
rG. to.qt

NARR-ATT\IE BOITIÍDARTES' NATIONAL HORTZONS :

TTIE POLITICS OF IDENTITT IN AMAYA'

MArttKU TENGGARÀ' TNDONESTA'

Sandra N. Pannell

By

oiscipline of AnthroPolggy
the uñiversitY of Adelaide

Submitted for the Degree of
Doctor of PhilosoPhY

FebruarY 1991



CONTENTS

Abstract

Statement

Acknowledgements

Notes on orthography and Abbreviations

II{TRODUCTION

Page

viii
x

xi
xv

15

22

29
29

32
32
34

49

52
53
59
72

B3

B5

Linguistic and AnthroPological
Overview.

Continuity and Change.

History or Myth?

Thesis Synopsis.

Damer:
Clinate and Physical Environment.
Administration, Access, Facilities
and Island DemographY
Economic and Subsistence Activities

1
5

1l_

CEAPTER 1: TIIE SETTING' 1986 I9a7
Introduction.

Amaya:
The People.
Village Diversity.
Vitlage Facilities and Physical Layout'.

Conclusion.

Notes.

CEAPTER 2: NPREVIOUSLY TfE FOI,LOI{ED OUR T.ÍOTHERStr:
ctrLTt R.AL CONTACT, COLONTALTSM
AìID CHRTSTTA}IITY

Introduction.

Making History.

87

B7

92

ii



CONTENTS (continued)

The Period of European Colonialism.

The Second V'lorl-d war: A Period of
Transition.

The Post-Col-onial- Period.

Conclusion.

Notes.

CEAPTER 3: IINOW T{E FOLLOW OUR FATHERN: THE
CONTEMPORARY CONSTITUTION OF SOCIAL
GROUPS IN AMAYA

Introduction.

Uma as Physical Structures.
tsleeping in one Houser.

tChildren of the Ancestorsr.

Reciprocal ldentities: Sharing
Substance, Names and SPace.

The Soci-a1 Construction of
Rel-atedness.

Conclusion.

Notes.

CEAPTER 4: THE HISTORY OF .AMAYA: NARRATIVES OF
DIVERSITY AI.ID CONTINUITY

Introduction.

Collecting and Constructing the Past.

The tHistoryr of Amaya:
Version I.
versl_on Ii.

Comments.

Concl-usion.

Page

97

t29

135

L43

148

L52

L52

154

155

L57

L76

191

199

203

206

206

2IO

2L8
2L8
230

236

253

Notes.
iii

255



CONTENTS (continued)

CEAPTER 5: THE TCHILDREN OF THE PI,ACEI : RANK'
RESIDENCE AI{D MARRIAGE

Introduction.

Social Cl-assif ications in Amaya.

Mahno, Uhro and ota.

Soa: Ihe Debate.

Ono: The tChildren of the Placer.

Marriage.
rTo Marry outsidet.

Af f inal rel-ations: Actual and
classificatory.
rTo Marry Insidet.

Negotiation and Mediation:
Case 1.
Case 2.
Case 3.

Comments.

Conclusion.

Notes.

CITAPTER 6: THE BODY POLITIC: ENGAGING THE }ÍETAPHORS
OF THE STATE

Introduction.

The Body Politic: Lato.

Imagining the Nation-State.

Hierarchies of Unity:
Kepala Desa: The tVillage Headr.
LMDz The tVillage Consultative
Committeer.
LKIID: The 'Village Maintenance
organisatj-on' .

Page

257

257

259

264

276

280

290

292

293

298

299
305
311
316

319

32L

323

325

325

328

334

347
350
359

368

l_v



CONTENTS (continued)

The Body Politic ¡, Desa as a
Metaphor for CommunitY.

Concl-usion.

Notes.

CEAPTER 7 : THE FALL OF THE I KING I : RITIIALS OF
RESISTA}ICE AI.ID TIIE POLITICS OF IDENTITY

Introduction.

Ritual Strategies:
The FaIl of the 'King': The Village
Cooperative as a MetaPhor of Loca1
Resi-stance.
Purchasing the Store: The LKMD as
a Hegernonic TroPe.
PK.K: The Construction of lrlomen as
Corporate Bodies and National Symbols.
The Exchange of Labour and Timez Trop
and other Work GrouPs.

Page

382

385

388

389

389

392
393

397

407

420

438
439

445

460

463

464

464

467

474

47s

Strategic Rituals:
Narrating the Past, Legitinating the
Present: The Erection of a New
Ancestral Houser/Community Hal1 .

The Spectacl-e of Simulation: National
Independence Day Celebrations.

Conclusion.

Notes.

CHAPTER B: IBEHIND THE STONE TiIALLI: THE PROTESTA}IT
CHURCTI IN AMAYA

Introduction.

Our Ancestors were rHindur:
objectifying and Distancing the Past.

'Behind the Stone Vlallr: The
Protestant 'Ethic' in Amaya.

A History of origins: Protestantism
and the Dutch Reformed Church.

v



CONTENIS (continued)

The Dutch Reformed Church in the
Netherlands East Indies.

The 'Indies Church' and the
Establishment of G.P.M..

Gereja Protestan l[a]uku: A Brief
Introduction.

Gereja Ebenhaezer: The organisatj-on
of Space, Time and Social Relations
in Amaya.

The Architectonics of Protestantism:
Shaping the Rel-igious Landscape.

The Temporal- ordering and Structural
organisation of Protestantism.

Socia1 Rel-atedness as a Protestant
Construct.

The Church as an UtoPian ConcePt.

Generating Contradictions and
Inconsistencies .

The Power of Belief: Controlling
Resistance and Deviancy through the
Idioms of the Church.

Conclusion: The Conjuncture of Church
and State.

Notes.

CONCLUSION: NARRATIVE BOIINDARIES' NATIONÀL HORIZONS
Introduction.

Fight,ing with ÏVords.

Competing Narratives.

The Bright Lights of Utopia.

Page

48L

485

49L

494

496

505

522

526

530

53s

539

542

544
544

546

552

556

vt_



CONTENTS (continued)

Narrative Boundaries, National
Horizons.

Conclusion.

Notes.

REFERENCES

}IAPS:
1.1. Map of Maluku indicating position

of Damer.
L.2. Map of Damer indicating position of

Villages.
1.3. Map of the TerritoriaL Domains of the

Villages on Damer.
1.4. Map of the Physical Layout of Amaya.

Page

561

s65

566

567

36

40

47

74

33
35

43

44

54

L57
L94
293
370

285

34L
348

TABLES:
1.1.
L.2.

1.3

L.4

6.1.
6 .2.

51

Climatic Date for Sauml-aki , L984.
Population Size, Density and Physical
erèa of the I Kecamatan which Comprise
the Kaöupaten of Ma1uku Tenggara' 1984-85.
Population Statistics for the Vilages
on Damer for the Year 1986'
Territorial Area Clairned by Villages
on Damer, 1986.
Population distribution for Amaya by Age
and Sex, 1986.
Household Sj-ze In Amaya, 1986-1987.
Mayawo Kinship Terrninology.
ffiþI6 Affinal Termj-nology.
oeEãTTs (amended) of the Village
Development Progranme in Amaya, L9B5/L986.

The Spatial Demarcation of Ono
and tñe Terri-torial- Associaffins of Uma
and lfargra Groups (approximate) within
the Confines of the Village of Amaya.
Indonesian National- Coat of Arms.
The Structure of Local Government
According to the Directives of the L979
Village Government LegisLation.

vii

3.1.
3.2.
5.1 .
6.1.

DIAGR.AMS
5 1.



ABSTRACT

Broadly speaking, this thesis is an ethnographic study of
change and cuLtural continuity within the context of the
south Mol-uccan village of Amaya. Set against the historical
background of European colonial-ism and Christian
proselytisation, the thesis examines the articulation of
Mayawo cultural identity .within the ideological.context of
ilhe modern Indonesian Nation-State. More specifically, the
thesis is concerned with exploring the social and political
engagement of various discursive forms in the construction of
identity and the legitimation of authority in Amaya. In this
connection, I argue that the politicization and conflation of
history and identity is an important dimension of both the
(re)production of local culture and, paradoxically,
identification with the national cul-ture.

In their previous encounters with the alternatj.ve ideologies
of Christianity and mercantile colonial-ism and more recent
engagements with the hegemonic aspirations of Indonesian
nationalism and modern capitalisn, individuals and groups in
Amaya have re-negotiated and re-invented a number of cultural-
forms and practj-ces. The historical di-mensions of this
thesis, theiefore, are shaped by a consideration of certain
perceived transformations of Mayawo culturaL forms and
þracti-ces emerging fron the :ncouñtér with the colonizing
forces of the Dutch East Indies Company and the Dutch
Reformed Church. In this connection, I discuss how
rel-atedness, rank and group affiliation continue to be
regarded as fundamental- in the construction and articul-ation
of individual and social- identity; an indication of the
sociaL importance placed on maintaining cul-tural
tt,raditionsr .

Follor,¡ing the discussion of social change and primary social
forms, T. turn to consider how the ttraditionaLr past is
ideologically reproduced in a radically transformed present.
I argue that the epistemological and ontological basis of
identity and notions of cultural continuity are ideologically
grounded in the thematic and episodic content of l-ocal
historical representations. These narratives about the
origins of social groups in Amaya largely deny the historical
and changing nature of Mayawo culture and, i-n doing so, tend
to freeze the identity of a person in a particular epoch of
knowledge and practice. In this regard locaL origin
narrati-ves, as metaphors of continui-ty, ideologically
function to preserve and legitimate social identity,
political authority and cultural- difference.
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There are other discursive forms, ho!'lever, apart from local
narratives, which serve to verify particular modes of being
and polit,ical organization. In the contemporary context of
emayal I argue that notions of cultural continuity ar9
supþorted by and reproduced through the appropriation and
subversion oÍ the rhetorical and fictional devices proffered
by the State and the Church. In the course of the thesis, I
examine how the logic disserninated j-n Mayawo 'historicall
narratives defines the symbolic and practG.t p-arameters for
the articulation of State and Church forms as well as
constituting the primary referent,ial point for the
differential organisãtion and ordering of local social
relations. In turn, I also consj-der how these ttraditional'
hierarchies verify the social and political fictions upon
which the State and the Church are founded.

The conjuncture of the State and the Church with thg logic
disseminãtea in locaL rhistories' also produces confl-ict and
contradiction. Increasingly, people in the village question
the central- exegetical function of local origin narratives in
relation to social ontology and local politics. I argue that
resistance, in this context, is constructed and articul-ated
primarily in utopian terms. For the disenfranchised members
óf the -cornmunity at least (Iow ranked individuals, hromen,
immigrant families and youths), resistance to the control
exerðised by high ranking individuals is primarily expressed
through participation in Church activities and State-
sponsõredr- conmuñity based, deveJ-opmelt progranmes. In this
cõnnecLion, the Statè and the Church, insofar as they provide
tnew spacesr for the construction of identity and the
articulãtion of sociaL relations and, in doing so, gather up
inconsistency and contradiction within their unified and
transcendent-symbolic forms, constitute the referential loci
of the utopian imagination.

In Amaya, however, the imaginative function of utopia
interseóts with the integrative function of local ideology to
produce what is pathological in both - dissimulation. Within
tne confines of the viIlage, the disenfranchised are
necessarily committed to recognizing and reproducing the
st,rategies and schemes of the hierarchical order empowered by
local -historical narratives. Away from the vi11age, the
thesis concludes, the power of local rhistoriesr to inform
social action is severely diminished, if not negated, by the
existence of other discursive forms. For a number of the
disenfranchised residents, leaving the village for the
'bright lights of utopiar represents the only socially
legiúimate means of rejecting the categories empowered by
Ioóal narrative forms, albeit for an alternative system of
values which is just as discriminating and hegemonic.
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NOTES ON ORTHOGRAPITY AND ABBREVIATIONS

For the purposes of clarity and ease of reference, throughout

this dissertation I underline words from the indigenous

Ianguage vnyol-a Mayawo and ital icize both Indonesian and

Ambonese-Malay t,erms .

In terms of the practical orthography I developed while

attempting to document the unrecorded language of vnyola

Mayawo and which I have used throughout this study, the

indigenous phoneme /ch/ is pronounced as a glottal aspirant,

as in the gaelic word I l-ochr I lohh ] .

Abbreviations of kinship terms are as fol-Lows:

![=

F-

D-

S=
o
¿J

$=

$f=

H-

mother

father

daughter

son

sister
brother

wife

husband
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INTRODUCTION

In one of the few direct references to the wider socio-

political context, the Dutch anthropologist F.A.E. Van Wouden

in his dissertation Types of Social- Structure in Eastern

Indonesia (1968), reports rrthe disintegration of the Itsocio-
farnilialtl systemrr which, he observes, rrappears everlnrvhere to

be already far advancedrr (ibid. :85 ) . Van Wouden attrj-butes

this tdisintegration I to the rrthe j-nf l-uence of western

culturerr and suggests that rrwestern influence...works rather

to disintegrate the old than to construct anything nelrlrl

(7oc. cit.). In conclusj-on, he remarks that I'very little can

be said at present about the possibility of regeneration, and

as little about the way in which this might be effected'l

(7oc. cit.) .

I have chosen to focus upon these passages from Van Woudenrs

thesis, rather than on his treatment of marriage and social

classificationr ês is usually the case (cf. Fox 1980a),

because these negative images of cultural decomposition and

uncertain futures with little hope, if êDy, of cultural-

revival or re-invention reflect a conmon and long held

anthropological point of view that situations of cultural

contact are nearly always ones of l-oss and destruction on the
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part of the indigenous cultural group. fndeed, it was

suggested when I informed others of my decision to do

research in Mal-uku, that Christianity and colonialism had

effectively destroyed the cul-tura1 identities of many of the

peoples of this region. If culture did persist in these

forgotten 'isLands of history' (Sahlins 1985) then it was to

be found in such things as rlineagesI, rasymmetric al-liancesl

and tdual- sovereigntyt .

Ho\treverr fry experience with one particular cuJ'? ural group in
reastern Indonesiê'1, some fifty years afteruhe publication

of Van Woudenrs work, have led me to question many of the

assumptions which underlie what are essentially

oversimplified and Eurocentric visions of the region. In the

course of my stay in the village of Amaya I came to rethink

my understanding of the nature of the encounter between local

cultures and contemporary social and political conditions;

about change and the relationship between change and cultural

continuity; and about what is cul-ture and how is it
represented. These issues and others arising from them form

the basic problematj-c and starting point of this study.

Broadly speaking, thi-s thesis, based upon approxi-mately 16

months fieldwork conducted between May 1986 and December

Lg872, is an ethnographic study of change and cul-tural

continuity within the context of Amaya3, a remote coastal
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village of approximately 585 people located on the NNW coast

of the island of Damer, in the Maluku Tenggara region of the

province of Maluku, eastern Indonesia. The inhabitants of

this village, ât the most inclusj-ve level, identify
themselves as Mayawo which, literally translated, means the

'people of Amayar.

The vitlage of Amaya is an appropriate context for the study

of cultural contact, change and continuity. Like many other

vilJ-ages on the fabl-ed 'spice isl-ands' of Mal-uku, Amaya has

a long and, at times, violent history of col-onial rule by the

Portuguese, Dutch and English, respectively. Since the Second

!{or1d War and the emergence of the modern Indonesian nation,

the social, political and economic horizons of the Mayawo

universe have expanded considerably. Education, improved

transportation, and radio, to name but a few social and

technol-ogical innovations, have served not only to

incorporate the people of Amaya within the nationalistic
framework of the Indonesian republ-ic but have al-so functj-oned

to connect them to wider systems of reference.

While historical coloniaLism, Christianity and capitalism

together occupy significant symbolic spaces within the

Indonesian Nation-State as well as consLituting an integral
part of life in Amaya, I suggest that for the people of this
village their encounter with these alternative forms is not

3



simply one of total conversion or direct resistance but is

characterised by a complex dialectical process of subversion,

appropriation, negotiation and innovation. To describe the

situation in Amaya (or any other village for that matter) as

constituting a "disintegration of the system'r (Van

Wouden 1968:85) is, I would argue, to view Mayawo culture

through the lens of western imperialism.

This study, therefore, explores the ways in which different
groups and individuals within Amaya participate in and

identify with those aspects of their ever expanding world

constituted outside the parameters of what is local-Iy defined

AS 'tradition' (i.e. hnulcho adatl. I argue that the social

and cultural construction and articulation of identity in

Anaya is part of an on-going political process in which l-ocal

bel-iefs and practices are reproduced as part of what is
social-Iy fabricated as a distinct and continuous cul-ture;

More specifically, the thesis is concerned with exploring the

social and political- engagement of various 'historically'-
oriented discourses in the construction of identity and the

legitimation of authority in Amaya. Among other things, I

argue that the ontological basis of Mayawo cultural- identity
and the epistemological foundations of local notions of

continuity are culturally (and ideologically) grounded in the

thematic and episodic content of local historical-

representations. In contrast, J-ocal perceptions of social-

4



change and 'alternity' (Lewis 1989:179) are linked to and

informed by the discursive forms generated by the State and

the Church. In this connection, I suggest that the

politicization of identity and the conflation of the logic

which is disseminated by these various narrative forms is an

important dimension of both the (re)production of loca1

culture and, paradoxically, identification with the culture

of nationaLism.

Linguistic and Anthropological overview

rn 1935 van Wouden wrote, rrfor the chain of islands joining

Tinor and Tanimbar $te possess no informationrr (1968:85).

Since the originaì- publication of van Woudenrs (1935)

comparative study, there has been a number of anthropological

monographs published on the cultural- groups of this area (see

de Josselin de Jong L937 | L947 | L9B7). The bulk of this
material, however, j-s based upon relatively short periods of

research, ranging from a few weeks to a few months. As Frank

Lebar (L972) riqhtly points out, virtually no extensive

research has been conducted in the area known as the
rsouthwest islands'4 and the materi-al that does exist is, by

and large, of a general and generalizing nature. In this
connection, Lebar concludes that the rrsouthern Moluccas

remain among the least known regions in all of Indonesia'r

5



(Le72:110 ) .

Whj,Ie in the past decade or so there has been a renewed

interest (anthropologically and linguistically speaking) in

the tsouthwest islandst, reflected in an increase in the

number of publications and manuscripts on or referring to

this area, with the exception of detailed ethnographic

research by Jakobus (L979) on Leti, Moa and Lakor and van

Dijk and de Jong (1983) in the Babar archipelê9o, Lebarrs

comments still largely apply. This thesis, therefore, is
partially aimed at redressing this situation.

Corunonly referred to as one of the rrsouth-western isl-andsrl

. (Tersteege 1935; Kennedy L962; & Lebar L972) of Mal-uku, the

isLand of Damer receives passing mention in a handful of

articLes. It is this lack of 'useful information' which Van

lVouden lament,s in his study of sociaL structure in I eastern

Indonesiat.

Several variations of the name Damerr ês it is officially

known, occur in the literature. These include, Dame (Wallace

L872) | Damma (Kolff 1840; Bassett-Snith 1893) ' Dama (Riedel

1882), Danmar (Dalton 1980), Dammer (Molengraaff 1916:

Hol-leman t943; KLerck 1975) and Damar (Tersteege 1935; de

Josselin de Jong L947; Coolhas 1960; Kennedy L962; Lebar

t972; Macknight L976; Chlenov 1980; Wurm & Hattori 1981;

6



Collins 1984). Regarding the name rDamerr, the Kepal-a Desa of

Amaya told an interesting story of how the island was named.

According to him, the isÌand was named after a Dutch man

called Domer who visited the isLand in the seventeenth

century. rrln timerr, the Kepala Desa said, rrDomer was

transformed to rDamerrrr. In the language spoken in Amaya, the

island of Damer is known as Asomo.

The most detailed accounts of cultural life on Damer itself
are provided by the scholar and one-time Dutch Resident of

Amboina J.c.F. Riedel (1886) and the English ship's surgeon

P.w. Bassett-SmiLh (1893). Riedel describes in some detail-

customs on the eastern side of the island in the l-ate 19th

century at a tirne when local religious beliefs and practices

rirere stiLl an integral part of everyday life. Bassett-Smith,

reporting some ten years Iat,er, provides sketchy information

on such things as rlanguager, rweaponsr, rcustomsr and

rornaments and dressr.

Apart from Riedelts and Bassett-Srnith's early descriptive

work, the anthropological literature on Damer is confined to
cursory references only. Sneeuwjagt (1935:58-64) notes that

sago, bananas, coconuts and breadfruit are important stapl-es

on Damer. In an articLe on animism in the south-western

islands, Tersteege (1935) briefly discusses cuLtural-

similarities between Damer and the nearby islands of Leti,

7



Luang, Sermata, Kisar and Romang. Holl-eman (1943:382)

observes that the people on the islands of Teun, Nila and

Serua maintained relations with families on Damer. The Dutch

anthropologist J.P.B. De Jossel-in de Jong (L947 ) mentions

warfare between the peopl-es of Damer and the villages of

Arwala and Erai on Vüetar. Coolhas (1960) refers to a

passage from a letter written by a Dutch official in L654

which draws attention to the presence of a great number of

isl-ands south of Damer. Klerck (1975) briefly mentions the

expulsion of the English from Damer in the l-ate 1600's whil-e

MacKnight (L976), in his analysis of Makassan trepangers in

northern Australia, reports the failure of a Dutch trade

goods store on Damer in the mid-seventeenth century.

Damer is further mentioned in a number of articLes devoted to

regional languages ( Chlenov 1980; Ialurm & Hat,tori 1981;

Collins 1983 & 1984). In the absence of any detailed

linguistic study on the island, much of the information

available concerning J-oca1 languages is derived either from

second-hand accounts or parti-al word lists compiled by Dutch

colonial officers. The tentative and inaccurate nature of

these sources is largely responsible for the incorrect

assumption that the population of Damer speaks a single

Austronesian language (Timor and Islands sub-group) with

distinctive northern and southern dialects (Wurm & Hattori

1981). Informatj-on received from local people, together with

I



my o!ün observations, clearly indicate that the popul-ation of

Damer actually consists of two distinct Aust,ronesian language

groups, respectively located on the eastern and western sides

of the island. In this connection, Riedelr âs early as L882,

reported that two languages ulere spoken on Damer. According

to Riedel (1886), the inhabitants of the vi-Ilages which

occupy the eastern side of the island spoke a different
language from that spoken by the people of the three villages

Iocated on the western half of the island.

I,fhen compared to other regions in Indonesia (e.9. Ba1i,

Sulawesi, and Java), the ethnographic literaLure on the

cultural- groups of Mal-uku generalty is extremely limited.

Prior to the early 1970rs, the najority of studies were

compiled by either Dutch missionaries (e.9. Drabbe L923t L925

& 1927; Geurtjens L92L') | scholars ( e.g. de Jossel-in de Jong

L937 & L947; Renes L977; Van V'Iouden 1968) or officers of the

col-oniaL government (e.9. Hol-Ieman L943; Riedel 1886;

Sneeuwjagt 1935; Tersteege 1935). Recent ethnographic

research in the Hal-maheras (Ishige 1980; Platenkamp 1984 &

1988; Visser L984 & 1988), on Seram (Ellen L978, 1983 & 1988;

Va1eri l-980 & 1985a), Ambon (Bartels t977; Chauvel 1984), Kei

(Barraud L979), Tanimbar (MacKinnon 1983; PauweLs 1985), Aru

(Spyers 1985), and the Babar group of islands (de Jonge & van

Dijk L9B7), however, has significantly changed this state of

affairs and contributed to a greater awareness and
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understanding of the cuLtural-, and to a lesser extent,

historical specificities of the region.

Generally speaking, anthropological studies of Moluccan

societies can be divided into two broad theoretical

categories; those that are concerned with documenting and

analysising 'traditional' practices and beliefs and those

which adopt a broader perspective, and attenpt to deal with

the changing historical, political and economic conditions

of local groups.

Van Wouden's thesis and most of the earlier studies can be

placed in the first category together with a number of the

more recent works (e.q. Barraud L979; Ishige 1980; Mackinnon

1983). In these accounts, local cultures are 'viewed as

authentic only insofar as they maintain traditionall
practices. Cul-ture j-s presented as a timeless col-lection of

structures and prescriptions, alliances and oppositions where

individuals are unified in terms of composition and outlook.

Ethnography, in this sense, is more concerned with preserving

the traditions and customs of those who are constructed ês,

to use James Cliffordrs phrase, 'rendangered authenticitiestt

(L9BB:5) than with coning to terms with the reality of the

so-calLed ttdisintegration of the systemrr (Van Wouden

l-968:85 ) .
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These traditionatist views of culture are being challenged by

a gror^/ing body of literature which addresses.the problems and

issues posed by colonialism, Christianity, cultural- contact

and change. In the Moluccan context, Chauvelrs (1984) and

Bartel's (L977 ) studies of contemporary Ambonese Christian

and Moslem cul-ture, together with Ell-enrs ( 1983 & 1988 )

materi-al on Nuau1u identity and inter-ethnic relatj-ons

represent instances of this approach. It is no longer

possible to ignore the historical- introduction and

incorporation of new and al-ternative ideologies and

ontologies which has occurred throughout the Indonesian

archipelago. The rrpurerr and rrintactil cultures which Van

Wouden refers to and l-aments the passing of, exist only

within the frozen space delineated by anthropological texts.

Change and Continuity

Analyses of reastern Indonesiant societies have frequently

given the impression of ordered and unified cultures, in

which people's actions dutifully conform to the prescriptions

and Inormsr of that society (e.9. see Van Wouden 1968;

Schulte-NordhoLt L97L; Barnes L974; Forth 1981; MacKinnon

1983). often in these accounts, social relations are

systematically reified and presented in terms of a limited

number of social categories (e.9. wife-takers, wife-givers,
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patrilineal descent groups, etc. ) while individual choice and

creativity is largely ignored.

I went to Amaya half expecting to document the neat social

categories, the binary oppositions, asynmetric alliances and

circulating connubiums which constitute what Rosaldo cal-Ls

'rthe ethnographic staplestt (1989:197) of so many studies and

upon which influential anthropological theorems have been

built (e.9. 'alliance theory'). rnstead, what I experienced

rrvas the disorder which constitutes and characterizes any

socj-al" reality. Here social relatedness and group affiliation
$rere interpreted and defined J-argely in terms of the context

and were heavily influenced by individual personalities. In

this setting I came to real-ise that it is individual-s and not

faceless aggregates which shape and give meaning to cuLtural

practices.

In the course of my stay in Arnaya and in my meetings with

people from oLher areas I al-so came to see that social- change

does not occur uni-formly across cul-tures or within any one

culture. The diverse historical, social-, political, economic

and ecological circumstances of cul-tural groups and the

individuals who comprise those groups results in quite

different interpretations of and responses to specific

historical events or epj-sodes.
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I became aware that the social- reproduction of l-ocaL cul-tural-

beliefs and practices in a radically transformed present is a

political process which is shaped and informed as much by

social relations within a specific cultural group as it is by

relations to external- entities and institutions. l{ithin any

one society there are individuals and groups who represent a

number of different interests. Social- groups do not

constitute unified wholes (Rabinow 1975 & Clifford 19BB) but

consist of complex configurations of relations, all- of which

articulate a diverse range of political perspectives,

understandings and interpretations with respect to the social-

wor1d. Identity then, is not an essential and apriori
dimension of any culture, group or person. Rather, identity,

as discussed in this thesis, is viewed as contextual and

relational (clifford 1988:11 ) ; established and rendered

meaningful in the dialogical nexus of tine, persons and

pIace.

Traditional anthropological vj-ews of identity and culture are

being chatlenged by a growing body of literature which al-so

addresses the probJ-ems and issues posed by colonialism,

cultural contact, change and resistance to change. Among the

more recent works of note are Asad (L973lt Rabinow (1975)'

Warren (L978) | Taussig (1980 & 1987a), Comaroff (1985) '
Fernandez (1985), Sahlins (1981 & 1985), Morris (L986), and

Clifford (1988). A common theme running through many of these
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v¡orks is the relationship between change and cultural

continuity - how is cultural autonomy-maintained, if it is at

all, in the face of contemporary global processes? SahLins

(1985) and Clifford (1988), in partj-cuIar, provide some

insights to the 'predicament' confroititg local cul-tures and

anthropologists. Both ultimately suggest that change and

stability are not opposedr ds is commonly thought to be the

case, but that the reproduction of culture is a synthesis of

continuity and change, the historical- and the contemporary,

the traditional and the novel-. As Sahlins states, 'rthe

cuLtural order reproduces itseLf in and as change. Its
stability is a volatile history of the changing fortunes of

persons and groups" (1985:xii).

The question of how a sense of cul-tural- continuity is created

and reproduced in the face of often radical change forms the 
l

fundamental problematic and starting point for my analysis of i

social and culturaL life in Amaya. sel-ectively drawing from

the body of literature on the social and historical- rnediation

of the colonized/colonizer relationship, this thesis proposes

a view of social change and cul-tural- dif f erence which

contrasts sharply with those perspectives which present

cul-ture as a collection of cryogenised traditions or sees

local groups as being doomed to 'disintegrationr or

assimilation.
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Fol-Iowing Sahlins and Clifford, I suggest that it is naive to

conceptuaLize change simply in terms of total conversion or

direct confrontation soJ-ely on the part of the oppressed or

colonized, but as Clifford emphasizes, cul-tural contact is a

ff series of culturaÌ and political transactions't (1988:342)

involving all parties. Thus, conmunication and interaction

between cultural çlroups shoul-d be viewed more as a

dial-ectical and diachronic process of negotiation, in which

the synthesis of continuity and change can be viewed as a

mode of cultural reproduction (Sahlins 1985). The

appropriation and incorporation of novel events and ideas

within l-ocal cultural forms and logic ensures that these

cultures are abl-e to maintain a sense of difference and

distance (see Bartel-s L977; Errington 1984; Thomas & Benda-

Beckman 1985; Hefner 1985). Within the context of Amaya, the

process of maj-ntaining cultural identity and ensuring

identification with the national- community is informed by and

legitimated through the social and political engagement of a

number of toriginr narratives, locally and nationally

constructed as thistoryr .

History or Myth?

The status of such origin narratives has long been a point of

contention amongist anthropologists whose views, broadly

15



speaking, span a continuum marked at one end by myth and at

the other by history. l,evi-strauss, in his consideration of

the standing and significance of Canadian Indian origin

narratives, epitomises the predicament of many when he poses

the question rrwhere does mythology end and where does history

startrr (1978:38)? Here Levi-strauss attempts to bridge the

conceptual gap (created by anthropologists and historians

alike) between myth and history by suggesting that certain

histories can be seen as an extensj-on of mythology. Elsewhere

(1966), he points to the selective and bias nature of so-

catled 'lhistorj-cal- factsrr (ibid. :257 ) and is critical of

histories that purport to be universal in scope.

Notwithstanding his attempts to reconcil-e myth and history,

Levi-strauss himself states that I'there is no history without

dates" (1966:258). It is clear that for Levi-strauss, the

'historical-' is always defined in terms of its diachronic

el-ements and primarily identified with respect to the

socj-eties of the rwestr, his so-caIled rrhot societiestt (Levi-

Strauss L982:29). Myth, on the other hand, is defined

largely in terms of its synchronic dimensions and is
confined, to use Levi-Straussr own words, to the
ff timelessness" ( 19662263) of the ttprimitive societiestl

(L982z2Bl he identif ies as rrcofdrr (ibid. 229). This

distinction between diachrony and synchrony, between history
and myth, however, constructs a somewhat arbitrary and

16



timiting set of criteria for understanding these concepts. As

a result, myth and history continue to'be characterised as

two distinct ideoJ-ogical- domains of representation.

Surely the question is not rwhen does myth become historyt,
but whether one can really speak of different cultural

constructions of the past in terms of this dichotomy,

especially given the tendency amongst many anthropologists

and historians to treat history as empirical facL and myth,

on the other hand, ês elaborate fiction.

Marshall- Sahl-ins ( 1985 ) , in his recent book Is-Zands of

History, is critical- of the exclusivity of western-centric

approaches to the construction of history - approaches which

tend to view thistory' as a l-inear and chronoLogical

continuum of factual events and effects which are causally

linked and discretely classified (see also Taussig 1987b).

this rrrosary beadst'(Benjamin L97B) approach to the

formulation of history derives its authority from its
objectification and persistence in the form of such things as

documents, archives and monuments. History, in this sense,

effectively precludes the incorporation of other cul-tural

constructions within its framework and decl-ares then to be

somethi-ng other than 'history', namely myth. rHistory' thus

opposes itself against, what Michael- de Certeau (1983) calls,
the rrgenealogical story telIing, myths and legends of t,he
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collective memory and the meanderings of the oral traditiontt
(1983:L26) and gathers its force from its opposition to what

it defines as false. In doing so, it presents itself as a

more authentic and legiLimate representation of the past than

those accounts identified as nyth. This position reflects the

arrogance of western forms of knowledge, including

anthropology, which appropriates history for itself and

assigns myth to the context of alien, rprimitiver cultures

(cf. Malinowski L926; Levi-Strauss L975; Levy-Bruhl 1983).

Sahlins (1985) suggests that instead of viewing both our own

and other cultural accounts of the past in terms of the

history/myth:. facL/ fantasy dual-isrn that resul-ts from a too

narrov¡ definition of what constitutes rhistoryr, it is far

more expedient to recognise that different cultures construct

and produce different kinds of rhistoryr and that these

distinct histories constitute legitimate and valid

interpretations of the past. It is, as Sahlinsr observes'

through these glirnpses of the rrobscure histories of remote

islands" (Sahlins 7985272) the so-cal1ed forgotten 'islands
of history', that we can "multiply out conceptions of

historyrt (ibid . z7 2) .

This approach real-ises a fundamental point, that what is
often referred to as thistoryt is not somehow epiphenomenal

to social reatityr ês many historians would have us believe,
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but is shaped and accorded value within the context of a

particular culture. In other words, history can be viewed as

an ideologically shaped discourse which communicates (cf.

BarLhes I972) a specific cul-tural understanding and ordering

of the worl-d, both past and present .

It is through these representationsr ôs Taussig (1987a)

points out, and not ideologies per se, that people construct

and articul-ate their view of the world. If we acknowledge,

therefore, that the construction of any account of the past

is a creative act and that there is a role for the

irnagination in these narratives, then history and myth do not

exist as separate domains of logic (cf. Levi-strauss 1978)

but are inextricably folded upon each other and rshot

through' (Benjamin 1968 1265) with elements which may be

identified as both mythopoeic and historical. ' f,l ,i, 'i '

This rrinterweaving of history and fictiontt (Ricoeur 1988:181)

gathers its force and authority, böth ontological and

epistemological, through its intention of recounting a rrreal

pastr' (Ricoeur 1988: 181) . However, as Michael- de Certeau

(l-983) points out, rrin pretending to recount the real , Ll

Ihistory] manufactures itr' (1983:134). By hiding behind a

'rpicture of the past'r (Certeau de l-983:130) history conceals

Lhe rrpresent that produces and organises itr' (Ioc. cit. ). It
only when 'history' is considered as rrserious f ictiontt
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(Clifford 19BB:10) and not as inmutable truth that it is
possible to reveal the social and political- practices which

organise its construction and which produce an active body of

bel-ievers (cf . Certeau de 1983).

Contemporary Mayawo society is informed by a number of

histories a history of European colonialism, Indonesian

nationalism, Christian conversion as wel-l- as a history of the

foundation of Amaya and the origins of local- sociaL groups.

Modern Indonesian history constitutes a civilizing discourse

that speaks of change and development, unity and justice,

representation and resj-stance. The discourse of Christianity,

tinked to and legitimated by the State, preaches morality and

equatity, sacrality and profanity. Loca1 origin narratives,

on the other hand, are constructed as discursive metaphors of

continuity and persistence, hierarchy and diversity, which

are seen to link the present to the original time of the

past.

These different histori-caIly-oriented discourses, either

individually or in various articulated configurations, j-nform

social practice within the context of Amaya. Although each

delineates quite different epistemological and ontological

modes of action and identity, aIl are variously employed to

legitimate orders of authority and control.
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Contrary Lo a structuralist approach, f suggest that in order

to fuIly understand these narratives it is necessary to

examine them within the context of practice. In this thesis,

I argue that the relationship between dj-scourse and social

action is a dialectical one shaped by the conjunction of

historically determined circumstances. While the core events,

identities and pÌaces j-nscribed in LocaL and national

narratives do not aLter dramatically over time, the

int,erpretation and thus meaning of these narratives does.

Consequently, narratives cannot only be regarded as the

genealogical evidence for current social practices as the

Malinowskian view of myth proposes but, as often is the case,

the contemporary situation is empl-oyed to account for the

facticity of the past. By this I mean that present

ideologically informed practices shape and legitimate the

logic and veracity of these accounts. In turn, the narratives

become devices for the justification of extant structures of

authority and donination.

one of the prirnary foci of this thesis, therefore, is the

relationship between fiction, ideology, and culture. fn this
connection, the thesis examines the expression of cultural-

ideology through various discursive forms and the rol-e and

' significance of socia] narratj-ves in the art,iculation of

,. social and political- identity in Amaya. I am particularly
interested in the process whereby social fictions come to be
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delineated as natural- and immutable and are thus apprehended

as both real and self evident 'truths'. In this thesis, Î
suggest that Indonesian nationaListic history and Local

origin narratives take on the appearance of the real when

they are engaged with the logic of practice within the

context of l-ocal cultures. The task at hand is to de-

mythologise both local and national notions of time' space,

society and the individuaL in order to reveal the social and

r,,,, 'political- basis of these categories and concepts. By

examining the cultural- synthesj-s of these discourses of

continuity and change it J-s possible to understand how the

people of Amaya can maintain a sense of cultural- difference

and identity yet, at the same tirne, partj-cipate in wider

contexts as Indonesians and Christians.

Thesis Slmopsis

This thesis is thematical-Iy divided into two parts. In

chapters one to five I establ-ish the social and historical-

setting of Amaya through an examination of the conjunction of

l-oca1 cuLture with the thenes and values constituti-ve of

European colonial-ism and Christianity. In these chapters I

discuss, among other things, loca1 conceptual-isations of

social- rel-atedness and affiliation, the classification of

difference in terms of the primary categories del-ineated by

l,

I
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considerations of age, gender and origins, and the contexts

and relations which serve to inform and structure these

aspects of Mayawo social life. e primary concern here is the

exploration of the rol-e of local- origin narratives in the

articulation of social identity and Lhe legitimation of

potitical authority. Thernatical-Iy speaking, the first section

of the thesis 5-s primarily devoted to an examination of

Ma aqro cultural logic and its expression and transformation

in practice.

The second part of the thesis is concerned with the problem

of cultural continuity andr âs such, examines the dialectical
relationship between Mayawo culture, the State and the

Church. In chapters six and seven of the thesis t I
particularly focus upon the confl-ation of local- political
structures with those of the Indonesian Nation-State. fn this
connection, I examine the articulation of this reLationship

in day-to-day practices and ít/s implicatj-ons for social

identity within the villaqe. Among other things, I argue

that 'tradj-tional' structures and positions of authority are

reproduced by the accumulation of symboJ-ic capital on the

part of certain individuals (Bourdieu L977').

In chapters six and seven I al-so discuss the si-tuation

whereby many of the disenfranchised members of the village,
notably Low ranked persons, women, immigrants and youLhs, no$¡
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question the central exegetical- function of origin narratives

in relation to social ontology and local politics. The Church

and the State in this context have effectively driven a wedge

between the fictional correspondence of rhistoryr and

reality. These novel institutions represent utopian

alternatives to what are regarded as traditional modes of

being and strategies of authority and control. To the

existing hierarchies of power and ontology, they offer the

. egalitarian al-ternatives of democracy, equality and

t|' : individuality. I argue that it is through these two

institutions (i.e. the State and the Church) that loca1 forms

of resistance are primarily expressed.

It is important to note here that social- resistance i-s not

necessarily directed outwards against the forces of change

but is an integral dimension of all social relations. V

Resi-stance, I shall argue (following Foucault L978), does not

take the form of a universal or univocal body of dissent and

discontent but manifests itself in terms of a plurality of

oppositions (Foucault 1978). The rhizomes and nodes of

resistance are spread throughout society unifying and

separating individuals and groups. These points of resistance

are as transient as they are transitory, and are shaped by

the specificities of context and time (Foucault L978:95).

The concept of resistance and its rel-ati-onship to utopia is
introduced and discussed in detail in chapter seven of the
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thesis. In this chapter and the two which fol-Iow on

resistance, I employ Pau1 Ricoeurts'notion of tutopiat (L986)

as a useful theoretical- construct to assist my understanding

of relations of power in Amaya. In chapter eight of the

thesis, f argue that for the disenfranchised members of the

viIIage, the Church (as well as the State) represents a

utopian alternative to traditional modes of socj-al- ontology,

conLroL and organization. The Church is seen as offering the

means whereby the disenfranchised can become franchised

members of a Christian conmunity.

Within the context of Anaya, however, resistance and dissent

is largely emasculated by the appropriatJ-on of the logic and

structures of the Nation-State and the Church to legitinate
what are regarded as historically informed practices and

institutions. In turn, these ttraditionalr hierarchies verify
the sociaL fictj-ons upon which the State and Church are

founded. 'Traditiont (i.e. adat/hnulcho), within the context

of Amaya, is political-Iy constructed as the dominant idiom

for the local articulation of cultural, national and

religious identity. Mayawo cul-ture in this dialectical
relationship thus appears as a continuous ttraditiont because

the sel-f-referential interpretation of present practices in
terms of the thistoricalr past delineated in l-ocal origin

narratives ideologically denies the transformed and

transformative dj-rnensions of contemporary social- lif e. Social-
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ontology, in this strategy, is effectiveJ-y frozen in a

particular epoch of knowledge and practice.

The paradox of the situation is that while the apparatus of

the Indonesian State (coupled as it is to the rhetoric of

nationalism) and the bureaucracy of the Protestant Church

represent legitimate political devices for the verification

of the logic disseminated in loca1 origin narratives, Iocal-

culturesr oD the other hand, represent sympathetic contexts

for the legitimation of these symbolic forms. The utopian

al-ternatives offered by the Nation-State and the Church

represent just another variation on the theme of power'

directed as they are towards the appropriation and

dissimulation of loca1 cultural- val-ues and categories.

Thus, what appears as utopia is just ideology in another

guise. This, I would argue, contrary to Ricoeur (1986), is
the fiction of utopia. ReaLized utopias subvert existing

systems of po\^/er j-n order to replace them with yet other

forms of power. Power, in this order of things, begets po!{er.

In this respect, ideology and utopia are mutually referential-

and interchangeable.

The more these alternative 'utopiasr are dissimulated within

locaL cultural structures the smaller the gap between

cultural- claim and belief becomes while, oD the other hand,
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the larger the gulf becomes between what j-s rhetorically
offered by the State and the Church and what'is realised in
practice. At this point, the disenfranchised people in the

village construct and locate new utopias which, practically

speaking, involve leaving the village to pursue the

nationalistic aspirations of becoming modern Indonesian men

and women. I concl-ude the thesis, therefore, with a

dj-scussion of the rel-evance of local origin narratives

outside of the context of Amaya. Through the presentation of

a number of ethnographic vignettes, I summarize many of the

primary themes and issues discussed in the body of this work.
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NOTES

1. The appelì-ation'eastern Indonesia'is widely used by
anthropologists to generally refer t,o the numerous islands
and cultural groups located in the geographic area bounded by
the island of Bali in the west and lrian Jaya in the east.
The term reastern Indonesiat constitutes, I woul-d arguer êD
arbitrary field of reference and does not correspond with any
known linguistically or cul-turally demarcated area except
that constructed, as a matter of convenience, by western
ethnographers (cf. de Josselin de Jong 1980a. ). In this
situation, to quote Jean BaudrilLard, "it is the map that
engenders the territory" (1983:2) and not the territory which
precedes or survives the map.

2. A number of factors intervened to cut short what was
originalty intended to be an 18 rnonth period of fieldwork.
These included, the staging of the national- Indonesian
elections in April L987, a time when all researchers were
required by LIPI (LenÞaga Ilmu Pengetahuan Indonesia) to
remove themselves from their fieldwork location for a minimum
period of 6 weeks either side of the elections, and the
contraction of both pneumonia and malaria while in the field
which required urgent medical attention and hospitalization.

3. In keeping with local usage, I have chosen to use the
indigenous term Anaya to refer to the village where I
conducted research rather than use the Indonesi-an
appellation by which the village is more commonJ-y known.

4. My comments (see endnote 1 this page) on the use of
appellation reastern Indonesia' also apply to this term.

the
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CHAPTER ONE

THE SETTING, 1986 - L987

Introduction

on a number of occasions, wi-thin the context of Iarge, public

meetings in Amaya, I heard the 'v5-11age headmant (Kepala

Desa/lelechro lato) remind the assembLed audience that, rrusso

delusso tawok wokpo tonlo, vio kelask usso t'awok wokpo

temunLo" ( twe eat together from one banana, we drink together

from one glass'). This metaphorical reference to the

collective consumption of what are considered to be the basic

food iterns in Amaya (i.e. bananas and water) evokes' among

other things, images of conmensalism, social- equality and

consubstantiality.

Indeed, during the first few months of my stay in the village
of Amaya, f was quite struck by the sense of community that

prevailed among residents and the degree of participation in

village-based activities. In contrast to this image, however,

the longer I stayed in the village the more I became aware of

the various social- constructions and categories of difference

and of the range of opinions expressed by vill-age resj-dents.
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In short, the more I began to apprehend the diversity in the

(comm)unity

In the course of my stay in Amaya, I al-so came to realize

that personal and social- identity was not only an on-going

problem for iltê, dislocated as I was f rom my oltln cultural

nillieu, but also for many others in Amaya. one of the

reasons for this, I believe, is that increasingly the people

of Amaya find themsel-ves participating within contexts

Iargely delineated by the Indonesian Nation-State. The

articulation of local culture within this context has

resulted in the creation of new meanings, values, and

aspirations.

Thus, while this chapter is concerned with establishing the

broad physical, cuItural, economic and political conditions

experienced by people on the island of Damer, it is al-so

intended as an j-ntroduction to the people of .Nraya, who

broadly identify themsleves as Mayawo, and some of the more

polarised and politically manipulated sociaL categories and

expressions of difference invoked by these people.

In the first part of this chapter, I present detaiÌs of

climatic conditions on the island, the physical environment,

the l-ocation of villages and village demography, transport,

communicatj-ons, economj-c and subsistence activities and local
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popuLation mobil-ity. In addition, I also briefl-y outline the

material representation and expression of the Indonesian

State, the Protestant Church, Í,lestern technology and modern

capitalism on Damer. The existence of government schools,

viJ-Iage-based development committees, churches, trade stores,

video machines, çlenerators, radios, eEc., however, do not

necessarily suggest that on Damer it is sinply a case of so-

call-ed rexternal- forcest penetrating or impinging upon, to

varying degrees, the social- Iife of locaL people. Nor can we

seriously speak of this engagement in terms of

inside/outside, traditionr/modernity type dichotomies, as it

is often portrayed in the anthropological literature. Rather,

the interaction with other ideologies and ontologies shouÌd

be viewed as part of an on-going and dialectical social- and

politi-cal process of cultural invention and re-invention. In

the following chapters, I argue that while the physical

location of Damer has not prevented the introduction and

articul-ation of the State, Protestantism or, for that matter,

modern capital-ism j-t has, to some extent, been instrumental

in the maintenance of cultural- distance and difference. In

particular, the remoteness of the isl-and has enabled local

groups to articulate their relations with these entities

largely in terms of their own cultural logic and practices.

In the second part of the chapter, I introduce the people of

Amaya and outline some of the different social experiences

31



and social identities of the residents of this village. In

subsequent chapters I explore the social construction of

difference in greater detail. In addition to this material, I
also discuss the location, territory and physical disposition

of the villager ês well as presenting data on locaL

demography, community facilities, major economic activities
and relations between villages on Damer. Some statistical
information concerning househol-d incomes, shop sales and cash

crop production is al-so presented in this sectj-on.

Damer

Climate and Physical Environment

Situated at 7tt07ts, I2Btt37tE (see Map 1.1.), Damer

experiences a seasonal- tropical cl-imate. Annual weather

patterns produce two short wet seasons and an extended dry

season. From December to the end of March, the north-west

monsoon l-ashes the isJ-and, bringing heavy rain. Around the

beginning of April, the winds swing around to the east and

sustained rains fall for the next two months. In June the

rains begin to abate with the onset of the dry season. The

hottest and dri-est period usually extends from August to
November. The arrival of the north-west monsoon around mid-

December marks the end of the dry season. Cl-imatic statistics
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collected at Saumlaki in the nearby Tanimbar Islands give

some indication of the clinatic conditions prevailing on

Damer. These figures are presented in Table 1.1.

Tabl-e 1.1. climatic Data for saumlaki 1984*

Month Temperature
Av. Max

( Celsius )
Min

Total- Rainfal-1
(nm)

January
February
March
April
May
June
July
August
September
October
November
December

TOTAL
AVERAGE

319.6
26 .6

33.2
32.2
33.0
31 .8
30.2
29.2
28 .4
29 .4
30.6
32 .0
33.6
32.2

375.8
3t_.3

18.3
'J,8.2
LB.2
L7 .4
18.1
L7 .9
15.6
L4 .4
L7 .O
16.0
l-6.6
'J.7.4

205.1
T7 .L

329.O
303.3
161.0
208.9
296.8
86.0
90.0
5.0
7.O

13.0
64.O

350.0

t923 . O

160.3

27.O
26 .9
26 .8
26.9
26 .6
26 .0
24.8
25.2
26.5
27 .3
28.2
27 .2

* sonr.. z Kantor Statistik Propinsi MaTuku, Publikasi MaLuku
DaLam Angka Tahun 7984.

The dominant topographic feature on Damer is Vworlali, an

active vol-cano of approximately 870 metres, located on the

ENE tip of the island (see Molengraaff 1916). Major eruptions

of this vol-cano were recorded in the first two decades of

this century (Great Britain 1-920) and minor earth tremors

continue to be a frequent occurrence. Several- non-voLcanic

peaks over 500 metres in height are located in the interior
of the isl-and. The coastl-ine of Damer is interspersed with

numerous sand or rock beaches. Much of the island is
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surrounded by a coral- reef , exceptionall-y rich in marine

life, extending about 75 metres out to sea. with the

exception of cultivated areas in the irunediate vicinity of

coastal viIlages, the isl-and is covered in primary monsoonal-

rainforest. The jungle provides a habitat for forest bird

species, cuscus, Iizards, snakes, rats and feral pigs.

The rainforest on Damer, and particularly those areas claimed

by the peoples of Amaya and Wu1ur, has recently attracted the

interest of l-ocal- Chinese merchants. There is a large demand

for tinber on Kisar and the other non-volcanic islands in the

region. These isl-ands have much greater population densities

than Damer and as a result, local forests have been heavily

exploited. To date, the residents of Amaya have permitted

Chi-nese traders and others to fe]] trees which would be used

solely in perahu mast and keeL construction. The situation in

the vitlage of Vlulur on the eastern side of the island is

somewhat different. There the resident Chinese shop ovtners

have been all-owed to cut timber on a largely unrestricted

basis (see chapter nine for more details).

Aùninistration, Access, Facilities and rsland Demography

Damer, together with the nearby islands of Kisar (the

district administrative centre), Romang, Maopora, Nyamuk,
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Tikus, Wetar, and Liran, is included within the local

government district (Kecamatan) of PuLau-PuLau TerseLatan

('southern Islands')1. The administrative centre of the

kecamat,an is the village of Wonreli on the i-sland of Kisar.

Tn colonial times, Kj-sar was the seat of the Dutch residency

of the 'Southwest Isl-ands' (Kol-f f , 1840:45 ) . Kecamatan P.P.

Tersel-atan is one of eight Kecamatan whi-ch coll-ectively

constitute the administrative region (Kabupaten) of I,Ial-uku

Tenggara, rsouth-east Maluku' (see table 1.2. for general

details of this region ). A total of five regions, including

Mal-uku Tenggara, make up the Province (Propinsi) of Maluku,

the 25Eh ot 27 provinces in the Republic of Indonesia2.

Table L.2. Population size, density and physical area of
I Kecamatan which comprise the Kabupaten
Mal-uku Tenggara, 1984-1985

I Area km2 I pop. size I pop. density krn2

the
of

Kecamatan

P. P. Tersel-atan
Serwaru
P.P. Babar
Tanimbar Selatan
Tanimbar Utara
P.P. Kei Kecil
Kei Besar
P.P. Aru

4 t686
1r506
2 ,456
3 ,629
2,307
3 ,468

581
6 t325

20 tL73
14 r626
L7 ,756
37 ,505
30 ,62L
57 t093
38 t834
43,247

4.30
9.7L
7 .23

10.33
L3.27
L6 .46
66.84
6.84

TOTAL I za,ssa I zss,ass 1.r.10.41
* so,rr". z Kantor Statistik Kabupaten Mal-uku Tenggara.
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Access to and from Damer is afforded by locally-owned saiJ-ing

boats (perahu) and/or the State-owned and subsidized PERENTIS

(Pelayaran Nasional- Indonesia) ship, which briefly cal-Is at

the j-sland approximately once a month3. During the eastern

monsoon (April - November), the ship anchors off the villages

of Kumur and Bebar Barat on the north-east side of the

isl-and. For the 3-4 month duration of the north-west monsoon

(December - March), the ship lays off the villages of ['Iu1ur

and Keh]i on the eastern side of the island. The PERENTIS

ship primarity operates as a passenger vessel- between the

provincial capital Ambon and the numerous islands of Maluku

Tenggara. The voyage from Damer to Ambon on the PERENTIS ship

can take up to 1l- days depending upon the weather and the

route taken. The ship alternates between two routes, 1ocal1-y

referred to as " jalan panjang" ( tlong I^Iayt ) and " 
jaTan

pendek't ('short way'). From Ambon, jaTan panjang involves

stopping at the isl-ands of Banda, Kei, Tanimbar, Masela,

Babar, Sermata, Lakor, Moa, Leti, Kisar, Wetar, Romang and

finally Damer, the last port of cal-l on the voyage before the

ship returns to Arnbon via Babar, Tanimbar, Kei and Banda

(ja7an pendek back to Ambon). on the next voyage ouL from

Ambon, the ship will follow the jaJan pendek route to Damer,

stopping only at the islands of Banda, Kei, Tanimbar and

Babar before reaching Damer, a trip of about 5-6 days.

Returning to Ambon from Damer the ship will then follow the

jalan panjang route outl-ined above. The al-ternation of the
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jaTan pendek and jaJan panjanEr routes in this wêY, however,

is not necessarily fixed. During the l-ast half of t987, the

PERENTIS ship did not al-ternate the two routes but

continually foll-owed the jalan panjançr route out to Damer and

the jalan pendek route back to Ambon. For people on Damer

this meant a relatively short trip to Ambon. However, it also

meant that in order to visit the Kecamatan centre of Wonreli

on the island of Kisar, the various KepaTa Desa on Damer and

other people on the island would need to catch the boat to

Ambon first, wai-t for its departure, and then catch it once

again to Kisar, a voyage which wouLd have taken up to a month

to complete. For visiting government representatives, such as

the police, the change in the shiprs route meant that once

they had disenbarked on Damer the only way back to Kisar on

the PERENTIS boat hlas again via Ambon. This situatj-on

effectively served to isol-ate the people on Damer even

further and, at the same time, prevented the government from

exercising appropriate adninistrative control- over the l-oca1

population.

For the inhabitants of many of the islands of Maluku

Tenggara, the PERENTIS ship also functions as a floating

department store and supermarket where items such as ri-ce,

sugar, soap, flour, batteries, clothing, fi-shing tackle and

ki-tchen utensils are purchased f rom on-board stal-l--hol-ders.
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As there is no post office or radio transceiver on Damer,

communication with other areas of the province i-s al-so by way

of loca1 perahu or the PERENTIS Ship. The nearest shore-based

post office and two way radio are located on the isLand of

Kisar, the administrative centre of the Kecamatan, about 180

km. South-$rest of Damer . Perahu from Damer regularly saiJ- to

Kisar carrying letters, produce, passençJers and local

government representatives and return with news, letters and

instructions from the Camat's ('District Head') Office. Less

frequently, loca] perahu al-so sail to Arnbon. A number of

short-wave radios on the island enabl-e l-ocal- people to

recej-ve shipping news from Ambon and to keep abreast of

events in Indonesia and the wider wor1d. In Indonesia, the

radio represents one of many media employed by the State for

the transmission of national-istic ideology. However, as very

few people own an operating radio, the influence of this

medium on local culture is attenuated.

Eight vilJ-ages (desa) are located along an east-west arc

around the northern coast of Damer. From east to west, these

villages are Wulur (Auljo in the vernacular spoken in

Arnaya), Keh1i (Akehli), Ihl-i (Aihli), Bebar Timur

(Apepratimi) or Pepre as iL was previously known (see Riedel

1886), Bebar Barat (Apepraworto), Kumur (Ailwevno), Kuai or

Kuwaya (see Riedel, 1886) (Akuwa)/Me1u or Molung (see Riedel

1886) (Amelo) two separate villages amalgamated under one
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KepaTa Desa, and Amaya (see Map 1.2). The villageq of llulur

and Bebar Barat are regarded as the main centres of

commercial activity on Damer. The largest shops on the island

and the Chinese ov¡ners of these stores are l-ocated in these

two villages. In addition, the government sponsored PERENTIS

ship stops at either of these two villages, depending on

seasonal conditions.

As previously rnentioned in the introduction, the population

of Damer is divided into two Austronesian languages gtoup"4.

The language spoken in the village of Amaya is al-so spoken in

the closely related (both mythically and socially) villages

of Kuai and Melu on thé western hal-f of the island of Damer.

The speakers of this language refer to it as vnyol-a Mayawo

('language of Amaya'). The remaining 6 villages on the

eastern half of the island speak a different language known

to people in Amaya as vnyola timcho (teast language') or

vnyola heriluwononi ('language of the other side'). Co1lins,

in a report on linguistic research in Ma1uku (1984), notes

that in the languages spoken on Damer, âs weLl as on Serua,

Tanimbar and Kei, 'rverbs are marked obligatorily for the

person of the agent or experiencerrr (ibid.:130). In this
process, he remarks, rrthe resulting verbal conjugations

display vocalic and consonantal changes in the verb form rr

(loc. cit.). In Amaya, Lor example, the term for rI drink' is
od vimnyo whereas the phrase for rhre (inclusive) drinkr is
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itito ktemnyo.

The local lingua franca on Damer is a combination of Ambonese

Malay and Bahasa Indonesia. Ambonese Malay is comprj-sed of a

Iarge number of loan words from Portuguese, Dutch and other

Moluccan languages (coIIins 1984; de Jossel-j-n de Jong L937 &

Lg47). As a result of their occupation by tne oûtch colonial

forces, the people on Damer have a long history of use of

Malay, the linguistic source of Bahasa Indonesia. Collins

(1984:84) states that the extended use of Malay in Maluku was

noted by Europeans as early as the sixteenth century. The

widespread introduction of education facilities on Damer in

the early L97ots, increased population mobility and media

penetration has resulted in an increase in the use of Bahasa

Indonesia by local people. In Amaya the use of Ambonese-

NIaLay/Balrasa Indonesia by Mayawo adults is largely confined

to public contexts concerned with Government and Church

activities, such as village meetings, contact with government

representatives, religious services, etc. Generaffy, . vnyol-a

Mayawo is the language of day-to-day life although school-age

children, who are not usually considered fluent in the local-

language, tend to use a mixture of Ambonese-MaLay/Balrasa

Indonesia and vnyola Mayawo.

In 1986

recorded

a government census (Biro Pusat Stat,istik 1986)

a total of 3,6L8 people on Damer (see Tabl-e 1.3.).
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Tab1e 1.3. Population StatisÇics for the Vil-Iages on Damer
for the Year 1986

Name of
Village

Adul-ts
M F

Chil-dren
M F

Foreigners
M F

Total- No. of
Households

Wulur

Kehli

rhli
Bebar
Timur

Bebar
Barat

Kumur

Kuai/
Mel-u

Amaya

TOTAL

2Ls

l_86

97

737

96

72

71

168

ro42

2LB

202

101

133

100

70

75

]-64

L37

93

92

50

163

L24

74

BB

50

74

49

108

730

766

649

365

450

297

29]-

244

556

361_B

135

L64

66

86

451

3

4

3

3

75

49

106

766

52

51

L23L74

1073 722

* Sor,rr".r Registrasi Pendud.uk Akhir tahun 7986. Biro PusaÈ
Statistik, Jakarta.

Riedel- ( l-886 ) , in a much earlier census taken in 1-882 ,

recorded an island population of I,697 ' 809 males and 888

females. According to contemporary government figures, the

villages of Wul-ur and Kehli are the largest population

centres with 766 and 649 residents, respectively. Amaya is

the third largest village with a l-986 population of 556

people. The smallest villages are Kuai and MeIu with a

combined population of 244 persons. The 1986 census

identified a total- of 7 non-Indonesian residents on the

isl-and. These people were al-l- of Chinese extraction and

resided at lrlul-ur (6 persons) and Bebar Barat (1 person). My

43



own demographic data for Amaya are presented l-ater in this

chapter.

Each of the villages on Damer is associated with a

'historicallyr demarcated territorial area. According to

official records, Amaya naintains the largest territorial
area of 63.80 square km whereas Vtul-ur, the largest village in
popuLation size, maintains a territory 1-ess than half the

si-ze of that occupied by Arnaya, only 30 square km (see Table

L.41. Government figures (Biro Pusat statistik) indicate that

the total land area of the island is approxirnately 168 square

kilometres.

Table L.4 Territorial Area Cl-aj-med by Villages
1986

on Damer,

I uane of Village Area km2

WuLur
Kehl-i
rhli
Bebar Timur
Bebar Barat
Kumur
Kuai MeIu
Amaya

30.10
2 .47

l-0.61
9.01
3.20

32.00
L7 .I3
63.80

*
TOTAL ]-68.32 km2

Source: Registrasi Penduduk Akhir Tahun 7986. Biro Pusat
Statistik, Jakarta.
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The territorial- domain of Amaya adjoins lands traditionally
claimed by the villages of Kuair/Mel-ur' Kumur and Inlulur (see

Map 1.3.). For some years no$I' the position of the south-

eastern boundary dividing the domains of I{ulur and Amaya and

ownership of the island Terbang Utara has been in dispute

(for a more detailed discussion of this issue refer to

Chapter nine). To date, the situation between the disputing

vil-lages, Amaya, Wulur and Kehli, has not been resolved.

Relations between Amaya and V'Iulur and between Wulur and Kehli

remain strained, with members of each of these villages

visiting each other onJ-y upon official- Church or government

business or when the PERINTIS boat cal-Is in at Wulur.

Relations between Amaya and the other villages on Damer,

however, are good. GeneralJ-y peopJ-e in Amaya have more

contact with the nearby villages of Mel-u, Kuai, Kumur and

Bebar Barat, than they do with the inhabitants of Bebar Timur,

Ihli, Kehli and Wul-ur. V'lhenever a wedding is held in one of

these nearby villages the Kepal-a Desa of. Amaya and other

l-ocal people are invariably invited to attend. Children from

Amaya attending sekol-ah menegah pertama ( ' junj-or hiqh

schoolr , known throughout Indonesia with the acronym ,S.l'fP) in

Bebar Barat will lodge during the school- week with family

friends either in Kumur or in Bebar Barat itself. often on

the weekends people from Mel-u and Kuai will pay a social-

visit to kinsmen and friends in Amaya and bring with them
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Iocally produced baskets to sell-. At least once every two

months the local Church youth group will visit the other

villages on the western side of the island to attend meetings

and religious service, while once a year cl-ass six children

of the sekolah dasar, escorted by their parents, will sit
their final year examinations in one of the nearby villages

or Amaya itself will play host for the visiting students and

their families.

Previously, as part of the celebrations for National

Independence day (Hari Merdeka Nasional-) on the 17 August

each year, sports competitions were organised between the

villages on Damer. Al-so, once a year a religious servj-ce was

heLd in one of the villages, which all the villages on the

island woul-d attend. However, because of deteriorating

relations between !{u1ur and Amaya and Wulur and Kehli'

arising from disputes over land ownership, these inter-
village events $¡ere canceled in L975.
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Map 1.3. Map of the Territorial Domains of the Villages

Damer.
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Public facilities on Damer are extremely limited. There are

no medicaL facilities on the island - no operative clinic,

dispensary, trained nurse or paramedic. In the case of

serious injury or illness, patients are sometimes evacuated

by boat to the regional hospital in TuaI, in the Kei islands.

More often than not, however, traditional- medicines and

methods of 'healing are employed with varying degrees of

tr-r"aa""5

Vtith the exception of the village of Bebar Barat, all

villages on Damer maintain a sekoLah dasar ('primary

school' ). Christian State-assisted schools outnumber l-ocal

government schools by a ratio of five to two6. In addition to

the 7 primary schools, one sekoTah menegah pertama Kristen

('Christian junior high school') is centrall-y located in the

village of Bebar Barat. Lessons in all of the schools are

conducted in Bahasa Indonesia. The absence of a 'senior hiqh

school t (Sekolah Menegah Atas) on the island means that local

chi-l-dren are sent to Arnbon to f inish their education. From

the parentrs point of view, this is an expensive undertaking.

For the chiÌdren, their stay in Ambon brings them into

contact \^¡ith a different lifestyle where teLevision and

Western-style films are the maj-n sources of entertainment and

where social- relations and objects are conmodified in terms

of their gse va1ue. Upon returning to their homes on Damer,

many of these teen-agers are critical of loca1 practices and
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institutions.

Like the majority of people in the province of Maluku, the

entire population of Damer are members of the Dutch-inspired

Gereja Protestan Mal-uku ('Moluccan Protestant Churchr). Each

village on the island contains a church, although not all
villages have their own ministerT. In 1986 and for most of

LïBT, Amaya was the only village with a resident ninister.
This person al-so administered to the religious needs of the

other villagers on the island. In late L987 , hov'rever,

several trainee clergy arrived on the island and took up

residence in a number of the villages.

In formal State terms, ôt least, responsibility for law and

order on Damer largely devolves upon each KepaTa Desa

('Village Headman'). Police, stationed on the island of

Kisar, visit the island once a year to hear Local grievances

and adjudicate on unresol-ved legal matters.

Economic and Subsistence Activities

consumer needs on the island are catered for by a number of

Chinese-owned shops. The commercial- activities of the Chj-nese

shop-owners are based either in Kisar or Ambon. The main

shops on Damer (managed by resident Chj-nese) are located in
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Wulur and Bebar Barat. Smal-l subsidiaries of these

staffed by local peopl-e, 'operate in the villages of

Kuai/Melu, Bebar Timur, Ihli and Kehli.

stores,

Amaya,

The shops seII a l-imited range of food and non-perishable

items purchased in Surabaya (east Java) by the Chinese shop

owners and transported by motor boat to Amaya and the other

villages on the island roughly twice a year. The shops al-so

act as purchasing agents for loca1 produce such as copra,

cl-oves, trepang, tortoiseshell, shark fins, trocus (Tectus

niloticus or 7o7a as it is known throughout Maluku) and batu

Taga shells. once acquired, the produce is stored in huts at

the rear of each shop. AL the end of the dry season, 1oca1

produce purchased by the shops is coll-ected by Chinese owned

motor boats and taken to Ujung Pandang and Surabaya.

In addition to these trading stores, most of the villages are

visited at least two or three times a year by Buginese and

Butungese trading boats. Generally, the items carried on

these boats are restricted to non-perishable objects such as

clothing and kj-tchen utensil-s. Sometimes, the Butungese come

to Damer to seIl sal-t to people on the eastern side of the

isl-and. often, these traders will attempt to purchase copra

and lola from the viJ.lages they visit. However, the

competition from the Chinese-Indonesians is fierce and the

traders are not always successful in their endeavors.
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other visitors to Damer include Luangese fishermen, who

occasionally sel1 the fish they have taken from local waters

to the inhabitants of the island.

Fish, saçlo and bananas are the primary stapl-e foods on Damer,

although yams, cassava, taro, corn and various fruits such as

pav/par¡r, pineapple and watermelon are aÌso cultivated. Towards

the end of the dry season in September, household members

begin to make new gardens, either on fal-lowed l-and or in
virgin rainforest areas. Most gardens are abandoned after 4-5

years of constant use and are l-eft for a number of years

before being used again. Planting usually takes place in
December and Januêry, the first two months of the wet season. i,ri

The majority of gardens are l-ocated in a narrow 1-2 km strip
of coastal land encircl-ing the norLhern half of the island.

Most households have at least on garden within close

proximity of the village which is visited on a daily basis.

As I have previously indicated, available and suitabLe garden

Land is restricted for a number of the villages on the

eastern side of the isl-and. In these villages, notably Kehli,
Bebar Barat and Kumur, this situation has resulted in an

increasing dependency on store-bought foodstuffs such as

packaged noodles and rice.
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The village of Amaya is situated on the north-northwest coast

of the island of Damer (at approximately 7tt 45rS I L2Btl

355'E). Amaya is the only village situated along the western

coastline of the island - its nearest neighbour, the village

of Melu, is l-ocated some 5 kilonetres a\^Iay on the northern

shores of Damer.

The territory claimed by the residents of Amaya encompasses

most of the western half of the island of Damer, êD area of

6r380 hectares, and extends to the adjoining sea areas.

According to figures compiled by the current KepaTa Desa for

the 1980 census, 563 ha. of the total Land area of 61380 ha.

is under cul-tivation and a further 523 ha. is designated as

suitable garden land. The remaining 1and, 5,285 ha., consj-sts

of dense tropi-cal rainforest and steep hill-s. Amaya also lays

cl-aim to two coral atoll-s known collectively as Nus Leur

(Riedel refers to these ato1ls as rNusleurur) or lud ono

keketodini 'the smalL child of the j-sland [Damer Island]r,

approximately 25 km. south-west of Anaya and the un-

inhabitated island of Terbang Utara (Riedel identifies this

island as rNus Raar), known in the vernacular as nud ono

kpawodini, 'the larger child of the island IDaner],

approxirnately 10 km. south of Damer (see Map 1.3)8. Terbang

Sel-atan or tNus Lorat (see Riedel 1886), the southern most of
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the two islands situated south of Damer, is contentiously

claimed by the peoples of Wul-ur and Kehli. The territory of

Amaya is particularly rich in natural resources including

tirnber, trepang, trocus shel-Is, and f ish. In recent times ,

the poaching of marine produce by visiting Butungese,

Makassan and Luangese fishing boats has become a serious

problem for people in Amaya. At the local level, it is
difficult to patrol the distant islands of Nus Leur and

Terbanq utara and even more difficult to physically prevent

encroaching fishing boats from removing the valuable produce.

with no police presence on the island, the law enforcement

po$¡ers of the viì-lage headman are insufficient to detain and

charge offenders.

The People

In a detail-ed census conducted during the period october

December 1,986, T recorded a village population of 585 people

(see tabl-e 1.5). Earlier in the same year (April-May 1986),

the local- KepaTa Desa recorded a population of 597 people

whereas, according to official- government figures (Ioc.

cit. ) , the population of Amaya during 1986 lJvas 556.

Throughout the period of my research, the nurnber of people

resj-dent in Amaya fluctuated only slightly around my census

figure (pIus or minus 15 ) .
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Table 1.5. Population Distribution by age and Sex, 1986*

AGE
(Years )

FEMALE MALE TOTAL

0-4
5-9

10-14
15 -19
20-24
25-29
30-34
35-39
40-44
45-49
50-54
55-59
60-64
65-69
70-74
75-79
B0-84
B5-89
90-94
95-99

32
4L
34
2L
23
33
l_B
19
1B
l-3
10
15
I
7
4
3
1
0
0
l_

54
30
32
T4
2L
20
24
16
18
13
L2
11
11

3
2
3
0
0
0
0

B6
7L
66
35
44
53
42
35
36
26
22
26
19
10

5
6
1
0
0
1

I rorar, I 3or | 284 
I

585

* so,-rr".: Field census, october - December 1986.

A large number of people who l^Iere born in Amaya noI^I reside

and work in other parts of the archipelago (approximately 81

adul-ts together with their families). Most of these people

(51 adults or approx. 653) l-ive within the province of Maluku

and of this qroup a large number of' people (36 or

approximately 7oe") reside in the provincial capital of Arnbon.

Other former residents of Amaya can be found as far east as

Sorong in lrian Jaya and as far west as Jakarta, the national

capital. Many of the expatriates of Arnaya are government

employees working as teachers, police, public servants in
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various government departments and crew on the State-owned

PELNI and PERENTIS ships. Given local transport and

communications, few of these people return to Amaya during

the course of their working life. A number of people I spoke

to in Ambon indicated that upon retirement, however, they

would return to their place of origin for good. The reasons

put forward by these individuals as to why they would retire
to Amaya were to a large extent predicated upon economic

considerations.

The residential population of Amaya itsel-f, like any group of

people, is made up of a diverse body of individual-s with

different interests, experiences and sociaL identities. This

fact is particularly evident when speaking to people about

their ex¡leriences outside the context of the vilIage. There

are some individuals (mainl-y, though not excl-usively, elderly

viromen) in Amaya, for example, who have never visited the

villages on the eastern side of the isl-and l-et alone been to

the district centre of Kisar or the provincial capital of

Ambon. In fact, quite a large number of people in the village
(nainly children, women and very old residents) have never

had caII to leave the island of Damer. This means that they

have never experienced first hand many of the technol-ogical-

innovations which are no!ì¡ an integral dimension of every-day

life in many parts of Indonesia.
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On the other hand, there are a small- number of individuals

(aII of these people are men) who have been as far afield as

Java and BaIi and even to Singapore, while others have worked

for periods of time as public servants, tuna fisherman,

teachers and manual labourers within the Province of Maluku

itself. A growing number of teen-age children (often young

men) are no$¡ sent to Anbon for their education and many of

these students are reluctant to return home upon completion

of their studies.

At the most inclusive level, the inhabitants of Amaya

collectively refer to themseLves with the indigenous term

(first person plura1 inclusive) itit maya$¡o ito or just

Mayawo ito meaning 'we (the) people of Amaya'. I discussed

with a number of people what term was appropriate to use to

nominate the rpeople of Arnayar generally. Most people pointed

out that while the term Mayawo literall-y translated as the

'people of Amaya!( Amaya name of village, deyo

person/people), within the context of speech it was always

qualified by a pronoun or a nominal narker, for example, odo

Mayawo ochi or just Mayawo ochi I I person of Amayar; odomo

Mayawo omo or just Mayawo omo 'we (exclusive) people of

Amaya, and therefore was not used on its ov/n. However, ês it
is not possible to qualify the term Mayawo within the context

of a text written in English, those I consulted suggested

that in this situation the appellation Mayawo couLd be used
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on its orrvn to collectively designate the people of Amaya.

The t,erm Mayawo signifies the identification by loca1 people

with the village as both a meaningful place and a social

unit9. The importance placed on the village as the Locus of

shared identity is reflected in the involvement of residents

in community-based development projects and activities. The

residents of tunaya also act as a corporate group in relation

to a number of cultural-, State and Church-based rituals and

events (e.g. marriage ceremonies, cel-ebrations for the

Indonesian National- Independence day and Christian conmunion,

to name but a few) which I shall discuss in more detail in

Later chapters.

The use of the appellation Mayawo as a term of identification

is largely confined to those situations when it is necessary

to define the col-lective identity of the village residents

vis-a-vis some others (cf. Laing 1971). often this term is
used to distinguish the people of Amaya from the people of

the nearby villages of Kuai Mel-u, who speak the same language

as that spoken in Amaya. Sometimes the term is also employed

among residents of Amaya, when speaking of themselves, in

relation to those people who reside on the eastern side of

the island. within Amaya itself, the term is used to mark

other distinctions and other identities which I shall-

discuss at greater length in the fol-lowing section.
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while the term Mayawo is not generally used outside of the

contexts I have discussed, place, however, is stil1 an

inportant frame of reference for individual and social

identity, especially when people from Amaya move outsj-de the

social domain of the village.

When visiting other villages on Damer people will often use

the more widely understood Indonesian term t'orang Amayatl

(tAmaya persont) rather than the vernacul-ar appellations

Mayawo ochi (first person singular subject) or Mayawo

(plura1 subject) to refer to themsel-ves or others from Amaya.

This appellation is al-so employed when visiting Kisar (the

administrative centre of the Kecamatan) and other nearby

i-sLands. within the context of the Kecamatan r\maya is weLl

known as a village where "adat is still strongrr ('tadat masih

kuat't) and the inhabitants are devout and law-abiding

Christians (personal communication, Camat and distrj-ct police

chief ) .

on visj-ts to the provincial capital of Ambon, however, I
noted that people from Amaya generally refer to themselves as

ttorang Damertt ('Damer person') or use the abbreviated and

more popular form t'orang Dam". In this context,, when

speaking to non-Mol-uccan Indonesians (as a resuLt of

historical- and political- circumstances, these people are

often Javanese) people from Amaya may describe themselves as
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"orang Ambont' (t Ambon personr). As a provincial capital,
Ambon is more widely known than the island of Damer, and thus

it is often easj-er for Mayawo to identify themselves in this
manner. Indeed, the physical remoteness of Damer and its
marginal role in provincial- affairs is attested to by the

fact that I often met Ambonese people who did not know where

Damer was located.

At another level-, when we discussed matters with a wider

frame of reference, for example, matters that i-nvolved

Indonesia and Australia, people often spoke of themseLves as

"oranq Indonesia" ( 'Indonesian person/peopler) .

Village Diversity

The varied experiential circumstances of individuals in Amaya

mentioned in the above section is not the only source of

social and cultural diversity in the village. Difference, in
this context, is also expressed in terms of a personrs

ori-gins, gender and age.

In Amaya, the primary field of reference for the construction

of difference and the articul-ation of discrimination is
constituted by the concept of ori-gins. The differential
values harnessed to this concept give rise to the social-
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categories of and distinctions between indigenes and

irnmigrants. Within the former classification, local notions

concerning the origins of various groups inform and structure

a tri-partite system of ranking. While I discuss this subject

in greater detail in chapters three and five of the thesis,

it is necessary here to briefly outline who these

cl-assif ications refer to.

While at one level the term Mayawo can be used to refer to

all the inhabi,tants of the village of Arnaya, it can al-so be

empl-oyed in a more restrictive sense to distinguish the

descendants of the ancestors who are credited with foundj-ng

the local-ised tstater or negri of Amaya (or whose ancestral

group evolved from or !üere linked to these founding cLusters

of ancestors) from those people broadly classified as

'immigrantsr (deyo dachmodini Ithe people who came

afterwardst). Although some of the ancestors credited with

founding the village of Amaya are said to have originally
come from nearby islands and were thus regarded by the

autochthonous population as timrnigrantsr, the descendants of

these beings, hovrever, are not regarded as such. Over time

these first timmigrantsr have been incorporated into local

'historicalr accounts and society so that today they are no

longer considered to be pendatang but are regarded as 'torang

asli", the 'original people'.
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Commonly referred to as pendatang in Ambonese-Ma1ay,

timmigrantsr are those people who arrived at Amaya in the

present century, the majority of whom came in the period

after the Second Worl-d War, and the descendants of such

individuals. These people are further identified on the basis

of their place of origin. 'Immigrantsr from other villages on

the island of Damer are cal-l-ed larso while those individual-s

who originate from other islands in the region are referred

to as awvno.

The pendatang in Amaya today originate mainly from the

islands of Leti and Kisar to the south, although there are

individuals who come from Kupang, Tepa, Ni1a, Lakor, Palue

and the villages of Kehli, Kumur and Bebar Timur on Damer.

The rnajority of pendatang are men who have married women from

Amaya and have settl-ed in the village in the last three or

four decades (of the L07 married couples residing in Anaya,

35 or 32.7å of these incl-ude spouses from other villages and

islands ) .

of a population of 585 people, 99 (or 16.98) individuals have

the name of one of the 33 different imnigrant family names

represented in the village today. More than a third (thirty
nine or approximately 37e") of the 105 residentiaL dwellings

in the village are occupied by individuals who do not

originate from Amaya.
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While the houses of the 'indigenousr residents of Amaya tend

to be l-ocated in the older, elevated sections of the villê9er
the houses of the pendatang residents are located at various

points along the path that skirts the sea front. The

residences of the newcomers are generally cement-walIed,

zinc-roofed housesr ês opposed to the traditional dwellings

of the indigenes, constructed of bamboo and sago products.

The spatial position of the pendantang in the viIlêgêr on the

periphery of the vill-ê9e, reflects their marginal social and

political position in the community.

The three Chinese owned stores operating in Amaya are run by

pendat,angr families. other pendatang are employed as teachers

or are retired public servants and thus receive regular

salaries and pensions. Generally, pendatang enjoy greater

monetary wealth than the indigenous residents, the majority

of whom are subsistence gardeners.

Because of their economic activities and associaLion with the

non-Christian Chinese traders, the behaviour of many of the

pendatangr residents is regarded by others in the village as

individualistic, selfish and incompatible with loca1

practices. Pendatang are often accused of garnbling and

drinking, although rnany other people surreptitiously indulge

in these activities which have been prohibited by local

Church and government official-s. The majority of people
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referred to as pendatang do not speak the

vnyola Mayawo and rely solely on Bahasa

communicate with others in the viIlage. In

Indonesia is mainly used by school children

used in daily life by the rnajority of village

local- language

Indonesia to

Amaya, Bahasa

and is seldom

adults.

while the recognition of the broad categories timmigrantsl

and rindigenes' might suggest a degree of unity and

homogenej-ty within these classifications, this is certainly

not the case. As I examine in subsequent chapters (notably

chapter five), the so-call-ed indigenous residents are

variousl-y classified and organised into a hierarchical system

of ranked values which is primariJ-y informed by the thenatic

content of local origin narratives.

In addition to those social distinctions predicated upon

l-ocal constructions of origins and descent, there are others

based on gender and age. Nearly half (258 indj-viduals or

44.108) of the residential population of Amaya are under 20

years of age. The attitudes and values of the youth of Amaya

differ narkedly from those of the older residents and

generally refl-ect those advocated by the Indonesian Nation-

State. It is the youth of the village who, through the

education system, come into greater contact with the ideology

and practices of State-articulated nationalism. They, more

than any other group in Amaya, embrace the slogans, rhetoric
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and language dissemi-nated by the Government. In this
connection, it is worth noting that the national- Iingua

franca Bahasa Indonesia has become, êt the expense of the

local language, the main J-anguage spoken by the school-age

children of Amaya. It could be argued that the use of Baäasa

Indonesia opens up a new world view to the youth of Amaya,

replete with new meanings and symbol-s. In the following

chapters I explore how language, among other things, enables

the youth and the disenfranchised members of the village to

particj-pate in the national culture and identify with nevt

groups and contexts. The use of the national- Ianguage also

means that local cultural- meanings expressed in the

vernacular are no longer availabl-e to these people. Language

is, in this instance, not only a mode of representation but

is also a source of meaningfuJ- experience.

The older members of the village, on the other hand, are

generally more concerned with preserving ttraditional-r

cultural beliefs, categories and practices in the face of

what they consider to be an rrupturned world'r ( ttDunia sudah

terbaLikt' is a cotnmonly used rndonesian expression among the

older residents of Amaya to describe recent social and

technological innovations) than adopting modern (often
rwesternr) ways of doing and being. The different

perspectj-ves of the two groups is evident in relation to

matters concernj-ng social rank, marriage, poli-tical
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organization and local culture.

As Table L.4. above indicates, female residents outnumber

males inhabj-tants, with the overall residential population of

Arnaya consisting of 301 females (5L.462) and 284 (48.548)

males. However, for certain age cohorts, notably the 0 - 4

year, 30 34 year and 60 64 year groups, males outnumber

females by more than 15 I and, in the case of the 0 4 age

group, by as much as 262 (five years ago this situation vtas

practically reversed with females in the 0-4 year age çlroup

outnumbering males by more than 168). The sharp decline in

the number of teen-age boys between the ages of L4 and 19

years can be largely accounted for by the fact' that many

youths of this age group are sent aulay from the village to

complete their secondary education, either to Bebar Barat to

attend SekoLah Menegah Pertama or to Ambon for SekoLah

I[enegah Atas. Many of the boys sent away return to the

village upon conpletion of their school-ing and, for the most

part, this would account for the increase in the number of

men in the 20- 24 year age group.

An increase in the number of women aged between 25 and 30

years, oD the other hand, can be attributed to an influx of

women from ej-ther other villages or other isl-ands into Amaya

as wives for local men. From the table it can be seen that

women enjoy greater longevity than men, with nearly 734 of
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the village popuLation over the age of 65 being women.

In Amaya, like many other societies in Indonesia and

Melanesia, gender relations are constructed and expressed in

terms of a range of economic, social- and political symbols

and practices. This is most explicit in the sexual division

of labour, where men and women undertake different (and often

complementary) economic activities and rol-es. The day-to-day

management of thouseholdt gardens is generally considered to

fall within the domain of v/omenrs activities. Men are

responsible for the initial clearing, burni-ng and fencing of

garden land but do not p1ant, weed or harvest the gardens.

Thi-s sexuaL division of labour is also evident in the

production of sago. Sago palrns (urpisso ) are primarily

processed by husband and wife teams, assisted by

children. Among other things, the man is responsible

construction of the sago extractor (uro), felling
palm (ratno urpisso), extracting the raw sago fibre

teen-age

for the

the sago

( rotno )

from the trunk of the palm and constructing the sago-leaf

containers (kakana) for the finished product. The \,üomanr oD

the other hand, is responsible for making the coconut fibre
sieve (ninitja) of the sago extractor and processing the raw

sago into sago flour (priho).

In addition to workJ-ng in the household subsj-stence gardens,

women al-so produce salt on snall- plots of coastal- Land. Not
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onl-y are hromen responsibl-e for the production and preparation

of food stuffs but they are al-so responsible for the care of

children, domestic animal-s such as pigs and chickens and the

day-to-day running of the household.

Vthereas \,iromen I S work is largely confined to land-based

activities, menrs work, oD the other hand, is generally

associated with the sea (alero). A1though, women sometimes

fish and look for shellfish (both edible and commercial

species) when the tide is very low, their activities are

always conducted from the beach or on top of the exposed

reef. Men are largely responsible for supplying the household

with sufficient, fish to satisfy household requirements on a

day-to-day basis. Towards the end of the dry season, however,

large quantities of fish are caught and smoked in preparation

for the coming wet season (Decenber-May), \4lhen the seas are

too rough for fishing. During the dry season, men dive for

the valuable trocus shell which is found all along the

coastal- reef . Trocus shells (or Tola as it j-s commonly known

throughout Maluku) and other large nacreous shel-ls (batu

Taqa) are sold to l-ocal Chinese traders by the kilograrn and

are an important source of cash income for vill-agers. other

sources of cash income j-ncl-ude copra, cloves and oranges. In

1985 the average annual- household income was Rp.357 ,230. In

1986, the average annual- household income had risen to

Rp.417 t323. This rise in household income can be largely
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attri-buted to an increase in the prices paid for l-ocal

produce, in particular, copra and lol-a .

other activities which are generally regarded as rmenrs workl

includes pig hunting and the construct,ion of dug-out canoes'

spears, bows and arrows, fish traps, garden huts, and

residential dwelling. The production of palm spirit (arko or

sopi in Ambonese-Mal-ay) from the gemutu palm (Arenga

saccharifera) (Wal-lace L8722230) is also seen to tal1 within

the parameters of men's activities. Arko produced in Amaya is
locally regarded as a far superior product to that produced

in other villages on Damer or on other islands. Bottles (1800

ml) of arko are sol-d to l-ocal-s for Rp.3000 or exchanged for

rotan carrying baskets (lungcho), which are produced in the

villages of MeIu and Kuai. Apart from its economic

importance, palm spirit is also used as payment in name-

avoidance infringements and plays a significant role in

marriage ceremonies, dispute resolution and l-ocal

cel-ebrations.

The social- distinction between men and women is further

refl-ected in the local- political context. rn Amaya, only men

are entitled to sit on the l-ocal- government counciJ-, inherit
the title of local descent group leader (ryesro), be

nominated as the leader of a residential aggregate (ono), be

elected as a Church elder or religious sector l-eader, invited

6B



to attend local government meetiûgs, be elected as village
headman (KepaTa Desa), officiate at local marriage

ceremonies, adjudicate l-ocaL grievances and decide suitable
punishments for offenders. Whereas men are generally accorded

positions of extended authority and control, womenr oD the

other hand, are accorded rninirnal and limited opportunities to

participate in local, political affairs.

This situation is, hor^rever, gradually being chalJ-enged by

the operation of the recently establ-ished ( l-985 ) State-

organised womenrs group Pembinaan Kesejahteraan KeTuarga

('Family Welfare and Developmentt) or PKK as it is more

commonly known. !,Ihile the principles and objectives of PKK

val-orise the traditional roles of women as wives and mothers,

the organisation does promote greater social- avirareness among

$¡omen about their rights as Indonesian cj-tizens and their
integral rol-e j-n national development. Increasingly women,

especially younger hromen, are questioning so-cal-led
ttraditionalr roles and values and are advocating greater

participation in local politics and the day-to-day running of

the village. I examine the conjunction of LocaL and national-

constructions of women in greater detail in chapter seven of

the thesis.

Broadly speakj-ng, the dif f erent

articulated by people in Arnaya

opinions

reflect
identities

distinct
and

two
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positions. On the one hand, there are those people, including

many immigrantsr'youth and women, who want to change certain

cultural practices which they regard as no longer relevant

and incorporate certain features of the modern Indonesian

nation which arel on the other hand, there are those--- - i'
tresidents, represented (but not so1eIy) by many indigenous

(hiqh ranked) men, who want to maintain what they see as a

ttraditional-' lifestyle and Yet, at the same time,

participate as citizens of the Republic. The relationship

between the two positions is not simply structured in terms

of the oppositional dichotomy of tradition and modernity.

Rather, it manifests itsel-f as a dialectical tension between

the articulation of local cul-ture and the accommodation of

al-ternative ideologies and ontologies. This is particularly

explicit within the broad political context of the community.

In subsequent chapters, I discuss why it is that 1ocal modes

of social categorization persist in Amaya when other

dimensions of l-ocal culture have changed dramatically.

The social construction of difference, expressed in terms of

origins, gender and age not only points to the fact that

cultural- groups do not comprise unified wholes (cf. Rabinow

tgTB; Clifford 19BB) but al-so reflects the rnultiple and

relational dimensions of the constitution and articulation of

identity. rn this connection, the relatively recent

introduction of new ideologies and ontologies in Amaya, in
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the form of Christianity, Indonesian natj-onalism and

capitalism, has not only led to an ahlareness that alternative
modes of being do exist but aLso facilitated the expression

of these different identities. It is difficult, therefore, to
speak of identity as something that is either essential,

sj-ngular, oE j-so1ated. It is not simply a case of being

either Mayawo or Indonesian for example, but, as I have tried
to illustrate above, the social construction of identity is
contextuaÌ, multivocal and relationaÌ (cf. Clifford 1988).

Thus, in certain context,s, the people of Amaya expressly

identify with the Nation-State and enphasize their identity
as Indonesians. On other occasions, they may choose to

emphasize their identity as Mayawo and/or Christians and/or
ttorang Damtt depending on the pol-itical, cultural and social

parameters delineated by the context. In the following

chapters I take up the notion of identity agai-n and discuss

the construction and legitimation of certain identities vjs-
a-yjs local- representations of thistoryt.

This somewhat brief outline of the social constitution of

difference should give some indication of the complex

configuration of relations obtaining between individuals and

groups which constj-tute social- lif e in Amaya. However,

notwithstanding these differences, the peopl-e of Amaya also

identify with and participate in a conmon ground of shared

meanings, space and experiences. This is particularly evident
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in relation to many State and Church-based activities, where

the villagers come together to work on projects which

ulLimately benefj-t the entire community. The degree of

involvement of local residents in community based activities

is al-so reflected in the range of community facilities and

publicty owned property in Amaya. Compared with the other

villages on the istand, the public facilities in Amaya are

quite extensive.

Village Facilities and Physical Layout

Approaching Amaya from the sea only the thatched roofs of the

100 or so houses in the village and the white-washed spire of

the Church are visible. Everything else is enveloped by a

dense mantle of green consisting of coconut paIms, secondary

forest growth and domesticaled crops.

Entering Amaya on foot from the north-east, one descends into

the vitlage by a steep flight of irregular stone steps (see

Map 1.4.). At the bottom of the steps a small fresh-water

stream emerges from the rocks and trickles into a series of

rock pools before entering a salt-water lagoon. At l-ow tide

the village women conçJreçJate at this rock pool, known as

hochnoni or air saLobar in Indonesian, to bathe and wash

clothes. Several- metres to the north of air saTobar, on the
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edge of the path leading to the menrs bathing spot, is the

community welI. Constructed of concrete, the wel-L is situated

over an underground stream, and was built by the men of the

village. I,Iork on the well began in Septernber 1986 and vtas

conpleted by December 1986. Materials used in the

construction of the well were purchased with a development

subsidy received from the government in the L9B5/86 financial

year.

From the steps, the Path lead

ground, used in the drY seaso

netball matches, and then branc

the main residential area of

follows the line of the coast.

thoroughfare linking the two

saTobar on the eastern edge o

(letwo viethuni lelwo = river
Awyeti) on the western outskirts of Amaya. Along this path,

in a roughly east to west direction, are located most of the

community facil-ities and publicly constructed and owned

property.

s to an open area of cleared

n for soccer, volleyball and

hes. one fork leads inLand to

the village while the other

This path represents the main

primary water sources, air
f the village and the river

, viethuni = inhabitants of
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Map 1.4. Map of the Physical Layout of Amaya'
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Past the playing field on the seaward side, is a path leading

to the beach and the village sal-t plots (rowa), which are

situated on a narrow spit, extending across the mouth of the

lagoon. Here at Malkunl-oyeni (tbeach spitt) are located the

main cluster of salt plots (61) whil-e the remaining plots are

located further west along the beach at Loloyeni ( ttipr or

'apex') (11 pl-ots), Awyeti (9 plots) and AmoLwono (7 plots).

The plots are constructed and worked by women with the

majority of women only tending one plot each season. These

plots cont,ain hundreds of clam shel-Is (rono), which, in the

dry season (June-November), are filled daily with sea-water.

The salt (dwiyo) that accumulates upon evaporation of the

sea-water is collected by the women on a weekly basis. During

the wet season, the clam shells are turned over and remain

like this until the following dry season. Amaya is the only

village on Damer still producing sa1t. The other villages now

purchase sal-t from the Bugis and Makassan traders who visit
the island during the dry season. SaIt is an important

product in the local economy and is exchanged for woven

baskets and palm spirit made by people in the other villages

on the isl-and.

Located close to the salt plots is the building of the

village 'heal-th clinict. Constructed by local people of

concrete and roofed with zinc, t,he building has never been

used for the purpose it was originally built for. This is
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largely due to the unavailability of medicines and trained

health workers. The building is now used as a private

residence.

Next to the clinic building is the village 'primary school'

(sekolah dasar or sD). eltnougn tne sekoLah d.asar is a

Christian schooL affiliated with the Protestant Church of

Mal-uku (Gereja Protestan MaLuku or GPM), the salaries of

teachers are provided by the government department of

Education and Cul-ture (Departemen Pendidikan dan Kebudayaan).

This department also met some of the costs associated with

the construction of the schooL building. other construction

costs, Iabour and school furniture v¡ere provided by the

peopJ-e of Amaya. The schooL opened in L97 4 .

The school population in June 1986 consisted of Lzo students,

four teachers (1 wornan from Amaya, another woman . originally
from Kisar but now married to a Mayawo man, one woman from

TuaI and a man from Kisar) and a headmaster (a loca1 man). In

1986, the headmaster received a monthly salary of Rp.162,00o

plus a monthl-y ration of 70k9. of rj-ce and a uniform while

the teachers !{ere paid Rp.139,000 and 50k9. of rice each

month and also received a uniform. By october of 1986, the

number of teachers at the school- had been reduced to just

two, the headmaster and the wife of a Ma awo man. In January

L987, the number of children enroll-ed at the school- dropped

76



to 104 while the number of teachers remained constant.

The school j-s divided into six classes. Six days a week

(Monday - Saturday) classes 1,2 and 3 receive fj-ve 40 minute

lessons whil-e classes 4,5, and 6 receive seven 40 minute

Iessons. Lessons are conducted in Bahasa Indonesia. Each

month the students are required to pay Rp.250 in tuition
fees.

To further their children's education past the primary school

Ievel, parents are obliged to send their children to the

'junior high school-t (sekolah menengah pertama SMP) in

Bebar Barat, some 9 km. aüray. While attending SMP, children

from Amaya usually board with family friends and distant

rel-ations living in either Bebar Barat or the adjoining

village of Kumur. Most of the children return home to Amaya

for the weekend. During the three years spent attending sMP,

most children acquire a conversational- knowledge of the

language spoken in these two villages.

Next to and opposite the school are located the respective

houses of the headmaster and teachers, which were constructed

by community work groups.

Some 100 metres past the school on the left is located Toko

('Beautiful Shop'), one of three smalL retail shops.T

77



The other two shops, Toko Sebetaneka (tGeneral Goods Shopr)

and ?oko Usaha Baru ('New Enterprise Shopt), are situated 50

metres further west on the village sea-front. Owned by

Chinese merchants in Kisar and managed by l-oca1 residents,

these shops were respectively established in L970, L973 | and

1981.

During the 1986 shell gathering season (Iate JuIy l-ate

December), the three shops collectively purchased 3r539.5 kg.

of loLa 0 Rp.4,75o/kg (a total outlay of Rp.16,800 tL25) ,

165.1 kg. of large batu Taga 0 Rp.10,500/kg ( totaling

Rp.1'7,335,500) and L6.2 kg of small batu Taga 0 Rp -4500/kg

(totaling Rp.72t900). For each kilogram of l-oLa and ,batu Taga

acquired, the shops are required to pay Rp.50 of the purchase

price to the Local LKMD organisation (Lenbaga Ketahanan

Masyarakat Desa'Village Maintenance organisationt).

Practically opposite Toko Usaha Batu and Toko Seberaneka,

the southern, landward side of the pathr are the church'

Christian youth organization building and the manse.

on

the

The church forms the spatial and social focus of the village.

Construction of the church began in 1918 and was officiall-y
opened by ministers from Ambon on 18 october 1932. Built by

residents of Amaya, the church is constructed of J-ocally hewn

timber and sago-l-eaf thatch. In the 1950rs, the residents of
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Amaya handed over ownership of the church and the adjoining

manse to the Prot,estant Church of Maluku (Ge'reja Protestan

MaLuku GPMI. Each Sunday, from 9 .00 a.m. to 12 .00 P.il. ,

religious service is held in the church and is attended by

the entire cornmunity. In addition to this general service,

there are a number of other activities associated with the

Church. These include, Sunday School held every Sunday

afternoon, catechism cl-asses conducted twice a week, choir

practice for the six choral groups hel-d once a week, practice

for the Church band held every Sunday morning, womenrs

religious service PeTayan Wanita) held every Sunday

afternoon, a youth servj-ce held every Monday morning and

religious service for the three village sectors held every

Saturday afternoon (see chapter eight for more details on

Church activities).

The path continues on past the church for several hundred

metres until it reaches the rj-ver. In the L984/85 financial-

year a large sectj-on of the path leading to the river v¡as

wj-dened and paved with rocks. A cairn conmemorating this work

was erected at the river end of the path by the vi-l1age men.

Most people in the village wash, bathe and obtain water from

the river. The womenrs and menrs bathing areas are some

dj-stance apart with the men bathing upstream of the vlomen.

This is because the women al-so wash cl-othes and dirty the
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water hrith the soap they use. Drinking water is obtaj-ned

further upstream past the men's bathing site. The water is
rnainly coll-ected in large bamboo sections although plastic

and metal buckets are becoming quite popular.

on the western bank of the river two large concrete water

holding tanks have been constructed. In particularly arid dry

seasons, when the river all but dries up, bamboo pipes are

run from inland springs down to the concrete vats where the

water is held. The material-s used in the construction of the

vats were purchased with a Rp.800r000 development subsidy

received from the government in the L978/79 and f979/80

financial years. on this side of the river, the path branches

into a number of small-er paths leading to individual-

subsistence gardens.

The path which l-eads inland to the main residential area

transects the sports ground and ascends another flight of

steps overhung with the boughs of breadfruit t,rees. climbing

the stairs, the original eastern entrance to the village
(laton porho atimhini - Laton =village, porho =door, atimhini

=eastern reastern door of the villaget) can be seen. This

entrance, a smaIl gap between the village walls (lutruni), is
still used by nearby residents as a short-cut to the beach.

The other rdoorr to the village is l-ocated on the north-west

side of the original walled compound and j-s regarded as the
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main entrance to the village (laton porhoyeni 'vi1lage
doorr ) .

The present-day village of Anaya consists of the orj-ginal

wa1led village (Iato mtuvcheni, rvillage oldt), situated hiqh

on the side of the mountain Anorto, and more recent houses

erected outside of the wal-led area, which extend down to the

sca. Amaya is one of the few villages on Damer to occupy the

same site sj-nce its inception. Other vi-llages such as lrluÌur,

Kumur and Kehl-i have, over the years, succumbed to pressure

from Dutch and Indonesian çJovernments, and moved down from

their original mountain sites to new locations along the

coast.

Within the waLled compound of the original village are

located the majority of the ancestral houses ( umtuvtuvcha or

rhouse oldest') of the founding local descent-based groups

(see Map 3). Generally, the ol-dest houses in the village are

l-ocated within this walled section. As the village increased

in size, houses l¡¡ere built, for security reasons r oD l-and

adjoining the eastern, western and southern walls of the

original compound. only in recent years have houses been

constructed along the sea-front on the northern perimeter of

the village. Many of the houses erected on the flat ground,

north of the old vi11â9ê, have cement rendered stone walls

and zinc roofs. Throughout Maluku concrete houses have become
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the nevr economic and social status symbols, signifying

greater monetary weal-th and identification with the

civj-lizing ethos of the modern Indonesian Nation-State. This

is also the case in Amaya, vrhere an increasing number of

young married couples aspire to a fmodernt house and failing

that, ôt least either concrete wall-s or a zínc roof for their
new residence.

Also located within the confines of the original village is

the house of the Kepal-a Desa ('village head') or Bapak Rajah
I('\t<inq father,' ) and the unfinished building of the
\
\goùernment-organised womenrs association PKK (Penbinaan

Kesej ahteraan Keluarga) .

The PKK building has concrete wa1ls, a zinc roof and will'
when finished, have glass windows, a ceJ-Iing and a cement

floor. Work on the building began at the start of L986,

although building materials were assembled in late 1985, and

is funded by a government development subsidy. Lack of money

has prevented the village work groups from finishing the

building. It is envisaged that the building will house the

PKK sewing machine, library and records and serve as the

venue for PKK meetings and PKK-organised activities.

The

the

house of the KepaTa Desa' is situated in the middle of

village and refl-ects the central position of the KepaTa
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Desa in day-to-day social and political life. All the

village records are kept in the KepaTa Desars house as well

as the community owned 15 hp. Yamaha outboard motor. All

l-ocal government, village and, until the PKK building is

completed, PKK meetings are convened at this house. Visitors

to Amaya are required to visit this house and inform the

Kepala Desa of their intentions. It is usually the case that

visiting government officials lodge with the KepaTa Desa

during their stay in the village.

The older sections of the village are criss-crossed with a

number of broad, stone-paved, thoroughfares (holoni) and

stairways (ehnoni) which eventuaLly lead to the perimeter of

the vitlage. Here the houses give way to coconut plant,ations

and subsistence gardens. Situated on the western edge of the

village, surrounded by used and disused gardens' at the base

of the hill Woroni, is the village cemetery,ketko' a word

derived from Dutch.

Conclusion

one of the major concerns of this chapter has been to

demonstrate, albeit in a prelininary manner' that the people

of Amaya are sociaIly, politically and econornically connected

to wider spheres of infl-uence. I reject the notion that l-ocaÌ
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cultural- groups in Maluku Tenggara are as remote and isolated

as many anthropoJ-ogists (Josselin de Jong L937 & L947 ¡

Barraud L979 & 1985; Mackinnon 1983; Pauwels 1985; Van Dijk &

De Jonge L987 ) have depicted. Like other peoples in the

region, Mayawo do not exclusively locate themsel-ves within

the parameters of their own cul-ture. They, to quote James

Clifford (1988), 'rinvent their culture within and against the

contexts of recent colonial history't (ibid.zL2) and, f shoul-d

add, twithin and against the contextsr of the Indonesian

Nation-State and local- constructions of the past.

In this regard, the people of Damer, and Mayawo themselves,

have a long history of contact with other cultures, including

European and various Indonesian cul-tures. This cultural nexus

has, at times, engendered colonization, conversion and

cultural degradation as wel-I as subversion, resistance and

improvisation. In the following chapter I present one

perspective of this history.
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NOTES

1. According to the 1985 government Census figures (Kantor
,Sensu.s d.an Statistik Propinsi ttaluku) , the total population
of Kecamatan Pulau-Pul-au Tetselatan is 20tL73 people. The
Kecamatan consists of L7 islands, only 5 of which are
inhabited. According to these figures, the total number of
villages in the Kecamatan is 55.

2. 1985 census f igures f rom Kantor ,Sensus dan Statjstjk
Propinsi Mal-uku give the population of Kabupaten in the
province as foll-ows:
Maluku Tenggara - 256 t216
Maluku Tengah - 496,8L5
Maluku Utara 490'888
Halmahera Tengah 109r389
Kodya Ambon - 255 

'250Total provincial population in 1985 = 1'608'558.

3. The sailing schedule of the PERENTIS ship is, among other
things, contingent upon the weather, public holidays' ald
tne Lime taken to off-load and load produce and goods at the
various ports where it stops. For people on the island of
Damer, this means that the date of the arrival of the ship
can fa]l three or four days either side of the proposed
arrival time.

4. In this connection, the findings from a recent,
preliminary l-exico-statistical survey of the rsouth-west
islands' (including Damer) conducted by Mark Taber (Sutnmer
Institute òt Linguistics) supports my conclusions concerning
the linguistic sfatus of Damer (personal communication).

5. According to government figures (Ioc. cit.), there are 3

hospitals , I PUSKES.IIåS ( an acronym f or Pusat Kesehatan
Masyarakat or tCommunity health centrer) r. and 10 aid
stations. There are no maternity centres or dispensaries in
the Kecamatan. Nor, according to these figures, is there a
resident doctor or dentist. This is quite alarming
considering that between the years l-983 1985 1'583 cases of
mal-aria, llo of Tubercul-osj-s, 232 of Bronchitis, Lt262 of
influenza, 3L4 of diarrhea and 433 cases of abscesses were
reported in the Recamatan (1oc. cit. ). In the entire district
thère is onJ-y f amil-y planning cl-inic (Klinik KeTuatga
Berencana) .

6. There
Schoolr )
SekoLah
in the
Wu1ur.

are two Sekol-ah Dasar Negri ( tGovernment Prj-rnary
Located in the villages of Kuai and lhli and 5

Dasar Kristen ('Christian Primary Schoolt) situated
villages of Anaya, Kumur, Bebar Timur, Kehli and
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According to government census figures for the years L9B5/86
(op. cit. ¡, there are 19 sekoLah dasar (SD) negri and 24
àekolah dasar .Swasta ín Kecamatan P.P. Tersel-atan. There is a
total- of three sekolah menegah pettama (SMP) in the Kecamatan
and only one sekol,ah menegah atas (SMP,) rsenior high schooLr.
of the 1,ell children in the Kecamatan, 3,824 attend SD, 667
attend S.[fP and 285 attend Sll,4.

7. According to government census figures for the year
(Ioc.cit.), -there are no Islamic places of worship .in
kecamatan PuLau Pul-au TerseLatan. Alt Churches in
Kecamatan are of Christian denomination, with a total of
Protestant churches and just one Catholic church-

19 85
the
the

58

8. According to local people, the name of the island Pulau
Terbang utara, which in Bahasa Indonesia can be translated as
tthe -northern fJ-ying island', has been incorrectly
represented on maps. The term Terbang or 'fIyíngr is said to
be-derived from the term Terban, which informants translated
as rseparated' and which is locally considered to be more in
keeping with the meaning of the name for the island i-n the
vernacuLar.

9. The construction of space as meaningful place and as a
marker of social identíty has been discussed by a number of
anthropologists writing on Indonesian societies (see Fox
1980a;-Acciaioli 1983 ì LuEz 1983). fn other contexts, GeetLz
(Lg7g:237) dj-scusses how identity is an rrattribute" that is
rrborrowedrt from a particul-ar setting.
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CIIAPTER TT{O

NPREVIOUSLY VÙE FOLLOT{ED OI]R MOTHERSN:

A HISTORY OF CITLTITRAL CONIACT, COLONTALTSI{ A}ID

CIIANGE ON THE ISLAND OF DAI.{ER.

our experience of history is indissociable
from our discourse about it...

Hayden White (1989:19).

Introduction

!{hen Mayawo sêy, "previous}y we (exc. ) fol-l-owed our mothersrl

rrl-awadorcha odomo ml-erwanodi renamanirr or in Ambonese-Ma1ay,(

Dul-u kami ikut i,bu ) they ref er to a period in the recent past

when recruitment to locaI descent-based groups known as Uma

('house') l¡Ias largely determined on a matrilineal (hrowol

deweyeni) basis. It is no longer the case today say peopl-e in

Amaya that ttwe fol-Iow our mothersrt. Instead they observe,

trnow we foll-ow our fathersrr (rrlawadira odomo mlerwanodi

tatomanitt). To rrfol-Iow our fathersrr refers to an explicit'

although by no means exclusive, cul-tural emphasis on

patrifiliation as the means of ascribing individual identity

and rights and responsibilities in Uma.

For many people in Amaya, the beginnings of this process of

transformation are inextricably linked to events which took

place in the early decades of the twentieth century. In
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particul-ar, they identify Dutch pacification of the region,

the assocj-ated re-introduction of Christianity in the form of

the Dutch Reformed Church (a highly conservative Protestant

denomination), the role of the Ambonese in both these

ventures and the infl-ux of immigrants from nearby islands as

all- having a significant input into the process of local

cul-tural- change.

Mayawo perceptions of local social organisation, change and

relations of causation stand in stark contrast to the

theories expressed by a number of ethnographers writing of

I social- structurer in the 'Southwestern Isl-andsr of the

Moluccas. The Dutch anthropologist J.P.B. de Josselin de

Jong, for j-nstance, observed that,

it is hardly to be doubted that the clan organisations of
all of these j-slands have developed from rdouble
systemsr... and this origin explains both the existence
o-t patrilineal and matrilineal organisations in
neighËouring and c]osely related communities and the
vaclllating- between patrilineal and matril-ineal- clan-
heredity (L937 zLz) .

De Jossel-in de Jong's remarks closely paralleL the

conclusj-ons of F.A. E. van Wouden, another prominent Dutch

anthropologist who , two years earl-ier, st,ated that rrthe

mingling of patrilineal and matrilineaL elements...in this

area is a natural resul-t of a former double-unilateraL

systemrr (1968:157).

Initially, both van Vtouden and de Josselin de Jong viewed
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social and cultural diversity in 'eastern Indonesi-at in terms

of the differential "disintegration" (van V'Iouden 1-968:85) of

a proto-Indonesian form of social organisation based upon the

existence and equivalence of "patrili-neal and matril-ineaL

principles of grouping" (van wouden 1968 292) , that is,
rdouble descentr.

Some years l-ater, however, both authors modified their

positions to the extent that de Jossel-in de Jong suggested

that rrthe whimsical distribution of natriliny and patriliny

in one culture area and among neighbouring tribestt (L977:309)

could be explained by the fact that "harmonic asymmetric

systems have become disharmonic under the influence of

neighbouring tribes with bilineal. . . systems n (ibid . :273)L .

The influence of neighbouring cultural groups al-so forms the

basis of a more recent study of cultural- diversity, change

and td.ouble descentt in the tsouthwestern fsl-andst. Following

the hypothesis of Muller-Vtismar (1913) and al-so it would

seem, that of Levi-Strauss (7969)2 | van Dijk and de Jonge

(1987 ) postulate that the original system of sociaL

organisation which prevailed in the Babar archipelago v¡as

based upon patrilineal descent and patrilocal residence. Van

Dijk and de Jonge conclude that the existence of rdouble

descentt (or a tdisharmonic regimet) on Dawera and Dawelor

and a 'harmonic regime' (patril-ineal- descent and patrj-Ioca1
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residence) on the island of MarseLa is directly attributabl-e

to the differential historical. infl-uence of the matrili-nea1

system of the people of the nearby isLand of Luang.

Elsewhere in reastern Indonesia', most notably on Timor,

researchers have identified shifts from patrilineality to

rnatrifiliation and from virilocal to uxoril-ocal residence

with the associated tpaymentI or non-rpaymentI of

fbridewealtht (Berthe 1961; Cunningham 1967:5í Schulte-

Nordholt tgTL:116-11-8; Friedberg L977zL0t; Hicks L978, L98L,.

Mackinnon 1983).

In this chapter I suggest that in order to understand rrthe

mingJ-ing of patrilineal and matrilineal el-ements" in Amaya

today, it is necessary to place the discussion within and

against a much wider socio-historical- framework than that

afforded by studies which exclusiveJ-y focus upon singular

Iocal-ised factors such as the j-nfluence of neighbouring

island groups (de Josselin de Jong L977; van Dijk & de Jonge

]gBT) | the prestation of marriage-linked val-uables (Barnes,

1980), and archaic arrangements based on 'doubl-e descent' (de

Jossel-in de Jong Lg37; van V'fouden 1968). In addition to these

factors, f argue that it is also necessary to take into

consideration the culturaL infl-uences engendered by regional

interaction, European colonial-ism, Christianity and

Indonesian natíonalism which researchers el-sewhere in Mal-uku
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(see Kennedy 1955; Cooley Lg62; Bartels L977 ) and Indonesia

(Schrieke 1955; Maretin 1961; Schulte-Nordho1t L97I; Fox 1-977

& 1980a; Hicks 1978; Francillon 1980i Kahn 1980; Kato I9B2;

Vol-kman 1985) have broadly identified as possibl-e sources of

change in l-ocal social organisation3.

In this chapter, Iocal peoplers perceptions of the events and

agents associated with changes to the reckoning of group

affiliation constitute both the foci and starting point for a

much wider, historical examination of cultural contact,

colonialism and Christianity on Damer. As Levi-Strauss

remarks, "history i-s never only history of; it is always

history fort' (1966:257). In other words' constructions (or

re-constructj-ons) of the past need to be situated within a

specific context in order for them to be rendered both

intelligibl-e and meaningful.

The following account (the fj-rst of two rhistoriesr presented

in this thesis), therefore, is specifically constructed to

(1) demonstrate that the historical past of the people of

Amaya cannot be vj-ewed in isolation but must be placed within

the context of regional-, national- and international relations

of coloniatism and prosetytizati-on; (2) give some idea of the

degree and nature of historical- contact people on Damer have

had with other cultures and (3) identify a number of

historical themes and conjunctions whichr ês I argue in

91



subsequent chapters, have significantly informed contemporary

Mayawo culture.

The product which results from this nexus is simultaneously a

history of micro and macro proportions which, in part,

delineates local histories of contact, marginal-isation and

encapsulatj-on as lrlell as defining some of the elements and

j-nterstices which make up the broader historj-cal matrix. As

such, it is not intended to represent a total history of

contact or of colonial-ism in this region. Nor does it attenpt

to provide a definitive account of change in Amaya. Instead,

it attenpts to create a number of, often discontinuous,

historical windows, through which certain significant events

and relations can be viewed and interpreted.

Making History

In order to illustrate events prior to the early 1900rs, I

rely mainly upon archival records and historical documents

the so-calIed durable rrtracesrt (Ricoeur 1988:116) or marks of

historical time. This material largely consists of Dutch and

nnglish col-onj-al reports, missionary accounts and travel-ersl

descrj-ptions (as far as I am aware, there are no Makassan or

Buginese records of contact within the Mal-uku Tenggara

region). Compared to the vast sources of information on other
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areas and peoples in Maluku, the historical- material on Damer

is limited in the extreme. To some extent, this situation

reflects the geographic remoteness of Damer and its marginal

economic and political significance since the dissolution of

the Dutch spice monopoly in the latter part of the eighteenth

century.

Highly selective and Euro-centric, these colonial accounts

construct a world in which both col-onizer and colonized are

depicted in 'fictionalt terms4. For the colonizers, these

representations project the structures of domination and the

exercise of power in terms of the so-cal-led trationalismr of

economics and the ethics of Christian morality. The

colonized, on the other hand, are largely condemned to

occupy, to extend upon Taussig's (1987a:4) words, rthe dead

spaces' created through the colonizer's inages of the other

as primitive, barbaric and godless. Howeverr êS Taussig

(1-987a:134) points out, these accounts also act as mirrors,

reflecting back onto the colonizers the 'rbarbarity of their

own social- relationsrr (ibid. : 134) .

Many of the 'historicalr details presented in this chapter

are common knowledge amongst peopLe in Amaya. In constructing

this 'history' I have attempted to give an account which in

some v¡ay encompasses the tofficialt version of tlndonesianl

history available to people in Anaya through the nedium of
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school text books, developmental brochures and tapes, radio

broadcasts and State rituals (newspapers and television are

unavailable on Damer) and Yet, at the same time, transcends

this ver-sion to reveal- some of the contradictions

incorporated within this narrative. In this connection, I

stress that it is the thematic content of this hi-story,

rather than the historical minutiae, which is significant for

this analysis.

By way of contrast, T also include local peoplers

recol-lections and accounts of past contact with foreigners

generall-y and Europeans in particuLar. For many people in

Amaya, these accounts represent a social- worl-d which existed

before they were born. It is for them the worl-d of their

'predecessorst (see Schutz L962zLS; Geertz L9732366¡ Ricoeur

1988:11-4). They come to know of this worLd through the

reminiscences of others. Thus, these experiences, which for

some are located in the past beyond their lifetime are' for

others, part of their biography. As accounts of the recent

past, these memories constitute an important link between the

present and the recent past. For Ricoeur (1988) the history

of the recent past is "a slippery genrerr (ibid.zLl-A) insofar

as it folds together the first-hand experiences of those

defined as both rconsociates and rcontemporaries' (cf. Schutz

19672 L39-2l-4) and those narratives received from a personrs

parents, grandparents, eEc., in short, their tpredecessorsl
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(cf. Schutz Lg67). Thus, the boundary between the historical-

past and individual memory is, to use Ricoeur's term,

frporoust' (ibid. :114) and should be viewed in terms of a

experiential horj-zon which recedes or advances according to

the individual.

Local- peoplers recollections and subsequent objectifications

of the past effectively organise the data presented in this

chapter into three historicaÌ epochs, which roughly

correspond with the period of European col-onialisn dating

from the early 17th century up until the Japanese invasion of

Maluku in the mid-twentieth century, the years L942 1945

during the Second Worl-d War and the post-Independence period

from the 1950's to the present day. Given this ordering of

past events, rel-ations and identities, it is not surprising,

therefore, that a chronological logic runs through the entire

account and Serves, in part, to structure the relations

between the various historical- points of reference.

To understand Mayawo recol-l-ections of the past' and their

statements regarding perceived transformations in IocaI

cul-tural practices it is necessary to place local

constructions of the past within a more inclusive historical

framework a framework which is largely deLineated and

dominated by the actions and val-ues of a number of European

cultures.
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In the followinq account, I have chosen to fold sel-ected

fragments of the 'histories' of col-onialism, Christianity and

fndonesian NationaLj-sm into a singJ-e narrative structure

which, in many ways, reflects their historical articul-ation

within the context of local cul-tures. V'Iithin the narrative

frame of these histories are also contained numerous other

histories and, thus, by presenting these accounts I also

reveal concurrent histories of contact, expl-oitation,

domJ-nation, resistance and innovation. Furthermore' the

juxtaposition of these 'histories' is not simply the outcome

of an arbitrary ordering of data. I suggest that these

narratives acquire and real-ise their force in rel-ation to
each other. These 'histories' do not exist as independently

defined 'provinces of meaning' (Schutz L962.231) but rather

they constitute a dialogical and dialecticaL constelLation of

knowledge and experience. Moreover, in certain contexts,

these diverse 'histories' become dissimul-ated within the

Iogic of cul-tural- practices and are worked into a master

narrative which encapsulates and unifies difference and

dissidence - a process which, according to Ricoeur (1965) '
puts an end to the "vertigo of variationrr (ibid.:xiv) through

the "imperial-ism of unitytt (ibid. :xiv) .

History then, viewed as a social product' constitutes a

subjective and often poJ-iticised medium of representation

which incorporates fiction or the imaginary as a constitutive
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el-ement. The juxtaposition of rWesternr and ]ocal- histories

in the following account serves to illustrate this point 'by

depicting the m_y_thical quality of colonial history and the

historical nature of local constructions of the past.

The Period of European Colonialism

It is difficult to state specifically the year in which

people on Damer first experienced contact with Europeans and

even more difficult, given the paucity of written documents,

to discuss the history of cul-tural contact prior to the

arrival of the Europeans. The Dutch scholar and one time

Resident of Amboinar J.G.F. Riedel (1886) reports that the

Portuguese were the first Europeans to visit Darner and trade

spices with the loca] inhabitants, although he gives no

date5.

The Portuguese, in search of the fabled spice islands,

reached Maluku6 in L5L2 (Ricklefs 1981)7. Initially, they

confined their activities to the islands of Ternate and

Tidore in the north but after hostilities broke out between

them and the l-ocal inhabitants, the Portuguese adopted Arnbon

as their main trading centre. Soon after the Portuguese had

estabtished their position in Ma1uku the process of Christian

conversion began.
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Saint Francis Xavier, a co-founder of the Jesuit Order,

worked among the peoples of Ambon, Ternate and Moratai

between 7546 and L547. By the 1560rs there were as many as

101000 Catholics in the area and by the 1590's this number

had grown to 50r000 (see Ricklefs 1981223). Another example

of the exportation of Portuguese culture was the

incorporation of numerous Portuguese words into loca]

Ianguages (de Josselin de Jong L937; Abdurrachman L973¡

Chlenov 1980; Ricklefs 1981; Col]ins 1983 & l-984).

The Dutch, in a bid to contro1 the world-wide production and

trade of spices, arrived in Mal-uku in March 1599. In the four

years that foll-owed, competition among rival Dutch traders

forced the price of spices upwards and profits were severely

affected. In order to regulate the market the competing

companies merged in L6O2 to form the United East India

Company, the Voc (Vereenigde oost-Indische Compagnie)

(Ricklefs 1981 ) .

The activities of the Dutch brought then into direct confl-ict

with the Portuguese, who v/ere already experiencing resistance

from the l-ocaI people. In 1600 the Dutch formed an all-iance

with the people of Hitu (northern Ambon) to combat the

Portuguese, and in return the Dutch acquired the sole rights

to purchase the spices produced in Hitu. As a result of this
alliance, the Portuguese surrendered their fort in Ambon and
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retreated to the north. The VOC occupied the fort and renamed

it Fort Victoria and proceeded to expel the 'Catholic

missionaries and convert the local population to Calvinism.

Ambon remained the centre of VOC activities until 1619, when

the VOC headquarters v,/ere moved to Batavia (present day

Jakarta).

The English also posed a threat to the VOC spice monopoly in

Mal-uku. The English explorer Sir Francis Drake, on his voyage

around. the world between 7577-80, had stopped at Ternate in

the north and sailed back to England with a cargo of cl-oves.

According to Michael- Turner (pers. conm. 1988) ' Drake al-so

stopped at the island of Damer, where he was forced to seek

shel-ter after experiencing gale force winds. Drake is

purported to have stopped in Sol-at Bay on the eastern side of

the island and then to have sailed north-west to the village

of Bebar Barat where he stayed for two days8.

Drake's visit to the Spice Islands excited interest in

England and in L6O4 the English East India Company reached

the shores of Ternate, Ambon and Banda. The English

encountered hostility from the VOC but because of diplonatic

interventions in Europe they hlere perrnitted to establish a

trading post in Ambon. Relations between the English and the

VOC remained strained and came to a bloody climax in L623 |

when the VOC executed L2 English traders for conspiring to
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t1o, ìþr\,'ì

undermine the economic activities of the VOC. The English

withdrew their forces from the area and did not challenge the

hegemony of the Dutch again until- the late eighteenth century

(Ricklefs 1eB1 ) .

With the departure of the English and the Portuguese, Dut,ch

activities in Maluku hrere directed towards establishing their

monopoly of the spice trade. In the course of implenenting

their strategies of control, the Dutch encountered continual

resistance from local- populations, either in the form of open

confLict or defiance of VOC regulations through the smuggLing

of spices. In order to put down loca1 resistance' the Dutch

emasculated the power of loca1 rulers through the use of

condit,ional treaties of allegiance or as hras more often the

case, they resorted to physical violence the most

elementary form of domination (Bourdieu L977:190). On the

isl-and of Banda, for example, in an attempt to control

smuggling, the Dutch supposedl-y massacred the entire

popuÌation in L62L and repJ-aced then with Dutch colonists

using slave l-abour. For the populations of many l-ocal

domains, contact with the col-onial forces consisted of a

protracted struggle for independence, often contracted in the

form of guerritla warfare. For the col-onizers, the objectives

of economic and social- hegemony could only be achieved

through the continued use of rnilitary force.

np
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According to Riedel- (1886), the Dutch arrived on Damer

L645 at a time when the military foundations of their

commercial- hegemony had al-ready been well established9. In

the following year, the island was occupied by a VOC merchant

named P. de Liefde accompanied by 75 soLdiers, who built a

small fortress (Fort Wilhelmus), a church and a school in the

village of Kumur on the north-east coast of Damer. The

majority of schools established in Maluku during the peri-od

of the VOC functioned largely as catechism schools and \^tere

thus linked to the activities of the Dutch Reformed Church

and the dissemination of Protestantism throughout the region

( cf. Fox 1 977 zt09 ) .

Rel-ations with the l-ocal- population turned hostile when, in

L648, the Dutch destroyed more than 3000 nutmeg trees.

According to Riedel- (1886:461), the Portuguese were

responsible for inciting the islanders to attack the

occupying Dutch troops. The Dutch successfully quelLed this

uprisi-ng and continued to rul-e the island. In L662 the Dutch

again destroyed thousands of nutmeg trees and fearing

reprisals from the locaL population, they moved their

garrison to the nearby island of Babar. Upon their evacuation

from the island, the English, seeking to establish a foothol-d

in the Mol-uccas, moved in and took possession of the former

Dutch fortress Fort Vùil-helmus (Klerck L9752278). They

showered gifts on the local vitlage Rajahs and promised
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protection against the Dutch. However, the Dutch real-izing

their mistake, quickly returned to Damer and soon took

control- of the island once again (Riedel 1886). The removal-

of the English forces from Damer marked the end of the

English presence in the Moluccas (Klerck L975r278). The

exclusive occupation of the Mol-uccas by the Dutch was further

consolidated by the peace treaty of Breda' enacted in L667

between the Dutch, English and French governments, which

stipulated that each of the parties concerned woul-d retain

control over the col-onies in their possession on May 20 1667

(Klerck L975:47).

From information contained in the works of Coolhas (1960) and

MacKnight (L976) it is apparent that the Dutch not only had

the Portuguese and the English to contend with on the island

of Damer but also the Bugis and Makassan traders. MacKniqht

(L9762L2) reports the setting up of a Dutch trade goods store

on Damer in the mid L600ts to compete with Makassan

collecting voyages in the area. However, the Dutch were

unable to centrali-ze and control this trade and the store

failed. It is hiqhly probable, given their sailing routes,

dest,inations (see Berndt L954 & MacKnight L976) and the type

of produce they coll-ected (tortoise-shelI, trepang, trocus

shells, etc. ) that the Makassans also called in at the island

of Damer.
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From other historicaL sources, particularly Ko1ff (1840) ' it

appears that throughout the region l-ocal people were actively

engaged in trade. Kolff reports that the peopl-e of Kisar

reguJ-arly visited the island of Vüetar to rrbarter cloth, iron

and gold for sandal-wood, rice and Indian cornrt (ibid.:42) as

did the people of Leti. El-sewhere (ibid.:35) he mentions the

regional trade j-n sl-aves, wax and sandalwood, the voyages of

Javanese traders to the area to purchase stock (p.64) and

the arrival of ships and perahus from Aru, Ambon and Banda at

the island of Romang to purchase wax and honey (p.e6).

In other parts of Ma]uku, local resistance was al-so

frustrating the operations of the VOC. It became cl-ear to the

Dutch that the VOC hegemony coul-d not be maintained so1e1y by

peace treaties, fortifications and naval supremacy. It v¡as

necessary to inplement a more aggressive poJ-icy of control

and domination. The first phase of this more aggressive

period began in Maluku around the 1630's (K1erck L975:24Q-

zee) .

On Damer, Dutch militarism vilas stepped up in L662, when the

Dutch increased fortifications on the eastern side of the

island and a large number of VOC personnel were transferred

from Banda to the island. The continued hostility of the

isl-anders to the European presence angered the Dutch Governor

in Banda and determined to crush l-ocal resistance, he sent

103



two ships (the Loenen and the De Crab) with 80 soldiers to

Damer.'Upon their arrival, they v¡ere immediately attacked and

were forced to retire to the safety of the fort and await

reinforcements. With their numbers increased by an additional

30 men, the Dutch attacked and totally overpowered the local

opposition. Devastated by their losses, the islanders signed

a treaty with their pacifiers, offering themselves as

faithful subjects of both the Conpany and the Dutch 'Reformed

Church | (Hervormd.e Kerk) (Riedel 1886 ) . Under these

circumstances, there !üas no al-ternative other than to accept

the imposed order.

Althoughr ês Fox (L977:104) points out, there l¡/as not an

explicit 'Companyt policy concerning the conversion of the

indigenous population to Christianity, it $¡as ultimately in

the interests of the VOC to promote Protestantism among l-ocal

people. Local Christian populations strongly ident'ified with

the tCompanyr and indigenous forces derived from these groups

$¡ere often used by the Dutch to quell local- insurrectj-ons.

Conversion to Christianity at this time was for indigenous

people a means of gaining higher social- status vis-a'vis

other individuals and groups (cf. Fox L977:104). Local-

headmen and villagers who became Christians were more J-ikeIy

to receive VOC favour than those who continued to practice

thei-r loca1 religion. In this connection, indigenous
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Christians were not necessarily subject to l-oca1 adat law and

in cases of dispute, were often privileged over non-

Chrj-stians (Fox Lg77:104). In the case of local traditional

hostilities between feuding states or groups, Christian

rulers v¡ere often abl-e to manipulate their relations with the

Dutch to their strategic benefit. At the same time, the Dutch

themsel-ves often took advantage of these l-ocal rival-ries in

order to pacify previously resistant regional groups. Local

rulers, referred to as orangi kaya, were official-ly recognized

by the VOC with the presentation of either gold or silver

staffs of office and gifts of cloth, knives and alcohol. As

Christians, vi-J-lagers experienced a certain freedom from the

ever present threat of Dutch and Timorese sl-avers' whose

trade in human lives constituted a major economic activity

within the region.

With the successful quashing of local resistance throughout

the Maluku region the Dutch effectively secured their

monopolY of the sPice trade.

On Damer relati-ons between the Dutch and the local-

population remaj-ned without reported incident until- L7L0 '
when 5 villages attacked the occupying forces and killed

seven soldiers. Outraged by their treachery, the Dutch sent

L5O VOC soldiers to the island to deal with the offenders.

With the assistance of the other villages, the Dutch defeated
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and destroyed the 5 villages concerned. In order to quelJ-

further disturbances of this kind, the Captain of this

military contingent recommended that efforts to convert t'he

loca1 population to Christianity be stepped up. The Dutch

returned to Batavia r'rith 134 prisoners as slaves (Riedel

1886).

It is worth noting here that the situatj-on on Damer

contrasted sharply with the experiences of those who lived on

Moluccan isl-ands devoid of the val-uable spices, nutmeg and

cloves (Damer together with the islands of Banda' Romangl,

Teun, NiJ-a and Serua were the only islands in the southern

Mol-uccas where nutmegr' both long and roundr occurred

naturally). The inhabitants of Luang and Babar (low-lying

non-volcanic isl-ands to the SSE and SE of Damer,

respectively), for example, were largely spared Dutch

violence and prolonged rnilitary occupation because their

lands v¡ere of no economic significance to the VOC. This may

explain vrhy, although given a similar history of Christj-an

conversion, the peoples on these islands were able to

maintain, to a certain extent, their religious beliefs and

forms of social- organization (cf. Van Dijk & De Jonge 1987).

In L7L4, a Dutch postholder or administrative officer' $¡as

instafled on Damer. With the complete pacification of the

is]and it \¡Ias no longer necessary to maintain a strong
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military presence and so by 1756 the garrison consisted of

only one corporaL and 3 soLdiers. In the years that followed'

the postholder was removed and locaL affairs h/ere deal-t with

by visiting Dutch administrators.

Towards the end of the 18th century the VOC cl-ove monopoly in

Maluku began to collapse. Two French expeditions to Maluku

between L769 and L772 captured cloves from Ambon and

introduced the spice to the island of Mauritius. Cloves were

no longer of major economic importance. Tea, coffee and

pepper from Java supplanted nutmeg and cLoves as the main

export crops (Boxer 1965).

On 1 January 1800 the VOC charter expired and the Company

ceased operations. Itts territorial possessions became the

property of the Netherlands government' though not for very

long. The Napoleonic l/úars in Europe had a considerable

influence on the state of affairs in the rEast Indies'. Vlhen

the Rul-er of the Netherlands fled from the French armi-es to

England he instructed Dutch colonial officers to surrender

all- territories in the East Indies to the gritish. The

gritish ruled in Ambon and the surrounding areas from 1796

1803 and f rom 1810 1817, lríhen East Indies territories were

returned to Dutch authority.

In LA25, Damer was visited by Fj-rst Lieutenant Kolff in the
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Dutch Brigantine of war Dourga. The ship anchored on the

eastern side of the island and Kol-ff and his cre\^I disenbarked

at the village of Se}at (or Kehli as it is now known). In

this connection, it is vtorth noting that on a large rock face

situated at the entrance to the bay where Kolff anchored is

carved the outline of a brig, a two-masted' square rigged

vessel. Locals refer to this place as batu kapal (tship

stoner ) .

Kolff writes that he and his men v/ere received with rrstrung

bows and leveled spearsrr (ibid.:94), hovlever, upon learning

that they were Dutch and 'rof f icers of the government'l

(Ioc.cit), the rrnatives" laid down their weapons. At Kehli,

Kolff and his men sa$t the remains of the block house and

other buildings erected by the VOC in L662, which amounted to

heaps of rubbl-e. Kolff notes that they met with a few

Christians but the majority of people were rreither heathens

or individuals once Christians" (L840 293), evidence of which

was provided by the existence of a substantial- church in the

viltage of Kumur. According to KoIf f , the l-ocal- inhabitants

had not seen a European for thirty years as the isl-and was

rarely visited by trading vessels and had not been visited by

a cterg)rman since 1789. Kolff observes that'

o\^ring to a want of regular government and of instruction
for - their youth, the people had returned to their
original state of ignorance and barbarism, but neverthel-ess
it éould be perceivé¿ that they esteemed highly every relic
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of the Dutch rule which they had in their possession (Kolff
l-840 |e4).

On the northern coast of the island at the village of Kaayn

(probably Kumur) Kolff discovered the remains of the fort

Wilhelmus or Nassau which had been erected by the VOC in L646

at a time when, according to Kolff (ibid.:96), rrthe island

produced a considerable quantity of spicesrr. Vthen he

questioned the Local people about the fort they repJ-ied that

previously there had been a large garrison of VOC soldiers

stationed at Kumur and that the island was once regularly

visited by VOC ships trading for spices. A-bove the door of

the vacant VOC residence in Kumur, Kolff found a decayed

plaque with the inscription, 'erected in L773 with the help

of Godr and in front of the gate of the building, a stone on

which the arms of the Dutch East India Company were engraved.

Kolff reports that a number of

emigrated to other islands to

(ibid.:96). He also mentions

constructed perahus which theY

neighbouring islands.

the i-slands inhabitants had

become rrbondsmen or slavestt

that local people on Damer

traded with people from the

Apart from the vill-age of Kumur, all the other vi-]lages on

the isl-and \¡¡ere, in Ko1ff rs opinion, rrsmall- and of little

importancerr (ibid.:98). The population of the northwestern

parts of the islands, Kolff reports, was smal-l and only two

or three huts could be seen.
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As an official representative of the Netherl-ands government,

Kolff adjudicated Local grJ-evances and nominated the rUpper

Orang Kaya' (locaI headman acting on behalf of the Dutch) and

other rrchiefs'r. He al-so distributed presents and tokens of

distinction and provided the inhabitants with a Dutch flag.

At, a meeting in Kumur (which Kolff believed to be the

"capi-tal of the island'r) of all the village headmen on Damer'

Ko1ff $¡as presented with two o1d batons which had been

presented to deceased chiefs by the VOC. These Kolff returned

to their Successors. He also gave the new tUpper Orang Kayal

a new baton (rotan mas) bearing the arms of the present king.

tlt is interesting to note that the present day Kepala Desa

(tvillage headmant) of Amaya has in his possession a gold

knob, bearing a coat of arms, from a baton which was given to

his ancestor, the former village headman Tiawo SurTiaTyr over

1-50 years açlo. It is quite possible that Tiawo was therUpper

Orang Kayar who received Elr,e rotan mas from Ko1ff. l

Ko1ff remarks that "on this island fDamer] we had a still

stronger proof than on the others, of the great attachment

the natives shew to our customs and mode of dressrl

(ibid.:103). In this connection, he observes that at the

general meeting some of the inhabitants of the isl-and r¡Iere

dressed in rrold felt hats with broad brinsn (ibid.:103) while

others rrwore extremely old-fashioned coatstt 1i,bid..L04) which
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had been given to then bY the Dutch.

Kolff reports that the l-ocal people requested that he leave

behind two soldj-ers as representatives of the government.

Ko1ff was unable to do this although he did l-eave behind

Paulus, êD Ambonese school teacher, whose primary function

was to attend to the religious needs of the population.

During the short time Kotff was on the island, the clergyman

accompanying Ko}ff on his voyage baptized more than 250

islanders.

Ko1ff concludes his account of his visit to Damer by stating

that the arrival- of the Dourga at Damer rrhas been of the

greatest service to the good-natured, but unciviLized and

half-savage islanders" (ibid.:101) who had rrsolemnly and

thankfully promised that they would hereafter live in unity

and follow the advice of the government...rr (Ioc.cit. ).

Riedel reports that between the years 1825 and 1841 European

clergy visited the population of Damer on several occasions

(Riedel 1886 z 462). Af ter 1841 , ho\nlever, administrative

disinterest in Damer led to a reduced Dutch presence and

Iocal interest in Christianity waned accordingly. In 1BB2 a

posthoLder was reinstal-led on the island to adnj-nister the

island of Damer as well- as the nearby islands of Teun, Nila

and serua. Riedel- (1886) observes, however, that the
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postholder had no real poviler or control over the l-ocal-

population.

In t882, J.G.F. RiedeL, the then Resi-dent of Amboina, visited

the island of Damer. He reports that many of the villages are

ildirty and neglectedrr, especially those on the western side

of the island (ibid.;463). The largest viltages on the island

at this time lfere the villages of Bebar, Wulur and Amaya.

According to Riedel-, the inhabitants of Amaya, MeJ-u and Kuai

originated from the isl-and of Romang, the people of Bebar and

Ihli from the island of Leti whereas the popuLation of Kumur

first came from Lakor. Only the inhabitants of Wulur and

Kehli were descended from autochthonous ancestors \tlho, states

Riedel, came out of the ground.

The people of Damer, reports Riedel' are rrnot much different

from the people of Letitt (loc.cit). The men wear a rrshame

belt and a hair braid" ( l"oc. cit ) while the $tomen !üear a

sarong woven from palm l-eaves which stretches from the hips

to the knees. Children begin to wear the rshame beltr or

sarong from the onset of puberty or menses. Many of the

women, Riedel comments, are covered by a fungal skin

infection which, because it causes the skin to turn white, is

regarded more as an embellishment than an affliction.

Riedel observes that ùhe popul-ation of Damer consists of
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orlete, ordinary people and slaves \^Iho originally came from

nearby islands and concludes that there are two primary

social- categories on the island - rrthe free and the unfreerl

(ibid.2463). Each village on the island is nominally ruled by

an orl-ete or orang kaya (tvillage chief t) \'itho' according to

Riedel-, are answerable to the heads of the various 'family

clanst (loc. cit. ) and a 'kapitanr ( rwar leaderr). In

addition to these two figures, there exists the ritual

leaders the rreharer who presided over activities concerning

the ancestral beings, the upulero.

In each village he visited Riedel- observed the existence of a

central- ancestral statue and a sacrificial stone. In front of

the individual village houses a tatL pole hras erected to

which a sacrificial platform $tas attached. Offerings $/ere

made to a number of different 'spirits' (nitu) on such

occasions as death, sickness and pregnancy.

Riedel notes that on his visit to Damer that, I¡tith the

exception of one l^Ioman who claimed to be a Christian, the

entire population of Damer subscribed to indigenous religious

cults. He al-so mentions that since the destruction of Local

nutmeg trees, trade on Damer consisted of t'exchanging bl-ack

and white linen, pottery, brassware, ironware, tortoise-

shell, peas, corn and sagorr (ibid.t466).

113



In November 1891, Damer was again visited by Europeans, this

time by th'e English surveying ship rPenguinr. The surgeon on

board the ship, P.W. Bassett-Smith, reported that the island

r¡¡as passed en route from Darwin to Hong Kong and that' an

occasional trading steamer called at the island which was

norninalty rul-ed by the Dutch (Bassett-Smith 1893). The ship

was met by the Dutch administrative officer (the postholder),

a man from Makassar, carrying a gold-headed cane bearing the

Netherlands arms. The presence of this rMakassanr on Damer

indicates that Damer was visited by traders and fishermen

from south Sulawesi. During his short visit to Damer,

Bassett-Smith recorded a number of words in the vernacular

from a local inhabitant who spoke Malay. He noted that the

villages he and other meÍibers of the ship visited were

encircled by a tdry-stone walLr and access was by means of a

v¡ooden ladder. over the doorvilays of individual houses were

carved rrgrotesque figures of men and animalsrr (18932L371 and

in each village stood a rrcarved post and figure seven feet

high" (loc.cit. ). Bassett-Smith observed that fhe men on

Damer wore carved and ornamented bamboo combs in the hair and

sil-ver, bone, tortoiseshel-I and wood pendants in their ears.

The British surgeon and his men bartered I'cl-othes, needl-es.

pins, knives, matches, etc.tt (ibid.zL37 ) for local foodstuffs

as the l-ocal- people, according to Bassett-Smith, "did not

value money muchrr (Ioc.cit. ).
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Bassett-Smith concluded that the rrmode of life and customsrl

(ibid, LAO) of the people on Damer rrare decidedly Papuanrl

(Ioc.cit. ) but al-so bear a strong resembl-ance to the people

of the Tanimbar Isl-ands.

Accounts such as Kolff's, Riedel-ts and Bassett-Smith's

constitute part of a wider colonial- discourse through which

colonizer and coLonized were constructed, reified and

mythologised. The reports and writings of officers of the

colonial government (and missionaries), however' were not the

only narratives which produced and reinforced this discourse.

Popular writings such as works of fiction and travelogues,

together with scientifically oriented works all- contributed

to this discursive process. In all of these narratives, local

people are consistently depicted as 'savage' and tuncivilized

nativesr whose attempts to moul-d themsel-ves in the image of

the Dutch constituted both pathos and parodyl0. Local beliefs

and practices were regarded by both Europeans and Àmbonese

Christians aS 'primitivêr, measured as they were against the

yardstick of Dutch Reformed Protestantism, Dutch cultural

mores, and the civilizing objectives of the Dutch col-onial

government. Portrayals of this kind effectively served to

infantilise indigenous people and morally empo$¡er the

colonialists to take responsibiJ-ity for their v¡el-fare. Thus,

relations between the Dutch and loca1 people were constructed

in an idiorn of 'good faith' (Bourdieu L977 ) and control- was
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established through the dichotomous irnagery of good and evil;

civilization and savagery; truth and ignorance. In this wêY,

relations of domination and economic dependency l¡¡ere

transformed into reLations of paternalism and

proselytisation. This conflation of rrviolence and ideology;

por^rer and kno\rrledge; force and discourserr (Taussig L987a229)

v¡as further objectified by the Dutch through the

institutionalised system of the torang kayar and other such

offices and titles.

Judging from Basset-Smithrs account of the local inhabitants

and their |tcustomsrt, it seems that the rituals and costumes

of Christianity had been wel-l- and truly abandoned by the late

nineteenth century. However, the situation changed

dramatically in the early 1900rs when Dutch and Ambonese

missionaries once again began to visit the island. Vlithin a

relatively short period of tine, they had reinstated

Christianity, installed l-ocal men as fay preachers and

initiated the construction of a number of vilJ-age churches.

In Amaya, the universal- adoption of Christianity is locally

thought to have started in or around the period 1905-1915.

Construction work on the village church is known to have

commenced in 1918. By the time the church was compl-eted in

Lg32, Mayawo had embraced Christianity and the transition

from an expressly matrilineal- form of social organisation to

a system largely based upon patrifiliation was \^IeIl under
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f,\ray.

Local reconstructions of social- organisation prior to the re-

introduction of Christianity at the beginning of this century

stress that women formerly held and controlled rights of

usufruct j.n descent group lands. These rights were passed on

to their daughters. Women $/ere always buried in the f l-oors of

their motherrs houses. Sons remained in their motherrs house

until marriage, when they invari-ably took up uxoril-cal

residence (klewonodi deweyeni) on a permanent basis.

Consistent with this pattern of residence, married men were

buried in the houses of their wj-ves. In cases of divorce,

separation or the death of a wife, the husband returned to

his motherrs house and v¡as subsequently buried therein. Thus,

the locaLised residential- çJroup depicted in these accounts

consisted of a set of rnatrilj-neaIly-related hlomen, their

husbands and unmarried or divorced mal-e offspring, who

occupied a single communal house11.

According to l-ocal peopJ-e, authority within the 'lineager v¡as

exercised by the ryesro, the male t1i-neage' heads. The

position of ryesro was usually inherited by the oldest

brother or sisterrs son of the previous incumbent. Ryesro

acted as spokesmen and mediators in inter-lineage affairs

and, together with the lel-echro l-ato ('viJ-lage l-eaderr or

Bapak Rajah) , col-l-ectively constituted the eight member
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village decision rnaking body known as ryesro viti mahnoni pe

viya (tlineage head seven - village leader thus

eight'). From this account it appears that men largely held

the key political- positions within each locaL descent group.

Prior to the relatively recent arrival and settlement of

irnnigrants f rom other villages and isl-ands, marriages in

Amaya were largely contracted within the village. According

to local people, at some point in the distant past, people

from the nearby villages of Kuai and Melu married into Amaya

and formed separate rhousesr. These incidents, howeverr are

still regarded as operating in accordance with the principle

of village endogamy as the inhabitants of Kuai and Melu are

said. to be originally descended from two Mayawo brothers.

Affinat relations \¡¡ith other villages on Damer vrere even more

restricted and, in the case of !{uIur, $¡ere terminated as a

resul-t of a serious breach of conduct over two hundred and

f if ty years açlo.

In many respects, Riedelts observations of l-ocal social

organisation are consistent with the accounts given by local-

people detailing the natrilineal emphasis in the reckoning of

Local rhouse' affiliation. Among other things, Riedel

reported that if a man wanted to marry a \^¡oman he would first

have sexual relations with her in the house of her mother.

The rn¡omanrs kin would then seek a settl-ement pa)rlnent f rom

members of the suitorrs group. Upon tpaymentr of a number of
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objects, which usually included 2 golden discs, 2 pairs of

earrings and 4 pieces of patola cloth, the man remained in

the womanrs house. According to Riedel, the newl-y married man

subsequently "Lost all of his rights in his parental house

since he had been incorporated into his wife's family cl-anrl

(ibid.z464). Riede1 al-so reports that the first-born chil-d of

such a l-iason was gj-ven to the utoman I s parents and the

ori-ginal rdowryr was then returned to the manrs kin.

Subsequent children remained in the house of the mother. On

the occasion of the husbandts death, Riedel- states that rrthe

manfs inheritance is taken by his wife'r (ibid.:466) - Upon the

death of a wife, Riedel reports that I'the inheritance is

divided among the children" (loc.cit). If there are no

children then, according to Riedel, the vlomanrs rrreLativesrl

receive the inheritance.

Many people in Amaya regard the re-introduction of

Christianity, and Dutch Reformed Protestantism in particular,

at this time as being instrumental in the transformation of

local religious and social- practicesl2.

Based predominantly on readings from the Old Testament, the

teachings of the Dutch Reformed Church placed considerable

emphasis upon the role and significance of patriarchy within

the cosmological order (see Tawney L9262L32; Schama 1987: 93-

L27). From the abstract, Yet undeniably mascul-ine God of
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Genesis who created man in His own image and subsequently

fashioned woman out of man' through the descendants of Adam

to the patriarchal figures of Abraham and the later male

prophets, the Old Testament theology of the Dutch Reforned

Church has consistently presented a view of the universe in

which masculinity is the dominant principle of

identification, affilj-ation, control- and inheritance (see

Marty t972:244).

The dissemination of Protestantism throughout Maluku was

initially carried out by Dutch missj-onaries. Subsequently,

the Dutch recruited Ambonese and other l-ocal Christians to

spread the Gospel. As Chauvel (1985) points out, the

r Christian Ambonese communityr t¡Ias a readil-y available source

of labour for the Dutch coLonialists. Indeed, Cooley (1967)

and Kennedy (1955) have observed that large numbers of

Ambonese Christians entered the colonial- civil and military

services while many others migrated to the more remote areas

of the province to work as mi-ssionaries and pastors. On a

visit to Damer in 1825, Kolff (f.84b) - a Dutch naval officer-

installed an Ambonese man named Paul-us aS a school teacher

and rel-igious instructor (Kolff 1840).

The influence of Ambonese individuals and Ambonese cul-ture

generally in the region has al-so been noted by F.D. Holleman

in his study of adat l-aw on the nearby islands of Teun, Nila
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and Serua between Lg23 and 1936. An advisor to the Dutch

col-oniaL government, Ho1leman reports that, the people of

these islands base their lives on rran Ambonese model rl

(Lg43:383). According to Holleman, the languages spoken on

these isl-ands are gradually being ttpushed asiderr by Nnbonese-

Malay and rrthe style of their houses, their matrimonial-

customs, the burial of the deadrr (}oc. cit. ), and their

judicial system reflect the Ambonese influence. He also

remarks that missionary work, Protestantisn and education has

been extremely infl-uential- in the transformation of local

religious bel-ief s and social practices. Holl-eman reports that

it was the Anbonese and not Europeans who were most active in

this regard and who lived amongst the peopl-e for many years

at a time. Hol-leman concl-udes that this orientation towards

Ambon and Ambonese cul-ture is the resul-t of historical-,

economic, religious and social factors which have led to the

irwidespread belief that the Ambonese islands constitute rra

\r

\metroporis of culture and authority" (ibid.:382). As such,

Hol]eman observes, rreverything that is Ambonese is...

regarded as superior and therefore fascinates and induces

i-mitation" (ibid. : 383 ) .

The situation Holl-eman descrj-bes for the neighbouring islands

of Teun, NiIa and Serua al-so pertains to the isl-and of Damer.

Mayawo themsel-ves state that early twentieth century Dutch

missionaries to Amaya l¡Iere accompanied by Ambonese
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Christians, who were largeJ-y responsible for the religious

conversion of the local- population. The official- opening of

the church in Amaya on 18 October Lg32 was attended by both

Ambonese and Dutch pastors (J.Lisapa]y and P.M.Vellikoop,

respectively) .

Apart from their direct role in religious proselytisation,

Ambonese Christians on Damer al-so disserninated their own

cultural expressions and predominantJ-y patriarchal forms of

social organisation (which had also undergone quite dramatic

transformations during the coloniaL encounter) among the

people they administered. To the Christian Ambonese and the

Dutch, the local- practice of matrilineality, predicated as it

was upon belief in ancestral- spirits and inheritance through

the female line, explicitly contradicted the teachings of

Dutch Reformed Protestantism (see Marty L9722244) and the

social organisation of Dutch col-onial cul-ture. In this

connection, the historian Simon Schama (L987) | points to the

conmon and widespread use of patriarchal imagery and idioms

in the construction of Dutch culture in the sixteenth and

seventeenth centuries. For examP1e, Dutch patriotism during

this period., according to Schama, drew its inspirati-on from,

among other things, ol-d Testament scripture and the

patriarchal figures around which the events depicted in this

text coalesced. Indeed, the Dutch Repub1ic, in terms of its

historical, moral, cultural and spatial- geography' was
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popularly imagined and depicted as 'The Fatherland' (Schama

Lg87:53-54). Schama al-so refers'to the literary and social

construction of the 'homer in which the father was depicted

as 'Iord' (1987:3BB) or 'king' (ibid.z422) and points to the

ff formal- subjugationrr (ibid.r4O4) of women with respect to

their rights in marrj-age and their occupation of public

of f ice. In the moral economy of the Dutch Republic, l^Iomen '
as Schama observes, were often portrayed in tCalvinj-st

homiliesr and 'misogynist satires' (19872467) as the source

of disorder, licentiousness and mischief (cf. Bamberger

Lg74). Given the patriarchal bent of the Dutch culture, it is

not surprising, therefore, that many indigenous cultural

forms and institutions I/üere regarded as a 'primitiver and

Ii-gnorantt practices andr like so many other beliefs and

practices, vilere actively discredited by Dutch and Ambonese

missionaries and administrators alike.

In this connection, an elderly Mayav¡o woman recalls an

incident in which the resident Dutch pastor in the village in

the late 1920's refused to christen her two daughters with

the names of the two female founding ancestors of the woman's

descent-based group. These names v/ere regarded as rpag'anl

names and it was onl-y af ter the woman had sel-ected

appropriate Christj-an names that her children v/ere baptized

(see also chapter eiqht).

r23



Religious proselytisation $tas a fundamental aspect of the

process of Dutch pacification of the tSouthwest Is1andsr.

According to Lebar (L972) | this region was rrlong noted for

the fierce qualities of its native inhabitants, with frequent

reports of hostility to outsj-ders and a propensity for

headhunting and . . . cannibal-ismrr (Lg7 2: 110 ) . Ear1y colonial

accounts on the region indicate that there was strong loca1

resistance to the hegemonj-c poJ-icies of the VOC resulting in

open war-fare and numerous deaths (see Riedel- 1886).

In the case of Damer, Kolff (1840) describes being met by men

armed with bow and spears, while de Josselin de Jong

(1947 zLs) record.s a long-standing tradition of hostilities

between the Erai people of Wetar and the inhabitants of

Damer. Narratives independently recorded by de JosseLin de

Jong on V,letar and myself on Damer' suggest that rheadhuntingt

raids between the two islands were quite frequent and spanned

a period of several hundred years. Twel-ve stone cairns

erected Some distance south of Amaya were, untj-I

pacification, the place where Wetarese heads, each one taken

by a different generation of Mayawo warriors' were displayed.

A thirteenth cairn was erected to hol-d the head of a Dutch

missionary kiIled by Mayawo earlier this century.

Such activities were regarded by Dutch

administrators and missionaries as tbarbaric' and

col-onial

obviously
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hindered effective Dutch control- of the region. Although de

Josselin de Jong concluded that Dutch intervention would not

prevent such activities, the eventuaÌ pacification of the

region in the 1940's ul-timately brought about the cessation

of so-cal-Ied 'headhunting' rai-ds between regional groups'

The second wave of religious proselytisation which swept

across Damer in the 1900rs and the associated emphasis on

regional pacification coincides with a significant change in

Dutch colonial- policy at the beginning of the twentieth

century. During this period the commercial- exploitation of

local populations ceased to be invoked as the official

justification for co]onial ru1e. Instead, the wel-fare of the

populace was put forward as the primary motive for continued

Dutch controL. Cal.l-ed the 'ethical policy ' (Ethische

poTitiek), this new approach to colonialisn, guided by the

principle of self-government, v¡as purportedly based on

humanitarian principles designed to improve the impoverished

conditions of the subject masses (Furnivall L9442229, Klerck

Lg75:533). The implementation of the 'ethical- policyr created

a resurgence in missionary activity, especially in the outer

isl-ands of Indonesia (Klerck Lg75; Rickl-efs 1981; webb 1986).

During this period of 'ethicalr colonialism, a considerabl-e

emphasis \¡,Ias pJ-aced upon educatíng the local- population '

Education was viewed both as part of the civiJ-izing process
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and as a means of ensuring the continued loyalty and

subjugation of the masses. Throughout the archipelê9o, the

Dutch çlovernment opened village schools (desascåol-en) which,

in addition to basic catechism lessons' provided a three year

course of basic literacy' numeracy and practical skills

(Furnivall 79442366-367; K1erck L975:415). In the so-call-ed

'Outer provincesr (Furnivall Lg44:381), Christian missions

played an important rol-e in the implementation of the

education progranme devised by the col-onial- government.

Indeed, ês webb points out,rrthe missions, in accepting

responsibility for education, became willing instruments of

this policy Iethical policy]" (1986224). By the 1930's the

missions had establ-ished an extensive network of schooLs

throughout'Eastern Indonesia' (Webb l-986 :24) .

The physical remoteness of Damer did not prevent the Dutch

from establ-ishing schools there and many of the older

residents of Amaya recall attending the government village

school, where l-essons I¡/ere conducted in Malay. They also

recollect that a large residence v/as erected by the villagers

at the edge of the village to house visiting Dutch officials.

During the period between the conmencement of construction of

the Church in 1918 and the Japanese occupation of Maluku in

early Lg42, Amaya !üas visited by a handful of Dutch

administrators and Atnbonese priests . Durj-ng this time, the
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Dutch succeeded in pacifying the area and prohibited the

ritual taking of human heads associated with l-ocal warfare

practices. Dutch intervention in inter-viIlage relations

resulted in Arnaya signing a peace treaty with the villages of

Arwala and Erai on the nearby isLand of Vletar, their

traditional enemies for the past 12 generations. To seal the

peace accord, the partj-es involved drank palm spirit and

exchanged ritual objects of value. The people of Amaya

received a glass bracelet and a cl-oth from the Wetarese and

gave in return a spear and a flat golden disc (karcho). The

pacifi-cation of the area effectively led to a greater degree

of contact between the peoples of the numerous isl-ands in

Maluku Tenggara, in terms of trade and marital- alliances.

The Dutch also intervened in l-ocaL disputes over l-and

ownership. During the 1920rs, the boundary between Amaya and

the nearby combined village of Kuai Mel-u was a point of

contention between the inhabitants of these two viLlages and,

according to residents of Amaya, the two villaçles nearly went

to war about this matter. Previously the boundary between the

two villages had been located at the cape of Lulsunloyeni.

However, the people of Kuai Mel-u were dissatisfied with the

l-ocation of the boundary. They wanted to move the boundary

further west to a Place called Ahuhuchro in order to

aLl-eviate the extant problen of insufficient garden l-and

experienced by the peopl-e in this village. The mother of the

present Kepala Desa, a s/oman in her eighties, recalls that
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She was a teen-ager when the Dutch, aS a compromise to the

claims made by both sides, decided to relocate the boundary

mid-way between Lulsunl-oveni and Ahuhuchro at a point call-ed

Akwetuti. A stone cairn was erected to mark the position of

the new boundary. In effect, the cairn al-so serves aS a

physical reminder of the control the Dutch colonial

government exercísed in the daiJ-y lif e of viLl-age people.

In the earl-y years of the twentieth century, people in Amaya

started to establish copra plantations and once again began

to plant and harvest nutmeg and cl-oves trees for commercial

gain. The destructi-on of the island I s nutmeg and cl-ove tree

stocks by the Dutch in the seventeenth century meant that the

bulk of the new trees planted were obtained fron the nearby

islands of Teun, Nila and Serua.

In the years prior to the outbreak of lVorl-d War Two, people

in Amaya recall that a small number of indigenous religious

icons and ancestral statues $¡ere still kept in the ceilings

of the ancestral rhousesr and local weaving techniques were

still practiced. Pressure from the Protestant Church (see

chapter eight for more details) and the circumstances of

Japanese occupation, however, resulted in the destruction of

both these facets of local culture.
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The Second VÍorld Vüar: A Period of Transition

The Japanese attack on Ambon on 3l- January L942 and their

subsequent victory in the days that followed, heralded the

end of nearly three hundred and fifty years of Dutch rule in

Maluku. The Maluku region, together with the rest of eastern

Indonesia and Kal-imantan, was controlled by the Japanese

Navy. Ambon became the administrative centre for Japanese

military and naval activities and was the focus of much of

the fiqhting.

According to local people, the Japanese forces first arrived

at Amaya in Lg43. From i-g43 to L945, when Allied personnel

arrived on Damer, Japanese naval patrol boats regularly

visited Amaya to obtain food and water. The Japanese arrested

the two Chinese inhabitants on Damer and deported them to

East Timor to work as laborers. Stories of Japanese

atrocities on the nearby islands of Kisar, Leti, Moa and

Timor produced in Local people a fear of the Japanese (cf.

Taussig 1-987a). Consequently, when the Japanese ships arrived

at Amaya, many of the village vlomen and chil-dren f led into

the forest leaving their male relatives to protect their

betongings in the village. Some villagers made srnal-I

subsistence gardens in the forest and attempted to eke out an

existence unbeknown to the Japanese. Durj-ng this time' a

number of children were born in the jungle.
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Between patrols of the local- area, the Japanese stayed, for

short periods of time, in the village of Amaya and at the

beach Awnyevnyo on the southern coast of the island' People

in Amaya recal-I that two Japanese soldiers arrived on Damer

by local perahu (,saiI boat'). one of these soldiers, a man

named Takara, taught the children of the village a number of

songs in Japanese, Malay and English. Many of these songs are

still remembered by villagers who were chiLdren during the

hrar year"l3.

Today, when asked about their experiences and perceptions of

the Japanese, most people who were alive during this period

admit that their rel-ations with the Japanese were ambivalent.

on the one hand,, peopJ-e recal-L with some fondness the

Japanese soldier Takara and yet they al-so remember the

stories of terror relating to Japanese cruelty on nearby

isl-ands.

Towards the end of the Japanese occupation of Maluku, Allied

forces took control- of many of the southwestern islands.

Local people recal] that in the years L945 and L946 Damer \'/as

occupied by the Al]ies (Austra]ians, Indonesians and Dutch)

who regularly engaged Japanese navaL ships in the area. The

Allied commander of the isLands of Damer, Teun, Nila and

Serua , a Dutchman, resided in the village of Bebar Barat on

the northern coast of Damer. In Amaya, six Allied personnel,
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one Dutch, one Indonesia and four Australians' two of whom

were Red cross nurses, were stationed in two of the village

houses. People in Amaya recoll-ect that the Australians

generally participated in vil-Lage life whil-e the various

Dutch soldiers temporarily stationed in Amaya, remained aloof

and were billeted in houses erected at the edge of the

village. According to local people, âD Australian Airforce

catalina arrive each day carrying troops and supplies and

landed on the sea just in front of the vi11age14 ' Several-

village men were commissioned as observers and were

responsible for informing the A1lies of Japanese movements in

the area. One man from the village is said to have been a

'spyr for the Allies and to have taken a number of Dutch

soldiers to Java on a Local sail-ing boat (perahu), for which

he received 400 Dutch RuPiah.

The Australians also çlave the villagers guns and knives as

well as clothes and food. During this period it v¡as not

possible for women in Amaya to weave cl-oth and subsistence

gardens in the jungle did not ad.equately provide aII

household requirements.

Australian Army personnel are credited by local peopJ-e with

introducing a new type of pawpaw, known in Amaya as papaya

Australia, as wel-l- as tobacco plants. A number of people in

Arnaya still have in their possession items, such as currency,
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given to them bY the Australians'

At the end of the war, the Australians, according to local

reports, arrested a villager on charges of spying for the

Japanese. This person was taken to Darwin aboard a catalina

and remained there for approximately five years' According to

his relatives, the alleged spy \ÂIas not imprisoned in

Australia but spent the five years working and living in

Darwin.

In Ambon and the other major cities in eastern Indonesla'

Austral-ian troops took the Japanese surrender on 15 August

tg45 and continued to occupy these cities until mid-october

1945. In ]\maya, the end of the war $¡as announced by a rain of

leaflets which were dropped from a plane as it flew over the

island15. Loca1 people recalL that two types of pamphlets

were dropped - one which had the flags of the Allied nations,

America, England, Australia, China and the Netherl-ands,

depicted on it and the other, without flags, written in

Malay. During the War onJ-y one bomb was dropped on Damer when

an American plane attempted to hit two Japanese patrol boats

anchored off the beach of Awnyevnyo on the southern coast of

the isl-and. The bomb, however, failed to detonate' After the

\^rar, Butungese traders disarned the bomb and took the

contents and left the sheLl. Local people transported the

shell to Amaya and hung it in the centre of the village to
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function as a rather elongated belI.

Upon Japanrs unconditional- surrender, the Dutch (with the

assistance of their British allies) set about restoring their

colonial regime and by January L946 they had relieved the

Austral-ians in eastern Indonesia. The majority of

Indonesians, however, had no wish to return to the days of

Dutch colonial rule and saw their future as an independent

nation. Throughout the archipelê9or the Dutch met with

considerable resistance from the revolutionary forces of the

pro-republican movement. VÙhen it became clear that the Dutch

would not be able to regain totaL control over Indonesia,

they opted for the creation of a federal united states of

Indonesia. The state of East Indonesia (Negara Indonesia

Timur) was among the first to be declared under this plan.

More than three centuries of Dutch colonial- rule and

Christianity in this area had resulted in a strong

identification by the local people with their colonizers.

Many Christian Ambonese had previously served as soldiers,

clerks and minor professional-s for the colonial- governmentl6.

In Maluku, many of these Ambonese Christians openly supported

the Dutch and actively fought against the pro-republ-ican

armies. They viewed the new Republic as a st,ate donj-nated by

Muslims, Javanese and communists (Rick1efs, 1981). This is

not to say that alL Ambonese-Christians were Dutch loyalists.

a
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As van Kaam (L977 ) points out, a significant number of

Ambonese people also expressed anti-colonial sentiments.

After a violent and protracted struggfe, the Dutch finally

capitulated and on 27 November L949 they formally transferred

soverej-gnty over the archipelago (excluding lrian Jaya) to

the Republic of Indonesia.

In Ma1uku, ho!üever, Ambonese Christians resisted the demise

of Dutch federalism. On April 25 l-950 in the city of Ambon,

the former Minister of Justice in the East Indonesi-a

government proclaimed the Republic of South Ma]uku (

Republik MaLuku Sel-atan or RMS). The name Republic of South

Ma1uku is something of a misnomer and refers to the general

administrative area Daerah trlal-uku Selatan ( 'South Moluccan

regionr), which in 1950 was divided into MaTuku Tengah

( 'Central Moluccas' ) and l,Ial-uku Tenggara ( rSoutheast

Moluccas'). It was largely people fron the Central Maluku

area, particularty on the island of Anbon, who were behind

the formation of the ne\^I state and not the peopl-e of

southeast Maluku (cf. Chauvel- 1978). Only one resident of

Amaya, who at the time of the uprising was employed as a

policeman in Arnbon, is said to have actively supported t'he

RMS movement. This person eventually died in exile in Seram.

After heavy fighting between Ambonese and Republican troops,
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the new state was finally crushed in November 1950' Many

supporters of the movement fled into the interior of Seram

and lived in exile. other Ambonese soLdiers who refused to be

demobilized in Indonesia were sent with their families to the

Netherl-ands17.

Of this revolutionary period, people in Arnaya only recal-l

that they were visited by three Dutch ships, the rKalwedor,

the rGemat and the rEridanusr. The tGemar and rEridanusl

carried doctors who vaccinated the people of Amaya against

smaÌIpox and handed out quinine tablets. Local knowledge of

the RMS movement and the events which surrounded Indonesian

Independence r,{as largely gained some years after the event '

The Post-Colonial Period

With the end of Dutch colonj-alism in i-949 and the beginning

of an Independent Republic of Indonesia, many l-oca1 cultures

began a new struggle for survival and recognition. A struggle

that was no longer directed at the agents of imperialism but

against the very nation many of these people had fought so

hard to secure.

The earl-y years of Indonesian independence witnessed a number

of revolts against the Jakarta-centered government. Reg-Í-onal
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groups in Aceh, South Sulawesi, ['Iestern Java and the

rsouthernr Moluccas came into open conflict with government

forces in their demands for cultural- autonomy, g¡reater

political power and controL and recognised provinciaL stat'us'

The often turbulent events of the early post-independence

period point to the divided nature of the new Republic at

this time.

However, under the charisnatic leadership of President

Sukarno and the moral guidance of PancasiTa, the five

principles which constitute the ideological basis of State

practices, the process of national unification gathered

momentum. In the period 1950 1965, the symbols and rituals

of Indonesian nationalism took shape and emerged as the

dominant idiom in Indonesian social and political life.

State-coined slogans, Such as satu nusa, satu bangsa, satu

bahasa (tone country, one nation, one languaget) and Bhjnneka

TunggaT lka (tunity in diversitYt), became powerful

expressions of Indonesian identity. The aspirations and

ideology of the new Nation-State were inscribed upon the body

of the President who, in turn, was popularly regarded as the

tfathert (Bapak) of the nation and relder brothert (Abang or

Bungl to it's citizens.

The notion of a unified Indonesj-an Nation is ideological-Iy

grounded in the shared historical- experiences of the citizens
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in their bitter struggle for Independence from Dutch

colonialism and Japanese occupation. The national celebration

each year on the 17th August of the decLaratj-on of

Independence in Lg45 is testimony to this viewpoint. Many of

the themes of Indonesian nationaLism developed during the

post-independence period trade upon the fiction that the

peoples of Indonesia hrere united in t'heir ef forts to

overthrow their oppressors. However' as the above account

i-ndicates, this was not the case. A large number of people

fought on the side of the Dutch against the pro-republic

revol-utionary forces. Even those who opposed the Dutch did

not form a unified force but were divided into a number of

factions which either supported the new regime or vtere benf

on overthrowing it (cf. RickLefs 1981). Hovlever, ín the

engulfing and on-going process of national integration, these

d.isparate social- histories have been f I'attened out or

distorted to form a unified narrative of political consensus

and historical experience (see chapter six for a more

detailed discussion of the Indonesian Nation-state).

In the years that foll-owed Independence, people in Anaya

recall that they were visited by a number of Indonesian

government ships collecting copra, Buginese and Makassan

traders and fisherman from nearby isl-ands. In the mid 1960rs,

a Belgian man visited the village for the purposes of

purchasing artifacts such as ancestral- statues. By this time,
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however, Do such objects existed.

Probably the most significant series of events in the post-

war period for the people of Amaya was the influx of numerous

individuals from nearby islands. This movement of people was,

in part, facilitated by existing trade links between groups'

earlier Dutch pacification of the region, the introduction of

a common religion, the establ-ishment of regional education,

improvements in communications and transportation resulting

from the WWII period of occupation, and the growth of

regional adninistrative and commerce centres. Thus, êt

different times after World War IT, the village of Amaya

ex¡lerienced infl-uxes of people from severa] nearby islands

(including Kisar, Leti, Lakor, Nila and Timor). The majority

of the people who came to Amaya \{ere men who married local-

women. Others came to Amaya as school teachers and religj-ous

instructors accompanied by their spouse and family. As I have

briefly mentioned in chapter one, the arrival of these

,immigrantsr resulted in the creation of new soci-al-, economic

and poJ-itical categories of identity and their diverse

cul-tura1 val-ues further contributed to the transformation of

local culture (see also chapter three for a discussion of

this subject).

The emergence of Suhartots rNew Orderr government

bloody coup attempt of 1965 signaled a new era in

from the

Indonesian

l_ 3B



history. The new political clinate which resul-ted from the

events of 1965 led to an increasing systenatization and

rational-isation of state policies throughout the archipelago.

The widespread introduction of literacy programmes in the

national language of Bal¡asa Indonesia, the growth of school-

and universities, the implement,ation of uniform

adninistrative structures and the promotion of village-based

development projects collectively served to further

incorporate locaL groups located on t'he political, economic

and geographic margins of the Indonesian SLate within its

nationalistic framework. In the case of Amaya, the ethos of

Indonesian nationalism and the practices of the State,

together with contemporary capitalism and the associated

conmodificati-on of social- rel-ations further served to inform

the process of cul-tura1 change (for a more detailed

discussion of these infl-uences see chapter 6) '

In Line with the radical disruptions and transformations

which punctuated this period on a national scale, the 60rs

and early 70rs were also a time of change and innovation in

Anaya. This period witnessed the establishment of a village

cooperative (1960) and its eventual- disbandment (L9671 | due

to allegations of corruption on the part of senior

cooperative members; the erectj-on of the religious youth

group Angkatan tr[uda building and the commencement of its

operations (l-963); the instal-Iation of the present day Bapak
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Rajah/Kepala Desa (1966), who replaced the previous incumbent

as a result of that person no longer being regarded by t'he

people of Amaya as fit (both physically and morally) for the

position; the establishment of Chinese-owned and run stores

on Damer and an increase in trade relations l^tith both the

Ioca1 Chinese population on Damer and the nearby island of

Kisar and Buginese and Butungese sailing ships from southern

Sul-awesi; the subsequent opening of two of the three village

shops (1970 and Lg73, the third store commenced trading in

1981); the first receipt of community development monies from

the district (Kecamatan) government in Kisar (L973/74

financial year) and the building and opening of the l-ocal-

primary school (SekoTah dasar) (L974').

Regionally, the late 1960's and 1970rs v¡ere a time of

increased government and foreign commercial activities'

Throughout the Maluku area, loca] people were forced to

compete with Japanese, Korean and Taiwanese trawl-ers and

tuna-fishing boats. One such vessel' manned by a Taiwanese

crer¡r stopped at Amaya in Lg77 for water and medical

assistance for a sick crewlnan. The local- KepaTa Desa vividly

recalls the difficulties he experienced trying to communicate

with the crew of the boat. ALso in L977, a number of

Austral-ian yachts stopped at the village on the return leg of

the Darwin to Ambon yacht race, êil annual affair since the

outbreak of hostilities in east Timor in t975 prevented the
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staging of the Darwin to Dili race.

Around Lg76, the Indonesian government PELNI ships began to

visit Damer, stopping at Bebar on the north coast and Wulur

on the eastern half of the island. At, this time, the PELNI

ships also vlsited the nearby islands of Teun, Nila and

Serua. This service greatly facil-itated conmunication between

people on Damer and their rel-atives residing in the

provincial capital of Ambon as wel-1 as enabling local people

greater access to regional services such as the Kabupaten

hospital and commercial goods such as clothes and household

items. It al-so al-l-owed of f icials of the various government

agencies to visit the isl-and on a more regular basis than

previously was the case.

Other examples of government and commercj-a1 interest and

intervention in island affairs include a visit (L982) by a

team of Austral-ian and Indonesian Army personnel, members of

a joint venture to map Indonesia. The napping party arrived

in Amaya by helicopter and spent nearly a month in the

vilJ-age. During this time, they erected two geodetic cairns

on territory owned by the people of Amaya; one in the vil-lage

itsel-f and the other on the island of Nus Leur, a small coral-

atoll- approximately 15 kilornetres west of Damer. The people

in Amaya remember this visit for a number of reasons' For

many residents, it, was the first time they had seen a
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helicopter. The children in Anaya recall- that they were often

given fruit and sweets by the visitors. The adul-ts remember

that the visitors left behind 7 drums of aviation fuel which

the peopl-e of Amaya used as fuel in their lamps'

Recent mineral- exploration in Maluku Tenggara heralds a ne$t

era of exploitation and change. AJ-ready, conmercially viabLe

deposits of gold are being exploited by mul-ti-national

corporations on the remote and undeveloped island of Wetar,

only LAO km. to the south-west of Damer. The neI¡IS of possible

empJ-oyment opportunities associated with this venture has

excited the interest of a large proportion of young educated

men j-n Amaya and el-sewhere in the region. In December 1986, a

team of Indonesian and Australian geologists arrived in

Amaya, once again by helicopter, to survey the western half

of the island for trace deposits of gold. The geologists had

already sampled rivers on the eastern side of the island, ês

we]I as sites on the nearby isl-ands of Teun, NiJ-a, Serua and

Romang. This visit crealed enormous interest not only among

people in Amaya but in each village on the j-sl-and' Some

people were concerned that the discovery of gold on the

isLand would result in an invasion by speculators and

drilling teams while others were enthusiastic about the

financial opportunities associated with such a venture' To

date, Do economicatly viable deposits of alluvial gold have

been recorded on Damer.
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Conclusion

In this chapter I have suggested that cuttural groups do not

exist as independent entities but are formed and informed by

their historical conjunction with other ideologies and other

ontologies. It is important to acknowl-edge that this nexus

does not constitute a passive encounter between cultures but'

is often mediated by violence, oppression and exploitation.

In this connection, the history of contact presented here can

be viewed as a narrative of progressive encapsulation and

marginalj-sation, initially characterised by the ex¡lloitative

relations associated with the production of nutmeg and other

valued commodities by the Portuguese, Dutch and English' In

the contemporary context, hovrever, the production of a cash

economy on Damer is reguJ-ated and defined by local and

regional Chinese and Chinese-speaking Indonesian

entrepreneurs and the geographic position of the j-sland on

the margins of the Indonesian archipelago reflects the

political and social status of the people of Damer within the

framework of the Nation-State.

As a narrative, the above account can be Seen to coalesce

around a number of tkey symbolst (ortner 1973) and conceptual

themes. Thus, apart from being a selectj-ve narrative of

contact and colonialism, the preceding history can also be

viewed as an 'originr story. The notion of origin, in this
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context, refers primarily to the formation of the Republic of

Indonesia, the emergence of the Nation-State and the

concomitant incorporation of local- cul-tures within this

structure. In other respects, the term al-so refers to the

introduction of christianity, in the form of Protestantism,

to the peoPle of Damer.

In other respects, the themes of diversity and unity,

hierarchy and resistance serve to structure the relations

between the various historical- episodes as weLl- as relations

between the colonizers and the colonized. In the contemporary

context, these themes have been further objectified through

the construction of a collective Indonesian past and

disseminated through the idiom of state-created discourses.

For the people of Amaya, the preceding narrative of contacf

and colonialism is dominated by the themes of change and

disjuncture. coLonization by the Portuguese, Dutch, and

nnglish together with the developments of the twentieth

century resul-ted in substantial- cultural- transformations. In

their lifetimes, many of the people in Amaya have experienced

and borne witness to the eclipse of indigenous religious

practices and the concomitant conversion to Christianity;

changes in the organisation of descent-based groups; the

cessation of warfare and the ritual taking of human heads

largely resulting from Dutch paci-fì-cation of the region; the
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abandonment of Iocal pottery and weaving production in favour

of store bought goods; the decline in the use of ritual

language to the point where only a handful of people can

recall fragments of this languagei an increase in the use of

the national- lingua franca Bahasa Indonesial. the introduction

of schools and local government development progranmes; the

influx of western commodities in the form of radios, outboard

motors, generators, and videos, to name but a few; a loss of

autonomy and greater control- by the State through the

introduction of such things as contraception, travel passes

and taxes; increasinçt pressure from outsiders to commercially

exploit natural- resources; the emergence of differential

monetary wealth within the village; the movement of villagers

away from Amaya to the tbright lights' and job prospects

offered by the provincial- capital and, probably the most

significant and most far-reaching of aII these events, the

overthrow of Dutch colonialism and the declaration of an

independent Indonesian nation.

Despite the magnitude of these changes, the social history I

have outlined so far should not be viewed exclusively in

terms of l-oss, destruction and encapsulation butr êS Clifford

(1988) points out, shoul-d be also Seen as rra series of

cul-tural and political- transactions (ibid.z342). Events in

this instance, even the most brutal- episodes, êS Rosaldo

( l-980 z L7-18 ) observes, are al-ways interpreted and
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articulated in terms of the togic of l-ocal cultural practices

and forms (see also Sahlins 1985 and clifford 1-988).

In accounting for Mayawo cultural t'ransformations it is

important to reatise that no single factor can be taken in

isolation or viewed in terms of relative degrees of

influence. Neither should the process of cultural change be

seen entirely as the product of external influences for, as

Marshall Sahlins (1985) has argued, the reproduction of

cuLture entails its transforrnatj-on. It is important to

acknowJ-edge (qua sahlins 1985), therefore, that within the

context of any cul-tural group quite novel and unique

practices and val-ues are constructed and expressed

practices and beliefs which are themselves grounded in a

distinct 'genealogy' (cf. FoucauLt Lg72 & L978) of knowledge

and logic.

Thus, notwithstanding the obvious infl-uence of these

factors, it is necessary to regard the historical- events and

relations dj-scussed in this chapter as constituting only part

of the process of sociaL change. Thus, in Amaya, hundreds of

years of European colonial rule, the re-introduction of

Christianity, the presence of Ambonese missionaries, Dutch

pacification, the influx of immigrants and more recent

developments have aLl contributed, although not exclusivelY,

to the transformation of local cultural perceptions.
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In subsequent chapters I suggest that introduced ideologies

and ontologies such as Christianity and Indonesian

nationalism represent, at one level-, officially (government

and Church) sanctioned and, thus, socially legitimate

alternatives to existing cultural bel-iefs. At another leve1,

the elements of a wider colonial and national discourse

extend the social horizons of local people to encompass a

diverse spectrum of possibitities. In other words, the

historical conjunction of European col-onial-ism, christianity'

Indonesian nationalism and modern capitalism with the logic

of Mayawo cultural- practices has served, êS Edward Bruner

puts it, rr...to open up new spaces...'r (1986:152) within

which l-ocal notions of social relatedness, affiliation and

identity are expressed.

this idea is pursued in the fol-l-owing chapter where, amonçl

other things, I examine the contemporary constitution of

social groups known locally as rhousesr.
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NOTES

1. Many year later, after undertaking _research. in the
district of Kodi, weðt Sumba, van Wouden also substantially
iã"iãão his orilinal arsumenr 

"1n3.o""Êig;liå;"r:i":Ï:àåilatrilineal clans oPerate side
of the triber' ( 1968:163 ) bY
ntr was not a necessary Pre-
ange and that in Particular
siã is placed upon the

organisational significance of mal-e and femal-e lines (van
Wouden L977).

2. In The El-ementary Structures of Kinship Levi-Strauss

"nqg."t" thai 'har-monict systems -are 
rrmore archaicrl

7lóágr2Ls) than 'disharmonic' ónes and that it night be the
èu"" that tdisharmonic regimesr have revolved' from the more
ancient rharmonicr sYstems.

3 . !,Ihile J. P . B . de Josselin de Jong (L977 ) contelds that
rrharmonj-c asymrnetric systems have become disharmonic under
the inf tuenêe of ne-ighbouring tribes with bilineal ' ' '
systems" (ibid.;2731, Kénnedy (1e5s).91d Cooley (L?6?) t on
tñe other hand, suggest thaL the shift from matriliny to
pãir:-finy on the'isIáñO of Ambon and in the surrounding areas
i" pãis:-Ëty O,t" to the infl-uences of Islam and Christianity'
Elsäwherer- Lattas (n.d. ) argues that the movement among. th9
¡"ãñ X"líali of West New Britain from a "traditional
matril-ineal totemic systemrr (iöid.:3) towards a patrilineal
system is directly Iinked to the processes of col-onialism'

4. As Michael- de Certeau observes' "fiction j-s a perilous
wordrr (1983 z126) and is most often rrdeported to the land of
the unreal- t' (ibid. zL27 ) . Following Geertzrs ( 1973:15 )

dj-scussion of Èhe concepù and' more recently, de Certeaurs
iiéei) and Taussig's lrseza) use of the term, the word
ì ii"tíottr is empÍoyed here to denote the i-nvent jve,
i*ãéi"uii"" and t?opic dimensions of reality, whic! mediate
;;íãi action anã shape various modes of social
representation.

5. I am deeply indebted to Pastor C.J. Bohm of the Pastoran
KatoLik, Sauirtätci for his assistance with the translation of
RiedeL'ö material- relating to the 'southwestern islands'.
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6. Ricklefs notes that the name Mal-uku was derived from the
Arab traders term for the region, Jazirat a7-Mu7uk, rthe land
ãi *""V kings, (198L:22). Frãns Watuseke (L_977 ) on the other
ñãnA, årgueé thàt the term Maluku derives from the Galelarese
or iobeÍorese word Mal-oko, meaning rmountainr and suggests
tñat, given the necessary vowel changes gy-er. - time, the
ãirpãíf uÉlon Ualuku may have- been synon)rmous with the meaning
I mountain-island | .

7. Dieter Bartels, in his doctoral thesis rGuarding !h.
Invisible Mountain...' (7977) | states that the rspice
islandsr were 'discovered' in 1511 by the Portuguese DrAbreu
(ibid.:9). other sources (see Boxer 1969; Rickl-efs 1981;
ùeilink-Roel-ofsz tg62; de Graaf L977) indicate, contra
Bartels, that for most of the year 1-511, the Portuguese were
piã-"""úpied in their struggle to take. control- over Malacca
änd did irot chance upon the Moluccas until LsL2'

8. As part of a project aimed at producing a pictorial
biographi of Draker-Turner visited Damer in July-August 19BB

to -pnötôgraph the areas where Drake is purported to have
visiled. On the basis of evidence supplied by .Turner' I
question whether Drake actually visited the isl-and. No

liention is made in Drakers account of the voyage of the name

"t the island or of any of the villages situated on Damer'
Ãã.otAittg to Turner, the village Barativa mentioned by Drake
is tne víttage of Bebar Barat on the northern coast of Damer'
His evidencé for this claim rests upon the fact that the
names of both villages begin with the letter B and that the
location of Bebar garaL Q degree 6 minutes south)
corresponds closely to the reading given by Drake (7 degrees
tl minùtes south). Turner himself states that,

due to the vague nautical- detail in the above quotation
I f rom Drakers account rrThe v'tor]-d Encompassgdttl r some
åuthors have ascribed Barativa to another i-sland.

I too woul-d suggest, that for this reason and others, that
garativa is on áñothèr island and is not the viJ-Iage of Bebar
Barat. Prior to being known by the Indonesian name of Bebar
Barat, this village wãs call-ed Pepro and not Barati-va.

9. Riedel-'s date for the arrival of the Dutch on Damer
accords with information contained in an official Dutch
Ietter of L654 regarding Dutch knowledge of Damer. The l-etter
reports that "béhind Damar are situated yet q crowd of
isiands whereof some are as big as the island of Buru and
biõgã;, producing sÌaves, srax, tortoise-shel-I, etc. which
w.ié 'sailed anñua]]y to by the Macassareserr (Coolhas
1960:480 ) .
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10. The naturalist Alfred VtaLlace (L872) | for example,
describes the inhabitants of Seram as being in a rr...Iov¡

"iãtã of civilization. . . rr '(ibid. 2352) and commends the
efforts of Dutch administrators and school teachers in
i...raising the conditions of the natives...rr and giving them
n. ..the opþortunity of acquiri-ng something of European tastes
and habits" (ibid. : 354) .

11. In this connection, de Josselin de Jong (L937 ) reports
iñat previously in the village of Oirata on the island of
Kisar - "severai families probabJ-y a whole lineagerl
tiøia.:20) lived together in one house. He states that

ml-ssl-onaraes and Dutóh administrators r¡Iere instrumental in
iãplacing this form of residence with "smalI one-family
houses" (loc. cit. ).
L2. The Dutch anthropologì-sts Toos van Dijk and Nj-co de
iãnq. working in the gãbar-archipetago in the early 1980rs
repórt a simíIar situation to that on Damer with respect to
tnä introduction of Christianity. They note that rrsince c1910
ðnrisÈianity has found a firm iooting in the Babar islands'
An unsuccessful first attempt had al-ready been made in the
V. o. C. period" ( l-987 :57 ) .

13. The head of Uma Tronanar¡¡ol¡/oy' a man in his mid-fifites,
t inAfy consented-io- sÏng;-õr my benefit' -some- of the songs
he añd others had learned from Íakara during the period of

Below are the Indonesian versions (with
uch songs. The first sonçJ was
Japanese deParture from the
ol-diers purchased a Pig from
small farewell PartY amongst

themsel-ves.

Ini waktunya, kita mau Pergi
Now is the time we have to go

Kita akan berangkat tinggalkan negrj-
I{e will leave this Place behind

Jikalau Pergi, jangan luPa kami
Vf,hen vte go, donrt forget us

Umur yang panjang harap berjumpa lagi
When we áré old we hoPe to meet again

Pandanglah langit fajar di laut timur
Look at the dawn sky in the eastern sea
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Matahari tertinggi bersinar-sinar
At its height the sun is shining

Semengaku gembira di daerah kita
our hèarts are haPPY in our land

Penuh penuh harapan kepulauan, oh, oh.
These islands are full of hoPe-

Sebagai puncak dari gunung Fuji
As tñe peak of Mount ruji
eagi-paqi diatasnya berawan putih.. 

-in-thè early morning is covered with clouds

Tidak ada ceceran sedikit jua
There are no troubles at all

Inilah cita-cita kebangsaan kita
These are the ideals of our PeoPle

Inilah cita-cita kebangsaan kita
These are the ideals of our PeoPle.

L4. Records held at the Austral-ian V'Iar Menorial Research
Centre indicate that the Australian Catalina Squadrons No'
42, 43 and LL/20 regularly flew missions from their base in
naiwin to the isl-ands of Oámer, Teun, Nila and Serua as weLl
as to the other islands which today comprise the Kecamatan of
PuLau Pulau Tersel-atan.

15. The operations record book (Australian War Memorial 64)
for 43 CaLaLina Squadron reports that on 1 August L944 the
Caialina A24/82 fIãw a missión over the islands of Teun, Nila
and other surrounding islands (probably Damer as well) anq
dropped propaganda leaflets. The crew of the pJ-ane reported

"igñLinq 
'. it,!q"r and ketch in the vicinity of fegl f l-ying

OuÉcn fÍags. fñãy also noted that rrnumerous Dutch flagsrr were
flown by Iocal shipping in this area.

16. Chauvel- (L985) states that,

by 1930 there were 2L r2LL or about 10t of the Ambonese
põputation living outside the Moluccas. Of thesêr 4'257
i^¡eie Ambonese soÍdiers in the colonial- army . . . (ibid. :3 ) .

L7 . Ricklefs (l-981) reports that L2 t30O persons were
transported to the Netherl-ands in 1951.
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CIIAPTER TI{REE

'!NOW WE FoLLoW oUR EATHER|t 2

THE CONTEMPORARY CONSTITUTION OF SOCIAL GROUPS IN A}IAYA

...the transformation of a culture
is a mode of its reProduction-

Marshall Sahlins (1985:138) .

Introduction

Having already established in the prevj-ous chapter the

historicat configuration of relations which inform Mayawo

culture, in this chapter I turn to an examination of the

contemporary constitution of local social relations and

groups. In focusing upon the different socio-spatial

categories which constitute groups in Amaya, ôs well as other

classifications and metaphoric expressions' this chapter is

al-so concerned with the exploration of Mayawo notions of

sociaL relatedness and identity.

Throughout the area designated as reastern Indonesiar in the

J-iterature, the rhouser is an inportant social, spatial- and

slrmbolic category (see Barraud tgTg; Fox 1980a270-L2ì Levi-

Strauss LgBz2L74 & LB4ì Levi-Strauss 1987:155-159' 181)' In

Amaya, the term for rhouser, 9[4, simu]-t,aneous]-y denotes a

physical structure, a donestic residential- unit and a

descent,-based social group. !'thile I discuss the f irst two
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representations of the term uma in some detail-, this chapter

is primarily concerned with the latter significationl.

The differential placement of individuals as members of

particular social çJroups in Amaya constitutes an important

dimension in the construction of identity and the

legitirnation of political authority. For the people in Amaya,

group affiliation is not soleì-y confined to just those

culturally based units organised around the principles of

descent, matri and/or patri-filiationr'historicallyr-defined

affinities or shared residence. On the contrary, there are a

large number of Stat,e and Church organised groups where

membership is based upon considerations of gender, d9ê,

religious affiliation, ability' residence' experience and

knowledge. While participation in those groups linked to the

Indonesian State and the Protestant Church of Maluku

represents, as I discuss in later chaptersr ôD alternative

field of reference for the articuLation of social relations,

it is the differential- affiliation of individuals to loca1

culturally defined aggregates known as Uma, however, which

provides the ontological and cosmological locus of identity

and, moreover, d.efines the significance of menbership in

these other groups.
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Uma as Physical Structures

As a physical structure, uma in Amaya are constructed of a

variety of materials. The Kepala Desars house, foÍ instance,

which is believed to have been erected late last century, is

constructed of vroven banboo lattice walls (hnyeso), rough

hewn timber house and ceiling posts and a thatched sago leaf

roof. Most of the older houses in the village have either

banboo lattice wall-s or walls made of whit,e-washed wooden

planks (hnyeso popno). As the map of the village presented in

chapter one (i.e. map 1.4.) indicates, a large number of the

houses in Amaya are constructed of plain bamboo waÌIs and

sago leaf roofs (orpitowo), although modern looking concrete

walled and zinc roofed houses are becorning quite popular. All

houses are erected upon a raised foundation of stones and

packed earth (Iuturuni) and arranged in neat ro$ts on either

side of the broad walk-ways with the front of the house

facing the residence opposite. At the front of most houses

are planted ornamental shrubs and a number of orange trees,

which are a useful source of cash income for most households.

Generally, the floor plan of a house consists of a front open

verandah ( umaneyeni rhouse foot/Ieg') running the length of

the house where guests are entertaj-ned and the family sits

during the day, two small- rooms for sleeping (kamrodak

matuml-o rroom sleep') and a kitchen area (dapuroni) which is

usually a separate building situated at the back of the
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house.

rsleepinq in one Housel

A compound of the term uma, uma l-avcho or tthe house with the

sleeping placer refers to the basic residential unit in

Amaya, the househotd. The 585 inhabitants of Amaya variously

reside in 105 households. A household comprises a group of

individuals related through consanguineal and/or affinal ties

who occupy and sleep in one house. Given the practice of

uxorilocal residence ( klewanodi deweyeni ) often foll-owed bY

virilocal residence ( klewanodi ulchuni) which, in some cases,

is also fol-lowed by neolocal residence (hmemedo uma), it is

not surprising that the composition of households varies

enormously from husband, wife and children units to various

conbinations of extended fanilies. For example, in one

household of ten residents a man Lived together with his

wife, daughter, brother, brotherts wife, brotherrs child'

separated sister and her two children and his mother. In this

case, four different descent-based groups vrlere represented by

the members of this household. In another instance, a widow,

her unmarried son, her daughter, her daughterts husband and

their children resided together in the house of the deceased

husband. The occupant,s of uma lavcho also include groups of

un-married siblitrgs, widowers and unmarried mothers and their
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children. While the members of a household may be affiliated

to a number of different descent-based groups, households are

generally identified in terms of the descent group

affiliation of the oLdest male resident. Thus, in the above

example where members of four different groups are present in

the one house, the household is collectively identified as

Umhersuny , the descent group affiliat'ion of the el-dest male

sibling in this house. In the case of a widow, the household

is sometimes, though not always, identified j-n terms of the

descent group identification of the deceased husband.

For most individuals in Amaya, residence in an uma lavcho is

not permanent and can possibly change a number of times

according to a personts marital- status (i.e. single, married,

separated, widowed, etc. ) and affinal- responsibilities

(uxorilocal, virilocal or neolocal residence) . According}Y,

the number of residents in a househol-d fluctuates over tine'

Births and deaths also affect the composition and size of the

househoLd population. In a census conducted in l-ate 1986, the

size of households in Amaya ranged from 1 (a bachelor) to 12

people, with the majority of households comprised of 5 people

(see table 3.1).

The househol-d generalJ-y forms the domestic unit of production

with members of the uma lavcho cultivating a number of

subsistence gardens (tina), either collectively or
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individually, depending on the crop planted and the season'

It is not unusual, hovlever, for individuals to also work' in

the gardens of kinsmen in return for a share of the produce

(see the section on social relatedness this chapter).

Table 3.1. Household Size in Anaya' 1986-1987'

ll¡o. of occupants I No. of households I

1
2
3
4
5
6
7
I
9

10
11
L2

3
6

11
l7
19
15
10
T2
I
1
1
2

I Children of the Ancestorsr

Members of an uma lavcho are differential-Iy affiliated with

one or more - arr. ""*.O descent-based groups in Amaya

collectively referred to as Uma (thouse'). As I shal-I

illustrate in this and the following chapters, in the

contemporary context Uma denotes a group of cognatically

rel-ated individuals who, among other things, bel j-eve that

they are descended from a conmon ancestor or group of

ancestral beings (either male or female). This belief is

semantically expressed through the sharing among uma members
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of the name of the founding ancestor of the group.

with previous Uma members, the members of an

col_lectively regarded as ono mamso, the tchildren

ancestorsr.

Together

Uma are

of the

The term Uma is only used. to refer to the seven founding

rhousesr of Amaya (in order of arrival at Amaya, Surlia1v,

Soplero, Hel-we1dery, TronAnAWo\ÁlOY, Newnunv, Halono and

Umpenawany) and the sj-x additional rhousesr ( Porhonowey,

Umhersuny, Lutrunawowov, Umkeketonv, Unkeketo and Surlia)

which are said to have evolved from, or be closely linked to'

the founding rhousesr. uma is not used to denote the groups

of resident individuals locally cl-assif ied as 'irnmigrantsl

(pendatangl, the majority of whom came to Atnaya in the period

after the second !'rorLd war. Groups of related pendatang are

alternatively referred to as matga (a term commonly used

throughout Mal-uku which, however, derives from Sumatra and

can either mean tdistrictt in southern Sumatra or rclanl

among the Batak people of north Sumatra), paniTi (derived

from the Dutch word for 'family') ot fam (<Dutch:familie) '

Most pend.atangr are individually incorporated (usually

spouses) into non-inmigrant househol-ds. rn Amaya, only 15

the 33 different inmigrant family names represented in

village are associated with separate households, which

generally located on the margins of the village along

AS

of

the

are

the
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sea-front. Of these 15 irnmigrant groups who occupy and head a

household, only two groups - Romer, originally from the

village of Keh1i on Damer and Ratuhanrasa, originally from

the village of Oirata Barat on the isl-and of Kisar have

settLed in Arnaya long enough to form two separate househol-ds

comprised of related individuals.

Membership in an 'immigrant' marga or fam is largely through

patrifiliation. This accords with the fact that many

pend.atang originate from a cultural rnilieu where membership

in descent-based groups is largely predicated on the

principle of patril-ineal- descent. For example, the children

of the union of a man of fam Ratuhantasa (originally from

oirata Barat, Kisar) and a woman of Uma Porhonowev are

accorded membership status in their fatherIs fam Ratuhanta.sa.

According to de Josselin de Jong (1937) | residence in Oirata

is t,patrilocalrr and there is a strong emphasis on

patrifiliation as a principJ-e of reckoning menbership in one

of the Local descent groups. Hovrever, it is not always the

case that children affiliate with the fam of their father'

Fam mernbership is also influenced by individual

personalities, the status of social relations between parents

and children and by the context. In the case of a man from

fan Ruff (original-ly fron Wonreli, Kj-sar) who married a local

woman, the eldest son of this union has chosen, largely as a

result of contentious relations with his father, to affiliate
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r¡rith the uma of his mother. The uma of his mother is also

that of the Kepa La Desa and in this situation, given the

mercantile ambitions of this person, affiliation with his

mother's Uma represents a politicall-y astute alignment. His

younger brother and sister, on the other hand, enjoy better

relations with their father and are thus members of their

father I s fam.

For the handful of female pendatangr who have married into the

village, access to garden l-and is not a problem. They work

the land in which their husband has rights of usufruct. For

male pendatançr access to garden land close to the village is

largely restricted. If they are residing uxorilocally then

they are able to work in the gardens cultivated by the

members of their wifers household. If residence is neol0cal,

which is the situation in many cases, then they have

unrestricted access to land in the southern-most part of the

territory c]aj-med by the people of Atnaya. This region has

been designated by the KepaTa Desa as an ropenr area' For

most of the pend.atang fam, however, access to garden land is

not an issue, especially given that the rnajority of these

people earn their livelihood either from the operatj-on of the

Chinese-owned stores in the village, enpJ-oyment as t'eachers

or are retired public servants and, thus, receive regular

salaries and pensions from the government'
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Given the variable size of pendatang fam/matga and that, in

many instances, fam/natga are co-terminous with a particular

household, it is difficult to speak of fam/narga as corporate

groups in the same sense that Uma constitute corporate

groups. Where all the members of one malga/Ían occupy one

household and are involved in cotlective domestic activities,

this action proceeds largely on the basis of their shared

household status (which is al-so shared by the non-imrnigrant

individuals in the household) rather than on the basis of a

broader, collective narga/farn identity. On the occasion of

such events as marriage and death, menbers of a marqa could

be said to act together towards some conmon goal' However,

relations between individuals and groups with respect to

these and other public events are articulated within the

context of more inclusive social groupings known locally as

Ono. Thus, while pendatançJ are not extended membership in the

Uma of their spouse they are incorporated as members of Ono

(I shall discuss Ono in greater detail later in chapter

five).

While individual- affiliation to Uma groups was previously

predicated. upon the notion of "foll-owing our mothers" (see

chapter two), in characLerizing contemporary patterns of

social organisation, Mayawo say rrno\,¡ we follow our fathersrl

(rrlawadira odomo ml-erwanodi tatomanitr). The phrase rto foll-ow

our fathersr refers to an ex¡l]icit, though by no means
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exclusive, cultural, emphasis on patrifiliation (hrowo]

ulchuni) as the principal means of ascribing individual Uma

membership.

According to figures I cornpiled in Late 1986 t 9OZ of all

Mayawo Uma members are directly affiliated with the Uma of

their father. In another survey, involving 34L indigenous

people for whom uma affiliation could be traced back three or

more generations, only approximateJ-y 28? of this group could

trace their uma affiliation to the third ascending paternal

generation (i.e. FFF). Significantly, 91.5t of these latt'er

individuaLs were under 25 years of age. OnIy 4 people under

the age of 25 affil-iated with their maternal Uma. However, of

Lhe people over the age of 25, 158 were affiliated with their

maternaL Uma. Of this latter çJroup, approxirnately 878 traced

descent from a maternaL Uma in the third ascending

generation. These figures clearly illustrat,e the recent

nature of transformations in the reckoning of Uma

af filiati-ons2.

Whether a person or a group of siblings affiliates with the

Uma of their father is often politically motivated and is,

thus, influenced by a number of considerations. In one case

involving three brothers, the youngest brother vlas

incorporated into the Uma of his father so that he could

later inherit the position of Uma head. The second brother'
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however, was adopted into the Uma of his FF (which was not

the same uma as his father) so as to ensure the continuation

of this 'house' while the eldest brother was 'sent' (ono l-o

rchild go') to the uma of his MMB (a different uma from that

of his mother) in order, it was said, to rreplace his motherl

hawadedeli(

Contrary to the theory of residence and group affiliation

espoused by Barnes (1980) and others, virilocal residence and

paternally reckoned Uma affiliation in Amaya are not

predicated upon the prestation of valuables to the kin of the

wife/nother. I have, for example, recorded several- cases of

virilocal residence in which val-uables were not presented to

the wife/mother's kin and in which the husbandrs children are

affiliated with his uma. Moreover, in a handfuL of recorded

instances, husbands who l-ived uxorilocal-ly actually presented

objects to the kin of their wives even though their offspring

were affiliated with maternaL uma. To understand why this is

so it is necessary to briefly examine the meaning and role of

the objects Presented.

Together with contemporary statements and actions, the

previous Mayawo cultural forms and practices of matrilineal

d.escent, uxorilocal residence and sanctioned pre-marital

sexual relations (Riedel 1886) ' strongly suggest that the

prestatiorr"3 (consisting of one or more flat golden dj-scs
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(karcho or enas bul-an j-n Ambonese-Malay), a pair of silver

ear-rings (machotl-ina) and one or more patola cloths

(ormollo) ), made by a suitor and his kin to a potential

wifers kin do not constitute 'bridewealth payment'sr in the

anthropologically accepted sense of this term'

According to Mayawo cultural logic, the prestation of objects

is invariably linked to breaches of social conduct' Theft,

murder, injury, property damage and adul-tery are among the

actions which can only be expiated by the perpetrator through

the prestation of objects to the injured party. That such

transactions are also associated with marriage reflects the

fact that the majority of marriages in Amaya are precipitated

by illicit sexual rel-ations or an unmarried womanrs

preçlnancy. In this respect, the first prestation of a karcho

to the woman's group is said to 'lift the face' (wotwot owa)

of the shamed \Àroman and her kinfolk so that negotiations

concerning further transactions of objects and possible

marriage can take place. Each prestation of karcho is wrapped

in a separate patola cloth to conceal, it is said, the

Inakednessr ( yemkukuki) of the woman. The second and,

sometimes, the third prestation of karcho, together with ear-

rings, are explicitly regarded as the 'finer ( molmolcha )

component of the transaction. As such, these transactions are

not characterised. by an exchange of different valuables' If

the decision to go ahead with a marriage is made by kin of
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the prospect,ive bride and groom, the final prestation is sai-d

to ropen the doort (do1 porhoni) of the womanrs house so'that

the man and his children can take up residence there4' Upon

marriage, the groom is physically transported over the

thresh-hold of the briders house. In this connection,

immigrant men marrying into Mayawo Uma are also required to

pay an additional karcho and pat,ola cloth in order to ropen

the door of the village! (dol porhoni latoni) ' The marriage

ceremony is only finalized after the completion of all of

these prestations during the course of a single night.

Significantly, in many cases where the woman was not pregnant

and the man was believed not to have had sexual relations

with her, no objects were presented to the wife's kin' This

arrangement, however, is largely based on the personal

preferences of the womanrs father. The non-prestation of

val-uables ftôy, in some instances, influence the amount of

time a man spend,s living uxorilocally. Nowadays, the final

prestation to ropen the door' is increasi-ngly perceived as

compensation for the l-oss of a daughter's productivity and

reproductivitY.

contrary to the findings expressed in a nurnber of studies of

fEastern Indonesian' cuLtures (see Arndt 1954269-70¡ Berthe

L96Lzt7 ¡ Cunningham 1967 :2-5; Schulte-Nordholt L97Lz92-LL6;

Barnes L9B0:100i Forman 1980:159; Gordon 1980263), women in
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Amaya do not, upon marriage, Iose their natal uma

af f iliat,ion. Vthen a woman marries she retains her original

uma affiliation. However, she may also associate with the uma

of her spouse on the basis of her incorporation into the

household of her husband and residence in an area associated

with that Uma. Likewise, women may often participate in the

affairs of both their own natally-determined ono and that of

their husbandsr for the same reasons. often when I recorded

the names of women present at social gatherings, I 1/tlas given

the womanrs christian name foll0wed by the name of her natal

uma and then the name of her husband I s uma. v'lhen I inquired

as to which uma the r¡¡omen tbelongedt to, I was emphatically

inforned by the women that they rbelongedr, so to speak, to

, their natal Uma and that the name of their husbandrs Uma

indicated, among other things, their affinal- and residential

associations.

As I indicated previously' a comparatively srnaLl proportion

of the population of Anaya still affiliate with their

mother I s uma. The number of people af f iliated with t'he uma of

matri-kin increases significantly when uma affiliation is

considered over the span of 3 or more generations. Of a

sanple group of 34L individuals for whom it was possible to

trace genealogical- links back 3 or more generations, 140

people or ALt of the group identified their una affiliation

as that of their E/FF and FFM. A further 29 individual-s
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claimed membership in the Uma of their E/FVt and FMM'

Significantly, nearly 908 of these people were over 25 years

of age. overall, more then 568 of the sample population

traced descent, either through patrilateral of matrilateral

]inks, from a matri-ancestor in the third t ot higher'

ascend.ing generation. In this situation, people trace descent

from a recent matrilineal- ancestor of their MB's uma through

a series of matrilateral and, sometimes, patrilateral links'

No-one in Amaya can trace their actual genealogical descent

from the original Uma ancestors. It is not considered

necessary to do this nor does it matter greatly as to how

links to previous Uma members are traced. What is important

is that a person believes that he/she is in some way

descended from the founding uma ancestors, that an individual-

can demonstrably place herself/hirnself in relation to an Uma

ancestor and that this belief is socially verified by others.

In the contemporary context, as was probably the case in

previous times, there are several ways in which affiliation

to a maternal uma is establ-ished. It is often the case that a

person is affiliated with their motherrs Uma as a result of

being formally adopted and raised by their motherrs brother

(cf. Cunni-ngham 1965). For example, Bettia, the eldest child

of her motherrs first marriage, $ras adopted by her MB who,

although married for some time, had no chil'dren of his own'

In the household of Bettiars MB l^¡ere two other adopted child,
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the MZD of Bettiars MB wife and the FFBSS of Bettia's MB' The

rel-ationship between a MB and his ZC is noL always

articulated through the formal pathways of adoption' In one

instance , a manrs ZC would regularly sleep in his house and

then return to the household of their parents the next day'

In other cases , a ZS woul-d accompany his MB on fishing and

hunting trips and assist in his garden'

As the above example clearly illustrated, the Ì'IIB/ZC tie is

not the only adoptive relationship. In this connection, I

have recorded examples where children have been adopted by

their MzD, MMB, FBD, FZ, FB, FMBSS and MFZD. The reasons

given by local people as t,o why children are adopted are

.varied. In some cases' a husband and wife may have no

children r^rhereas the siblings of either parents may have too

many children. On the other hand, a married couple may only

have daught,ers and, âS such, have no male heir to inherit a

position of office. In other situations, the farnily consists

of only sons and a femal-e child may be adopted to assist the

\^Ioman with the running of the household'

Notwithstanding the rshamer and rfine' prestatj-ons made to

the vüoman I s kin, chil-dren born out of luedlock are always

accorded membership in their maternal uma. The children of a

man who has married. a number of times are often accorded

membership in the Uma of their respective mothers a
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situation which does not normally apply to the offspring of a

permanent union. Given that residence upon marriage is

initially uxorilocal, the chiLdren in these cases are nearly

al-ways born in the residence of the woman and thus affiliate

with her Uma. This largely ex¡llains why the children of a

woman who marries a number of men are invariably affiliated

with her Uma. In these instances, residence is an important

consideration in the deternination of a personrs uma

affiliation.

In a similar manner, a first-born chil-d is often affiliated

with the maternal uma. This is largely attributable t'o the

fact that the majority of married couples leave the wifers

parents household soon after the birth of the first child and

take up residence with the husband's parents. For some

people, this latter dwelling is their final place of

residence. Other couples, horalever, may stay a number of years

in this household but will eventuaLly build and live in a new

residential structure. In some instances, the first-born

child is tsentt (ono l-o) to the wifers Uma in place of

marriage-related valuables .

Another important consideration in uma affiliation is the

social cLassification of the parental Uma. Uma, as I discuss

in more detail in the following chapters, are classified, in

descending order of rankr âS mahno, uhro or ota. In marriages
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involving individuals of differently ranked uma, the children

of such unions are sometimes accorded mernbership in the

highest ranked uma. For example, the offspring of a mahno

woman and uhro man \¡rere affiliated with the higher ranked uma

of their mother. conversely, the children of an uhro l^toman

and mahno man are nearly always accorded membership rights in

the higher ranked Uma of their father. As it will become

evident in the proceeding chapt,ers, these changes in uma

affiliation are can only be understood with regard to the

politics of identitY. io'ril ',' ' :

Until now, I have largely been concerned with situations in

which Uma membership is determined upon birth or within a

couple of months thereafter. There are' however, a number of

people who have changed Uma affiliation later on in life'

Thus, when a woman separates from her husband she invariably

returns to her natal- household and her children, in many

cases, become members of her uma. upon the death of her

husband, a woman will often return to the house of her

parents and take up residence there. The children who follow

her often change their Uma affiliation to that of their

mother.

Changes in Uma affiliation may aLso be associated with

marriage, ot more specifically, the facilitation of rextra-

ordinary' (Bourdieu Lg77:53-54) marriages (for a more
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detailed discussion of Mayawo marri-age see PanneII 1989) '

Notwithstanding an explicit preference for Uma exogamy

(Iocally expressed as mehlim aliro (to rmarry outside'), it

is possible for a person to marry someone from their own Uma'

I illustrate this practice with reference to the case of a

man whose paternal Uma is Umpenawany and maternal Uma is

Surlialy. Together with his sisters and brothers, this man

was originaÌly affiliated with his paternal Uma. However, the

v¡oman he intended to marry l{as al-so a member of this Uma ' To

facilitate the marriage, the man changed his named Uma

affiliation to that of his MB, SurliaLv. A payment of one

karcho was made to the ryesro (i.e. uma head) of the SurliaLv

Uma to ropen the doort. Subsequently, his daughter from

marriage proposed to marry a man from her fatherrs new

Consequently, the daughter changed her Uma affiliation

SurIial.v to Umpenawany. The later Uma was her FF rhouser as

well as being the thouser of her mother and FFM. According to

current practices of patrifiliation, the daughter's children

now beLong to the same Uma as their motherrs father and, more

importantly in terms of the logic of natrilinealj-ty, to the

uma of their MFM, MFMM and MFMMM. The MFMMM Uma of the

children also happens to be the same Uma as their FFMMM' I

should stress that this example is not an isol-ated case'

being one of several simiLar instances.

From genealogical records tracing descent through 6 or 7

this
Uma.

from
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generations, it would seem that this 'jugglingt of named

affiliation started to become quite widespread, although

exclusively sor approximately 3 generations ago. This

roughly accord with Mayawo perceptions regarding the

introduction of Christianity and the gradual shift'

matrilineality to an emphasis on patrifiliation.

Uma

not

would

re-

from

Vthen Mayawo change their Uma affiliation, they do not lose

their membership rights in their former Uma. At any time,

they can choose to participate as a member in their former

Uma. Ho\,Iever, it is usually the case that a person is most

active in the affairs involving his/her current uma. These

affairs include, amonçJ other things, the marriage of members,

disputes over Uma land, the raising of new dwellings for Uma

members, misdemeanor settlements and the funerals of Uma

members.

Thus, changing uma affiliation does not entail a loss of

mernbership per .se but involves the gaining of rights

engendered by membership in a new Uma (cf. Cunningham !967') '

What does change, however, is a personrs named Uma status'

That is, the last part of an individualrs personal name will

be changed to reflect their current Uma status. New Uma

members enjoy the same rights and obligations as other

persons in the group and in many cases, continue to

participate in the affairs of their previous Uma (cf. Bert'he
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1961 zL6-L7; Cunningham L967 z6). Children who are adopted into

the Uma of a collateral kinsperson continue to maintain a

cLose relationship with their parents and siblings in their

former Uma. For examPle;

Hofni, a youag man of 17 years_of . age, v¡as adopted by
his MB when he was still án infant because his MB had
no sons to inherit the position of Uma rye.sTo (try
head'). Today, Hofni is known by the name of his MB Uma

and is -;;;i'*üóñ ñis MB,s son-. However, Hofni stilT
maintains räl-ations with the members of his former
household, especially his genitor. Together _they hunt,
fish .nà'"or-t in thè gardén. When his MB dies, Hofni
will not onLy inherit-the positio! of rygsro. Ptt also
thã- right to use his MB's garden land ãñt[ other land
belonging to his MBrs Uma.

Notwithstanding the negotiability of rhouse' affiliation, Uma

are ]oca1ly conceptualised as constituting relatively

discrete groups of people. This is largely because, êt any

one moment in time¡ ôD individual can only possess the named

status of one Uma which they share with a number of other

people who are thought of as the primary members of that

group. It is necessary, therefore, to distinguish between (1)

the groups in which a person coul-d be a member and has

possi_bIe rights, (2) the group in which a person is

considered to be affiliated with but is not an active menber

and no longer bears the name of that Uma and (3) the group in

which a person is most active and with which her/she is

identified by name.

From the previous discussj-on, it can be seen that several
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considerations are brought into play in the constj-tution of

Uma as social groups. Uma are not sirnply and exclusively

defined by the genealogical relationships linking living

members. Indeed, genealogical ties between Uma members are

often quite tenuous. A personrs genealogicalJ-y proximate

relatives may actually belong to Uma other than egors' Thus'

consanguineat Links between individuals often cut across the

network of social relations which define an Uma group.

Nor can it be said that a personrs Uma affiliation is

exclusively predicated upon the prestation of marriage-Iinked

val_uables. Regardless of whether or not a prestation is made

to topen the doort residence upon marriage is uxorilocal' As

I have indicated, this does not necessarily inply that

children born into this setting will affiliate with their

motherrs Uma. However, it would appear that' residence plays a

signifi-cant part in the ascription of Uma identity,

especially in view of the inalienable associations each Uma

has with a specific area of the vilIage.

Neither is membership in an Uma determined along strictly

pat,rif ilial lines. As I have pointed out previously, a

personrs fatherrs Uma is not soleIy comprised of agnatic kin.

In fact it is sometimes the case that a personts patrilateral

parallel cousins (FBc) belong to another Uma'
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In the contemporary context, uma are comprised of

cognatically related individuals who believe that they are

descended from a conmon uma ancestor. uma members initially

trace relations to an Uma ancestor (s) along both

rnatrj-fi]ia]]y and patrifilially constructed pathways in the

recent past. After three of four generations, this network of

cognatic relations terminates in a line of matrilineally-

connected Ì^romen and their brothers who are locally regarded

as constituting a dj-rect rnatri-link to the apical ancestor

(s)oftheUma.Aslhavestatedpreviously,theexact
connections between these matrilineal ancestors and the

founding ancestral beings of the Uma are not known and nor is

it considered necessary to have this knowledge' What is

important is that an individual can make a connection to this

line of women through tracing relations in the recent past'

It would seem, therefore, that matril,ateral relations still

continue to be a significant factor in the determination of

Uma affiliation and individual identity, especially in the

affirmation of an individuals ties to an Uma ancestor' It' is

also evident, hovrever, that both the meaning and articulatj-on

of Mayawo notions of descent have undergone a process of

transformation and re-assessment so that today the principle

of descent is medj-ated by both patrifilial and matrifilial

relations. Notwithstanding these changes, the belief that a

group of individuals are in someway descended from a conmon
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ancestor (s) still continues to be an an inportant dimension

in the constitution and continuity of Uma groups' This belief

is socially expressed in a number of ways'

R.eciprocal ldentities: Sharing Substance Names and SPace

Relations betWeen people referred to as ono mamso are

articulated, at one level, in terms of the sharing of bodily

substances. Members of the same uma, both past and presentt

are said to share isso ror¡ro t f lesh and bloodtS . As this

suggests, reÌations between individuals through time

('descentr) are also expressed as t,isso roworr. Previously,

the term isso rowo referred to matrilineally defined kinship

connections and generally the members of a tmatrilineagel

were said to share isso rovto. However, today the term is used

to denote links through both maternal and paternal lines and,

as such, ilây aLso depict relations between consanguines from

different Uma.

corporeally derived images also serve to express relations

between those individuals conceptualised as either close

(hnorso) or distant (heyo). Distant kin are specifically

described as hruwe herweli, rside kint. The term refers to

those people who, although spatially and genealogically

removed from êgor are stiLl regarded as somehow linked to
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ego.Insomecases,thetermhruweherwelj.maybeused
denote co-members of egors Uma as well as those peoBì'e

stand in a classificatory relation to ego'

to

who

Close kin, on Èhe other hand' are called hruwe dutcho, tmilk

or breast kin'. Previously this term was used to describe a

personrs matrilateral- kin, the peopLe who shared the same

tbreastr and l{ere nurtured with the same tmilkt' Hruvre dutcho

were those kin who, given the previous organisation of local

descent-based groups, slept together in one house. NowadêYS,

hruwe dutcho refers to a more inclusive group of individuals

with both matrilateral and patrj-lateral ties to ego' Hruwe

dutcho generally includes those individuals who encircle ego

both genealogically and spatially'

The notion of consubstantiality, loca}ly articulated as the

sharing of rrflesh and bloodrr and ttmilk and breasttt, is given

further expression through the bestowal of personal names

(nono). Local naming practices serve to confLate generational

time and semantically celebrate the expression of reciprocal

identities (cf. Crocker 1977).

Each Uma cLaims bestowal rights in a somewhat limited

repetoire of personal names. Personal names consist of a

first name (o1der residents often have two first names a

Christian name and what they call a 'Hindur name), fol-lowed
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by the name of the individualrs uma. For example, Joseph

(Christian-inspired name) Tut'elehni ('Hindur name) Surlialy

(Name of the uma)6. Very few people in Amaya today profess to

have a 'Hindur name. The majority of first names circulating

in the village are the names of biblical figures' especially

those in the Old Testament ¡ ê.9. Moses, Abraham, Yosef, Ruth

and Batseba. Among the younçter married couples, there is a

trend to name the new-born child according to whatever takes

the parents fancy. Thus, one child in the village is called

tjimbor and another is named after one of the first

astronauts to land on the moon. A handfuL of chiLdren are

even named after the anthropologist and members of her

family. The bestowal of these names refl-ects more recent

encounters with technologies, media and indivj-duals largeJ-y

identified as part of rwesternt (barat) culture.

It is a common practice to bestow upon a child the name of

either lineal or coll-ateral kin in the grand-parental-

generation. Prevj-ously, as part of the culturally recognised

set of Uma property, each Uma was identified in terms of a

relatively unique repetoire of personal names' Hovlever,

because today the names of both matrilaterally and

patrilaterally identified predecessors in the second

ascending generation are bestowed upon children, a personrs

name can also link himr/her to an ancestral figure in another

Uma
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the bestowal of names in the contemporary context reflects

recent transformations. Today the first son born'among a sef

of male siblings is usually called after the fatherrs father

or the FF's siblings. The first daughter is sometimes named

after the FM although for females there does not appear to be

the same degree of conformity to this principle as is the

case with maLe children. subsequent chiLdren of this sibling

set are gi-ven the names of other kin in the second ascending

generation or even third ascending generation from ê9ot e'g'

MMrMFrandtheirsiblings'MMM'FFF,andsoon'Thesenames
are bestowed by the parents after consul-tation and some

competition (cf. Bourdieu L977236) with other relatives' The

following case i]lustrates the bestowal of personal names'

The f irst-born son of one couple lÁ/as named after the

husband's father (deceased) whil-e the second-born child'

again a son, was named after the wife's father (deceased) '

These two chiLdren, ho!,üever, died while still young. The next

child was a female and was named after the husband's mother

(still alive). The fourth child was also a female and was

given the name of the wifers mother (deceased). The next

child I¡taS a male and was given the name of the husbandrs

deceased father which is aLso the same name bestowed upon the

deceased fj-rst-born son. The youngest child of this couple is

a girl and was named after the wifers MM'.

The contemporary practice of serial- patrifiliation is further
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reflected in the reciprocal use of the term tate between

father and son. Tate is the kin term used to address' all

patrilateral relatives of the first ascending generation

including a personrs biological father. Thus, if a manrs son

has been bestowed. with the same name aS the mants actuaL

father then he will (as well as his siblings) address his son

with the term tate. However, the reciprocal- use of the term

tate between father and son only applies if the son is named

after the man's genitor. Likewise, if a son is named after

his motherrs father then he will be addressed as tate by his

mother. When used in this manner, the term tate is locally

regarded as a term of endearment. This practice does not

appear to apply to the rel-ationship between daughters and

their motherrs mother. Through the idiom of the naming

system, the members of an Uma personify not only Uma members

of the second ascending generation but also al-ternate

generations preceding this. Thus, a person is socially

constructed as the embodiment of one of the umars apical

ancestorsT.

The belief that the individuaLs who comprise an Uma are al-l

descended from a common Uma ancestor and, thus, collectively

participate in a common ontological field of identity, is

given further expression through the fact these people are

also said to share a conmon residential Space, have primary

inherited. rights of usufruct in 'historj-cally' designated
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tracts of Uma owned land and, in conjunction with more

inclusive groups, act as a corporate group on those occasions

when the identity, integrity and unity of the group are

either rendered uncertain or problematic, i'e' marriage,

death, disputes and settlements, or are ideologically

emphasised and socially enacted, i.e. house-raising, feasts,

etc. This latter dinension of a collective Uma identity will

be explored in more detail in chapters five and six.

While Uma members today are dispersed throughout the hundred

or so households in Amaya, uma çJroups still continue to be

relatively local-ised within the confines of the village' In

certain cases, the territorial associations of uma within the

vilJ-age (lato) are reflected in the uma name itself. For

example, Porhonowey means 'in front of the doorr and

indicates the l-ocation of this Uma in front of the entrance

to the vilJ.age. simil-arfY, Tronanawowoy means ton top of the

¡villagel boundaty,, whiLe Helweldery means 'to the side lof

the villagelr and Lutrunawowoy means ron top of the [viI1age1

waII' . The Land contained within the present-day perimeter of

the village (this incl-udes land, within and outside of the

wall-ed confines of the original village) is owned by three

uma, surlialy, Helweldery and Soplero. According to l-ocal

narratives, the founding rhouser of surlialy dist'ributed itrs

Iand among the next two 'housest to arrive at Amaya,

The Uma that foÌlowed these rhousesl
He lwelderv and SoPlero.

1B l_



estabLished themsel-ves within the village compound on l-and

owned by one of these original uma. Thus, the cenÈral-'

western and south-southeast sections of the village are owned

by surlialy, while Hel-weldery own the north-northwest section

adjoining the beach and soplero own the eastern area' vùhen a

person wants to establish a new residence, they must first

request permission from the Leader of one of the three land

owning Uma in the villaqe.

within the wal-Ied area of the original vil]age, each uma is

represented bY its umtuvtuvcha or toldest houser' The

physical dimensions and appearance of the majority of

umtuvtuvcha differs significantly from that of normal

residential- dwellings. In most cases, this difference

refl-ects not only the different status of these houses but

al-so the greater age of these buitdings. Generally'

umtuvtuvcha are larger in s;¡ze than normal residences and

will- often contain several rooms. Whereas, the walLs of the

majority of houses in Amaya are constructed of flattened

barnboo, the walIs of umtuvtuvcha, on the other hand, are

constructed of either hand-hewn timber planks or intricately

\Àroven bamboo lattices, both of which are white-washed'

The location of each umtuvtuvcha within the walled section of

the village corresponds with the order of arrival and place

of settlement of the original Uma ancestors' Outside the
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stone wal-Is which enclose the old village the spatial

configuration of the constituent uma households reflects the

arrangement of the various umtuvtuvcha within.

The umtuvtuvcha is regarded as the ancestral rhouser for each

uma group and, thus, represents the physicaL and metaphoric

point of origin for all uma members, past and present.

AccordinglY, the umtuvtuvcha forms the spatial and social

Iocus for the organization of uma-based activities such as

marriage and dispute settlements. The members of an uma,

therefore, are linked not only through Local- notions of

consubstantial-ity but are also seen to participate in a

common spatial f iel-d of ref erence '

Not only is each Uma associated with an ancestrally-

demarcated area within the vi11ô9ê, but each uma is also

l-inked. to a specific tract or tracts of l-and outside the

confines of the vi11ê9êr which are jointly held by the uma

members. The first thousesr to settle in Amaya own land

located close to the village. The tracts of land owned by

later arrivals are situated some distance from the viì-lage

and coincide with the position of their ancestral vj-Ilages

and territorial links prior to their incorporation within

/{maya.

The l-ands held by each Uma form a unique configuration of
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named places which reflect the travels and activities of the

Umaancestors.Thus,placenamesmayencodeaspecific
historical event such as a shipwreck; an ancestral being

him/herself; or the various camps and vill-ages of ancestral

beings and groups. often, place names semantically mark a

salient environmental feature such as a beach or a cape and

can also be used to mark an individual-'s ontoLogical status'

In Amaya, there are a number of individuals, most of whom are

elderly men, who are referred to with the name of the place

where they were born. For example, âD elderly man from uma

Newnuny hras commonly addressed as ttKokorti enirr after the

place where he was born. The term Kokort'i eni is derived from

a thorny jungle vine which proliferates at that place'

Another man was addressed. as t'om Nyevnunyrr ( runcle Nyevnunyt )

after the beach A$¡nyevnvo , situated on the southern coast of

the island. Although not widely employed in the contemporary

context, the practice of naming individuals after a specific

place does, however, semantically illustrate and affirm the

historical and. social- l-inks obtaining between individuals'

Uma and Place.

Individuals have rights of usufruct in Uma owned lands, which

upon death, are transmitted to a person's chil-dren. Nowadays,

sonrs largely inherit these rights. women, and especially

widows, separated viomen, unmarried women, unmarried mothers
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and adopted women can al-so cl-aim and be given rights of

usufruct in the Uma l-and of their husbands', fathersr,

brothersr and mother's brother. Thus, it is not onJ'y those

who have inherited use rights from their father who can make

gardens on uma land. People from other uma can also claim use

rights in the l-and (through their MB, MMB, etc. ). These

rights, however, are not necessarily automatically

establ-ished or assumed by peopJ-e. Rather, they have to be

socially recognised and validated by the menbers of the Uma

which claims, largely on the basis of local narratives, prior

rights. In most cases, requests from individual-s in other Uma

to use such lands are not prob]-ematic, especially given the

close genealogical connections between the two parties

concerned. However, it is not always the case that prirnary

rights of usufruct and kinship connections are as clearly

defined. In these situations, disputes often erupt as to

which party is entitled to use the l-and. This is further

exacerbated when the Iand in question is l-ocated close to the

village comPound. For examPle;

A bitter and verbalJ-y abusive argument broke out
between two hromen, Siñtje and A1gonda. Algonda - was

*ãrii"o to the princi-pal-- of the loca1 primary school-
while Sintje was a single mother. The disPute was over
rftã-r"" "nÉitt.A to use a plot of garden l-and situated
à"it" cl_ose to the vil1age. at Lateyeni. Algonda
ótaime¿ that the land in queãtion was-ãTffised garden
piðv¡-ousfy worked by her brother. She had already
'ðiearea it ana startêd to plant crops. sintje claimed
¿ñã¡ Algonda had extendeá her brotherrs garden to
include Íand that had been been previously gardened by
Sintjers deceased sister and her husband.
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Thus, the argument centered upon where the boundary lay

between these two disused garden plots. The dispute is

further complicated when a number of other factors, cited by

the claj-mants to support their position' are taken into

consideration.

The land at Lateveni be1 onged to Uma Surl-ial-Y. This fact was

not contended by either party. sintjers deceased sister and

her husband ctaimed use rights in the l-and through her MM' a

!üoman from Uma SurIiaIY. Upon the death of her sister, Sintje

moved i_nto her brother-in-l-aw's house and proceeded to cook

for him and his children. It was upon the basis of her

maternaL uma affiliation and the fact that she had partially

taken over her sisterrs affinaL responsibilities that sintje

cÌairned the right to use the land. Algonda's husband, a man

from umkeketony, stepped into the dispute and claimed that on

the basis of the close links obtaining between his rhousel

and Uma Surlialv and the fact that he was a man that he was

entitled to use the land. v,Ihen the dispute was taken before

the el-ders of Uma Surlial-v for arbitration, it was resol-ved

in sintjets favour. The decision, however, was primarily

predicated upon the notion of social justice, the fact that

sintje was a single parent and that Algonda's husband

received a substantial wage from the Education Department'

rather than decided on the basis of perceived notions of

customary rights in l-and.

186



With the exception of a relatively srnall tract of l-and owned

by UmhersunY , land situated in the southern region of the

domain claimed by the peopte in Amaya has recentl-y been

declared by the KepaTa Desa as "public landrr (tanah umum) '

Although, historically this l-and \ilas ( and st'iIl is )

associated with uma Newnuny, today any resident in the

village, including immigrants, can establish a garden on

unalienated 1and. The reason for this change in l-and tenure

was attributed by the KepaTa Desa to the fact that the small

number of uma Newnuny members did not warrant their exclusive

access to such a J-arge tract of land, especialÌy given the

steady increase in the size of the village population.

Right,s of

different

l-eased to

the l-ocaL

wanted to

Umakpauni,

usufruct can aLso be exchanged between members of

but related uma and until quit,e recently could be

other uma members. For example, the Principal of

primary school- mentioned in the above incident

erect a new residence on l-and associated with

a rhouset cl-osel-y related to uma Helweldery. While

a number of people can claim links to thiS 'houser, only one

person todaY, however, bears the name Umakpauni. This Person

is a single woman who, at the tine of the request' ' \¡¡as

attendì-ng the Protestant seminary in Ambon. She inherited

rights in land associated with umakpauni through her father.

As such, the school principal wrote to the v¡omen asking

permission to buil-d on Umakpauni land and sent her Rp'40'000
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to secure his lease on the land'

The leasing of residential l-and within the confines of the

village is, however, both a recent and short-lived

phenomenon. The first transaction of this kind took place in

Lgl5, when another local school- teacher purchased use rights

to a block of land owned by uma Helweldery. Since that time,

only a handfuL of similar transactions have occurred' In

1987, the KepaTa Desa of Amaya prohibited the leasing of

residential l-and, judging such arrangements to be

antithetical to the principles of Local- ad'at. until itrs

prohibition, the leasing of uma owned land within the village

provided one way in which recent arrivals could establish an

independent residence rather than reside j-n the house of

their spouse.

It is also the case that rights in land can be exchanged

among rnembers of the same residential aggregate, known

Iocally as Ono. For example, a man from uma surlialy who had

usufruct rights in l-and at Pahvwuvi exchanged these rights

with a man from umkeketo, who had use rights in garden land

at woroni. The two men were related through the Umkeketo

man t s rn¡ife. when the umkeketo man died in January L987, his

rights in the Land at Pahvwuvi v¡ere bestowed upon his

classificatory sisterts son, a man also from uma surlialy'

This man lived next to the man from
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originally exchanged rights and they \^Iere considered t'o be

close kinsmen (the man who inherited the land from the

umkeketo man is the genealogical FZDSS of the first SurliaIv

man). The Umkeketo manrs children had moved to the town of

Sorong in lrian Jaya and gave no indication of ever returning

to live in HnaYa.

Any transactions involving uma land first requires the

consent of the uma ryesro or rhouse leaderr, in whom

authority to decide the use and user of Uma l-and is vested

(the political expressi-on of ryesro is discussed in more

detail in chaPter six).

In addition to a set of ancestral names, a number of Uma in

.Amaya also claim rights to specific titles of office. Their

mandate to make such cl-aims is, according to the indigenous

people in the village, provided by local origin narratives.

Of the 13 recognised Uma in Amaya, onl-y eight are authorised

to claim a title tsl (in some cases' more than one title is

claimed). With the exception of one 'houser, the titles are

cl-aimed by the seven Uma whose ancestors are ]oca]Iy

regarded to have establ_ished the village of Amaya.

The col-lective identity and authority of the seven founding

Uma is expressed in and through the person bestowed with the

title ryesro (seniri). The term ryesro refers to the male
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head or leader of the uma. As I have indicated

the seven founding ,housesr are entitled to be

by a ryesro.

above, onÌY

represented

The ryesro is invested with the authority to decide upon the

use of uma lands, adjudicate disputes between uma members'

represent the uma members on the occasions of marriage or

misdemeanor settlements, receive ropen the door' prestations

from male affines of uma members or individuals wanting to

change their named uma affiliation and, as I discuss in

subsequent chapters, actively participate in Local government

decj-sion-making bodies .

It is impossible to definitively state that these titles are

inherited along strictly patrifilial or matrilj-neaL lines' It

may be the case, âs illustrated be]Ow, that a manrs sisterrs

son will inherit the title. In other circumstances, the

principle of primogeniture may be invoked. From an

examination of the transmission of ryesro titles over a span

of 3-4 generations it appears that there is a preference for

a younger brother or, depending on ê9ê, an elder brother's

son to inherit the title. For example, the present holder of

the title of ryesro for Uma Soplero inherited the position

from his FB who, in turn inherited the title frorn his elder

brother. Most people stressed that a personrs perceived

ability to hold a title and act accordingly was the most
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significant consideration in the transmission of Uma-specific

titl-es. In the case where the most suitable person for the

office is a manrs sisterts son, or someone else from a

different uma than that of the present incumbent, the

proposed candidate is incorporated into the uma of the

current office-holder by the means I have previously

discussed.

The SociaI Construction of Relatedness

Within the domestic context of daily life Uma, as action

groups of differentially related cognatic kin, have minimaL

social currency. Day-to-day interactions and transactions

between people in Amaya are expressed in terms of more

practical arrangements which can include fell-ow uma members

as weLl as individ.uals from other uma. Practical groups are

formed for hunting and fishing expeditions' gardening

activities, and sago processing' For example;

cun owned a number of sago trees that $¡ere ready f9t
ñãivestinq. As the wet sãason was cLose at hand, the
liã." had-to be fe1led and processed quite quickly. He

tñG- sougnt the assistance of a number of people_ . to
iãðir:,luié tni" task. His FZS and wrzDs helped f el-1 the
trees and construct the saçlo-producing troughs. Ïls
wife, her ZD and FZD processéd Lhe sago fibre from the
ti""L of the tree. inis group of sago-producers !üas

ãómpr:_sed of individuals from 4 different uma.

Given the kind of negotiability in group affiliation and

l_ 91
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previous practice of village endogamy it is not surprisrng

that these transient groups are comprised of genealogically

related individual_s. Nor is it surprising that social

relatedness in Amaya is, for the most part, articulated in an

idiorn of kinshiP.

In the contemporary context, the population of Amaya is

comprised of indigenous individuals variously affitiated with

the thirteen uma and people locally referred to as pendatanq,

who are variously associated with a marga group'

Notwithstanding the changed denographic profile of the

vi1lage, it is still possible to state that al-mosf everyone

in Amaya (with the exception of visiting school teachers'

priests and other temporary residents) can map out and

express their links to other individuals in the village in

terms of a range of actual or imputed geneaÌogical

connections. This includes i-mmigrants, who mediate their

relations with others in the vill-age through t'heir affinal

reLations with their spouse and spouse's kin as well as

through their genealogical links to their chil-dren'

children,s children and t,heir respective spouses' An

individual in Amaya would generally regard the rnajority of

people in the village as hruwolso (hruwe 'kindredr, wolso

'friend'; thus 'kin friend,). As such, the appellation Mayawo

can also be construed as an incl-usive kinship term which

collectively denotes the inter-rel-ated constell-ations of
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perceived genealogica] relations. The village is thus

constructed' as the physical enbodiment of the configuration

of social relationships obtaining between the residents (see

Myers 1986:90-93) and shared residence is perceived as an

expression of relatedness.

The pervasive and inclusive dimensions of Mayawo notions of

social relatedness are refLected in Mayav¡o kin terninology

which can be formally identified as an rHawaian'-t1pe system

of social- classification (see Tab1e 3'21 '

Broadly speaking, in this system an individual primarily

classifies other people on the basis of relatj-ve ê9êr

generational- distance and sex. Mayawo kinship classifications

are extended to incorporate all individuals within a personrs

social- universe, genealogically related or not. Hoçever, as I

discuss 'in subsequent chapters, a tension exists in Amaya

between these encompassing notions of relatedness and the

social- construction of difference'
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Table 3.2. Mayawo Kinship Terminology8'

lcenerationa] | Term of
I tevet I neference

L---:1-
I +z manicheni
I
I

I Term of I categories of 
I

I Roar.ss I t.tatedness I

upo PPP and collateralsl

mami PP and collaterals I
I
I
I

+1

tatocheni

nenocheni/

renacheni

F, FB, MB, FZHI MSH
& other co]lateral-s

tate
nene/

rena
M, MZ, EZ, MBVI, FBW

& other coll-aterals

o

kakocheni kake

wesucheni weye

vwotacheni vwota

mmunocheni Inmuno

malers EB, Psibs'
PPSibcS older than
ego
fémaLe's EZ, PSibD,
PPSibCD older than
ego

malers YB' PSibS,
PPSibCS Younger
than ego
femalets YZ, PSibDt
PPSibcD Younger
than ego

male egors Z, PSibD
PPSibCD

female egots Bt
PSibs, PPsibcs

-1 onocheni one ct sibc, Psibcc,
PPSibCCC

-;- 
- - - - --- ;il;;;;---;il;-----¡; ;il¿;-;' iiã.ã, 

¡PPSibCCCC I

upocheni upo ccc, sibccc,
PSibCCCC, PPSibccccc-3
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Individuals in ego's generation are distinguished in terms of

relative age and sex. Thusr a man addresses all females of

his generation as vwota whereas for male generational cohorts

he distinguishes between them on the basis of whether they

are older kake or younger weye than himself. This situation

is reversed for women where al-l- men of their generational-

level are addressed as mmuno. v'lomen older than ego are

addressed as kake while those who are younger are addressed

as rrüeye.

In the first ascending generation, individuals are identified

as either male or female, tro distinction is made on the basis

of rel-ative age. Thus, a person's (men and women) genitor

together with aII males of the genitor's generation are

addressed as tate. An individual's genitrix together with aIÌ

women of this generation are addressed using the term rena or

nene. Nowadays, it is often the case that a person will-

distinguish patrilaterally and matrilaterally related men of

the first ascending generation from their actual rfather'

with the use of the term oma or om, an Ambonese-Mal-ay cognate

of the Dutch word for runcler. Thus, a person's MB and FB are

both addressed as om. Similarl-y, l¡¡omen of the first ascending

generation, with the exception of a personrs actuaL rmotherr,

are addressed as tante, again an Arnbonese-Malay cognate of

the Dutch word for raunt!.
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All individuals in the first descendj-ng generation fron eqo

are addressed as one. Previ-ously, the term ono dutcho'

tmilk/breast child', was used, according to loca1 people, bY

a mother and her siblings to refer to her chil-dren and the

offspring of her sisters. The term denotes those people who

were regarded to have suckl-ed at the same rbreastr and were

linked to each other through the sharing of the same bodily

substance, 'milk'. Today the term is more commonly used to

distinguish a personrs actual offspring and the offspring of

a personrs actual siblings from others of this generation

and, thus, refers to the offspring of both male and femal-e

siblings.

In this generation no distinction is made in terms of

relative age or sex. This is also the case with respect to

kin in the second ascending and descending generations from

ego who are addressed with essentially the same term' A

personrs actual grandparents together with all individuals of

this generational level are addressed as mami' A derivative

of this term mamso is used to address al-l individuals in the

second descending generation from ego. Individuals in the

third ascending and descending generations from ego are

addressed bY the one term upo9.

While terminologically speaking, certain individuals are

grouped together and categorised with the one term and thus,
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in formal linguistic terms, certain rel-ations are tequatedl

with others, within the context of social interaction,

however, distinctions are made (as I previously illustrated)

between a personrs actual tate (genitor), for example, and

those patrilateral and matrilateral- kinsmen of the first

ascending generation who are al-so addressed as tate (see

discussion beJ-ow). The distinction between a personrs actual

and classificatory kin are often expressed in terms of the

extent to which time and space are collectively shared by ego

and his/her tate. Thus, for instance, a teen-age boy and his

'fathert (tate) will, although not exclusivelY, reside

together, eat together and work together, Eo name but a few

of the activities they participate in together ' v'tith the

other men who are also addressed as tat,e this teen-age boy

may have only minimal daily contact'

It is important to realise here that Mayawo kin terms are

infrequently used in everyday conversationlo' Kin and affinal

terms (which are specifically used within the context of

name-avoidance relationships and which I shalL discuss at

length in chapter five) are more often used in formaL highly

public contexts, such as marriage negotiations or large-sca1e

meeLings, hrhere it Inay be socially advantageous and

politicatly strategic to stress a person's kinship reLation

with those other people present. Instead, a person is

addressed with an abbreviated or derived form of their
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personal name which, depending on the degree of famj-l-iarity'

age difference, and geneaLogical proximity, may or may not be

prefixed with an appropriate Mayawo or Ambonese-Ma7ay kin

term. For example, in the case of woman whose first name was

rDeborar, those people of her own generation who were roughly

of the same age and who knew her quite weLl (these peopÌe may

also be genealogically close to her) addressed her as rBoyar'

younger people in the adjoininçl generation to Deborâsr, not

necessarily genealogically rel-ated to thís I¡Ioman, addressed

Debora as either Nene Boya, Tante (an Ambonese-Malay term

derived from the Dutch for rauntr) Boya or rbu (tmother')

Boya.

It is nisl-eading to view Mayawo kin classifications strictly

in terms of a l-inear ordering of consecutive generations and

individuals. As Geertz (irg|32374-375) notes, terminological

systems such as this link close and more distant generations

of individuals to produce a synchronic circling of

rcoexistingt relations as wel-I as a cycling of reciprocal

relations through tine. Thus, while Mayawo kin terminology at

first appears to depict a rrceaseless progression 'of

generationsrr (ibid.z375) it in fact denotes the temporal

'iteration' of reciprocal relations obtaining between

adjoining and alternating generations'

From the previous discussion of the differential affiliation
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of individuals

expression of

to Uma and, tr[arga groups and the co]l-ective

Uma and Marga identity, it is evident that

Mayawo notions of social relatedness are informed by a range

of considerations which are variably expressed in terms of

consubstantiality, genealogical distance' generational level-

and spatial proxirnity. It can al-so be seen that while

immigrant individuals are excluded from membership in an Uma

they are included within the broad framework of

constructions of relatedness by virtue of their

residence and affinal- links.

Iocal

shared

Conclusion

Gj-ven the preced.ing discussion, it would be misleading indeed

to view the social- transformation from tmatrilineal-ityr to

patrifiliation as an accomplished 'factr. As I have attempted

to illustrate in this chapter, social practices and the

beliefs which inform them are in a continuous state of flux'

These bel-iefs are constantly manipulated, suspended or

invested with new meanings by different individual-s in

different social- situations. To speak of cul-tural beliefs and

social action large1-y in terms of a system of dichotomies

(e.g. rmale/femalet r telder/youngerr r tsacred/secularr ) and

restrictive paradigms (e.q. rdouble descent') for which

marriage (specifically, as)¡mmetric prescriptive alliance)
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forms the

complexitY

rrpivotrr (Van Wouden 196822)

of social relations and codifies

sirnplif ies the

the reciprocal

interplay and invention of cul-tural meaning. A perspective of

this kind also d,isregards the diachronic constitution of

social groups.

As demonstrated in the previous chapter, social groups and

cultural values in Amaya can only be understood with regard

to their realization within a specific historical context'

ThisisnottosaYrhoweverrthatthehistorical
specificities of European col-onialism in the Maluku region

served as a backdrop for, or were articuLated independently

of, Iocal cu]-tures. on the contrary, âS Taussig (1987)

observes, the construction of a rcolonial realityr not only

required subject people and cultures for domination and

conversion but in order to empower and legitirnate a hegemonic

order over tine it was also necessary to recognise and

appropriate indigenous practices and beliefs. Local cuLtural-

groups should thus be viewed as both constitutive of and

constituted by the colonial- encounter. The creation,

configuration and reproduction of cultural practices and

social relationships in Amaya reflects this dialetical

interplaY.

Thus, while contemporary urna af f iliation in Amaya j's

articul-ated in terms of "fol-Lowing our fathert', it is
Iargely

simply
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not the case that the practice of matrifiliation and, by

extension the principle of matrj-l-ineality, is or has been

replaced by the practice of patrifiliation. Nor is it the

case that the two structuring principles of social

organisation co-exist independently. Rather, as I have

suggested in this chapter, the logic of matril-ineality'

Iinked as it is to the notion of institutional-ised male

authority, has been confl-ated with the patriarchal ideology

informing introduced forms of relatedness and organisation to

create an indeterminate range of social- possibilitiesll ' In

Amaya, this means that the people who comprise an uma group

constitute a diverse network of cognatically related

individual-s.

To fu1Iy understand, however, the different significations of

uma (as physical structure, residential unit and descent-

based social- group) and Mayawo notions of social rel-at'edness

it is necessary to take into consideration not only those

dimensj-ons constitutive of a colonially constructed history

but also l-oca} accounts of the past. As I have indicated in

this chapter, the thematic content of l-ocal- origin narratives

constitutes an important dimension in the construction of

social_ reLatedness and identity. In the followj-ng chapter, I

present the second part of the 'historical contextr and

examj-ne Mayawo origin narratives, with a view to examining,

in chapters five and six, the incorporation of Uma members
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into
Iato.

the more inclusive socio-spatial categories of Ono and

202



NOTES

1. Throughout this chapter and the rest of thesis I enploy a

ãapifaf U to distinguish gna as a descent-based group from
thè other significations of uma.

Z. In a survey including 222 ind Is under the
age of 25, aþproxirnately 78t of affiliated
*ítn the uma'ãt tn"ir F and FF. 2z of this
group were affiliated with the father and
FM. However, only 1 . 38 coul-d ernal links
l-ni""ôñ in.ii fathär to the thir ation (i.9.
Fi'iMtl=--sig"iiicantly, in another 1le people
ovei the age of 2sr'approximate oup had the
ga*ã umá atiiliation aê-their r, ermore, only
ãpör""f*"¿;rt'- 7z of.the peopr race their
täternaf Umâ'affiliation to the third ascending generation
(i.e. FlEE/EFF).

3. Karcho, the primary category 9t oþjects in Amaya, .ar9
ãi""ffi into a number of 'fiuañtitativer and 'qualitativel- egories. Thus, large thick,

igher gold content) karcho are
I, thin discs comPosed of a
es. within the context of
iati-ons, these inf erj-or discs
vlomants grouP. To send such a

ally regarded as an insult. It
is al_so the case that each disc is ascribed a unique history
of exchanges and associations (cf. Va1eri 1980:189)'

ssion of descent and alliance
imor (1980) ' notes that the
s said to "oPen the door'l

rreventual incorPoration of the
err (op. cit. ).

5. Lewis (1988) reports a similar conceptual-isation among

tn" lu"à 'Ài ot'souLhern Flores where I'men and women of the
nã"r"-àiã said to be rone bl-ood and fl-eshrrr (ibid.:reÇ). Th9
iãiãiio"ship between matrilaterar and pallllateral-
¿õ;;;g"itt.'" is thus expressed in terms of sharing 'f lesh and
blood'l Platenkamp (19ã4), writing of the Tobelo system of
tcinsnip, states thãt'"kinship is_considered to be the resul-t
of thè. cognatic transmissión of the qualities 'fl-eshr and

'bloodr . . . rr (ibid. :176) .
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6. Fox (t97L242) observes that a persons name is comprised of
iro- -þuit". 

The first name of a person_is selected from the
*"tn"irs or fatherrs ancestral námes. The l-ast name is taken
fió* trt. first name of the father. Barnes (L97+:\54) reports
[ñ"t among the peop]-e of Kedang a male child will receive the
village náme as-weil as the given name of his father.

7. Forth (1981) writing of eastern sumba, notes the self-
reciprocal 'use óf the térm rumbu' by both second ascending
ã;ã-ãã;.ãnding mal-e generations. He also reports !f'u! members

of local- desóent gróups are named after deceased forbears.
u-ually a male cnitd is named after his FF'

B. Mavawo kinship cLassifications are' in some respects,
ãi*iGilT" En""ã'identif ied in the Ambonese-Malay/Bahasa
Indonesia teiminofogy, which also distinguishes,between
g;ð"öã--ðt individuáts on the basis of sex' generation and
íãfãii"" age. In the Ambonese-Malay system, however, the same

Lãr*" (kakák.tta tajt) arq used by-both.males and females to
;;l;õ";ïãã- in¿ividuais of ego's generation on the basis of
relaÉive êgê, ã-¿i"tinction is maãe between male (kakek) and
iã*ãf è ¡e'nek) 

-cof f aterals in the second ascending. generation
and diiferent terms are used for individual-s in the +3

(noyang) and -3 generations (cicit) '

9. Geer|z (Lg732374), writing of Balinese kin terminologYt
discusses a -=i*it.r' reciproõa1 ordering of . generationaL
iéf.tiott". Thus, the term -for 

"great-grandparent and. grea!'-
õiã"ããñir¿ i"-in" samerr (loc.cit). According-to Geertz, the
Ë;o---;ä;ãiations are equated airo "cultura1Ìy identif iedrl
¡i;".¿iËi--in terms of the other. He concl-udes that Balinese
kin terrninol.qt denotes the "spj-ritual and. .. structural-
reLation" .*onÇ-coexisting generaLions" (Ioc.cit) and not the
meãnanicat pãÉitioning ót- successive generations through
linear time.

10. Geer1z (Lg73) rnakes essential-ly the same point regarding
the use of galináse kinship terms. According.to-Geertz, "t!t'
terms are almost ñever used vocatively, . Þtt only
iãiãr""tialty, and then not very frequentlytr (ibid.z372)'
ceerl;z conciúdes that the Bal-iñese terminol-ogical system
ãiããÀit:-"" inãi"i¿"atÀ prirnarily as 'roccupants of regions in
a social fiefãi 7in¡a.ritz) and not in teims of their social
interaction.
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11. This relationship between the logig of matrilinealitY and
iñstiÈutionariÃãã-- *är" authority shóutd not to be confused
*iln what nu" been termed ldual- sovereigttlyt' (Needham

mply put, the notion of rdual
division between ritual and
former is often PortraYed as

d rsacredr (Lewis 1988:71) and
aube 1980 r29L) and rsecul-arl

(Lewis 1988:71).
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CIIAPTER FOTIR

A IHISTORYI OF AI'ÍAYA:

NARR.ATIVES OF DIVERSITY AND CONTINUITY

Representations are authoti-zed to speak in the
,r.in. of the rrrealrr only if they are successful
ï"--ó¡iiterating any menmory of the conditions
under which theY were Produced'- Michél de certeau (1983:135).

Introduction

when asked to explain or el-aborate upon the affiliation of

individuals to social groups, poÌiticaL relations between

different groups, the associations of groups with specific

tracts of land or certain social- classifications, practices

and beliefs, many people in Amaya would invariably invoke the

incidents and rel-ationships depi-cted in locaÌ origin

narratives to account for present-day realitíes. similarly,

when I consulted people about their perceptions of the past

ott more specifically, about the tirne before the arrival of

the Europeans, many peopJ-e in Arnaya woul-d begin to narrate

the st,ories recalling the origins of each of the founding

groups in the village. For the majority of people in Amaya'

these narratives are their historyl. This is not to say that

they are unaware of other historical- narratives' On the

contrary, ês evidenced in chapter two, the people of the

village have an acute ahlareness of the events of both the
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tirecenttr and the tthistorical pasttt (Ricoeur 1988:114) ' Nor

does it suggest that local 'narratives are independently

constructed and interpreted. what it does indicate, however'

is that for many people in the village these origin

narratives constitute the means by which they express their

identity, their relations with other people, and their view

of the worl-d in a diachronic sense. These views expressed by

local people beg the question as to why the past is largely

conceíved and constructed in terms of the historiographic

form of local- origin narratives?

Each of the thirteen indigenous descent-based groups in Amaya

known as uma ( thouset) have their ol/rnr often inter-related,

narrative of origin which, çJenerally speaking, details where

the ancestors of the çJroup originated from, their subsequent

journey to Amaya and their rol-e in the establ-ishment of the

local state of Amaya. In the case of the seven founding

rhousesr of AmaYa ( Surlialv, SoP lero, Hel

Tronanawowoy, Newnuny, Halono and Umpenavüany ), these

narratives are quite involved and collectively they comprise

the mega-origin narrative for the village. The narratives

associated with the remaining six houses generally detail the

origins of these rhousesr from one of the seven founding

rhousesr. For indigenous people, Mayawo origin narratives

provide a logical exegesis of the associations obtaining

between different çtroups and between these groups and the
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physical landscape. In addition to this, origin narratÍves

are said to disseminate the logic for l-ocal sociaL

categories, cLassifications and organisations.

Each of the named irnmigrant groups in the village also have

their own origin stories which, like those of .the founding

rhouses' in Amaya, recall the primordial beginnings of the

group. However, unlike the foundation stories of the

different uma groups, these inmigrant accounts have no social

or political currency within the context of Amaya. In

addition to these accounts of the wanderings and ori-gins of

their ancestors, all immigrant groups and individual-s can

al-so recall another toriginr narrative which, in this case'

depicts their social and geographic point of origin on one of

the nearby islands and their subsequent journey to and

residence within the village of Amaya. The themes of

separation, passage and amalganation which organise immigrant

stories correspond to those which reverberate throughout

indigenous origin accounts. It is these thernatic similarities

which empo!üer the harnessing of immigrant histories to those

of the indigenes. Through this process, i-mmigrant people are

incorporated into the social, political and historical

structures of the village. As such, the origin narratives for

the indigenous rhousest in Amaya are constructed as the

dominant social discourse for all- who live in Anaya.
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Until quite recently, Iocal origin narratives formed the

primary framework for the constitution of social identity and

political authority in Amaya. Today, however, there are a

number of other thistoricalJ-yt-oriented narratives (refer to

chapter two) whj-ch are engaged by local- people to structure

and render meaningful social practj-ce. These narratives

incorporate and disseminate several significant historical

themes broadly expressed in terms of European coLonialism,

christian conversion, and Indonesian nationalism. Together,

they constj-tute a civilizing discourse of conquest, change

and control. Mayawo historical accounts, on the other hand,

are constructed as discursive metaphors of continuity and

persistence which are seen to link the present to the

original time of the past. Notwithstanding the ex¡rlicit

thematic differences between these two accounts of the past'

both rhistories' also appear to express a set of similar

strategies, oppositions and thernes - themes which coalesce

around the rhetoricat notions of unity and diversity,

hierarchy and egalitarianism. In this and the following

chapters I I sha1l argue that it is this mirroring of logic

which empowers both forms of thistory' in the field of local

politi-cs.

Through the emplotment of t'stratified and interconnected

modes of narrativerr (certeau l-983 z L27), I present in this

chapter the foundations for an understanding of how and why
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it is the case that locaL origin stories remain an important

dimension in the articul-at'ion of social rel-ati-ons and

cultural Practices.

one of the concerns of this chapterr ôs in the previous

chapters, is to explore the notion, considered by a number of

authors, including Rosaldo (1980), sahlins (1985), and

Taussig (1980), that 'history' is culturally constructed. In

the following chapters, I examine the manner in which social

relatj-ons and cultural practices are defined by an

historicallY-ordered logic .

Before I proceed with an examination of the other dominant

historical discourse which informs social practice in Amaya'

I first make a few points regarding loca1 percepti-ons of

these thistoriês', their production and documentation'

collectinq and Constructing the Past

Mayarío regard their accounts of the origins of each of the

founding uma in Amaya as historical fact. In the vernacul-ar,

they refer to these narratives as hnyero, a term which is

used interchangeably with the fndonesian word sejarah and,

like its Indonesian synon)rm, hnyero is locally translated to

mean rhistoryt. These accounts of Mayawo social- and cultural
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origins are opposed to the genre of narratives known as

tintincha which are considered to'be fantastic rstoriesr or

,myths'2. The evidence for the veracity of l-ocal 'historical-l

accounts is seen by Mayawo to be irunanent in both social

practice and the physical environment3

when I questioned people about how they knew that the events

described in these narratives actually happened, many people

pointed to the very existence of the vi11ê9ê, the different

descent-based groups and even themselves today as proof of

the facticity of these narratives. on one occasion, when I

queried how a perahu (a wooden sail-ing boat) could turn into

stone or a giant waLk from one end of the island to the other

in just three stepsr ês recounted in l-ocal thistoriêsr, I was

Ied down to the beach and shown the rstone boatr and the

,footprint' of the giant. on another occasion, after

discussing with a number of people the situation on Damer

before the amalgamation of the rhouses' which comprise Amaya'

I was shown the stone ruins of the vil-Iages which v¡ere dotted

along the west coast of the isl-and prior to the formation of

Amaya. In a similar vein, it is interesting to note that a

number of elderly people in the village are named after

either one of the ancestraL beings associated with their Uma

or after a place where the beings stopped and performed some

important activitY.
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These iltracestr (Ricoeur 1988:120) of the past are not,

however, exclusively confined to the beings and events of

loca} origin narratives but can also mark the passage of

other cultures. In this connection, I was shown, amongst

other things, a carving of a two-masted ship on a rock at the

entrance to the main bay on the island and the vague ruins of

the guest house in Amaya, destroyed many years ê9or which was

set aside for the visiting Dutch administrators, ôs evidence

of European contact with the peopl-e of Damer. signifiers of

more recent 'historicalr events, such as the Second World Vüar

and local incorporation within the Indonesian Republic' are

respectively indicated by Iocal people by a number of sites

around the coast where bombs were dropped and discovered and

by the presence of concrete cairns erected by or for national

government agencies.

The corpus of historicaL accounts I refer to here do not

explicitly constitute esoteric or restricted knowledge in

Amaya. Most people have some knowledge, al-beit fragment'ôEY'

of the events spoken of in these histories. There are'

however , a handful of elderly men who are considered by the

community as the most knowJ-edgeable with regards to the

details of these narratives. These men are, for the most

part, the heads of the several- village Uma and are

knowledgeable not only about the origin history for their own

uma but also know something of the storj-es of other uma'

2L2



unlike the situation Fox (Lg7g) describes on Roti, in Amaya

there j-s one person, in particular, who is IocaIIy considered

to be the repository for this body of knowledge. This persont

af f iliated with the rhouset of surl-ia, is accorded the tit'Ie

of 'the one who speaks' (orliro) and is locally regarded as

the rrmouthrr ( cho ) for the 'house' of the 'village headl

(KepaTa Desa/Bapak Rajah) and other indigenous rhousesr' upon

the death of I the one who speaksr , the manrs el-dest son or

his brother's son inherits the position. It is 10ca1ly

believed that with this inheritance also comes automatic

knowled'geofthevariousIhouseInarratives.

while documenting these origin 'histories' I became aware of

the variation that existed concerning the same rstoryr. This

variation v¡as at ti-mes attributable to the fact that

different individuals possessed different degrees of

knowledge. However, this was not the only reason for this

variation. I found that often individuals consciously delet'ed

episodes and events in the accounts concerning their own Uma

which they considered to be rembarassing'. This meant that

references to incest, illicit sexual relations and theft, to

name but a few, were often conveniently omitt'ed. However,

with respect to the stories of other Uma, informants were not

so reticent and, obviously took some pleasure in revealing

these events. Moreover, they often cited the present day

individual and collective behaviour of the members of the Uma
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in question

episodes.

as verification of these past scandalous

There are a number of points I wish to emphasize here with

respect to these l-ocal 'historiesr. The first point is that

historical- knowledge does not constitute an inmutable field

of meaning but is subject to cul-tural variation and

innovation. As Bruner (1986) rightly points outs, the telling

of these origin narratives is inforrned by the context, the

audience and previous ttellingst. Given these considerations,

the reproduction of the narrative becomes also a dimension of

its transformation (cf. sahlins 1985). In this connection, it

is interesting to note the incorporatj-on of other narrative

structures within these locaI accounts'

secondly, these rhistoriesr make powerful political

statements about both cul-tural unity and diversity as well as

providing social and historical comment on the authentication

of local practices, bel-iefs and positions of authority' In

this respect, these rhistoriest can be viewed as representing

i-mportant discursive forms for the definition of identity.

Third}y, following Foucaul-t's thesis that knowledge and po$ter

directly imply each other, that is, power produces knowledge

and it i-s knowledge which constitutes relations of power (cf'

Foucault L}TB) | the negotiability of these rhistories' is not
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so surprising especially in light of the tensions that exist

between certain individuals and groups within the village and

the political significance attached to these accounts'

While the 'histories' which follow primarily describe the

origins and arrival of the seven founding groups in Amaya

they also disseminate detail-s of the origins of a number of

other groups, which are in some way linked to or derive from

one of the seven original rhousesr. The incorporaLion of

these secondary 'histories' within this wider narrative

structure reflects, to some extent, the nature of the

relationship which exists between these connected groups'

on the occasion of public rituals, the histories of the seven

founding Uma Surlialv, HeIweLderv, Sop1 ero,

ewyeti /Tronanawowoy, Halono, Newnuny and Umpenwany) are

narrated in sequence, beginning with the first Urna to arrive

at Anaya and concluding with the last arrival-. only cursory

references are made t,o the origins of the associated

rhouses,. No reference is made at all to the more recenL

arrivals in AnaYa.

In the following sections, I present two versions of the

Mayawo origin 'historiesr. The first account was narrated by

the vi]lage orator who, as I have already i-ndicated, is

locally regarded as the physical repository of all local
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narratives. The second version was narrated by the KepaTa

Desa('vil}agehead'),whoisaffiliatedwiththeruling
rhouser of Sur1ia1v. In addition to his role as head of the

smallest State administrative unit on Damer (the 'villager or

desa), this person also holds the title of ]elehro lato

('vil1age leader'). Acting in this capacity, hê is

responsible for the observance and maintenance of local

cultural beliefs and practices. when I asked the Kepala Desa

if he coul-d narrate the thistoryr for his rhouser, he

proceeded to recount the thistoryt of all the thouses' in

Amaya. In fact, the 'historyl he narrated can be seen as an

abbreviated version of the local- 'historyr of Amaya I

specifically elicited from the village orator. As the KepaTa

Desa pointed out and I began to realise during my stay in the

village, the thistoryt of each local rhouser cannot be

disengaged from the origin 'historj-es' of other village

rhouses,. Indeed, it is precisely through this cross-

referencing that the history of each 'house' gains itrs

significance. This significance is discussed in a later

section of this chaPter.

v{hile many of the characters and the events recounted in

these narratives are similar, if not identical, the emphasis,

temporal sequence and discursive context pertaining to each

of these two accounts are, in some respects, quite different'

The signi-ficance of this difference wil-] become apparent in
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Iater chapters of the thesis. The presentation, therefote' of

a composite account of the Mayawo origin narratives would

have excluded, if not destroyed, the uniqueness of individual

and societal values and experiences expressed through this

medium of communication. As Rosald'o rightly points out,

il...storj-es often shape, rather than simply reflect, human

conductr' ( 1989 :129 ) .

The first ,historyr constitutes a more comprehensive

narrative than that given by the KepaTa Desa, which has as

its focus, the rhouset of surliaIy. In the case of the more

inclusive 'historyt given by the village orator I have also

included in parenthesis materj-al- derived from other peopre

which offers a different interpretation of the some of the

events depicted in the narrative. The following texts

represent a paraphrased form of the original material' By

this I mean that I have structured the translated accounfs

into a more readable English format than would be the case if

I were to present the literal and direct translations' In

order to retain the force and meaning of certain figures of

speech I have quoted directly from the original data, which

were recorded in both vnyoLa Mayawo and Ambonese-Ma]ay'
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The rHistorYr of Amaya

Version I: Informant, village orator

The rhouser of Sur lia1v [means 'descended from the skyt4]

originated from the island of Luang to the south-east of

Damer. The people of this rhouser set sail from Luang to look

for a suitable place to live. Their perahu (wooden sailing

boat) ran aground on the peak of the mountain euhi5 on the

isl-and of Damer. Here they decided to settle for some tine'

After the seas had subsided6, the ancestors descended from

the mountain towards the sea-shore to 100k for a suitable

place to 1ive7. They stopped at a place calted Vwortetani and

lived there for a long time. Then they left and traveled to

the north and stopped at the mountain Kokomani. There they

made a village. They lived a long time there as we1l. To the

east of Kokomani they could see another mountain which they

call-ed Monoluweri. Here they stopped momentarily. They left

that place and journeyed towards the north, towards the sea'

They arrived at the sea at a caPe cal led Lu1sunloveni. They

walked from Lul-sunloyeni along the beach towards the west'

They fol-Iowed the beach until they met with the people of

ewyeti at a place caÌIed Deul-udinjeri. Then they parted from

the people of Awyeti and returned along the beach to make the

village of

Afterwards

Letusu Resyara Resyara Talwunu or Amaya.

when they were patrolling their domain they met
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with the people of the rhouse' Soplero. The people of

Surlialv invited the SoPIero people to live in the village of

Amaya. The Soplero people agreed to do this and together with

surlialy they made the village of Amaya v¡hich is the same

village todaY.

The rhousel of Helwelderv or iginated from the southern sloPe

of the mountain Lumtuni on the isl-and of Damer. The

He lwelderv people descended from the mountain and met with

the people of surlialv in the niddle of their journey. They

spoke to each other and agreed to meet again by the sea-

shore. After surliaLy had net with the peopLe of Awyeti they

joined up with the Hel-wel-dery people and agreed to make a

village together. Surlialy people $tere accorded the position

of ruler as they were the first arrivals at Amaya. Surlialv

then divided the village into two parts and gave the northern

half of the village, the rbackr of the village to the

Helwelderv people, together with the title of Dochnuda

Dorraso (Tuan Tanah or 'Lord of the Land'). This division of

the vil-lage determined the name of the people who originated

from the southern side of the mountain Lumtuni as the name

Helweldery means rone halft, tone sider.

The people of the rhouset Soplero originated from the volcano

Vworlali on the eastern sj-de of the island of Damer. They

descended from the volcano and headed towards the sea. They
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stopped at a beach, in the vicinity of the village of Bebar

Timur, ca1led Akilkili. There some of the SoPlero PeoPle

wanted to part and go in other directions. unfortunately'

between them they only possessed one earthen cooking pot'

They decided to divide the earthen pot into two portions and

give one half to those who wanted to go off in another

direction and the other half to those who wanted to stay'

Those people who wanted to exPlore further left Akilkili and

walked to the beach Aqere. Here they net with the surlialy

people. This group decided to go and live with the surlial-y

people in the village of Amaya. There they were given the

title of Ryesro Kpawo ('Big Leader') and officiated as ritual

Ieaders.

The thouse I of Awyeti originated from the western side of the

mountain Lumtuni, from a place catled Lenmeri. They left

Lenmeri and descended to the sea-shore. In the niddle of

their journey they stopped at a place ca1led Awolucho and

left behind the pole they v¡ere carrying r'rhich was made from a

long section of Bamboo Betung (Dendrocal-amus asper) ' Here the

bamboo pole sprouted and started to grow and continues to do

so today. Then they descended to the beach without stopping'

At the coast theY met the SurliaI people but declined their

offer to live at Amaya and. continued west, where they met

with the people of the 'houser Newnuny. The ewyeti people

parted from the Newnuny people and journeyed back east and
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formed a village not far from Amaya. After living at' this

place for some time, a fLeet of ships from Seram sailed past

on the way to a place call-ed Awatpipi. An Awyeti man thought

the people from seram were going to steal the fish trap he

had placed in the sea. so he took his bow and arrow and

started to shoot at the Seramese ships. The Seramese came

ashore and started to fight with the inhabitants of Awyeti'

They slaughtered the majority of the people at Awyeti. The

survivors fled to Amaya and sought refuge from the surlialy

people. They $¡ere given protection in return for al-I the l-and

they possessed. To prevent the seramese invaders from

attacking Amaya, the women of the villaçJe covered the beach

with the oily skins of a small nut and summoned vtaves which

deposited large rocks upon the beach. From this moment on the

Awyeti peoPle lived in Amaya.

The ancestors of Uma Po rhonowev were originally called

Vietcho and came from the western side of the mountain

Lumtuni. They descended from the mountain and stopped at the

village of Awyeti. Not long afterwards, they were forced to

flee together with the Awyeti people to the village of

Amaya. Af AmaYa Surlial decreed that the Vietcho people

should erect a house cl0se to the northern entrance of the

walled village in order to protect the inhabitants of the

village from attack. Their name was changed to Porhonowey

which means rin front of the doorr.
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IAccording to informants, Uma

some time. Because of the I íñE
ewyeti
between

I of Tronanawowoy. l

has been extinct
this 'houser and

for
Uma

Tronanawo\{oy the Awyeti or
su¡-s-u Ënin theTEEorY

igin 'historYr has been targeff

The ancestors of Uma Tronanawowov sailed from the small

island of Dai to the ísland of Damer [insufficient land and

disputes over fishing rights are reasons often given for

their departure from the islandl. They came ashore at a place

called Deulkonadin err ('the place of many human heads') but

didnrt stop there as it wasn't suitable. They left this place

and sailed without stopping until the reached the beach of

Audi. Here they came ashore to look for food. When they

returned to their boat they discovered that their çat which

they had brought with them from the island of Dai had run

avray. They eventually found the cat in the forest at a placed

cal1ed Misun-ì erl- . They renamed this place Kuhanjeri, the

'place of the catr. Upon returning to their boat they found

that the tide had receded and left the boat high and dry'

They called to the dolphins and sailfish in the sea to help

them pu1} their boat to the water, whj-ch they did. They then

set sail towards the east and stopped at Atapro where the

rudder of their boat snapped. They went ashore at a place

called Harhuni where they obtained mangi-mangi wood to make a

new rudder. They then set sail- once again until they ran

aground on a smal-l limestone cape which they called Tutjetani

tbroken perahut. The barnboo pole (Banbu Suangi) they were

carrying was washed ashore and started to grow and is still
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there today. In fact, all their belongings were washed upon

the shore and turned into stoner ds did their boat. Thus, at

rutietani one can see a stone Pi9, stone bed, stone 9oD9'

stone plate of rice, stone sail and many more objects' The

Tronana$Iov¡oy people left Tutjetani and traveLed along the

coast and met the people of Awyeti and decided to stay with

these people. Soon afterwards the seramese invaders arrived

and they were forced to flee to Amaya and seek refuge there'

They were granted permission to stay at Amaya in exchange for

all the wealth and land they possessed '

[According to members of uma Tronanal^Iovloyr. thig -is where
their story ends. However;-thê viT]agæTator informed me

that there was-ãnother part-to this narrative which, because
of its scandaious conte-nt, r^ras usually omitted by the people
of Uma Tronana \¡itOl¡'IOy. l

while residing at Amaya, a man from Tronanawowoy married a

\{oman from the rhouse' Umakpauni ('big houset) ' At night this

man went to the \n¡omanrs rhouse I and stole a bracelet. The

members of the womanrs rhouset caught her husband in the act

of steal-ing the bracelet. After quarreJ-ing with members of

the woman'S rhouser, the peopl-e of Tronanawowoy left Amaya

and established a separate village on the mountain Anorto'

Hot{ever t surl-iafy went to Anorto and ordered them to return

to Amaya and build a house close to the house of SurLial-y, ofl

top of the stone boundary wall of the village. Thus they were

given the name

boundaryr.

Tronanawowoy which means ron top of the
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The rhousel of Halono or reheni originated from the

island of Luang. seven sisters set sail from Lirang and at

each island where t'hey stopped' one of the sisters

disembarked and the remaining sisters sailed on. By the tine

they arrived at Damer only four of the sisters remained' The

sisters stopped at a place called Ahivero where they Ìeft

behind their bamboo pole (Banbu Jawa) which started to grold

and exists until this day. Again one sister went ashore and

the others sailed on. This sister construct'ed a village

call-ed Ilmarno or Ahili on top of a mountain' However, each

day the mountain shook and threatened to destroy the village'

No matter what she did the ground continued to shake, so she

decided to leave and 100k for her sisters on the nearby

islands of Teun and Davlof. As she sailed pass Anaya the

people of Surlialv hailed her and asked her where was she

going. They invited her to live at Amaya in return for the

land she had just vacated'

According

originates

Vworlali.

to local

from two

narratives, the rhouse

Udoni

of

and

Newnunv

Ne\{nunv

Newnuny udoni came from Kudon. Two men emerged from one hole'

was white and their eyes were like the eyes of

lines; Newnunv

emerged from the Place Pudoni

container of rice. TheY travel-ed

their skin

cats8. They

carrying a

Lawatet,ilini

224

until- theY



reached Lilahri Arhumetmo. Here rice from the container fell

to the ground and grew, not as rice plants' but as sago

palms. Then they descended to the sea and stopped at

Luliwawano Where, once again, rice feI] to the ground and

grewaSsaçlopalms.ThentheywenttotheriverAwnyevnyoat

a place cal-led Eriluno, where more rice feLI to the ground

and grew as sago palms. Then they climbed into the mountains

and came to the river Kukutna where more rice fe1I and grew

assagopalms.Thentheyagaindescendedtotheseaand
stopped at a place called Ahlidupmo where the rice container

feII to the ground and broke and the rice inside spilled out

onto the soil and grew into many sago palms. They then walked

around, extending their domain, and eventual-ly met with the

ewyeti people at wotdiwuni. Then they parted and the people

with the white skin returned and met with the people of

Awn or Uma Newnuny who originated from the volcano

Vworlali.

The rhouset of Newnuny vworlali originated from the

eastern side of the vo1 cano Vworlal-i. Two sisters and

younger brother descended from the voLcano. The two women

were called Tulu and Rawl0 and their brother v¡as called

Puruwal-awo. They stopped f irst at a place calIed APtaraLam

where they ate and drank together. After their meal- they

planted the bamboo container (made from Bambu Betung) which

contained unfermented palm wine. The barnboo started to grovr

south-

their
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andcanbeSeentoday.Thentheyleftthisplaceand

descended to the sea-shore and stopped at a place carled

Tuinpi tlin or Limmolaro. Here the siblings Parted, the two

sisters went,south following the coast while their brother

traveled west. The two sisters eventuarry met with the two

men of Newnuny Pudoni and married them. Afterwards, the

sisters went looking for their brother and eventually found

him. The þrother asked his sisters if they would give him

someland,êsthelandhepossessedwastoonarrow.The
sisters tord him to fo110w them and they would solve his

problem. They traveled. until they reached the beach at odaro'

There the two sisters stood on the beach and pointed out fo

sea at, the two small- islands south of Damer. They gave the

smal"I island. (Terbang seLatan) furthest from the mainland to

theirbrotherandkeptthelargerrcloserislandfor
themselves, reasoning that they were only women and were not

strong enough to travel across the sea. The sisters then said

to their brother, rr brother you eat from the smaLl island to

Li-mmolaro, whereas we will eat from your boundary to our

isl-and and then west to Awnyevnyo". Then the three siblings

sang a farewel-l- song, "oclaro nLilweni Parano ntatatluwenirl

('odaro which gives water, parano which is flatt) ' After this

the siblings parted. The brother went east to the village of

lrlul-ur and became the I houset of Rohmode, the sisters went

west to Live at Awnyevnyo'
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Not long afterwards, the people at Awnyevnyo were forced to

flee from the seramese invaders and seek refuge in Amaya'' In

exchange for protection they divided their wealth and lands

between all the rhousest in Amaya'

The peoPle Umhersunvor iginated fron the

located near

their land

Ar^rnYevnyo. These PeoPIe vtere

when the invaders from Seram

protection from the people of Amaya'

The ancestors of umpenawany originated from the place Porori

Lepari on the northern face of the mountain Lumtuni' They

descended from the mountain to the sea, folLowing the river

mountain

forced

arrived

HErsunv

to

and

fLee

seek

Aro, until they reached a place called

Umpenawanyhadthousandsofmembersandtheyall

Awattuwaho under the leadership of two male commanders named

Swormel-ai and Uhracho. After some time, the people left' this

place and went to a beach called Akawo where they stayed'

Then they left Akawo and traveled until- they reached the

place ca11ed !'Ienowani [Umpenawany means the rhouse of

Wenowani'1, where they made a village' Unfortunately' there

$¡as no water at wenowani. so one of the menr accompanied by

hisdogcalledKorai,wenttothesea-shoretolookfor
water. Through a crack in a rock the dog saw watdr flowing

and upon hearing the noise of the flowing r^rater started to

bark. The man saw what the dog was barking at and tasted the

Awattuwaho.

lived at
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$¡ater to see if it was sea-water or fresh water' It proved to

befreshwater.Uponhísreturntothevil].ageof Vlenowanr ,

the man met with the people of surlialy, who asked him where

he came from and then invited him and his kinsmen to come and

live at Amaya. The man returned home with this news and

discussed the offer with the other villagers' Half the

villagers decided to take up this offer and left for Amaya'

The other half of the group declined the offer and returned

to the place to Akawo and Awattuwaho where they turned into

demons with mouths that ran vertically and no eyes' The

peoplewhowenttoliveinAmayaweregiventhetitleof
PangTina or rWar Commandersr'

By this time, the rhouseI of SurliaL had so increased in

size that some people left the ancestraL house and took

residence in the house in which the Sur tialv heirlooms

weaponsv¡erenormallykept.Thisbuildingwasreferredto

up

and

AS

group of

the rsmall
UmkeketonY the

people became

houser.

tsmall houser. So this break-awaY

known bY this name Umkeketonv

ïn the beginning the peopLe of the rhouser surl-ia were not

called by this name, their real' name was Paknyani. These

people originated from the volcano Vworl-ali. They descended

from the volcano and lived in a place called Popi'

Afterwards, PeoPle of the rhouse'
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stayed there as weII. The two groups combined to become known

as popi llwewani llwiltuno Nadalai. Together they lived 'at

popi until they decided to descend to the sea-shore' They

stoppedataplacecalledKumurLama,butthisplacev¡as
unsuitabre as it did not have drinking water. Thy reft and

went to the village of Kumur where a member of their rhousel

became the Bapak Rajah. A Paknyani woman named Puiteti became

pregnant to a resident of the vil]age, a man ca11ed Tetluli'

As her kinsmen forbade her to marry this man she fl-ed in

shame from the viLlage in the middle of the night' The nexf

morning she arrived at Amaya whil-e the people of the village

$¡ere engaged in a rituaL. According to tradition in Amaya,

alL forej-gners who arrived at Arnaya uninvited were kill-ed'

ThepeopleofAmayawereoutragedthat,thewomanhad
disrupted the ritual and demanded her death. But the surlialy

people took pity on the pregnant woman and ordered that a red

pig be slaughtered in place of the vtloman ' Uma surliafy

a child of the rhouser and changed her

to surlia, a derivative of the name

Surlialy and a sign of her adoptive status. Because of her

adopted status and dependency on the rhouse' of surlial-y, the

$¡oman was assigned the lower rank of uhro or Bur (in

Ambonese-Malay) and not the higher rank of mahno which vtas

accorded to the other rhouses t j-n Amaya ' Surlialy people

decreed that a man from this rhouser would act as the rmouthl

of surl-ial-y and hold the position of village orator

adopted the

name from

woman as

Paknvani

( nungcho )
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and act as the physical repository of the history of Amaya'

It was also decreed that the people of surlia would treat the

wounded in war and steer the boat used for war'

The people of the rhouset umkeketony purchased slaves from

east Timor. The sl-aves affiliated to this thouser vrere known

as unkeketo, a term which denotes their derivation from the

rsmall- house,. Because of their slave status, these people

were assigned the lowest rank of ota'

Version II: Informant, KePaIa Desa

The ancestors of the rhouse

mountain Luntuni. From the

the sea. The father was

Aittev inno, the eldest

' of SurIiaIY originated from the

mountain eight people descended to

calLed LeYaPo davno, the mother

son Uhrulu uhruliyai whil-e the

youngest son $¡as ca1led Marnulu lokeliyawo. Between the

eldest and youngest sons were four other children, tvro boys,

Luane and Harmei and two girls, Achleli and Rarlairo. The

ancestors then proceeded to mark t'his site (which was close

to the area settled by the people of Awyeti) with their sign'

After doing this, the surlial-y ancestors then journeyed to

the east. They arrived at the end of a cape and there rnet

with the people of Me1u. At this site the surlialv ancestors

also made their mark. Then they returned to the mountain
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Lumtuni.

once again the Surl- ialv people left the mountain and

descendedtothecoast.onthewaytheystoppedatapÌace
which they called Kokomani after the Koko tree which gro$rs

there. They then continued on, stopping at other places on

the way until they arrived at Amaya. Here they construct'ed a

stone wall around the confines of the village. Then they set

off again in an easterJ-y direction and stopped at the beach

Avwara. Here they met with the two soplero ancestors who v¡ere

siblings. The surlialy ancestors invited the two siblings to

come and live in Amaya, however, one of the siblings did not

wanttogo.Thisposedaproblemasthesiblingsonly
possessed one earthen cooking vessel. To overcome thiS

dil-ernma, they divided the earthen pot into two parts ' The

sibling who did not want to accompany the surlialy ancestors

to Amaya took one hal-f of the pot and set out towards the

east. The other sibling took the remaining half and went to

Amaya.

Later there arrived at Amaya the ancestors of the group

HelweIi eri who originated from the southern side of the

mountain Lumtuni. The three groups of ancestors came together

to form one village, Amaya' The ancestors of Surl-ialv ,

because they $¡ere the first to arrive at Amaya, divided the

village land between the other two groups. Herlwejeri l/rere
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given the land at the 'front' of the village whi1e Soplero

were given the eastern side of the village area' The rbackl

of the village beJ-onged to surLialy. Those people settled the

vi]}agewhichstartedfromthatdayuntilthepresent.

The ancestors of the three groups then formed a decision

makingbodyinAmaya.Previouslypeopledidnotfollow
government like the government there is today' The government

of those people was still 'carried' by tradition and they

made a rgovernmentt where one person v¡as leader. Previouslyt

the ancestors of Surlial-y were two people, younçler brother

and. older brother. They did not know who of the two should

become leader and rcarry' the people of Amaya' Then the older

brother said to his younger brother, 'r I will stay below and

I will- foll-ow you,,. From that moment onwards they became uhro

and mahno. The uhro person who was the ol-dest $tas named

uhrulu uhrulyai and hiS younger brother who became mahno llras

called Marnu Iu Lokel-vawo. From that moment on there existed

in Amaya uhro and mahno' The surl-iaIy people became both uhro

and' mahno, '|they own that history unti]- no\¡/||. ||Those people

were rel-ated and dontt know why one is below the other, why

they made it like that, uhro mahnorr. vlhen the village was

finished and had become one' the peopl-e of Surlialy, Soplero

andHeLwel-ieriassenbl-edandnominatedthreel-eaders'onefor

each rhouser.
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Not long afterwards, the war began and the people ran

everlrwhet"g . Then the people of Awyet'i ' Ttasuni

(Tronanavro$¡ov and Nevrnunv came to Amaya. After the war had
)

finished the people from Luang came, the HaLono people' Not

long afterwards the Last to arrive in Amaya came, the people

of V,lenowani. After they had alL arrived there \¡Iere then seven

Ryesro['Ieaders']whocontrolledAmaya.Eachbroughttheir
own traditions and }ittle by little these were amalgamated to

form the traditions and customs of 'Amaya ' Surlialv invited

those people and one by one they came to Amaya' surlialy then

,rcarriedl those people like an older brother t'carriesrt his

younger brother and so it has been that way until this dty10'

The rhousesr of Helwelieri Sopl-ero and SurliaI together

they owned land around the village. When Awyeti, Newnuny and

Ttasuni came they brought with them land and gardens'

surliafy I Helwelieri and Soplero allocated to them the

section of the village and in return these

gardens and land to all the people of Amaya

in the village could use this land' Thus,

came to Amaya until no\^¡r this has been the

The people who held Amaya when 'traditiont was still powerful

Surlialv and UmkeketonY. SoPIero joined with Urnhersuni

southern, rfrontl

people gave their

so that everyone

from the daY theY

case.

were

to form one ono (residential aggregate) and because the
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rhouse I of Sopl,ero was originally divided into two groups and

each group held one half of an earthen cooking Pot, they

called the ono Herweli, thalfr ' Helwelieri and Umakpauni

('house large') came together to form one residential

aggregate and v¡ere then joined bY porhonowey and

Haprekkunarel-. Ttasuni (Tronanawowoy) separated from Awyeti'

they became seParate

also became a separa

rhousest with seParate leaders' NewnunY

te rhouset with a separate leader as did

the peoPle of Vlenowani who became a separate thouset with

it's own leader. At the very back came the Kyerani people who

originated from the island of Moa. v{hen they arrived at Amaya

therewasnolongeranyplaceforthem,sotheywenttolive
withUmpenwany.Alt'houghtheyaretwoseparate|houses|
Kyerani and it is Umpenawany who holds the Power'

sonfromUmpenwanyisthe].êader,theonewhogovernsOne per

those

l-eader.

rhousesr, the PeoP l-e of KYerani helP the Umpenwany

This is how surIiaIY is connected to Unkeketony.

surliafv descended from Lumtuni they brought with them

heirlooms, \deapons and cl-oths. vlhen they came to Amaya they

stayed together in one house, the ancestral house of

Surlial .Alltheobjectstheybroughtwiththemfromthe
mountaj.n, the bed, the golden hand'' were too powerful to keep

in the same house as the people. So they made a smaLl- house

for alL the objects from the mountain and placed them inside

When

their
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this house. Previously, there was only one rhouser' Sur lialv.

But because they made another house, a small house which they

called Umkeketony, then we hear that one rhouser became two,

Sur Iialv and Umkeketony. But these people are not two

different people, but one who l-ive in two houses. This is how

they are known todaY.

Today we have adat together with -LlfD and LKMD. In Amaya we do

not separate government from the seven leaders, the ryesrot

they walk together. we speak Indonesian and we refer to the

government but we still live in our own land and we still

own the tradition of seven ryesro. Those leaders hold adat

from before until this day. Previously, the adat of the

original inhabitants of Amaya were separate. Then they taught

each other their customs and. they formed one body of custom

which is called, adat Amaya. The adat of Amaya teach people so

that they can live together with their relatives in Amaya'

The customs of Amaya are appropriate for the people here, for

aIÌ people to live by, so that people can l-ive in a hunble

and modest way. with these customs we can finish things

together, like when we thatch the roofs of houses in the

village or sit down together and feast. we open coconut

fronds and sit down on the ground together and together v¡e

eat and drink. vüe who live in anaya have to foLlow these

customs,Wêcannotcopyotheradat.Wepeop}eofAmayaare
very different from others, wê are very hunble. fle cannot
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elevate ourselves above others'

Both the

1988:4 )

preceding narrative versions'emplot'

a number of sequences which can be

Comments

(Ricoeur

broadlY

categorised into three distinct, but inter-connected, phases'

Thematicallyspeaking,thesephasescanbecharacterisedas
referring to (1) an initial fragmentation and disorder' (2) a

journeyand;(3)therestorationoforder'Theeventsand
sequences of both versions are interwoven to culminate in the

dominant theme of the narratives, which to borrow Ricoeurrs

phrase,canbeidentifiedasthe''temporalsynthesisofthe
heterogeneous'r (Ricoeur 1985:157 ) '

The first phase is generally concerned with describing

fragmentation of existing social and political orders on

island. of Damer and the nearby island.s of Luang and Dai.

fragmentation or destruction of these original orders is

brought about either by internal conflict or by the

destructive actions of outsiders. In the case of the two

irnmigranthousesfromLuangandDaiandanumberofthe
autochthonous rhousest (e.g. Soplero, Umpenawany and Surlia)

disputation and political instability result in internal

division. The disorder and evenLuaL downfall of the remaining

the

the

The
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rhousesr, with the exception of Surlialy, is attributed to

the attack }aunched by the seramese invaders' In both these

narratives, onIY the rhouser of surlialv maintains itrs

integrity and autonomy. It is this house which finally

overcomes both internal and external destructive forces and

bri-ngs order to disorder '

The second period recarrs the journey or passage of the

ancestors, aÌ¡¡ay f rom the disorder depicted in the f irst part

of the narratives, in their search for order' The places

where the ancestors stopped and performed certain activities

are transformed into durable rrmarkstt (Ricoeur 1988:120 )

throughtheactofnaming'InthiswêY'historyis
incorporated into the physical- landscape through the process

of inscribing the events and identities of the past onto the

physical features of the environment. The narratives, thus,

n... blnd events to an objective geographical space through

the 1isting of named placesrr (Munn tg73z2L4). The geographic

Iandscape becomes an historicaL text of social events which

can be read by the members of Mayawo society. Reference to

these points in the landscape, either through narration or by

physica}lyvisitingtheseplacesrepresentsameansbywhich
the present can be engaged to account for the trealityr of

the past.

It is also the case that the emplotment of the activities
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the ancestors in terms of a series of spatial references and

coordinates serves to delineate the borders, territories and

named places associated with a particular group' Thus, the

territoria}domainsofeachUmagroupinAmayaarecreated
and recreated through the idionatic devices and structure

employed in local origin narratives (see Bowen 1989:691).

The third and final phase del-ineated in these two versions of

theMayawooriginnarrativereferstotherest'orationof
order through the amalgamation of these different rhousesr to

formthenegriorlocalisedIstateIofAmayaandthe
subsequentsocialclassificationofthisdifferencea
classj-fication which is organised in relation to and

encompassed by the founding rhousel of Surlialv. This phase

ofthenarrativesrepresentsthefina]-realizationand
objectifícation of the social forms and relationships which'

until- this point, are articulated in the narrative in a state

of becoming. In this respect, therefore, the narratives,

taken as a total structure, represent a ttteological

emplotment" (Bowen 1989:691) of the history of the l-ocalised

stateofAmaya.Atanotherlevel,theactionsoft'he
ancestors of Uma Surlialv in creating trsystem out of chaosrl

(sahlins 1985:80) constitutes a cosmoçlonic act' This phase of

the narrative, therefore, d,epicts the recreation of society

and the cosmos.
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In both versions of the narrative, relations between the

various ,houser groups are' categorically speaking'

dif f erent,ially e>q)ressed in terms of origins, age and gender '

As I previously mentioned in chapters one and three, these

three principles of classification are invoked as the logic

for the construction of both social diversity and unity'

In the first versionr the ascription of the sociaL

classification uhro to the rhouse' of surlia is explained in

terms of all three concepts, with specific emphasis on gender

relations. ThUs, in the narrative, it is because the ancestor

of surlia is an irnmigrant, f emal-e and adopted by the

ancestors of the house of surl-ialY that this rhouser is

accorded the status of uhro. The irony of this rerationship

is quite explicit - a rhouse' that was once the ruling

rhouse, in another village is reduced to a socially dependent

status. It is also the case that the ancestor of this

rhouser, by fleeing from her source of origin, effects the

transformation of herself and subsequent generations from

indigenes to strangers. In this sense, the members of the

rhouser of Surlia encode the ambiçluous identity represented

bythe'stranger-King'(seeSah]-ins19B5).This
transformat,ion f rom rulers to d.ependents, f rom indigenes to

strafigers is enbodied and facilitated by the ancestral femal-e

depicted in the narratives. she is represented as sharing the

same qualities, status and social- reLations as both a child
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and a d.omestieated animal - a Pig'

The domestic pig constitutes an appropriate sacrificial

object, ês it symbolically embodies many characteristics

which are regarded as human. In Amaya, domestic pigs consume

the same foodstuffs as humans, either Left-overs or food that

has been specifically cooked for the animal-. Like humans,

pigs occupy specially constructed dwellings and are given pet

names. They are also said to be as intelligent as humans' In

addition to these characteristics, domesticated pigs are also

accorded many of the qualities and values ascribed to women

and chi-Idren. Like women, they are associated with the

domestic sphere of the house and are seen as dependents in

the same way that children are. Just as child-rearing is

largely regarded to fall within the province of vtomenrs

activities then so is pig-rearing perceived aS l^romenrs work '

The majority of the domesticated pigs in Amaya are female

whose reproductive capabiJ-ities are largely controlled by

their owners. This aspect, together with the overal-L shape of

the Pig, suggests that the piq can be seen to also

symbolically represent the socially constrained fecundity of

women. As a foodstuff, the consumption of pig meat and pig

fat is regarded as a powerful and effecti-ve means of

attaining and maintaining good heal-th and gifts of pig meat

to kinspeopLe is seen to nurture good relations. similarly,

women are depicted in terms of nurturance, in relation to
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their role as mothers and producers of foodr ês well as with

respect to the space they occupy upon marriage and their role

in facilitating and nurturing relations between rhousesr'

The colour of the sacrificial pig is also significant, as it

encodes attributes commonly associated with women' In Amaya'

the color red generically symbolises blood. Red refers to

menstrual blood and the reproductive por¡¡ers associated with

this substance. It also refers to the transformation of these

reproductive powers into the transmission of blood, via

women, from one generation to another'

while pigs symbolicalÌy codify a number of characteristics

identified generally as human and, more specifically, ês

female and child-like, they also represent, as valeri

observes, ". ..ê distortion, even a perversion' of human

behaviour" (1985b 247). Pigs, Iike dogs' are known to eat

human faeces and j-ndulge in incestous and unrestrained sexual

behaviour. Furthermore, pigs are seen as destructive' In

their wira state or if they escape captivity, pigs regularly

destroy gardens and. have been known to attack and injure

humans. In this connection, Valeri suggests that the pig

symbolically encodes the notion of transgression as well as

representing the subject individual as a transgressor (Valeri

1985b:48). The woman in the narrative is portrayed as a

transgressor of social values. she is pregnant but not
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married, she disregards her social- responsibilities and links

of kinship by fleeing from her farnily and village and she

disrupts an important ritual event. I would also suggest that

whilepigscanbeviewedastransgressorstheycanalsobe
seen as mediators (cf. Lattas n.d.). In this respect, pigs

mediate the relationship between the forest and the vil]age

andbetweencultureandnature,inthesamelfaythatv¡omen
mediate gender and inter-generational relations as well

relationsbetweenvarious|house'groups,thepublicandthe
private, the domestic and non-domestic domains of social

life (see also Panne]-]- 1989). Thus, in the narrative, the

woman is depicted as both transgressor and nediator' She is

presented as mediating the rel"ationship between t'he ruling

|house| and the rest of the village, âS well aS mediating

between the domain of ritual action and non-ritua] space and

activity (between the sacred and the secular), and between

the two villages.

Asananimalwhichinherentlyemþodiesanurnberof
oppositions, ambiguities and contradictions, the pig

represents an appropriate sacrificial animal-' The sacrifice

of the pig effects a number of transformations which, broadly

speaking, are concerned with changes in the status of

relations of origin, gender and generation. Thus, the ruling

rhouser of Paknanvi , symbolically represented as female' IS

transformed to a state of subordination and dependency; the
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woman herself is transformed from transgressor to mediator'

as well as from outsider to insider - she is once again

incorporated,intoasocialcontextandthebondsofkinship
broken when she fled her village are re-constituted albeit

through the transformed status of adopted child' The origins

of the woman and her rhouser are effectively negated through

herencompassmentwithintheprotectiveprovinceofthe
rhouset of Sur1ia1v. What initially started as an intra-

generationalconflictbetweenthewomanandhersuitoris
transformed into an inter-generational relationship through

the action of adoPtion'

The notion of inter-generational difference and dependency is

also used to describe the relation between umkeketony' êD

off-shoot of surlialY , and the rslaver house of Umkeketo,

whích is accorded the classification of ota' The links

between these two rhouses' and their derivatives are' in this

instancerconstructedintermsofthekindofvalues'
obligationsandresponsibilitiesascribedtothe
parent/child,adopter/adoptednexusandthegenerational
aslrmmetrywhichcharacterlzestheserelationships.

As r discussed in chapter three, adoption represents one

means by which individuals can change their uma affiliation'

General}yspeaking,thepersonadoptedisaccordedthesame
rights and responsibilities as the other members of the uma'
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However, in the case of the few individuats in Amaya who

originally came from another village and were adopted by a

married couple in the village, the situatíon appears to be

somewhat, different. In these instances, the adopted person is

often assigned a disproportionate amount of domestic duties

when compared with the tasks taken on by the other household

members and is, generally speaking, treated differently from

the other children in the household. It would appear'

therefore, that the meaning of the adoptive relationship

between Umkeketonv and Unkeketo, ês depicted in local origin

narratives, borrows more from the latter cases than from

former examples which involves indigenous individual-s'

the

rn the second version of the narrative, the classifications

uhro and mahno are accounted for in a different manner from

that presented in the first account. The relationship between

the ruling mahno rhouser of Surlialv and the uhro rhouser of

surlia is depicted. in terms of the intra-generational

difference and complementarity between elder and younqer

siblings' respectivelY'

In Mayawo kin classifications, this relationship is

terminol-ogically marked.. Thus, individuals (male and fenale)

distinguish between their same sex generationaL cohorts on

thebasisofwhethertheyareolder,kake,oryounger,v¡eye,
than themselves.
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rt is also the case that in many households the relationship

between male siblings initially represents the core structure

around which household relations coal-."".l1. However, in

many of these househol-ds it aLso true that unresolved

grievances between the wives of the sibJ-ings and between the

brothers themserves resuLts in the fragmentation of the

househol-d. In these instances, contrary to the narratives, it

is the younger brother who leaves the parental house and

settles in a new dwelling. In the contemporary context, it

is the elder male sibling who usually inherits a title and

exercj-ses authority over the affairs of the family in the

event of his fatherts death. Given local accounts of previous

Mayawo social- organisation (see chapter three), it appears

likely that the current, predoninant practice of maLe

primogeniture is a recent phenomenon which probably reflects

more European, in particular, Dutch val-ues than it does

former indigenous ones.

The division within the thouser of Surl-ia1 , based on the

relative age distinctions between the two primal male

siblings, does not resuLt in the fragmentation of this

rhouser. Instead, this diversity becomes the model or scheme

for a new socj-al and pol-itical order. The rhousel of Sur liaIv

is in this instance, paradoxically, depicted as the

generative source for a series of rêlations, largely

represented in terms of the oppositions and asymmetries of
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younger and elder,

encompassing.

ruler and ruled' encomPassed and

Together, the narratives map out the characteristics and

val-ues associated with the classifications mahno and uhro'

uhro is corlectivery defined in terms of those quarities

associated r,¡ith f emares, children, domesticated animals and

oldersiblings.Mahno,ontheotherhand,isdepictedinthe
narratives as equivalent to the values ascribed tO males'

adults and younger siblings. The themes of siblingship and

filiationexpressedinbothaccounts,suggestdifferenceand
opposition with respect to age and unity and complementarity

in the form of conmon origins. In a Dumontian sense'

therefore, the rhousesr are differentiated in their relation

to the founding 'houser and unified in their identification

with place. Diversity, as depicted. in the narrative, is thus

regitimated through unity and the integrity of the group, and

by dissociation, the person, is constructed as dependent upon

the encompassing unity and hierarchical proclivity of the

wider configuration (cf' Kapferer 1988) '

rn addition to the notions of sibringship and filiation

discussed above, the relat,ionship between the different

rhousesr is also expressed in terms of the temporal and

spatial order of arrival of each rhouser, which, to borrow

James Foxrs term, represent rrorders of precedencerr (1989 252) '
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Indeed,theemplotmentoftheseIordersofprecedence.
constitutes the primary temporal el-ement in the structure of

the narrative. In this sense, the arrival of the ancestors of

the house of surlialy at the present-day site of Amaya

provid,es the key point for the subsequent ordering of the

story. In turn, the temporal and spatial positioning of each

of the other groups serves to define the chronol-ogical

sequence of the proceeding çlroups'

Apart from the principle of temporal distance, variously

articulated in the two versions of the narrative in the form

of the inter-generational asymmetry between parents and their

children; the intra-generational opposition between younger

and elder sibJ-ings and the chronological disjuncture between

the arrival 0f each rhouser, a further element is emphasised

as a principle of distinction between the groups ' In bot'h

versions of the narrative, the story depicts how aII but two

of the rhouses' (Sur1ia and Umkeketo) are accorded the status

of mahno, a classification they share with the first rhousel

Sur lialv. In order to acquire this cl-assification these

groupswererequiredtooffertheirland,andother
possessions including heirlooms, for the use of all

villagers. The ancestors of the houses of Umkeketo and

Surlia, however, did not possess such valued exchange items'

Thus, in the narratives, the distinction between the mahno

houses and the uhro and ota houses is also expressed in terms
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of the possession or non-possession of property and more

specificallY, land.

Anumberofotheroppositionsareputintop]aywithinthe
context of the Mayawo origin narratives. These include the

distinctions between inland and coast, highland and lowland'

rulers and ruled, autochthones and immigrants' As I indicated

in the body of the narratíve, this latter opposition remains

a point of contention among mernbers of the differentially

classified rhousesl ofS urlialv and Surlia, with members of

the uhro rhouset surlia asserting that the ancestors of the

truling I house of SurLialv v¡ere lnml-grants from the island of

Luang, !,rhereas, their own ancestors were indigenes ' This

differential interpretation of ultimate origins injects into

the claims to authority made by members of the 'houser of

surlialv on the basis of their indigenous origins a degree of

ambiguitywhich,inturn'suggeststhatthenarrativecanbe
read in a number of different ways according to the political

agenda of the individual or group. This respective portrayal

of the rhousel of Surlialy and the rhouser of Surlia as

strange indj-genes and indigenous strangers also feeds into

and upon many of the thenes associated with the Polynesian

concept of the rstranger-King' (sahlins 1985:73-103)'

contrary to Dumontts view, where hierarchy within the context

of Hindu society, is linked to the "opposition between the
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pure and the impure" (1970 ì66), the concept of hierarchy

articulated in both the narrative versions outlined above is

not informed or shaped by one singular, dominant oppositional

principle.Instead,apluralityofoppositions,as)nnmetries
and disjunctures, which, either singularly and/or in various

combinatory relationships, inform, reproduce and refract

rnultiple hierarchical- potentialities, are expressed within

the framework of these narratives (see Foucault L978, âs well

aSFox1989).Istressherethatthenarratives do not

rathere>çlicitly define one specific hierarchical- structure,

they sÍgnify the symbolic, tropic and ontological

configurations for a number of hierarchical possibilj-ties

which may be given e>pression within the cont'ext of social

action.

An important aspect of these 'historiesr is the portrayal of

the role of the founding rhouser and t'he articulation of

power and authority within this hierarchical order' According

to these thistoriêst, the reconst,itution of order and the

construct,ion of a new hierarchical structure is brought about

bythebenevolentactionsofthefoundinglhouseI

surlialy.Itisinterestingtonoteinthisconnection

the historY of the rhouser of surlialv is presented bY

Kepala Desa aS encompassing the history of all 'housesl

This historiographic encompassment reflects

temporal and political incorporation of
Amaya.

spatial,

of

that

the

in
the
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'housesr, on the part of Uma Surlialy, within the structure

of loca] origin narratives. This ability to embrace possible

rival groups and re-shape them lends weight to any claim to

authority by members of this rhouser'

In both versions of the narrative, violence and force are not

the devices enployed to create this unified body' Rather, it

is the conformity and assent of the differentiated parts

which legitimates and empowers the encompassing system' In

this instance, po!úer can be seen not as a singular entity but

as something which is inmanent in the plurality of existing

social rel-ations (cf . Foucault 1978) '

These accounts represent more than just a rrtemporar synthesis

of the heterogeneous'| (Ricoeur 1985:157). They also create

and delineate the spatial and social horizons of that

difference. Through the plot sequences of both versions of

the origin narrative, history and people are mapped onto the

physical landscape, and in doing sor the social and

territorial boundaries and connections obtàining between

groups, kinsmen and villages are cartographically portrayed'

In this wêyr people and place are presented as inextricably

linked to one another and both serve as mnemonic reminders of

the past. The grounding of 'history' in both the physical

landscape and social- çlroups ensures, what Bourdieu (1977)
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terms, rrthe naturalisation of íts own

arbitrarinessrr (ibid.:164) - That is, the socially produced

ideas and ordering of events which are arbitrarily

constructed as 'historyr are experienced as an i-ntegral and

aprioristic dirnension of the world and are thus taken for

granted. The ||natura}isation'| of history, in turn '

substantiates the organisation of society in accordance with

the structures and themes of mythological history (cf'

Bourdieu Lg77:163-164) and thus historical time is made to

appear coterminous with the time of the present; the here and

now.

This process of confl-ating the past with the present, is

particularly evident in respect of the second version of the

narrative, where the KepaTa Desa has constructed the

thistoryt of his rhouser and that of the other rhouses' as a

continuous, sequential narrative extending from the original

time of the creation of Amaya to the present day. The first

account, oD the other hand, does not attempt to connect the

narrative with the present time, instead, it renains located'

and isolated, in the distant past. The temporal discontinuity

of the first version and the reworking of the temporal

structure of the narrative in the second versionr can be

explained, 'to a large extent, when both verslons

considered within the context of daily life in Amaya' In

following chapters, I argue that the construction of

are

the

these
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origin histories as continuous stories, co-terminous with the

present, represents one of many strategies which empowers and

accords precedence to particular modes of being and forms of

authoritY.

Maya\{o origin 'histories' are ]oca1Iy regarded as, in part'

delineating and comprising the broad ideological framework of

what is referred to as either hnulcho in the vernacular or

adat in Ambonese-Malay' Significantly' hnulcho adat is

largely constructed and defined in terms of local perceptions

of the Past. Thus, hnulcho Adat in AmaYa refers to those

beliefs, relations, practices and concepts which are thought

of and identified as comprising the body of Mayawo

'traditions,. This is not to say, however, that within the

context of contemporary Mayawo society' hnulcho adat nor¡r

refers to only a handful of resilient cul-tural practices' As

Iindicateinthefollowingchaptersrlocal
conceptualisations of hnulcho ad.at represent a sYnthesis

the historical and the contemporary, the traditional and

novel, the continuous and transformative aspects of

experiential world. Important here is the realization

hnulcho adat constitutes a particular way of thinking

doing which is regarded by many people in Amaya as the

fnaturalt way to act (see Bourdieu L977) '

Furthermore, these narratives can be seen to inscribe certain

of

the

the

that

and

only
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themeswhichareengagedbyJ-ocalpeopleinthesocial
construction of personhood. rn this thesis I f argue that

these origín thistoriest disseninate, in a concentrated form,

not only the possibilities for an ideology of practice but

also the themes for a particular mode of being or ontologryl2

an ontology which gathers significance within the context

of everYdaY life in ArnaYa'

For the immigrant residents of Amaya, hovrever, local

rhistories, of origin do not hold the same value and meaning

as they do for other members of the vilrage. These people can

be viewed as displaced persons; dislocated from the

culturally constituted source of their own identity and not

able to fu1ly l-ocate themselves in relation to the social

ontology idealized in local narratives. For the immigrant

residents of Amaya, alternative modes of being and corporate

groups of identification are provided by the syrnbols, rituals

and structures of the Indonesian Nation-state.

Conclusion

In this chaPter and

generally identified

chapter two, both

as the 'historical

of which

contextr,

I have

I have

attempted to give some indicat.ion of the discursive framework

within and against which the people of Amaya articul-ate and
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reproduce their social and cultural- identity. The narratives

of indigenous and colonial history I have oullined represent

more than just a chronological- ordering of the past' Like any

construction presented. as thistoryt, these narratives conjoin

and refract themes of cosmological, ontological and

ideolological significance and, in this sense, they render

cultural}ymeani.ngfullocalpeoplesexperiencesofand
relations with others. The oppositions, asymmetries and

discontinuities, together with the continuities, similaritj-es

and unities expressed within the narratives of both

indigenous and colonial history provide a readily accessj-ble

field of possible forms and logic for the articulation of

po\^Ier,the}egitinationofidentityandtheexpressionof
resistance. rndeed, ês r argue in the forlowing chapters,

these narratives are constructed as the source and l0cus for

local, State and Church expressions of hierarchy'

In order to understand the significance and force of both of

these narratives, it is necessary to examl-ne

dialectícal engagement within the on-going context of

Iife in AmaYa.

their
daily
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NOTES

1. while many of the authors of the anthropological
riterature on---"o-".rred I Eastern rndonesiant societies have

chosen to refér to local accounts of the past as tmyths' (for
example See Barraud 1985; Hicks L974; Pauwels 1985;
platenkamp 198ã; ichulte-Nordholg t97L¡ Traube- 1986; Van

Wouden 1968i Visser 1984 & 19Sg) I-have elected, for,.reasons
outlined in 'lñã-lext, to speak of these constructions as

'historical narrativest .

cussion of Rotinese historical
t a number of distinctions are
I oral accounts. SimiLar
John Bowen (1989)' also made

among the Gayo people of Aceh province in North sumatra

3. In !{estern scientif ic t
historical events and ident
existence in documentsr monu
science, i.e. archaeologY' -Pa
ãontroni,e¿ with the events ins
other cultures \{e are inclined
]iã-- tãnlastic accounts, purely on the basis of applying our
own positivist logic.

4. This semantic dePiction of
rdescended from heavenr se
from the other so-called as
sense, therefore, the rulin
Sahlins' notion of the rStr

5. This part of the narrative is somewhat reminiscent of the
ãù"iv-i.ãountãã i"-tnã-eibre concerning Noah's journey in.the
Ark and fris áiãnlü"i--ãttivár on the toþ of ì'tt. Ararat ' Given
the history oi-õnii"ti"" piãselytisat,i-on in the region, i! is
not altogethei ""Lif..fy !ñat elãments of Christian narratives
üã"" U."ñ incorporated within l-oca1 accounts.

6 . vthile discussins the content.it.lltã"3;;:"å:niålåo"ti"H:
when the seas were much higher
ated that the recession of the
with an ice-age.

T.AccordingtoonememberofUmaSurlialy'.hi".ancestors
oiigïnáréà tí"*-iné- top of the mountm-Euni in the centre
of the island and are therefore autõEñEñõous. However,
ãõ"orAlng to---tnð version presented by the vi11age. orator,
Surlialy urã i**i-grants anä not the origingJ inhabitants of
ffi.nã-u"themernbersoftheoratoris|house|c1aimto
be.
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user of Newnuny ancestors as
ike cats'r couÏI be a reference
ng EuroPean ancestrY. - 

Volkman
uáf and change, remarks that
re considered to have rrcatsl

g. The ,\^rar, referred to here is said by local people to have

been wased Ëüã¿;-Ënð virrases locateã on^the "::!:P 
side

of Damer .rrã- the invaders irom Seram. Some people have
invaders from Seramr refers

ing forces cê¡ne from the north
sIánd of Seram. other PeoPIe
ing fleet' referred to in the
pahit emPi-re.

10. This paradigm of the enterpri"ilg ang. -knowledgeable
Vãúrgãi--"ibrinõ--ãnd the subordinãte e1áer sibling is also
discussed in the works oi Forth (1981), -Hoskins- (199:) r

0b. ), Van Wouden (1968), 9ld
ut á few. rn contrast to this
89) and van Dijk and de Jonge
wúere the categorY of relderl

t of the rYoungerr.

11. Of the 105 household.s recorded during the. period 1986-

tgú, !6 "f'tñe"é 
consisted of two or more actual- brothers'

their spouses and children'
at is meant bY ontologY is
of Theodor Adorno (L973) and

ng to KaPferer, ontologlY ref ers
pÍes of being that- locate and
- their existenti-aÌ real-itiesrl

(ibid.z22}l. Furthermore, I w

Èh""" constitutive PresuPPosi
linked to the historical set
formed. Such a view of o
mythologY" (Adorno L973:xvi)
wôrks õf Heidegger and Bube
philosoPhY of Heidegger {epr
inake présént an ideal- ized fo
d.evoiã of content and discou
human consciousness.
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...in all societies with thousesr, we find
tensions and often conflict between antagonistic
;;ï;;ipi"; that are' moreover, mutually exclusive:
ä.sc"nt and residence' exoqamy and endogamYr- and,
iã-""ã medieval termiñologiy, which is none the less
oerfectlv applicable to other cases, right of
'' .u".' añd right of el-ection." Claud.e Levi-Strauss ( 1987 :152 ) '

CHAPTER FIVE

ITIIE CIIILDREN OF THE PLACEI:

R.ANK, RESIDENCE AND MARRTAGE

Introduction

In his examination of 1oca1 origin tmythst from the Timorese

Archipelago and the Moluccas, F.A.E. van Wouden remarked that

rrone is struck by the remarkable points of resembl-ance

[between] ... the system del-ineated in these myths [and]

the structure of society" (1968:145). The legiti-mating

potential of l-ocal origin narratives alLuded to here by van

wouden, has also been discussed in a number of more recent

studiesl of cultural groups in rEastern Indonesiar, although

few of these works extend the analysis of tmythr beyond the

charter paradigm originally proposed by Malinowski (L926) and

adopted bY van ttouden.

In this chapter I begin to explore in depth the relationship

between the past and the present, between narrative and

social action which, until now, has only been hinted at in
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the previous chapters. In part,icular, I attempt to show how

local .rmetaphors of history' (cf. Sahlins 1981) have, in some

instances, become idions of practice. In this connection, I

focus upon the social classification and ordering of Uma

groups and the individuals who comprise these groups in terms

of the thematic oppositions, asymmetries and disjunctions

reproduced in local origin narratives. contrary to the view

of 'myth' as charter, I argue in this and the fo1l0wing

chapters that in Amaya time is constructed in dialectical

terms. That is, the present is engaged to account for and

verify the ,truths' of the past which, in turn, is harnessed

to and informs contemporary practices and beliefs.

The second part of this chapter is concerned wit'h the

incorporation of both different,iatly classified indigenous

Uma and immigranl Marga into more inclusive social groups

Iocally known as ono. In thj-s section, I not only examine the

historical formation and transformation of Ono units but also

discuss the various means by which different individuals are

affiliated to these groups and the inplications of such

socio-centric categorJ-es.

FinaIly'

specif j-c

different

village

in the third section of the chapter, I examine one

context, namely that of marriê9êr in which the

social classifications ascribed to the various

uma are hierarchicalJ.y ordered and expressed.
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Marriage is also a context within which individuals come

togetherandactasacollectivegroupthroughtheir
membership in a particular ono. In this respect, marriage not

only constitutes one context in which both ono membership and

the classification of groups is accorded significance but it

al-so represents a specific instance in which individuals

simultaneously express their affiliation to a number of

different social grouPs'

SociaI in Amaya

The seven foundi-ng rhousesr of Amaya' together with the six

other rhouses' which are l0cally considered to originate

from,orbecloselylinkedtothem,area].lclassifiedas
mahno. The term mahno is derived from the name of the younger

ofthetwoprimalmaleSurlialysiblings,whofigureso
prominently in local origin narratives (see chapter four) ' In

the narrative, the younger brother, Marnul-u Lokelyawo, is

elevated to the position of l-eader while the older brother'

UhruIu Uhrulyai , pledges to serve his younger sibling'

of the two non-mahno rhousesr one, uma surria, is crassified

as uhro after the eldest ancestral surLialy sibling while the

other rhouser is identified as ota2. Members of this l-atter

umkeketo, are locally regarded as descendants ofrhouser,
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slaves brought from East, Timor hundreds of years ago who \^tere

adopted bY a mahno thouse'3'

The }arge number of local- residents classified as

fimmigrantsr or pendantang are not directly incorporated into

this system of social cLassif ication. Hor'rever, their very

exclusion from this framework effectivery structures their

placement in Mayawo society in terms of this system of

ranking.

of the 105 residential dwellings in Amaya, 8 are generally

regarded as ota households, five as uhro households and 75 as

mahno while the remaining 17 households are designated as

pendatang households. A total of 33 individuals (17 men and

15 \^romen) are identified by the name of the uhro rhouse' of

surlia while 46 people (28 men and 18 women) are identified

by the name of the ota rhouser Unkeketo. There arer howevert

many more people, no$¡ affil-iated with mahno rhousesr, who are

considered to be descended from either uhro or ota ancestors'

Previouslyraccordingtolocalpeople'membersoftheota
rhouse, were required to work the gardens held by the

'village leader' ( lelechro lato) as well as tend the gardens

of other mahno individuals affiliated with the rhouses' of

Surlialy and'Umkeketony.Thosepeopleclassifiedasotawere

prohibited from owning land and were largely dependent upon
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their relations with these mahno rhousesr for their well

being. The situation with the uhro rhouser of surlia vtas

somewhat different. Members of this Uma collectively owned

t,racts of ]and, which was given to them by the rhouser of

Surlialy.Membersofthis'house|werealsocalleduponto
perform certain non-economic duties for the other 'housest in

the village (see below). Most people concur that radical

changes to the economic, political and social relations

between the differentiatly classified persons and groups took

place early this century, êt the same time that a shift from

rnatrilineality to patrifiliation began to gather momentum

(see chapter two and three for more details) '

Un]ike the account of so-cal-led 'traditional rank' given by

King (1985:81-101), this discussion of the previous system of

rank in Amaya is at best fragmentary and linited. very few

people in Arnaya today can recollect, in any detail, how

relations between the differently classified rhousesr were

expressed prior to the re-j-ntroduction of Christianity and

Dutch pacification of the region in the the first decades of

the twentieth century. vthile King is able to draw upon a

Iarge body of Dutch and church literary sources in his

reconstruction of the ttraditional Maloh ranking systemr,

extensive colonial accounts of local organisation on Damer do

not exist and, for the most part, the literature is confined

to a handful of works. of these works, Riedel (1886) is the
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only author who ex¡llicitly, albeit briefly, mentions the

di'fferentiation of the population into a number of social

categories. According to Riedel (ibid.z463), the population

of Damer is comprised of three categories; the raristocratsr 
'

the tordinary peoplet and the rslavesr and that these groups

are defined on the basis of whether they are rfreer or not'

In Amaya, the classifications mahno, uhro and ota are also

referred to with the respective Ambonese-Malay terms marna,

bur and stam. Throughout the region of Maluku Tenggara,

similar systems of social- classification are invoked by local

people with slight variations of the Ambonese-Malay terms

employed. In the lit,erature (see de Jossel-in de Jong L937rLLi

Lebar Lgl2:111; Bartels t977224; Renes Lg77z225i McKinnon

1983 z26O; Chauvel 1984:11) these terms are often glossed as

raristocratst, rconmonersr and rSlaVeSr, respeCtively' These

appellations, I would argue, do not adequately, íf they do so

at aII, convey the meanings and relationships associated with

these categories of social identity. Nor do they take into

account the shifting and contextual dimensions of that

identity. I woul-d argue that the glosses 'aristocratsr,
rconmoners, and IsLavest reflect more coloni-a} Dutch

perceptions of local social organisation than they do

indigenous interPretations.

As I suggested in the prevíous chapter, the social expression
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of these different classifications and values should not

simply be perceived in terms of stratification (cf' King

1gg5) or , 1-:ox that matter as rrcasterr (de Josselin de Jong

tg37 zlL¡ Lebar Lg72: L11) or I'cl-assrr (de Josselln de Jong

L947 zB). stratification itself implies stasis across strafa

and uniformity within these layers, with the origins and

persistence of the parts presented as largely independent of

the totaL structure. Caste is an often misunderstood concept

which has been been applied, inappropriately' to a number of

cul-tural contexts within Indonesia (see GeetEz L963:.24¡

peacock Lg73:101; Forge 1980 | zzz). As Dumont (1920) arçJues'

caste is, for a number of reasons, confined to Hindu society

within the context of India. class too is an unsuitable term

to use to denote the social construction of difference

discussed here. As King (1985) points out, rrcl-asses are taken

to be essentiaJ-Iy economic phenomena. . . tt 1ibid. :13) largely

defined on the basis of the differential ownership or

exclusive control- of monetary wealth, movable property,

labour and land. Given the conceptual l-imitations associated

with the terms stratification, caste and class it is obvious

that the construction and ascription of difference in Amaya

has to be approached from a different perspective.

In this chapter, I argue that the differential- cLassification

of l0cal rhousest as mahno, uhro and ota is best understood

when viewed as a constell-ation of reciprocal, multi-stranded
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and hierarchj-caI relations which are culturally expressed and

validated in terms of the dialectical interplay of the logic

and continuities of local history with present social

practices and beliefs.

Mahno, IJhro and Ota

As I discussed at some length in the previous chapter, the

terms mahno and uhro (and their respective glosses, marna and

burl refer to two different but inter-related social-

categories which are primarily characterised and defined by

the rerationship obtaining between erder and younger

siblings, respectively. This primary relationship between

siblings is, in the narratives, further elaborated upon and

extended to incorporate those relations and values obtaining

between parents and children and males and females' In

particular, the classification uhro is accorded the same

qualities associated with women, children and domesticated

animals. As I discussed at some length in the previous

chapter, these categories of being evoke images of nuturance'

domesticity, and dependence. At the same time, however, all

threecategoriesr\^¡omanrchildrenanddomesticatedanimals'

occupy important positions as mediators in the articulation

of social relations in Amaya and the construction of social

space and tine. As such, the relationship between those
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rhousest classified as mahno and the rhouset accorded the

status of uhro should not be viewed in terms of a strict uni-

directional organisation of responsibilities, authority and

ídentity,êssuggestedbytheglosses'aristocratsIand
rcommonersr. Rather, the relationship bet'ween these rhousesl

should be seen in terms of the kind of reciprocal and

complementary relations which structure and define local-

constructions of gender, age and origins'

one aspect of this complementarity is expressed through the

kind of responsibilities accorded the uhro rhouser' According

to local people, members of this rhouser were previously

assigned the position of steersman on the boats used to wage

war against the people on the nearby island of wetar' within

the context of warfare, members of this rhouser $¡ere also

responsible for attending to those persons injured in the

fracas. Today, with the cessatj-on of warfare, they are no

longercalledupontoactineithercapacity.HoweverrôsI
discussed in the previous chapter, the senior male of the

uhro ,house' still performs his duties as orator of the

various rhouser narratives, generally, and, more

specifical}y,âSthe|mouth'fortheruling'house|.The
assumption and implenentation of each of these

responsibilities compliments and is constitutive of the

actionsoftheotherlhouses'inthevillage.
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SimilarlY, the

classification

same

ota.

observations aLso aPPIY to the

While, the PeoPIe accorded this

classification are commonly regarded to be the descendants of

rslavesr, in local' origin narratives this social category is

depicted in terms of adoption. Thus, the relationship between

the ota rhouser and the other rhousest in the village should

be construed in terms of the kind of values, obligations and

( seecharacteristics ascribed to adoptive relationships

previous chaPter).

so f.ar, I have discussed these cl-assifications in terms of

them depicting certain social relationships' These

rel-ationships are also accorded a number of different values

by people in Amaya' Thus, when speaking about the

relationship between the mahno rhousesr, on the one hand, and

the uhro /o1a rhousesr, on the other hand, and the individuals

ascribed these classifications, Iocal people often

charact,erised the relationship in terms of the values large

andsmall,highandlow,aboveandbelow.Thus,mahno
rhousesr and indi-viduals are portrayed as ttbiçI", Ithighrt and

r,aboveu4 while both uhro and ota rhousest and individuals are

d.escribed as ilsmallrr , rrlo$¡rr and rrbelov¡rt . Most people t

regardless of their social status' concurred that mahno

rhousesr and individuaLs were ranked "higiher'r or rraboverr both

uhro and ota rhousesr and individual-s. similarly, the one

uhro , houser and the individual-s who compri-sed itrs
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membership were ranked 'rhigher" than people affiliated with

the ota rhouser. One man from Umkeketony even went so far aS

to suggest that the system of classification in Amaya was

akin to the institution of rmonarchy'r which exists in Europe.

The mahno rhousesr, according to this person, rrruled overrl

the uhro and ota rhousesr.

The ascription of the differer'tt values identified by local

people organises the various rhousest in the village into a

tri-partite, inter-connected system of rank'

It is important to realise that the different social

cLassifications ascribed to the individual Uma in the village

are locally regarded as inalienable (cf. McKinnon 1983'259)'

The immutable nature of uma classifications is largely

informed by the view that the themes of the origin

narratives, which are localIy perceived to define these

categories, are not themselves subject to change. while uma,

as abstract entities, are not able to change their

classificatory status as mahno, uhro or ota, t'he individuals

who comprise the membership of these groups can'

paradoxically, manipulate their social status by changing

their Uma affiliation.

As I indicated in chaPter

classification accorded a

the thesis, the

is an imPortant

three of
t house I

267



consideration in the affiliation of individuals to that

group. Given the predominant contemporary practice of

patrifiliation, most people are ascribed the rank of their

fatherts thouser. Previ-ously, howeverr ês recently as one

generation ago, the majority of people affiliated with their

motherts ,houser and rrfoll0wedrr their motherrs rank' In those

cases involving marriages between people affiliated with

,housest of the same rank, local social classifications do

not represent a significant issue. whether a person

affiliates with their fatherrs or motherts rhouser does not

overly effect the status ascribed to them. However, in those

cases which involve marriage between people of differently

ranked lhousesr, the situation is often not so clear cut, and

a number of other considerations are brought int'o playS' For

example, in the case of a mahno $¡oman who married an ota man,

four of the children from this union affiliated with their

fatherrs rhouser and were, thus, accorded the rank of ota'

The f irst born child, a f ema].e, hovlever, was accorded

menbership in her mother's 'house' and assumed the rank

mahno. In another case of marriage between a mahno \¡roman and

an ota man, again a1J- of the children born to this union,

with the exception of the first born child, a male, $¡ere

assigned membership in their fatherrs uma. As I discussed at

some length in chapter three, the first-born child is often

affiliated with the maternal uma because it is born in the

house of the wifers parents or because it is given to the
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maternal uma in place of marriage-related valuables'

There are other instances of marriage between a uhro woman

and an ota man where the children affiliated with their

maternaL uma, the higher ranked urna of the two rhousesr'

conversely, there are a number of examples of marriage

between an uhro man and an ota vtoman where t'he children

affiliated with their paternal Uma'

Given the fact that matrifiliation and patrifiliation are

both }ocaIIy regarded as legitimate socia] means of

determining membership in an Uma and both forms of

affiliation are practiced., it is difficult indeed to identify

hard and fast principles of either group affiliation or rank

ascription. obviously, a personrs uma affiliation determines

their social rank but it is al-so the case that the rank

ascribed to a particular Uma wil], in some cases, influence

the eventual aff iliat,ion of the individual-. It is inportant

to acknowledge, therefore, that within the parameters of

Ioca] organisation and classification there exists room for

negotiation and maniPulation'

while, I have discussed a number of instances whereby

individuals born of the union of differently ranked

individuals are affiliated, either through their mother or

father, to a high ranked mahno Uma, this is not to SêY,
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however, that they are seen as equivalent to those people

whose parents, grand-parents and great grand-parents were aLl

affiliated with mahno rhousesr. In practice, therefore'

people recognise varying degrees of authenticity or 'purityr

within each social category. It is in this connection that'

the construction of past and present relations within a

genealogical framework is rend.ered meaningful and politically

significant.

Genealogical- representations of social relations are often

used, ês Pierre Bourdieu points out, to tt' ' ' justify and

legitirnate the established order...rr (L977:19). In Amaya, the

organisation of relations in these terms is often used to

both conceal and reveal the status origj-ns and identity of

individuals. For example, the the fat'her of the present head

of one mahno uma married a viroman f rom the uhro I houset of

SurLia. The woman had affiliated with her maternal Utna as had

her mother and mother's mother' The son' given the

transformation in the principles of uma membership,

affiliated with his fatherrs uma. In theorY, as a member of a

mahno rhouser, this person is al-so accorded the rank of

mahno. In practice, this is nominally acknowledged' Most

peoplerho$reverralsoacknowLedgethatrêsaresultofhis
fatherts marriage, his status as mahno is not of the same

order as someone who is descended from only mahno unions' In

the same way that people speak about individuals as 'reallyr
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belonging to another uma because of the recent change from

rnatri to patrifiliation, then so do.they speak about some

rmahnot individuals as treallyt being uhro or ota. In this

example, the mixed marriage occurred in the generation

adjacent to egost. However, çtenealogical memory is not

confined to the recent generational past but reaches back

several generations. In t'he case of mixed marriage some

generations ôgo, the possibilities for concealment are far

greater. Hence , a prominent mahno man when recalling the

exploits of his ancestors and mapping out his relations to

other people in the village, conveniently omitted to mention

that a female ancestor of hiS rhOUSer married an ota man'

Much of this kind of knowledge is held by t'he older members

of the village. Very few of the younger State-educated people

in Amaya are able to identify their predecessors past t'he

grand-parental generation. It is likely, therefore' that with

the passing of this older generation will- aLso go the status

skeletons hanging in some peoplers genealogical rclosetsr'

The occurrence of inter-rank marriages' especially between

mahno and uhro/ota defined individuals, sets up an apparent

conflict of interests and val-ues insofar as an individualrs

genealogically close relatives may be affiliated to a lower

ranked rhouser. For example, the classificatory rsistersr and

'brotherst (actual MZC) of tLt, a lüoman from the mahno

etony who was also married to the ryesro for umarhouset Umkek
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Tronanawowoy , were affiliated with the uhro rhouser' Her

motherts youngest sister, who was about the same age as

herself, had married an uhro man and the children from this

union had been incorporated into their fatherts rhouser ' r[.,l

often spent her afternoons with her MZ, sitting and talking

in her house. while the two women \^¡ere obviously quite close

to each other, I never once saw the MZ or her children visit

rlr at her residence (which was situated next door to where I

stayed). It was always the case that rLr went to her MZrs

house. I often heard rLr rs step-daughter make disparaging

remarks about, the rlov¡err status of her step-motherrs MZC and

comment upon the trarrogancerr (sombong) of these people'

Just as not all of the people accorded the generic rank of

mahno are not regarded as equivalent then so it is the case

that not all 0f the rhouses' classified as mahno share the

same social and political- status. The ascription of socio-

political precedence among the various village Uma is largely

contingent upon interpretations of the temporal and spatial

ordering of rhouses' depicted in l-ocal narratives' As I

discuss in some detail in the fol-Iowing chapter, the titles

claimed by the different uma on the basis of 'historicallyr

constituted rights, empower certain groups and individual-s

within the fieLd of local- politics'

point out here, that in Arnaya, discussionI should
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different classifications, their rank and status is most

often confined to the discursive areas of gossip and slander

(cf . McKinnon 1983'.26L). For example, vrhen I first arrived in

Amaya and began to enquire about the category ota, a mahno

man who occupies a prominent position within the village

initially denied the existence of such a classification. IIis

response reflected the position taken by the national

government which, since the inception of the Republic, had

officially prohibited the practice of slavery throughout the

archipelago. However, when he realised that I vtas acting

largely independently of the government, he freely admitted

that a number of people in the village were indeed

categorised as ota. His mother, a woman in her mid-eighties,

\iras not so reticent, and often complained that with the

changes brought about by Independence and education those

people classif ied as uhro and ot'a vlere " sombongtl

(tconceited') and had forgotten their true position i-n

society. uhro and ota peopler oD the other hand, protested

amongst themselves and to me that the limited interpretation

of such classifications within the context of social life in

the village were archaic and were not in keeping with the

spirit of the church or the tenets of the Nation. on no

occasion did these people deny their status as uhro or ota or

advocate the abolition of this system of classification' vthat'

they did argue for were more opportunities to participate in

the field of 1ocal Politics'

a
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In order to understand why it is that uhro and ota

individuals do not see the answer to their situation in the

termination of this system it is important to realise that

the crassj_fications mahno, uhro and ota have ontological as

weII as social and political meaning. That is, for an

ind.ividual, they represent the means by which identity can be

grounded in the thickness of the past and, through the

reproduction of local origin narratives, be connected to

other identities in the present. More than this, however'

these classifications gather up a number of different values,

qualities and concepts which are constructed as constitutive

of specific categories of being. Given that these

cLassifications inform and, indeed, are constitutive of the

construction of individual and social identity in Amaya, the

refutation of a personrs rank would ultimately render

problematic their placement within the constel-lation of

relations which comprise their social universe' Similarly'

the proposed re-evaluation of the symbolic and practical

lirnits of these categories suggested by uhro and ot'a

individuals i-s equally problematic'

The extension of the social and political horizons of mahno

action to incorporate uhro and' ota defined individuals would

necessarily entail a transformation of the relations between

these different social categories and, as suchr a

transformation of the meaning and val-ues of the categorj-es
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themselves (cf. sahlins 1981). Furthermore, in order for such

actions to take place, a re-reading of 1ocal historical

narratives would be required on the part of all concerned'

As indicated in the folowing chapters, the re-structuring of

local origin narratives is well underway. It is here that

the different temporal organisation and continuities

expressed in various versions of the origin narrative begin

to take on social significance. Generally speaking, the

villageoratorrêDuhroman'whilenotdenyingthe
ontological points of reference for his identity, does not

attempt through the structure of the narrative to objectify

or legitimate this dimension of his identity by folding into

his story (sic) narratives of the recent past and discourses

of the present. As the foll-owing chapters demonstrate, the

Kepala Desa, OO the other hand' Irüeaves together the warp of

his own narrative with the weft of Indonesian nationalistic

symbols and rhetoric to create a continuous ontological

fabric oÍ t perhaps more correctly stated, fabrication' In

doing sor he creates a space within which it is possible to

re-define the objectificaLions of the past and project' these

into a radicallY altered future'

In the following chapters I explore the different context's in

which mahno, uhro and ota cl-assified individuals attempt to

re-define their relations with each other' In particular, I
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examine the role of the church and the state in the process

of re-definition and, in some instances, objectification of

these social categories.

In the next section, however, I discuss one specific context

in which the classificatory status of uma as mahno, uhro or

ota is, êt one level, objectified in terms of a configuration

of fixed, historically-generated rel-ations and, ât another

Ievel, subsumed within the horizons of a broader social

framework known loca11Y as ono'

Soa:. The Debate

From the discussion in chapter three, it can be seen that

relatively unique groupings of related individuals are often

referred to in terms of spatially-oriented classifications'

uma and uma lavcho represent just two such socio-spatial'

categories and configurations. uma lavcho and uma, together

with the immigrant Matga groups' are in orporated into more

inclusive place-based units, generically referred to in the

vernacular as Ono.

Everyone in emaya, including immigrants, temporary residents,

mahno, uhro and, ota defined individuals, is incorporated into

one of the four named one aggregates. The appellation ono is
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also a term of address used to specify a personrs

and classif icatory children. E9 groups are commonly

as soa in Ambonese-MalaY.

actual

glossed

While a handful of anthropologists confess uncertainty as to

the etymology of the term soa (Van Vüouden 1968; Cooley 1969¡

Mat,suzawa 1980 2376\, it, is now widely accepted that the ferm

soa is a Ternatan lexeme (cf. Platenkamp L984zt7B; Visser

1984220:rì Bartels 1977225¡ Chauvel l-984:10). As Platenkamp

points out, throughout Maluku often an indigenous term for

soa exists (cf. van Wouden 1968;L63¡ Cooley 1969: 141; Visser

19g4 z 20L) which suggests that rrsoa as a word at least has

been imported from elsewhererr (1984:178-179). In Ternate,

Bartels reports, the term soa "...designates a quarter or

ward of a town or village" (Lg77 r25). He suggests that, in

the Ambonese context, only a handful- of villages actually

have soa which correspond to physical space'

There is some debate amongst anthropologists regarding the

nature of soa. some authors argue that soa are territorial

groups, oLhers stat,e that, they are genealogical groups while

some concl-ude that soa represent terrj-Lorial- genealogical

units. van wouden (1968) notes that among the Amehai of

Seram, soa are patrilineal descent groups (ibid.zI47),

whereas , for the wemale of west seram , the term soa

d.escribes a matrilineal, matrilocal grouping (ibid.:148) ' Van

277



Dijk and de Jonge, working in the Babar archípelê9o, also

report that the term soa is used to specify a descent group

(19g7:57). On Kei, van Wouden reports that soa applies to a

descent group and also corresponds to a district. Van Vlouden

concludes his consideration of the term soa by

diplomatically stat,ing that it is "both a genealogical group

and a territorial groupr' ( 1968:149 ) '

Cooley (1969) writing of social organisation j-n Ambon'

suggests that previously the term soa may have referred to a

land.-owning 'kin-groupr which underwent radical change as a

result of Dutch interference (iþid.zL47). Kennedy (1955)

dismisses this idea of soa as land-holding units in favour of

seeing them as geographi-c divisions within the village

(ibid.z256). chauvelrs (1984) statement that in some

Christian villages on Ambon Island soa represented

territorial groups appears to confirm Kennedyrs thesis'

However, Chauvel goes on to state that in the Moslem villages

of the Hitu peninsula, the term soa referred to purely

administrative structures. Cooley, or the other handt argues

that while soa may in some locations have geographic

connotations, they basically denote a rr...collectj-on Is] of

unilateral descent groups which became established at a

particular timerr (1969 zL48), that is, an rrinter-related

migrant grouPrr (iþid. :140 ) .
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Van Wouden, in a more recent work (L977|, writes that on

Tanimbar soa rroccurs between the tribe and the clanrl

(ibid.:199) insofar as it "divides the village into a fixed

number of units which are related to the number of titl-e-

holdersr' (loc.cit). Van Wouden, in his discussion of soa'

refers to a work by Roder (1948) in which the author views

.soa as flan organisation of one or more fami]-ies which may or

may not be related, which settles in someone elsers territory

andthereformsanel¡Iclosedunit,asoat'(loc'cit)'

Matsuzawa, (1980) writing of social organisation among the

northern Ga1e1a, observes that previously soa referred to rra

localized kin group'r which was flexible enough to pernit 'rthe

easy incorporation in-migrantsrl

states, rrthe word [soa] is used

r placêr rr (ibid . :37 6) .

(ibid.:345). TodaY, he

nainly in rel-ation to

IT

in
wou}d appear, therefore' that the term soa is multivocal

meaning and, when consj.dered in a comparative framework,

can be seen to refer to a number of differentially

constituted social groups. The widespread use of the term'

which is employed throughout the province of Maluku, is

t,estimony not only to the profound influence northern

cultural groups exercised upon the rest of the region but

also to the systemati-c and far-reaching dissemination of

Dutch colonial administrative structures. As Cooley (1969)
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points out, soa represented one of the few local

organisations that were retained by the Dutch colonial

government in order t,o facilitate effective control over

local poputations. In the process of appropriation, certain

transformations took place with respect to the constitution

of soa, the degree of authority invested in these groups, the

appointment of soa leaders (KepaTa Soa) and the relation of

these groups to other organisations and offices within the

vi1lage.

Given the various interpretations and expressions of soal

which are themselves the product of different cult'ural,

historical and political contingencj-es, it is preferable to

speak of loca] terms and concepts rather than concentrat'e on

the significance of borrowed glosses'

ono: rThe Children of the Placel

In Amaya, each ono is associated with a particul-ar section of

the village spacer êD association which is encoded in both

the name of an Ono and in local origin narratives' Ono names,

therefore, reflect both the historica], spatial and social

orientation of each group in the village'

According to locaL origin narrat,ives, the establishment of
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the four Ono in Amaya is historically linked to the seven

founding Uma. fnitially in Amaya, according to these

narratives, Ono did not exist. The only social groups v¡ere

Uma, which were associated with a particul-ar section of the

village. The village was (and stilL is) conceptualized as a

dug-out canoe (tena) pulled up onto the shore6. The sea-ward,

northern sj-de of the village is caLl-ed atowi, the

'stern/backt[of the canoe]; the land-ward' southern section

of the village is referred to as auli' the 'bow/frontr [of

the canoel.

Given that the members of each Uma were [and still are]

referred to as the tchildren of the ancestorsr (ono mamso)

the area to which each Uma was linked to was generally

described as livcho ono, the 'place of the childrent. With

the influx of nev/ groups into the village and the

establishrnent of affinal and other relations with the

founding thousesr, Iivcho ono came to denote a number of

affiLiated rhouses' locat,ed within one of the specified areas

within the confines of the village. Over time, the members of

these associated thouses' were collectively differentiated

from other groups of tchildrent through their emplacement

within the village/canoe.

Thus, Ono Aulcheyeni and Atowcheyeni are respectively, the

Iof the canoe],'children belonging to the bow and sternl
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cheyeni being a possessive suffix. The names of both of these

Ono also refer to their location vis-a-vis the Bapak Rajaårs

rhouse" which is situated in the middle of the village.

Thus, they are also the 'children belonging to the space in

front and behind' the ruling Uma. According to local origin

narratives, the ancestors of the primary constituent Uma of

Ono Atowcheyeni, Helwel-dery' !üere Lhe third group of people

to arrive at AmaYa, after Sur1ialy and sopl-ero. At the time

of their arrival, the village was divided into two halves,

each half associated with the two resident Uma, Surlialy and

Soplero. The ancestors of Uma Helwelderv were allocated the

seaward section of the villô9e, the rsternr. The other

rhousest which comprise this Ono apparently entered into

affinal relati-ons with the 'house' of Helweldery. All of the

rhousest which comprise Ono Atowcheyeni are regarded as mahno

rhousesr.

The three primary rhouses' which comprj-se Ono Aulcheyeni

were, according to local narratives, the last of the original

founding Uma to arrive at Amaya. As a result of an invasion

by rserameser pirates, these three rhousesr were forced to

flee their respective territories, located at various points

on the western side of the isl-and, and seek refuge in Amaya.

Their incorporation within the village and their designation

as mahno rhousesr $Ias conditional upon them seceding a1l of

their property to the inhabitants of Amaya. The spatial
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association of these rhousest is not, therefore'

relations of affinity but stems from thej-r conmon

of adversity.

linked to

experience

Ono Suryali, which means the 'children descended from the

sky', is situated in the centre of the village. This ono

takes its name from it's primary constituent Uma SurIialv t

which was the first Uma to arri-ve in Amaya. The name and the

spatial position of this Ono reflects this event. The other

mahno rhouser in this Ono is Urnkeketony or tsmall houser,

which is locally regarded as an off-shoot of the parent

rhouse I Surlia1y. Given the historicall y constituted links

between Uma Surl-ial Umkeketonv and the uhro and ota defined

thouses I of Surlia and Umkeketo , it is not surprising that

members of these two latter rhousesr are also affiliated with

Ono Suryal-i.

The name of the fourth ono, onherweli, refers to the

tchildren of the sider, who are located in the eastern,

middle section of the village . The name Onherweli encodes a

time in the distanÈ past when there were only two Uma in the

village, SurIiaIy and Sopl-ero , who each occupied one side of

the village. The name could also be interpreted with respect

to the symbolic construction of the village space as a canoe.

In this context, 'children of the side' are the toutriggersl

(dernno) of the canoe and provide stability to the body of the
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canoe/viIlage. Certainly this was the case previously, when

Uma Sopl-ero which is the prj-mary constituent rhouse'r of ono

HerweÌi, held the position of ritual priests in juxtaposition

to the secular authority invested in Uma Surlialy (see

diagram 5.1). Uma Soplero and the other constituent rhousesl

of this ono are aI1 regarded as mahno rhousesr.

Although, each Ono consists of a number of Uma, Ono are not

prinarily defined in terms of either descent or genealogical

relatedness. Ono are first and foremost defined with respect

to place. The relations between the constituent Uma

comprising an Ono, and between different Ono are loca}Iy

regarded as the product of mythico-historical processes (see

chapter four for more details).
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Diagram 5.1. The Spatial Demarcation of ono and the
Territ-oriat Associations of Urnã- and trtarga
croups (approximate) within tñFconfines of
the Village of AmaYa.

FOREST AND GARDENS

ono Aulcheyeni - ry Halono
Uma NewnunY
ffi Tronanawowoy
úñ r,utruna$towoy

Marga Tetiray
Maloki
Septori
Mesak

Rewi-Rewi
Teti-neIai
Marantika
Sakarias

Tromlakor Rumlaklak
!{oriwon Rumpeniak
Lel-iwiary Derku

ono Herweli
Ulna Sopl-ero
ffiersuny
Marga - Kol-lo

Ratuhanrasa
Marapai

ono Suryali
umã surlialy
ffi surlia
úñFeketony
ffikeketo

trIarga
Petrus
Leterulu
Maurehsi
Penaudi
Mamou
Tanodi

Ruff
Romer
Kwara
Pomeo
Laiteti

ono Atowcheyeni - ry HelwelderY
UmpenawanY
Uma Porhonov¡ey
umãkpauni

Marga Silweta
Imlawin
Lunmisai

Menahem
Ratuhanrasa
Vtathisen

Utomo
Tehuayo
Tio

SEA-FRONT

For the indigenous residents of Arnaya, membership in an Ono

is mediated by a personrs rhouse' affiliation and generally

reflects the spatial associations of each rhouset whichr ôs

mentioned previously, are inextricably linked to a specific

area of the viIlage. The spatial l-ocatj-on of Uma in relation
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to the four culturally recognized sections of the village

the front, back, side and centre determines the Ono

affiliation of each Uma. Thus, for example, Uma Halono,

Tronan awov¡ov and Newnunv together comprise ono Aulcheyeni, âs

these Uma are located in the rbow' section of the village. A

number of people reside outside of the area with which their

Uma is identified, Yet, they are still members of the Ono

which incorporates their Uma. In these cases, actual

residence is secondary to a personrs Uma affiliation. For

Mayawo, as long as the location of the umtuvtuvcha (roldest

houset), the ancestral house for each Uma, is maintained

dispersal of Uma members outside of this domain is

regarded as Problematic-

the

not

While Ono membership for the indigenous inhabitants of the

village is primarily predicated upon their Uma affiliation,

for immigrants, however, there are other means by which Ono

affiliation is established. For example:

Fube Rumpeniak arrived in Amaya from vüulur (a village
situated on the eastern side of the island) to teach
in the SekoLah Dasar. Divorced, she lived with her
only child in a house situated in the Atowi (rsternr)
secLion of the village . However, ffiE was not
incorporated into ono but into ono
Ãüiãrrãveni, an ono assoc the rbowr of EEe
ñTfryË¡. lnve Fu5e's f member of the
Rohmoãe descént group in e Fube was given
6-her rnotherts group ( t is her link to
her fatherrs group instrumental in
determinJ-ng her ono af f il-iation in Amaya.

According to local origin narratives, the founding
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ancestors of Uma Newnuny (a constituent Uma of Ono
AuLcheyeni ) were GËrings, two sisEs andT
younger br r. For reasons which are too lengthy to
document here, the siblings parted. The sisters went
to the west into what i rritory, while
their younger brother j

S nOI^r Mayawo te
ourneyed to Wulur and started

the rhouse' Rohmode. Thus, the relationship between
Uma Newnuny -TiEaya and Rohrnode in Wulur is
ffitorfcãf$ construóted as ffi|.-nelated to uma
Ne$¡nunv as a descendant of one of these apical
ffrys,FubeI^IaS,therefore,incorporatedintothe
same oño as the rhouset of her relder sistersr.

Other temporary visitors to .Nraya may be extended Ono

membership on the basis of residence. That is, their place of

residence determines which Ono they will be incorporated

into. Immigrant men and women who marry into the villê9êr

the other hand, are generally incorporated into the Ono

their spouse, which may or may not be the ono which

identified with their residential location within

on

of

is
the

village. For example; Nikol-as from Kupang married a vtoman

from Uma Soplero. They reside in a house located in the

tsternr section of the village. However, Nikolas is

incorporaLed j-nto the ono of his spouse, onherweli and not

ono Atowcheveni.

Immigrants may also be recruited to an Ono on the basis of

previously established affinal ties with an Uma in Amaya. For

example, Ferdinandrs father, Markus, came originally from the

village of Oirata on the island of Kisar. Markus married a

woman from Uma Soplero and was, thus, incorporated into

onherweli-. While Ferdinand's wife is affiliated with Umkeketo

and, thus, with Ono Suryali, he, holtrever, affiliates with the
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ono of his father.

It is evident from local accounts, that the conceptualisation

of Ono by Mayawo has been influenced by and transformed

through their historical relations with the Dutch. According

to many people, Ono constituted relatively loose, place-based

aggregates of @ gtoups which, in matters concerning all the

villagers, came together to act as a collectj-ve groups. On

these occasions, the respective ryesro of the constituent Uma

groups of each Ono were together empowered to represent the

interests of the wider group and, in consul-tation with the

members of an Ono, make decisions on their behalf. In short,

the ryesro continued to act in accordance with their role and

authority as Uma head. However, as a result of pressure and

j-nterference by the Dutch, this situation changed

approximately 3 generations ago with the initiation of the

position of KepaTa Soa (,Soa 'head'). It is interesting to

note in this connection Cooley's comments concerning the

introduction by the Dutch during the Lgz}rs of elected local"

government members (1969:152). While Cooley observes that rrin

the Mo1uccas, one representative was el-ected from each

soa (7oc.cit.), in Amaya the situation was somewhat

different. According to loca1 people, the RepaTa Soa vtas

expected to assist the village headman (Bapak Raiah/Orang

Kaya) with his administrative duties and act as his pro>.y

upon his absence from the village. The position of KepaTa
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Soa, therefore, was akj-n to deputy village headman and, as

such, only one Kepal-a Soa vlas appointed although four Ono/soa

existed. The first person appointed as KepaTa ,Soa was a man

from Uma Newnunv. The second Ke pal-a Soa was appointed from

Uma Tronanawowoy , the third from Urnkeketony, the fourth from

Uma Lutrunawcvrgy and the fifth once again from Uma Newnuny ,

in fact, the son of the firsL Kepala Soa. In each case, the

KepaTa Soa was nominated by ttre incumbent Bapak Rajah and was

not, as cooley suggests, elected by the members of the

vil1age.

In 1985, the present Bapak Rajah/KepaTa Desa decided that the

previous arrangement, whereby one person was appointed to

supposedly represent the interests of all four Ono, was a

recipe for dispute and disaster. This arrangement $¡as

replaced with a system of four KepaTa Soa, who hlere each

appointed by the Bapak najah. The new KepaLa Soa were taken

from the rhouses I of Umkeketony, Hal-ono, UmpenawanY and

Umhersuny to respectively represent the ono of Surya ri,
Aulcheveni, Atowcheyeni and onherweli. The role of the four

Kepala ,Soa in Local decision rnaking bodies is, for the most

part, minimal (this and other aspects of l-ocal political

organisation are examined in greater detail j-n chapter six).

As r discuss in the final section of this chapter and

subsequent chapters, the members of an Ono come together

an

to
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form coLlective actj-on groups in the event of marriage,

death, disputes over l-and, adultery, and pre-marital sexual-

relations. It is aLso the case that Ono constitute work

groups in connection with the celebration of Church and State

rituals as welL as providing an important source of labour in

community based maintenance programmes.

Ono, therefore, are socio-centric groups which provide a

broader social context for the articulation of uma-based

decisions, particularly at the l-evel of marri-age grievances '

As units which are more encompassing than a single Uma, Ono

effectively serve to raise dispute resoLution to a more

public and socio-centric level than would otherwise be the

case in a situation where two Uma were disputing. Being

conceptually distinct from Uma, Ono operate at a less

personal and more binding level in matters of wider social-

i-mportance which affect the integrity of not only Uma, but

also of the village as a whoIe.

Marriage

In Amaya, the differential classification of locaI groups and

their constituent members aS mahno, uhro, ota or pendatang is

cuJ-turalJ-y expressed and val-idated in terms of the

dialectical interplay of the logic and continuities of locaI
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origin narratives vtith present social practices. It is

important to not,e here that the social expression of these

cl-assifications is fundamentally contextuaL and relationaL.

The organisational activities and rituals associated with

marriage constitute one specific context j-n which both rank

and Ono affiliation are social-ly defined and expressed.

rrMarriagetr, according to van Vüouden, tt... is the pivot on

which turns the activity of social groups...rr (1968:2).

Certainly, marriage has constituted the 'pivotr for the

organisation of many of the ethnographies on rEast'ern

Indonesianr societies. Much of the discussion has focused

upon the social and symbolic expressions and implications of

alliance relationships. The consideration of marriage within

these, somewhat limited, theoretj-cal- horizons has often

served to obscure the fornulation and articulation of other

cultural concepts within this context (cf. PanneII 1989).

In the following sections, I present and briefly examine

three marriage-related events which took place during the

research period. The first incident involves two mahno

cl-assified individuals from different Ono. The second example

concerns a mahno vroman and a ota man while the third case

invol-ves an uhro woman and an timmigrantr man. While

el-sewhere (Pannell 1989) I have focused upon the use and role

of metaphor in Mayawo marriage ceremonies, here I turn my
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attention to a consideration of the involvement of Uma and

Ono in the negotiations associated with marriage and, more

specifically, to the significance accorded the different

social classifications discussed so far in the consunmation

of marrj-age.

Before I proceed with an examination of the three examples

mentioned above, it is first necessary to discuss, albeit

briefly, some of the cultural- values, social rel-ations and

categories expressed and established within the context of

Mayawo marriages.

rTo Marry outside I

Marriage in Amaya is described as nehlim aliro rto marry

outsider and is a reference to the perceived exogamous

nature of Uma. Marriage is not socially prescribed in terms

of particular genealogically defined categories of people

(i.e. MBD or ¡nIBDD)7. On the contrary, it is usually

articulated in terms of whom a person cannot marry. Mayawo

say that those persons regarded as hruwe dutcho, 'mil-k kin',

are too close. A person should marry Someone more distant', a

second or t even better still, a third cousin - someone they

consider to be hruwe herweli, 'side kint (See chapter three

for a more detailed discussion of these terns). Generally
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this is the case, although I have

aetual MZD and FZD marriages and

marriages.

recorded

a number

instances of

of intra-Uma

Affinal Relations: Actual and Classificatory

Upon marri-age, a person I s soc j-al horizons may be extended to

include a number of people ref erred to as Ma lsopanve

Yer vro a personts affines. The expre ssion rMaLsopanye

yeroyavror semanticatly condenses the three categories of

affines recognised by Mayawo into one broad referential term

(see Table 5.1).

Table 5.1 : Maya!,to Af f inal Terminology8

Term of Address Affinal CategorY

Mali
Osu

male egors !Ù8, ZH &, WZH
female egors BW, HZ & HBW

Yere male egors B!{, WZ & WBW

female egors HB, ZH, & HzH

Panye

The reciprocal terms, mal-i, osu, panye and yerer are used if

no recognized consanguineal relation exists between ego and

his/her affines. However, if a genealogical tie is considered

to exist, then ego refers to these individuals with the

I spousers parents and
I children's spouses
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appropriate kin terms (see chapter three). In this situation,

consanguineal considerations take precedence over marital

ones. But if this is the case, then who does ego call

malsopanve Yeroyavro? Mayawo get around this aPParent

dil-ernma, bY recoqntzing a group of classif icatory af f ines who

are assigned to ego upon his/her rnarriage by the officiating

Uma ryesro. The following example clearly illustrates this

practice.

Before his marriage, cun called his wB weYg'. ryounger

brotherr, as niã Wg was a collateral relative' He

could--nót, therefore, upon his marriage. _call him
Mali. Insfead, he calis á man from his wifers Uma,

iffi; nããá""ã ün:-" *ã"-i" consj-dered to be his wiFs
ffissif icatorY brother.

The ascription of cl-assificatory affines, however, is not

automatj-c. A number of people I spoke to said that they did

not have a rnali or one or more of the other categories of

affines. Their comments suggested that the designation of

classificatory affines constituted a reciprocaÌ and

consensual arrangement between individuals which involved

mutual responsibil,ities and obligations. According to l-ocal

people, a man may call upon his mali to assist with fhe

erection of a house or the clearing of large rainforest trees

from a proposed garden si-te. It j-s al-so the case that an

individual will stand in a reLation of classificatory affine

to a number of different people. v{hen I recorded the names of

those people who stood as mal-sopanYe Yeroyavro for an

individual-, a number of men, for example, identitied more

294



than one person as their mali.

In many cases, the genealogical relationship between ego and

his/her classificatory malsopanye yeroyavro is quite tenuous'

Indeed , LE becomes obvious that genealogical relatedness is

not the primary consideration in the identification of a

person I s af fines. Vlhat is irnportant is that these

cLassificatory affines are aLso regarded as classificatory
rbrotherst, tsistersr, etc. of egors spouse'

When I asked people to comment on what they considered to be

the significance of these cLassificat'ory relations, quite a

large number of people suggested that the relationships

served to "bring togetherrr otherwi-se distantly related

individuals and affirm the alliance between the husbandrs

kinspeopLe and those people identified with the wifers group,

especial-ly those people rel-ated through matrilateral ties to

the wifets group. It is also the case that in some instances

a person's classificatory affines will belong to one of the

tLowerr ranked rhousesr. A man from Umpenawany, for example,

identified one of his malist as a man from Umkeketo. When I

enquired why this person was regarded as his rnali he pointed

out that because his wife's father's mother was from

Urnkeketo, his mali stood as a classificatory rbrother' to his

wife and, as such, vIaS, upon his marriage, nominated as his

affine.
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The nomination of classificatory affines, therefore, serves

to recognise and objectify a range of differentially

constructed rel-ations based upon a broader range of

consi_derations than those invoked in the construction of

consanguineal relations. The social horizons of an individual

are extended to incorporate a much wider network of

reciprocally defined reLations. In this wôYr individuals

located on the horizon of a personts social universe, are

brought into sharper relief. As Bourdieu (L97724L) notes,

rr. . .one can
relatj-ve , ot
unites. rl

always bring closer the
move cl-oser to him, bY

more distant
emphasizing what

To understand why Mayawo define a group of classificatory

affines it is necessary to examine the kind of relationship

that exists between affines.

To utter the personal name of an affine is to commit a

serious breach of social conduct. Thus, dffinal

relationships are also name-avoidance relationships. Given

that a personrs actual affines may also be consanguineally

related to ego, it is quite unthinkable for many people in

Amaya that these relations should also be name-avoidance

relations. Vühen asked why an individual I^Ias socially

prohibited from uttering the nane of his/her affines I was

told that observance of this prescription was a mark of

rrrespectrr for that person. Those people who transgress this
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prescription are required to produce one bottle of sopi or

arko ( tpalrn wine'), which is then drunk by those who

witnessed the breach and the person whose name was spoken'

For example, Frans uttered the name of his mali while in his

company and that of another man. Frans was then required to

purchase a bottle of palm spirit, take this to his mali's

house and drj-nk the palm spirit with hin and the other man

who witnessed the offence.

Relations between cl-assificatory affines, especially men' are

often characterised by joking, teasing, sexual innuendo and

semantic \^Iord plays such as punning. For example, one night a

number of men had gathered at Cunrs house to play cards' They

teased Habe] about, his female panye whose Christian name r¡¡as

Agustina. The men tried to get Habel to say the name of the

month August (or ,4grustus in Bahasa Indonesia). Had he done so

he would have been required to produce a bottle of palm

spirit. To speak a word that sounds remotely like the name of

an individual-rs classificatory affines also incurs a penalty.

Habe1 argued that, because of his job on a local government

cornmj-ttee he was exempted from this taboo. However, the other

men just laughed at this response and continued to joke about

the phonetic sirnilarities between the two names. Another man'

.Amon, was teased about his yerer a woman named Roksan' The

men called him I'Rockyrr and tried to get him to say the locaL

word for papaya leaf, Udmartovo, which is al-so the rfiindul
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name of Amonrs yere. Cunrs wife Boya was aLso present,

sitting just outside the circle of card players. One of the

card players, a man named Paul-, v¡as her yere. The men called

Boya rrlbu Paulrt ( tmother Pault ) and beckoned to her to sit

next to her yere. Boya responded by teasing the men about

their classificatory affines.

rTo Marry Inside I

While the arrangement of marriages is often influenced by

genealogical considerations, a number of other factors, such

as rank, pre-marital sex and preçlnancy, also play an

important part. In this sense, marriage can only be

understood when placed in a wider social and political

context.

In Amaya, affinal relations between groups are also

negotiated on the basis of the cuLturally disseminated belief

that rrmahno must marry mahnorr (mahnoni mehlimo nahnoni) '

According to this principle of group endogamy, uhro should

marry uhro and ota marry ota. However, whether people of

these two Uma conform to this prescript or not is not

generally considered to be as important as maintaining the

integrity of those rhouses' classified as mahno'
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prevlously, marriages were largely confined to the social

pararteters of the village. However, in recent times members

of the uhro and ota rhousesr have brought in spouses from

villages on other islands. The conjunction of the social

proscription against marrying someone who is considered to be

genealogically close with the social prescription to marry

someone of the same social classification creates for uhro

and ota defined individuals a conflict of interest' Given

that only approximately one sixth of the village population

are identified as uhro and ota individuals it is not

surpri-sing, therefore, that to resolve this dil-emma fhese

people seek their spouses elsewhere. !{hi}e this practice is

not condemned by the other residents in the village it is

neither fully condoned. Many of the older members of the

village beLieve that the local language and local' pract'ices

will- be significantly altered by the introduction of these

alien others.

Negotiation and Mediation

ïn ¡\maya, marriage is a major, albeit brief9 , 'rite de

passage' (van Gennep 1960), concerned With the movement of

both men and women around, wj-thin and between different

fields of meaning and experience (cf. Kapferer !979)' Un]ike

many Indonesian contexts (see Barnes Lg74; Fox 1980a; Hoskins
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1983; McKinnon 1983; Millar 1981), Mayawo marriages are not

'characterised by protracted negotiations over'bridewealthl

payments and other matters. Relevant negotiations are

generally confined to a single meeting conducted about a

fortnight before the actual marriage ceremony. The ceremony

itself is enacted during the course of a single night and

day.

Because a considerable proportion of Mayawo marrl-ages are

precipitated by unplanned pregnancies, it is sometimes the

case that considerations of geneatogical relatedness and rank

endogamy, which figure prominently in the marriage of a

virgin, are sometimes played down. The relaxation of these

prescriptions is largely infl-uenced by which rhousesr are

involved in the marriage negotiations. In the case of Uma

Surlialv , there are only one or two remenbered instances IN

which members of this rhouser married with individuals from

non-mahno rhousesr. Of course, the genealogical memories of

members of this uma are influenced by the rhetoric which

produces and reproduces the social and political precedence

enjoyed by this rhouser. Individuals from other rhousesr,

however, do not experience the same kind of social

constraints. Notwithstanding the genealogical accounts given

by members of other Uma, it is still the case that very few

individuals from Uma SurLiaty have married with uhro or ota

defined individuals.
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Matters relating to marriagê, dispute and the fining of Uma

members for what are'l-ocally perceived as sociaLly in-

appropriate actions are dealt with within the context of an

Ono.

It is only when the womants pregnant state can no longer be

concealed (in this regard, Mayaï¡o women are very adept at

concealing their pregnant condition under loose saronqs and

kebayas, so that the woman may wel-l be into her seventh month

before her condition is noticeable) and, thus, becomes public

knowledge and an embarrassment for the parties concerned,

that members of her ono and that of the manrs ono begin to

act,. certa5-n1y, her parents and other close kin know of her

pregnancy, but as women in this situation tend to confine

themselves to the sphere of the house and its immediate

surroundings, it is not usually the case that others are

aware of her condition.

Around this time, the woman usually confesses to her father

the name of the man responsible for her condition, although

this is not always the case. Some women, fearful of the

repercussions for the man, do not confess until after the

birth of the child. The father' upon being told the name of

the offender, then informs the ryesro for his Uma, the

headman for his Ono and other elders of this fact' This

information is transmitted by the Uma and Ono heads to the
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father of the man as weLl as the

representatives .

relevant Uma and Ono

In the case of a \^roman who is not pregnant, the man informs

his father of his intentions to marry the woman. This news is

then carried to the parents of the woman by the

representative of the manrs uma. The parents of the girl,

then inform the members of their uma and the uma that

constitute their ono of this proposal'

Prior to the formal announcements, the couple may conmunicate

their intentions in a number of different ways. Young men

will often offer to perform small services for the womanrs

parents. In return, they are invited to sit with family and

sornetimes eat with them. After a while, the man appears to

spend. more time in the vicinity of the womanrs house than he

does with respect to his own household. In this wêY, a young

man can conmunicate his intentions to those who may be his

future in-Iaws and, at the same time, the womanrs parent,s and

close relatives are able to assess the character of the man

might one daY be their affine.

once the marital- intentions of a young couple (or the

unplanned pregnancy of the wornan) are known, the respective

ono of the man and woman convene separate meet,ings to discuss

what course of action should be taken'
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ono meetings are always held on Monday night. Due to

religious observances' it is forbidden to rworkr on Saturday

and sunday night. For the rest of the week villagers are away

tending their gardens. usually, only one Ono meeting is

convened prior to the conmencement of the actual marr5'age

ceremony. The meetings are held in the respective umtuvtuvcha

(toldest house') of the Uma of the primary actor (i'e' the

uma of the intended bride or groom) and is attended by the

male and, to a lesser extent, female members of the

associated ono plus related individuals from other Ono.

women always sit at the back of the house in the space

between the house proper and the kitchen (a separate

structure). Men, on the other hand' occupy both the interior

of the house and the front verandah area'

In these meetings, ono members discuss the details of the

situation and. voice their opi-nions as to what course of

action should be taken. In cases where the woman is not

pregnant, ono meetings are also concerned with the

procurement of the necessary brj-de-wealth object,s and the

pragmatics involved in the organization and celebration of

the forthcoming marriage. In those instances where the woman

is pregnant, Do final decision as to the outcome of the

matter is reached in the context of this meeting. whether the

ono member concerned will marry or not is only worked out in

the context of the final meeting. Towards the close of the
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@ g.thering a decision is made as to the date of the final

meeting, which is'usually held on the following Monday' The

penultinate meeting, therefore, is a forum in which Ono

members are informed about the matter at handr are given an

opportunity to openly e>q)ress their views and develop

strategies for dealing with the situation'

The elderly members of an Ono (both men and $¡omen, although

men appear t,o have a more explicit and direct involvement in

discussions), together with the male leader of the ono

(Repala Soa ) , plaY an 5-mportant part in any of the

negotiations i-nvolving their group. In the case of the actual

marriage ceremony or those meetings convened to consider a

proposed marriage resulting from pre-marital sexual relations

between a man and a $roman, the male heads of each of

seven founding uma (ryesro) as well as the village

the

head

act( lelechro Lato/Bapak Rajah) are culturally empowered to

as mediators, spokespersons and adjudicators'

The active and influential rol-e played by the above-mentioned

individuals in the unfolding 'social dramat (cf. Turner L974)

is illustrated in the foll-owing episodes'
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Case 1:

At the beginning of November 1986 I attended the marriage

a couple in their early twenties who were both members

high ranked mahno uma. The woman, Derontji' was the child

a r¡¡oman f rom Uma Porhonowey who had never married and,

such, she took the name of her motherts uma. Derontji

therefore, affiliated with ono Atowcheyeni. The

Dolfinus, took the name of his fatnerts Uma Newnuny

though he had been grown up by his Motherrs brother from

of

of

of

AS

v¡as,

man,

even

Uma

Surlial

A week before the date set for the marriage, the respective

ono of the man and woman met separat,ely to discuss

arrangements for the forthcoming ceremony. Because the woman

was without a recognized paternal Ono affiliation and the man

has been raised as a member of his maternal Ono after

death of both parents, a total of three Ono were invol-ved

these meetings - Ono Atowcheyeni (the womanrs maternal Ono),

Ono Aulcheyeni (the manrs paternal Ono) and Ono surlialv (the

manrs maternal ono ). As a result of these discussi-onst

young men from each of the four ono within the village were

sent out to look for turtLes which would be served at t'he

post-marital feast. The $tomen were organized into ono-based

work groups for the purposes of procuring and preparing food

and refreshments.

the

in
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At about 10 p.m. on the night of the marriage ceremony, a

Iarge group of people began 'to assemble outside the

respective umtuvtuvcha of the intended tbrider and rgroomr 
'

Both groups gathered on the basis of relevant Ono and

kinship affiliations. seated within each house were the

appropriate uma and ono heads and various elderly male

cognates, including the cLassificatory fathers of the future

tbridet and rgroomr. FemaLe cognates generally sat at the

back of the house and in the kitchen, while female Ono

members formed part of the group assembled in front of the

house. Members of onherweli - the group to which neither the

man or woman lvere directly affiliated - sat on Lhe front

verandahs (unaneyeni) of both houses. Later, the ryesro of

the senior uma of this ono, uma soplero, acted as the

mediator ( machtumora or orliro in ritual language) between

the two groups while the other six ryesro v¡ere variously

distributed, according to their ono affiLiations, between the

two houses.

Inside his own umtuvtuvcha, the rgroomt-to-be sat with the

other participants and was actively involved in the unfolding

performance. In contrast, his future wife was secluded in a

side room of her umtuvtuvcha. In this room, she was attended

by her mother and other close female rel-atives. Thus removed,

she becomes physically and structurally tinvisible' (Turner

1967:95) to audience and participants alike. In this liminal
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state, her condition is one of anbiguity and paradox, for r ôs

rbridet-to-be, she is trbetwixt and between all the recognized

fixed points in space-time of structural classification rr

(Turner tg67z97l. This is the period when she is about to be

transformed from a single, supposedly sexualLy inactive girl

into a sexually act'ive woman and wife '

By 11.00 P.m. everyone was in Place

began. The mediator or the rone who

and the performance

speaksr, was called

instructed bY theinside the womanrs umtuvtuvcha and

assembled ryesro to proceed to the manrs umtuvtuvcha with the

question, rrwho has carved their name on our sago palm

(urpisso)?tt. They refer of course to the woman, who, in her

marginal condition, no longer exists as a subjective

identity. In this moment, she is transformed from subject to

object, from person to pa1m. This metaphoric movement from

an abstract self to a more concrete and apprehensible entity,

that of sago palm, is a strateg"y which, among other things'

facilitates the public discussion of socially sensitive

issues (see PanneII 1989).

Members of the manrs group repJ-ied to this question with the

name of the rgroomt-to-be, which was communicated to the

members of the womanrs group by the orl-iro. The dialogue

between the two groups continued for another two hours,

facilitated by the actions of the orLiro and the various uma
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ryesro. Throughout the discussions ' the young woman \^Ias

referred to as a sago palm. No mention r¡Ias made o'f her name

or any other detail that night ident,ify her. Having obtained

appropriate responses to all their questions, the elders,

including the ryesro and ono heads, seated within the womanrs

umtuvtuvcha once again dispatched the orliro to the manrs

umtuvtuvcha. This time, he was to inform the rgroomt-to-be

that if he intended to use their sago palm, then he must

compensate them for their loss. The manrs group then gave the

requisite objects (1 flat golden disc, a patola cloth and a

pair of silver ear-rings) to ropen the door' (see chapter

three) to the orliro who carried then to the womanrs house'

The payment and receipt of these objects signaled a nev¡ phase

in the performance.

In the womanrs house, the tbrider-to-be was readied for the

final act in the drama and emerged from her seclusion into

the ritual arena, dressed in a white go!Ùn. Throughout the

entire performance she cried profusely. Her entrance marked

the end of her marginal state and signaled the onset of her

re-incorporation. From this moment on, she was no longer

referred to as an object. She had regained her subjective

status as an unique individual.

In the manrs house, the groom-to-be

everyday clothes and donned a white

also

suit.
discarded his
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perceptible air of rising excitement within the house as the

party readied itself for the climax to the performance'

At about 1 . O0 a.m. the groom arrived at the Inloman I s

umtuvtuvcha accompanied by members of his Uma and Ono' who

danced to the music of barnboo flutes and womenrs singing. The

man was 1ed inside the womanrs umtuvtuvcha by members of her

Ono. His steps across the thresh-hold of the house marked the

beginning of an undetermined period of uxoril-ocal- residence.

He stood, sweating in the tight-fitting suit, next to the

sobbing woman, under a canopy of young coconut fronds, while

his troupe of escorts rningled with the crowd both inside and

outside the house

merged into one.

In this context, the two groups v¡ere

The couple v¡ere then addressed, in turn, bY each of the Uma

ryesro who offered advice and instruction on how to conduct

themselves in married life. Finall-y, the orliro stepped

forward and pronounced the couple to be man and wife' Upon

hearing the news, the crowd outside rejoiced by dancing and

singing. soon after this, the couple emerged from the house

and danced together in the clearing in front of the verandah.

This act publicly announced their newly-defined status as a

married couple and al-so marked the completion of the movement

from adolescence to adul-thood. After a short period spent

dancing, they returned inside the house and changed out of
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their costumes into the clothes of everyday life and took

their original position under the canopy. outside

festivities continued until day-break. The following night

feast was held to which all- the villagers were invited'

up

the

a

In this case, the rank of the two individuals concerned was

not a central issue, ôs both were affiliated with high

ranking mahno Uma. Neither vtere the negotiations complicated

by knowledge of pre-marital sexuaL intercourse between the

two persons concerned, the womants unplanned pregnancy or

perceived cl-ose genealogical links. As such, the

transactions between the two groups proceeded smoothly and

the manrs group l¡itere only required to present the minimum

number of objects considered necessary to ropen the doorr of

the womanrs house in order for the husband to take up

uxorilocal- residence. rn this instance, the negotj-ations

which led up to this night and the marriage ceremony itself

served to firmly establish and affirm the mahno status of the

two individuals concerned.

In this case, the entire village was invited to participate

in the marriage celebrations; further evidence of the social

legitimation of both the event and the identity of the two

primary participants. However, as we shall see below, this is

not the case with a1I marriage related negotiations.
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Case 2:

This case concerned a pregnant woman of mahno status and a

man of 1ow ota rank. OnJ-y two Ono were directly involved in

the negotiations J-eading up to the marriage. They were the

paternal Ono of both the woman and the man, Ono Atowcheyeni

and Ono S 1i, respectively. Unlike the previous example,

where the marriage invol-ved the entire village, this case vtas

confined to the kinspeople and ono members of the two parties

concerned. The orLiro in this case' was one of the ryesro

from Ono Aulcheveni. Idea1ly, the ryesro from ono Herweli

would also act in this capacity, but on this night he was

unable to attend because of ilIness.

This

drama

night.

example is particularly interesting in f-ight

and intrigue which unfolded during the course

of

of

the

the

The opening scene is similar to that outlined in the previous

example; the audience and the participants l^¡ere assembled at

their respective umtuvtuvcha, the ryesro representing the

constituent rhousesr of each Ono involved sat inside the

respective umtuvtuvcha associated with t'he two primary

I houses I concerned in the af fair, the $roman h¡as agal-n

secl-uded in a side room in the umtuvtuvcha of her Uma, the

man sat with the other participants within his own
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umtuvtuvcha, and the orl-iro was summoned to the womanrs

house.

The action started when the orliro was dispatched to the

umtuvtuvcha of the man with the question, rrVlho is it that has

not only cut their sign on our 'titi-wood treer ( tutunwachno)

but has al-so hacked at the tree with their machete and

severely damaged it?n

In this instance, the woman $Ias referred to as a ttiti-woodl

tree, the tree primarily used in the construction of a dug-

out canoe. Her un-planned pregnancy was metaphorically

constructed in terms of something that had been violated and

damaged. Thus, her kinspeople and feIlow Ono members asked

the members of the manrs group, rwho is responsible for the

v¡omants pregnant conditionr ?

Those people assembled in the manrs umtuvtuvcha replied that,

,tyes, they were the ones who had carved t'heir name on the

tree'r. However, they emphatically denied damaging the tree in

any way. simply put, they acknowledged that there was one

amongst them who wished to marry the woman but this person

was not the genitor of the woman's chiLd. If this was the

case, then another man was involved in this affair.

The people assernbled in the womanrs umtuvtuvcha' upon hearing
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this response, vtere outraged. They felt that the man and his

fellow ono and Uma members \^Iere atternpting to shirk their

responsibilities and obligations towards the vtoman- After

calming the irate gathering, the ryesro present inside the

house, sent the orliro back to the manrs umtuvtuvcha wit'h the

initial accusation, i.e. that the man had not only carved his

name on the tree but had al-so damaged it '

The arrival of this message was met with anger and

incredulity on the part of those people present at the manrs

umtuvtuvcha. The elderly men, including the assembled ryesro

and KepaTa soa, explained to the orl-iro their desire to

conduct the proceedings in a proper manner and because of

this, they argued, it was not possible that they v¡ere

responsible for the womanrs condition. They scornfully stat'ed

that rreven if we had damaged the tree, do you think we would

still want to use it". The orliro returned to the womanrs

umtuvtuvcha with the gist of this message'

Feelings in the womanrs house by this time were running hot

and there was much shouting and gesticulating. The womanrs

kinspeople believed. that the man was lying and, once again,

the elders d,ispatched the orliro to the man's umtuvtuvcha to

inform those assembled there of their views on the matter'

Meanwhile, there has been a sudden developrnent at the manrs
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umtuvtuvcha. After intensive questioning from the elders

present, the man had confessed to having sexual intercourse

with the woman on one occasion. This revelation v¡as relayed

back to the woman's kinsmen. They accepted this admission of

guilt and instructed those present at the manrs umtuvtuvcha

to make the first of the two compensation payments.

However, while the man adnitted to being sexually involved

with the woman, hê strongly denied being responsible or

liable for the \¡Iomanrs pregnancy. The members of the manrs

uma and ono argued that sexual intercourse had only occurred

once and thus it was not possible that he was the father of

the child. They, therefore, refused to pay any form of

compensation. Mernbers of the womanrs group replied to this

stance, to the effect that rronce, twice, a hundred times, it

makes no difference, the tree was still damagedrr.

By now it was 3.00 a.m. and very little had been achieved'

There was still an j-mpasse between the two groups as to the

resolution of the matter.

In the manrs umtuvtuvcha, it was suggested that maybe the

other of f ender, the one truly responsible for the r¡tomanrs

pregnancy, sat amongst those assembled. Thus, started a

series of accusations and counter-accusationsr prirnarily

directed at those men who were known adulterers' It r¡tlas
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clear, however, that this behaviour vlas meant' to single out

one- man who vras the subject of many of the rumours

circulating in the village concerning this incident'

Accordj-ng to loca1 gossip, this man $tas the actual genitor'

not the other. After an hour of heated and emotional debate

on the matter, in which the assembled ryesro and Ono heads

acted as mediators, the members of the manrs house agreed

that it was not possible to reveal the identity of the real-

offender. The older men then decided, Iargely on the basj-s of

the manrs acknowledged sexual encounter with the young woman,

to pay compensation to the womanrs group'

The first payment of one flat golden disc (karcho) wrapped in

a Rp.1000 note (ideally the disc shoul-d be wrapped in a

patola cloth, but in the absence of such a cloth' a small-

denomination note is an acceptable substitute) was sent to

the $roman I s umtuvtuvcha via the orliro.

However, the obj ect,s v¡ere not accepted by the members of the

\,¡oman I s houSe and IAIere returned. As f ar aS the \rromanr S

kinsmen were concerned, the public admission of the man'S

complicity in the affair was sufficient. However, this is not

the only reason for their not accepting the payment- The

\,¡oments kinsmen were highly sensitive to and somewhat

embarrassed by the role the woman played in this rmenage a

trois'. Rather, than expose the sordid details of the affair
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in the course of subsequent discussions, they chose the more

honourable 'exit. Moreover, acceptance of this first payment

woul-d have indicated a desire to enter into further

negotiations and exchanges and, therefore, signaled to the

members of the manrs group that they willing to consider the

prospect of marriage between the two parties. By not

accepting the first payment, the womanrs group firmly

retained their mahno status and links while, êt the same

tine, proclaining the ota status of the man. More

importantly, however, the woman's group in not accepting the

payment, effectively determined the mahno affiliation of the

r¡romanr s unborn child.

Case 3:

This final example concerns another pregnant woman, howevert

in this case, the woman, âS a result of a previous affair,

was also a mother. The $¡oman was a member of a low ranking

uhro Uma and was affiliated with Ono Suryali. The man' on

the other hand, had no assigned rank as he originated from

another island. He did, however, belong to an Ono, that of

Ono Aulcheyeni. The orliro in this case was the ryesro from

Again, the setting was similar to the previous examples and
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because of this I will confine the following description and

analysis to those aspects of the performance which l^Iere

markedly different.

The dialogue between the two groups was initiated when the

orli.ro was sent by the uma and ono heads assembled in the

t¡oman I s umtuvtuvcha to the manrs umtuvtuvcha with the

following preamble, rrlrrlhen Sj10 Surlia (this is the womanrs

classificatory father) went down to the beach the other day'

he found that one of the out-riggers on his dug-out canoe had

been broken. !'lho is responsible for this breakage?rr The canoe

in this case, referred to the ctassificatory daughter of the

Surlia man in question. The broken out-rigger symbolised her

pregnancy.

rn this case, there was no doubt as to the offenders identity

and his name v¡as readily offered. In the course of the

foll-owing discussions, in which the different ryesro and Ono

heads played a significant ro1e, it became apparent that

neither party was against the marriage of the two individuals

and steps were taken to bring this about. Thus, followed a

series of payments by the man to the v¡oman|s classificatory

father. Each of the three transactions involved the paYment

of one flat, golden disc, one patola cloth and one pair of

silver ear-rings.
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After several hours spent negotiating the status and quality

of the objects used in the payments, the couple were finally

married. Un1ike the first example, which was concerned with

maintaining the integrity and precedence of the mahno

classification, the fact that this marriage took place at all

suggests that rank integrity and status do not constitute

such important considerations in the case of low ranked

individuals or timmigrantsr. The celebration of this marriage

by only two Ono groups indicates the low social status and

significance attached to the two individuals concerned and

the event itself.

In this case, the marriage of the two persons concerned was

not opposed by the members of the respective Uma or Ono of

the individuals. Neither vtas it opposed by those men socially

empowered to act on this occasion, i.e. the various ryesro

and Ono heads. Obviously, the marriage of an uhro woman to

an rimmigrantr man does not ostensively effect the social

status of the mahno rhouses' through time. Nor does it

radically alter the configuration of links which define the

relationship between the different rhouser groups in the

village or the configuration of values which informs the

social categories mahno, uhro and ota. The marriage does,

however, signify a notable shift in the relationship between

the low ranked rhousesr and the timmigrantr groups. In

particular, the marriage points towards the on-going
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sedimentation of social and political alliances between these

two groups, mediated and facilitated by mernbership in an Ono

unit.

Corunents

The three examples discussed above clearly demonstrate the

important role of ono groups in the negotiations and events

associated with marriage. Ono members are involved in the

initial meetings convened to discuss what course of action

should be adopted with regards to the problem at hand; they

constitute both the participating audience and key actors in

the actual negotiations between the parties involved; they

are i-nstrumental in organising the procurement of exchange

items as well as preparing foodstuffs for the event; in the

event of marriê9€r they actively celebrate the al-Iiance of

the two groups; and in those cases where a marriage does not

take place, ono members openly support their fellow member.

As such, Ono can be said to delineate the broad social

horizons within which events, such as marriê9ê, are enacted'

Moreover, the three incidents narrated above ilLustrate the

kind of relationship which exists between Ono and the

constituent Uma and Marga groups. This is particularly

il_lustrated by the significant role played by the different
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Uma heads during the course of negotiations. The ryesro in

this context mediate rel-ations between the different rhousel

members in one ono as well acting as a vital link between the

members of different Ono. In their capacity as socially

empowered spokespersons and adjudicators for the members of

the constituent rhousesr of the Ono as welL as for the Ono

itself, ryesro embody the controlled and largely objective

expression of social opinion. The aforementioned examples

also exemplify how rnultiple social identities and

affiliations can be simultaneously articulated and expressed

within the broad parameters of one social event. In this

context, social actions serve to define not only an

individuals uma or Marga affiliation but al-so their

associations with more inclusive sociaL units. In doing sor

the actions of individuals point to the reciprocal encounter

between the part (ÍJma/Ilarga) and the whol-e (Ono)'

Furthermore, these marriage-related dramas also Serve to

delineate the social status ascribed to the different Uma and

Itarga groups in the village. The social classifications,

mahno, uhro, ota and pendatang, and the configuration of

values which inform these judgments are, in this context,

sirnultaneously defined, distorted and reified. The fact that

a marriage takes place at all points to the occurrence of

this process of evaluation and objectification' The two

individuals concerned in these negotiations come to represent
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the physical embodiment of this assessment. The constellation

of values which inform this system of classification are' in

this instance, symbolically inscribed upon the body of the

person.

Conclusion

In this chapter, I gather up some of the themes, categories

and relations discussed in previous chapters into a broad

conceptual framework, organized in terms of the prirnary

referents of rank, ono affiliation and marriage. In

particular, this chapter is concerned with demonstrating

Iinks betroeen the thematic content of Mayawo narratives

Iocal social classifications, categories of identity

specific relations of affinitY'

the

and

and

Through an examination of three marriage-related events, I

argue that the ascription of social status and the

affiliation of individuals to groups is defined in terms of

both the context and the social relations obtaining between

those persons present. In other words, while loca1

narratives may serve to thematically and semantically

objectify loca1 classifications, categories of identity such

as mahno, uhro, ota and pendatangr are ultimately brought into

being and defined through practice'
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In the following chapter I pursue this idea through an

examination of the conjunction of local social categories and

values with the policies and practices of the Indonesian

Nation-state. contrary to victor Kingrs concl-usions to the

effect that recent innovations such as Christianity,

education and government intervention has resulted in a

rr...decline in the superior position of aristocrats" 'rr (King

1985:199), I argue, among other things, that the articulation

of local cultural categories and beliefs within the

ideotogically generated framework of the Indonesian State

""rrr"" to confirm and consolidate the claims of authority and

social and political precedence made by the high ranking Uma

in Amaya.
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NOTES

1. For recent works on the legitimating potential 9f 'mythl
in tEastern Indonesianr societies see' among others, Fox
Lg|!, 1980; Schulte-Norholt LTTL; Hicks L974; Visser L984,
ióaãi g.rr.od 1985i Pauwels 1985; Traube 1986i and Platenkamp
1988.

2. Interestingly, Josselin de Jong _reqorts that. in
*riffáq. of oiÉatá on the nearby island of Kisar, th-e
,rããã-=to designate the three rrcastesrr are rMarna, lrluhru
Atan' (1937:11).

the
terms

and

3. AS indicated in chapter two, slavery was a co¡nmon practice
tùrö"gñõ"t th¿ regioñ prior to the outbreak of the second
World !{ar. in thiã con-nection, the Dut,ch Resident Riedel
¡i8ãã 2463) reports that the slaves on Damer originally came

from neighbouring islands.

4. Interestingly, the sanskrit term rmahar is also accorded
the same meanings.

5. Victor King (1985), in his discussion of t'he Maloh ranking
svstem, noteÉ 'that'í'...inter-rank marriages . . .19d to
#;ããËí"tã-ritnin ranks and to a blurring of rank boundariesrl
(ibid.:eB).
6. The metaphorical construction of both localised. physical
and social -worlds in terms of some type of floating, sea-
gói"g craft is quite co¡nmon throughout the area known as
íEu"É.rn Indonesiat. In the Babar archipelê9or fof -example,
"ã"--ói¡f and de Jonge (1987) report that on the islands of
Dawera and Oawelor i tÈe house is represented as a sailing
piàn". . .,, (ibid. z7s) : . Cecile Barraud (1?9s) observes a

similar conceptuatisátion of social and spatj-al _categories in
Tanebar-Evav 'while McKinnon (1983) writing of rrhierarchy,
alliance and exchange in the Tanimbar islandsil discusses the
iituat and political significance of the boat image.

7. James Fox, writing of marriage in the Rotinese context,
o¡seives a similar siÉuation in wnicn he notes that 'rin Thie
there is no categorical prescription...'r (1980:9) '

8. In this connection, it is interesting to note the use of
the term mali on thá nearby island of Kisar. J.P.B. de
Jõssefin deFong writes that in the village of oirata on the
island , ,r...a wómants brothers- and sj-sters-in-1aw and their
brothers and sisters are all- mali..."(L937:18). Thus'
ãónti.ty to itrs use in Arnaya, tþe term.mali in this context

"an 
b" üsed by women to addiess both malãnd f emale af f ines.
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9. Not aII reastern Indonesianr societies have such
abbreviated marriage negotiations and ceremonies. In many
ðu""" (cf. Fox fõAoa S, Barnes 1980) ' _the payment of
tbrid.ewèa1tht may extend over a number of years or even

e only formalised upon final
ifficult to view marriage as a
nt. This maY PartiallY exPlain
in the literature as a major

rite of passage.

10. The Indonesian term Sj represents a kind
ãrticle used before names (among other things
reference. In this instance I use the phrase 

'S

and Sor Surlia) to maintain the anonymity of
question

of definitive
as a forrn of
Surlia (tso-)i

the ¡lerson in
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CTIAPTER SIX

TEE BODY POLITIC: ENGAGING THE I{ETAPHORS OF THE STATE

Narratives are not only structures of
meaning but structures of power as well'

Edward Bruner (1986 :t521 -

Introduction

It is often the case that the broader historical and

political context in which narratives are constructed,

expressed and rendered meaningful is ignored when narratives

are conceptualj-sed as epiphenomenal charters for the

organisation of local social and political orders (see van

Wouden 196g)1. Howeverr ês the work of Marshall Sahlins

(1gg1, 1985) aptly demonstrates, cultural narratives, in

fact, cannot be isolated from the wider social and political

context in which they are Located. such narratj-ves are shaped

by and gather force from their dialectical engagement with

other historically-specific stories (see also Bruner 1986 and

Kapferer 1988). In this respect, narratives and the

particular cultures in which they are articulated are not as

isolated or as pristine as many anthropologists would have us

believe.

Although positioned on the geographic nargins of the
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archipelêgo, the people of Amaya are directly incorporated

within the framework of the Indonesian Nation-S.tate and have

long experienced, as indicated in chapter two, the effects of

European colonial encapsulation and Christian

proselytisation. As a result, Iocal origin narratives are but

one of several discursive elements which inform social and

politj-cal life in Amaya. In this respect, the ideologies and

ontologies of Protestantism, Indonesian Nationalism and

modern capitalism create ttnetú Spaces in discourserr (Bruner

19g6 zL52l within which the politics of identity and authority

are given expression. These inter-connected rspacesr are

interwoven with existing cultural forms and meanings to

produce new symbols of opposition, new relations of asyrunetry

and new orders of hierarchY.

It is precisely through their engagement and coalescence with

the other discursive structures which inform daily life that

the stories contained within l0cal narratives resonate with

the same configurations of logic which mediate social action

and notj-ons of identity. Consequently, these narratives are

held to express stories of ontological and cosmologicaL

significance and it is in the circumstances of quoti-dian life

that the themes, relations, and hierarchicaL possibilities

folded into the narratives are realized (cf. Kapferer 1988) '

While in the previous chapter I examined the resonance of
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Mayawo narrative themes in local systems of classification,

in the formulation of more inclusive social groups known as

Ono and with respect to local- practices such as marriê9€, in

this chapter I focus primarily upon the conjunction of Mayawo

origin narratives with the logic and practices of the

Indonesian State. In so doing, I 'emplot' (Ricoeur 1988:4)

some of the hierarchical relations and disjunctions which are

empo\¡Iered by this nexus. I begin by discussing the social,

political and metaphorical construction and expression of the

most inclusive social unit in Amaya, namely the tvillager or

Iato. In this section, I discuss, amonçl other things, the

objectification of the narrative themes surrounding the

notion of origins (i.e. precedence, a9ê and gender) in terms

of an hierarchicall-y arranged systen of social titles and

politically empowered positions. I then discuss various

aspects of the engagement of Maya$¡o beliefs and practices

with the 1ocalIy articulated administrative apparatus of the

Indonesian state. Here I discuss and attempt to re-think that

often used. but rarely defined concept commonly referred to as

the rstater. In conclusion' I discuss some of the wider

social irnplications of the dialectics of politics and culture

at Amaya.
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The Bodv Politic: Lato

Collective}y, Ono constitute and define the sociaL and

spatial parameters of the most inclusive group, the village

(lato). As I discussed in chapter one' the collective

appellation Mayawo, which literall,y means tthe people of

Amayar, is predicated on the notion of shared resj-dence and,

thus, semantically constructs identity in terms of conmon

Iinks to a sPecific P1ace.

The community of Amaya is constructed and metaphorically

expressed in terms of the human body. The 'head' of this

body is the lel-echro lato or 'village leader' (conmonly

referred to as L:ne Bapak Rajah in Arnbonese Malay). As I have

mentioned previously, the village orator is regarded as the

rmouth' (nungcho) while the rest of the people who comprise

the residential- population of Amaya are said to be the rrarms

and legs,' (Iima eya) of this body politic. In this metaphoric

scheme, the different bodily parts form a unified and

functioning whole, symbolic of the differentiated social and

political order which delineates and informs social life in

Amaya.

In more specific terms, the body politic is expressed and

objectified in terms of a system of social titles and

politically empowered positions. The ascription of these
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titles and the respective responsibilities they empov¡er

disseminates, in' quite concrete terms, the differences

thematically articulated in Local origin narratives. Thus,

the rhousel of Surlialy , which is portrayed in the narratives

aS the first founding rhouser, is widely accorded socio-

politicat authority in relation to the other rhousesr and

groups in the village. On the basis of their historically

verified temporal and spatial precedence, this rhousel

claims, among other things, the title of lelehro lato. rn

accordance with the logic of precedence, the title and office

of rritual leader' (ryesro kpawo) is associated with the

second rhouser to arri-ve at Amaya while the position of 'Iord

of the land' (dochnuda dorraso) or Tuan Tanah, in Ambonese-

Malay, is claimed by the third rhouser'

In addition to the titles of lelechro l-ato, ryesro kpawo and

dochnuda dorraso, @ groups also claim rights Lo a number of

other titles of office. Their mandate to make such cl-aims is

again, according to the indigenous people in the village,

provided by loca1 origin narratives. Of the 13 recognised Uma

in Amaya, only eight, however, are authorised to cl-aim title

tsl (in some cases, more than one tj-tle is claimed). These

eighL rhousesr are regarded as the rsourcer rhousesr for the

other five Uma and, êS suchr are considered to represent the

interests of these splinter groups. With the exception of one

rhouser, the titLes are claimed by the seven uma whose
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ancestors are Ioca]ly regarded to have established the

village of AmaYa.

As I discussed in chapter three, each of these seven rhousesl

is empowered by local narratives to claim the title and

position of ryesro or 'house leadert. The rhouses I Umpenawany

and Tronanawoviroy are further invested with the respective

titles of leLechro ora 'leader of wart (pangTima) and marinyo

(the village crier), an Ambonese-Malay term which derives

from the Portuguese word 'meirinhor (De Josselin de Jong

lg87rL74). An associate rhouse' of uma surlialy, Uma Surlia,

holds the title of cho ('rnouth') and acts as the village

orator.

Given their different origins and history of settlement, the

'immigrant' groups known as Matga in the village are not

accorded. any of the titles discussed above. Nor do they

impose their own system of titles with respect to the

internal organisation of these groups. l'Iith the exception of

the title 'village orator', the uhro and ota rhousesr are

also precluded from claiming rights to any of the titles

mentioned so far. In this context, the logic which empovirers

the mahno rhouses| to clai-m such titles aLso operates to

socially disenfranchise both the low ranked uhro and ota

groups as wel-l as the marga groups. As we will see in the

following sectj-ons, this exclusion has obvious implications
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in the field of l-ocal PoJ-itics.

The lelechro lato together with the seven uma ryesro comprise

the culturally empowered decision-making body in Amaya known

Iocally as ryesro viti mahnoni p viya or the rcounciÌ of

eightt (literally, rseven uma heads plus lelehro makes

eight'). Vthile not semantically indicated in this title or

politically empowered to make decisions, the matinyo or

tvillage crierr, nevertheless, plays an important mediatory

rol_e with respect to the disseminat,ion of information and

instructions emanating frorn this body of elders.

As I illustrated in the previous chapter, these eight men are

collectively accorded an active and influent'ia1 role within

the context of marriage ceremonies and meetings concerned

with pre-marital sexual relations as well as adjudicating in

disputes over land, misdemeanor cases and associated meetings

concerned with the fining and punishment of offenders' They

are also locally regarded as responsible for the rproperl

observation of hnulcho (or adat in Ambonese-Malay) defined

practices. As I discussed in chapter four, adatt oE hnulcho

as it is known in the vernacular, refers to all beliefs,

relations, discourses, practices and classifications which

are locally regarded as constitutive of a distinct Mayawo

cultural identity. vthile many of the beliefs and practices

identified as hnulcho are referred to as 'traditionsr and, as
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such, are considered to have their origins in the past (in

this connection, local narratives represent both the source

and objectification of these beliefs and practices), wit'hin

the context of contemporary Mayawo society' hnulcho adat also

encompasses, among other things, Iocal ex¡rressions of

Christianity, local interpretations of State ideology, local

transÌations of the regional economy and locaL manifestations

of population diversitY.

As the name suggests, not all of the 'houses' in the village

are represented by this counciL of elderly men. OnIy the

heads or ryesro of the seven original Uma and the lelechro

laEo/Bapa( Rajah compríse this group. The other village Uma

classified as mahno are considered to be represented by their

source rhouser. Members of irnmigrant families, uhro and ota

rhousest, as well as women and youths, are prohibited from

holding office on this council-.

According to local perceptions' the organization of this

body of men is structured in accordance with the events and

themes delineated in local thistoricalr narratives. The men

who make up this council are regarded as the most

knowledgeable concerning these 'historiesr. The position of

these men engenders the degree of knowledge they possess

which, in turn, substantiates their standing in the political

order. Thus, claims of authority made by this body are
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legitimated by an ideology empowered by local- origin

narratives rendered as thistory'. The political justification

of this system of authority gains further weight when linked

to the logic and practices of the Indonesian Nation-State.

For many of the the immigrant residents of the villâ9ê, those

people affiliated with the rhouses' classified as uhro and

ota, women and the youths of Amaya, the State is seen as

offering the means by which the disenfranchised can become

franchised menbers of the national cornmunity and,

subsequently, the local political community. I suggest here

that the structures and principles upon which the State

operates represent for these people utopian al-ternatives to

what are regarded as restrictive modes of being and

strategies of integratj-on. To the historically-generated

hierarchies of power and ontology, the State offers the

egalitarian al-ternatives of democracy and equalityl. However,

as I discuss in the foll-owing sections, in practice the myths

of natj-onalism and those of loca1 cul-ture are politically

folded upon each other so as to appear to del-ineate similar

strategies, oppositions and themes - themes which coalesce

around the notions of unity and dj-versity.
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Imagining the Nation-State

The geographic remoteness of Damer and the physical and

social difficulties encountered in traveling between the

different villages on the island, the fact that the nearest

offices and fulIy employed officials of the Indonesian

government are at least two days away by boat on the isLand

of Kisar and that the only so-calIed rrepresentativesr of the

government on Damer are the ]oca]Iy chosen KepaTa Desa

('vi1lage headsr), suggest that it is not possible to speak

of the state in terms of the more familiar and widespread

interpretations of this concept. These conceptualisat5-ons, as

clifford Geertz observes, variously depict the state as

either r'. ..monopolist of vioLence within a territory,

executive committee of the ruLing class, delegated agents of

popular will, oE pragmatic device for conciliating

interests...t' (1980 zL22). V'fhether Weberian, Marxist, populist

or pragmatist in nature, all of these perspectives ultimately

pay lip-service to or disregard the symbolic, metaphoric and

discursive aspects of the state (Geertz 1980:123).

The State, I vrould argue, should be considered, first and

foremost, in terms of its imaginative and discursive

dimensions. Only then wiII the repressive, integrative and

legitimating functions of the State become apparent' In this

connection, I argue that the state constitutes an imaginative
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and imaginary constellation of ideas, beliefs and relations

which revolve around and are concerned with the notions of

cosmology, ontology and po!ìIer ' As such ' the State ernbodies

and disseminates a particular code for interpreting and

acting in the worl,d. This symbolic configuration, which l¡te

can generically calf ideology" is articulated in

metaphorical, discursive and functional terms and codified in

practice. This codification produces, among other things, a

system of government, adrninistrative structures,

jurisprudentiaL framework, and policies and practices

concerned with education, economic development, moral

guidance, the structure of the family and society, and so on'

It is important to stress here that the state, conceptualised

as such, does not exhaust or constitute the totality of power

rel-ations. As Foucault points out, while the state may give

the impression of an omnipotent codification of relations,

nthe state can only operate on the basis of other, already

existing power rel-ationsr' ( 1984:64 ) . In Anaya r ês I shaLl-

demonstrate in this and the following chapter, Iocally

constituted relations and social forms constitute fertile

ground for the expression of the State'

Ideology, âs conceptualised here, is not distinct from

reality nor a distortion of it (qua a Marxist interpretation)

but is, as PauI Ricoeur (1986) suggests, constitutive of

social existence. Fol-lowing Geerbz's thesis that all action
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is already symbolically mediated (L973) | Ricoeur posits that

it is ideoloqy which plays this mediating roIe. At it's most

fundament,al level, therefote, the role of ideology is one of

integration. Accordi-ng to Ricoeur, it is only because

ideology operates to integrate that it's other functions,

that of distortion and legitimation, can manifest themselves

(1986). This view of ideology, therefore' emphasises, indeed

gives precedence to, the notion that ideology and practice

are inextricably folded together. A view not altogether

dissimilar from Bourdieu's proposal that the generative

schemes of practice are not given as a static code divorced

from social action but are situated within the very movement

of accomplishment (Lg77l. Both views are complementary

insofar as they suggest that the grounding of ideology in

practice effectively produces a taken-for-granted world'

The State, however, not only represents and disseminates a

particular world vj-ew but al-so' as an integral part of this

construction, inscribes a logic of being or ontology on the

body of it's citizens. In my understanding of the term,

ontology is always ideologically informed and shaped (cf'

Kapferer 1989). It is not a case of ontology, somehow'

waiting outside the parameters of ideology (cf' Kapferer

1988) but that a particular rtrode of being is always an

ideological and, thus, a historical construction' Ontology

cannot be separated from ideology just as ideological

336



creations cannot be severed from the historical context of

which they are a product (see Adorno 1973) '

Within the context of Indonesia, discussion of the State

simultaneously constitutes a reference to the Nation' To best

understand what is meant by this term, perhaps Benedict

Anderson I s def inition of the Nati-on as rr . . . an imagined

political community..." (1983:15) provides the most suitable

starting point for our purposes. The Nation, regarded as an

timagined political- communityt, has, I would arguer tro

permanent, fixed locus but feeds upon and is situated within

the ever-shifting possibilities created by t'he irnagination.

In the sense that the Nation signifies rra place which exists

in no real placer' (Ricoeur 1986:16) it can be said to enbody

the concept of rutopiat. As such, it represents the

referential space of the ideal and the possible. Importantly

for this study, the Nation, ôs a utopian construct, signifies

il. ..alternative ways of livingtt (Ricoeur 1986:16).

In Indonesia, the Nation is further timaginedt in terms of

the diverse nature of its constj-tuent parts, that is, in

terms of the varied cultural and ethnic identities expressed

throughout the archipelago. These diverse and often

contradictory elements are ideologically unifj-ed through

their reification and sublimation within the consistent and

coherent symbolic forms created and disseminated by the state
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(see below for more details). In this respect, the fictions

of national-ism are depicted as conterminous with the

integrity of the state. In turn, the state affirms and

reproduces its cl-aim to authority through the propagation of

the utopian sentiments of nationalism. Thus, the Nation and

the State in Indonesia are ordered into a dialect'ical, self-

perpetuating unity. It is not the case, thereforer ês

Kapferer argues with respect to the situation in Sri Lanka

(1988), that the Nation is encompassed by the state or vice

versa. Rather, the Nation and the state together constitute a

self-referential- rnirroring of ideas, beliefs and aspirations'

An ex¡llicit example of the symbolic representatj-on

Nation-state is provided by the Indonesian national

arms (see Diagram 6.1.). The following exegesis

meaning of each of the symbols contained within the

this enblem and the rel,ations obtaining between them

upon a discussion I had with two boys in the village

terms of their educational status, had already completed

rjunj.or high school. (sekoTah menengah pertama). The topic

came up when I remarked upon the existence of the national

enblem on the back of one of the boy's exercise books and

asked them if they could explain to me the meaning of the

different parts of the overalL design; a design which is

replete with mul-tipIe and inter-connected meanings.

of the

coat of

of the

form of

is based

who, in
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The central f igure of this ernbl-em is the Garuda, a mythical

bírd which, in Hindu cosmology, is revered as the bearer of

Vishnu, the God of creation in the Hindu trilogy' This figure

effectively organises and l-ocaLes the Nation-State in terms

of the past. More to the point, the figure represents a

romanticised and utopian rendition of the Nation-state in

terms of the goJ-den age of previous, Hindu-inspired empires'

This selective harnessing of the past is further inscribed on

the body of the bird. The 17 feathers on each wing of the

Garuda, together with the eight feathers on the bird's tail

and the 45 feathers on j-trs neck collectively represent the

day, month and year on which the independence of Indonesia

was procl-aimed, that is, the L7 August L945'

In itts talons the Garuda clasps a banner upon which is

wri-tten, in old Javanese, the national motto Bhinneka Tunggal

Ika. commonly translated as 'unity in Diversi-tyr, the

nationaL motto suggests that the modern Indonesian Nation-

State is comprised of the various ethnic groups and diverse

cultures of the archipelago' The rnotto symbolically and' r

would add, rhetorical-ly represents the state's conmitment to

recognising and respecting ethnic, religious and cultural-

diversity. However, the reality of the situation is such that

the process of cultural incorporation and creation of a

monophonic national identity necessarily entails the

homogenization of local and regional culture differences (see
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Davis LgTg; Atkinson 1983; Acciaiol-i 1985). In this context,

what is different about local cultures is often objectified

and ossified to the point where culture becomes a series of

staged'performancest (Acciaioli 1985:153)'

'Unity in Diversityr represents just one of the central and

common themes of the Indonesian Nation-State' Perhaps, the

founding principles of the Indonesian republic, referred to

as PancasiTa, represent the most fundamental, pervasive and

widely acknowledged symbolic scheme for the arrangement and

expression of the Indonesian Nation-state. The 'five

principles, of Pancasj-Za, which can be gleaned f rom the back

of any school exercise book, refer to tbelief in one Godr

(ketuhanan yang Maha E'sa), 'ô just and civilised humanityr

(kemanusiaan yanq adiT d.an berabl , 'the unity of Indonesiar

(persatuan Indonesia), rdemocracy guided by the wisdom

generated by social consultationr/representationr (kerakyatan

yanq dipimpin oleh hiknat kebijaksaan dalam

permusyawaratan/perwakiLan) and 'social justice for all

Indonesian people t (keadil-an sosjal bagi selutuh raþyat

Indonesia) (Feith & castles LgTO:40-50). These five

aspirations of the Indonesian Nation-state are al-so

iconically depicted on the official coat of arms of the

Republic (see Diagram 6.1.)
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Diagram 6.1. Indonesian National Coat of Arms '

I

PANGASITA
KETUHANAN YANG MAHA ESA :

KEMANUSIAAN YANG ADIL DAN BERADAB

PERSATUAN IND,ONESIA

KERAKYATAN YANG DIPIMPIN OLEH HIKMAT KEBIJAK-
SANAAN DALAM PERI'IUSVAWARATAN / PERWAKILAN

KEADILAN SOSIAL BAGI SELURUH RAKYAT INDONÞSIA
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Hanging from a chain draped around the neck of the Garuda is

a heraldic shield. The shield is divided into four outer

sections organised around a central section. Each section

encloses an iconic representation of one of the five

principles of PancasiLa. The middl-e section contains a five-

pointed golden star (bintang efna.s) which, taken as a whole,

symbolically represents the principle of monotheism and, in

terms of it's five points, signifies the pluralistic

expression of this belief in terms of the five world

religions (Islam, Protestantism, Catholicism, Hinduism and

Buddhism) officially recognised by the state. The head of the

wild buffalo (kepaTa banteng), positioned in the upper, left-

hand corner, is said to represent the principle of democracy

while the banyan tree (pohon beringin), located in the upper'

right,-hand section, is considered to signify the principle of

nationalism2. The principle of a rjust and civilised

humanityr is symbolically represented by a circle of chaj'n'

The square and round links in the chain respecti-ve1y signify

the men and women of the Republic. Located in the bottom'

Ieft-hand section of the shield is the iconic device for the

principle of social- welfare. This symbol consists of one

stalk of rice and one stalk of cotton which respectively

represent the national food staple and the national clot'hing

material. The black'

shield around which

organised, rePresents

horizontal- line in the centre of the

each of the different sections is

the equatorial line which Passes
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through and links the far-flung reaches of the archipelago'

In the coat of arms, the Garuda is depicted encompassing al-I

other iconic devices. Given that it constitutes the central

and dominant character which organises and gives meaning to

all other tropes, it is not difficult to see that this figure

signifies and symbolically embodies the Indonesian Nation-

State. In this connection, it is interesting to note that the

principles of Pancasila and the national aspiration of 'unity

in Diversity' are both depicted as contingent upon the form

of the Nat,ion-State, hanging tenuously as they do from the

different parts of the bird. In addition, the Nation-state is

also portrayed as the generative source for the meaningful

arrangement of time (e.g. the proclamation of independence j-n

Lg45 and reference to previous empires) and space (e.9. the

equatorial Ii-ne) and, ês such, is depicted as the embodiment

of politically relevant, historical events. The depiction of

the historical- starting point for the ideological foundations

and aspirations of the Republic as the L7 August 1945

effectively serves to fLatten out, homogenj-se and

conveniently forget the often bloody struggles, on the part

of the various ethnic and cultural groups throughout the

archipelêgo r for political and socj-al recognitJ-on and

autonomy (see chaPter two).

I have chosen to discuss the National coat of arms at length
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because it incorporates many of the features which Kapferer

( 1979 :11 ) and Handelman (L979:185 ) , following Grathoffrs

(1970) definition, identify as characteristic of "symbolic

types'r. Symbolic types are, in Kapfererrs words, 'rconstituted

above the leveL of social roLes defined and organized in

terms of mundane reality and social actionrr (L979:11)' As

such, symbolic tlpes are not constrained by a specific

context but rather they act to define the context in terms of

the consistencies of their o\^In inage and logic. As Kapferer

points out, "symbolic types are their contextrt (L9792L2) '

Precisely because symbolic tlpes are reified above a

particular context they are also transcendental in nature.

That is, symbolic tlpes gather up the contradictions,

oppositions and discontinuities generated at the leve1 of

social practice into their own unified and consistent form

which, êS Kapferer argues, transcends rmundane experiencel

(L97ezLZ).

The utopian elements (i.e. 'democracyr, treligious

plurali-smt, rsocial- justice for aL]t, a tcivilised humanity'

and a 'unifi-ed Indonesia') expressed in the Indonesian

national enbLem are thus a function of the 'transcendental-

nature of this type of symbol. The contradictions and

j_nconsistencies inherent in and emergent from the political

anatomy of the State and the articul-ation of national

strategies of encapsulation and integration are flattened out
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through their sublirnation within the constant, homogenous and

ultimately utopian form of this symbol. Moreover, the embl-em

exemplifies my point regarding the expression of the Natíon-

State. The ideology of the Stater âs Foucaul-t (l-984:6L)

suggests, is not necessarily or exclusively disseminated

through physicat force or overt repression but is more often,

as the coat of arms illustrates, articulated through

semiotic, symbolic and discursive devices. In this context,

the role of ideology is essentially integrative' It is this

dimension of ideologry which I shall prirnarily focus upon in

the following sectS-ons of the chapter '

Linked to and, in fact, emanating from the principles of

PancasiTa, the call for 'Unity in Diversity', and the nation-

wide affirmation of State constructions of the past are, as

various authors have observed (see Anderson L966; Bowen 1986;

Itorf it 1986; van Langenberg 1986; $Iarren 1986; Alexander

1989), a number of other key terms, tropes and concepts which

are integral to the presentation and representation of the

Nation-State. Of these key themes, the ethos of gotong royang

or rmutual assistancêt, the principle of musyawarah or

fconsensusr and the organisation of koperasi or vilLage-based

rcooperativesr are considered central- to this study. In this

and the following chapter, I shall discuss each of these

concepts at length in terms of their expression within the

ethnographic context.
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To conclud.e this section, I suggest that rather than assume

that the operation and influence of the Indonesian Nation-

state is nanifestly uniform throughout the length and breadth

of the archipelago, a rhetorical trap so many authors faII

into, the Nation-State, if it is to be discussed seriously at

all, has to be contextually defined and delineated' By this I

mean that in the case of Damer, for example, l-oca] peoplers

perception and interpretation of the policies and directives

of the Indonesian Nation-state, together with their

subsequent actions, ultimately create and circumscribe the

State in terms of itts content and form'

In the remaining parts of this chapter, I argue that the

State, constructed as an ideological, ontological and,

ultimately, utopian configuration, acquj-res and realises itrs

force most effectively when its strategies of integration and

schemes of control- are dissimul-ated and obj ectif ied within

the logic of cultural- practices, which themselves are

grounded within the di-scursive and polyvalent province of

socially generated fictions. This conjuncture of local

culture with the State serves to further reify existing

divisions and oppositions as well as producing new

inconsistencies and contradictions. In this context, state-

sponsored organisations such as LtrID (Lembaga ltusyawaraå Desa )

and LKMD (Lenbaga Ketahanan Masyarakat Desa) not only

generate contradiction and discontent but al-so, in t'heir
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attempt to subsume and resolve discontinuity within their own

consistent and unified form, represent powerful 'symbolic

typest. Their imagined and actual capacity to transcend

diversity through the images of unity and democracy signals

their uLtimate status as utopian symbols'

Ilierarchies of Unity

As I indicated at the beginning of this chapter, the rbody

politic, in Amaya consists of, and is expressed through, a

system of titles and positions which are empo$¡ered by the

logic of local origin narratives. However, 1ocal]y generated

political configurations do not exclusively constitute the

substance of the lbody politic' in Amaya. It is also the case

that the administrative categories and positions formulated

by the Indonesian government represent an integral dimension

of political organisation in Rmaya. In the following section

f discuss both the form and content of government

administrative structures which pertain to the village

context. '

Since the instigation of Suhartors rNew Orderr regime in

1965, the administration of government policies and

aspirations has become increasingly bureaucratized. In L979,

legislation3 I¡Ias enacted with a vj-ew to systematising and
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homogenising the articulation of local government structures

throughout Indonesia (see Warren 1986). The L979 Village

Government Law delineates a system of local government' in

terms of a hierarchical ordering of differentiated (in

population slze, financial responsibility and political

influence) administrative units (see diagram 6.2.1.

Diagram 6.2. The Structure of LocaÌ Government According to
the Directives of the L979 village Government
Legislation.

Province

Region

District

Village

HamIet

Propinsi

xunlpuæn

Kecama tan

Desa

Dusun

KeLurahan

I
nqkLi ungan

In this scheme, the province (ptopinsi) is divided ínto a

number of regions known as ka.bupaten. These are further

segmented into a series of districts or kecamatan' The

kecamatan itself is comprised of numerous village units

designated as desa or keTutahan, depending upon the degree of

autonomy conferred upon this unit. As tüarren (19862222-223)

points out, under the LgTg legislation the degree t'o which

kelurahan manage their own affairs is severel-y restricted and
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the status of local government officials is transformed to

that of salaried public servants whose overt allegiance is to

the State.

In the region of Mal-uku Tenggara, in which Amaya is

incorporated, keTurahan (eight overaLl) only exist in the

kecamatan of PuLau-Pulau Kai Keci7, of which Tual is the

capital. The village of Arnaya comprises one of the 55 desa

which make up the kecamatan of Pul-au'Pulau TetseLatan. Desa

and ke-Zu rahan can be further divided into hamlets referred to

as dusun and, Tingkungan, respectively. In t'he province of

Mal-uku, these divisions exist only on the more populated

islands, such as A¡nbon. In the region of Ma|uku Tenggara and

in the different districts which cornprise this region, dusun

or Tingkungan, for that matter, do not yet exist. For the

purposes of this study, therefore, the structure of local

government is four-fold, consisting of the rprovincel

(Propinsi trIaluku) , rregion' (Ka.bu paten Maluku Tenggara) ,

'district' (Pu7au-Pul-au Terselatanl and tvillage' (desa

Amaya).

Within this aùninistrative hierarchy, therefore, the village

or desa is the sma1lest unit. The organization of local

government in each village or desa throughout Indonesia is,

in theoretical- and official, terms4, uniform. In practice,

however, it is apparent that this is not the case. In this
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connection, comparison of some of the Literature on village

organisation in the different regions of Indonesia quickly

dispels the illusion of uniformity (for example, see Goethals

1961; Cooley 1969i Guiness 1986; Brewer 1988; King 1988;

$larren 1989). However, notwithstanding loca1 and regional

variations, it is still possible to identify a number of

common administrative structures and themes'

KepaTa Desa: The tVill-age Headr.

In Amaya, loca1 government j-s organised and objectified into

a pyrarnid-type structure of authority, influence and

responsibility. Situated at the apex of this configuration is

the Kepa|a Desa or tvillage headr. Among other things, the

KepaTa Desa is responsible for the welfare of residents, the

maintenance of law and order, the coLlection and payment of

local taxes, the registration of births and deaths, upholding

the princíples of Pancasj-Za (the five tenets which inform the

practices of the Nation-state) and representing the interests

Generally and officiallY
an el-ected of ficial whose

the district administrator

lato or Bapak Rajahr otr the

other hand, is one inherited according to local

adat-generated practices. The Kepa-za Desa do not

of the I
speaking'

appointmen

(Canatl .

ndonesian Government.

the KepaTa Desa is

t has to be ratified bY

The offi-ce of lelechro

hnulcho
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receive a saLary as such from the government but are paid a

stipend to help cover costs associated wit'h their

administrative responsibilities and, to some extent,

compensate for inconvenience. The Kepala Ðesa in Amaya

receives a quarterly stipend from the Camatts office in Kisar

which, in the latter part of 1987, amounted to Rp.61,050.

While this money is meant to be paid every three monthsr oD

Damer it is the often the case that local government

officials receive their stipend on a more irregular basis,

especially since the terninatj-on (by government authorities)

of a direct shipping link between Damer and Kisar. Given the

poor financial returns for what, in reality' amounts to a

full-time, highly stressfuL occupation, it is not surprising,

therefore, that very few people express a desire to be

appointed to this position. As cooley observes, ttno one

wishes to be a radja or kepala soa... it is all work and

trouble, I^¡ith no joy, respect or paymenttt (L969:163).

Howeverr ês I argue in the latter parts of this chapt'er, it

is precisely this aspect of the position of Kepala Desa which

enables the incumbent to accumulate 'symbolic capitall

(Bourdieu 1977240) and, thus' present an image to the rest of

the village of a dedicated man acting in good faith.

colonial- rule, the traditionaL rheadr of the

invariably acknowledged by the Europeans as

Bapak Rajah (King Fatherr) or orang Kaya

Under

village
either

Dutch

vras

the
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('powerful persont ). From Kolff's (1840) account, written in

the earLy part of the nineteenth century, it appears that on

Damer ]ocal headmen were addressed as tUpper Orang Kayat. As

Chauvel- (L9842L2) points out, these individuals played an

important rnediatory role in relations between the Dutch

adrninistration and the local popul-ation. Indeed, indigenous

political organisation and titles were appropriated by the

Dutch adrninistration in order to facilitate their control of

the population and disseninate the ethos of Dutch

colonialism. As I mentioned in chapter two, the appropriation

and institutionalisation of local systems of political

organisation by the Dutch effectively served to dissimulate

colonial strategies of incorporation and hegemony. For local

headmen, recognition by the Dutch colonial regime constituted

an alternative source upon which to base cl-aims of authority.

Cooley (1969) and Chauvel- (1984) suggest that prior to the

introductj-on of this system of colonial rul-e, the degree of

authority and influence wielded by local headmen was derived

through and contingent upon consultation with t'he other

members of the vil-lage council. However, the coupling of

local political forms with the administrative system of the

Dutch often produced I'authoritarian and despotic" (Chauve1

1984:13) village l-eaders. Under the colonial administration,

tupper orang Kayar or Bapak Rajah were i-nvested with wide-

ranging and diverse responsibilities. As Coo]ey remarks'

rr...the village ruler was virtually a law unto himself, so
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long as he satisfied the demands of Company officialsrl

(1969:145).. It was also the case that the Bapak Rajah/Orang

Kaya $ras provided with suitable housing by the villagers, who

urere also required to perform special services for the Bapak

Rajah and his wife. In the Central MoLuccas the service

provided by men and v¡omen of the village $¡as respectively

referred to as kwartodienst and àakjkil (Chauve1 L984:15) ' In

addition, the Bapak Rajah al-so received a percentage of the

clove harvestr êD annual payment (nahosi) frorn the Dutch in

the form of various commodities and, between 1875-19321

Christian Bapak Rajah vlere al-so paid a monetary bonus for

each village youth who entered the Dutch colonial army

(CooJ.eY L969 zL45-L46) .

In the latter part of the nineteenth century many of the

privileges enjoyed by locat headmen $¡ere abolished. As a

result of widespread abuse, the services rendered by the men

and women of the village (kwartodienst and hakikil) were

terminated in Lg2O. Other changes to the system of local

government included the introduction of democratically

elected representatives on village councils in the 1920rs

and, more recently, the withdrawal of the judicial

responsibilities of the village council- resulting from the

establishment of the 1950 provisional constitution of the

Republic (cooley Lg6g:L63). rn recent times' with the

movement towards total state hegemony, ironically articul-ated
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in terms of the idioms of democracy and consensus, and

notable changes t,o the legislation concerning the operations

of local government, there has been a trend in the more

developed and less remote areas of the Provj-nce of MaLuku for

the Kepa 7a Desa to be democratically elected from the village

population. Thus, the position of. KepaTa Desa is filled by a

different individual from that of the Bapak Rajah. In these

contexts, the traditional leader continues to perform his

role as an authority on adat matters'

These and other events have resulted in significant changes

to the kind of authority enjoyed and exercised by present-day

village headmen. On the one hand, these changes have }ed to a

diminution in the responsibility and infl-uence wieLded by

Iocal headmen. on the other hand, hov/ever, the administrative

structure of the Indonesian state has effectively empowered

Ioca1 leaders in new contexts and relations'

In Amaya, the appointment of the KepaTa Desa does not

strictly accord with the directj-ves set out in the L979

Village Government legislation. The Kepala Desa j-s not

democratically eLected by the population of the village' He

(for most people in the vil]age, a female Kepala Desa is

quite out of the question) is appointed on the same basis as

that invoked to determine who will be lelechro lato' That is'

the position of. KepaTa Desa is confined to those members of
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the rhouset of Surlialv and is determined in terms of a

combination of the principles of descent .and perceived

ability. The men who comprise the decision naking body ryesro

viti mahnoni p viya ( 'the council- of eight' ) determj-ne who

are the most suitable candidates from the rhousel of surLialv

and it is they who are ultimately responsible for the final

selection. The Camat in Kisar is then informed of this

decision. His recognition of the individuaL nominated by the

council of elders in future transactions with the village

serves to reproduce and reify the organisation of political

relations which produced this arrangement. Thus, in Amaya the

position of KepaTa Desa and that of lel-echro labo/Bapak Rajah

are conflated and objectified in one individual only' The

KepaTa Desa is the leLechro lato and vica versa'

The present-day Bapak Rajah cum KepaLa Desa in Amaya is said

to be the seventh person to hold this position since the time

when the Dutch fi-rst introduced and institutionalised this

system of local government. The very first lel-echro lato, on

the other hand v¡as, of course, Marnulu Lokel-yawo SurliaIy

who f igures so prominently i-n local" origin narratives ' It is

not known how manY Ielechro lato there have been since fhe

time of Marnulu Lokelvawo Surl-ia]v.

The present RepaTa Desa was appointed to the position in

Lg66, taking over from the previous incunbent who, as I
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discuss in the following chapter, was prernaturely retired

from. office. Both the present and the previous RepaTa Desa

are from the rhouser of Sur1ia1y, even though the current

KepaTa Desa is genealogically related to the previous

incunbent as his FMMBSS. The previous KepaTa Desa inherited

the position from his father who, in turn, inherited it from

his MMB. Interestingly, this person is also the paternal

grand-father of the present KepaLa Desa. From what I can

gather from genealogies and peoplers comments, the line of

succession from Mauw Surlialy, the first official Bapak

najah, to the present Kepala Desars grand-father passed

through the mal-e members of the matri-grouP, that is, from MB

to ZS.

Born in L¡AO, the current Kepala Desa has, by village

standards, an interesting and varied work history. He spent

the first twel-ve years of his life in Amaya and for six of

those years attended the ttSekoTah Rakyatt' ('Peoplets Schoolr)

j-n the viJ-lage. In Lg52 he moved to Kisar in order to f inish

the last three years of his schooling at the rPeoplers

Schoo1' in Wonreti. In 1955 he entered the Sekolah Pendidikan

Guru (tTeacherrs College') in Wonreli intent on becoming a

teacher. According to the KepaTa Desa, he vtas delayed in

finishing his course andr ôs such, missed being assigned a

teaching post in the province. He decided to return to Amaya

and teach in what was nov¡ the Sekol-ah Dasar ( 'primary
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school' ). This he did until 1963 when he decided to go to

Ambon and enroll in one of the government run Sekol-ah

Menengah Atas ('senior hiqh school') in order to further his

education. Unfortunately, money for his schooling was short

and he was, therefore, forced to work aS a tuna fisherman for

short periods during his tine in Ambon. In 1965 he stopped

working on the tuna boats and took up an administrative

position in the 'Department of Fisheries'. This move enabled

him to devote more time to his studies. However, he did not

complete his studies. In October 1965 he received an urgent

call from the eld.ers in the village to return home and take

up the position of KepaTa Desa/lelechro lat'o. He \^¡as

appointed, at the age of 25, to this position in early 1966.

Two years later he married and in 1969 his wife gave birth to

their only child, a boY.

In view of the State's enphasj-s upon educational

qualifications, reflected in recent State local government

legislation (Lg7g) which stipulates that appointees shoul-d

have achieved a minimum schooling level of tjunior hiqh

schoolt (sekoLah trtenengah Pertama) or acquired 'equivalent

experienCêt, the KepaTa Desars educational qualifications

together with his experience of government bureaucratic

structures make him an ideal candidate for the position of

KepaTa Desa. On the other hand, his affiliat'ion to the

rhouse! of Surlia]y contributes to the perception, in the
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eyes of l-ocal- people, of him as an appropriate appointment

for the position of lelechro labo/Bapak Rajah. Furthermore'

the Kepa|a Desars personal sacrifice of a promising career'

his unstinted investment of time and labour, and his apparent

financial disadvantage resulting from what is a poorly

renumerated public position is coll-ectively perceived by

Iocal people as constituting a çtenerous, disinterested

gesture by an honourable and sel-fless man. In this context it

could be argued, in line with Bourdieu observations, that the

r...egoistic, private, particular interests Iof the

individuaL are transnutedl'rinto disinterested, col-Iective,

publicly avowabLe, legitimate interests'r (L977:40). The

accumulation of symbolical capital in the form of honour and

prestige, through the actions of 'goodt deeds, produces a

socially recognised and legitimate pool of credit which is

readily converted to and consumed as material and symbolic

goods and Services. In Amaya, the conversion of symbolic

capital to these other forms is evident in a number of

d.ifferent contexts. I shaLl discuss these at length }ater in

this and the foLlowing chapter. It is important to point out

here that the Kepa l-a Desa does not have a monopoly on the

accumulation of symbolic credit. There are a number of other

men who, through their appointments aS local government

officials, also maximise the symbolic dimensions of their

structural position.
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LüD: The 'Village Consultative Committee'

According to the formal- administrative structures of the

State, the KepaTa Desa is also the head of the State-

sponsored local government body in the village known as

Lembaga trtusyawatat Desa ( tvillage consultative commit'te€ t ) ,

which is commonly ref erred to v¡ith the acron)rm LIID ' In

theory, this conmittee consists of an elected secretary,

treasurer and a dozen or so elected representatives from the

desa population. However, in practice this is not always the

case. In Amaya, the tvillage consultative committee' (LMD) is

comprised of the Bapak Rajah, the seven Uma heads, the heads

of the four territorial aggregates known as Ono (or soa in

Ambonese-Malay), the Matinyo or 'vi1lage crierr and the

sekretaris desa or tvillage secretaryt. The tvillage

secretaryr is one of the few positions which actually

conforms to state prescriptions for the organisation of this

body. However, I should point out that the 'village
secretaryt belongs to the same Ihouser as the lelechro

Iaho/KepaTa Desa and is, in fact, the zs of the present

ryesro for Uma Surlialy. In addition to the State-prescri'bed

position of tvillage secretaryr, there is also the office of

Itreasurerr (bend.ahara). fn Amaya, there are two rtreasurersl

both of whom are also Uma ryesro. One holds the cash box of

the village while the other holds the key which opens this

box. This system, I was told' vlas initiated to prevent the
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illicit siphoning of village moneys. ['fith the excepti-ons of

the Kepala Desa, the 'vilJ-age secretaryr and one of the

treasurers, the men who comprise the LMD have only

rudimentary primary school education and no prior work

experience outside of the village. The 'vi11age secretaryl

completed rjunior high schoolt (S¡fP) while one of the

treasurers worked as a civil servant in the Department' of

Agriculture.

The members of this conmittee are not appointed on the basis

of merit or prior work e>q)erience. Neither are they

democratically elected by the residents of the village'

Rather, the positions are either inherited by mahno men, as

is the case with the Kepa La Desa, the seven Uma heads and the

Marinyo, oE nominated by the Bapak Rajah hinself, as is the

situation with the four Ono heads and 'viIlage secretaryr,

who are also affiliated with mahno rhousesr. This system of

selection effectively precludes immigrants, uhro and ota

persons as well as women and youths from holding these

positions and consequently, they are marginalised within the

Iocal political domain.

The core

political
The logic
is also

of the .tlfD is thus the culturally constituted

configuration known as ryesro viti mahnoni p viya'

which organises and legitimates this body of elders

used to appoint the tvillage secretaryr. As I
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discussed previously, this person is appointed on the basis

of his affiliation to the mahno rhouser of Surlia1y and his

genealogical links to a member of the above-mentj-oned body'

As such, his appointment to what is, in practicer a key

position in the organisation of the LMD effectively serves to

consolidate and condense the authority claimed by the members

of Uma SurIial . The addition of the four Kepala Soa and the

marinyo to this body reproduces the organisation

government in terms of the images and forms which

during the time of Dutch colonial rule.

of loca1

prevailed

The tvillage consultative committee' is also referred to as

staf pemerintah ('the staff of government') or badan sanjrj'

Vùhile Cooley (1969:139) and Bartels (L977.261 suggest that

the term sanjrj collectively refers to the 'village councilr,

in Amaya the term is used as a generic gloss for the

different Uma ryesro. In this context, therefore, the

appellation badan saniri denotes the tbodyt of men referred

to as ryesro in the vernacul-uts.

Prior to the 1920rs, the .badan saniri in Amaya consisted of

the Bapak Rajah, Lhe seven ryesro ot saniri, and the Marinyo.

It vtas this body of men who comprised the operative

administrative structure in the village under Dutch colonial

rule known as the 'vilIage councilr and it was through this

structure that the Dutch channel-ed their policies and
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propaganda. As I indicated in the previous chapter, ês well-

as in earlier sections of this chapter, in the 1920rs the

badan saniri was extended to incl-ude a Kepala Soa. The badan

saniri retained this form until the mid 1980ts when Kepala

Soa v¡ere appointed for each of the Ono/Soa groups in the

village and the badan saniri took on itts present-day

appearance.

The 14 menbers of the 'village consultative committeer ot LtrID

meet each Monday morning in the house of the Kepala

Desa/ lel-echro lato. Vthile the men are seated around a table

in the central room of the house, the l¡Iives of these men

congregate at the back of the house in Lhe kitchen and help

the Kepa[a Desats wife prepare refreshments. Minutes of the

meeting are recorded by the'village secretaryrin an

exercise book kept in a special cupboard in the KepaTa Desars

house. The rtreasurerr who holds the key also holds the book

which contains the financial records of the LIID. At these

meetings, the men discuss topical issues such as the illegal

poaching of fish from local waters by Butungese fishernen'

the provision of reticul-ated water during the dry season, and

preparations for the cel-ebration of specific auspicious

occasions. These events are not necessarily directly Linked

to the State. In fact, of the numerous State instigated

holidays celebrated in Indonesia6 only a handful, such as

National Independence Day, are actually recognised in Amaya.
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Other events which are conmemorated are largely religious in

origin and incl-ude, Martin Luther I s Birthday r' the

establishment of the Protestant Church of Maluku, Christmas,

Easter, and the establishnent of the womenrs group associated

with the church. other issues discussed are more concerned

with the day-to-day affairs of the village such êsr the

collection and payment of taxes, misdemeanors committed by

village residents and appropriate fines and punishments,

village sanitation, the movement of individuals and locally-

owned boats to Ambon and other areas, and the organisation of

men and women into work groups to undertake government

sponsored community development projects, the harvesting of

the desa-assigned coconut plantations to produce copra and

the dismantling and erection of residentrs houses. As the

above suggests, the LIID is not solely concerned with the

issues associated with locat government and village

development, but the influence and authority of the LIID

infiltrates every dimensj-on of social life in the village'

As a body, the men who compri-se LtrtD t who are also recognised

as the members of ryesro viti nahnoni po viya, the l-oca]

adat-constituted decision-naking body, effectively delineate

the parameters of experiential reality. In this context, it

is no longer possible to distinguish between the operations

of these two bodies, as the following example illustrates.

An uhro man had con¡nitted j-ncest, oD a number of occasions,
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with his daughter who, as a resuLt of this, had given birth

to two children. While the people in the village were

outraged by such behaviour they also reasoned that such

behaviour $ras to be expected from someone of that rank. Given

that the incest was committed by someone of low rank and the

violent disposition of the man in question, it was sometime

before a meeting v¡as convened to discuss this affair.

The meeting was held in the ancestral house of uma SurliaIy

and was attended by the seven Uma heads, the Bapak Rajah and

the four Ono heads. In short, the men who comprise the bodies

ryesro viti mahnoni po viya and the LILD. The perpetrator $¡as

summoned to the house and, after heated argumentr !üas ordered

to pay a fine of three karcho (flat golden discs) to the head

of the Ono he was affiliated with. However, the man refused

to pay this fine. Faced with this resistance and realizing

that it was not sufficj-ent on this occasion to rely sole]y

upon their authority as adat Leaders, the Bapak Rajah' now

acting as the official representative of t'he Indonesian

government, threatened to report the matter to the l-ocal-

authorities and, in particular, to the police. This ploy had

the desired effect upon the man and he proceeded to make

arrangements for the payment of the fine. In this incident'

adat and the State were collapsed into an authoritative unity

which effectively served to subvert the basis for resistance

and rebeltion and legitimate the authority of those empowered
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by this nexus.

Given the range of issues discussed, it is not unusual- for

LMD meetings to last all morning. !{hile the discussion of

these issues and concerns is conducted in both the vernacular

and Ba,ha sa Indonesia, it j-s fair to say that the bulk of the

conversations are phrased in the local language. At t'he end

of these meetings, the marinyo is ordered to go around the

village and announce the decisions arrived at by the members

of the LI|D.

The LMD Can only be said to be a tconsultative committeel

insofar as there is consultation (musyawarah) between the

different individuals who comprj-se the menbers of this body.

As far as I coul-d discern, this represents the extent of the

consultative process. certainly, the villagers l^¡ere never

given an explicit opportunity to comment upon -LllD generated

schemes or directives nor was the implernentatj-on of these

decisions contingent upon wide-spread consensus (nufakat) '

Indeed, it became apparent once I had witnessed a number of

Ltr{D meelíngs that the processes of consultation and consensus

were not fu1Iy operative even within the context of these

meetings. The KepaTa Desa in this context, $¡ho was one of the

few men present who had been educated past primary school

level, often dominated the proceedings and v¡as largely

responsible for the ideas behind conmunity development
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projects and other village-based schemes. Most of the time,

the other members went along with these proposals. In fact, I

rarely witnessed dissent or prolonged discussion about the

merit of such plans. It became obvious that the Kepala Desa

held the povrer of veto in this context and that he was,

ultimately, acknowledged and empowered as the most

authoritative person present at these meetings'

It is interesting to note, in this connection, the Jocation

of these meetings in the Kepala Desars house. I enquired v¡hy

the meetings were held in this p1-ace and why they lr'Iere not

convened in a more neutral- location. I was told by various

members of the LI,ID L:na:L untiL such time as a community hall

was built, the KepaTa Desa had offered his residence as a

venue for these meetings. such an offer could be interpreted

as another example of the accumulation of symbolic capital on

the part of the Kepala Desa. This viewpoint gains weight when

it is noted that, in this context, the other members of the

LI\D are effectively reduced to the status of guests and, ês

such, are ex¡lected to behave accordingly, taking pains not to

offend their host. The el-aborate preparation of refreshments

by the v¡omen and the consumption of these items during the

course of the meeting further supports this view. Thus, whil-e

the obj ectives of LI,ID meetings can be identif ied as

fundamentally political, the rneans for achieving these ends

is ostensibly articulated and performed in terms of the idiom
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of sociality.

The status of the KepaTa Desars house as the polit'ícal and

authoritative epJ-centre of the village is given further

symbolic expression by the excl-usive presence of numerous

State images on the interior and exterior waIls. Inside the

house, hangs a large, framed photograph of President Suharto,

around which are situated a number of honourific certificates

awarded to the KepaTa Desa. Outside, under the protection of

the verandah, are located certificates awarded to the village

of Amaya for its outstanding participation in and

contribution to the celebration of National Independence Day'

Other framed certificates point to their status as one of t'he

place-getters in the annual PerLombaan Desa or tVillage

Conpetitj-onr , conduct,ed by the Departrnent of Home Af fairs in

recognition of outstanding achievement in village

d.evelopment. Most of these certificates date from the 1970rs

and early 1980's. Any doubts as to the central socio-

political role accorded the Kepal-a Desa are quickly dispelled

by a large wooden plaque affixed to the front of the house.

On this sign is written the name of the village and its

Kecamatan, Kabupaten and provincial affiliation. It

stridently proclaims to Lhe observer that this site signifies

the locus of the State at the local l-evel.
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LRXDz The 'Village Maintenance Organisation'

The LMD oversees the working of the next Level of local

government known as the Lembaga Ketahanan Masyarakat Desa

('village comnunity's maintenance organisationt ). In theory'

this body consists of a number of officers, including a

chairman, deputy chairman, secretary and treasurer, with the

entire population of the village comprising the general

members of this institution. The -ËKlfD is divided into ten

sections, with a leader appointed to each section. The 10

sections within LKMD are broadly concerned with, religion

(agama), the ethos and practice of Pancasil-a (pedoman,

penghayatan, pançJamalan, Pancasila), law and order (keamanan

ketertiþan masyarakat), education (pendidikan dan

penerangan), Iifestyle (Tingkungan hidup), economic

development (penbangunan' perekonoman dan koperasi) ' heaLth

and family planning (kesehatan kependudukan dan keluatga

berencana), youth sport and art (pemuda oTah 6aga dan

kesenian), welfare (kesejahteraan), and family welfare and

development (pembinaan kesejahteraan keTuatga). As I discuss

in the following"chapter, only two of the 10 sections of LKMD

can be said to be toperativer. These are the sections

concerned \¡rith I development t (penbangunan perekonoman dan

koperasil and the 'family' (Pfü() .

The institution of LKIID is a recent phenomenon in Amaya,
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having been formed in ]ate L984. The Bapak Rajah is the

chairman of the LKILD. The executive members of LKI{D,

including the positions of secretary' treasurer, deputy

chairman, are appointed by the Bapak Rajah and consist solely

of mahno men, two of whom are also members of the LILD. This

executive body appoints the leaders of each of the ten

sections which make up the formal structure of LKMD. Three of

the executive officers are also section leaders.

Interestingly, in this instance' one of the section leaders

is a vtoman and another is an uhro man. Notwithstanding these

recent appointments, in practice, the different sections of

LKIID represent nominal structures.

An indication of the nominal status of the various sections

which comprise the institution of LKtrID is provided when one

examines the implementation of the annual progranme

delineated for each secti-on.

Each year, the secretary of LKIID ís required to report to the

Camatts offi-ce upon the projects undertaken by the ten

sections of. LKMD. The different activities assigned to each

of Eine LRMD sections is determined by the men vtho comprise

i||¡e LMD. These projects take place during the period of what

is ref erred to as bul-an bakti or the rmonth of

servj-ce/dedicationr. BuLan bakti, in this example, feI1 in

the nonth of March. In order to implement these proçlralnmes '
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LKMD receives

however, the

money.

Table 6.1

some financial assistance from

residents 'of AmaYa Provide the

this
bulk

office,

of the

Details (amended) of the 'Village
Programme' in AmaYa I t9B5/L986 .

Development,

I section Activity

Religion

PancasiTa

Law and order

Education

Lifestyle
Economic develoPment

Health and familY
planning

Art and Youth sPort

Welfare

Family welfare and
development

replace roof on church buiJ-ding

quiz about the princiPles of
Pancasil-a

Lecture on adat law

mend school furniture

clean the paths in the village

clean the viltage coconut plantation

clean around the village well and
l-ecture by women of PKK on
family planning

Volleyball and soccer competition

renovate the communitY hall
cooking demonstration

* Sourcez Program bantuan desa Lg85/86. Dattar kegiatan- dan
penggunaan d.ana bantuan Tangsung untuk -peTaksaanbulân bakti Lenbaga Ketahanan Masyarakat Desa.
Desa Amaya. Ketua Umum LKMD/ L5 Juni 1-986.

The report submitted for l-986, records that at

periods during the month of March each sect'ion of

different
LKTTD v¡as

tableengaged in a specific community-oriented project, (see
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6.1). Other details reported include the amount of money

provided by the residents of the vi11ê9êr the number of

people engaged in these activities, and the type of work

involved (i.e. whether the project involved extension,

rehabilitation or new work).

Given that the different projects identified in table 6.1

$rere supposed to have taken place in March 1986, some two

months before my arrival in Amaya, I v¡as, therefore,

surprised to see the men of the village repairing the roof of

the church buiJ.ding some time after my arrival. I'lhen I

queried this with the secretary for LKMD' a couple of months

after the report had been submitt'ed; I was informed that up

to that point in time only two of the nominated projects

(repairs to the church and the volleyball and soccer

matches), had actually been undertaken and completed. Some

of the other activities pÌanned were completed in November of

that year (e.g. Iecture on adat l-aw and cleaning the village

coconut plantations). One project, which involved repairs to

the School furniture, \áIaS commenced in November but was not

finished until- l-ate LgB7. Two other nominated projects, which

supposedly involved repairs to the conmunity haIl and tidying

around the village weII, were physically impossible to carry

out, given that there was no conmunity hall at this time and

that work on the village well was not completed until late

l-986. Work on the construction of a community hall did not
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commence until June 1986 and was still in progress when I

Ieft Amaya in December LgB7. The other norninated activities

did not take place even though funds and labour were

allocated on paper to these projects. In this connection, it

is interesting and, perhaps somewhat farcical, that in 1986

the KepaTa Desa, the LKI,ID and the population of Amaya were

t,ogether awarded a certificate of excellence from the camatrs

office in Kisar for their outstanding participation in the

Lonba Bulan Bakti or 'month of dedication competitj-on'

conducted throughout the entite Kecamatan'

The money that was received from the district administration

for projects undertaken during Bul-an Bakti was used to

purchase materials for the construction of a community hal1,

village well and a meeti-ng house for the r¡tomenrs

organisation I PKK. Those projects which were undertaken and

completed were not, however, conducted under the auspices of

the relevant LKMD section but were carrj-ed out either by the

various Trop work çJroups in the village or by the different

Ono/Soa units. The organisation and participation of these

groups for this purpose was determined by the men who

comprise the decision naking body known as LMD'

Within the context of Amaya, it is apparent, that' the

codifications of the State' represented here in the form of

LKMD, onLy exist insofar as people in the village give
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substance and meaning to their existence. However, it is not

only the actuaL existence of these organisations which is

contingent upon local interpretations, but also their form

and content. Thus, the structure and function of LRIID, for

example, is ultirnately determined by the people in the

village l¡rho, as the above example illustrates, are just aS a

capable of generating fictional realities as the State is of

promulgating realistic myths. In this context, the logic

which informs and organj-ses the l-oca1 decision making body

known as the 'council of eight' (i.e.ryesro viti mahnoni P.

viya) is also invoked to give meaning to the edifices of the

State.

This state of affairs becomes even more apparent within

context of so-caI}ed LKMD meetings, which al-so highright

nominal authority and significance accorded to

organj-sation.

the

the

this

LKMD meetings, for the most part, foJ-}ow a general and

identifiabLe format. On Sunday evening, the Marinyo goes

around the village and informs the residents that a neeting

of the LRMD will be convened on the following morning.

General-Iy speaking, so-called LKIID meetings are convened when

the members of the tvillage consultative committeer (LItDl

wish to inform the residents of Arnaya of any new developments

or directives. The meetings are always held on a Monday when
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they usually follow tine LMD meetings. I should point out here

that while meetings of the LMD were generally'convened every

week I LKI,ID meetings l¡Iere only convened approximately once a

month. Like Eine LI(D meetings, most of what transpires at an

LKI{D meeting is expressed in the loca1 language. Indonesian

is used to articulate concepts and terms which have no

equivalent in the vernacular. In this context, the irnmigrants

in the village are severely disadvantaged and rely upon

translations given by indigenous speakers'

In principle, LKMD meetings should invoLve aLl adult members

of the community, however, in practice it is only the male

residents of the village who are required to attend. Once

again, the house of the Kepala Desa provides the spatial

locus for local government meetings. The executive of the

LRMD together with the members of L}:re LtrtD sit on the front

verandah of the house while the generaL members are seated on

the ground in front of the house.

The meeting starts with the tvj-Ilage secretary' taking roll

call. The names of the men are organised on the roII in terms

of their Ono/Soa affiliat,ion, starting, of course, I¡Iith Ono

s Ii followed bY onherweli Ono Atowcheveni and

concluding with Ono Aulcheyeni. OnIy the names of men over

the age of 18 are calIed. Those not present at the meeting

are required l-ater to furnish reasons for their absence. Once

,
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the ro11 call is completed, the 'village secretaryr formally

welcomes the men and opens the neeting. Interestingly, this

part of the meeting is conducted in Indonesian. The rest of

the meeting is largely taken up by a series of announcements

and propositions. For example, in a LKI'ID meeting convened on

the 7 September tg87, the following items were announced' The

first item on the agenda was the proposed visit of a doctor

and nursi-ng team to the island. The 'village secretary' read

out, a letter that had been received from the Camat's office

in Kisar concerning this visit and a proposal to establ-ish

official mid-wifery positions in each of the villages on the

island. The KepaTa Desa then stood up and informed everyone

that they were required to make themselves available for t'his

visit and that upon returning home after the meeting they

should tidy up any rubbish around their houses. In this

connection the Kepa l-a Desa told those assembl-ed that it had

come to his attention that the water in the village well had

become dirty as a result of negligence on the part of the

villagers. rrfhe water in the we1Irr , he informed the

residents, rrv¡as for drinking purposes onlyrr .

The next announcement made by the tvillage secretaryr

concerned the sale of copra to the trade stores operating in

the village. The men vtere informed that they should take

their copra to one of the stores and have it weighed. They

could then collect their money from Elne LKMD secretary. The
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sale of all copra and Lo-Za in the village is controlled and

mediated by LKILD. It is forbidden to seII these products

j-nd.ependently of this institution. In this connection, the

men v¡ere warned against accepting credit at the shops in lieu

of money.

The following announcement concerned renovations to the roofs

of resident's houses. The men vrere told to register their

name with their Kepala Soa if they needed to have their roof

replaced.

The last item to be announced related to the current

conmunity development project. The men were j-nformed that aI1

síx Trop work groups were required to work on construcLion of

the new community ha}l (balai desa). They \{ere also told that

a decision had been made to the effect that each of the LzO

Trop workers would be required to purchase or pay the

equivalent of one sack of cement (Rp.6'500). Those men who

were too old to work woutd be required to pay for L/2 a sack

of cement.

At the end of the announcements, there is a sessj-on in which

the executive answers questions from the general audience.

Only a handful of men ever use this opportunity to voice

their opinion about the matt,ers at hand. In the case of the

above meeting, questions were raised by only four of the L20
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men assembled. Their questions v/ere concerned with, the kind

of work one specific Ttop was assigned to (I shall discuss

this issue in more detail in the next chapter in the section

devoted, to Tro1l ¡ what was to be done about one of the

resid.ents hrho was mentally disturbed; whether the tools

required for the construction of the balai desa had been

purchased. and, if sor where were they; and a query regarding

the workings of the new system, implemented by IldD for the

purchase of copra. Both the Kepa|a Desa and 'village
secretary' took it in turns to respond to these questions.

Once a response was given by one of these two individuals

nothing further was said about the matter.

Vlhen it becomes cl-ear that no further questions are

forthcoming from the audience, the 'village secretaryl

announces that the meeting is officially closed and thanks

the men for attending.

In these meetings, it is apparent that the executj-ve members

of the ZlfD constitute the key actors (renember that these

men, for the most part, also comprise the decisj-on makj-ng-

body known as the rcouncil of eight'). Thus, it is the

tvillage secretaryt and not L]rre LKMD secretary who acts as

the spokesperson for the men assembled on the verandah. He is

directed by Èhe members of the LIID and not the

representatives of Llrre LKITD committee. V'lhen the 'village
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secretaryr is not speaking to the assembled audience then the

KepaTa Desa is. The KepaLa Desars rol-e in'this context is

both paternalistic and dictatorial, a reflection of his dual

identity as lelechro Iato and official representative of the

Indonesian state. In many of LKMD meetings I attended, the

KepaTa Desa lectured the audience about the kind of lifestyle

and values that they should aspire to. These monologues v¡ere

invariably peppered with references to the principles of

PancasiTa, the ethos of gotong royong ( tmutual assistance')

and loca1 adat practices and prescriptions. The conmunal-

nature of social life in Amaya was frequently cited as both

the means and the objective of village development. On one

particular occasion (26/LO/871 | the Kepal-a Desa invoked a

local saying, rrusso delusso tawok wokpo tonlo, Vio klaskusso

tawok wokpo temunlorr ( twe eat together from one banana¡ Wê

drink together from one glassr) to signify the common origins

and reciprocal relations engendered j-n l-ocal- constructions of

Amaya as a cornnunity. On other occasions, the KepaJ,a Desa was

less conciliatory and the audience were specifically

instructed by the Kepal-a Desa as to what they could and couLd

not do. For example, the villagers were forbidden to trade

directly with the Chinese shop ov¡ners or wj-th visiting ships;

were required to participate in all village-based development

progranmes as well aS attend meetings; the l¡¡omen were

prohibited from hanging their wet washing on the front of

their houses and, in addition, were required to keep their
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house and the immediate area clean and tidy.

The various section leaders of LKMD do noL actively

participate in these meetings. For the most part, they sit

silently on the front verandah. It is interesting to note,

that the only female section leader rarely took up her

position at the front of the house with the other members of

LKMD. Instead, if she did attend the meeting, she would sit

at the back of the house wit'h some of the other women who had

assembled there.

While these meetings and the LKMD in general may appear to

operate along d.emocratic Lines, it is apparent that the views

of the general members have little political weight in

influencing the outcome of any meeting. The majority of

issues have al-ready been decided prior to the convening of

the meeting. The State promulgated notions of consultation

(musyawarah) and consensus (mufakat), which are promoted as

both necessary and integral elements of l-ocal govelnment

organisation and itts expression, exist here as symbolic

devices onLy. Many people in the village \rfere av¡are that

these idiomatic ttools of democracyr represented rhetorical

and empty terms. Often I would hear complaints, expressed by

mahno as well aS uhro and ota men, relating to the manner in

which decisions affecting all residents were made, the

rel-evance of the proposed village development projects, and

379



the abuse of Power in terms of the

resources bY those inculcated in

privileged access to

local government or

exemption from participation in vil-lage development projects'

For instance, during question time at an LKMD convened on 26

october 1987, one of the men in the audience remarked that

rrwhen the bell sounded for everyone to start work, the

executive members of LMD and -ÚKirlD, together with the Trop

[work groups] supervisors, quickly gathered up their machetes

and headed for their gardens, while the rest of the men were

required to work for the villagett. on another occasion when

the assenbLed men had been instructed that they would have to

tdonater money for the purchase of' zínc sheets to roof the

house of one Llrre LMÐ executive members, a number of men got

up and asked "why they should bear this financial burden when

their own houses l¡Iere only roofed with sago leavesrr. In

response, the KepaTa Desa pointed out that, "in keeping with

the ethos of gotong 1oyong ('reciprocal- assistancet), they

were requi-red to offer assistance to their fellow-villagers

in return for the assistance they had previously received

from themrr. Within the context of these public forums, it was

generally mahno men who openly expressed their discontent or

disagreement. Rare1y did I witness an uhro or

directly questioni-ng the authority of the LMD

Instead, these people chose to articulate their

views in more excl-usive contexts or through

structures of identification (for a more detailed

ota person

executive.

discordant

alternative

discussion
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of this subject see the following chapter) '

Indeed, much of the dissension in the village is not

articulated in such public contexts as LKMD neetings but is

expressed privately between sma1l groups of individuals. This

is certainly the case with respect to some of the development

projects the people in the village have been required to

participate in. In this connection, the construction of a

breakwater on the foreshore at the behest of the KepaTa Desa

represents a good example. Every Monday and Tuesday during

the latter part of Lg87, the able-bodied adult residents in

the vi11ô9êr both men and \^Iomen' were required to carry rocks

from the edge of the village and al-ong the sea-shore to the

site where the breakwater was being constructed. As they

carried the rocks down to the beach, I often heard people

complaining about the nature of their task and, indeed, about

the stupidity of such a project. Even the Repa|a Desars

mother ridiculed the project proclaining that her son 'rsaw

himself as Moses holding back the searr. Many people voiced

the opinion that the breakwater would never be finished in

their l-ifetine and that it required nachinery not manual

Labour to execute and complete this task. Given the enormity

of the task and the approaching wet season, the construction

of a breakwater represented, for the majority of people in

the villê9êr an exercise in futility.
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Ho\.rever, notwithstanding the ability of people to sometimes

see through these images, it is still the case that the

discourse offered by the State has the power to seduce the

disenfranchised (i.e. uhro and ota identified individuals as

well as women and youth of the village) and, in some

contexts, subvert the claims to authority made by those

empowered by the logic of local origin narratives. The

subversive and seductive powers of both the State and Local

political hierarchies as well as local resistance to these

schemes will be examined in more detail in the following

chapter.

The Body PoliticzDesa as a Metaphor for
--

Conmunity

Through its multiple and varied parts, the instj-tutions of

KepaTa Desat LMÐ and LKMD collectively, and effectivefY,

denote the social and political horizons of the State-

generated unit desa. The desa is here constructed in terms of

the hierarchical ordering and rel-ation of parts to wholes.

The principles of Pancasila (namely pluralistic monotheism,

nationalism, humanitariani-sm, democracy and social justice) 
'

and the notions of consensus and consultation, which inform

the configuration and expression of the State, are also the

same principles which determine the nature of the parts of

local government, the form of their inter-connectedness aS
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well as defining the desa as a whol-e. In this sense, the

internal organisation of the different locaL government

institutions (i.e. KepaTa Desa, LMD and LKIID) and their

collective arrangement as a differentiated but, unifj-ed

hierarchical order can be seen as a microcosm of the

political anatomy and values constitutive of the Nation-

State. In this context, hierarchy and differentiation serve

to unify rather than divide.

These 'hierarchies of unity' are further defined and

legitimated through the practices which contribute to and are

contingent upon the notion of desa as conmuni-ty. These

practices include, amonçJ other things, the collective

organisation of labour for village-based development

projectsr ôs !'¡e11 as various vill-age-based State and l-ocal

rituals. In this connection, the so-call-ed tvillage

competitions' mentioned above, which are sponsored by the

State, represent just one instance of desa constructed as a

semantic and symbolic device for the expression of St,ate

notions of unity and conmunity (other sal'ient instances are

discussed in the fol-lowing chapter). The perceived and real

capacity of desa to sublimate the diversity and

contradictions generated by the conjuncture of local culture

with the State within the logic of its own consistent and

unified form points to its status as a rtranscendental

symbol' (Kapferer Lg?gz!2). As such, desa functions to

383



produce and reproduce social contexts and relations in terms

of its own image. fn doing so, desa becomes'its own context

(Kapferer L979zLzl.

The State-sponsored notion of desa as community is

particularly compelling and appealing for a number of

reasons. At one level-, the contextual construction of desa as

a unified socio-political entity serves to temporarily

sublimate the emphasis placed upon difference in the village.

As the reader will recaIl, Iocal origin narratives represenf,

among other things, discursive celebrations of diversity

articulated in terms of origins, gender and age. Rather than

enphasising heterogeneity, the villagers acting as desa

members choose, oD certain occasions' to depict themselves as

a homegenised group. For the disenfranchised members of

Amaya, this fictional- representation of unity provides an

important, referential index of ident,ity. Identity, in this

case, is located with respect to their involvement, as

citizens, in the Indonesian Nation-State. For those

inculcated in the apparatus of local government' the

promotion of Amaya as a desa community further empowers them

in their actions.

At another l-evel, desa as a trope for community harnesses

Iocal conceptualisations of reciprocj-ty as well as local

identif ications with space as neanj-ngful- p]ace. As I
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discussed in chapters one and three, social relations in

Amaya are constructed in terms of sharing substance and

space. Indeed, the village as the physical embodiment of

relatedness provides one of the primary idioms of sociality

in Amaya. The reciprocal and collective nature of sociality

is expressed, as I have previously mentioned, on such

occasions as marriage and death. In these and other contextst

Iocal social groups such as uma and ono perform an important

nediatory roLe as well- as contribute to the overall form and

content of the event.

It is evident, therefore' that the political construct'ion of

desa, ôs a unified community, borrows from and is informed by

elements of Mayawo culture. Thus, ês I hinted at the

beginning of this chapter, the body politic in Amaya

represents a complex configuration of relations and values

which, in practice, engages the epistemologies of both the

Stat,e and tocal culture. This articul-ation forms the focus of

the next chapter.

Conclusion

In this chapter, I have been largely concerned with

establishing the structural field of local- politics in order

that I may discuss, in the following chapter, the symbolic
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and discursive elements of political relations as they are

expressed within a number of different contexts.

In Amaya, it can be seen that it is the decision-making body

ryesro viti mahnoni p viya cum ¿¡lD, and not the LKMDT which

wields power and inftuence in the conmunity. In short, this

body has taken on the role of the state at the local level of

village government. The 'body politic' in this context refers

to more than just a particular structure of political

organization or the individual as a politicised subject' It

delineates a systematic and coherent constellation of

strategies, mechanisms and modes for the communication and

integration of rel-ations of power and ident'ity'

The conflation of local cul-tural beliefs and practices with

the principles and policies of the state illustrates the

power of the imagination to create quite novel arrangements

of relations and. meaning from a thet,erogeneous repetoirel

(Levi-Strauss L966zL7 ) of symbols. Ho!,rever, unlike Levi-

straussr rbricoleurr, the peopl-e in Amaya are not restricted

to a limited set of tsignsr or rmeanst in their re-

interpretation and. re-construction of reality. Nor do the

constituent elements of these new creations represent the

symbolic debris or surplus produced frorn the expression of

social rel-ations. Rather, the act of innovation and its

recognitj-on by others in this context results in its
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inclusion as part of an unlimited, cultural repetoire of

possible actions, concepts, symbols, beliefs and relations

which inform and transform social practice (for an

interesting discussion of the generation of novel events see

also Lewis 1989).

In the following chapter, I explore, in more detail, the

novel articul-ation of events, rneanings and rel-ations which

are generated from this ideological conjuncture. In

particular, I examine the production and reproduction of the

tbody politicr in terms of the two operational sections of

LKI/D (associated with the economy and $tomen) ' the

organisation of labour for community-based projects' previous

attempts to establish a permanent village cooperative, and

the celebration of locaL and State rituals respectively

represented by the erection of the umtuvtuvcha ('oldest

house') for Uma Surlialy and tNational Independence Dayt.
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NOTES

1. An allusion to the five principles (PancasiJa) of
tnationalismt, thumanitarianismt, rdemocracY' , 'social
welfarer and tpluralistic monotheism' which constitute the
ideological fouñdation of the Indonesian Nation-Stat,e.

2. For many people in Indonesia, but not allr the-banyan tree
is said Lo-be the place where the ancesLral spirits of a
particular community reside and, as su9h, is locq1Iy regarded
äs a rsacredr tree. It is often also the place where village
meetings are conducted. At another level, the banyan tree
signifles an integrated and unified whole compri-sed_ of many
diíerse parts. As éuch, it idealJ-y embodies and symbolically
expresses tne princlple of a 'unified Indonesiar.

3. Undang-undang RepubTik Indonesia No. 5t Tahun 7979'
Tentang Pemerintahan Desa.

4. Official strategies and formulations of the structure of
local government ãt tne village level are set out in two
State ãecrees; Peraturan trtentri dal-an Negri No. 2 | l-g$i- |
tentang Pembentukan Lembaga trtusyawarah Desa and Peraturan
Mentri DaLam Negri No. 27, L984, tentangr Susunan Organisasi
dan tat kerja LKMD (see also Warren 1986).

5. Cooley (1969) states that the term saniri is of Seramese
origins ánd was used in it's original context to denote
"...the council which used to govern the region of the Three
Rivers. . . rr ( j.bjd:139).

6. Clifford Geertz (1960) identifies the fol-Io!"ing national
holidays ì 't{ari Lagu Kebangsaan (Holiday for the National-
Anthemjr. Hari ¿bu Kârtini (Princess Kartj-ni's Day...), Hari
PeLawan (Heroes Day... ), Hari Angkatan Perang (Armed Forces
Day), ,saÈu trIei (rirst of MaY. . . ), Hari Getakan \lanita
(Wômèn,s Movement Day), and Hari Remerdekaan (Freedom
Day...)" (ibid.:375).
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CIIAPTER SEVEN

THE FALL OF THE IKINGI: RITUALS OF RESISTAI.ICE AND

THE POLITICS OF IDENTITY.

In 'order to establish its own
power, discourse binds itself
Ëtructure that legitimates it
public and, at the same time,
the play of social forces.

Michel de

setting and base of
to the institutional-
in the eyes of the
makes it dependent on

Certeau (1983:135).

Introduction

In this chapter, I pursue, and explore in detail-, a number of

the issues, argluments and concerns raised in the previous

chapter. In particular, I focus upon the articul-ation of the

'body politic' (defined as a symbolic, discursive and

pragrmatic configuration of relations) in terms of a series

of, to borrow Bourdieurs phrase, ttritual strategies and

strategic rituals" (1977:AL)L. !üithin the context of these

highly charged, symbolic domains the poJ-itics of origins and

identity are played out. As this suggests, these contexts

represent meaningful social- fields for the expression of both

authority and dissent. In this chapter I T introduce the

notion of resistance (which is further examj-ned in the

following chapter) and discuss the significance of State-

sponsored groups for the disenfranchised residents in the

village. I should point out here that resistance is not the

exclusive domaín of the disenfranchised, although, in many

389



contexts, they do represent the most vqciferous and active of

those who critlcize the structures of authority in Amaya. In

Amaya, there is, to quote Foucault, "no single locus of greaf

refusal, Do soul of revolt, source of aII

rebellions...Instead there is a plurality of resistancesI

(1978:96). While the 'pointsr or nodes of resistance are

spread throughout the villê9êr around some of these focal

points, hovrever, resistance is knotted in a far greater

density so as to produce, on certain occasions, the cleavages

and fractures which often characterise relations between

mahno and non-mahno persons, indigenes and immigrants, men

and women, and the old and the Young.

Resistance in this context is largely articulated in terms of

various discursive forms (i.e. gossip, slander, accusation,

rumour, narrative, stories, etc. ) rather than through

organised, public hostility. In this respect, resi-stance to

authority represents, what Scott terms, tt...an exchange of

small arms fire...in a cold war of symbols..."(L9852221. In

Amaya, this exchange is characterised by the struggle to

colonize both o1d and new spaces and symbols in order to

construct the past and the present in terms of the meanings

which empower and legitimate the actions of the colonizers

(see scott 1985). The state, replete with a myriad of

symbolic forms, represents one such space.
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In this chapter, ês in the previous chapter, I arçJue that the

different organisatj-ons associated with the State represent

alternative and, paradoxically, rutopiant (Ricoeur 1986)

structures of identification for those people identified as

uhro, ota, immigrants, women and youths. For these peoplet

the principles and practices of the Nation-state encode the

notion of utopia precisely because they j-ntroduce doubt about

the legitinacy of existing orders t'hrough the offer of

ralternity' (Lewis 1989). This questioning of the taken-for-

granted world is, according to Ricoeur, rrthe main value of

utopias" (1986:300).

However, notwithstanding the real ex¡lerience of alternative

modes of being and other units of identification provided by

the Nation-State, the situation in Amaya is such that' t'he

principles and beliefs which inform 1ocaIIy-constituted

groups and hj-erarchies are extended to encompass these ne¡'âI

forms of affiliation and identity. The projection of the

categories of Mayawo origin narratives onto the apparatus of

the state at the local level- effectively serves to

consolidate the authority of those already empowered by the

metaphors of history and limit the expression of resistance.

In this context, where ideology is distorted through

dissimulation, the utopian ideal-s and aspirations embodied

and expressed by the Nation-State are unmasked in terms of

their pathological meanings and functions. That is, they
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represent, to quote Ricoeur, rrthe completely unrealizabfe'l

(1e86:310).

While I discuss several different and, what appear to be,

disparate situations and contexts, these events have been

selected because they are exemplary rather than extra-

ordinary. Each of these instances, I argue, are internally

organised and interconnected by a number of common thematic

threads. These threads are identified as refracting the same

themes which inform and shape local origin narratives, local

constructions of identity and the organisation of local

government.

tRitual s@e!ggies'-

The first section of this chapter continues the discussion of

State sponsored. organisations examined in chapter six. As in

the previous chapter, this section is concerned with

identifying the many contradictions, inconsistencies and

oppositions generated by the articulation of the State at the

local level. It also examines the way in which organisations

linked to the State encode and promote many of the features

associated with tsymbolic tlpesI (see chapter six).

Accordingly, organisations such as LKMD, PKK and Trop

represent powerful symbolic forms which gather up and flatten
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out diversitY and dissent.

The Fall of the rKingr: The Village Cooperative as a Metaphor

of Loca1 Resistance.

Between 1960 and 1967, most economic activities relating to

the cash sector in Amaya \^Iere articulated through the village

cooperative. Koperasi Amaya, ês it was knownr was headed by

the village orator, an uhro man. His deputy during the period

of the cooperativers operation al-so held the position of Uma

ryesro. While this person was the ryesro for a mahno Uma, his

mother was from the same rhouset as the village orator' The

link between these two men was not only genealogical but also

affinal, ês the deputy was also married to the village

oratorfs sister. The treasurer of Kopetasi Amaya was the

current KepaTa Desat motherts brother'

Rather than foster rcooperationr and a sense of community

spirit in accordance with the rhetorical- ideals of the State'

the cooperative in Amaya fermented dissent, suspicion and

animosity. The operation of the cooperative and the

expenditure of cooperat,ive funds were regarded by many mahno

people in the village as rrcorruptrr. One indivj-dual said that,

ilonIy the family of the head and deputy of the cooperative

actually benefited from this organisation.r' He suggested thaf
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rbecause people in Amaya did not, understand how a cooperative

operated, it was easy for these two pe'ople to siphon off

moneyrr. Other people in the village argued that the fact' of

the village orator owning the only sewing machine in the

village at that time points to his abuse of the system'

However, the village orator, in his defence' stated that he

had sent men from the vilLage to Java to get this sewing

machine in order to trdemonstrate what the cooperative was

capable of doingrr.

The situation ïegarding Koperasi Amaya became even more

vitriolic when the Kepala Desa/Bapak Rajah at this time

decided to establish another village cooperative in the nid

1960ts. This venture was actually a branch of a cooperative

founded in Kisar called Koperasi Kopra Tersel-atan or the

tSouthern Copra Cooperat'iver. The establishment of a new

cooperative would obviously undermine the operation of the

existing one as well as affect the status and position

enjoyed by the village orator and his brother-in-law.

Consequently, the KepaTa Desa/Bapak Rajah $ras accused by

these men of |tstarting up his own cooperative" which, it was

suggested, wouLd exclusively benefit the members of his

rhouse | .

The whole situation came to a head in 1966, when the village

orator, his brother-in-law and a number of other men from
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non-mahno rhousest submitted a report to the Camatts office

in Kisar requesting the resignation of the Kepala Desa. In

this report, they alleged that he was corrupt, licentious and

basically not suitable to hold this position. According to

the current Kepa 7a Desa, the previous Repala Desa/Bapak Rajah

did not receive any support from the members of his ov/n

'house' because the ryesro for Uma Surlialy at the time was

nan alcoholic and weak-wil-Ied man who !,¡as easily influenced

by otherstt. It was also the case, that many of the members of

this rhouse' r,Íere dissatisf ied with the \^Iay the KepaTa

Desa/Bapak Rajah ran village affairs. So rather than support

the Kepa La Desa in respect of these allegations, the members

of his rhouser, together with the village orator and his

supporters, actively campaigned to bring about his downfal-l-'

The outcome of all this politicking was the abdication of the

Kepala Desa/Bapak Rajah and the instaLlation of the current

KepaTa Desa. Initially, this person kept the village

cooperative but changed the executive personnel-. The KepaTa

Desa himsetf became the head of this organisation and his

MMZSS \¡tas appointed as his deputy. According to the KepaTa

Desa, the cooperative was disbanded in L967 when he received

notification from the Camat's office in Kisar that only one

cooperative was permitted in the district.

Reflecting

occurrence,

on these events' some twenty years after their

the current Kepal-a Desa expressed his belief that
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the 'fa1Ir of the previous KepaTa Desa/Bapak Rajah was

largely orchestrated by low ranked individuals. According to

the Kepa La Desa, rrthey wanted to bring about the downfall of

Anaya. They wanted to change and even abol-ish the system of

rankingtt. rlt{or,Íeverrr, he concluded, ttthis didntt happen as the

system of ranking is adat and is deternined by history and

the ancestorstr.

The Kepala Desa is perhaps right in suggesting that the low

ranked individuals in the village \^Ianted to transform the

system of social classification. Hovrever, to abolish it

altogether would. leave these people ultimately dislocated and

dispossessed from the ontological source of their identity'

In this context, it is more appropriate to view the actions

of uhro and ota persons as an attempt to extend the

ontological locus of their identity so as to incorporate the

modes of being constructed by the Nation-State'

According to the village orator, ho\',rever, the events

surrounding the 'faII of the Kingr represented an attempt to

slander and undermine even further the position of his

rhouser in the village. He said that,, êt the time, he had

even contemplated taking the necessary action to 'rfinerr the

previous Kepala Desa for his LibeLlous accusations. Mahno

people in the village, according to the village orator' were

concerned that non-mahno individuats, facilitated by the
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structures and rhetoric of the state, would gain access to

resources and authority which had always been the prerogative

of mahno rhousesr. The village orator, together with many

uhro and ota people, believes that low ranked individuals are

denied the space in which to effectively articulate their

identity, rights and responsibility as citizens of the

Nation-Stat'e.

purchasing the store: The LKI'|D as a Hegemonic Trope

Largely as a result of the village cooperative debacJ-e, the

purchase and sale of the prinary cash products copra, 7o7a

and .batu Taga (the latter two items are nacreous sea-shells)

in Amaya since tg67, and until quite recently, has been the

preserve of the three trade stores operating in the village'

The organisation and control of the cash sector of the

village economy has, therefore, moved from one extreme to the

other.

As I mentioned in chapter one, all three of these stores are

owned and funded by chinese merchants located either in Kisar

or Ambon. Immigrant men residing in Amaya are employed to

provide the venue and run the shops. The exclusive

involvement of timmigrantsr in this donain further serves to

marginalise them in the eyes of the indigenous residents.
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This is largely because of the association of these

t irnmigrants I with the non-christian, of ten non-Indonesi-an,

Chinese and the fact that, for most people in the village,

social relations with these immigrants are never expressed as

relations of generalised reciprocity but are articulated via

the medium of conmodities. The commodifi.cation of social-

relations, in this context, places the immigrants on the

margins of the network of reLations constructed through

Mayawo notions of socialitY.

The system which operated with respect to the procurement of

these products was essentially competitive and

individualistic. Local people would take their copra or the

seashells they had coll-ected and sel-l them to the store

offering the highest price. Generally speaking, there was

very little difference between the prices offered by each of

the stores. A number of people opted for credit at the store

in lieu of direct financial , 
remuneration. For the

shopkeepers, credit represented a far better financial ploy

than straight-out payment. under this system, most people

took goods from the store far in excess of their opening

balance and, as such, soon got into debt. In order to pay off

this debt they v¡ere required to sell their produce to the

store at which they were in debt. often this meant that they

did not receive the highest price for their products' A

number of people i-n the village are stilL in debt to the
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stores even though the system was changed in 1986. One

shopkeeper I spoke to, indicated that he vlas owed Rp.2

nillion as a result of this system of credit and debt' Given

that some of these people hrere also genealogically related to

him, he confessed that he felt awkward asking for the money

directly. He expected that in the long term he wouLd have to

write off these debts completely. Until then, he extracts the

debt owj-ng to him in the form of material goods (e.9. timber'

bamboo, saçto leaf roofing units) and services (e.9. the

erection of his house, construction of a new garden, etc' ) '

The members of the LI,ID believed this system to be

disadvantageous to all parties. Moreover, they perceived that

the different Chinese merchants who ran the stores in Amaya

strategically worked together to keep the purchase price of

local products low. After the unsuccessful attempts to

establish a permanent village cooperative (Koperasi Desa) in

the 1960rs, the members of the LI'ID decided instead to

activate the section of LKIID concerned with economic

development in order to circumvent these problems.

Under this new system, the different trade stores in Amaya

interested in purchasing local products were required to

lodge the fu1l amount of the money they envisaged they would

outlay in procuring these items with the secretary of LKIíD'

For example, in Septernber L}BT the manager of Toko Indrah
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deposited Rp.500r000 with LKMD for the purchase of copra'

Note that the money is not lodged with the leader of the

economic development section, who is an uhro man. In the case

of copra, the different stores independently determine the

price they wil-l pay for it. During the research period, the

price of copra oscillated between Rp.200 and Rp.300 per

kilogram. The individual shops weigh the copra and keep

records of their purchases. These records are later submitted

to Lhe LKI,ID secretary for him to tally the amount of copra

purchased by the shop against the amount of money deposited

with Lhe LKMD.

The situation with Lola and öatu Taga is quite different'

Whereas villagers are permitted to produce copra throughout

the year, and the stores are allowed to purchase copra alL-

year round, the gathering and purchasing of Lola has a

limited season. It is the members ot t-}:re LI'ID and not the

executive of the LKtrtD who decide when the -Zo-Za season will

commence, where the men can l-ook for it, whether they can use

goggles or not to look for it, who of the Chinese merchants

will purchase the sheIIs, what price the villagers will

accept for the shelIs, when the villagers will receive their

money and when the Lo-Za season closes.

The Chinese merchants are required to submit tenders for

purchase of l-ol-a and öatu Taga to the LKI|D. However, it
the

is
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the men who comprise the executive of LMD who actually

receive the tenders. At'the final year LKMD meeting in

Decernber 1986, the three letters of tender lodged by the

Chinese merchants vlere all- addressed to the Kepala Desa and

not to Lh.e LKMD.

Upon receiving the tenders, a LKMD meeting is called to

inform the villagers (read men) of the di-fferent offers. In

the meeting mentioned above, the Chinese merchants who o$tn

the three stores in Amaya each lodged a tender' They tendered

for the price of l-ola (regardless of size) and submitted

separate prices for small and large batu 7aga. The different

tenders \irere read out to the assembl-ed audience by the

'village secretary'. The KepaTa Desa then got up and

suggested to the audience that they accept the highest tender

for each item. In this case, the tender for LoTa received

from Toko usaha Baru ráras accepted whil,e the tender for batu

Taga vras accepted from the shop seberaneka. There is a belief

amongst the villagers and the members of. LMD that the chinese

merchants have actually decided amongst themselves noL only

who will purchase seashells from which village but the price

they will pay for these products. This conspiracy belief is

supported by the fact that the right to purchase seashells

from the different villages on the island is evenly

distributed between the different chinese merchants

represented on the island and the fact that the tenders
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submitted are usually within Rp.100 of each other.

once a tender has been accepted, the so-called rsuccessfull

shops are then required to lodge a large sum of money with

the LKITD secretary to cover some of the purchases, though

obviously not a]1. usual]-y, a sum of between Rp.2 3 million

is initially lodged with LKtrtD. The deposition and acceptance

of this money also represents a symbolic gesture of good

faith on the part of both the chinese and LKITD' especially

given that the total amount expended on these purchases is in

the vicinitY of RP.17 miLlion.

The villagers are instructed when they can take their 7ol-a

and batu Taga to the shops to be weighed. This operation is

overseen by the leader of the LKMD section for reconomic

d.evelopnent'. He also records the weight of the shells for

each person on scal-es owned by the LKIID. Many people in the

village do not trust the Chinese merchants or the people who

run their stores. They bel-ieve that, in the past, they have

been cheated by these people. The KepaTa Desa has warned

peopl_e against selling their products to these people

illegat}y or exchanging their copra and shells for

cigarettes. the shopkeepers, themselves, accuse each other

of acting in an illicit manner, purchasing 7ol-a and copra

independentlY of LKMD-

402



Once the shells have been weighed, the villagers wait for an

announcement from Eine LIID as to when they will be paid. They

are then required to go to the house of. LKtrlD secretary to ask

for the money owing to then. However, they do not receive the

full amount as 108 of the total purchase price is deduct'ed as

a tithe for the Church. In addition to this deduction, the

LKIID charges the chinese merchants Rp.50 for every kilogram

of seashel-l weighed. An extra charge of Rp.35'000 is levied

on each Chinese merchant to cover administrat'ive costs'

once the chinese merchants have fully paid for the seashells

they then attempt to extract this money from the village by

stocking their shops with new goods. Throughout the year, the

stocks in the stores are allowed to run down. The items

remaining in the shops do so because they are either old

stock or are of no use to people in the village. Hol'trever'

once the Chinese merchants have purchased sea-shell-s from the

village it is a different story. The stores are stocked to

over-flowing with clothes, food items, medicines and

household goods. In 1986, for example, the different Chinese

merchants spent a total of approximately Rp.35 million for

the purchase of seashel-Is in Amaya. The very next day after

this money had been paid to the villagers, Chinese-owned

boats arrived. at the village to re-stock the usually empty

shops. Siblings of these Chinese merchants came and set up

temporary shops in private residences in the village (in
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return, the ovrners of these residences received a percentage

of the profit on all goods sold). For the next fortnight' the

villagers went into a consumption-driven flrenzy and, by the

end of this period, most of the Rp.35 nill-ion paid to the

villagers had been transferred back to the Chinese and, as

such, channeled out of the village'

While there are a number of interesting economicalJ-y-oriented

conclusions which can be drawn from the above account, [Y

main concern here is with the politics of identity insofar as

it relates to the establ-ishment and operation of former

village cooperatives, the role of LKMD in the village economy

and its relatj-onshiP with LMD.

At one leve}, narratives concerning the former village

cooperatives represent powerful netaphors of resistance. They

demonstrate the ability of non-mahno people to manipulate and

subvert loca1 hierarchies of authority and control-. For the

disenfranchised people, these narratives graphically depict

the State as the utopian means for achievj-ng a radical re-

ordering of relations in Arnaya. Resistance to the hegemony of

the mahno-dominated order is here articul-ated within the 'ne$r

spacest provided bY the State.

The state, however, also represents the means by which

empowered by the logic of local origin narratives can

those

extend
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their area of influence. Thus, the new Kepa-Za Desa was able

to change the execut,ive of the vitlage cooperative and, in

fact, abolish the cooperative altogether precisely because of

his structuraL position as the representative of the

Indonesian government. Through the organisati-on LKILD, the

State also represents the means to emascuLate and effectively

control the actions of both irnrnigrants and low-ranked

persons.

The narratives concerning the village cooperative also

represent povlerful moral critiques of the actions of non-

mahno persons (cf. Bamberger Lg74). The low-ranked actors in

the stories narrated by the Kepala Desa are depicted, for the

most partr ôs socially irresponsible and morally corrupt. A

mahno individual from the rhouser of SurliaIy Iegitimated

here by the State, is once again called upon to restore order

to disorder. A common theme, it would appear, in most Mayawo

narratives (see chaPter four).

Vtith the abolition of the village cooperative, it' is

interesting, therefore, and perhaps ironic, to note t'hat the

village oratorrs younger brother nov¡ occupies the position of

leader for the LKMD section specifically concerned with

rcooperativesr and reconomic devel-opmentt. However, it is

apparent that the Kepa 7a Desa and the other members of the

LIíD have learned the Lessons of history. Thus, while the
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younger brother of the village orator appears to occupy a

posi-tion simil-ar to that once occupied by his brother, it is

also the case, however, that this person is only accorded a

minor part in the overall operations. He is certainly not

involved in the decision making process and does not handle

LKMD funds. Indeed, it is apparent that the secretary of the

LKMD is the key and central figure in this domain. Hol¡Iever,

the LKIID secretary is not empowered to decide the course of

events and it is also obvious that the executive of the LKITD

are in a sirnilar position. Authority in this instance is

located with the men $¡ho comprise Eine LMD who are also, in

effect, the men who comprise the cul-tural- decision making

body known as ryesro viti mahnoni p viya. The executive of

LI\D is empo\Á¡ered to act and influence every dimension of

social life in the village precisely because it embodies and

articulates this dual identity. The actions of E}flÀe LIID are,

thus, legitimated by the edifice of the State and further

empo\¡rrered by the ontological and cosmol-ogical imperatives of

Iocal origin narratives. In this context, the possibilities

for staging effective resistance strategies are severeÌy

linited.

A similar situation can be identified with respect to the

articulation of the only other operative LKMD section, PKK'
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pKR: The construction of YÍomen as corporate Bodies

and National Slmbols

While the title of the section Pembinaan Kesejahteraan

KeTuarga explicitly refers to 'family wel-fare and

developmentr , PKK, âS it is most comrnonly referred to, is

widely regarded by both the state and local peopler ôs an

exclusive organisation for women. The constructj-on of $romen

in terms of the 'fanily' (and all that the notion of the

family invokes), engendered here by the title and

organisation of this section, has been commented upon, in a

general sense, by a number of authors (e.9. ortner 1974,

Rosaldo & Lamphere Lg74; Ortner & Whitehead 1981; Manderson

1983). More specifically, Norma Sullivan (1983) discusses

this link with respect to the operation of PKK in Javanese

urban Kampungs. As this suggests ' PKK is a national

organisation with representative groups in most villages

throughout the archipelago (see sull-ivan 1983 for an expanded

discussion of the formation of this organj-sation).

PKK. as a national v¡omenrs organisation, $Ias established in

:¡g73 and enshrined in legislation in the following year

(Sullivan 1983). Sullivan states that one of the key

motivations and explanations for the founding of this group

was il. . .the participation of women in national

development. . .rr (ibid.:148). The family, conceptual-ised as
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the keystone of society, $Ias targeted by the State as the

primary and most fundamental social unit for the

dissemination and manifestation of State policies and

nationalistic aspirations. women vfere identified as the most

important, key figures in this domain. In this context, the

essential role of women in society is constructed by the

State in terms of the associated images of women as wives,

mothers, nurturers, educators, producers and reproducers (see

Sullivan 1983:148). Vtomen are regarded as responsible not

only for the wel-fare of society but al-so for the well-being

of the nation. Thus, ôs sullivan points out, the PKK

programme also promotes the view of women as citizens in

their own right and as the source of future citizens' As

such, the reproductive capacity of women is harnessed in such

a way as to depict reproduction as the moral, economic and

spiritual prerogative of the Nation-State'

While $¡omen are portrayed, in rhetorical terms, âs the

generative source of the Nation-State, it is the State,

however, which defines the linits of this fecundity'

Associated with the PKK organisation, and indeed an integral

part of it, is the state promulgated 'Family Planning

Programmer (KeTuarga Berencana), known throughout Indonesia

with the acron)rm KB. In order to limit the fertility of its

citizens, the State has enbarked upon a programme which

promotes the widespread use of contraceptives, sterilisation,
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two-children families, increasing the age at which

individuals marry and the monetary and material benefits of

such actions (see Robinson L9B9).

The role of PKK, therefore' as far as the State is concerned,

is to provide the means by which women can accomplish, affirm

and apply state-generated beliefs, aspirations and

directives.

In Amaya, the operation of PKK broadly conforms to the social

and moraL imperatives of the State. It is also the case,

however, that PKK in Amaya also embodies and disseminates

local categories of being and locaL structures of authority'

PKK was introduced into Amaya, along with LKMD, in late 1984

and became operational in early 1985. To date, PKK, ês an on-

going concern, only exists in the villages of Amaya and IhIi

on the island, of Damer. In the other vi]lages, PKK exists as

one of the 10 non-functioning sections of E}:te LKMD structure'

It is the structure of PKK in Amaya, in particular, which is

of interest here. Like all- State-instigated organisations in

Arnaya, PKK represents a bureaucratic and byzantine labyrinth

of positions and titl-es. Sj-nce its inception in late 1984 and

up until the end of the research period, the organisationaL

structure of PKK has been formulated in two, related modes'
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Notwithstanding apparent differences' both

hierarchical in form and expression.

modes are

Initially, the structure of PKK was divided into three,

ranked levels of authority and responsibility. The first and

highest ranked of these levels is the badan pengurus or the

texecutive bodyt. The execuÈive is comprised of a number of

officers including the usual tchaj-rpersonr, rdeputy

chairpersonr, rsecretaryr and rtreasurerr. In addition to

these positions, four officers are appointed to head the

sections concerned with reducationr (seksi pendidikan),

torganisationt (seksi organisasi), 'work' (seksi usaha) and

fwelfaret (seksi Resejahteraan). Overal-I, the executive body

of PKK consists of eight vlomen. Most of the hromen who occupy

these posj-tions do so as a result of the st,ructural positions

accorded their husbands or brothers. Thus, the wife of the

KepaTa Desa is the 'chairperson' while a close relative of

her husband acted as the tdeputy chairpersonr. The position

of lsecretaryr is filled by the sister of one of the Kepala

Soa/Ono while the wife of another KepaTa Soa is leader of

the 'welfare' section. The wives of the LMD and LKìID

secretaries fill the positions of rtreasurerr and rv¡orkl

section leader, respectively. The other two women who occupy

positions on the executive do not have such obvious social

connections to politically empowered men and could be said to

have been appointed in terms of merit rather than in terms of
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their associations with others. However, merit is certainly

not taken into consideration with the appointment of the

women who comprise the the next organisational level of PKK.

This second level is referred to as the 'consul'tative body of

pKKr and has a membership of 13 v¡omen. The women who comprise

this body are, without exception, the wives of the men who

make up the LIID. That is, the wife of the KepaTa Desa, the

wives of the Uma ryesro, the wives of the four KepaTa Soa,

the wife of the sekretarjs desa, and the wife of the marinyo.

The officers of both the executive and consul-tative bodies of

PKK are appointed by the Kepala Desa. T should add here that

while women exclusively constitute the members of this

organisation, the leader for this section of LKIID is,

ironically' a male.

The final organisational- division of PKK incLudes the general

members ot PKK who, 1n 1986, numbered 150 v¡omen. Membership

of PKK is open to all wómen in the village over the age of !7

years.

under this structure, the general- members were not

in the decision making process nor were they ever

about the reLevance or viability of proposed PKK

Their role in the organisation was linited to the

involved

consult,ed

proj ects .

provision
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of }abour for the implementation of progranmes developed by

the executive and ratified by the consultative committee.

In August Lg87, the structure of PKK underwent a radical

transformation which effectively served to further

consolidate the authority and influence of members of the

executive. The new organisatj-on was even more hierarchical-

than the previous one. Under this new structure, the wife of

the Kepala Desa is positioned as the supreme authority. She

is assisted in her duties by two deputies as well as a

secretary and a treasurer who, in turn' are also appointed

assistants. The seven women who form the new executive are

drawn from the previous executive committee. The consultative

body was abolished and repl-aced with four $¡ork groups, which

are each directed by an executive consisting of five women.

For the most part, the women who served on the previous

executive and consultative corunittees are now appointed as

the directors of these four work groups. Of the 27 women who

comprise the officers of PKK' only one lfoman is affiliated

with a non-mahno 'houser and only tr^¡o women are associated

with 'immigrantr Marga. However, the positions held by these

three women (a1l three $¡omen are assistants to the directors

of one of the four work groups) are minor in irnportance when

compared to the offices occupied by mahno women. Under this

new system, the general members of PKK still constitute the

labour force. However, no\Á¡ they are instructed to work under

4L2



the aegis of one of the four work groups when required to do

so.

Each year, the LMD receives a subsidy from the government to

assist with implementation of development programmes in the

village. A proportion of this money is ear-marked for PKK

projects. In 1986, Rp.1r350r00O were received from the

government. Two hundred and fifty thousand rupiah of this sum

vras allocated by the government to PKK. In previous years,

some of the money aÌLocated to PKK was appropriated by the

LI,ID 1-:or village development projects. Since i-ts inception in

1985, most of the money received for the operation of Pl(K has

been channeled into the construction of the rumah PKK or tPKK

houser. The construction and completion of the PKK house is

largely contingent upon the goodwill of the members of LI'|D

who assign men, on an irregular basis, to undertake this

work. Located cl-ose to the KepaTa Ðesars house, this

structure when completed will provide a venue for PKK

meetings and house P(K-owned propert'y. At the moment, the

sewing machine, cake tins, and wool purchased with PKK money

are kept in the Kepala Desars house. The decision to purchase

these items was made by the previous executive menbers' In

addition to these objects, development bookl-ets received by

PKK from the departments of tvillage developmentr '
tagriculturer, tjusticet, rhome affairsr and tLabourr are

al-so kept in the KepaTa Desa rs house.
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During the research period, the KepaTa Desars house also

served as the venue for PK.K meetings. Under the original

structure, PKK meetings were held on a weekly basis. As a

result of changes to PKK executive personnel in 1987 ' PKK

neetings becane l-ess frequent and were often poorly att'ended

by the general members. A number of times PKK meetings $tere

canceled due to a lack of interest.

The format for PKK meetings is similar to that ernployed for

LKITD meetings. The secretary of PKK calls the ro11 and

registers the names of those absent. The executj-ve members

occupy the front verandah of the house while the general

members assembl-e outside. The meetings are conducted in both

Indonesian and the vernacular. Under the new structure

information is disseninated to the members by the secretary'

however, previously this had been undertaken by the deputy

chairperson.

This person was largely responsible for the regularity of PKK

meetings and the active participation of PKK members in these

fora during 1986. This woman had previously lived, fot some

time, in Ambon and Kj-sar and, while there, had been actively

involved in PKK activiti-es. Upon returning to Amaya, she

brought with her many of the ideas and practices associated

with the operation of PKK in urban areas. During PKK

meetings, it was this woman and not the Kepala Desars wife
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who acted as both chair- and spokesperson. Under her

guidance I PKK in Amaya embarked upon a number of anbitious

projects, J-ncluding the construction of a PKK house and a

plan t,o establish and harvest lemon trees as a cash crop. She

often chi-ded the women for their l-ack of int,eresL in the

organisation and accused them of acting like rrsuku terasing"

or 'primitive people'. She initiated a programme whereby each

week the women were required to donate one kilogram of copra

so as to assist with fund-raising. During PKK meetings she

constantly reminded the women of their obligations in terms

of the idioms of Pancasj-Za , gotong royong and local adat.

UnfortunateÌy, this woman became i1l with cancer and died in

June Lg}?. Soon after her death, t'he structure was altered to

the format outlined above. Vüith this change in the

organisation of PKK came an increasing ernphasis upon the

ideology of Ind.onesian nationalism, represent'ed by the

principles of PancasiTa, the notion of gotong royong and

State constructions of women and the family.

Under the new system, the ideological framework of Indonesi-an

nationalism was employed to demarcate time. Thus, the first

week of each month was set aside as the week in which one of

the four work groups of PKK would concern themselves with

pedoman, penghayatan dan pengamaLan PancasiLa (more conmonly

known as P4) or Pancasil-a studies, conducted through a series
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of lectures and t simulation games t . The second week Ì¡Ias

designated. gotong royong week and the women were'supposed to

engage in activities which would benefit the organisation as

a whole. The third week was proclaimed as an anjangsana or

rhouse-to-house campaign' in which the executive of each of

the four work groups would visit and inspect the houses of

the general members for cleanliness and tidiness and also

instruct the women on how to appropriately conduct themselves

as mothers, wives and housewives. The finaL week of the month

was dedicated to the teaching of domestic skil-Is such as

cooking, sewing, crocheting, etc.

Now, while the secretary of PKK submitted reports to the leam

Penggerak PKK ( 'PKK activities team') in Kj-sar every three

months detailing the involvement of the women in the

activities outlined. above, l-ike the activities of the LKMD,

many of the listed PKK progranmes lrvere not carried out at all

or were not undertaken in the time-frame nominated in the

report. Resistance from the generaL members is one of the

reasons v¡hy some of the proposed activitj-es were not

undertaken. Many of the women objected to the proposed visits

by the executive to inspect and comment upon the manner in

which they organised their household. In the case of the

proposed Pancasil-a studies, the women f elt that they vtere not

sufficiently educated to give lectures on thj-s subject' The

KepaTa Desa \Á¡as approached to perform this function.
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In fact, the KepaTa Desa played an active rol-e in the

operations of PKK. Often he wouLd attend the meetings and

Lecture the women on their behaviour. For instance, at one

rneet,ing I attended in August LgB7, the KepaTa Desa addressed

the women about their role in village development' He

informed the assembled \r,Iomen that rras part of gotong royonçJ

they vrere obliged to look after their husbands and family in

order to ensure the harmonious nature of the communityrr. He

said that "while PancasiTa has to be in accordance with the

people of the villd9ê, the people themselves have to act

according to pancasila.t. He further instructed the women that

they should "develop a work scheduLe in their household'r and

that ilthey shoul-d really write up a roster for each member of

the household". In addition to these comments, the Repala

Desa also instructed the women to rruse discipline and

controlrr when planning their family. Many of the women

laughed at this suggestion to the effect that they could,

independent of their husbands, control their fertility' The

Kepala Ðesa concl-uded his l-ecture by rerninding the women that

they were prohibited from hanging their washing at the front

of their residence and were required to take the household

rubbish to the beach and not just dump it anlnrhere.

The organisation of PKK in Amaya is interesti-ng for a number

of reasons. Firstly, it represents a more incl-usive unit of

identification than 1oca1ly constituted groups such as Uma'
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Marga or Ono. The principles which determine membership in

PKK. namely age and gender' are less restrictive than the

notions of descent and filiation !'rhich form the primary means

of affiliation to local groups.

Secondly, notwithstanding the inclusive nature of PKK, it can

be seen that i-n practice PI(K effectively precludes low-ranked

and 'immigrant' women from holding office. The key positions

in PKK are held by mahno women who are related through

affinal and kinship links to the men who comprise the body

known aS LI\D. PKK, therefore, represents an emasculated

mirror image of the LMD. The democratic and consultative

ideals which inform the ideology of PKK are just that

ideals. In practice I PKK is a highly hierarchical and

exclusive structure which serves to marginaLise the rnarginal.

Thirdly, while PKK is recognised by the State as a womenrs

organisation, it is apparent in Amaya that women do not

exercise exclusive control over the operation of the

organisation. Again, the men of .L^lfD and, in particular' the

Kepala Desa are influential in determining the amount of

money received by PKK, who is appointed to the executive of

PKK and the amount of village time and labour devoted to PKK

projects. This accords with Sullivanrs observations that I'the

theorists of the PKK program are predominantly mal-err

(ibid. :ls1 ) .
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Finally, while PKK is promoted aS a twomenrs movementr aimed

at increasing the participation of women in national

development and improving the position of women generally, it'

is apparent from the kind of activities PKK women are engaged

in and the language used to promote participation in these

programmes that women are constructed by the State in t,erms

of those traditional- and conservative images of v¡omen as

mothers, trives, and nurturers. Notwithstanding the

significance of PKK to women and the benefit they may derive

from their involvement in this organisation, PKK, âs SuLlivan

points out, has not effectively rrchanged the socj-al status of

vromen at ahy level of Indonesian society vis-a-vis menrl

(ibid.:169). Indeed, PKK has served to further objectify

!üomen t s posit,ion and association with respect to the domestic

sphere. It could be argued that the construction and

appropriation of the domestic domain by the State as an

important and integral dinension of national development

strategies effectively delineates this space and the

activities and.persons assocj-ated with it as possible sources

of influence and authority. In Amaya, however, the images

associated v¡ith the domestic space and female labour do not

represent effective symbolic or pragmatic domains for the

exploitation and accumul,ation of politj-cal capital by l^tomen.

This is cLearly illustrated by the fact that the head of this

section in LKMD is a man, that women are not represented on

the executive of any of the l-oca1 government bodj-es and the
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appropriation of PKK monies by the LIID for Z.lrfD-inspired

projects. In fact, what has happened is that not only does

PKK provides Inew spacesr for the dissemination of State-

generated nationalism but it also opens up new and legitimate

horizons for the articulation of historically-grounded

hierarchies. The tbody politic', empowered by the thematic

content of local origin narratives, colonizes and encompasses

yet another socially defined space.

The Þ<change of Labour and Time z Trop and Other lilork Groups

Discussion of the two operative sections of LKI{D clearly

illustrates the pervasive and hegemonic influence wielded by

the body of men who, for the most part, comprise both the

'council of eightr and L}:e LMD-

In fact, it could be argued that these people' masquerading

as the 'village consuLtative committee', largely define the

temporal, spatial and practical lirnits of desa life. The

demarcation of tine in Amaya, in particular, reflects both

the control exercised by these men and the degree of loca1

identification with and participation in the village or desa

constructed as a cohesive conmunity.

In Amaya, Mondays and Tuesdays are designated
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work days and all- able-bodied adult residents of the village

are required to participate in the State-funded village

development project at hand. The State-promulgated community

development ethic of gotong royanq or rmutual assistancer is

frequently cited as the logic which informs many of these

conmunity-based activities .

As Bowen points out, the use of the Javanese term gotong

royonq, as both slogan and concePt, by national politicians

can be traced back to the early 1940 's ( 1986 :549 ) . Hotrrever,

the phrase r¡Ias truly elevated to the status of a 'key

slrmbol t on June L, l-g45 in a speech, entitled I'ahirnya

Pancasila or the tBirth of PancasiTat, given by Sukarno to

the Investigating Conmittee for the Preparation of

Independence. In this speech, Sukarno proclaimed that rr...the

State of Indonesia which we are to establish must be a gotong

royong State. Is that not something marvelous: a gotong

royong state! " (Feith & casLl-es 1970 ¿49). Sukarno,

intoxicated with this idea, then went on to define what he

understood by the term gotong royong. ttGotong toyongtt, he

announced,rrmeans toiling hard together, sweating hard

together, a joint struggle to help one another. Acts of

service by all for the interest of allrr (7oc.cit.). The

concept of gotong toyong, êS far as Sukarno and a number of

other politicians !'¡ere concerned' was not sol-ely confined to

its function as the organising principle for the Indonesian
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State but could also be harnessed to a number of other

contexts. Thus , a ttgotong royonçJ cabinettt (ibid. :85 ) , a

ff system of gotong royong governmentrr (ibid. : BB ) , a ttgotong

royong democracyrr (ibid. :139 ) and a ttgotong royong

parliamentr' (ibid.:140) were atl proposed. The novel

application and extension of the concepL gotong royong to

these different contexts and rel-ations effectively serves to

transform and rnultiply the meaning of this term so that

gotong royong became a rsummarising symbol' (ortner L973) of

nationalistj-c ideologry par excell-ence '

In the early years of the 1960's, the notion of gotong royong

was increasingly linked to the process of national

development (see Feith & Castles 1970:393 & 406). Since the

abortive coup atternpt in 1965 and the associated inception of

Suhartots rNet¡¡ Ordert regime, the concept of gotong toyong

has been systematically and actively appropriated by the

state to facilitate and legitimate development progranmes in

the rural sector (see Bowen 1986; V{arren 1986) '

An important part of this progranme of national development

has been the establishment, throughout the Indonesian

archipelêgo, of the village developnent progranme known as

Inpres (an acronym for Instruksi presiden) Desa or

'Presidential Instruction Irel-atlng to the] villager. As

Bowen points out, this programme is more commonly referred to
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as the 'vi}lage subsidyr in acknowledgment of the financial

subsidy received by each village from the office of the

district adninistrator (canat) (Bowen 1986:553).

The village of Amaya first started to receive this grant in

the LgT3/74 financial year. Elsewhere in Indonesia, the

village subsidy was paid as early as L969 (see Bowen

1986:553). In the first year, the village received a grant of

Rp.1O0,000. This money \rüas used to purchase tools and

equipment for the work çlroups organised to carry out

development projects. In the following year, the subsidy was

j-ncreased. to Rp.20OrOOO. Subsequently, the development grant

$¡as increased by Rp.50'000 each year until 1980 when it'

jumped to Rp.750,000. This was aLso the year in which a

proportion of the money received was ear-marked for PKK

activities for the first time. Over the next two years, the

grant was increased by Rp.250r000 each year. However, in the

LgB4/84 financial yearr tro subsidy was received by the

village. In 1986, the amount received by the village for

community development work amounted to Rp.1'350r000' However,

Rp.250r000 was allocated to the PKK organisation. Since the

initial receipt of development monies in L973, the grant has

been used for a number of purposes. In some years it was used

exclusively to purchase equiprnent such as an out-board rnotor,

radio, and work tools. In other years, the money has been

used to purchase building material-s for the construction of a
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village well, concrete steps, water storage tanks and a

community hatl. The subsidy received by the village is not

intended, bY the government, to cover all costs incurred in

village development neither is it int,ended to be used as

salaries for laborers. The viJ-lage is required to supplement

the money recei-ved from the government with locally raised

funds and undertake all development projects with time and

labour given freely by the residents in the vitlaqe. In this

context, the notion of gotong royong serves to delineate the

mode of social exchange as well as the medium of exchange. It

is constructed as the ultimate moraL, social currency used in

these exchange transactions.

As I pointed out at the beginning of this section, Mondays

and Tuesdays in Amaya are set aside for community development

projects. On Sunday evening, the marinyo is instructed by the

Kepala Desa to go around the village and proclaim where each

of the six work groups known as Trop will work.

Men between the ages of L7 and 50 years are enlisted as

workers for community development projects. These men, who

number approxinately 100, are organised into six work units

generically referred to as known as Trop. The term Ttop is of

Dutch origin and can be glossed as ttroop' (see Chauvel

LgB4:15). The different Trop are known by no other name than

the number, from L-6, assigned to them. Each Trop ís headed
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by a supervisor assisted by a deputy supervisor who, with the

exception of one Trop' are all- nahno meri. Including Lhe

supervisors, the average number of men in each Trop is L7 '

The members of a Trop are quite heterogeneous in terms of

their rhouse' affiliations, their rank, their status as

,indigenest or ti-mmigrantsr and their residence in the

village. When I enquired what principle (s) were invoked to

determine membership in a particul ar Trop , I I¡Ias informed

that there was no one specific principle involved. The men of

IjrfD had purposely attempted to rrmix upil the membership of the

different TroP groups.

The members of Eine LMD and the executive of the .tKlfD are not

required to become Trop members. They are supposed to,

however, perform a general supervisory role with respect to

the work undertaken by the different Trop. However, as I

indicated in the previous chapter, this is not alvüays the

case and these men are often criticized by the Trop workers

for their lack of interest in development projects.

On Mondays and Tuesdays, the men who comprise the 6 Trop

groups generally start work on the project they have been

assigned to by the men of .L.llD around 9.OO in the morning.

However, if a LKMD meeting has been scheduled for Monday

morning, then t.line Trop units start work after the meeting.

The men work until lunch-time when they return home. About
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3.00 in the afternoon they return to work and finish for the

day around 5.00 p.m. while the week is demarcated to

accommodate community work it is also the case that the year'

as a meaningful temporal construct, is delineated in terms of

rrrrrork Seasons". Community development projects are conducted

in the village between April 1 and 20 December. From December

to April, the rwet seasonr, the villagers are at liberty to

process sago in the southern reaches of the island.

For the most part, Trop are involved in projects aimed at

improving the material infrastructure of the village' During

most of the research period, the majority of Trop were

assigned to work on the construction of the new öa-Zaj desa or

tcommunity hallt. Specialist tools such as hammers, planes,

sa\{s, chisels, used on this project were purchased with money

deducted from the LoTa sales of each Trop member. In

september Lg87, RP.10r000 was levied upon each Trop member

for this purpose. Many of the Trop workers believed that the

government shoul-d be responsible for the purchase of tools

used for development purposes. Others believed that not all

of the money deducted for the purchase of tool-s lâtas

exclusively used to this end. As such, rumours circulated

amongst the Trop men that the members of Elne LI'ID and -tKltfD had

appropriated. some of this money for their own benefit.

In addition to this kind of infrastructural- work, the
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different Trop groups are periodically called upon to tend

and harvest the two desa coconut plantations. Trop mernbers

are also required tO produce copra from the tvillagel

plantations and, the money from the sal-e of this copra is used

to finance development projects in the village.

During the latter half of Lg87, the differenL Troçt units were

assigned to one of three projects; the erection of the

community haI], the construction of a srnallr open wooden boat

which would carry the village out-board motor t oÍ the

manufacture of school furniture for the loca1 primary school'

For most of the tirnet Trop L,2,5 and 6 worked on the

cornmunity ha1l whereas Trop 4 and 3 worked at the school and

on the boat, respectively. In the case of Trop 3, their

assS-gnment to work on the village boat was a source of

constant embarrassment and humil-iation. The reason for their

reluctance to work on the boat is associated with the way in

which the previous tvillage boatr had been used.

Until it basically fell apart, the previous 'village boatl

had been used almost exclusively by the KepaJa Desa and his

family. The boat $Ias meant, as 1,^Ias the out-board motor, to be

used. by all the residents in the village or for their benefit

of the village as a whole. Hovrever, in practice this was not

the case. The KepaTa Desa often used the boat, with out-board

motor attached, to visit his garden a couple of kilometres
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south of the villaçte. On a number of occasions, hê used the

boat to ferry young banana plants between his different

gardens dotted around the coast. As a result of this

incident, the boat soon became known as anak pisang ot rbaby

banana [plant]r.

while working on the new tvillage boatr, the men of Trop 3

were constantly teased by other Trop members walking past the

$rork site about the above incident. In fact, Trop 3 became

known among the other Trop as Trop anak pisang. The situation

came to a head at a LKMD meeting convened in September 1987 '

The supervisor of Trop 3, a mahno man, tendered his

resignation to the members of E]rIe LMD seated on the verandah

of the KepaTa Desars house. Initiafly, when asked by the

village secretary the reasons for his resignation, the Trop

supervisor said. that rrthe responsibilities were too greatrr'

The KepaTa Desa, probably aware of the reaL reasons behind

the resignation, stood up and told the assembled men that

ff$rork on the boat would continue and that Ttop were required

to do the work they were ordered to dorr. The supervisor then

got up and gave the real- reasons why he wanted to resign. He

told the members of the LMD EhaL rrhe was tired of being

ridiculed and referred to by others as t anak pisang"t . He

concluded that, upon completion, the so-called tvillage boatr

would be used excl-usively by the Kepa l-a Desa. Upon hearing

this the Kepa Ia nesa asked the assembled men, "if at times he

428



coul-d use the fruits of their labour for his own purposesrr.

of course, there was no response to this rhetorical question.

The KepaTa Desa went on to say that rranyone could use the

boat and the Johnson motor as they are both the property of

thecommunity,'.''Tothinkthatthesituationwasotherthan
thisn, he concluded, rrwas to act contrary to the teachings of

the Bib1e and the ethos of gotonq toyongtt '

Notwithstanding these comments from the KepaTa Desa, the

supervisor of Trop 3 still insisted on handing in his

resignation. The KepaTa Desa accepted his resignation and

told the men he would nominate another l-eader. The KepaTa

Desa informed the men that 'rif no-one was prepared to be the

supervisor for Trop 3 then he himself would take on this role

and und.er his guidance Trop 3 would always work on the boatrr'

The Kepa 7a Desa not only accepted the supervisors resignation

but also took it upon hirnself to remove the supervisor from

his positions as leader of a LKITD section and deputy

chairperson on the locaL sunday school- board. The KepaTa Desa

then asked which Trop was deficient in men and assigned the

ex-supervisor to that TtoP.

The above incident clearly itl-ustrates the hegemonrc

authority exercised by the KepaLa Desa. It also demonstrates

that resistance to this authority is not necessarily the

exclusive province of non-mahno, non-indigenous people' There
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are a number of mahno people who are also dissatisfied with

the way in which the decision rnaking process is relegated to

just a handful of individuals. More than anything, the above

incident illustrates that' unless a person is supported by

others, attempts to change current practices are necessarily

doomed to fail-ure.

For most of the time rTrop are involved in infrastructural-

projects at the village level. Hor,fever, it is also the case

that sometimes the men of Eh:e Trop units are called upon to

give their labour and time to assist in development projects

at the Kecamatan ]eveI. On their annual visit to Amaya, the

Police requested that the vitlagers contribute sago leaves

and timber for the construction of new government buildings

in the Kecamatan seat of !{onreli on the island of Kisar. On

other occasions, the Kepala Desa received notification from

the Camatts office itself requesting the villagers to suppLy

materials for Projects in Kisar.

In addition to their involvement in Desa and Kecamatan-based

development projects, Ttop groups are also mobil-ised to

perform work for the Church. During the height of the 7ol-a

season in late 1986 , Trop members l¡¡ere instructed that they

had to look for Lol-a for the Church. Each Trop member r¡Ias

required, in the Space of one week, to procure B kilograms of

Lola (approximately 32 shells). The KepaJa Desa instructed
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the men as to the areas in which they could search for foLa'

He informed the nen that Elrre l-ol-a collected by .the Trop

'groups would Èhen be sold to the Chinese and the money raised

r¡rould be used to f inance a conf erence involving

representatives of the different Church-based organisatj-ons

on Damer. The conference v¡as scheduled to be held in the

village in September L987. Upon hearing the nature of the

task Set for them, there was much muffled discussion among

the assembled men. Many believed that the quota set for each

Trop of 832 kilograms of -Zo-Za was too excessive. Others

objected to this infringement of their time as they had

atready planned other activities. In addition, devoting this

time to search Íror Tola for the Church would, given the short

ToIa season determined by Kepala Desa, limit the amount of

time they themselves could spend looking for l-oia.

Notwithstanding the widespread dissatisfaction with the

proposal, no-one stood up and expressed their opinion on this

matter publiclY.

While Trop represent the primary \¡Iork units for men engaged

in community development projects, a number of other groups

in the village are also mobilised to perform similar tasks'

For exampl-e, oD the occasion of tNational Independence Dayt

in LgB7, the four work units associated with the structure

and operation of PKK were mobilised to prepare the food that

was consumed at a village feast on the night of L7 August.
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These PKK-based work units are also ernployed to perform

duties assocj-ated with the celebration of church events, such

as the founding of the 'Protestant Church of Mal-ukut (Gereja

protestan MaTukul. ono are also frequently used to organise

the women of the village into active, development-based work

units. For ínstance, each year before the onset of the wet

season in December, Line Ttop groups are ençtaged to work on

the re-roof ing progranme carrj-ed out j-n the village '

Villagers who need a nelrv roof on their house are required to

inform the head of their Ono, who is al-so a member of the

LI{D| of this fact. In Lg86, L7 houses plus the community hall

vrere re-roofed by the differenL Trop units in a two month

period. Vühite the men were busy re-roofing the houses with

nevr sago-l-eaf units, the women \¡Iere organised along Ono lines

to prepare food for a large feast, attended by all adults in

the village, to celebrate the cornplet'ion of the re-roof ing

progranme for 1986. When not working re-roofing housest a

number of the men in the vi11ô9ê, who are renown for their

hunting skil]s, were sent to look for turtles for this feast.

However, these men \¡vere not organised into groups in terms of

their Trop affiliation but formed a work unit on the basis of

their ono affiliation.

In this connection, it is interesting to note that

Marga groups, however, are not mobilised to perform

based development work. The members of these two

Uma and

village-

units are
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only called upon to contribute their time and labour for

benefit of other membêrs of their group. That is,
the

for

projects which do not directly involve or benefit the ent'ire

village, Such as, the erection of a new residence for an Uma

member.

A number of other groups in the village also function as work

units which, in some instances, can be hired to perform tasks

for individual househol-ds. All of these groups are associated

with the Church and, as such, I will discuss them in more

detail in the following chaPter.

Whether carried out by Trop, Ono or PKK units, development

projects in Amaya are rationalised and facilitated by the

logic of gotong royong. The members of the village are

constantly urged by the KepaTa Desa and the men of LIID to

toTong-menoTong or 'help one another' through their

participation in community-based activities. One of the

primary reasons for why the State-promulgated concept of

gotong royong. is so seductive and effectj-ve in achieving

national strategies of d.evelopment and int,egration is because

of its resonance with indigenous practices and constructions

of social relatedness (see also Bowen 1986; ltlarren 1986,

1e8e ) .

While Bowen suggests that, in Java, the demands for labour

433



made upon the villagers by State-sponsored development

progranmes ar€i perceived aS rr. . . the continuat,ion of a

stratif ied system of servj-ce duties. . . r' ( 1986:556 ) which

originated j-n pre-coLonj-al tirnes, the same cannot be said

with respect to the situation in Amaya. Previously' only

persons identified as uhro and ota were required to

contribute their labour and tirne for the service of the Bapak

Rajah. The activities undertaken by these people for the

village headman, oD the who1e, did not benefit Lhe entire

village. Following the logic of Bowenrs argument, t'oday one

$rou1d expect, therefore' that onLy uhro and ota men comprised

the mernbership of Line Trop \iüork groups. As I have pointed out

previousLy, this is certainly not the case. Nor can it be

said, given their rel-atively recent invention, that' the

origin of Trop can be traced to pre-colonial times. In facf'

it is the recent formulation and heterogeneous composition of

Trop groups which largely accounts for their appeal,

especially to the disenfranchised individuals in the village.

For uhro, ota and immigrant men, Trop, like the organisation

of PKK. provide a legit,imate context in which they can

participate in loca1 affairs while, êt the time, expressing

their involvement, as citizens, in the development of the

Nation-State. For the disenfranchised men in Amaya, Trop

ïepresent alternative structures of idenLification which, in

theory at l-east, appear to be constituted and organised

outside of the ontological and epistemological domain
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delineated by local origin narratives. However, in

we see that the operation of Trop, Iike PKK and the

section of LKMD, is contingent upon the dictates

hierarchical forms which, are themselves, the

endpoints of the categories of local- origin nartatives. Thus,

the men who constitute the core of the 'body politic' in

Amaya also determine the content, form and expression of

Trop. In this context, the driving force behind Trop, i'e'

gotong royong, is not exclusively articulated in terms of

the nationalistic aspirations of the state but is firmly

grounded in local, cultural understandings and practices'

In Amaya, gotong royang Ls seen as refl-ecting cultural ethics

of generosity, generated by kinship relations and shared

residence. Indeed, the term gotong royong is often used to

characterise loca1 , ad.at prescribed practices of reciprocity'

This involves sharing food, assisting with manufacture of a

new canoe, the construction of a neW garden, etc' Hovtever, i¡¡

these instances, the degree to which this reciprocity is
rgeneralisedr isr ês sahlins points out, informed by rrthe

span of sociaL distance between those who exchange'''rl

(sahlins Lg72:196). Thus, in Amaya' çJenealogically and

spatially close individual-s wilL be more }ikely to engage in

'generalisedt (Sahlins t972) forms of exchange more often

than those persons who are consanguineally and spatially

distant from each other (see chapter three for more details).

practice

economic

of local

proj ected
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This is particularly the case with respect to the limited

number of highly-valued commodities in the village, such as

chain savirs, tape recorders, radios, etc. The members of an

uma, therefore, engage in rgeneralisedt acts of reciprocity

precisely because they believe themseLves to be the

'children' of the same ancestor(s).

The logic which informs the expression of social relatedness

between individuals in Amaya is also t'he same logic which now

structures the Sum of aII social relations as the tdesa

community'. In this context, kinship represents the idiom for

the expression of both the conmunity and associated

development strategies. The desa is thus constructed as the

ultimate kinship unit while the implementation of state-

sponsored development programmes constitutes the collective

expression of these tofficial' kinship relations.

The articulation of national development policies and

practices in terms of the logic of local, cultural forms

serves to secure the misrecognition of the villagers and

produce tr. . .the naturalisation of its own arbitrarinessrl

(Bourdieu Lg|7:164). Thus, the principles which organise

social relations in the village appear to correspond with the

Iogic of State-sponsored progranmes and, in doing so, tend to

produce a largely taken-for-granted view of the world.
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This mode of being-in-the-world is further re-inforced by the

appropriation of indigenous cultural categories for community

developrnent purposes. The logic which organises Ono as

inclusive, socio-centric groups mobilised to mediate and

maintain the integrity of the parts (Uma) which comprise the

Iato as r^rel_I as the whole itself , is also harnessed to

facil-itate State-inspired development progranmes' The

organisation of Ono, along gender l-ines, to undertake

óul_turally meaningful and customary tasks such as cooking and

hunting produces the semblance of Ono acting according to

their customarY social rol-e.

The organisation of vill-age Ìabour for development projects

in terms of the ethos of gotonq toyong or along the lines of

loca1Iy constituted groups such as Ono effectively serves to

blur the distinction between the State and local' society'

Indeed, in Amaya it is no longer possible to identify the

policies and aspirations of the State as separate from the

cul-turally-inspired practices and forms of l-ocal hierarchies.

The two have been strategically folded together to create a

pervasive and powerful tbody politicr.

The following incidents clearly illustrate the ideological

and function'al entangJ-ement of the State with loca1Iy-

grounded hierarchies.
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rstrateqic Ritualsl

The second half of this chapter is devoted to an examination

of what are, in effect, conmemorative rituals. As Kapferer

(Lg|g) suggests, one of the significant features of such

rituals is the way in which the contradictions and

oppositions generated in the context of social practice are

rendered harmonious and homogenous through their

incorporation within new symbolic forms constructed at a

thigher l-evel- t . As such, rites of commemoration signal a

transcendence and transformation of context and identit'y but'

as Kapferer points out, in many cases this is tronly for the

duration of their performance'r (1979:L3) '

In both the rituats which folIow, the divisions and fractures

whj_ch mark social rel-ations in Amaya are subsumed within the

consistent and coherent forms of the tsymbolic tlpes| and

Itranscendent momentsr created and harnessed within the

context of the unfolding ritual event. In this connection,

the village (as both lato and desa) constructed as a

conmunity represents one such symbolic type. Loca] origin

narratives, the new community hall/ancestral- house, the newly

built perahu, and the festiviLies associated with the

cel-ebration of rNational Independence day' are just some of

the ritual forms invested with the properties associated with

symbolic types or transcendent moments (see chapter six this
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thesis as well as Kapferer L979:11)'

Significantly for the argument presented here, the two ritual

contexts discussed below do not effect a transformation in

identity beyond the social setting of the rituals themselves.

Indeed, ês Kapferer (Lg7g) argues, the transcendent nature of

commemorative rituals, i.e. their capacity to reify, subsume

and unify inconsistencies generated in other contexts,

effectively limits the transformative process. In the case of

the two rituals discussed be1ow, the identities of the

participants are transformed only for the period of the

ritual. The end of the ritual marks the re-establishment of

prior contexts, identities and relations. what is effected in

these contexts is (1) the reification of existing relations

and. (2') the creation and legitination of consistent and

unified symbolic forms which, when harnessed to other

contexts, function to order reality in terms of their own

image.

Narrating the Past, Legitimating the Present: The Erection of

a New Ancestral House/Comrnunity HaIl'

In the Lg84/85 financial year, the -LltfD submitted plans for a

new community hall (ba7ai desa) to the Camatts office in

Kipar and received a subsidy of one million rupiah towards
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the estimated total costs of three and half nillion rupiah'

The I.tfD decided that the new community hall would be built on

the site occupied by the rancestral houser (umtuvtuvcha) of

the Kepa 7a Desa/lelechro lato. So on a Monday morning late in

June 1986, the men of the village tore down the bamboo and

saçJo leaf constructed ancestral house. In its place they

would erect a new concrete, zinc-roofed conmunity hall which

would also continue to function as the ancestral house of uma

SurIia1y.

In November of that year, the wooden frame of the building

vras erected. The erection of the main posts in the

construction of a house is an important ritual event in Amaya

and is usually celebrated according Lo local adat practices'

On these occasions, it is the members of the Uma concerned

who provide the labour. However, on this occasion, because

the ancestral house of Uma Surlialy was also designated as

the future community haII and, as suchr represented a

community development project, the l-abour $tas provided Þy tne

different Trop groups.

The day set asj-de for the erection of the posts was

proclaimed a holiday by the KepaTa Desa for the 100 or so

school-age chil-dren and the entire village assembl-ed at the

house site. The local- representatives of the Indonesian
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government, the Kepa 7a Desa, and members of the LMD and LKMD

committees, wore their official State uniforms on this

occasion. Before the frame was erected, the origin

rhi-storiest of each of the seven founding uma were narrated

in order of their arrival at Anaya. According to adat, t'his

task is the prerogative of the village orator, a man

traditionally selected from the uhro rhouse' of Surlia'

Howeverr oD this occasion, it was decreed by E}:¡e Bapak najah

that the orator woul-d only narrate the thistoryr concerning

the origins of the first 'house' to arrive at Amaya, that is,

the narrative for Uma Surlialy. The thistoriest of the six

other foundj-ng rhousesr were consequently narrated by the

respective ryesro for these rhousesr . No ref erence \474s made

to the origin thistoriest of the numerous immigrant residents

in the village or to the ancestry of those rhousesr

classified as uhro and ota.

Afterwards, the Bapak Rajah spoke at length to those

assembled in front of the .ba-Zai desa vtuvcha about the

shared 'historicalr traditions of the mahno, uhro and ota

members of the village and reminded all those present (both

'indigenousr and rimmigrant' residents) of their conmunity

responsibilities and obl-igations as members of both the desa

of Amaya and the nation of Indonesia. rrThe founders of this

villagett, he concluded,
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were two men and two women. The men were caLl-ed_.Luang
ånã- Harmei and the women were cal-Ied Achle1i and
ääif" rnã- -peopfe who are referred .fls the
ffi of inis-viitage are the ancestors of su{l-ia]y.
in.i. ancestral house has recently been renewed. The
section below is called the bal-ai desa ['community
ñãiiiI and is the office while above is the ancestral-
ìho,-r"é' . They will f inish this building soon. People
who are young aon't you forget_this history' carry- it
,itn you eveíyday. Ii you are far away, You remember,
d.onrt you forget at all.

v{ith the conclusion

proceeded to erect

of

the

this speech, the

wooden frame of

men then

new baLai

Trop

the

des uvtuvcha.

There are a number of interesting points to emerge from this

event. The construction of the new State-subsidized community

haIl on the site of the ancestral house of surlialy affirms,

in a most concrete manner, the position and authority of the

Bapak Rajah and hj-s rhouset in the political order of the

village. On this occasj-on, he sinultaneously wears the hat of

the official representative of the national- government and

that of ad.at head. The two positions are effectively

homogenized into a single identity.

The actions of the Bapak Rajah and others in this incident

are not seen for the political strategies they are. For many

peopte, the Bapak Rajah and the members of his uma have

given their ancestral house for the benefit and good of the

community. such an act is viewed as an honorable gesture made

by a virtuous man. By acti-ng in 'good faithr towards the
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other members of the community, the Bapak Raiah secures the

misrecognition of the communiLy and amasses the symbolic

capital necessary for the reproduction of these strategies of

integration (cf. Bourdieu Lg77l. In Amaya, the consent and

cooperation of the residents which empowers locaL strategies

of integration arises from the sharing of a conmon

ontological ground and the transformation of rel-ations of

povrer into symbolic relations, articulated in an idiom of

good faith (cf. Bourdieu lg77). In this process, the

mechanisms of po!Íer are masked in order for it to operate

(cf. Foucault Lg78:86). !{hen harnessed to the administrative

structures of the state, this process of rnythic seduction

ultimately distorts the ideological foundations of the body

poIit,ic.

Thus, the decision, in the above incident, to prevent the

orator, a uhro man, from demonstrating his knowledge of the

narratives is an act which consciously shifts the accent of

power away from him to those already inculcated in the

apparatus of authority. This subterfuge on the part of the

Bapak Rajah and the seven uma heads is part of an on-going

process of political consolidation and denotes the continuaL

tension that exists between their claims of authority and the

belief offered by the members of the community.

this occasion, the conmemoration and re-enactment of the
On
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founding events depicted in Ìocal- origin narratives

represents as, Ricoeur points out, rra fundamental ideological

actff (1986 z26I). It serves to integrate the residents of

Amaya as a group not only i-n space but al-so in time. In this

context, the meaning of loca1 origin narratj-ves which, in

other contexts, beat out an excl-usive ontology for indigenous

resident,s, is extended to incorporate and account for all

individuals in Arnaya. In this setting, Iocal histories come

to represent origin narratives for both the loca] negti

( tstate') of Amaya and the national negara ('countryr) of

Indonesia.

At another level, the conflation of this event v/ith elements

of the central Mayawo origin narrative by the Kepa-Za Desa not

only serves to further legitj-mate his own authority and that

of his I house t but also ensures the status of t'his event aS

an historical- and j-mmutable truth. In this incident, the

hierarchical possibilities disseminated in local- narratives

are spatially and politically given expression. In turn, the

event is injected back into the narrative to produce a

dialectical- inter-play of meaning and form.

Accordinq to Baudrillard, rrwhen the real is no longer what it

used to be, nostalgia assumes its fuII meaning" (1983:L20.

This nostalgia for the past is expressed by the production

and reproduction of origin stories. V'thile the above account
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specifical]y deals with the significance of the reproduction

of local origin narratives, the following acÇount examines

the reproduction of the nostalgic (his)stories of the

Indonesian Nation-State.

The Spectacle of Simulation: National Independence Day

Celebrations

The nation-wide celebration and re-enactment of Hari Iterdeka

('Independence Dayt) each year on Lhe 17 August reminds one

of Marx's observation to the effect that history repeats

itself , ,r...the first time as tragedy, the second as farcerl

(tg77:300). rn the case of Indonesian history, the

proclamation of Independence has, up to and including the

research period., been repeated not twice but a total of 42

times. While the ceLebration of this hi-storical event

contains elements which may be identified as 'farcical', to

see it solely in these terms is to view only one particular

aspect of j-tts myriad of forms and expressions'

The annual- conmemoration and re-enactment of the proclamation

of Indonesian Independence clearly il-lustrates the

essentially integrative function of ideology (Ricoeur

1986.26L1. On this day, in thousands, if not tens of

thousands, of villages throughout the length and breadth of
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the archipelago, nearly 2OO mil-lion individuals collectively

express and celebrate their identity as citizens of the

Indonesian nation through the enactment of state rituaÌs (see

E1len 1988 zL26). A monumental- example of 'unity in

diversity' in action. on this day, space is collapsed into

one, all--encompassing referentiaL and highly ritualised field

of action and time is condensed into one meçta-origin

narrative; its starting point the seventeenth of August L945-

The ideological seduction of this particular ritual

Indonesian State is further enhanced when harnessed

ritual celebration of locaL, cultural events'

of

to

the

the

l_n

and

The observation and celebratj-on of Hari lterdeka in Amaya

Lg87 !{as, for the anthropologist, both interesting

confusing.

preparations for the cel-ebration of this event were underway

at least a month before the actual- day. At a meeting of the

LIID members convened on 20 Jul-y, a committee was formed to

organise and supervise the events associated with the

celebrations. The chairperson of the '17 August celebration

committee' (panitia Perayan rujuh Bel-as Agustus) was the

Kepala Desa while the deputy chairperson was the head of one

of the four Ono. The positions of rsecretaryr and rtreasurerr

were filled by the same people who occupy these offices in
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the LMD organisation. Responsibility for organising the

forthcoming events was distributed between six sections which

respectively dealt with rwork' (seksi usaha), 'equipment and

facilities' (seksi perlengkapanl , 'sport' (seksi ol-ah raga),

fartr (seksj kesenianl, tsafetyt (seksi keamanan) and

'hospitality' (seksi ramah tamah). In this last instance, the

v¡omen who sat on the PI(K executive and the wives of the men

who comprise E:ne LI,ID vtere among those responsible for this

part of the celebrations. With the exception of this last

section, the persons assigned by the elders of the LI'ID Lo be

responsible for the other sections were all men. In this

case, the role of women in Amaya is once again constructed in

terms of the activities associated with the domestic sphere.

The 'hospitality sectionr vras responsible for preparing and

serving food and refreshments at the events scheduLed on the

17 August. Three of the leaders of the six sections were

either Ono or Uma heads. Of the 40 people who made up the

rcelebration committee" only two people could be identified

as non-mahno. Meetings of the tCelebration Committeer were

held at the KepaTa Desars house. At one of these meetings it

was decided by the committee that each of the three shops in

Amaya woul-d tcontributet Rp.15r00O to help finance the events

planned for tlndependence Dayt. In addition, two persons who

regularly sold cigarettes in the village v¡ere required to

give Rp.5rO00 each, and the two largest church choirs in the

village, Lhe church youth and womenrs groups and the three
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church sectors v¡ere alL required to tdonatet Rp.2r500.

al-so decided that entrants in the canoe race scheduled

pay a Rp.500 registration fee.

It was

would

A number of events associated with the celebration of

'Independence Day' took place in the week leading up to L7

August. Minor round basketball and football matches took

place each morning and afternoon during this week.

Interestingly, the groups invol-ved in these competitions l{ere

exclusively associated with the Church. Thus, in the

basketball matches the different Church choir groups, sectors

and the vromen's group all vied for the position of out-right

winners. While the basketball teams were composed of both

women and men (in rnany cases, the men did not necessarily

belong to the group they were playing for), the football

games were an all-male affair. For this competition, the male

members of the Church youth group were divided into four

competing groups.

At night, the respective church groups as well as the

students of the local 'primary school-' practiced the songs

and dances they would perform on the night of rlndependence

Dayt .

Meanwhile, down on the sea-f ront, the l-ast touches $tere being

applied to the construction of a wooden perahu (tsailing
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boat') so that it would be ready for launching on L7 August.

This boat was jointly owned and constructed by 6 men who were

either recent t immigrants I or l^¡ere descended from rimmigrantl

or uhro individuals in the adjacent generation. For some of

these men, the boat would facilitate the implementation of

economic activities independent of L]r¡e LKITD/LIID nexus. One of

the owners suggested that the boat would be used to transport

Live pigs to Ambon for sale in the markets there2.

on a sunday, about a week before rlndependence Dayt, a

service was held at the boat to signal- its completion' The

resident priest in Amaya at the time officiated at this

ceremony, which was attended by everyone in the village' The

service lasted for an hour in which time a number of prayers,

bible readings and hyrnns had been performed. Notable during

the service, was the low profile of Elrle LILD members' After

the service, the assembled adults \dere served tea and cakes

by the women related to the owners of the boat. Soon after

the refreshments had been consumed' everyone depart'ed for

their homes.

Early in the afternoon on the day before 'Independence Day

the PKK women gathered at the house of the KepaTa Desa

cook bread and clean the rice. Later in the day, everyone

the village assembled at the so-cal-Ied 'sports-groundl

watch the children from the tprinary schooLr compete in

I

to

in
to

a
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series of games and races' which included such things as the

tsaik racet (7onba karung'¡, rbottle racet (kepala botoT), and

thefstone and spoon race' (gigi sendok). After the finish of

these games, the PKK women returned to the KepaTa De'sars

house to prepare more food. That night, the main actors

involved in the actual 'Independence Day' ceremony (i.e. the

men of LMD) assembled on the sports-field to rehearse their

roles. part of these rehearsals involved the raising and

lowering of the national flag. In another part of the

village, the Church orchestra, Orkes Nijinot' was al-so busy

rehearsing for tomorrows performance. Much Later in the

night, the village secretary could be seen, seated on the

verandah of the Kepala Desars house, t'lrping out the progranme

for tomorrows ceremony. At midnight, the Marinyo went around

the vilJ-age and informed everybody that tomorrow they qlere

required to be at the sports-field by 8.00 a.m. he also

informed the villagers that each household had to raise the

national flagr oD the bamboo flag-poles now erected outside

every house, bY 6.00 on the following morning'

At 5.30 a.m. on the morning of L7 August, the church

orchestra, complete with drum, saxophones, trombones and

fl-utes, arrived at the KepaLa Desars house and, standing in

front of the house, played a serj-es of tunes for t'he next

hour and a half. Aft,er this, they proceeded to circle the

village, playing as they walked. soon after there departure,
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the PKK women arrived and started to prepare the

refreshments.

Running slightly behind schedule, the men of LtrID, dressed in

their government uniforms, and the members of the

I celebration committeet assembled at the Kepa],a Desa I s house

at 8.Oo a.m. The PKK v/omen Idere resplendent in their nevt

outfits of gold or silver sarongi, white camisol-es and lace

over-shirts. soon after, the 10 men of the local tcivil

Police Force (Petahanan SipiT Polisi more commonly known by

the acronym HANSIP) arrived at the Kepa|a Desars house

dressed in their military-styled uniforms'

while the official representat,ives of the Indonesian

government were assenbling at the Kepa-Za DesaIs house, the

rest of the villagers were conçJregating at the sports-field'

By g.15 a.m. everyone was assembled ready for the ritual to

begin.

The ceremony lasted for 45 minutes and was clearly organised

around the central act of raising the Indonesian national

flag. !{hile the fJ-ag was being hoisted up the pole, the

assernbled villagers sung the national ant'hem. This was then

foLlowed by a reading of the principles of Pancasila and the

Procl-amation of Independence. After these two readings, a

prayer $¡as said followed by the singing of the nationalistic
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song satu nusa , satu bangsa... ( tone peoplet one

country... t ). the.ceremony finished with a number of speeches

in which the various participants were thanked for their

involvement. At the end of the ritual, the 'village
secretaryr informed the villagers that they were invited to

the KepaTa Desars house for refreshments. Holvever, before

this they would wj-tness a display of physical exercises

performed, to music, bY the students of the local 'primary

school | . Dressed in the national .sD uniform of red and white,

the students symbolically ernbodied both the ideals and

aspirations of the Nation-State.

The main speakers and actors throughout the course of the

tlndependence Dayt ceremony \^¡ere the Kepala Desa and the

rvillage secretaryt, who occupied key positions on either

side of the flag-poIe. The other members of the LI|D and

rcelebration committee' were, like the rest of the residents'

largely spectators of the unfolding events'

An hour or so after the refreshments had been served, a

sounded to call the villagers down to the beach for

launching of the perahu. While the men strained to pull

wooden boat to the water, a number of men, intoxicated

palm wine, stood on the deck of the boat beating drums

gongs. After four hours of pulling and manoeuvering,

boat $¡as finally launched. For their efforts, the men

bell
the

the

with

and

the

were
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served tea and cakes. Again, the menbers of

noted largely by their absehce from this event

the LIID were

Soon after this, the marinyo announced the start of the canoe

race. Most people by this time had returned home to await the

evenings entertainment and, thus, the canoe race was poorly

attended.

Ear}y in the evening, the area in front of the new cornmunity

hall or ancestral house of SurLialv was swept and sPrinkled

with sand. This was the chosen site for the forthcoming

festivities which, as it turned out, proved to be a veritable

smorgasbord of cultural hors-droeuvres. At 9.00 p.m., the

evenings celebrations, which consisted of several dances and

songs, conmenced. The members of E]rrte LI'ID and the I celebration

conmittee' were seated on one side of the thoroughfare while

the villagers sat on the other. The dances and songs were

performed by the prirnary school children, the members of the

different Church sectors and the Church youth gtotp3. It is

interest,ing to note that these performances constituted a

mixture of borrowed, invented and indigenous cultural

routines. One of the dances perforned was identified as

being from Sorong in lrian Jaya while a number of the 'songs

\íere of Ambonese origins. Not only is culture in this context

aestheticized in terms of that which can be danced or sung,

but it is also the case that the concept of culture expressed
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here ref l-ects, what Acciaioli terms, the rrhomogenizing

strategies of aesthetic corporatism" (1985:157) articulated

by the Indonesian Nation-State. In short, these strategies

represent a form of hegemonic 'bricolage' in which the State

appropriates and isolates fragments of different cultures and

works them into a creaLive and corporate cultural collage of

national significance. The resurrection of these symbols in a

new system of meaning, delineated by the Nation-State,

ensures their simulation in quite novel contexts. Thus, in

.Amaya those songs and dances which have no refraction in the

logic of Mayawo culture are, neverthelessr perceived as

meaningful expressions of culture precisely because their

index of reality is located in the hlperreal constructions of

culture generated by the Nation-State (Baudrillard 1983).

The next day, the eighteenth, $/as largely devoLed to the

preparations for the feast that would be held that night. The

ov¡ners of the perahu donated a buffalo and three pigs for the

feast. One of the owners came to the KepaTa Desars house to

ask for assistance with the slaughtering and butchering of

these beasts. The KepaTa Desa drew up a list of 10 men to

perform these tasks. The women of the village, organised into

one of the four PI(K work groups, spent most of the day

preparing and cooking the meat and vegetables that would be

Iater consumed at the feast. While the v¡omen were busy

preparing food, a number of the men in the village vrere busy
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getting drunk on palm spirit (arko). They wandered around the

village drinking arko and beati-ng drums'

In the late afternoon, the football finals

This was largely an al-I-male affair as the

village were busY cooking.

\¡rere conducted.

women of the

The feast, was held at the same location as that used for the

previous nights activities. In fact, this site is the usual

location for aLl village feasts. In the evening, the children

of the village were called to eat first. Seated on either

side of arranged palm f ronds, they \^Iere served by the women '

After the children had finished eating, the men and women of

the vi]Iage sat down together to eat. A nunber of young women

served food to those assembled while a handful of young men

passed out palm spirit and cigarettes to the men. The KepaTa

Desa said the opening and closing prayers for this meal.

After everyone had eaten, one of Ono l-eaders stood up and

spoke, in Indonesian, about the reLevance of tlndependence

Day' for the people in Amaya. This speech was followed by two

other speeches given by Uma ryesro. In these speeches' Spoken

in the local language, the ryesro also spoke abouL the duties

of those present as citj-zens of the Indonesj-an nation. The

two men also spoke about the launching of the peraåu and the

importance of maintaining adat/hnuLcho. The youth, in
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particular, v¡ere reminded to ttfol-low adat and work hardrr'

Dance and song performances by the different Church groups

and the students of the primary schooL followed the speeches.

At the end of the dancing, the members of rCelebration

Committee' handed out prizes to the winners of the various

competitions which had been staged during the past week' Upon

completion of the formal and official part of the nights

cel-ebrations, the villagers were free to dance until morning.

At this stage in the proceedings, the menbers of the LMD and

most of the members of the tcel-ebration committeet went home.

The celebration of 'Independence Dayt in Amaya in L987 is

interesting and confusing for a number of reasons'

Interesting, because it represents yet another context in

which local, cultural beliefs and practices are conflated

with the ritual-s and symbols of the state. confusing, because

often it is no longer possibLe to disentangle the constituent

elements of this nexus.

Above all- else, the celebration of rlndependence dayt in

Amaya clearly demonstrates the integrative function of

ideology; whether it be the ideology of the state or the

ideology which is constitutive of loca1 culture. Indeed, the

doninant, related themes woven through a1l of the events

associated with tlndependence dayt are incorporation and
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encompassment. In this connection, this ritual aggregate

eomposed of many strategic parts can be delineated as a mega-

ritual of inclusion.

Thus, the celebration of tlndependence Dayt in Amaya involved

not only the groups, individuals and symbols associated with

the State but also those units, identities and signs which

are either sponsored by the Church or informed by local

culture. In many instances, throughout the course of the

celebrations, State, Church and cultural modes of being $¡ere

collapsed into a single, multifarious identity. In other

cases, however, it was strategic to define and delineate

these identities as distinct. This was particularly the case

with respect to the events surrounding the launching of the

boat, where the owners of the boat traded upon this physical

symbol of their initiative, cooperation and conmitment to

enhance their status as timrnigrantsr and low-ranked persons'

Indeed, the possibility existed for the 'Independence day'

celebrations to be hijacked by these people and their

associate çJroups, especially given the low profile kept by

the KepaTa Desa and the other men of the LMD during the

events associated with the perahu launching. In this context'

the key actors $¡ere the owners of the boat, their relatives

and friends. The symbolic significance of cultural titles and

State positions was largely rendered redundant. However,

while the Kepa La Desa and the other men of Eh.e LMD played a
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minor rol-e with respect to the launching of the boatr oD alL

occasiohs they represented the central' organising body which

effectively demarcated the use of time and space by the

people in the village.

Indeed, one could argue the opposite line that what

represented an inportant cultural event was hijacked by the

State. The staging of the 'Independence Day' celebrations in

the same space as that used for the celebration of loca],

culùural events, such as marriô9êr is indicative of the

appropriation of symbols which so often characterizes the

relationship between the State and local cultures. In this

connection, it is interesting to also note the manner in

which the villagers s¡ere seated during the feast and the way

in which the food was displayed. The arrangement of the

villagers on either side of opened palm fronds and the

placement of food at intervals on these fronds is referred to

i-n Amaya as lteating raksoni-styIetr. Raksoni, according to one

person in the villâ9ê, ttis the basis of adat in Amayarr.

ftFrom raksonir', according to this person, trstems gotong

royong, kasih-mengasih ('generalised reciprocityt ) and toTong

menolong (tmutual assistancet)tt. rrRaksonirr, he concluded, ttis

a metaphor. It acts to unite the villagers and reduce them to

one level-rr. The Kepa La Desa, in his version of the Mayawo

origin narrative (see chapter four), also refers to the

communal- connotations of raksoni when he states that, tt\,fe
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open coconut fronds and sit down on the ground together and

together we eat and drinkrr. ttithin the context of the

celebrations surrounding tlndependence dayt, however, t'he

meaning of eating rraksoni style' is extended to signify the

colledÈive and homogenous identity of the villagers as

citizens of the Indonesian Nation-Stat,e. In this context,

local cultural practices serve to rropen up ne$¡ Spacesrl

(Bruner 1986:152) for the hegemonic practices of the

Indonesia State. The State is able to empower and legitimate

it,s own order, which is shot through with its own logic of

oppositions and syncretic symbolj-sm, through its

dissimulation within loca1, cultural forms.

At another level, it could be argued that the launching of

the perahu, sandwiched as it was between the rlndependence

Dayt ceremony and the canoe race, became just another

spectacle in a spectacular procession of State-ordered

simulacra (see Baudrillard 1983). In the engulfing practices

of nationalism, disparate cuLtural practices and social

identities are often flattened out or distorted to_ form a

unified narrative of political consensus ana social

experience. !,Ihat is dif f erent about local- cultures is often

objectified and ossified to the point where rr...culture has

become art, ritual has become theatre and practice has become

performancerr (Acciaioli 1985:153 ) .
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Conclusion

As I pointed out at the beginning of chapter six, local

expressions of knowledge do not exist as independent

narratives but are influenced by and connected to wider

structures. The practices empo$tered by local origj-n

narratives al-so provide a readily accessible field of

possible forms and logic for the articulation of State-

generated power, the legitimation of a State-sponsored

identity and the ex¡lression of State-controlled difference'

For the disenfranchised in Amaya, that is, those people who

are excluded from actively participating in the decj-sion

making process and whose voices are not proportionateLy

represented by local- political structures, the State, I have

argued, represents a utopian alternative to the configuration

of local, hierarchical relations which are informed by loca1

origin narratives. In this sense, the St,ate appears to

respond to local hierarchy and authority with the seductive

and utopian notions of cooperation, egalitarianism,

consensus, and democracy.

These fictions promulgated by the State have wide-spread

appeal not because, as Ricoeur points outr rrthey are mere

dreams outside realitytt but because, for the disenfranchised

in Amaya, they appear to rrshape a ne$r realitytt (Ricoeur
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1986:309 ) .

The fictions of the State thus open up nelrlt, and legitimate'

spaces for the expression of resistance to the existing

cultural forms of authority. However, in Amaya, the

ideologies of both the State and local culturer âs codes of

interpretation, have moved beyond their basic function of

integration to the point of dissimulation. The symbols'

rituals, relations and discursive devices v¡hich are enployed

to specifically and distinctively express the ideologies of

Iocal cul-ture and the state are now collapsed into a unitary

field of meaning and Practice.

Thus, the thernatic logic j-nscribed in locaL r historiesr of

origin serves to circumscribe the parameters of what is

constructed as hnul-cho adat and, in so doing, informs the

content and context of social and political action in the

village. The themes of unity and diversity, whÍ-ch structure

social and political- rel-ations in Amaya, are represented as

corresponding with the logic which pervades and organizes the

political anatomy of the State. The symbols, ri-tes and

administrative structures of the state are thus interpreted

and represented in terms of the categories and meanings which

also inform l-ocal hnulcho adat practices. This ideological

appropriation further serves to legitimate what are already

regarded as historically verified forms and practices.
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Within these ideological- horizons, strategies of integrat,ion

are dissimulated and Inaturalizedt, the diverse interests of

the non-indigenous and dis-enfranchised members of the

popul-ation are homogenized while the objectified

classifications of rank, ê9ê and gender operating within the

community are given a sembLance of orthodo>q¡ (cf.Bourdieu

!g77). Within this context, Iocal origin narratives produce

the rrnaturaLization of their own arbitrarinesstt (Bourdieu

Lg77.!64) because no cultural distinction is made between the

ideal and the real-. The logic which thistoryr produces is

also that which mediates social reality.

The utopian al-ternatives offered by the Nation-State, in this

context, are revealed in their nost pathologi-cal forms as

ethereal and insubstantial ontological spaces. Under these

conditions, the ttf iel-d of the possiblerr (Ricoeur 1986 :16 ) ,

represented here by the notion of rutopia', must necessarily

shift its ground away from the State to aLternative forms of

being and experience. For the disenfranchised, the Prot'estant

Church in Amaya represents one such locus for the exploration

of the tpossibler.
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NOTES

rms from Bourdieu does not
be to the overall theoretical
ork outline of a theorY ot
is formulation of a rtheorY of

practice.,limitsthepowero!tlreirnaginationtotherealm
äf strategy and strategic manipulations. In using his terms
rstrategic--ritualsr and 'ritual strategies'_T .þ"Pg t'o gq
beyond the theoretical and structural finitations of
Boürdieu's conceptuaLisation of social- practice to ex¡rlore
and highlight the-innovative dimenslons of the imagination.

Unfortunately, these aspirations were never put into2.
action as the perahu capsized between Damer and Teun in early
1989 with the l-oss of seven lives.

3. A number of the songs performed and composed by the
different Church groups contained nationalistic references
and emphasised the col-lective !dentity of both participalts
and auäience alike as Indonesian citizens. The following
opening l-ines of two of the songs performed exemplify the
c-ontent of the ma j ority of the compositions;

Negri kita Ind.onesia sangat su.bur dan indah
,Oúr country, Indonesia, is very fertile and beautiful-l

Bangsa kita terTepas, kita bebas sel-ama-Tamanya

'our people are liberatedr wê are free foreverr.

and;

Hai, mariTah semua rakyat Indonesia...
tHey, all the people of Indonesia come.. -'

kobarkan terus semangat kemerdekaan
rarouse the spirit of Independencer.
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CIIAPTER EIGIIT

'BEHIND THE STONE TÍALL': THE PROTESTANT CHI'RCH IN A}IAYA

Introduction

The historical acceptance of Christianity, in particular

Protestantism, on the isl-and of Damer has been both long and

varied. Notwithstanding the chequered history of Christian

proselytisation on Damer, the influence of Protestantism,

without doubt, has been significant. For many people in the

vil1age, the introduction of Dutch Reformed Protestantism has

been instrumental- in effecting transformations to loca1

beliefs and practices (see chapters two and three).

Today, in Amaya, the church, in the form of the 'Protestant

Church of Maluku' (Geteja Protestan ltaTuku), or G.P.M. as it

is more commonly known, plays an important and central role

in the l-ives of al-I of the vitlagers. Considerable time is

spent attending religious services and participating in

Church-sponsored groups and activities. For many of the

disenfranchised people in the village, however, the

Protestant Church represents more than just a sanctified,

physical and metaphysical- space for the expression of

religious beliefs. It symbolises, in the same way that the
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state does, a tutopiant (Ricoeur 1986), and hence

alternative, possibility for the construction of identity and

the articulation of resistance to extant hierarchical orders

whichr ôS I have discussed in previous chapters, are informed

by the logic of local- origin narratives. In this connection,

the Protestant Church, through its epistemological

foundations and in terms of the cosmology and ontology it

disseminates, represents a utopian construct which'

ironically, thematically pivots upon and parallels many of

the concepts relating to personhood and society expressed by

the State. However, whereas the State offers salvation

through citizenship and locates tlie promised land in the

imaginary space of nationalism, the Protestant Church, on the

other hand, articulates a somewhat different ontological and

cosmological trajectory. Moreover, in terms of its historical

origins and struggle for recognition, the originally

Lutheran-inspired, Protestantism practiced in Amaya also

represents an ideal- symbolic domain for the expression of

dissent ( naungcha )1.

In this chapter I T focus primarily upon the structural

organisation of Protestantisn in Amaya and the significance

of the Church for the various groups in the village. This

discussion is informed by a consideration of the doctrinal

and cultural logic which structures and informs the

expression of Protestantism in Amaya as well as by an
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examination of the historical and contemporary practice of

Protestantism. The intersection of these elements, i'e'

theology, culture, history and structure, is apparent in the

sections of the chapter devoted to a discussion of the

spatia], temporal and social organisation of Protestantism in

Amaya. Of particul-ar j-nterest here is the participation and

representation of the disenfranchised residents with respect

to the numerous and various Church-sponsored groups. While

the Protestant Church offers Inev¡ spaces' within which

alternative identities and relations of po!¡er can be

constructed and expressed, attempts by the disenfranchised

residents in Amaya to capitalize upon t'he structural and

symbolic opportunities provided by the Church are largely

emasculated by those individuals who, through the empowering

Iogic of loca1 narratives, exercise authority with respect to

State and adat defined contexts and relatj-onships. Thus,

contrary to the argument put forï¡ard by Victor King (1985)

to the ef f ect that rrthe decl-ine [my emphasis ] in the superior

position of aristocratsrr (1985:199) is, among other things'

the result of rr.. .the spread of Christian bel-iefs and

practices'r (Ioc.cit. ), I argue in this chapter that the

conjunctj-on of Christianity with loca1 culture serves to

further empor^¡er the so-called 'aristocratsr . In this

connection, throughout the fol-l-owing discussj-on I point to

the many parallels which can be drawn between the engagement

of the Church by local people and the articulation of the
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Nation-State with local culture. I conclude the chapter, by

commenting upon the utopian function of the church

Our Ancestors were rHindur: objectifying and Distancing the

Past

AS far as people in Amaya are concerned, Protestantism has

effectively supplanted the local religion. Most peoplers

knowledge and understanding of traditional, indigenous

rel-igious beLiefs and practices is at best fragimentary and is

col-oured by the teachings of the Church and the development

propaganda of the Nation-State. The following incidents aptly

illustrate this.

While sheltering from the rain one day, some distance from

the vitlêgê, I happened to notice two petroglyphs carved onto

the side of a large boulder. Upon returning to the vi11ê9êr I

asked the KepaTa Desa about these figures. To my surprise, he

and everyone el-se in the village said that they had never

before seen these figures and thus knew nothing about them.

Reports about these strange carvings soon spread around the

vilIage, and over the next few days, most of the people in

the village visited the site. When I asked the KepaTa Desa

and the other elders in the village what the figures

represented and who carved them, rny inquiries were met with

467



speculation rather than informed comment. After lengthy

debate, the elders decided that the smaller figure

represented. the moon while the larger carving symbolised the

sun. They concl-uded that the carvings must have been executed

by their tflindur ancestors. Many people believed that such

$ras the importance of this discovery thaL the stone, upon

which the petrogllphs were carved, should be placed in the

provincial museum in Ambon. The Kepala Desa, acting on the

perceived impression of locat people of the national and

historical significance of this finding, submitted a detailed

report on the petroglyphs to the 'Department of CuLture and

Educationt (Departemen Pendidikan d.an Kebudayaan) in Wonreli,

Kisar.

On another occasion, I expressed interest in locating the

sites of the villages referred to in }ocaL origin narratives.

The Kepa[a Desa indicated that, from his forays into the

forest, he knew the site of one such village. Accompanied by

his brotherr Wê set out for the southern reaches of the

island to look for this site. We eventually located the site

of the former village of Awatpipi, which is mentioned in the

narratives. The waIl which originally enclosed the village

was still standing in places, although covered by J-ianas and

surrounded by thick undergrowth. Within the perimeter of this

structure several stone house foundations r^Iere also clearly

recognizable. Apart from the discovery of a nurnber of
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grindstones and pottery sherds, we aLso uncovered, situated

in the middle of the walLed compound' a raised stone

platform, in the centre of which a 75cm. high stone obelisk

had been erected. The Kepala Desa and his brother'

speculating about the meaning and function of this feature,

suggested that it could possibly be some form of lshrinerr or

rraLtartr and was probably used by the previous t Hindul

inhabitants as a rrplace of worshiptt, although neither of them

knew for certain whether this was the case. As far as they

were concerned, the stone platform and obelisk belonged to

another culturaL epoch.

The time before the re-introduction of Protestantism early

this century is referred to by people in Amaya as rrla!'¡a

Hindu'r or the 'Hindu period'. As such, the religious beliefs

and practices of their ancestors are collectively regarded as

rHindur'. Vthen I asked people to elaborate upon what kind of

beliefs and practices characterised this so-called 'Hindul

religion, many people identified belief in ancestral and

other spirits, the deification of the sun and the moon and

the ,worship' of !{ooden statues carved in the form of

ancestral figures as the main features.

Interestingly I J.G.F. Riedel, the Dutch Resident of Amboina

in the late 1800rs, also describes Some of these aspects of

loca1 religion in the section of his book devoted to Damer
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Is1and. In this connection, Riedel observes that rrin every

village can be found'both a statuer ês a temporary domicile

for Upulero [ancestral spirits] when they come to fertilize

the soi], and the watu mali' watu liari or holy sacrificial

stoneil ( 1886 :463 ) . rrBesides the upulero Iancestral f igures ] rr ,

Riedel notes that "sacrifices are made to the nitu or spirits

of the deceased and also to the haita or bad spiritsrl

(1886 3464). The use of sorcery and the consultation of

various oracles were, according t,o Riedelr êD integral part

of peoplers daily activities (Riedel 18862464).

The beliefs and practices identified by l-ocal people and

described by Riedel are today regarded by many people as

curious, ,tprimitivet' customs. Many of these belief s and

practices, such as the previous indigenous practice of rhead-

hunting', are regarded in Christian terms as sinful while

some of the spirits which comprise the indigenous pantheon

are referred to as rt.setanrr or "ibfisn (the tDevilt) (see also

Bartels L977:29L).

For all but a handful of people, stories concerning their
tHindu| ancestors and their bel-iefs relate to another time,

another people and, indeed, another worl-d. fn this respect,

people's ex¡lerience of religion exclusively in terms of

Protestantism serves to construct and objectify this rHj-ndu'

past as a temporal and social- space which is discontinuous
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with the present. They see very few connections between the

previous practices which characterised j-ndigenous'Hindur

religion and the present form of Protestantism. Indeed, as

Cooley observes, ttas a system of rites and vlorship

IProtestantism] has come to replace almost completely this

dimension of the indigenous religion" (Coo]ey 1966 tl46l.

Thus, unlike the situat,ion described in many other areas of

Mal-uku Tenggara (see Barraud L979; McKinnon 1983; Pauwels

1985: ) where the practice of indigenous religious rites is

still an important aspect of social- life, in Amaya the

rituals of the Church have largely replaced or sublimated

loca1 religious forms. This is not to sôY, however, that the

beliefs and values constitutive of locaÌ 'Hindu' religion

have been t,otaIly replaced as well. Many of these beliefs t I

v¡ould argue, especially those relating to the ancestors' have

been semantically transfigured and incorporated into the

broad rubric of Mayawo bel-iefs called hnul-cho or adat. During

the period of Dutch col-onialism, local beliefs and values

which encoded and disseminated a system of religion $¡ere

isolated, by missionaries and administrators alike, from

those indigenous adat practices which ttere deemed to be Inon-

religious'. In this process, the locaÌ religious pantheon was

actively discredited, prohibited and, in many cases, j.ts

icons destroyed. In Anaya, the iconocLasm of Calvinist-

inspired, Dutch Reformed Christianity (Parker L977:75)

resulted in the destruction of the various carved wooden
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statues and effigies which symbolicalJ-y represented

indigenous deities and ancestral beings. In this connection,

!,Iebb, writing of the activities of the I Indies Churchl

(Indische Rerk) in South-west Timor, notes that j-n order for

people to become Christians it was first necessary to destroy

such objects as rrbracelets, beads, special stones and charmsrl

( 1986:78 ) .

AccS-aioli, writing of the situation in South Sulawesi,

suggests that this separation of religion and adat meant that

Christian converts could thus "reject aLuk ['the way of the

ancestorsr I beliefs yet continue to engage in a ritual cast

off from its moorings in cosmologytt (1985:159). However, I

would further argue that many of these beliefs IJ'Iere not

trejectedt per se but were renamed and re-positioned as

secular concepts within the broad horj-zons of what

constitutes l-ocal adat. This reordering of values ensured

their reproducÈion, albeit in a transformed state, within the

context of Dutch coLonialism. For the agents of the Dutch

colonial Stater ês Hooker (1978:18) observes, perceived adat

largely in terms of 'civil mattersr. Indeed, adat was

commonly glossed as rcustomary lawr (Furnival-I ]-944:11).

Objectified in this wêY, adat, ês both concept and practice'

was appropriated and, more irnportantly, legitimated by the

colonial regime.
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Other indigenous beliefs and practices were tdomesticatedr,

so to speak, and incorporated within the cosmoJ-ogical and

j-deological space delineated by Christianity. The above

reference to certain ancestral beings and spirits as the

tDevil-t illustrates this point. Other indigenous practices

and ritual observations, such as the Tiga MaLam (rthree

nightst) mourning period (see also Bartel-s L9772295) and the

burial of the dead in a dug-out canoe' are today regarded as

integral features of Christianity.

Thus, in Amaya the indigenous religion does not exist as a

coherent, unified system of beliefs. Rather, so-call-ed

'Hindu' beliefs exi-st as sherds of knowledge, positioned

within the system of practice delineated by Christianity or

injected into the broad domain of experience called adat.

However, in the imagination of many people, adat and

Christianity do not exist as separate 'provinces of meaningr.

Rather, belief in and adherence to the principles of the

Protestant Church is regarded as an integral part of

observing loca1 adat. In this connection, I often heard

people making statements to the effect that the teachings of

the Bible (as well as the principles of Pancasj-Za) and the

logic of adat are mutually incl-usive. To understand these

statements it is first necessary to examine the logic and

themes which inform the practice of Protestantism in Amaya.
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rBehind the Stone Íüallr: The Protestant 'Ethicr In Amaya.

It is perhaps a truism to state that the interpretation and

expression of Protestantism in Amaya today differs somewhat

from the form of Prot,est,antism introduced to Damer by the

Dutch in the mid-seventeenth century. In the three and a half

cenLuries since its introduction, the constituent values,

relations and themes whi-ch i-nform Dutch Reformed

Protestantism have been re-arranged and re-interpreted in

terms of the logic of local cul-ture. It is al-so the case, ês

I discussed in chapters two and three, that the symbols'

values and meanings which configure Mayawo culture have been

re-ordered in terms of the logic of Protestantism.

In the vernacular, the Protestant Churchr êS a system of

religious and moral beLiefsr âs a baroque-style collection of

rites and practices, âs a byzantine, bureaucratic hierarchy

and aS a spatial structure, is generically referred to aS

Iutrunatiro or Ithat thing]'behind the stone wa}l'2.

Literally speaking, the term refers to the church itself

which, in Amaya, is enclosed by or set behind a one metre

high stone wal-I. Metaphorically speaking, the appellation

could be interpreted as referring to what was' upon its

introduction, a strange, alien European institution. Hence,

its metaphorical separation from the spatial and social

cont,exts of the villaqe. Indeed, judging frorn its location,
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at the time when the church was built it must have been

situated on the very margins of the village, some distance

from the original walled village compound. However, since the

commencement of its construction in 1918, the population of

the village has expanded and the church is today surrounded

by a number of residential houses. This spatial encompassment,

of the church reflects the on-going conjuncture of the logic

of Protestantism with local cultural practices and forms.

The following account of Protestantism, therefore, focuses

pr5-marily, although not excl-usivelY, upon the logic of

Protestantism as expressed in Amaya. In order to give Some

feeling for the wider context, however, the following

sections also examine, albeit in largely general terms, the

historical and potitical trajectory of Protestantism and the

Dutch Reformed Church in the Netherlands and the East fndies"

A History of Origins: Protestantism and the Dutch Reformed

Church

Since its introduction in the mid-seventeenth century,

Protestantism on Damer has been articul-ated through three

different but retated Churches; the Dutch rReformed Churchl

(Hervormde Kerk), the rProtestant Church of the Netherlands

Indies t (protestantsche Kerk in NederTandsche-lndie) or the
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flndies Church' (Indische kerk) as it v¡as more

known, and the 'Protestant Church of Malukul

Protestan trIaluku) .

popularly

(Gereja

The 'Protestant Church of Ma]ukur, the operative Church in

Amaya today, is a relatively recent phenomenon, having been

established on September 6 1935. The historical and doctrinal

origins of GPM can be traced to the Dutch 'Reformed'3

(Hervornde) Church.

As the name suggests, the Dutch Reformed Church has its

spatial and cultural roots in the Netherlands and its

religious and temporal origins in the early years of the

upheaval in western Christianity broadly referred to as The

Reformation (cross 1958:1145). Simply stated, The

Reformation, driven by the ideas and actions of such figures

as Martin Luther, Huldreich Zwingli, Theodore de Beza and

John Calvin, spawned a number of Christian Churches or bodies

which repudiated the authority of the papacy and,

consequently, broke away from the Ronan conmunion. Many of

the ideas and doctrines expressed by the Reformers,

especially Luther, pivoted upon the notion of reconstructj'ng

society on the basis of what Tawney terms rrthe forgotten

purity of primitive christianityr' (L926:95). In this regard,

the logic and expectatj-ons which inspired the early stages of

The Reformation could be said to be i-nherently rutopianr.
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This nostalgia for earl-y Christianity is also expressed j-n

the writings of Saint-Simon on utopia (Ricoeur 1986 2294).

Both Saint-Simon and Luther irnagined a world in which the

ethical and spiritual- element,s of Christianity would prevail.

Saint-Simon, however, emphasised the influential and

authoritative role of "artists, scientists and

industrialists" (Ricoeur 1986 2295) in this utopian

construction whereas Luther posited the ttidea of a Church-

civilization, in which all departments of lif e. . . \¡¡ere to be

regulated in accordance with the law of Godrr (Tawney

1926:100). This view of the ultimate moral order, discipl-ined

and devoted to glorifying the name of God, achj-eved

recognition and partial realization through the doctrine of

Calvinism.

In the Netherlands in the mid to late-l-500's, it \¡Ias tÞ"

theocracy of Cal-vj-n, in particular, which spread rapidly and

resulted in the establishment of the Dutch Reformed Church

(Parker L977:58).

According to Max Weber (1930), the fundamental and most

characteristic tenet of Calvinism is the doctrine of

predestination. Drawing from Lutherts notion of the

'calling', with its emphasis upon the equality of all human

vocations, Calvints concept of predestination disseminated

the idea that an individual's destiny v¡as decreed by God and
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that only a sma1l proportion of hunankind were divinely
telectedr for salvation. According to Calvints doctrine, no

external- signs exist,ed which signif ied for certain the

destiny of an individual; either as one of the elected few or

as one of the many who were destined to damnation. However,

as Weber points out, in its practical apptication through the

Reformed Church, the doctrine of predestination was re-

interpreted so that "Christian conduct which served to

increase the glory of God" (1930:114) was viewed as an

findispensable sign of election" (ibid.:115). Good works,

therefore, were not seen as the means of attaining salvation

but were regarded as 'prooft that salvation had been attained

(Tawney Lg26). The world then, according to this view, was

provided by God as the domain in which hurnankind was to

labour to glorify His name. Hovrever, as Weber notes, trthe God

of Calvinism demanded of His believers not si-ngle good works,

but a life of good works combined into a unified systemrl

(ibid.:117). Through the Reformed Church, Calvinism promoted

the construction of a moral economy in which labour v¡as

el-evated to an ascetic form and an individualrs actions in

the world were ordered and undertaken in a meLhodical- and

sel-f-disciplined manner. In this schemer ôs Comaroff points

out, "time... rrüas a unitised resource to be seized and 'put

to workrrr (1985:141). The so-called'Protestant Ethicr, thus,

beat out a specific cosmology and ontology which emphasised

the fomnicompetent' (Tawney 1926:L321 role of the Church and
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religious doctrine in the constitution of social relations.

One of the significant features of Protestantism, inspired by

Luther's notion of the calling and Ca1vin's concept of

predestination, is the belief that an individuaL does not

need to depend upon the sacramental system dispensed through

professionally ordaj-ned clergy in order to commune with God

(see Tawney Lg26:106). Contrary to the doctrines of

Catholicism, in which saLvation is rnediated through the

Church, the clergy and the sacraments, in Protestant,

Calvinist-inspired theology, salvation is the divine and

predetermined decree of God. As such, there is no separate or

special path to saLvation set aside for those ordained into

the priesthood. Indeed, Calvin went so far as to suggest that

ffthere were no priests - all were laymenrr (Marty L972.L44),.

As a result of this belief, the laity came to play an

important role in the adninistration and dissemination of

Protestantism. In this connection, Schama observes that

within the context of the Reformed Church in the Netherl-ands

in the sixteenth and seventeenth centuries, rrthe rule of the

clergy viras at aLl times moderated by, and in crucial points

obliged to deter to, the government of the laityt' (1987:60).

Following on from the above point, another significant aspect

of Calvinist-inspired Protestantism is the emphasis placed

upon scripture, in particular, the writings of the old
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Testament (Irteber 1930 zL23). The rejection of Catholic-based

ritual and the intervention of ordained priests and the

emphasis upon more direct forms of Holy communion served to

heighten the significance of scripture in worship. As Tawney

observes, the Christian, according to the teachings of

Luther, had ''.. . a sufficient guide in the Bible. . .rl

(tg26:107). Previously, the Roman Cathol-ic Church had claimed

that the interpretation of the Bib1e v¡as the province of the

authorities of the Church. The actions of Luther and his

contemporaries not only liberated the Bible from the

theocracy of the Cathol-ic Church but al-so ensured its

translation into the vernacul-ar (Marty L972:116-119). I{hile

Luther regarded the writings of the Bible more j-n terms of

the 'spiritr expressed therein, Calvin belonged to the

Iiteral school of thought in which the Bible was an

'!infalIible inspirationt' (Marty L9722L23). Thus, in the Dutch

Republic of the sixteenth and seventeenth centuries, the Old

Testament came to be regarded as both "a fund of exemplary

wisdom and historical truth'r ( Scharna 1987 :94) . The epic

content of the OId Testament, replete with the notions of

original sin, hellfire and damnation, struck a concordant

note in a world dichotomízed in terms of sinners and saved.

According to Schama, rrthe Bible became a source book of

analogies for their own [the Dutch] contemporary history.. .rl

(1987:95). As both Schama (l-987:34) and comaroff point out'

this inter-penetration of Calvinj-sm and OId Testament
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scripture with the historical consciousness of the Dutch

people led to the belief that they collectively constituted

the favoured relectt and were thus the rrrlords of the

worldt... empowered by God to const,ruct society according to

their wi1l" (Comaroff 1985:130).

objectified through the Dutch Reformed church, this

imperialism vlas exported to the South African veldt,

American frontier and the 'Spice islandsr of Maluku.

moral

the

The Dutch Refonred Church in the Netherlands East Indies

!{hile Calvinism never succeeded in becoming the State Church,

it was, according to Schama, rrcertainly the official, and the

privileged, denominationrr (1987:59) within the Dutch Republic

of the 16th and 17th century and, I shoul-d add, al-so within

the Dutch East Indies during the period of the VOC

(Vereenigde Oost-Indische Conpagnie or IDutch] 'East Indies

Companyt) occupation.

The rCompany' had no specific charter to convert local

populations to Christianity. However, the promotion of

Christianity had obvious, favourable implications for the

facilitation of its o$tn operations. Thus, initially the

Company hired and paid preachers to go to the East Indies and
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proselytize the local population.

The first, Governor-Genera1 of the Dutch East Indies, however,

r,ras charged with the task of Christian proselytisation. His

duties in this regard, âS Klerck observes r were rrnot

restricted to the spiritual welfare of the servants of the

Company but should also promote the conversion of non-

Christians and the education of their children, to the glory

of God and the blessing of the Company" (1975:504).

In the Moluccas in the early 1600's, emphasis was placed upon

educating the l-ocal people to act as tauxiliary helpersl

(Klerck Lg75:504) in school-s and Churches while in the

NetherLands the Company established a seminary for overseas

missionaries. However, notwithstanding these religious

initiatives, the commercial interests of the Company were

always given priority as indicated by the closure of the

above mentioned seminary because of thigh costsr.

Up until 1743, the Dutch Reformed Church constituted a

religious monopoly in the East Indies as the only Church

permitted to operate in the area (Vandenbosch 194L:39). After

this date, the rCompanyr also paid for Lutheran minist,ers t,o

be sent out from the NetherLands. The rCompanyr not only

hired cl-erics but in many cases often determined where in

the archipelago the word of God would be spread. The
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rCompanyr was, in this regard, the ultimate authority,

empowered as it was to remove clerics from service if their

actions contravened the dictates of the rCompanyr.

The matter of who should be responsible for missionary work

in the East Indies was a point of contention between the

Church and the Company. As Klerck notes, the cLassis[ of

Delft in 16l-4 "proclaimed that missionaries for the East

Indies ought to be sent out by the Church and the Government,

and not by merchants...t' (1975:506). While the Reformed

Church, through the cl.assjs of Amsterdam, constituted the

body which theoretically controlled the affairs of the Church

in the Indies, its efforts to promote the work of the

missionaries v¡ere nevertheless dependent upon the goodwill of

the Company which, empovtered by its charter, exercised

exclusive controL over the East Indies. As a result of this

close link between the Church and the rCompanyt in the East

fndies, the work of missionaries declined in accordance with

the financial decline of the 'Companyr in the nid to late-

1700 | s.

Towards the end of the l8th century, however, the idea that

missionary work should be supported by the community and not

funded and promoted by conmercial concerns led to the

establishment of the'Netherlands Missionary Associationl

(NederTands Zendeiing Genoot,schap) (Cooley 19662L45; Klerck
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Lg75:515: Chauvel L9A4z27¡ Webb 1986:19). The missionaries of

the N.Z.c. r¡¡ere only permitted into the East Indies in 1814

and even then thej-r initial work I¡¡as restricted to the

Mo1uccas. The Moluccas were singled out because many of the

inhabitants were already tChristiansr and also becauser ês a

result of the previous rel-ocation of the Companyrs commercj-a1

interests elsewhere in the archipelago due to the

disintegration of its spice monopoly, they represented, in

missionary terms, a tneglected mission-fieldt (Furniva1l

1944.2L9ì K1erck L975:51B) .

Undoubtedly, the work of the IN.Z.G. I was made easier with

the collapse of the East Indies Company in 1800. Control over

the East Indies became the responsibility of the Netherlands

government. With this change in administration, the close

relationship between the administration of religion in the

East Indies and the Reformed Church in the Netherlands was

finally broken. In 1820, in an attempt to create a single,

united Protestant Church, a royal decree proclaj-med that all

Protestant Churches in the East Indies would be amalgamated

under a conmon adninistration which was deemed the

responsibility of the Minister of Colonies. This union did

not actually take place until 1854' when the Lutheran Church

at Batavia united. with the Reformed Churchs (Vandenbosch

;-941-:40). This nelÂ/, united Church was caLled the 'Protestant

Church of the Netherlands Indies' (Protestantsche Ketk in
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NederLandsche-Indje) t oT, âs it was more popularly known, the

'Indies Church' (rndìsche Kerkl.

The rfndies Churchr and the Establishment of G.P.U.

The amalgamation of the Protestant Churches in the East

Indies under the control- and administrati-on of the Minister

of Colonies meant that the tlndies Churchr vlas a State

Church. The predikanten ('pastors') and lay officials of the

Church vlere ernployed and paid by the colonial government and,

as such, were subject to the same controls and authorities as

other public servants. The Governor-General, as the supreme

authority in the East Indies, was thus empowered to I'place,

transfer and remove the ministers of the East Indian Churchrl

(Vandenbosch L}AL:41). The authority of The Central Church

Board at Batavia which was charged with, to quote Vandenbosch

(1941), rrthe care of the interests of Christianity in general

and of the Protestant Church, in particular, and the general

supervision over the Protestant Churches, their ministers and

local consistoriestt (ibid.:41) was extrenely limited and

Iargely functioned as a 'co-ordinating committeer (Webb

l-986:73). Indeed, the members of this board were not el-ected

by the Church but were appointed by the Governor-General-.

Even the rules which governed the Board and the

administration of Protestantism in the archipelago were
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subject to government approval. The logic and legitinacy for

this coupling of church and state can be found, in part, in

the theology of Protestantism, particularly Calvinist-

inspired Protestantism. Early Cal-vinism specifically

advocated that, in order to create a "Kingdom of Christ'l

(Tawney Lg26:118), the ecclesiastical and secular spheres of

life should be unified (Marty L97222L61.

While there existed a number of immediate financial

advantages arising from this cl-ose relationship between the

State and the Church (e.g. the State built and financed the

erection of churches), there $rere a number of disadvantages.

As Webb (1986:73) points out, on the island of Timor Church

personnel tvere often equated with the Control-leur and other

colonial officials andr ês such, the Church was often viewed

as ,tyet another government interference in their livesrl

( loc. cit. ) .

The establishment of a State Church meant that missionary

work in the East Indies was regulated by the government.

Article L23, passed i-n 1854, stipulated that all Christian

missionaries, priests and teachers were requJ-red to obtain a

government licence before undertaking any work in the East

Indies. The government reserved the right to revoke or

suspend these licences whenever they saw fit to do so. In

effect, this regulation enabled the government to divide the
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archipelago into different and distinct religious domains.

However, according to Klerck (L975:5251, this division into

separate rmission fieldsr was not formally marked out until

L9t2.

Changes in colonial policy and practice in the nid to late

1800rs, notably the implementation of Van den Boschrs

'Culture System' (see FurnivaLL Lg44:115) and the swing

towards liberalism (see Furnivall L944ìL48-L74) ' resulted in

a flood of newly established nissionary bodies to the East

Indies (Furnivall 194422L9) .

The 'Indies Churchr, and thus indirectly the State itself,

became an influential missionary body, incorporating in 1870

the nissionary societies operating in Ambon and the

'Zuidwesterr (southwestern) islands and later oDr the

missionary 'bodies working in northern Celebes (Klerck L9752

518-519). However, while the State financially supported the

operation of the tlndies Churchr, it continued to make a

clear distinction between its ov¡n schools and those

established by the missions. It wasnrt until l-890 that

mission-run schools were subsidized by the government

(Vandenbosch L94L:47). Within a couple of years, the number

of mission school-s had increased dramatically.

Up until- the Late 1920rs 6
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Catholic Church remained the only officially recognised

Churches in the NetherLands East Indies. After this date,

however, all Church bodies recognised by the government in

the Netherl-ands were automatically acknowledged by the

administration in the East Indies. This mover on the part of

the government, constituted a Step towards the eventual

separatJ-on of the Church and the State. As Vandenbosch

(1941:43) reports, there was widespread opposition to this

nexus among the Mus1im population in the East Indies. This

opposition $/as formally expressed through a number of

resolutions passed by Llrre Volksraad or rPeoplers Councilr in

the early decades of this centuryT. The Church Board itself

supported the principle of separation but, in a statement

issued. in Lg2O, indicated that this separatj-on be coupled

with some forn of financial reparation (Vandenbosch L94L:43).

In addition to the call for the separation of the Church and

the State, a number of regional-based Churches were

advocating autonomy and independence from the rlndies

Churchr. In the Moluccasr ês Chauvel (1985:137-138) observes,

a number of groups, including the Autonome Mol-uksche Kerk

('Autonomous Moluccan Church') and the ATgemeen Verbond tot

verkrijgingr van d.e l[oluksche Kerk ('General Union for the

establishment of the Moluccan Church') were formed in

response to locaL desires for religious independence. For

some people, the creation of an independent Church was linked
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to the formation of an independent nation. Not everyone,

however, supported the establishment of an independent

Moluccan Church. In this connection' Chauvel (1985:139)

reports there was also a considerable degree of opposition'

in form of petitions and letters of protest, to the proposed

severance of local ties to the Dutch Church and State.

The rseparationt of Church and State eventuaLly occurred in

July 1935, hovlever, it should be noted that this separation

$ras only administrative in nature. As both Klerck (L975:518)

and vandenbosch (1941:43) point out, the financial

relationship between the Church and the State continued.

Thus, the Bill of 1935 only granted self-governing rights to

the Church. This meant that the members of the Church Board

v¡ere elected by the Church and that the Church itself v¡as

free to nominate and place ministers, curates and teachers.

Strictly speaking, therefore, the legistation of l-935 did not

affect a complete separation of Church and State but as Vlebb

(1986) observes in this connection, rrthe nexus between Church

and State had been l-oosenedtt (ibid.z74). This loosening of

Churchr/State ties facilitated the granting of autonomy to a

number of regional-based Protestant communities. fn 1935, the

Protestant Church in North CeLebes was granted autonomy and

became known as the Geteja Masehi InjiTi l[inahasa or G.M.I.M.

on the 6 september 1935, the Protestant church in the

Moluccas $¡as declared an autonomous body and became knol¡ún as
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the Gereja Ptotestan Maluku or G.P.M.. Theoretically'

autonomy meant that the ministers and officials of the Church

were appointed by the people themselves (Webb 19861.74).

However, in practice, G.P.trI. \^Ias still financed by the State

and the Dutch clergy sti1l retained control. In the early

years of so-caÌIed rindependencer, as Chauvel concludes, the

establishment of the Moluccan Church amounted to rra mere name

changer' (1984:1-40).

During the Japanese occupation of Ambon, G.P.M., together

with the other Christian Churches on the island, lvas

incorporated into the Christian body estabLj-shed by the

Japanese called Ambon Syu Kiristokyo rengokai .san Hoosidan

(Chauvel LgB4:163). Japanese ministers controlled this

organisation which, through proselytisation and propaganda,

was used to win the thearts and ni-ndsr of the loca1

population and further promote the nilitary objectives of the

occupying forces.

Thus, it wasnrt until after the Second Wor]d Vtar' that

c.p.M., and the other 'independent churches' in the

archipelôgo, achieved full auLonomy and independence, either

from the 'Indies Churchr or the Christian organisations

created by the Japanese (Chauvel 1984; !'lebb 1986).
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Gereja Protestan üalukuz A Brief Introduction'

Broadly speaking, the theology dissemj-nated by G.P.M. is, as

cooley ( 1966 ) observes, based upon the Bible and rrthe

historic creeds of the Church IDutch Reformed Church]rl

(1966:145). The 'historic creeds' mentioned here refer to the

Calvinist-inspired religj-ous traditions of the Dutch Reforrned

Church, which are themselves informed, in part, by the ideas

of Martin Luther. Vùithin the broad doctrinal traditions

embraced by G.P.M., Cooley (ibid.:145-146) identifies the

rApostlest creedt and the rTen commandmentsr as constituting

a central place in the imagination of parishioners. This

blending of OId and New Testament theology serves to codify

and disseminate a moral order which, somewhat paradoxically'

is based upon complete and unquestioning obedience to the

will of God and. yet emphasises freedom, justice, and equality

(Marty L972:184).

While it is possible to generally identify the dominant

ecclesiasticaL al-iran or rcurrentsr which constitute the

orthodox position of G.P.trt. ' it is not possible to

unequivocally state that, within the Protestant cornmunity of

Maluku, there exists a uniform and set interpretation of

Protestantism. The different historical experiences of each

congregation and the traditional emphasis placed upon

conçlregational autonomy by the Protestant Church (see
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Pertierra 1988:138) in the past worked against the

homogenization of religious expression. Unti] quite

recently, therefore, village congregations enjoyed a certain

flexibility and autonomy in the manner i-n which they

interpreted Protestantism within their own local context.

However, recent Synod-inspired, €cumenically-driven

innovations have changed this situation dramatically. For

example, in Arnaya in early L987, the co-ordinating body of

the Church at the district leveL (KJasis) introduced a set,

two-model format for the Sunday religious service (the

inpli-cations of this move will be discussed in further detail

in the foltowing section). Notwithstanding attempts by the

governing body of the Church to standardize religious

experience at the local level, the expression of

Protestantism within these village congregations stilt

retains a distinct, culturally-marked identity. In Amayar ês

the following section illustrates, Protestantism constitutes

an interesting mixture of Lutheran and Calvinist elements,

blended with both Old and New Testament theology' and

filtered through the historical and cultural experiences of

l-ocal people.

In many ways, the organisation of G.P.I{. parallels the

administrative structure of government within the province

(see Chapter 6). At the provincial Ievel, the 'synodl

(Sinod.e) is the body which coordinates and controls the
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operation of the Church. The Synod appoints the ministers

(pendeta) who will serve the numerous village congregations

which comprise G.P.II.. The Synod is located in the provincial

capital of Ambon. Through this body, the interests of the

congregation at both the district and village level are

represented within national- and international contexts.

Today, G.P.M. is part of the Indonesian Council of Churches

and, through this body, is also a member of the World Council

of Churches (CooIeY L966:148).

At the district level, the representative body is the

rpresbytery, known in Indonesian as K-Zasis (a term obviously

derived from the Dutch word. See endnote 3 ) . K-Zasjs

corresponds with the government administrative unit

Kecamatan. Thus, Klasis incorporates all the Church parishes

included in the district of PuLau Pul-au TerseLatan (see

chapter one) and has its headquarters in the Kecamatan

capital of Wonreli on the island of Kisar. It is to K-Zasjs

that each congregation within the Church district pays their

annual rdonationr (which in the case of Arnaya amounts to

nearly Rp. 2 million) and it is from K-Zasjs that they, in

turn, receive instructions concerning the organisatj-on of

their Church as well- as literature relating to the format of

religious services.

The smaÌIest unit within the religious hj-erarchy of G.P.M.
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the tcongregationr or Jemaah Gereja. Generally speaking, the

congregation coalesces around and is identified by its own

church. In the district of P.P. Tersel-atan in 1985, there

were 58 G.P.U. churches. Unlike the other districts which

coll-ectively comprise the Kabupaten l,laluku Tenggara,

religions other than Protestantism are poorly represented in

this Kecamatan. There is only one CathoLic church while

Islanic religion is not represent,ed at all (Kantot Dep. Agama

1e8s ) .

On the island of Damer, all but two (Kuai and Bebar Barat) of

the eight villages have their own church. The residents of

Kuai and Bebar Barat respectively attend the churches in the

nearby villages of MeIu and Kumur and are thus incorporated

into the congregations of these villages. The seven

congregations on Damer are identified in terms of the name of

their church. Thus, the congregation of Amaya is referred to

as Jemaah Ebenhaezer.

Gereia Ebenhaezer. The Organisation of Space, Time and
-------L

Socia1 Relations in Amaya

West,ern Christianityr ôs a number of authors have pointed out

(see Tawney Lg26; Ricoeuy 1967; Leach L97Oi Taussig 1980;

Comaroff 1985), encodes, disseminates and empowers a logic of
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oppositions. In Protestantism, in particular, the legacies of

Luther and Ca1vin have served to shape a cosmology which

pivots on the oppositions of rrgood and evi1, J-ight and

darkness, spirit and matterrr (Tawney L926:107) or t as

Comaroff states, the distinctions between ttbody and mind,

flesh and spirit, emotion and reason, and lifetine and

eternityu (l-985:131). These divisions are respectiveLy

slrmbolised by the polarized images of God and the Devil,

spatially mapped out in terms of the distinction between

heaven and hell and ontoLogically inscribed upon the

respective bodies of children and adults, men and l{Iomen.

These dichotomies not only encode a specific

conceptualisation of difference but also structure that

difference in terms of a hierarchical ordering of moral

values. These differential values are arranged, reproduced

and objectified in the architecturaL space of the church, the

ordering and division of time and the arrangement of social

relations.

In Amaya, the cosmological, ontological and theological

opposit,ions which constitute an integral feature of

protestantism are articulated through and subsumed within the

form of the Church itself. In this connection' the Church,

like the various State-sponsored organisations discussed in

the two previous chapters, is the source of contradiction and
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difference and the locus of unity and consensus. It has the

ability to sublimate the dichotomies of Protestantism wit'hin

it,s own consistent and unified form to the point where it is

this J-rnage of unity and consistency which prevails and

provides the dominant logic for the ordering of social

contexts. The Church, therefore, embodies many of the

properties generally associated with tsymbolic t)rpesr as well

as those features more specifically linked to rtranscendental

symbols' (see KaPferer L979).

In the foLlowing sections I emphasize both the binary logic

of Protestantism and its ordering, through the Church in

Amayar ês a consistent and coherent system of symboric forms'

Of particular interest here, is the $tay in which the

hegemonic forms and relations empowered by local origin

narratives and the rhetoric of the State are also reproduced

through the articulation of Protestantism at the local level.

The Architectonics of Protestantism: Shaping the Religious

Iandscape

In.Amaya, the church, built along a north-south axis,

dominates both the landscape and the skyscape. The appearance

and architecture of the church, both internally and

externally, with its simple and undistracting design
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approaching that of a neeting hall, conforms to the general

iconoclastj-c principles of Prot,estantism (Marty 1-9722237 -

140). Holuever, as the foll-owing account illustrates, these

principles are not consistent with the actual expression of

Protestantism. fn this connection, the church represents and

remains one of the most powerful contexts for the ex¡lression

of Protestant symbols and images.

The church in Amaya has two entrances. The main entrance,

which is external-ly located at the front of the buitding

facing north but internally situated at the back of church,

is used by the congregation. The second entrance is

externally positioned at the back of the church facj-ng south

but internally opens into the vestry, located behind the

pulpit. This entrance is used exclusively by the minister,

the deacons and elders of the Church. Both entrances mark the

passage from the secular to the sacred, from the outside to

the inside. It could also be argued that the two entrances

serve to dichotonize the congregation in terms of sinners and

saved or, more appropriately, these two portals serve to mark

the religious proximity of the individual- to the divine.

Inside the building, the cosmology disseminated in scripture

is faithfully reproduced along both vertical and horizontal

spatial planes. The wooden ceiling of the church, a deep-blue

expanse punctuated with the luminous forms of a multitude of
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stars, represents both the experiential and the divine

celestial space. It sj-mul-taneously symbolises of-this-world

experiences in terms of it depicting the firmament and out-

of-this-world aspirations in terms of its representation of

heaven. In accordance with the cosmological coordinates of

Christianity, heaven, as the divine province of God, is
Iocated above and beyond the reach of mortals.

The congregation (jemaah), of course, is sj-tuated at ground

level-. In the Bible and the teachings of Protestantism, the

relationship of the congregation to God (in his heaven) is
mediated by the figure of Jesus Christ. This relationship is
symbolically depicted within the church by the numerous

pictures of Jesus Christ hanging on the wal-Is which are

located mid-way between the ceiling and the floor. The

minister, whose role it is to guide the congregation in their
religious devotion and who al-so acts as an intermediary with

respect to the rites of the Church, is spatially positioned

above the congregation but beLow the icons of Jesus Christ.

The pulpit, l-ocated in the southern section of the church, is
raised a metre or so off the floor and is reached by a number

of steps. It is spatially connected to the vault of the

church by way of the golden coloured dome positioned above

the preacherrs head. This unusual structure, which is
linked t,o the ceiling via a narrov/ stem of wood, gives the
j-mpression of a beam of light projecting downwards from the
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firmament and terminatJ-ng in a halo which encircles the

rninister's head. This structure symbolically marks the pulpit

as an extension of the heavenly domain and those who inhabit

it as enlightened bei-ngs.

The rel-ationship between the congregation and God, between

heaven and earth, is further nediated by the Church choral

groups (Ekselsior, Efata, E7im, Delfia, Biii Sesawj, and

uijinot)B which, throughout a religi-ous service, are

positioned above the congregation on the mezzanine floor

situated in the northern section of the building. In the case

of the choir Ekselsior, the spatial and symbolic position of

the choral çlroups within the church is also semantically

encoded.

During the main religious servj-ce conducted in the church

every Sunday morning (weather permitting), the congregation

is spatially arranged in such a way so as to reproduce many

of the social dichotomies which feature in the Protestant

Church. The congregation in Amaya is thus organised in terms

of gender, êgêr and the theocratic order of the Church. It is

important to stress here that some of the values which

organise these relational categories, i.e. gender and ê9êr

al-so resonate in contexts other than those delineated by the

Church. Indeed, gender and age are key organisational themes

in the construction and content of local origin narratives.
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ind, as I have discussed in previous chapters, in their

various manifestations constitute primary symbols of

identity, exclusion and disenfranchisement within the

contexts delj-neated by the State and local adat. Many of the

other oppositions associated with Protestantism, however' are

not refracted in the logic of either the State or local

culture. Rather, they are unique to the theology of

Protestantism itself.

Along the north-south axis of the church, the congregation is

broadly divided into laity and clergy and adults and

children. The minister (when officiating) and the deacons and

elders (najelis) of the Church are seated in the area

surrounding the pulpit and the al-tar tabLe. They are divided

from the rest of the congregation by a narrow aisle running

east-west across the breadth of the building. The chj-ldren of

Amaya are seated in front and to the side of the deacons and

the minister, with the girl-s positioned on the eastern wal1

while the boys are arranged along the western wall of the

church. A narrow aisle separates the children from the adul-ts

who are al-so seated in terms of gender and age. The women are

Iocated on the eastern side of the church while the men

occupy the western section. Teen-age women and men are seated

at the front of their respective sections while the older

members of the congregation tend to sit at the very back of

the church. The male and female sections of the congregation
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are separated by the Church orchestra, Orkes Nijinot, which

occupies the central area of 'the church.

The spatial arrangement of the congregation effectively

reproduces the spectrum signaled by the related categories of

sacred/secular and saved/sinners (which was previously

discussed with respect to the vertical dimensions of the

church) along the horizontal axis. The positioning of the

children adjacent to the altar table and the area reserved

for the clergTy and official-s of the Church symbolises their

intermediate status, in religious terms, as the incarnation

of spiritual purity and ignorance. Throughout the Bib]e, the

term rchildrenr is used metaphorically to denote both the

rconvertedr and the population of potential Christians.

Generally speaking, therefore, the horizontal, north-south

plane of the church represents a movement from the sacred to

the secular, from the select to the sinners.

The church, however, is not the only context in which the

logic of Protestantism is configured in spatial and symbolic

terms. Indeed, the entire villager ôs a network of

topographic and socj-a] coordinates, is constituted as the

space of Protestantism.

The village is spatially, and socj-ally, demarcated into three

inclusive eccl-esiastical- domains which are respectively
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referred to as Sektor L, Sektor 2 and Sektor 3. Each Sektor

is identified by a specific name which is also given to the

choir group formed from the mernbers of the Sektor. Thus,

Se?tor 1 is called EkseTsiot, Sektor 2 Etata and ,Sektor 3 is

named gl-in9 .

In some respects, the boundaries of the Church rsectorsl

approximate those of the different ono groups. in the

village. Thus, Sektor f largely incorporates the same

households included in ono Aulcheveni. Sektor 7 also includes

most of the irnmigrant households in the village. rsectorsr 2

and 3 respectively approxinate the areas encompassed by ono

Herweli and ono Suryali, with the exception, though, that the

members of the fourth ono, Atowcheyeni, are divided between

the two rsectorsr. Thus, membership in one of the respective
rsectorst is largely, though not exclusively, determined on

the basis of residence. Often when an individual moves to

another part of the village to take up residence (as is the

case with most newly married couples) there they retain their

original rsectorr membership, although they ilêY, at a later

date, choose to change their rsector' affiliation in line

with their new residential- location. Short-term visitors to

Amaya are temporarily granted membership in the rsectort to

which their hosts are affiliated.

Each rsectorr is comprj-sed of three units which, in each
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sector, are referred to as units L, 2 or 3. These units

correspond with a particular spatial configuration within the

boundaries of the rsectorr. For example, Unit 3 of Sektor 3

includes all the househol-ds contained within one of the

residential rectangles formed by the convergence of the

pathways in the centre of the village.

The division of the Church community into rsectorsr and

tunitsr is a recent phenomena. In accordance with directives

received from KJasjs, Sektors were first introduced in L979

while their sub-division into Units did not occur until 1983.

However, the executive bodles (Koordinator Units) to govern

these groups were not elected and installed until June 1986.

Sektors and t/njts are socially significant for a number of

reasons, many of which I shall discuss in later sections of

this chapter. Important here is that these groups, similar to

the indigenous groups Uma and ono, serve to ground the

religious identity of the individual and the theocratic

structures of the Church in a spatial matrix. Space is

converted into meaningful religious place, replete with

ontological connotatj-ons, and differentiated in terms of the

hierarchical, cosmological order of the Church.

At its most j-nclusive l-evel, Protestantism colonizes

transforms a1l- space into meanj-ngful religj-ous pIace.

and

The
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Lutheran-inspired notion that al-I contexts serve as

appropriate sites for communion with God provides the logic

for the Saturday afternoon religious service in Amaya

referred to as Rumah lbadah or rHouse Servicer. Every

Saturday afternoon (again weather permitting) at around 4.00

p.m. the vitlaçJers attend a religious service conducted in a

house belonging to one of the members of their respective

Sektors. Throughout the year, the members of a Sektor take it

in turns to offer their houses for the Saturday afternoon

religious service. These services are organised along the

same lines as the Sunday morning service, although with a

much smaller audience.

The idea that the rhouse of God' is not exclusively confined

to a church and that any space can be transformed into

religious place is further reproduced in the open-air

Services which are conducted in the cleared areas on the

outskirts of the village 2-3 times a year.

Thus, the spatial extent of Protestantism in this context is

not solely confinedr ês Comaroff suggests with regard to the

South African context, to rrthe distribution and design of

[mission] buildings..." (19852L42). The power and force of

Protestantism in Amaya lies in its ability to colonize aII

space and order it in terms of its ov¡n images and logical

forms.
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The Tem¡roral Ordering and Structural Organisation of

Protestantism

One of the most indelible first impressions gained after

spending just a couple of weeks in Amaya is the manner in

which tirne is ordered and arranged in terms of the timetable

and liturgical calendar of the Church. CerLainlY, the same

can be said with regard to the schedules of the various Stat'e

bodies in the village and even with respect to the

observaLion of adat. However, the events scheduled by State-

sponsored committees and adat-j-nspired groups are confined

to, at a maximum, two days a week. All so-call-ed adat

meetj-ngs are always confined to and convened on 'a Monday

night while community development work and LKMD meetings take

place on Mondays and Tuesdays. Generally, the period

Wednesday to Friday is set aside to enable villagers to work

in their gardens.

With the exception of Wednesday and Thursday, religious

events and Church-sponsored classes are scheduled on every

other day of the week. On some days, such as Sunday, a number

of services take place. The amount of time devoted to Church

activities is an indication of the large number of

organisations associated with the Church. Indeedr ôs Cooley

(1966 z L47 ) irnplicitly suggests, it is as a system of

organisation that Protestantism in Maluku promises and
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provides novel forms of influence and control.

Sunday is, without doubt, the busiest day of the Church week.

It conmences when the 'be11' (a bornb casing from the Second

Vüorld War) sounds at around 7.30 in the morning to si-gnal the

start of the practice session for the Church orchestra orkes

Nijinot. This session usually lasts for an hour. The Church

orchestra is an all nale organísation which consi-sts of LO2

members divided into four broad 'tona1' groups, each with its

own Komisari.s or rcommisSioner | . These four rcommissionersl

form part of the 16 menber executive of the orchestra, which

consists of 2 chairmen, 2 secretaries, a treasurer, 5

ass5-stants, 2 advisors and, of course, the 4 tcommj-ssionerst.

Only one uhro individual occupies a position on the orchestra

executive while 'inmigrantsr and ota individuals are not

represented at all, even though they collectively comprise

over a quarter of the general membership.

The betl sounds again at 9.30 4.m.. This time, holnlever, it is

the church beII which rings to call the villagers to Church

for the main religious service of the week. Everyone is Arnaya

is required to attend Sunday morning service. The majority of

the confirned members of the congregation wear the all-bIack

outfit which many researchers and vj-sitors to Maluku have

commented upon (e.g. Wall-ace LB72; Cooley 1966; Bartels 1977;

Forbes 1989). Widely bel-ieved to have been inspired by the
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religious garb adopted by Portuguese Catholics in the

sixteenth century and subsequently $torn by Ambonese

Chrj-stians, this costume consists of a black satin saronq and

Loose-fitting top for women and bLack trousers and jacket

worn over a white shirt for men. These runiformsr of the

Church represent an interesting collage of Lhe synbols of

Portuguese colonial domination and the signs of Ambonese

cultural- hegernonyr ês well as incorporating the disciplinary

ethics and iconoclastic principles associated with the

Protestant Church. Interestingly, a number of Ambon-educated'

young men and women choose to \4rear western-style clothes

rather than conform with 'adat' . rn doing so, they signal

their identification with alternative modes of practice and

being, notably those of the Nation-State.

The Sunday service conmences about 10.00 in the morning and

usualÌy lasts until noon. Up until rnid-way through L987 ' the

service each week fotl-owed the same ordered format. This

format consisted of a series of prayers and hymns, and a

reading from the Bible (the majority of which were from the

OId Testament). !{hile the overall fornat each week remained

the same, the content of the service varied. This variation

was the result of the practice by which the deacons and

elders of the Church took it in turns to act as the

officiating preacher. This was the situation untiL 5 JuIy

LgB7, when the Sjnode of G.P.M., through K-Zasjs in Kisar,
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introduced a set, 2-model format for religious service on

Sunday. Upon enterj-ng the church on Sunday morning, the

congregation are now handed a sheet of paper containing

either the tModeL lr or tModel- IIt service. The service is
thus reduced to fol-lowing the step-by-step directions and

responses set out on the sheet. with this format, the

officiating members of the Church are entitled to determine

some of the hymns performed, the reading from the Bible and

the content of the sermon based upon that reading. After only

a few months of this new format, many members of the

congregation complained about how rrboringtt and "predictabl-erl

the Sunday service had become.

The task of administering the new servj-ce format faIls upon

the officials of the Church. The head of the Church in Amaya

is the minister (pendeta). From January L982 until December

1986, the congregatj-on of Amaya had its o\ún resident

minister, the only one on the entire isl-and. The minister' a

man originally from the island of Kisar' was appointed by the

Synod of the Church. It is this body which also paid the

minister's annual salary of Rp.900r000. However, to afford

the luxury of their own minister, the conçJregation in Amaya

!Íere required to send Rp.150r000 a month to K-Zasis in Kisar

to cover, amongi other things, the minister's wages. The

minister in Amaya retired from active duty in December 1986

and was supposed to have been replaced by a Pendeta from the
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island of Wetar. However, the congregation of Amaya had heard

rumours that this person was an alcoholic and a womanizer.

Largely as a result of these stories, the Church officials in

Anaya instructed K-Zasjs that they would not accept the

appointment. This decision caused much friction between

K-Zasjs and the congregation in Amaya' especially over the

amount of money the vitlage l¡¡as required to send to K-Zasjs

each month. The end result, however' v¡as that the elders and

deacons of the Church in Amaya took over the responsibilities

which had previously been assigned to the minister. This

outcome is in keeping with the traditions of the Protestant

church, which emphasises the role of the laity in the

administration of the religious rites of the church.

With the absence of a minister, the Kepal-a Desa, acting in

his capacity as an 'eldert (penatual of the Church, :ls novt

the unofficial head of the Church in Amaya. The organisation

of the Church is, on paper, divided between an adminisLrative

body and an ecclesiastical body. The administrative body

which deals with the financial affairs of the Church consi.sts

of a chairmen, deputy, secretary and treasurer. The people

$rho occupy these positions are also members of the governing

body which administers to the congregation.

The ruling body of the congregation is called Lhe rsessionl

or ltajeTis (see Cooley 1966). In Amaya, the term najelis is
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also used to denote the individuaLs who comprise this body.

The 8 members of iu}:.e maie-Zjs are nominated from each of the

three Sektor groups. The three relders' or penat'ua of each

Sektor plus the fourth rel-derr who is assigned the role of

assisting the minister sj-t on this body. fn addition to these

4 men, are 4rdeaconst (samas), one of whom is. a vroman

(samaset). The najelis is el-ected every 4 years by the

congregation and its final composit,ion ratified by the Church

authorities in Kisar. During the period of research, the

najeTis consisted of B mahno individual-s who, with the

exception of one person, also occupied prominent positions

within one or more State organisations and/or local Uma

groups (the implications of this are pursued in more detail

in the foÌlowing sections).

As soon as the main service in the church j-s finished, the

'bellr sounds again to mark the start of rsunday Schooll

(Sekolah Minggu Tunas Pekabaran InjiT) for aJ.I the village

children aged between 6 and 17 years of age. rsunday Schooll

is held in the church and usually lasts for two hours. The

children are divided into four classes, with classes 1-3

comprised of primary school children while class 4 incl-udes

those children who have left prirnary school. The classes are

taught by a total of L2 rteachersr (pengasuh), nine of whom

are men. Inmigrants and non-mahno individuals comprise a

third of the teaching staff.
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At around 3.30 j-n the afternoon, the tbellt again sounds,

this t,ine to signal the start of Lh.e Pefwata (actual]y an

acronlrm for PeTayan hlanita ot I Vüomen helperst [of the

Churchl ) service in the house of one its 89 femaLe members.

Pefwata was established in Amaya in May 1983 and is an

exclusively female Church organisation with its own choj-r and

10 member executive committee. Most of the women who sit on

this corunittee are the wives of promj-nent men in the village.

OnIy two women of immigrant or non-mahno origins hold a

position on this body even though immigrant, uhro and ota

v/omen comprise nearly 308 of the general membership.

peLwata recej-ves its liturgical- and ecclesiastical directions

from K-Zasjs in Kisar. Until mid-1987, the format and content

of Pelwata services was determined by the women themselves.

Tn keeping with G.P.i[.rs attempts t,o standardize religious

experience throughout the province, a ne$t service format was

received from K-Zasjs in August L987. With this new format,

the only choice the Ì/üomen have is with respect to the

sel-ection of hymns. Even then, K-Zasis determine from which

book the hymns will be selected.

The male equival-ent of. Pefwata within G.P.II. is PeTpria

(PeTayan Pria or rmale helpers'). On the island of Damer,

PeTpria is only acLive in the village of Wul-ur. At the annuaL

general meeting of the Church in Amaya in December 1986, the
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conçtregation discussed the establishment of a Pelptia çJroup

in the village. Nine men, one from each of the nine Units

which coLlectively comprise the three Sektors, were nominated

to fill the executive positions of this organisation.

However, these nominations were rejected by the minister on

the grounds that none of the candidates were suitably

qualified to hold a position. Although a number of people

publicly objected to this decj-sion at the time, nothing has

been done since the ninisterrs retirement to initiate a

PeTpria group in the village.

On Monday morning, from 7-9.00 4.m., the tChurch youth groupr

Angkatan Muda Gereja Protestan Mal-uku meets in the building

opposite the church built specifically for this group but

also used by the Church orchestra. There are two rbranchesl

of Angkatan trtuda on Damer. Ranting Ebenhaezer (named after

the Church in Amaya) includes the villages of Amaya, Kuai,

Melu, Kumur, and Bebar Barat while Ranting Betlehem (named

after the Church in Vüul-ur ) is comprised of the villages of

Bebar Timur, Ihli, Kehli and [,Iulur. Three of four times a

year the members of A.It. in Anaya will attend a religious

service convened by the Betfehem branch in one of its
constituent viLlages.

The membership of A.M. is notr ôs the name suggests, confined

to the youth of these viJ-Lages. In Amaya, the 159 (73 men and
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86 vromen) strong membership of A.M. consj-sts of single and

married men and women between the approximate ages of L7-45.

For the most part, it is the married, older members who

comprise the 11 member (8 men and three vilomen) executive of

this organisation. The executive is exclusively comprised of

mahno individuals even though imrnigrant, uhro and ota

individuals make up approximately 308 of the general

membership.

Like Pefwata and Gereja Ebenhaezer, A.M. is now required to
folLow a set format for religious service. The new A.II.

service format, was first introduced by K-Zasjs on L2 october

1987.

Catechism classes (get,sasi) are held every Tuesday and Friday

mornings (and sometimes afLernoons) in the church. These

classes are attended by males and females in Amaya over the

age of 15 years who are not already sjdj or tconfirmedl

members of the congreçJation. only those persons who are

confirmed members of the Church can participate in Holy

Communion and, perhaps more importantfy, get married. In

L986, these classes $¡ere conducted by the resident minister

(pendeta) in Amaya. with his retirement, the four penatua or
teldersr associated with the Church rsectorsr (three of these

men are the heads of the different Sektors while the fourth

penatua is appointed to specifically assist the pendeta),
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took it in turn to take these classes. Interestingly, the

Kepala Desar âs the penatua assigned tO assist the minister,

was one of the persons who regularl-y conducted catechism

classes.

Practice sessions for six, Ekselsior, Efata, E7im, DeTlia,

Biji Sesaryj and Orkes Nijinot, of the seven choral çlroups in

Amaya are held on either Friday or Saturday nights. The

Pefwata choir practice is held immediately following the end

of the Pefwata service on Sunday afternoon. Each of the

choirs has its own executive which, in the case of Biii
Sesawj and De|fia, also incLudes two secretaries and two

treasurers. Even though women constitute the majority of the

members of the mixed choirs, it is men who dominate the

executive comnittees of these groups. Of the mixed choral

groups, i.e. Biji Sesaøj, DeTfia, Efata, ETim and Ekselsior,

women hold five of the 18 executive positions associated with

these groups. Inrnigrants and non-mahno individuals fare no

better with 4 of the 18 positions occupied by uhro and ota

individuals and two of then assigned to immigrants.

Saturday afternoons are set aside for the Rumaå lbadah

services held in the respective rsectorr areas. Villagers are

required to return to Amaya from their gardens dotted around

the western coast of the isLand to attend these services. The

Kepala Desa has been known to send men to the southern
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reaches of the islands to collect villagers absent from

ej-ther the Saturday or Sunday services. The i-rony of such

actions becomes apparent when the punctuality of the KepaTa

Desa hinself is examined. During my stay with the Kepa|a

Desa, íL was often the case that we \^Iould not return to the

village in time to attend the Saturday afternoon service. On

one occasion we arrived back in the village at around 10.00

o'clock at night. Many tines we arrived at the village just

as the services were beginninq or nid-way through them. On

these occasions, shame forced uS to v¡ait on the beach unLil-

the services had ended and we could then return to our house

under the cover of darkness.

Rumah Ibad.ah usually commences around 4.30 in the aft,ernoon

and lasLs for an hour. Like all events and activities

associated with the Church, the start of Rumah Ibadah is

marked by the sound of the 'be11'. Previously, the service

which took place in each Sektor represented a condensed

version of the format used during the Sunday morning service.

Since October L987, however, Rumah lþadah services have

been subject to the liturgical will of K-Zasjs and now follow

a 4-model service format which is repeated each month. Rumah

Ibad.ah services are conducted by one of the members of the

executive bodies associated with the administration of the

various Sektor and Unjt groups.
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Each Sektor is governed by a 4 member committee which

consists of an teldert (Penatua who is also'the 'chairma¡t),

deputy chairman, Secretary and treasurer. Each U¡jt is also

controlled by a 4 member council (Koordinator Unit) comprised

of the same positions. This body, however, is governed by and

accountable to the structurally Superior rsectort committees.

The overalL number of Sektor and Unit executive members

amounts to 48 people, only one of whom is a vloman. Indeed, ôt

the time when the mernbers of the respective Koordinator units

were installed, I was told that only men could be nominated

and elected for these positions. All of the members of the

three Sektor committ,ees are mahno individuaLs. It is only at

the structurally subordinate l-evel- of the different Unit

committees that non-mahno and immigrant individuals are

represented. Of the 36 people who make up the 9 Koordinator

Units, three are immigrants and six are from non-mahno

rhousesr.

Sektors, together with most of the other organisations

discussed above, keep and cultivate subsistence gardens and

coconut groves (dusun). In addition to these organisations,

the Church itself, using the rvoluntary' labour of its

members, maintains several coconut plantations in the

southern reaches of the island. Most of the money earned from

the sal-e of garden produce at the weekly 'markets' (pasar)
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held by each group is ultimately sent to KLasjs as is the

money earned from the sale of copra. In line with Protestant

tradition, all of the Church groups keep meticulous and

extremely detailed ledgers documenting income and expenditure

and plotting the overall progress of the group. To assist

with fund-raising, many of the Church organisations' such as

Pefwata, the different choirs and rsectorr groups, also offer

the labour of their members for hire to individuals in the

village. More often than not, these groups are hired by the

irunigrants in the village to clear and establish new gardens.

The amount paid for such work varies according to the

financial means of the person who employs the group. Much to

the amusement of Some of the villagers and the shame of some

of the members of his own family, the KepaTa Desa is one of

the few non-immigrant individuals to al-so hire these groups

for this purpose.

While waged labour within the context of the village is

frowned upon by the adat elders and many of the residents,

believing as they do that it is antithetical to the ethic of

generosity generated by adat, the commoditization of Church-

organised social- relations is condoned. In accordance with

the logic of Protestantism, the alienation of the

congregationts labour for a monetary return is viewed as

lvorking for the glorification of God and the Church. Work, in

this sense, is depicted as the moral and social obligation of
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each and every member of the Church conçlregation while time

is, as Comaroff observes, conceptualised äs rra unitized

resource to be seized and tput to workr...rr (1985:141).

To the weekly religious schedule of 14 organised events, must

also be added the liturgical and secular events which serve

to structure and demarcate the temporaL caLendar of the

Church. In Amaya, this includes quarterly communion, the

numerous rituals and observations associ-ated with Easter and

Christmas, christenings, confirmations, the annual- general

meeting of Gereja Ebenhaezar, Church elections, the

conmemoration of the establishment of. G.P.trt. and, strange as

it may sound given the Calvinist origins of the Church,

'Martin Luther's birthday.

The daily, weekly and annual routines and schedules the

organisation of the Church in Amaya generates effectively

serve to construct time (as welL as space and social

relations) in terms of the logic, values and images of the

Protestant Church (see Tawney L926; Weber 1930; Marty L972¡

Comaroff 1985). !{ithin this schemata, time, space and

individuals are differentiated and classified in terms of the

respective categories of the Church which are themseLves

informed by a largely binary system of values (see above). At

one level, these val-ues and the categories they create take

on the appearance of fixed, immutable orders through their
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objectification as religious texts (The Bib1e, hymn books,

etc. ) and codification in language.

In the Bible, for instance, the t,emporal framework for the

organisation of Protestantism in the village is clearly set

out in Genesis. The seven days referred to in Genesis not

only represent a specific conceptualisation of tine but also

disseminate a particular cosmology. The arrangement of the

tinetables of the Church in terms of this temporal frame of

reference and the reproduction of these scheduJ-es, week in

week out, are acts which symbolically and constantly recreate

the cosmology of the Protestant Church.

The notion of a distinct temporal category comprised of seven

days, which is delineated in the first book of the Bib1e, is
not specifically encoded in the local language. Rather, time

is prirnarily organised and articulated in Lerms of the

spatial transitions of the sun and the moon. As such, Do

actual- indigenous word exists for the term or concept which

is used in English to denote this bloc of time (i.e. a

'week'). The gloss that is used in vnyola Mayawo to refer to

this period of time, chreyesso, con joins the local derivatj-on

of the A¡nbonese-Ma1ay term for Church (i.e.gereia), chreya,

with the indigenous nominal classifier isso. This term

succinctly identifies the origin and context of the temporal

construct which figures so prominently in Protestant
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cosmology.

Indeedr ês I indicated earlier, many of the concepts

associated with the Church and even the Church itself
represent quite alien constructs in terms of the cosmology

codified through the indigenous Ìanguage. As such, vnyola

Mayawo is not the language of the Church i-n Amaya. The Bible'

the various hlnnn books, and the service l-iturgies for each of

the Church organisations are all written in Indonesian. All
services and meetings involving Church bodies are al-so

conducted in Indonesian. The use of Bahasa Indonesia

cont,inues a tradition established by the Dutch who quickly

saw the need to translate religious texts from Dutch into

Ma1ay - the lingua franca of the Netherl-ands East Indies.

The use of Baàasa Indonesia, the language of the Natj-on-

State, has obvious political and sociaL connotations. This is
because language, ês Taussig (1987b:156) points out, rris not

merely an instrument but also a source of experj-encerr. rn

other words, language encodes a particular world view which

incorporates specific modes of pract,ice and being. This is
the case with Bahasa Indonesia, However, unlike vnyol-a

Maya$ro, the referential index of Balrasa Indonesia is not

Amaya ot t for that matterr êDy other village in Indonesia.

Language, in this situation, is detached fron its generative

source and launched into the hlperreality created by
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nationalism, where it orbits at a rrnew l-evel of abstraction rr

(Comaroff 1985 zL44l. The use of. Bahasa Indonesia in Amaya

ultimately serves to construct and abstract the experiential

world of the villagers in terms of the homogenous and

corporate images and forms delineated by the conjuncture of

Bahasa Indonesia with State and Church-inspired contexts.

The abstraction of Bahasa Indonesia from an inmediate,

referential cultural index, its circulation within other

symbolic spaces (such as those created by nationalism or

Christianity) and its presentation as an alternative source

of experience all contribute to the appeal that the Church

(and the State) has in the imagination of the disenfranchised

residents of Amaya.

For those people in the village who do not speak the

indigenous language, i.e. inmigrants, the Church with its

exclusive use of Bahasa Indonesia represents a meaningful,

alternative site for the construction of social identity. For

all structurally marginal people in the village, the Church

provides alternative and socially Iegitimate units of

identification in which they can actively participate as

members of the tChristian Communityt. Like Bahasa Indonesia,

the irnaginative function of these groups is to transcend the

oppositions and divisions generated at the local l-evel

through the construction of al-ternative contexts for the
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expression of social relations.

Social relatedness as a Protestant Construct

The institution of 'God-parents/God-childrenr represents one

such alternative context in which the categories empowered by

local origin narratives, i.e. uhro, ota and timmigrantsr r are

subsumed within the consistent irnages and forms of the

Church.

In the vernacular, the terms used to express this

relationship are derived from an amalgamation of Vnyola

Mayawo words for rmothert, tfatherr and rchildr and the

Ambonese-Ma7ay term for tChristiansr. For example' a

person's tGod-father' is referred to as Tato serangcho. Tato

is a local term used to refer to all males, including a

personrs genitor, in the first ascending generation while

serangcho derives from the Ambonese-trIa7ay term for
tChristiansr Serani, which in itself is derived from the word

f Nazarenesr (see Wallace L872:31-L; Forbes 1989 2289).

Everyone in Amaya who has been baptized is related to a set

of rGod-parentsr. In fact, it is the rGod-parentsr who

sponsor the child's baptism and who will often determine the

name of the child. During the baptisn itself, the rGod-
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motherf or Mama serani/N eno serangcho holds the child while

it is being anointed. Afterwards, êt the home of the rGod-

parentsr, the Eapak serani or tGod-fatherr receives guest,s at

the feast held to celebrate the event. During the life of the

child, the tGod-parentsr are ex¡lected to provide some form of

financial assistance for the upkeep and education of their
tGod-childt (anak serani/ono serangcho) as wel-l as celebrate

the chil-d's birthday. In addition, the rGod-parentsr are

expected to provide moral guidance and instruction for their
charge. In return, the tGod-child' responds with greater

deference and respect than that shown his/her actual parents.

Upon marriage, the tGod-parentst of both the 'brider and the
rqroomr act as the official witnesses to the solemnization of

the union.

In order to be a tGod-parentr a person must first be a

confirmed member of the Church. It is not necessary to be

married although most of the people who act as rGod-parents'

are. In the majority of cases, the rGod-parents' of a child

are related to each other as husband and wife. When not

related affinally in this wêY, a personrs rGod-parentsr are

then consanguineally related to each other either as members

of the same llma/Marga or as members of different tJma/Marga.

There are a small number of cases (18 of the 364 rGod-

parental! rel-ationships I recorded) where the so-called

Bapak and iVama serani are actually two men. Often when the
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tGod-fatherr is single and has no sisters or is widowed and

has no female siblings, then another male, usually

consanguineally related to the 'God-fatherr as well as to the

childts parents, acts as the classificatory rGod-motherr.

Women, I was to}d, could not act as classificatory rGod-

fathersr, however.

Given the practices of Uma exogamy and, until recently,

vilJ-age endogamy, coupled with the principle of rank

endogany, it is not surprising, therefore, to find that in

nearly all cases the relationship between tGod-parentsr and

'God-child' in Amaya can be mapped out genealogically. In all

but a few cases, however, the genealogical connections

between these individual-s is regarded as quite distant. lVhen

asked about the logic which informed the selection of rGod-

parentsr, a number of people indicated that the objective of

this relatj-onship was to extend the social- horizons of an

individual so as to include those people generally considered

to be genealogically and spatially distant from either of the

child's parentsi for it is the parents of the child $¡ho

actually nominate the prospective 'God-parentsr. Thus, the

'God-parental' relationship has social- significance beyond

the irunediate connections established between tGod-parentsl

and 'God-childt. It al-so serves to link both sets of
tparentst (actual and classificatoryt) as wel-l as the members

of their immediate family (cf. rCompadrazgor relations
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discussed in Davj-Ia L97L; Keesing 1975).

Although an individual has only one set of rGod-parentsr,

most people in the village act as rGod-parentsr to a number

of people. The f(epala Desa, f.ot instance, is tGod-fatherr to

nine individuals. His wife, however, is not rGod-motherr to

the same individuaLs. The institution of rGod-parents'/tGod-

childrent, therefore, establishes a complex network of

intersecting relations l^Ihich are predicated upon a number of

considerations and criteria. More importantly for immigrants'

uhro and ota individuals, the relationships established

through the 'God-parentr/'God-childt nexus cut across, in the

same way that 1oca1 expressions of social- relatedness dor the

categories and divisions informed by the logic of locaL

origin narratives and adat. Thus, one finds immigrants and

uhro/ota individuals with mahno tGod-parentsl and mahno

individuals with inmigrant and uhro/ota tGod-parentsr. In

some cases, one of the tGod-parents' may be a mahno

individual while the other person is affiliated to either an

uhro, ota or inrnigrant rhouser/group.

While these relationships constitute aLternative forms for

the expression of social relations, they also articul-ate

quite different ideas about the content and form of

relatedness itself. In particular, the Christian institution

of tGod-parentsr/God-chi-Idrent emphasises, and indeed, pivots
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upon the notion of the nucl-ear farnily as the basis of a

system of social relatedness. In this system, as Comaroff

points out, the nuclear unit is ttsanctified as the rholy

familyr" (1985:140) while marriage, depicted as a 'sacralized

unionr, constitutes the locus for this arrangement. This

construction of social rel-ations in terms of the categories

of the Protestant Church also reproduces those images of the

'family' which constituted key themes in both the

organisation of Dutch society in the Netherlands (Schama

1987:386) and also the structuring of Dutch colonial policy

in the 'East Indies (Furnivall L944; Vandenbosch L94L; de

Klerck Lg75). The social configuration delinited by Lhe

concept of the Inuclear fanilyt is also promoted by the

Indonesian government through farnily planning progranmes

(e.g. KeLaulga Berencana) and v¡omen's organisations such as

P¡(K (see Robinson 1989; Sullivan 1983).

The Church as a UtoPian concept

At the beginning of this chapter I suggested that t'he

Protestant Church of Maluku incorporates and disseminates

el-ements which may be identified as utopian in character.

There are number of possible reasons as to why and how the

Church approximates what I have termed a 'utopian constructl

in the imagination of the people in Anaya.
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At one level, the Church (and the State for that matter)

provides the symbolic means for transcending not only the

disjunctures and discontinuities resulting frorn its ovrn

articul-ation at the l-ocal level but also those categories and

distinctions generated by the logic of adat. Congregational

membership or affiLiation with one or more of the Church-

sponsored groups is predicated upon a series of criteria
which generally cut across local- categories of

classification, such as timmigrantsr, mahno, uhro and ota. As

such, the Church in Amaya provides Inevr [symbolic] spacesl

for the construction of identity and the expression of social

relations.

While the various Church groups are grounded in the social

space of Amaya they also exist at a higher, more inclusive

level of abstraction. Membership in one or more of the many

Church-based organisations also invests the individual with

feLlowship in the more inclusive group called the tChristian

Communityt. In the case of those people who are regarded as

non-conformists, structural marginality, as Comaroff points

out, is ttredefined as membership in the society of the savedrl

(1985:150). In both instances, these terms, like the concept

of the lNationr, refer to imagined communities which have no

singular geographic or social locus; their function is
utopian rather than utilitarian, transcendental rather than

transformative.
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At another level, the Church represents an alternate site for

the articuÌation of power and the expression of resistance.

The historical origins of both the Protestant Church and

c.P.I{. are inextricably tied up with the notion of

resistance, 'protestr and independence. As I indicated in

earlier sections of the chapter, the Protestant Church was

established as a tprotestr movement against the authority of

the Roman Catholic Church. Likewise, G.P.M. $ras formed out of

the desire for autonomy and independence from the State

Church of the Netherlands East Indies. In the minds of many

people in Amaya, whether correct or not, G.P.I[. is also

associated with the struggle for Indonesian independence and

the eventual overthrow of Dutch colonialism. These respective

origins of resistance and tprotest' are conmemorated in Arnaya

each year with the recognition and celebratj-on of Martin

Luther's birthday and the establishnent date of G.P.II.. Both

occasions are marked by a formal Church service and

festivities which invol-ve the entire congregation.

The historical struggles of the Protestant Church and, more

specifically, G.P.M. against the established order of things

contributes to their status as 'utopianr constructs and to

the perception among certain people in Arnaya that religion in
general represents rran imaginative variation on po$rerrl

(Ricoeur 1986 2299) .
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In this connection, Christian denominations constitute the

symbolic battlefield for the struggle over the appropriation

of symbols which marks rel-ations between prominent mahno

individuals and certain uhro and ota persons. In a blatant,

act of defiance, a number of uhro and ota individuals living
in Ambon have become members of the Christian denominational

Church Sidang Jemaah A77ah or the 'Assemb1i-es of Godr. Uhro

and ota individuals visiting the provincial capital from

Amaya often attend religious service at this Church. Upon

returning to Amaya, some of these people have attenpted to

incorporate a number of the religious practices associated

with Sidang Jemaah AlLah services into the religious

repetoire of Gereja Ebenhaezer. Most of these proposed

changes have been rejected outright by the najelis. In

response to this act of resj-stance on the part of uhro and

ota individuals, the Lelechro lator ês head of the Church in
Amaya, has prohibited resident,s in the village from becoming

members of Sidang Jemaah ALl-ah, from attending services at

this Church while in Anbon and from associating with those

individuals who are members of this Church. The result of

this edict is that no-one in the village professes to be a

member of tAssemblies of Godr although uhro and ota

individuals continue to defy the authority of the lelechro

l-ato by fraternizing with rel-atives in Ambon who are Sidang

Jemaah ATLah members and attending Church servj-ce with them.
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Notwithstanding the symbolic sigfnificance of various

Christian denominations for the expression of resistance, the

utopian elements of the Protestant Church discussed above

are, however, subverted by the contradictions and

inconsistencies generated by its conjuncture with local

caLegories and val-ues.

Generatinq Contradictions and Inconsistencies

At one level, the organisation of the Church and the numerous

groups associated with it constitute novel- forms for the

construction of identity and the expression of social

relations. This is, j-n part' one of the reasons why the

Church has such widespread appeal among the structurally

marginal individuals within the vilJ-age. However, whil-e

menbership in these groups initially appears to be based upon

quite broad criteria, in practice fuII membership in many of

these groups is predicated upon a narrow range of exclusive

factors. For example, residence in Arnaya is all that is

required to attend and participate in the main religious

service in the village on Sunday morning. However, in order

to be a fuIl participating member of the congregation

eligible to attend all rites and events associated with the

Church, it is necessary to have undergone confirmation, which

requires at least 2-3 years attendance at catechism classes.
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Membership in other groups 5-s similarly based upon a limited

and exclusive set of criteria, such as residence, ê9êr

gender, ability and knowledge. Notwithstanding these

limitations, the significance of the various Church groups

for the disenfranchised residents of Amaya, is the appearance

they present of having replaced the indigenous cat,egories of
timmigrantsr, mahno, uhro and ota v¡ith the organisational

values and utopian principles of the Church. However, while

the composition of many of the Church groups intersects, and

indeed, transcends a number of IocaIly-generated categories

and distinctions, many of the values and classifications

(such êSr êgê¡ gender, residence and knowledge) which order

l-ocal adat and State-defined social arrangements are,

however, still retained. Moreover, if we examine where the

locus of authority is positioned in the various organisations

spawned by the Church we see that the indiçJenous system of

classification, which is informed by the themes of loca1

origin narratives, has not been repl-aced at all but continues

to function as the primary index for the organisation of

social" relations.

The conjuncture of local categories and conceptualisations

with the ideal forms sponsored by the Church (and, I should

add, by the State) also produces a series of contradictions

and i-nconsistencies.
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This is certainly the case when we examine the resonance of

the concept of the nuclear family, promoted by both the

Church and the State, in the organisation of domestic

relations in the village. Here we seer ês I discussed in

chapter three, that the composition of 'householdsr or uma

Iavcho varies enormously and that the organisation of

relations of production is not so1ely confined to the members

of one urna lavcho. However, notwithstanding the fact that few

rhouseholdst approximate the form of a nuclear fanily, in

recent years there has been a discernible trend among newly

married couples to irunediately establ-ish an independent

rhousehol-d' rather than reside uxoril-ocally for a number of

years. In some of these cases, the organisation of domestic

rel-ations approximates the socía1 arrangement promulgated by

the Church and the State. overall, however, the majority of

uma lavcho in Amaya bear little resembl-ance to the content

and form of the nuclear unit.

Likewise, the structural- organisation of the Church in Amaya

produces its own configuration of inconsistencies and

contradictions. Here we see that although women, youth,

immigrants, uhro and ota individuals make up a considerable

proportion of the general membership of the various Church

organisations and are, for the most part, the most active

members, they are poorly represented on the executive

committees of these groups. For example, the congregation of
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Amaya consists of all the residents in the village (a total
of 585 people). As such, more than half of the congregation

is female. Yet only one female is a member of the tsessionl

which controls the Church in Amaya. No one under the age of

40 is a member of this board. Likewise, no immigrants, uhro

or ota individuals sit on this committee, even though

collectiveJ-y these people comprise over 308 of the

congregation.

Similar observations can be made with respect to the other

Church groups in the village. Angkatan Muda, for instance,

reproduces the same structures of excLusion as the Church.

Not one person of irnmigrant, uhro or ota identity is
represented on the executive committee of this organisation

even though these people make up approxirnately 308 of the

membership. Although women comprise over 558 of the general

rnembership onJ-y three of the 11 positj-ons on the executive

are fil-Ied by women. All but one of the executive members is
married with children even though A.I{. purports to be a

ryouth groupr.

It is only at the leveI of the structurally inferior Unit,

groups that immigrants, uhro and ota individual-s are

represented, where they occupy 252 of the avail-ab1e

positions. However, ês I pointed out above, Units are a

recent phenomena which, ês Yet, have only a minor input into
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the overall decision making processes of the Church and

largely dependent upon structurally higher organisations

their operational integrity.

are

for

Overallr wê see that the organisation of the Church in Amaya

is dominated by the same people who occupy prominent

positions on loca1, State-sponsored committees. In many

cases, these people also occupy positi-ons of considerable

authority within adat-constituted groups. For example, the

lelechro IaEo/Bapak Rajah, who is widely regarded as the

final authority on matters concerning adat, is also, ês I
discussed at length in the prevj-ous two chapters, the

representative of the rndonesian government within the

context of the village. He is also, ês I have indicated

above, the head of the Church in Amaya in the absence of a

minist,er. The authority and influence of this person thus

stems from his ability to transcend the divisions and

contradictions generated in any one context by selectively

subsuming the values, logic and concepts associated with

adat, the State and the Church into a single, unified and

alL-encompassing mega-symbolic space represented by, and

inscribed upon, the corporeal form of this individual.

In his role as head of the Church in Amaya, the l-el-echro l-ato

is widely believed to be in possession of many of the powers

and abilities normally associated with an ordained minister
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of the Church. As a result, the authority and influence

enjoyed by this individual extends beyond the

phenomenological horizons deterni-ned by adat and the State to

penetrate the noumenal- domains of ex¡lerience. In this

context, the categories and idions of the Church are

appropriated to order, control and subsume social action

which is regarded as non-conformist, as witnessed in the

following incident.

The Power of Belief: Controlling

Through the Idioms of the Church

breadfruit

Resistance and Deviancy

this

The lelechro l-ato and the other male members of the najeTis

are believed to have the power to transform water into rHoly

waterr. In this transformed state, the liquid is believed to

have healing properties when consumed or placed externally on

the body. The lelechro lato, as head of the Church in .Amaya,

is also empowered, in a strange twist of Protestant theology,

to hear confession and grant absolution.

It \^¡as for this reason that an immigrant man visited the

lelechro Lators house one night in November L987. Apparently,

earlier in the year this person had stolen a number of

from another immigrant man. At the time of

the lelechro lato had called the nan to hisincident,
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and, in his dual capacity as Bapak najah and KepaLa Desa, had

asked hirn if had stolen the fruit. The man professed his

innocence and even stated that he would s\^Iear on the Bible to

this ef f ect. Nothing more \,üas said or done about the af fair

until the night, in question. That night the manrs child had

suddenly become very ill. Believing t'hat his previous lies

had brought about this state of affairs, the man, accompanied

by the naieTis member for his rsectorr, r¡¡ent to the lelechro

Iato to confess his sin and ask forgiveness. He also wanted

the lelechro lato to 'bl-essr some water which he would later

adrninister to his sick child.

The lelechro lato refused to bl-ess the water and i-nstead

lectured the man on the error of his urays, t,old him to

apologize to the victim of his crime and prophesied that if

the man did not confess to God v¡ith rran open heartrr he would

return home and find his child dead. Unfortunately, this j-s

exactl-y what haPPened.

At the funeral servj-ce conducted the next day, it was widely

believed that the death of the child had been largely broughf

about by the rrevil-' actions of it's father, although the

lelechro lato's actions vrere not discounted as influential in

determining the final outcome.

In this incident, resistance to the dictates of adat or the
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authority of the State is finally controlled by and subsumed

within the system of categories and beliefs delineated by the

Church. Positioned at the apex of this system' the lelechro

Lato demonstrates the omnipotence of his influence and

authority through his perceived manipulation of the real and

the imagined, of faith and fact. Non-conformity in this
instance is constructed in terms of the binary logic of

Church cosmologty and, as a sinner, the individual is thus

subject to the phenomenological and noumenal restraints of

Protestantism. Although tragic in consequence, the incident

certainly served to further consolidate the authority of the

lelechro lato, not only with respect to Church-centered

affairs but with regard to other contexts as well.

Protestantism also provides the semantic spaces for the

labeling and control of other forms of deviancy. For example,

an uhro man is known to regularly destroy private property

(such as dug-out canoes, fruit trees, etc.), steal and

destroy clothing, run naked through the village, rarely

attend church or participate in cornmunity development

programmes. This man, however, J-s not bel-ieved to be mentaLLy

disturbed or anti-social-. Rather, the conmon belief is that

he is possessed by the 'Devil t (Iblis or .Setan ) and that it
is the 'Devil'which makes hin act in such a vtay. As such, hê

is not subject to either adat law or the legal dictates of

the State buL falls under the general control of the Church
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and the more specific control of the members of the lIajeTis.

In their attempts to exorcise the rrevil spirittt and

Inormalizer his behaviour, the lelechro lato and the other

male members of the rsessionr have anointed him with tHoly

$raterr, forced him to sit in church (accompanied) for long

periods, praying, have bound his hands behind his back for

days on end and, as a last resort, have made his immediate

family responsible for his actions. Others in the village are

not so tolerant in their attitudes towards this person and

believe that such behaviour is tlpical of someone of this

rank, i.e. uhro.

It is interesting to note that in both incidents the persons

concerned occupy marginal positions within the social fabric

of the viIlage. The Church, therefore' rather than

representing an alternative space for the expression of

resistance, dissent and non-conformity, provi-des the means

for the further encompassment and emascul-ation of the

structurally disenfranchj-sed individuals in the vil-lage by

those already empol¡tered by the logic of local origin

narratives. At this level-, the practices of the Church are

revealed as fundamentally inconsj-stent and contradictory.
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Conclusion: The Conjuncture of Church and State

There are many parallels which can be drawn between the

practices of the Church and the operation of the State in

Amaya. The structural organisation of both consists of a

hierarchical arrangement of relations and values which, when

compared, appear to resonate a sirnilar system of logical

consistency. In both cases, the categories generated from

this ordering represent novel sources of control and

infl-uence as well as providing 'nevl spacest within which

alternative identities can be created and expressed.

Historically speaking, the origin [hi]stories of both the

Church and the State intersect in terms of their anti-

establishment, anti-colonial, pro-independencer Pro-

resistance themes and narrative plots. Constructed as the

referential space of the ideal and the possible, therefore,

both the Church and the State represent fundamentally utopian

concepts.

The relationship between the Church and the State, however,

is not one which can be mapped out exclusively in terms of a

series of paralle1 structures and themes. The status of the

Protestant Church is also enhanced through its conjuncture

with, and indeed, encompassment by the Indonesian Nation-

State. As one of the five 'world' religions officially
recognised and codified by the State in the sj-Za concerni-ng
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pluralistic monotheism, Protestantism simultaneously offers

both a religious experience and an opportunity to

participate, as a conscientious citizen, in the development

of the Indonesian Nation-State. In Amaya, the Church and the

State are effectively folded together through the practice of

assigning ecclesiastical pos5-ti-ons of authority and influence

to the same individuals who occupy prominent posiÈions within

the administrative hierarchy of the State. rn the najority of

cases, these individuals al-so act as the ryesro for a number

of indigenous Uma or are the head of the one of the four ono

units. This conflation of adat/hnul-cho with the symbolic and

practical domains demarcated by the State and the Church is
incarnated in the person of the lelechro lato, who stands as

the corporeal embodiment, the texemplary centrer (Geertz

1980: 13-15) of this nexus. As this concept suggests, this
person does not merely represent tthe pivotr or Inucleusr for

local adat, the State or the Church. Rather, he is the State,

he js the Church, he is adat. His status as such is

legitimated by the historical narratives constitutive of all
three domains.

For the disenfranchised residents in the village, notably
tinmigrantsr, uhro and ota individuals, when ideology moves

beyond integration to dissimulationr ês it has done in Amaya,

utopia moves into its pathological phase. In this context,

the no place of utopia, as Ricoeur concludes, becomes rra
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pre|ext for escape, a way of fleeing the contradictions and

anbiguity both of the use of power and of the assumption of

authority in a given situationrr (19862t71.

The notion of rescape' discussed here constitutes one of the

prirnary themes in the concl-uding chapter of this thesis.
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NOTES

1. Martin.Lutherrs protest against, and repudiation of papal
authority is considered by some as the symbolic corner-stone
of Protestantism (see Marty L972:xi).

2. The other term used in the vernacular to denote the Church
is chreya, which is obviously derived f rom the A¡nbonese-MaJ-ay
termEr 'Church t gereja (which in itself is a term borrowed
from the Portuguese language).

3. rReformedr generally refers to those
emerged as a result of the efforts of such
theologians as John Calvin, Theodore de Beza
Zwingli (Marty 1-972224¡ Cross 1958:1146).

4. 'Classisr is an ecclesiastical assernbly made up of a
number of Protestant parishes j-n the Netherlands.

5. Those Churches which refused to amalgamate with the
'Indies Churchr, namely the British Protestant Church, the
Christian Reformed Church, the Anerican parish in Batavia and
the Reformed Church at SurabêYê, were not acknowledged by the
government as Churches per se but $¡ere regarded as rrChurch
bodj-es or societies with corporate capacitiesrr (K1erck
L97s:517 ) .

6. The date given for the governmentrs recognition of other
religious orders appears to be contentious. Klerck 9L975:518)
states that this event took place in L925, while Furnivall
(L9442379) and Vandenbosch (1941:40) give the year as L927.

7 . The Vol-ksraad or rPeople's Council- t $¡as established in
1916, ês part of a system of decentralization and
administrative reforms, with the ex¡lress purpose of ttgiving
the inhabitants of the whole archipelago the opportunity of
pubticly airing their views upon the proceedings of the
Government and to gj-ve expression to the desires and
grievances entertainedrr (Klerck L9752478) .

8. The names of the choral groups in Amaya are derived from
Biblical figures and places or from objects and images with
Biblical associations. For example, the group ETin is named
after the desert oasis where Moses and the children of Israel-
camped (Exodus L5227 ) while the name Nijinot is derived from
a Biblical term (actually spelt Neginoth) which refers to
stringed instruments mentioned in connection with Psalms
(Scofie1d 191-7:600)

Churches which
reformers and
and Huldreich

542



9. rn a visit to Amaya in mid-t989, I learnt that the
numerical appellation attached to each Sektor had been
dropped . so that Sektors were known gnly þV their respective
names, i.e. Ekselsior, Efata and E'-Zjm. The reason given for
this change in the system of naming Sektor was related to the
differential values attached to the numbers L, 2 and 3. It,
was thought amongst the Church l,tajeTis and many of the
villagers that this system of naming functioned to inherently
rank the three Sektors in descending order from 1 to 3. The
new system of naming was beLieved to be more equitable and
Iess value-Iaden. The units within each Sektor, however,
still retained their numerical tags.
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CONCLUSION

NARRATTVE BOIINDARTES, NATTONAL HORTZONS.

The horizon does not show the existence of many
panoramas but of their endless succession No
one succeeds in making this endless voyage. Every
human voyage is situated in the finite distances
of the world.

Cornelius A.van Peursen (L977:198).

Introduction

It would appear from the previous discussion that the

discursive boundaries of local origin narratives extend

beyond the symbolic parameters of loca1 hnulcho adat to

encompass the social and political domains within Amaya

structured in terms of the State and the Church. This

dissirnul-ation of the logic and themes of local narratives

within the 'ut,opianr spaces and relations of talternityt

(Lewis L989:79) offered by the State and the Church produces

new contradictions and reveals old inconsistencies. Through

the actions of certain mahno individuals, notably the

lelechro lato, these discontinuities and disjunctures are

gathered up and flattened out so as to create a mega-

narrative of unity and continuity; a narrative which not only

resonates with the symbol-s and values of adat, the State and

the Church but also arranges them into a single, mutually
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inclusive discursive form. It is precisely because this

discourse incorporates and conflates al-I three domains that

it has ontological and cosmological significance for aLl- of

the residents in the vi1Iage.

Within the context of Anaya, therefore, local origin

narratives, harnessed to the discourses generated by the

State and the Church, constitute the primary frame of

reference for the ex¡lression of social- relations and the

primary logic which informs social action. Given this

situation then, what, is the status of these narratives in

contexts external to the village?

This final- chapter, therefore, is concerned with the

relevance of 1ocal origin narratives outside of the context

of Amaya. In this connection, I briefly examine the reactions

of residents from other villages on Damer and the responses

of people from other islands in the archipelago to the logic

disseninated in local origin narratives. The discussion

concludes with an examination of the efforts of some uhro and

ota individuals to rescape' the infLuence of their own

histories.

Rather than merely summarize, once more, the main arguments

and findings presented in each chapter, I have chosen j-nstead

to conclude this thesis through the presentation of a number
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of interesting and insightful vj-gnettes. These ethnographic

rpostcards' (Clifford 1988 zt12) ,' I believe, succinctly

gather up in a logical and coherent form many of the primary

themes and issues discussed in the body of this work.

Fighting With Ílords

Given the mutually-referential logic which informs and

characterises relations between the State, the Church and

adat in Amaya, it is perhaps fitLing that I end this thesis

with a story which relates to my experiences and certain

events around the tine I first conmenced research in Amaya.

As the Niaga VIII (the government ship which services Maluku

Tenggara) wound its way south from Ambon towards my final

destination, the island of Damer, the cre$¡ of the ship, which

consisted of Christians and Muslims from Java, Sumatra and

north Sulawesi, regaled me with the vivid stories that they

had heard about the 'tperangtr ('fight') on the island. While

these stories, at one level, reflected the ethno-centrism of

the cre\Ár members and the development ethos of Indonesian

nationalism, replete as they were with images of the savagery

and barbarism of the Inativesr, they also happened to

refract, albeit in a sornehat distorted fashion, certain

events and rel-ations.
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The villages of Amaya and Wulur had been feuding for a number

of years over the extent of their adjoining territories.
Indeed, Riedel reports back in 1886 that rrthere is always a

lot of quarreling [on the island] since the foreigners from

Romang want, to annex the Wulur territory" (Riedel 1886 24641.

The tforeignersr Riedel refers to here are the inhabitants of

the related villages of Amaya, Kuai and MeIu who, according

to Riedel, originate from the isl-and of Romang (see chapter

four for more details on origins). It is not only the

villages of Anaya and Wulur, however, which are in dispute.

Wulur and the nearby village of Kehli are also fighting over

territori-aL claims.

According to people in Amaya, the boundaries between all of

the villages on the isl-and are fixed by historical narratives

and, as such, are not subject to re-definition. The

hisLorical narrative which fixes in space and time the

position of the boundary between the domains of !'Iulur and

Amaya is not the excl-usive property of Amaya but is shared by

both villages. According to this narrative, the original

inhabitants of the southern area of the island consisted of

two sisters and their brother. For reasons outl-ined in

chapter four, the siblings parted. The brother established

the village of Wulur while the sisters were eventually

incorporated into Amaya. on their parting, they decided that

the boundary between their respective territories woul-d be
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marked on the coast at the point where a river forked to

form the beaches of Odaro and Parano. The brother claimed alI
the territory east of Odaro while the sisters claimed the

land west of Parano. The extension of this boundary under the

sea meant that the sisters ovtned the island of Terbang Utara

white the brother claimed the larger island Tetbang Selatan.

For a number of years now the people in Wu1ur have claimed

that the boundary of their domain extends further west than

that suggested in the narrative. The extension of this ne$I

boundary into the sea means that the island of Tetbang Utata

also fall-s within the area of land claimed by the people of

Wu]ur. Their reasons for changing the boundary are largely

economic. Both of the small islands off the southern coast of

Damer are rich in Trocus shell which, during the research

period, sold for around Rp.6'oo0 per kilogt.*l. Because of

the di-stance of Terbang Utara from Amaya' people in the

vil-Iage rarely go there to collect Trocus shell, preferring

instead to visit the island of Nus Leur for this purpose. The

peopJ-e in !,Iulur have largely exhausted the supply of Trocus

shell found in the immediate vicinity of TerÞang Sel-atan and

have been taking Trocus shell-s from the abundant reefs

surroundíng Terbang Utara. Driven by the Chinese interests in

the village, Wulur residents have also been logging trees

from the area of Land claimed by Amaya on the main island.
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The people of Kehl-ir oD the other hand, claim ownership of

Terbang SeLatan on the basis of their own historical
narratives. They claim that the founders of Kehli origj-nated

from the island of Luang. These people were forced to leave

Luang as a result of disputes over Ìand. Before settling at

Kehli, these ancestors stopped at the isl-and of Terbang

SeTatan and spent many years living there. As a resu}L of

these historical connections, the people in Kehli argue that

they also have a ctaim to the island ovrned by Wu1ur.

Interestingly in this situation, the residents of Wu1ur

resort to the tegitimating power of origin narratives to

shore up their cl-aims.

In 1986 the dispute between Amaya and Wulur again reached one

of the many climaxes in its long history. The people in Amaya

had decided to resolve the dispute according to the dictates

of t tradition | . Armed with bows and arro!'¡s r spears and a

bottle of palm spirit (arko or sopi) they vrent to Vtul-ur and

denanded of the people there that they sit down and drink

palm spirit together. According to l-ocal beliefs, the party

which is in the wrong, upon drinking the arko, would be

struck down dead while those in the right woul-d not be

affected at all. of course, the people in I,IuIur refused to
partake of, this ceremony. offended by this refusal, the men

of Amaya decl-ared \^Iar on Wulur. The situation became so

infLamed that the police from Kisar were call-ed in to resolve
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the matter.

Arriving by notor launch, the police (two men) were reLuctant

to take sides. Rather, they ordered the concerned parties to

desist from hostilities and threatened them with more severe

action if this order was not adhered to. Nothing, of course,

vras resolved.

Although the Kepal-a Desa of Amaya regularly sends menbers of

the 'cj-viI police' squad (HAIISIPI in the village to patrol

the Lerritorial- domain of the village, the poaching of marine

products and timber from Mayawo land by people from l^Iulur

still continues. Even on those occasions when the HAIISIP

actually come across a party of poachers nothing is done. The

KepaTa Desa is not empowered to discipline residents from

other villages and the HAIISTP members, most of whom are young

men, are often too scared to confront men in possession of

machetes and chain-saws.

In this context, the power of Mayawo origin narratives to

order and inform social action is rendered impotent due to
their dismissal, as a valid source for the legitimation of

cl-aims, by both the police and the indigenous and Chinese

population of Vlulur. For the police and the Chinese shop-

keepers in Wulur, such narratives represent curious and

somewhat fantastic stories. They are not regarded as
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historical truths nor do they hold ontological or

cosmological significance for these people. Rather, the

police and the Chinese traders are operating according to

their own systems of practice which combine the narrative

themes and. categories of Indonesian nationalism with the

logic and values of modern capitalism.

For the indigenous residents of ['fulur, the appropriateness

and appropriation of local origin narratives is both

contextuaL and relational. Thus, in their dispute with Kehli

they ground their claims in the historical and immutable

truths disseminated. by local narratives. In their fight with

Amaya, however, it is in their interests to dismiss loca1

narrat,ives as irrelevant and harness other' more powerful

discourses to their cause.

For the people in Amaya, local origin narratives constitute

their only frame of reference for the legitimatj-on of

territorial claims. It is interesting to note that the

narrative which forms the basis of their claims is actually

the origin narrative for Uma Newnuny - one of the rhouses'

which, in the distant past, $Ias incorporated into Anaya. The

appropriation of this narrative to serve the interests of all-

the residents of Arnaya refl-ects the encompassed/enconpassing

reLationship which respectively characterizes relations

between the various rhouses' in the village and the founding
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rhouse! of Surlialy which, in itself, synedochicalJ-y

symbolises the entire entity called Anaya.

While it is possi-b1e to shift the locus of meaning of l-ocal

narratives in this way within the context of Amaya, outside

of the viltage, horarever, other conditions and considerations

come into play. Removed frorn their immediate referentiaL

context, local origin narratives represent just one of the

many available discursive forms. Launched into this orbit of

abstraction and competition, they circulate as empty forms

subj ect to revisj-on and rej ection.

Competing Narratives

For the people of Amaya, defending the territorial integrity
of their domain has become a major struggle over the

appropriation of local and national symbols. Vthen not

defending the territorj-al lirnits of their domaj-n in the

southern reaches of the island, the residents have to contend

with poachers on the island of Nus Leur. The poachers in this

case are largely from the numerous srnall- islands south of

Sulawesi, with the Butungese comprising the main offenders.

From time to time there are boats from as far a field as Bali

and from as nearby as the islands of Luang and Sermata. All
three groups come to Nus Leur for different reasons; the
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Butungese to poach Trocus shells and beche der mer, the

Balinese boats to hunt the numerous turtles found on and

around the island while the people form Luang and Sermata

come to fish the reef waters.

Some of these boats come to the village first to ask

permission from the village elders (i.e. the members of LMD)

as to whether they can hunt turtles, fish, etc.. rn these

cases, the elders invariably agree although a payment of some

sort is usually levied on the fishermen. To ensure payment,

the village elders often request that the visitors leave

behind the surat jalan (ttravel pass') for their boat.

Without this pass, the fishermen are unabl-e to t,ravel around

freely.

The majority of Butungese boats, hovrever, do not call into

the village first. The products they poach are highly valued,

relatively scarce and form the major source of cash income

for people in the village. Thus, their requests for
permission to take these products are usually denied. This

doesnrt deter these men, who have been known to go to the

isLand anyway after they were refused permíssi-on. Many of the

Butungese boats supplement their fishing expedi-tions by

selling household wares to the villages they stop aL. As they

sail east from Butung they stop first at Nus Leur, where they

fill up the hold of their ships with Trocus shells and
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trepang. They then sail- on to the island of Damer' even

stopping at Amaya to sell- various household goods while

marine product,s poached from Mayawo waters sit safely in

their boats. News of these raids filter back to Arnaya via the

Chinese traders in Wulur who usually buy the Trocus shel-Is

from the Butungese.

During the dry season months, the village HAIISIP members are

regularly sent to patrol the waters surrounding Nus Leur. On

a number of occasions they have come across parties of

poachers but have been unable to do anything but scare them

off. They certainJ-y are not equipped to apprehend the

offenders let alone convey all of them back to the village in

the Johnson powered dug-out canoe which serves as their
pursuit vessel. The KepaTa Desa is not empowered to arrest

the offenders nor mete out appropriate fines or punishments.

Reporting incidents such as these to the police in Kisar is a

futile business especially given the time it would take to

communicaLe this news to Kisar and the uncertainty of an

irunediate response.

It is obvious that the maritime domains and rights

Iocal adat are not recognised by the Butungese

poachers. Based on interviews I conducted with

fishermen who visited the villê9êr it would appear

men are operating according to a different logic

defined by

and other

Butungese

that, these

than that
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inscribed in local- narratives. fnstead, they invoke the

discursive themes of Indonesian nationalism to legitimate

their claims and actions. !,fhi]e to some extent they recognise

the terrestrial claims of varj-ous groups and villages, they

fully believe that the waters and seas of Indonesia are the

property of the Indonesian Nation-State. As citizens of this

'community', they bel-ieve that they are, thus, entitled to

fish and extract marj-ne products anlnvhere within its

boundaries. In this connect,ion, a number of the men I spoke

to cited the nationalistic slogan satu nu.sa, satu bangsa,

satu bahasa ( tone countryr one people, one languager ) as

qualification of their position.

The people in Amaya, oD the other hand, base their
territorial claims primarily upon the content of l-ocal origin

narratives and traditional rights of usufruct defined by

adat. In citing adat and Local accounts of thistory' as the

foundation for their claims, the people of Amaya enter into

the same fiel-d of symbols and meaning as the Butungese

fishermen.

This is because adat has been harnessed to the legislative
vehicle of the Indonesian Nation-State. Under fndonesian

legislation (in particular, The Agrarian Law of 1960) ' adat-

defined rights of ownership in land, water and air are

formally recogni-sed. Hor'¡ever, as Hooker (19782ILA-LL7l points
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out, adat law is subject to the jurisdiction, principles and

national interests of the State. In effect, to quote Hooker,

rradat is but part of the State system and exists by its fiat[
(1978:115). Moreover, the legislation is sufficiently vague

enough in its definition of what constitutes local adat 1aw

and how it is to be implemented and upheld to aLlow space for
competing interpretations and confl-icting practices.

Thus, in the conjuncture of Mayawo and Butungese beliefs, the

symbols and rhetoric of Indonesian nationalism collide,
imploding into a series of contradictions and oppositions.

Caught in this maelstrom, adat and the 'historiesr which

inform it are forced to compete with the more seductive

discourses generated by the Nation-State. Consequently, the

Butungese and other fj-shermen continue to poach marine

products from Nus Leur while l-ocal- people are left to

contenpJ-ate the efficacy of narrative and the lnconsistencies

of the 1egaI system of the Indonesian Nation-State.

The Bright Lights of Utopia

As the previous discussion indicates, the referential
boundaries of l-ocal origin narratives and the spheres of

influence of individuals empowered by these 'historiesr are

largely confined to the village itself. outside of this

556



context, local 'histories' are forced to compete with other

discursi-ve forms. The seduction of these discourses is their

perceived capacity to transcend context and contradiction

through the irnages of unity and continuity. They circulate as

utopian constructs, cast free of their generative moorings,

within the imagined spaces represented by the possible and

the ideal.

It is precisely

origin narratives

external to the

individuals leave

provincial- caPital

because the logic disseminated in loca1

has no referential index in contexts

village that, 'immigrantsr, uhro and ota

Amaya and take up residence in the

of Ambon and elsewhere in the archipelago.

As I indicated at the beginning of this thesis, a significant

number of people who \^Iere born in Anaya now live elsewhere.

Of these 81 adul-ts, more than 2OZ of. them are either uhro or

ota individuals. As a proportion of the total population, the

percentage of uhro and ota individual-s living away from Amaya

exceeds those who reside in the village by approximately 338.

Most, of these people are employed by the government either as

teachers, publi-c servants or as cre$¡ on the government-run

shipping lines. The three individuals who do not work within

the public sector are respectively employed as a minister,

factory worker and driver.
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When I interviewed e>çatriate vill-agers in Ambon, including

both mahno and non-mahno individual-s, one of the primary

explanations offered as to why they left Amaya r,vas the Lack

of opportunities avai-]abIe to SJtfå ( 'senior high school' )

graduates in the vitlage. Many of these people were sent to

Arnbon to conplete their secondary education and never

returned to the vi1lage. Through their limited contacts in

Ambon, they were able to secure reLatively minor government

positions.

For the non-mahno expatriates, however, other reasons existed

as to why they had left Amaya. A number of the uhro and ota

individuats I spoke to indicated that they had come to Ambon

to escape the stigmatization and disenfranchisement they had

experienced in Amaya. They suggested that education, in

particular, provided the means for them to l-eave the village

and begin nev/ lives elsewhere. To illustrate this point, they

gave the exanple of an uhro man in Bandung who had been

awarded a Master of Arts and was teaching at a large

university.

Very few of the people I spoke to had ever returned to Amaya,

even to visit relatives, since leaving the village a number

of years aqo. Many, however, stated that they planned to

retire in the village and would use the knowledge they had

gained while residing in Ambon to improve living conditions
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as well- as change the balance of pov/er in the village. They

believed that many adat practices in the village lr'Iere rrout-

datedrt and belonged to a ttprevious timerr. Based on their

recollections of viltage life and their experiences of city

living, Amaya, in their thinking, rrhad not yet entered the

twentieth centuryrr.

Certainly, living in Ambon or elsewhere in Indonesia meant

that uhro and ota individuals could rescaper the hierarchical

ordering of social rel-ations and social categories

ex¡lerienced in Amaya. These people are attracted to places

Iike Ambon because these locations represent an alternative

context for the construction of identity and the e>çression

of social relations. In Ambon, nev¡ units of identification

abound in which affiliation is predicated on quite different

values and criteria than that experienced in Amaya. For the

uhro and ota individuaLs who are employed by the government,

the symbols of nationalisn and the values of the State take

on nevr meaning, ne\{ significance. In this respect, Ambon ott

for that matter, ôtry other place outside of Amaya exists in

the imagination of these people as a utopian space; as a

ttfield for alternative ways of living" (Ricoeur 1986:16).

It is at this point, however, that the irnaginative function

of utopia intersects with the integrative functj-on of

ideology to produce what is pathological in both. The
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pathology of utopia, according to Ricoeur, is rescapet while

the pathology of ideology is 'dissirnulation' (nicoeur

1986:17). Indeed, one could argue that escape itself is a

form of dissimulation; a dissimuLation within the pretexts of

utopia. As Ricoeur poinLs out, the escapism of utopia

,'. . .avoids any obligation to come to grips with the real

difficulties of a given society" (1986:17). Leaving Amaya for

Lhe tbright lightsr of Ambon does not resolve the ambiguities

or contradictions experienced within the context of the

village. Rather, it creates new disjuncturesr ne$I

inconsistencies. In the context of Ambon or any other town or

city in Indonesia, the trajectories of national ideology and

individually irnagined utopias collide in an explosion of

sirnulation and dissimulation, conf lict and contradict,ion.

Dislocated from the referential- Locus of their identity, uhro

and ota individuals in Arnbon and elsewhere are cast free of

their cosmological and ontological moorings only to find ne$I

categories of exclusion, new orders of dif f erence, nel/t/

hierarchies of authority. While, in these urbanj-zed settings'

the classifications mahno, uhro and ota are rendered

redundant, other systems of cl-assification, based upon val-ues

valorised by the Wation-State and modern capitalism, operate.

In this context, alternatj-ve narratives prevail which give

precedence to nationalistic principles, State aspirations and

certain ethnic origins. Largely regarded as petani

rì
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(i.e. rfarmersr ) from the underdeveloped tback-blocks! of the

province, expatriate residents of Amaya,

mahno, uhro or ota, experi-ence new forms

and differentiation within this imagined ralternative' social

order.

Ironically, in this context, the spectral light of utopia is

cast back upon Amaya. Fu11y a\^¡are of the limitations of their

new Surroundings, uhro and ota expatriates in Ambon, in what

constitutes a nostalgic (sic) de-construction of t'he future,

nov¡ re-imagine the village as the preferred site for the

exploration of the possible. The possi-ble in this case,

however, exists as that which is defined and circumscribed by

the Nation-State.

Narrative Boundaries National Horizons

Unlike local 'historiês', the symbols and discursive forms of

the Nation-State are not confined to any one context or

social group. Rather, the horizons of nationalisn transcend

local boundaries, whether they be spatial, symbolic or

social. While, êt the l-ocaL level, the Nation-State may

manifest itself in a plurality of forms and divergent

practices, this diversity, however, is incorporated within a

broader political and symbolic configuration. Regarded as the

whether they be

of discrimination
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ultimate rtranscendentat symbol' (see Kapferer L979:L2), the

Nation-State, êt one IeveI, subsumes the opposit'ions and

conflicts generated in a particular context within its own

consistent and unified form and, at another l-evel, structures

other contexts and relations in terms of its o$rn thenatic

images. In some instances, these images may aLso resonate

with indigenous forms and symbols.

This is certainly the case in Amaya, where the principles and

policies of the Nation-Stat,e are construed as resounding with

the logic disseminated in Local origin narratives. Indeed, ês

I have stated elsewhere in the thesis, the Nation-State, the

Church and 1ocal culture are, in Amaya, constructed and

expressed as a mutually i-nclusive, self-referential

configuration of values, relations and meanings. In this

contextr âs Baudrillard (1983) suggests, the ontological and

cosmological referentials no longer exist as fixed social

coordi-nates but rebound and col-l-ide, Iike Brownian mol-ecules'

in the imagj-nary and hlper-real spaces created by this nexus.

For those people disenfranchised by this conjuncture of

symbolic and practj-cal forms, there is no escape; only a

voyage from the imaginative boundarj-es of Mayawo culture to

the hlper-real horizons of a national- culture.
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Conclusion

The three ethnographic vignettes presented above articulate

many of the themes and issues which form the core of this

thesis. In particular, they highlight the concepts of change

and continuity, history and myth discussed in the opening

parts of this work. They al-so point to the fact that,

notwithstanding the physical remoteness of Amaya, the people

of this village are connected in a plurality of ways to other

spheres of influence, other modes of being and other

constructions of the past. This point is forcefully

introduced in the opening, 'setting' chapter of the thesis,

where I delineate the general, contemporary configuration of

connections and inter-connections obtai-ning between the

people of Amaya, the qovernment and its agencies, other

cultural groups in the region, the Church, and various

regional and national economic concerns.

Howeverr âS I argue in chapters two and four, Mayawo invent

their culture not only within and against the contexts

outlined above but aLso with respect to their historical
experiences, perceptions and reminiscences, informed, on the

one hand, by contact with other cultures, European

colonialism, Christianity and' on the other hand, by their

own conceptualisations and constructj-ons of the past. It is

only through an examination of the different but related
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historical narratives engaged by people j-n Amaya that local

perceptions and concepts of change and continuity can be

understood in terms of their ascribed meanings and social

articulation. In this regard, I argue that all constructions

of the past need to be contextualized in order for them to be

rendered both intelligible and meaningful.

The contextualisation of the various historical discourses

circulating in Amaya forms the focus for the other chapters

in this thesis. The transformations, val-ues, and cultural

juxtapositions identified and discussed in chapters two and

four delineate the thematic and theoretical horizons for an

examination of the const,itution of social- groups, the

conceptualization of relatedness, and the categorizati-on of

difference within Amaya. The historical narratives analyzed

in these two chapters are further contextualised through an

examination of their articulation with the logic disseminated

in the rhetorical structures and utopian discourses of the

Nation-State and the Church. The conjunction of these

primarily symbolic configurations creates, I argue, Ine!ú

spacest within which the politics of identity are given form

and expression. From this nexus emerge ne\^I symbols of

opposition, nevi¡ relations of asymmetry and nevt orders of

hierarchy. Ideology, expressed as the utopian function of the

imagination, serves to integrate and transcend the

inconsistencies and contradictions generated by this
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arrangement at the local level.

However, the articulation of local- culture with the Nation-

State and the Church is ultimat,eJ-y characterised by what is
the pathological index of both ideology and the utopian

irnagination dissimulation. Identity, in this self-

reciprocal confluence of symbols, is constructed as a viscous

component of the "dialectics of [the] irnagínationr' (Ricoeur

1986:310), Iocatedr ôs it is, within the integrative

boundaries of ideology and the fictional- horizons of utopia.
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NOTES

1. By nid-l989' the price of ILoTal
approximately Rp. 10r000 per kilogram.

had junped to
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