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ABSTRACT
The Bugis of South Sulawesi have long been renowned for their exploits in
trading and settling throughout the Indonesian archipelago. This thesis examines
the movement of Bugis settlers to the upland plain surrounding Lake Lindu in
Central Sulawesi and the nature of the community they have established in this
region.
In trying to explain the conceptions and behaviour of Bugis encountered
both within and outside their homeland, Western observers have constructed a
number of images of this group that contain contradictory elements.

These

contradictions arise largely from the conflict of notions of ascribed and achieved
status and the divergent modes of behaviour of those with different places in the
status system.

Migration outside the homeland is in part a response to these

contradictions impelling people into the periphery, but it is also conditioned by
changing historical circumstances — internal wars, Dutch colonial impositions,
climatic changes, varying demands and patterns of regional and world trade -- that
regulate the volume of migration and its destinations, as well as the economic
pursuits and social organization of the emigrant communities.
In addition to overseas locations throughout the archipelago, areas of
Sulawesi outside the Bugis homeland have provided a frontier for Bugis expansion.
Bugis have been colonizing the coasts of the Kaili region of western Central
Sulawesi for centuries, and in the period of Dutch rule acted as the primary
intermediaries (i.e. cultural brokers) through whom the colonial overlords exercised
their authority.
Bugis penetration into Lindu in the Kaili hinterland began with the
movement of refugees during the civil war (1950-1965) that racked the homeland
after independence. However, this migration has been neither homogeneous nor
continuous. Four contingents of migrants, each distinguished by its own network
of kin ties, recognition of common origins within the homeland, and by allegiance
to different pioneers, have settled as fishermen and farmers on the shores of Lake

Lindu. Contemporary residential patterns preserve the disparate origins of these
migrants at the subethnic level, as do the marketing networks established by
competing fish entrepreneurs.
Status in this nascent community depends largely on local economic
achievement, but members of the different contingents recognize a variety of
divergent status criteria. Economic enterprises retain aspects of traditional patronclient relations, but also are increasingly reliant on debt as a mechanism to maintain
subordinates loyal to particular entrepreneurs.
The Bugis have attained a position of economic control at Lindu by setting
up enterprises to exploit the previously untapped resources of the lake. In addition,
through assuming leadership in rituals orientated to the local spirit world and
conceptually recasting this spiritual landscape, the Bugis have been able to exercise
cultural hegemony as well as economic dominance. The situation at Lindu thus
exemplifies Bugis settlement throughout the archipelago as a process involving
economic, social, political and cultural mechanisms of penetration and domination.

V ll

TABLE OF CONTENTS
ABSTRACT
TABLE OF CONTENTS
TABLES IN THE TEXT
FIGURES IN THE TEXT
ACKNOWLEDGEMENTS
INTRODUCTION
Background, and Purpose of the Research
Thesis Layout
Ethnic Labels
Orthography and Transcription
Abbreviations and Acronyms
CHAPTER 1 Encountering the Bugis: Images and
Explanations of the Bugis at Home and Abroad
Discovering the Homeland
Locating the Bugis
Characterizing the Bugis and Makassarese
The Bugis in their Homeland
Notes

v
vii
X
X

xi
xviii

1

CHAPTER 2 Situating Status: Bugis Rank and
28
Migration in Structural and Historical Perspective
The Orientation to Rank: Recognizing Place
Wari’ as Hierarchy: Descent, Marriage, and Blood
Precedence, Economic Achievement, and Status Accomodation
Bugis Migration in Historical Perspective
The Rise and Fall of Makassar From Trading Ascendancy
to Military Subordination
The Makassarese Exodus: Usurpers and Slavers
The Bugis Diaspora Begins: The Fortunes of Wajo’ at Home and Abroad
From Warrior to Transporter: The Commercial Orientation
From Trader to Farmer: Cash Crops and Chain Migration
Refugees Again: Civil War and Drought in the Mid-Twentieth Century
Notes
CHAPTER 3 Defining a Periphery: The Lindu Plain in the
Context of Traditional and Modem Central Sulawesi
The Land of Kaili: Traditional Sociopolitical Organization
Colonial Contact with the Kaili Coast
The Mandar and Bugis Presence: A Heritage of Penetration
First Contact with the Kaili Hinterland: Lindu Discovered
Dutch Occupation of the Kaili Hinterland
The Salvation Army’s Spiritual Campaigns in the Hinterland
Notes

65

CHAPTER 4 Moving In: The Pattem of Bugis
Migration and Settlement at Lindu
The Bugis Movement to Lindu
Contingent I: The Donggala Savyid and Their Local Clients
Contingent II: The Wajo’ Entrepreneur and His Client Kin
Contingent III: The Interstitial Innovators of the Lakes
Contingent IV: The Noble Patron and His Motley Band
Overview: The Four Contingents Compared
Notes

104

viii
CHAPTER 5 Articulating a Peripheral Community: Ethnicity,
Subethnicity, and the Organization of Neighbourhoods on the Shore
Ethnic Differentation in Traditional and Modem Contexts
Ethnic Segregation in the Settlement Pattem of Tornado
Bugis Subethnic Differentiation in Neighbourhoods
Notes

144

CHAPTER 6 Following the Leader: Residence and Enterprise
168
in the Shore Community
Leaders and Followers in the Homeland
Changing Expectations of the Punggawa: From Patronage to Enterprise
Structures of Dependence in the Lindu Fishing Community I:
Coresident Clients
Clientage and Variability in Household Structure
Clientage and Household Flux
Structures of Dependence in the Lindu Fishing Community II:
Subordinate Fishermen and Debt
Women and the Marketing of Dried Salted Fish
The Role of Kinship in Residence and Enterprise
Notes
CHAPTER 7 Feasting the Community and Feeding the Spirits:
The Politics of Ritual, Status, and Integration
Getting Married in the South
Getting Married among the Bugis at Lindu
The Performance of Propitiatory Rituals at Lindu
How to Win Followers and Influence Spirits:
From Misfortune to Mobilization
Notes

223

CHAPTER 8 Searching for Good Fortune: Knowledge, Character,
267
and Fate among the Bugis of Lake Lindu
From Profit to Fortune: Widening the Horizons of a Term
Knowledge, Witchcraft, and Fortune
The Body as Organizing Metaphor
The Flow of Knowledge: Good Fortune as Vector
Good Fortune and Good-for-Nothings: Vagabondage and Invulnerability
Remembering Place: Moving and Staying Put in Social Life
Transgressing Place: The Swollen Belly
Character and Fate: How a Bugis is Swollen
Work and Hierarchy: Bearing the Social Order
Perils of Knowledge for the Wanderer
Notes
CHAPTER 9 Constituting a Place: Complementarity and
304
Hegemony in Bugis Strategies of Penetration
• Limits of the Model of Pluralism: Complementarity and Integration
of the Lindu Bugis
Enlarging the Scope of Bugis Penetration: The Hegemonic Strategy
in Riau
Bugis Hegemony at Lindu: The Recasting of the Spiritual Landscape
The Vicissitudes of a Culture Hero: Maradindo's Apotheosis
as Tomanuriing
Situating the Bugis Settlement at Lindu:* How the Bugis Create a Place
Notes

IX

APPENDICES
APPENDIX 1
Maps
MAP AI-1 Captain David Woodard’s Representation
of Celebes, 1805
MAP AI-2 Sulawesi: The Four Provinces
MAP AI-3 Distribution of Bugis Settlement across
Administrative Divisions of Indonesia
MAP AI-4 South Sulawesi Regencies (Kabupaten
or Daerah Tingkat (Dati) II)
MAP AI-5 Captain Forrest’s Map of his Voyage to New Guinea
Showing the Importance of Kaili [Kyly] Harbour
(Palu Bay)
'
MAP AI-6 Ethnic Groups of the West Toraja Culture Area
MAP AI-7 Colonial Administrative Divisions of the
West Toraja Culture Area
MAP AI-8 Colonial Subdistricts (Onderafdelingen) and Regions
(Landschappen) of Palu and Donggala
MAP AI-9 The Palu V alley and the Mountains to the East:
Land Usage in the Colonial Period
Key to Map 9
MAP AI-10 The Palu Valley and the Mountains to the East:
Land Usage in Independent Indonesia
Key to Map 10
MAP AI-11 ’Celebes’ in de Lat and Keizer’s Atlas van Oost-Indien
(c. 1735-1747) (The First Map ever to Show Lindu
in its approximately Correct Position)
MAP AI-12 Adriani and Kruyt’s Sketch Map of western Central
Sulawesi (Midden Celebes) from their 1897 Expedition
(The First Map based on a Visitto Lake Lindu)
MAP AI-13 The Lore Lindu National Park in which
Lake Lindu is now Situated
MAP AI-14 Settlements and Wet-Rice Fields surrounding
Lake Lindu
MAP AI-15 Major Migration Routes of the First Contingent
to Lindu
MAP AI-16 Major Migration Routes of the Second Contingent
to Lindu
MAP AI-17 Major Migration Routes of the Third Contingent
to Lindu
MAP AI-18 Major Migration Routes of the Fourth Contingent
to Lindu
MAP AI-19 Tornado Village Center and theShore Community
MAP AI-20 The Kanawu Shore Community
NOTES ON THE MAPS

331
331

APPENDIX II
Status Schemata for Goa and Mandar
FIGURE All-1
Schema of Status Levels in Goa
FIGURE AII-2
Schema of Status Levels in Mandar

355
355
356

APPENDIX m
APPENDIX IV
FIGURE
FIGURE
FIGURE
FIGURE

A Brief Sketch of the Political Background of the
Gerombolan (1950-1965) and Permesta (1957-1961)
The Four Bugis Migration Contingents to Lindu
AIV-I
The First Migration Contingent
AlV-n The Second Migration Contingent
AlV-m The Third Migration Contingent
AIV-IV The Fourth Migration Contingent

331
332
333
334
335
336
337
338
339
340
341
342
343
344
345
346
347
348
349
350
351
352
353

357
360
360
361
362
363

BIBLIOGRAPHY

364
TABLES IN THE TEXT

TABLE I-1'
TABLE 1-2
TABLE m-1
TABLE V-l
TABLE VI-1
TABLE VI-2a
TABLE VI-2b
TABLE VI-2c
TABLE VI-3
TABLE VI-4
TABLE VI-5
TABLE Vn-1
TABLE Vn-2
TABLE Vm-1

Kennedy’s Classification of the Peoples of Celebes
Bugis and Makassarese Populations within and
outside the Homeland (1930)
Valentyn’s List of Domains within the Ambit of Palu
Major Fishing Implements Owned by Bugis and Lindu
Households
Family Type by Ethnicity and Migration Contingent
Number of Clients/Household by Household
Family Type for each Migration Contingent
Number of Clients/Household by Migration Contingent
of Households
Number of Clients/Household by Household
Family Type
Percentage of Simple Nuclear Family Households
Compared to Percentage of Households with Clients
Migration Contingents of Households by
T>j>es of Clients
Migration Contingents of Households by Migration
Contingents of Clients
Assalamakeng Rituals Witnessed among the Bugis
of the Lindu Shore Community
Correspondences of the ’Basic Elements’ in the
Worldview of the Bugis of the Lindu Shore Community
The Analogy of Generations to Body Pans

7
10
70
150
185
187
187
187
189
190
190
239
245
275

FIGURES IN THE TEXT
FIGURE II-1
FIGURE II-2
FIGURE V-l
FIGURE VI-1

Abstract Schema of Bugis Status Levels
Schema of Status Levels in Wajo’
Local Self-Designations of Inhabitants of Kanawu
Multiethnic Participation in the Fish Marketing
Network from Lake Lindu

32
33
152
201•

ACKNOWLEDGEMENTS
This thesis has been long in gestation. Consequently, I have very many
institutions and people to thank both for its genesis and for sustaining me through
the protracted pains of intellectual labour. Any starting point would be arbitary,
neglecting the earlier influences that molded my receptivity to those who shaped
me later. So, I will begin only with those who have tried to make an antliropologist
of me since beginning graduate school.
Among those who taught me at Stanford, Shelly Rosaldo, Renato Rosaldo
and Chuck Frake were crucial in encouraging my incipient interest in Insular
Southeast Asia and showing me how to go about studying this region. In many
ways I remain their student. Besides teaching me Indonesian and introducing me to
the complexities of Central Sulawesi languages, John Wolff shared the adventure
of an initial foray into Central Sulawesi in 1977.

Without his urging and

continuing friendship, I probably would not have returned to the area for my study.
Miko Yamamoto also joined in that journey, and her enthusiasm for work in the
area has also been a support through the years.
Although I left Stanford to begin my PhD program at the Australian
National University, a number of friends whom I first met as fellow students at
Stanford have also continued to encourage me by their example and incite me by
their exhortations to finish this thesis, including Jane Atkinson, Peter Stromberg,
Eyton Bercovitch, Sarah Stapleton, and Anna Tsing. Ross Hassig deserves special
mention for constant nagging, which I never failed -- at least deep down inside -- to
appreciate.

(Now I no longer have to hide from him at AAA meetings.) Jule

Kringel, then Graduate Secretary in the Department of Anthropology, made life
bearable at Stanford with her unfailing good cheer when it all seemed
overwhelming.
Fellow Indonesianists whom I first encountered in contexts outside my
graduate program, especially the Indonesian Studies Summer Institute, have also
been invaluable friends, whose personal support has helped keep me on track.

Xll

Among them, Susan McKinnon, Janet Hoskins, and Rita Kipp have been
particularly encouraging. Jennifer Nourse, Eric Gable and Lorraine Aragon have
been the best of comrades in intellectually exploring the social terrein of Central
Sulawesi.

Nancy Lutz has been especially caring and generous both with her

comments through the years and the steadiness of her friendship.
Since coming to Australia I have had the good fortune to live and work with
an extraordinarily stimulating and nurturing group of individuals who have in
diverse ways shaped my work and life.

Canberra has become a home for me

through their presence. I cannot name everyone, but I hope those among you who
are unmentioned will realize I have not forgotten you either.
The singularly nurturant ethos in the Department of Anthropology,
Research School of Pacific Studies, has been sustained above all by its remarkable
support staff, who have served as solicitous mothers for many of us undergoing this
rite de passage. Without the buoyant presence and assistance through the years of
Ann Buller, Helen Collins, Henny Fokker, Paula Harris, Ita Pead, Annegret
Schernberg, Margaret Tyrie, Ria van de Zandt, and Judith Wilson I would not have
made it this far. Lois Carrington across the hall has made life seem spicier too.
To my punggawa James J. Fox I cannot hope adequately to repay (let alone
express) the debt my years of divagation and delay have occasioned. Unwilling to
let any glib theoretical excursus slip past, he has consistently forced me to examine
what my data really allow me to say. His respect for solid, theoretically informed
(but not dominated) ethnography has been a constant stimulus and sentinel.
Although I have not always followed his suggestions, they have alsvays provided a
fresh perspective that allowed me to place my own investigations in a larger
framework and to feel part of an ongoing collaborative effort to understand
Indonesian (and Austronesian) societies. My other committee members, Roger
Keesing and Michael Young, have also been of considerable support and
inspiration, both through their comments on my work and the example of their own
writings and presentations.

Without the abiding encouragement of all three, I

would not have finished. Above all, thanks to my committee for sticking with me.

X lll

Among all the universities with which I have been associated, the
Australian National University is unique in the extent to which I have been helped
and inspired by those outside my home department Intellectually, I feel as much a
child of the Department of Prehistory and Anthropology, Faculty of Arts, as of my
own department. Although almost all the faculty there have participated in shaping
my way of doing Anthropology, Doug Miles deserves special mention for
organizing the Bioscope, the thesis writing seminar, and the ANZAAS panel which
helped to crystallise many of my ideas.
The Australian National University is unique also in providing a venue for
an unabating stream of visiting scholars whose presence, however brief, has proven
an invaluable source of stimulation for thesis writers like myself. Although many
have exercised such influence, I would especially like to thank Clark Cunningham
and Deborah Gewertz not only for support and exhortations while they were here,
but also for maintaining their vigilance and admonishments that I finish. Gene
Ogan has also been especially solicitous and insistent in the final stages.
My interest in the Bugis has taken me far and wide in the university and
beyond, eliciting assistance from those in numerous disciplines. In historical and
literary matters, Virginia Matheson, Campbell Macknight, and Anthony Reid have
shared their considerable expertise on the Bugis throughout the archipelago and
beyond. Without their personal assistance and their writings, I could not have
situated the Bugis of Lindu in the wider world into which they have penetrated.
Christian Pelras, Heather Sutherland, Jacqueline Lineton, and Susan Millar have
played equally provocative roles with their writings and in discussions with them.
Ian and Nancy Caldwell and David and Myrian Bulbeck have also been fellow
questers seeking to make sense of the Bugis, and through their efforts and their
friendship the process of my own searching has been all the richer.
Many friends have also seen me through the ordeal of thesis writing,
providing both intellectual fellowship and personal camaraderie through the years
in Australia. Before I left for the field and throughout my recuperation during a

XIV

break back in Australia, E. Douglas Lewis buoyed my spirits and inspired me with
his dedication to the ethnographic quest. Without his example and urgings I might
not have returned to the field. Patrick Guincss, Margo Lyon, and Kathy Robinson
also helped to get me back on track as an anthropologist. The East Indonesia Study
Group initiated by Dr. Fox has provided an intermittent venue where many of us
have been able to exchange ideas from our parallel pursuits in exploring the
societies of the archipelago. Penny Graham, David Henley, Andrew McWilliam,
Satoshi and Eriko Nakagawa, Ananda Rajah, and Michael Vischer have provided a
continuing core of comrades whose work and friendship I hope to continue
enjoying throughout my life. I only wish Taro Goh could still add his pun gently
affectionate participation to our efforts.
The support of other friends outside the department has been invaluable as
well. Ann Larson helped me actually to begin shaping a thesis out of my notes and
papers. Without her I might never have begun. Linda Castillo has kept at me from
afar to finish, as have Cliff Cobb and Cecilia Ng. Minnie and Sam Gorell kept me
subscribed to Natural History while I was in the field, and since my return have
nurtured my confidence with their generous insistence that I could write an
insightful ethnography. Colin, Phyl and Chaucer Groves deserve special gratitude,
as do the Attenboroughs and the Gardners, for including me in their supportive
circle in Canberra.

Patsy and Tim Asch and all their housemates have often

provided shelter, great food, and understanding. Above all, Christine Helliwell has
cheered me in her inimitable fashion when I most needed it and prompted me
continually to re-examine how I lived and worked. Whatever the outcome of our
bet, I hope we can continue at least intermittently to challenge and help each other
as anthropologists and friends.
The research for this thesis was supported by a number of sources. My
graduate study at the Australian National University was supported by a Fulbright
doctoral

fellowship

Foundation.

administered by the Australian-American Educational

All the officials at the foundation deserve a hearty measure of

gratitude for their extreme patience. My field research was primarily supported by
the Wenner-Gren Foundation for Anthropological Research, supplemented by the
Social Science Research Council and the Department of Anthropology, Research
School of Pacific Studies, The Australian National University. I also received a
director's grant from the Research School of Pacific Studies to finance part of the
writing of my thesis. To David Windle of the Cartography Unit I express my
gratitude for his deciphering my sketches and instructions to produce lovely and
informative maps and diagrams. To all these institutions and individuals, and to the
Australian National University as a whole, I tender my gratitude for making it all
possible.
Universitas Halu Oleo in Kendari initially sponsored my field research in
Sulawesi, conducted under the auspices of the Indonesian Institute of Sciences
(.Lembaga Ilmu Pengetahuan Indonesia or LIPI). V/hen the logistics of travelling
between Palu and Kendari proved overwhelming, sponsorship was assumed by the
Social Sciences Field Research Training Center (Pusat Latihan Penelitian IlmuIlmu Sosial or PLPIIS) of Universitas Hasanuddin in Ujung Pandang. To all three
of these institutions I wish to express my appreciation.

Drs. Musyi Amal of

Universitas Tadulako in Palu, my designated counterpart, also provided invaluable
assistance to me, for which I remain grateful. Dr. Hasan Walinono, then director of
the PLPDS, provided a forum for exchange of ideas with the students of this
institution and helped in a number of ways to smooth my entries and exits from the
field. Anthony Reid, then Tenaga Ahli Utama at the PLPIIS, was equally helpful
in facilitating the sponsorship of my fieldwork, as was his successor Jacqueline
Lineton. Without the personal support that Dr. Reid, his wife Helen Reid, and
children Kate and Daniel provided by opening their home in Ujung Pandang to me,
especially when I was recovering from an operation, I would not have had the spirit
to go on.
In Central Sulawesi itself I owe copious thanks to the myriad individuals
and families who also opened their homes to me while I was engaged in research.

XVI

Drs. Zainuddin Abdulrauf and his family gave me a room of my own in their home
in Kulawi, granting me a retreat from the continual exposure at Lindu and a place
where I could write my reports and work on my notes and correspondence. Om
Yoto, Nawir and Aty fed me and proved solid friends with whom I could talk about
the pressures of fieldwork while in Kulawi.

Donn and Sharon Barr proved

similarly receptive hosts when I was in Palu.
At Lindu my debts are uncountable. I have used pseudonyms throughout
this thesis, but my remembrance of the kindnesses shown me by distinct individuals
throughout the Lindu plain is vivid. To all the members of the shore community I
owe thanks for accepting me as one of them, albeit a rather strange sort of tau
laosala who wandered around writing all the time rather than fishing or farming.
To the members of the other ethnic groups at Lindu I am grateful for their tolerance
and hospitality, their allowing me to witness and record their lives even when I
seemed yet another member of an intrusive group in their midst. I especially wish
to thank the families of those I name Andi’ Anwar and Rasid in my thesis, for they
are the ones with whom I most often lived and who taught me the force and wonder
of pasilessurengeng by treating me as a member of their families. I hope this
thesis has made some sympathetic sense of all your ways of living.
Keluarga Rustamadji, Keluarga Soekamardi and all their relatives made
Jakarta another home for me whenever I passed through. When I later undertook
archival research in the Netherlands, Heather Sutherland provided a marvelous
base. She and Kees van Dijk introduced me to the academic community there and
organized the conference where in interaction with fellow enthusiasts of Bugis
culture I gained the confidence to put forth many of the ideas in this thesis. Dr.
Fox’s companionship and supervision while in Leiden were the essential catalyst
that allowed my final drive to completion. The hospitality and exhortations of the
Velthoen family have also helped to foster an atmosphere of encouragement that
has made writing a much less arduous task. I especially hope my chapter endnotes
meet with Reverend Veithoen’s approval.

And without Esther Velthoen’s

xvii

resonating inspiration and the stimulation of seeing her own work in Southeast
Sulawesi come to fruition, I could not have finished- May we continue our work
together.
That leaves my parents. They have had to live with this uncompleted thesis
as I have, and without their succour from near and far and their unabated
confidence that despite all the distractions ultimately I would finish, I never would
have.

It is inadequate recompense for all they have done and suffered, but I

dedicate this work to them.
Terima kasih kepada semua,
baik yang saya sebut maupun yang tidak saya sebut!

xviii
INTRODUCTION
Background and Purpose of the Research
Like an Indonesian El Dorado, Central Sulawesi has lured travellers and
settlers to its montane interior in search of the fortune that its reported plenitude of
gold might offer. As a callow graduate student, with no fieldwork experience to
my name but a brief study of a cheerleaders’ summer camp in California, I too first
trudged into the hinterland hoping to make my fortune as an anthropologist by
encountering some unstudied group relatively untarnished by commercial contact
or conversion. Over a decade after my first foray there I have emerged instead with
this study of commercial penetration and attempted hegemonic conversion by one
of the better-studied groups in the Indonesian archipelago (and no prospects of any
son of fortune in view).
Originally I had intended to study one of the more inaccessibly located
groups of western Central Sulawesi. Although I had read about the influence of the
Salvation Army and the Dutch Reformed Church in the hinterland, I expected the
son of syncretic accomodation so fruitfully studied in Tana Toraja to the south and
perhaps as well the chance of working with groups where the missions had not yet
established a foothold. The missionary sources I had consulted for my proposal -all based on work done no later than the teens and twenties of this century —had all
spoken of the tenacity of indigenous beliefs and practices in the area. In my field
research proposal I focussed on the social definition of the relations of men and
women, especially in contexts of bridewealth exchange, inheritance, and the
division of labour. My hope was to find two relatively neighbouring villages, one
with the indigenous patterning that emphasized women’s control of inheritance, as
reported in the literature, and one where under modem influences men controlled
this channel of distribution.

With this key difference providing a theoretical

fulcrum, I hoped to make a controlled comparison tracing the differential effects of
control of ’the system of devolution’ on the social reproduction of inequalities, as
patterned by gender, age, and class.
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As I discovered soon after entering the interior, my proposal was
ludicrously irrelevant to current social realities. Missionization had transformed
the societies of the interior in the intervening half century since the reports I had
consulted, and the types of variation I was hoping to find simply were no longer
present. Men had controlled the missionary effort, and they also now controlled
inheritance and other contexts of devolution everywhere I visited. There was none
of the accomodation of which I had read in Tana Toraja. Indigenous customs had
been largely jettisoned, except those that could be conspicuously displayed without
disturbing the project to become modem. In several villages, I was in fact asked to
teach the village officials and people what their customs had been, as only I had
read the Dutch and English sources that described these former ways.

My

reproductions of photographs of their ancestors and my ability to recite to them
myths (by simultaneous translation into Indonesian from the Dutch texts I carried
with me) which were unknown by all but the eldest among them defined me as the
expen of their culture. Obviously, as a representative of the West, I could help
teach them too of the proper modem ways to accomplish tasks and lead them in
worship by ’witnessing’ in Church and writing their Christmas plays. I could not
handle this situation. I had travelled to Central Sulawesi in the hope of becoming a
student of people anxious to impan to me the continuing wisdom of their ways, not
to amuse them with renditions of their discarded customs and edify them as a
proper model of modernity, religious and secular. To the despair of my supervisors
(and everybody else, including myself), I tramped around the interior for over three
months, hoping to find the villages envisaged in my proposal. Finally, I simply
gave up.
While recuperating from my last ’preliminary’ survey, I decided to travel
again to the upland Lindu plain, which I had first visited for a day in 1977 with
John Wolff and Miko Yamamoto. There I found a community in which I was
comfortable. Ironically, it was not an indigenous group with whom I came to live,
but a community of migrant Bugis from South Sulawesi. Their forthright sense of

the superiority of their own culture, at times amounting to unabashed chauvinism,
was a refreshing change from the cultural cringe of the indigenous mountain
groups. They felt they knew the right way to live, and were wonderfully garrulous
in telling me about it (and gossiping about all those whose actions they
disapproved).

Given their adherence to Islam and their lack of contact with

missionaries, they did not regard me as a new Western leader who would show
them the proper way to believe and act The disparity between my age (I was 27 at
the time) and my lack of a family was not a problem as it had been with the
Christian highland groups, since many of the client fishermen older than me were
similarly situated.

I could drift between families like one of these clients,

contributing medicines, photographs, vegetables, clothes and other items I could
periodically bring back from the provincial capital Palu without being considered
an aberrant individual. With them I could be a student.
Ironically, studying the structure of this community of migrants and their
patterns of interaction w-ith the indigenous Lindu people and the other groups who
had settled in the plain also allowed me to concentrate my attention on many of the
concerns of my original proposal highlighting the reproduction of social
inequalities.

Although no longer centered on inheritance and bridewealth nor

concentrating especially on the patterning of gender, my new-found focus on ethnic
stratification still represented a greater continuity with my original aims than any of
the numerous alternative studies that coursed through my mind as I tried to figure
out what would constitute a viable focus in studying the mountain groups of the
interior. Above all, I wished to concentrate on interaction in the here and now, as
reconstructions of some ’pristine’ state of indigenous culture based on interviews
with elders seemed to me a dubious venture that often ignored the political
dimension of indigenes’ portraits of their own culture, past and present. Working
among the Bugis at Lindu allowed me to do the type of fieldwork I felt captured
some of the dynamic strategics of social life.
Due to a host of illnesses and injuries, and one final foray further into the
mountains to check whether my initial impressions of indigenous societies had
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been accurate, my work at Lindu did not really get under way until September,
1981. Except for four months in mid-1982, when foreign researchers were not
allowed in villages due to the national elections and the preceding campaign, I
remained working at Lindu until February 1983. I hope this thesis gives some
sense of the excitement of living in this community.
Thesis Layout
Reading Jacqueline Lineton’s thesis An Indonesian Society and Its
Universe: A Study of the Bugis of South Sulawesi (Celebes) and their Role within
a Wider Social and Economic System while recuperating from an operation in
Ujung Pandang confirmed me in my decision to undertake this study of a Bugis
migrant community. Her work focusses on the features of Bugis society in the
homeland, specifically the village of Ana’banua in Wajo’ Regency, that have
combined to orientate the Bugis to migration.

In many ways, my study is a

complement to her work, concentrating on the features of a newly formed
community in the periphery rather than on the characteristics of the ’sending’
society (Lineton n.d.: 1). Without the solid background of her research in the
homeland, my own study would not have been possible. Although I may have
disagreed on some points, especially the importance of religious activities and
beliefs in accounting for migration and interactions with the ’recipient’ society,
many of the terms of reference which I have adopted in framing this thesis proceed
from her own formulations.
Although suspicious of reconstructions based only on elder informants’
accounts, I firmly believe in the necessity of historically and geographically
situating one’s account of particular social processes. The Bugis community at
Lindu is in no way representative of Bugis society and culture as a whole; in my
view the whole notion of a single ’representative’ village is fallacious.

This

settlement is the construction of a particular historical moment, one that
recapitulates many of the themes and strategies that have marked Bugis
communities in the homeland and in settlements elsewhere in the archipelago. But
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it is also a community where many of the features generally considered
recognizably Bugis are relatively neglected or absent. I have thus tried to situate
the shore community at Lindu in the context of these general features and to
account for why some of them have been emphasised or neglected at different
times and places and why only certain of them enjoy a specific salience at Lindu.
Chapter One of the thesis introduces the island of Sulawesi and the Bugis as
an ethnic group.

Tracing the variety of images of the Bugis that have been

constructed by early travellers provides an entree into considering the bases of
contradiction in Bugis society. Chapter Two explores the structure of the Bugis
status system, arguing that the overall hierarchy posited by the contrast between
noble white blood and commoner red blood is often undermined by alternate ways
of achieving and assessing precedence in various pursuits. Following Lineton’s
analysis, migration is presented as a strategy that allows considerable flexibility in
the assignment and achievement of status.

But the forms of migration and of

settlement in the periphery have been crucially conditioned by historical
circumstances impinging on the Bugis.

Chapter Three presents the social and

historical setting of the Kaili region of western Central Sulawesi, emphasising the
role of the Bugis as intermediaries and brokers in the process of colonial and
commercial penetration. The role of Lindu in indigenous political alliances, as well
as its place in the subsequent history of government and missionary activity in the
Kaili region, provides the setting for the following account of Bugis migration to
this upland plain of the hinterland.
Chapter Four analyzes the coming of the Bugis to Lindu in terms of four
migration contingents, each with its own pioneers and distinct origin communities
and each with its own modes of recruitment and settlement. Chapter Five details
the continuing subethnic divisions of the Bugis shore community at Lindu in the
larger context of the panoply of ethnic and other identifications that can be invoked
by indigenes and newcomers at Lindu. Chapter Six explores the range of vertical
ties structuring residence patterns and enterprises at Lindu.

Here I argue that
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whereas bonds between household heads and coresident clients maintain many of
the diffuse qualities reported for patron-client ties in South Sulawesi and elsewhere
in Southeast Asia, entrepreneurs who function as the ’bos’ of subordinate
fishermen rely on the obligations of debt to retain their services and assume few of
the responsibilities borne by traditional patrons.
Chapter Seven explores the expression of status in local rituals performed in
the shore community, both weddings and consecration ceremonies. It culminates in
an example of how sponsorship of rituals can also be used as a strategy of local
political mobilization.

Chapter Eight probes the notions of good fortune and

knowledge that inform Bugis practical and ritual activities. These conceptions
contribute to motivations for migrating as well as constituting a counterideology
that elevates commoner farmers above unproductive nobility. Chapter Nine details
how Bugis settlement at Lindu has been marked not only by their commercial
domination of the region, but also involves their assumption of a hegemonic role as
the arbiters of local culture. By showing how the spiritual universe of the lake has
been recast according to a Bugis model and how the indigenous Lindu culture hero
has been transformed into a tomanuriing related to the rulers of South Sulawesi, it
highlights the nature of Bugis penetration as a wide-ranging process involving
economic, political, social, and cultural strategies.
I have integrated most figures and tables in the chapters as closely as
possible to the text in which they are mentioned. However, some figures and all
the maps I have included instead in separate appendices.

As I make constant

reference to the membership of specific individuals in the various migration
contingents in all the chapters in which they are mentioned, I have included the
genealogical figures of these contingents in a separate appendix instead of in the
fourth chapter where the contingents are first introduced. I hope this placement
will facilitate readers consulting these figures when reading the other chapters in
which new characters are mentioned and in which old friends reappear in new
contexts. Similarly, given the mobility of the populations under consideration, this
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thesis makes numerous references to place names throughout all its chapters. It is
hoped the placement of all the maps in a separate appendix will also aid the reader
in checking the relationships between various localities spread across Sulawesi and
beyond.
Ethnic Labels
Throughout this thesis I will be using the terms Bugis and Makassarese as
labels for the two major ethnic groups of lowland South Sulawesi. In accordance
with Indonesian usage, I refrain from using an overt plural marker such as ’-(e)s’
with these terms. Only in quotations and when referring to European sources do I
resort to the term Buginese or Boeginezen. Although the ethnic label ’Buginese’
has become the accepted term in the literature on the Bugis in the English language,
this usage is a recent adaptation and generalization from the Dutch term
’Boeginezen’. As late as the 1830’s, British observers such as Crawfurd, Raffles,
Dalton, and Leyden were using the terms’ Bugis’ and ’Macassars’. Even earlier
Dutch, Portuguese and French sources tended to use some variant of ’Boegis’,
’Bugis’ or ’Bougis’. I have, however, chosen to retain the term ’Makassarese’ to
designate the southernmost group rather than following Indonesian usage in
labelling them simply the ’Makassar people’ (orang Makassar).

Because the

principal port of these people was also named Makassar, using the same term to
designate the ethnic group too often leads to confusion,

(e.g. When does the

’Makassar’ or ’the Makassar people’ or even ’the Makassars’ refer to the
inhabitants of the port city and when to the ethnic group predominant in the
southern reaches of the southwestern peninsula as a whole?) Hence, I prefer to
maintain consistency with the older sources and the current Indonesian label in the
case of the ’Bugis’, but to follow recent English usage in the case of the
’Makassarese’. However, the ethnic autonyms To Ugi’ and To Mangkassare’ will
sometimes be used where appropriate.
Orthography and Transcription
Throughout this thesis I have attempted to indicate the languages to which
various terms belong by alternating the typeface of characters used. Bold is used
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for terms from the Bugis language, italics for Bahasa Indonesia and dialects of
Malay, bold underlined for terms from other indigenous languages of Indonesia
found in Sulawesi and elsewhere (e.g. Makassarese, Kaili), as well as for Arabic,
and underlined for Dutch and other European languages. In Bugis terms, e stands
for a front central unrounded vowel (I.P.A. [e]), while e stands for the central
reduced vowel schwa (I.P.A. [3]), the Bugis sound given by ecce’ (Matthes 1874:
vi). However, I have not followed these conventions in my quotations from other
sources, where I have instead maintained the spellings and conventions found in the
original.

I have sometimes presented a modem or corrected spelling of place

names and other terms in square brackets (e.g. [Kedah]) following the author’s own
representation. All terms in square brackets represent my editorial corrections and
insertions, while those given in regular parentheses () represent insertions by the
author of the text quoted.
Although' largely following the Bugis orthography that has become standard
(Noorduyn 1955; Kaseng 1982), in my own orthographic representation of Bugis
terms and names, I have tended more to rely on a phonological rather than a
phonetic transcription. For example, I have used the term Arung Bone rather than
Arumpone, even though the latter representation is a more exact representation of
how the term is pronounced.

(Similarly for Arung Palakka instead of

Aruppalaka, tellung bocco e instead of tellumpoccoe, tudang wenni instead of
tudampenni, etc.) I have made this choice, deciding that a more transparent
representation of the roots is more important than fidelity to pronunciation. The
actual pronunciation is easily derived once the operation of a few phonological
assimilation (i.e. sandhi) rules are recognized.

In some cases I have given a

transcription more closely approximating the pronunciation in a footnote or in
parentheses

following

the

more

phonologically

oriented

orthographic

representation.
I have also judged phonological considerations as most important in
representing consonant clusters. Although it is common to use double consonants
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for sequences of unvoiced stops (e.g. tt in petta), but to use a glottal stop +
consonant combination for sequences of voiced stops (e.g. 'b in sa’be), from the
perspective of symmetry in the underlying morphophonological system, the
sequences should be represented in the same manner, whether the consonants are
voiced or unvoiced (hence sabbe). Similarly, following Kaseng (1982), I have not
represented words as beginning with sequences of the same consonant (e.g. tinro
instead of ttinro), believing instead that the double consonants which appear after
certain prefixes are due to allomorphs of the prefix that assimilate to the beginning
consonant of the root to which they are attached, rather than the root having an
inherent consonant cluster at its beginning which is reduced to a single consonant
when the root is pronounced without a prefix.
I also tend to represent the noun phrase marker e apart from the preceding
words which it unites in a noun phrase.

I have chosen this alternate because

attaching the e to the last word in the preceding noun phrase sometimes erroneously
gives the impression that it only modifies that word, whereas in fact it closes the
entire preceding noun phrase.

In these respects I depart from Noorduyn’s

phonological and grammatical sketch (Noorduyn 1955: 8-20), while still
acknowledging its cogency as a guide to Bugis grammar.
I do follow Noorduyn in omitting semi-vowels whose presence in
pronunciation is predictable due to the operation of phonological rales.

For

example, as the [w] between [o] and [a] is predictable by a phonological insertion
rule for vowel sequences of this sort, I omit it in such forms as Goa, which is often
represented in writings and on maps as Gowa.
Abbreviations and Acronyms
comp.
DI
ed.
ENI
KPM
NAMRU
NEI
OED
PLPIIS
TNI

Compiler(s)
Darul Islam
Editor(s)
Encyclopaedic van Nederlandsch-Indie
Koninklijke Paketvaart Maatschappij
(U.S.) Naval Medical Research Unit
Netherlands East Indies
Oxford English Dictionary
Pusat Latihan Penelitian Rmu-Hmu Sosial
Tentara Nasional Indonesia
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trans.
VOC

Translator(s)
Vereenigde Oostindische Compagnie
(Dutch) United East Indies Company
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CHAPTER ONE
Encountering the Bugis
Images and Explanations of the Bugis at Home and Abroad
... Java having become populous from its natural fertility, and
having by its wealth and the salubrity of its climate, invited the visits
of more enlightened strangers, soon made great progress in arts and
knowledge; while the Bugis, being more deficient in these
advantages, have been left considerably behind in the race of
improvement. They may lay claim, however, to the most originality
of character (Raffles v.l 1830: 66).
Discovering the Homeland
In the first Western maps of the East Indies, the space occupied by the
island which is now named Sulawesi was a veritable blank. 1 In fact, the absence of
knowledge about this island poised in the very middle of the island chain was quite
remarkable. Groeneveldt’s collection of references to the islands of the East Indies
in ancient Chinese literature also reveals only an absence, as ’the eastern pan of the
archipelago seems to have been little visited by the Chinese and their accounts of it
even more scanty than the rest and comparatively recent,’ mentioning only Timor
and the Moluccas (then known widely as the Spice Islands) (Groeneveldt 1880:
116).
Only with the reorienting of the route to the Moluccas did the central
islands begin their emergence from geographical obscurity for Western eyes. In his
Suma Oriental of 1512-1515, Tome Pires suggested the possibility of following a
more direct course to the Spice Islands. This route we would now recognize as
passing just to the south of Kalimantan and Sulawesi rather than along the usual
course following the north coast of Java and the Lesser Sunda Islands (Pelras 1977:
228). In that same work Tome Pires was the first Westerner to make mention of
the ’islands of Maca£ar’ and their commerce with the neighbouring regions of
Java, Malaka, Brunei, Pahang and Siam:
The islands of Macassar are four or five days’ journey beyond the
islands we have described, on the way to the Moluccas. The islands
are numerous. It is a large country. One side goes up to Buton and
Madura and the other extends far up north (Pires 1944: 226-227).
Tome Pires’s first mention was notable in two respects. Firstly, it misidentified a
single island as an archipelago of smaller islands. Secondly, it identified the island
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with only one of its major settlements or ethnic groups. The first error persisted
throughout the course of the sixteenth century. Writing some time around 15162,
Duarte Barbosa, perhaps the first observer to write of the people coming from this
island, spoke of ’other islands to the west’ (Barbosa v.2 1921: 204) whence came
these traders to the Moluccas.

When in 1523 the Portuguese Simao d’Abreu

returning from Temate to Malacca passed within sight of the Minahassan region at
the tip of the northern arm, he was unaware that this land formed a connected
whole with the Makassar region to the south (Pelras 1977: 229). De Couto’s fuller
account of 1540 also referred to the area as a congeries of separate islands (estas
ilhas) (Crawfurd 1856: 90).

In his official compendium of Portuguese trading

voyages in the fifteenth and sixteenth century up to the time of his writing (15521563), Barros (1707: 56) spoke of the ’os maca£ares\ emphasizing the plenitude
of gold to be found there. 3
By the mid-sixteenth century Portuguese and French maps were at least
displaying a collection of islands in the proper location of Sulawesi.^ After the
Portuguese merchant from Malacca, Antonio de Paiva, finally landed on Sulawesi
in 1542,5 the outlines of at least the western coast of the island began to take shape
for Western eyes. Subsequent Portuguese maps began to represent an extended
coastline along the Straits of Makassar, but simply left the eastern half of the island
unextended, while some French maps simply drew in an imaginary coastline
(Pelras 1977: 237). By 1622 Gorontalo on the southern coast of the northern arm
had appeared as a place name on a vaguely delineated eastern coast of a unitary
island, but as late as 1670 published maps still showed nothing of the eastern arm
of the island. Only with the map of Isaak de Graaf around 1700 did the eastern arm
emerge to the south of the now recognized Gulf of Tomini.

Hence, at the

beginning of the eighteenth century the strange shape of the island of Sulawesi was
finally becoming established.^
Finally having realized that these various islands actually compose one
large island, Western observers have seemingly vied with each other to coin the
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most evocative images for its ’grotesque appearance on the map’ (Crawfurd 1856:
86). In the sixteenth century the Portuguese historian de Couto compared it simply
to a grasshopper (Crawfurd 1856: 86), while more recent images have included a
spider^ (Kennedy 1942: 14), ’a crab sidewinding its way from the Philippines to
Borneo’ (Davis n.d.a.: 75) and ’the petrified limbs of some dancing, headless
monster’ (Reid & Reid 1988: 1). Its 159,000 square kilometers (Whitten, Mustafa
& Henderson 1987: xiii) of land area harbour an incredible diversity of ecosystems,
ranging from coastal mangrove swamps through plains of technically irrigated rice
fields to upland primary forest. Its ecological contrasts and its position on the
border between the ancient Sunda and Sahul shelves, which divide the flora and
fauna of the archipelago into distinct Southeast Asian and Australoid varieties,
have resulted in an unusually high number of species unique to the island. Yet,
above all, its very shape has crucially conditioned the activities of its inhabitants,
its wealth of coastline orientating many of its peoples to activities supported by the
sea:
But the chief bent of the civilized inhabitants of Celebes is to
maritime enterprise, impelled perhaps in this direction from the
stubborn nature of the soil, and the physical form of the island, with
so extensive a coast, and no pan of the land very remote from a sea
unusually productive in human food. From whatever causes it
proceeds, the inhabitants of Celebes, are, at present, the most
adventurous and skilfull native mariners and merchants of the
archipelago (Crawfurd 1856: 89).
Like his contemporary Crawfurd, Raffles stressed the inferiority of
Sulawesi’s soil and the consequent lesser population density (and, as we have seen,
the lower level of cultural attainment) to be found on the island (Raffles v.l 1830:
88). Raffles estimated a population for the southern limb of about half a million
people in the second decade of the nineteenth century (Raffles v.2 1830: lxxxvi).
This figure was considerably reduced from such earlier estimates as that of Captain
Forrest, who gave a figure of two or three million at the end of the previous century
by assuming a population density equivalent to that of Java (Forrest 1792: 72).^ In
the middle of the nineteenth century, Melville de Cambee estimated a total
population of 1,407,000 for all of Celebes, with 1,230,000 in het Gouvernement
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van Celebes (covering roughly the southern half of the island), 147,000 in
Residentie Menado (encompassing the north), and only 30,000 in the east coast
region, which was at that time still under the Residentie Temate (cited in Hollander
1864: 184).

In 1912 the Residentie Menado numbered approximately 700,000

inhabitants (ENI v.l 1917: 462), yielding a population density of approximately
12/km^, while the Mededeelingen van het Encvclopaedisch Bureau 1904-1914 gave
a figure of about 2 million inhabitants, with a population density of roughly
15/km^, for het Gouvernement Celebes en Onderhoorigheden, which by that time
also included the east coast region formerly under Temate (ENI v.l 1917: 464).
The 1930 census listed a population of 4,323,000 for the whole island, with
population densities of 194/mi^ in the district surrounding Makassar (with 325/mi^
in and around the capital Makassar itself), 130/mi^ in the district surrounding
Menado, and an overall average density of 13/mi^ (Robequain 1954: 232). By the
most recent estimates, the island as a whole supports a population of approximately
10 million people, varying in density from over 300 people/km^ in the area of
metropolitan Ujung Pandang (or Makassar, as it was formerly called during the
colonial period) and much of the rest of the southwestern peninsula, through 100299 people/km- in the Minahassan area of the northern peninsula and the
neighbouring Sangihe-Talaud Islands, to less than 30 peopie/km^ in the montane
jungles of Central Sulawesi and the interior of Southeast Sulawesi north of Kendari
(Whitten, Mustafa, and Henderson 1987: 89-92).9
Just as the archipelagic conception of this region has been corrected by the
eventual discernment of the island as a whole, so too the original ethnic label by
which the archipelago was named has been superseded.

The original name

Makassar for the archipelago as a whole followed the geographic labeling practices
of the day.

Well into the nineteenth century geographic regions tended to be

referred to as the land of the dominant ethnic group:
When two or more civilized tribes inhabit one island, the most
considerable gives its name to the w'hole, when the whole, which
does not often happen among themselves, is spoken of collectively.
In this manner Java is called the land of the Javanese, Celebes the
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land of the Bugis, and The Peninsula, without any distinction which
has reference to the peculiarity of its geographical form, ’the land of
the Malays’ (Crawfurd v.l 1820: 321).
At the time of first colonial contact, the Makassarese were the most visible group
encountered not only in the region itself, but even before that in the other trading
centers where Europeans first congregated. Hence the archipelago presumed to be
their homeland was first labeled by their name.
However, the origin of the name Celebes, by which the island came to be
known in colonial times, remains obscure. 10 The term Celebes and its numerous
related forms found in the first Portuguese and Spanish descriptions of voyages and
on the first maps — Celebres, Calibres, Sselbebres, Selebres, Celibres, Sellebres,
Selebes, Salabos, Celebe, Zelebes, and others (Abendanon 1918: 964) -- originally
referred only to the northern tip of what we now recognize as the island of
Sulawesi. Tome Pires used it in the expression ’Punta de Celebres’, referring to the
nonhem land mass which could be viewed to the south from the northern route to
the Moluccas. Yet, this term was cenainly not taken from the name of an ethnic
group dominant in the area. Crawfurd decomposed the term into ’S f - ’feWÄ*-’es*,
interpreting the first component as a common Malay particle introducing a name,
the second as the Malay term for ’greater’, and the third as the Portuguese plural
marker. Thus, the term would have meant ’the islands over and above’ (Crawfurd
1856: 91), perhaps an appropriate appellation from the *perspective of those
occupying the smaller islands to the north in the Sangir and Talaud archipelago.
The Sarasins later hypothesized that it was derived from the name of northern
Sulawesi’s largest volcano, Mt. Klabat. But as both these etymologies depended
upon Malay renderings, they were not terribly plausible from the perspective of
local languages.

Adriani provided the most credible derivation in this regard,

suggesting that the original term from which the Portuguese and Spanish
formulated their names was the Sangir word ’sellihe’, meaning ’current’. ^

As

some dialects substituted a bilabialized V for ’h’ (hence ’sellirwe’), both the
Portuguese form with r (Celebre) and the Spanish form without (Celebe) could be
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accounted for.

Still others have suggested that like the contemporary name

Sulawesi itself, Celebes has derived from sula (’island’) + besi (’iron’), due to the
rich iron ore deposits around Lake Matano (Whitten, Mustafa & Henderson 1987:
82). Such a derivation does account for such spellings as ’Selebessi’ found in some
nineteenth century atlases (Hollander 1877: 192). However, it neither accounts for
earlier terms used by the Portuguese, with their troublesome ’r \ nor for the original
localization of the term around the northern tip of the island rather than from the
southern regions, especially Luwu’, from which iron was indeed exported. With
the realization of the geographical continuity of this northern tip named Celebes
with the southern region previously thought to be the ’Makassar islands’, the
former name came to be applied more frequently to the island as a whole. The term
referring to a geographical particularity rather than a single ethnic group could be
more easily extended to label the whole, for by that time it was realized too that the
Makassarese were not the only, nor even the predominant, ethnic group of the
island.
Locating the Bugis
Analysts have often remarked on the ethnic and linguistic complexity of
Sulawesi, noting the lack of agreement over any single system of ethnic
classification for the population of the island as a whole (Babcock 1982: 118).
Most classifications have divided the indigenous population into six or seven major
categories.^ For example, Raymond Kennedy, basing his divisions primarily on
the Dutch missionary classifications established by such pioneers as A. C. Kruyt,
N. C. Adriani, and Samuel Esser, presented the breakdown reproduced here in
TABLE 1-1 in his general work The Ageless Indies (Kennedy 1942: 24), as well as
in his standard Bibliography of Indonesian Peoples and Cultures (Kennedy 1962
(1st ed. 1945)). Several peculiarities strike one immediately upon viewing this
table summing up the population of the island. The placing of the Toala, a group
composed of a mere 100 persons, on the same level of classification as the
3,500,000 Buginese and Makassarese reflects the interest of the time in
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demonstrating the remnant character of earlier migrations of racially distinct stocks
(in this case a presumed Veddoid race related to groups in India and the Andaman
Islands) (Cole 1945: 93). Following Esser’s linguistic classification (1938), the
labeling of the people who inhabit what is now the regency of Tana Toraja as
Sadang [i.e. Saddang], while reserving the term Toraja for peoples farther to the
north and east who did not recognize this label, seems a rather strange disregard for
people’s ways of labeling themselves, their ethnic autonyms. 13
TABLE 1-1
Kennedy’s Classification of the Peoples of Celebes
CELEBES & ADJACENT ISLANDS
4,000,000
1.
Macassarese and Buginese
2,500,00014
2.
Toradja
200,000
Palu, Napu, Poso, Besoa, Parigi, etc.
3.
Sadang
500,000
Sadang, Seko, Rongkong, etc.
4.
Mori-Laki
200,000
Mori, Bungku, Laki, Kabaena, Muna,
Buton, etc.
5.
Loinang
100,000
Loinang, Wana, Balantak, Banggai, etc.
6.
Minahasa-Gorontalo
500,000
Minahasa, Gorontalese, Bolaang
Mongondou, Sangirese, Talaut, etc.
7.
Toala
100
However, for present purposes the most striking aspect of this table is the
conflation of Buginese and Makassarese as members of a single ethnic category. 13
Indeed, in the earliest accounts of the island’s inhabitants, these two groups were
not distinguished.

However, as knowledge of the complex political alliances

among relatively independent realms in the southwestern peninsula progressed, the
constituent groups of the region began to emerge more distinctly.

Observers

recognized the Makassarese bloc in the southern rim of the peninsula, extending
from Bonthain up through Maros, and the Bugis bloc drawing its constituency from
such northern realms as Bone, Soppeng, Wajo’, and Ajatappareng headed by
Sidenreng. Writing in 1613 of the voyages of Father Viegas, who had left Malacca
in 1545, Eredia made perhaps the first mention of the king of the domain of the
Bugis (’Boguis’) as distinct from that of Makassar (Pelras 1977: 232). By the
beginning of the seventeenth century, when the Dutch were making their first
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contacts with the island, the principal political cleavages in the island were
becoming apparent. The adoption of Islam by the Makassarese kingdoms Tallo and
Goa in the first decade of that century and their military campaigns to spread this
religion throughout the archipelago rendered the fragmentation of the peninsula all
the more salient Indeed, in the battles of 1667 and 1669 to gain control of the port
Makassar and thus facilitate a Dutch commercial monopoly in the eastern reaches
of the archipelago, Admiral Speelman and his VOC forces were able to exploit the
antagonism toward the dominant Makassarese felt by the Bugis in order to enlist
them as allies in campaigns to defeat their mutual enemy.
Yet, despite the political differentiation of the major realms of the
southwestern peninsula, cultural commonalities have linked the Bugis and
Makassarese as carriers of a shared tradition. Although their languages are distinct
by lexicostatistical and grammatical criteria, each uses the same script and
conventions of literary tradition (Sirk 1983). Their written literatures share the
same mythological tradition of ancestral rulers having descended from the heavens
(tomanurung). The possession of regalia associated with these divine kings has
served as the marker of primary power in kingdoms belonging to both groups. In
addition, more modest sacred ornaments have also provided the focus of authority
in the more limited realms later encompassed by the rising kingdoms:
This object [i.e. a sacred ornament] was an important factor in the
formation of early Bugis-Makassar settlements and was accorded
great veneration as a guardian spirit of a particular community. The
gaukeng was anything with an unusual shape or with peculiar
characteristics; it could be a dried-out fruit-pit, a stump, or an old
plough, but more often than not it was simply a stone. It was
believed that some time in the distant past some member of the
community discovered this sacred object, and the people then
provided a dwelling, servants, fields, and ponds for the upkeep of
both the gaukeng and its finder. The finder then became the
spiritual and secular leader of the community as spokesman for the
gaukeng. This was the beginning, according to these oral sources,
of the leaders of the gaukeng communities (Andaya 1981: 11).
The little tradition of the villages has presented a landscape of cultural continuities
in other respects as well.

Local rituals feature a syncretic Islam merged with

beliefs in local guardian spirits and demons (setang). Although varying in the
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relative emphases given to trade, agriculture and fishing as primary occupations for
the populace, and upon the extent of outmigration in pursuit of such work, the
organization of enterprises also presents a common front (Mattulada n.d.). Vertical
relations of the patron-client (i.e. punggawa-sawi) type are the norm (Pelras n.d.;
Effendy 1981). Local level politics are informed by a similar structure: Men are
organized as clients subordinate to a common patron, but having few ties directly to
each other beyond this common allegiance (Chabot 1960; Errington 1983a). Such
continuities have led analysts to consider all the indigenous lowland peoples of the
southwestern peninsula as representing variants of a single culture, usually
accorded the label ’Bugis-Makassar’ (e.g. Abdullah 1985).
However, regarding the Makassar and Bugis, especially the latter, as
inhabitants only of Sulawesi is misleading.

Kennedy himself hinted at this

shortcoming in his footnote accompanying the table reproduced above:

’The

Buginese, who with the allied Macassarese constitute the largest ethnic and cultural
group in Celebes, have spread from their homeland in the southwestern peninsula
to settle coastal regions in other parts of the island and in adjacent parts of Borneo’
(Kennedy 1942: 24). In fact, inspection of the Netherlands East Indies censuses of
1930 and earlier reveals that his assertion of settlement elsewhere in the island and
in nearby areas of Borneo vastly underestimates the extent of Bugis settlement
elsewhere in the archipelago and beyond (see MAP AI-3). Indeed, the 1920 census
reveals over 50,000 persons of Bugis descent in the southeastern and western
divisions of Borneo, 94% of whom had remained speakers of the Bugis language.
In the subdivisions of Pontianak and Balikpapan, Bugis made up more than 50% of
this rural population (Harvey n.d.: 10). The 1930 Netherlands East Indies census
enumerated 1 1/2 million Bugis in all with approximately 1,380,000 of these
resident in het Gouvernement Celebes en Onderhorigheden.

In that division,

embracing what is now largely the provinces of South Sulawesi and Southeast
Sulawesi, they amounted to some 52% of the population (Babcock 1982). 16 But
according to this census, fully 10 percent of the Bugis lived outside this
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administrative division.

As the table below illustrates, in their distribution the

Bugis thus contrasted starkly with their neighbours and cultural confreres, the
Makassarese, of whom only 2 percent were enumerated outside the home division:
TABLE 1-2
Bugis and Makassarese Populations
within and outside the Homeland (1930)
Place
Makassarese
Buds
1,380,334
630,144
Celebes en onderh.
Borneo
95,048
3,088
Sumatra
10,170
1,630
27,477
Menado
276
Bali & Lombok
2,468
2,718
Timor en onderh.
11,652
1,622
1,044
Moluccas
1,293
Java & Madura
4,593
2,198
TOTAL
1,533,035
642,720
British Malaya
4,961
(Constructed from 2 tables in Departement van Economische Zaken
v.5 1930: 20-21)
The major settlement areas of this vast population of indigenous ’expatriates’
included not only southern and eastern Kalimantan and other areas of Celebes, as
mentioned above, but also Malaya, especially the rajahdom of Johor (Andaya 1975)
and neighbouring states, British North Borneo, the Sumatran residencies of the East
Coast, Djambi and Riouw.17
The Bugis, and to a lesser extent their neighbours to the south the
Makassarese, are thus a people who have been noted not only for their communities
in their own region of origin, the southwestern peninsula of Sulawesi (see Map AI4, showing the current administrative divisions of this peninsula, which preserve
the names of many of the earlier domains during the colonial period), but also for
their settlements outside the homeland. In Lineton’s words, ’as a result of the long
tradition of movement to other parts of Indonesia and formerly to Malaya, the
boundaries of the Bugis social universe extend far beyond the limits of his village
or region to encompass the entire Malay world’ (Lineton n.d.: i). Not surprisingly,
many of the earliest mentions of the Bugis describe them as they appeared in the
periphery of this universe.
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Characterizing the Bugis and Makassarese
The first recorded observations by Westerners of the people now generally
known as the Bugis and Makassarese emphasise their roles as traders in the farthest
reaches of the Indonesian archipelago. Characteristically, one of the first mentions
of these South Sulawesi peoples^ by a European observer described them as
merchants visiting the Moluccas to trade metal goods from the western part of the
archipelago for the spices, metals, and cloths to be found in the eastern islands. In
Duarte Barbosa’s words, possibly written in about 1516^:
Having passed the said Isles of Maluco certain other islands are
found towards the west, whence come at times certain white folk-0,
bare from the waist up, yet they have garments woven from
something like straw, wherewith they cover their private parts.
They speak a tongue of their own. Their boats are badly built and
therein they come to take loads of cloves in these islands, also
copper, Cambaya cloths, and tin, and they take thither for sale very
long and broad one-edged swords and other ironwork, and a good
quantity of gold. These folks are eaters of human flesh, and if the
King of Maluco wishes to put to death any person condemned by
law they beg for him to be delivered to them to eat as if they were
asking for a pig. These islands, from which these and suchlike
people come, are called Celebe (Barbosa 1918: 204-205).
Besides the mention of mode of attire and corporeal characteristics -- ’thennudities ’ — Barbosa’s sketch highlighted the martial character of the goods these
traders from ’Celebe’ brought to exchange -- long, broad swords -- and thenpropensity to treat human beings as just so much flesh. In subsequent accounts,
cannibalism was seldom-1 again overtly mentioned, but other observers still felt
compelled to note not only the strapping physical characteristics of these traders,
but the bellicose style with which they penetrated other regions in advancing their
commercial pursuits.
Writing at a time (1512-1515) when Sulawesi was still considered a
congeries of islands and their inhabitants still all pagan, Barbosa’s contemporary in
Malacca, Tome Pires, emphasised the depredations of these pirates and seafaring
merchants^-:
They are all heathens. They say that these islands have more than
fifty kings. These islands trade with Malacca and with Java and
with Borneo and with Siam and with all the places between Pahang
and Siam. They are men more like the Siamese than other races.
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Their language is on its own, different from the others. They are all
heathens, robust, great warriors. They have many foodstuffs.
These men in these islands are greater thieves than any in the world,
and they are powerful and have many paraos. They sail about
plundering, from their country up to Pegu, to the Moluccas and
Banda, and among all the islands around Java; and they take women
to sea. They have fairs where they dispose of the merchandise they
steal and sell the slaves they capture. They run all round the island
of Sumatra. They are mainly corsairs. The Javanese call them
Bugis (Bujuus), and the Malays call them this and Celates. They
take their spoils to Jumaia [?] which is near Pahang, where they sell
and have a fair continually.
Those who do not carry on this kind of robbery come in their large
well-built pangajavas with merchandise.
They bring many
foodstuffs; very white rice; they bring some gold. They take
bretangis and cloths from Cambay and a little from Bengal and from
the Klings; they take black benzoin in large quantities, and incense.
These islands have many inhabitants and a great deal of meat, and it
is a rich country. They all wear krises. They are well-built men.
They go about the world and everyone fears them, because no doubt
all the robbers obey these with good reason. They carry a great deal
of poison[ed weapons] and shoot with them. They have no power
against the junks which can defend themselves, but every other ship
in the country they have in their hands (Pires v.l 1944: 226-227).
Once again here the emphasis was on what the Bugis did outside their homeland,
their trade, thievery and general piracy, including above all their slaving activities.
Although the size and richness of their homeland, abounding in rice, gold, people
and meat, and the number of kingdoms these islands were thought to encompass
did receive passing mention, it was what they did in areas beyond these islands that
captivated Tome Pires, not the nature of the social life in their homeland.
Voyagers in subsequent centuries emphasised many of the same
characteristics as the early Portuguese in their portrayals of the Bugis. Once again
it was the general ethos of the Bugis, as witnessed in their audacious
entrepreneurial and martial exploits abroad, that merited primary attention. Captain
Thomas Forrest’s description was typical:
The Bugguesses in general are a high-spirited people; they will not
bear ill usage. They are also great merchants: their prows called
paduakan go as far west as Atcheen [Aceh], Salengore [Selangor],
and Queda [Kedah] being very numerous, where in 1763, they took
many Chulia ships. I never learnt how the affair was, but the gentle
Indostaner of Porto Novo, where the Chulias of Queda generally fit
out, resisted but faintly the bold Bugguess.^3 They deserve the
character given of Malays in general by Monsieur Poivre, in his
Travels o f a Philosopher, ’fond of adventures, emigration, and

capable of undertaking the most dangerous enterprizes.’ The word
Buggues has become amongst Europeans consonant to soldier, in
the east of India, as sepoy is in the west (Forrest 1792: 76).24
Rather than depicting the characteristics of Bugis settlements and social life in
South Sulawesi, Forrest traced here the range of their movements outside this area,
emphasising the industry and daring with which they carried them out. What was
characteristic of the Bugis was not what distinguished them, but what assimilated
them to the other Malays of the archipelago. In fact, Forrest went on to relate how
’on the seacoast universally they speak the Malay tongue, and they have many
Malay phrases in their language, even whole sentences’ (Forrest 1792: 82). What
emerged was the portrait of the Bugis as part of the general coastal population, but
in a sense outdoing the other Malays in the extent of their penetration and daring.
Describing how the Bugis appeared from the perspective of the inhabitants
of the western island of Sumatra rather than the easternmost Spice Islands, Marsden
refined the concept of the ’Malayness’ of the Bugis. No longer simply the most
Malay of Malays, the Bugis were instead a role model for the Malays:
The Makassar and Bugis people, who come annually in their praws
from Celebes to trade at Sumatra, are looked up to by the
inhabitants, as their superiors in manners. The Malays affect to
copy their style of dress, and frequent allusions to the feats and
achievements of these people are made in their songs. Their
reputation for courage, which certainly surpasses that of all other
people in the eastern seas, acquires them this flattering distinction.
They also derive part of the respect paid them, from the richness of
the cargoes they import, and the spirit with which they spend the
produce in gaming, cock-fighting, and opium-smoking (Marsden
1811:209).
In Marsden’s characterization the Bugis and Makassarese were not directly labeled
as courageous, but as having an unmatched reputation for courage — a wording
suggesting a Machiavellian bent for image-maintenance on their pan, as the
reference to allusions in Malay songs might suggest.

In addition, their high

spiritedness was manifested mainly in rather idle pursuits: gaming, cock-fighting,
and opium-smoking.25

Stylish and frivolous, the Bugis and Makassarese that

emerged in Marsden’s description seemed hardly to deserve the ’flattering
distinction’ their reputation for courage lent them.
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Dutch colonial administrators charged with the task of overseeing
indigenous rulers in realms that had been recognized as ’self-administering’
(zelfbesturend) were forced to confront the competition the Bugis offered to their
own attempts to extract valuable products from these areas, especially gold. In the
middle of the nineteenth century, the Dutch captain van der Hart circumnavigated
the island of Sulawesi in order to dun the local rajahs into paying to the colonial
government at Makassar the tribute specified in various treaties. During his voyage
he constantly encountered as the major obstacle to payment the preference of the
rulers for trading gold to the local Bugis merchants in return for imported luxury
goods rather than shipping it to government representatives in Menado or
Makassar. In addition, in such areas as Kendari and along the coasts of Southeast
Sulawesi, Bugis traders had even managed to drive away the Bajau fishermen by
using their control of the market to reduce the prices for trepang and other products
to the point of unprofitability for the gatherers. In his final recommendations Hart
emphasised the urgency of recognizing and dealing with the Bugis in these
settlements outside South Sulawesi:
But the Bugis are also the most remarkable people of all Celebes;
they are regarded not only as the most spirited and daring warriors
of all the island’s inhabitants, but in this regard they even surpass all
other Malay peoples in the entire East Indies Archipelago. In
addition, the Bugis are industrious and sagacious, as well as being
skillful and wily merchants and traders. They are no less bold and
vigilant sailors, who visit the furthest regions with their relatively
weak, though still well-manned ships, being found not only on the
Papuan and Philippine islands, but also in Singapore and India,
indeed they even direct their course to Australia, in which portion of
the world they go fishing for trepang and tortoise shell.
It is thus easily understood that such a resilient and undaunted
people has quickly gained the upper hand and considerable influence
everywhere they go. It will thus require considerable effort to
destroy what they have attained in the regions that find themselves
under our administration (Han 1853: 244-245).
Although calling for the destruction of Bugis influence in these lands, Han also
could not suppress his admiration for the extent of influence they had achieved. As
warriors, merchants, and sailors, the Bugis were at once an emulable example of
enterprise for native peoples and the greatest obstacle to the imposition of the
colonial order.
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Even historians in the twentieth century have tended to concentrate on the
fearsome image of the Bugis outside their homeland, rather than the social bases of
their life within it. The typification given by E. S. de Klerck, lecturer of Colonial
History at Leyden University, in his review of ’the most important tribes of the
Malay race’ (Klerck v.l 1938: 113) was itself typical of late colonial descriptions:
The Buginese, the chief inhabitants of Celebes, are more
conspicuous than any race in the Indies as bold navigators, who in
course of time have settled as colonists throughout the Archipelago
Though their shipping trade has suffered by the increase of steam
navigation, they still call at Palembang and Singapore and especially
the eastern part of the Archipelago. Gowa is the centre of the
territory of the Makassars, Boni-6 that of the Buginese. The latter
adheres to the device: ’The best place is where your bread is
buttered,’ and his nationalistic ideas are therefore of a low order. As
navigator and colonist he took in times past a leading part in many
lands far from his own country.
Externally, the Buginese resembles the Javanese, but he is
taller of stature and lighter of complexion. He is said to be
revengeful and blood-thirsty, but this opinion is in general too
severe. Theft is committed not only by desire to enrich himself, but
also by way of sport. The Buginese is sober and tough, and able to
endure privations and fatigue, however, opinions as to his military
fitness are not unanimously favourable.
The Islam was introduced in the beginning of the 16th
century, and the Buginese is indeed Mohammedan, but, though he
duly performs his obligations as such, fanaticism is unknown to him
and spirit-worship has not entirely disappeared. The position of
their womenfolk is seen to advantage as compared with most of the
other parts of the archipelago (Klerck v.l 1938: 123).
Certain elements of this description did reveal the development of the Bugis
through the centuries, but the essential picture of them had remained remarkably
constant. No longer heathens, the Bugis had indeed embraced Islam, though this
unfanatical folk continued to practice an animistic faith as well.

Although no

longer labelled pirates and slavers, they were still primarily ’bold navigators’,
however much their trading activities had been curtailed by the advent of the
steamship.

Yet, as far as character goes, they were essentially the same

opportunistic and bloodthirsty bunch as in the time of Barbosa.
Even contemporary depictions of the Bugis perpetuate these images. A
recent standard history of Indonesia offers the following spectacle:
They took to their ships like marauding Vikings^ in search of
honour, wealth, and new homes. They intervened in the affairs of
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Lombok, Sumbawa, Kalimantan, Java, Sumatra, the Malay
peninsula, and even Siam. Well into the eighteenth century these
fierce warriors were the scourge of the archipelago (Ricklefs 1981:
63).
Here again it is the role of the Bugis throughout the archipelago -- the massive
scope of their trading and military interventions -- and the attitudes of those among
whom they carried out their depredations that commands attention.

The view

remains an external one: what the Bugis meant to the other peoples of the
archipelago and to its colonial overlords. In this view, the Bugis are at once both
the most industrious and most enterprising people of the archipelago, yet also the
fiercest and most treacherous of warriors and infiltrators.
The Bugis in their Homeland
As observers also began to comment on how these Bugis organized their
pursuits in the homeland of South Sulawesi, a somewhat different image emerged.
Even the earliest accounts of the Bugis at home tended to equate this ethnic group
with the people of the kingdom of Bone. The forces of Bone led by Arung Palakka
had been crucial in effecting the conquest of Makassar by the VOC under Admiral
(later Governor-General) Comelis Speelman both in 1667 and decisively in 1669.
Partially as a result of the Bone Bugis role in these campaigns and their subsequent
position of dominance in the political landscape of the southwest peninsula under
Arung Palakka and his successors, ever bolstered by the potential presence of the
VOC, Bone came to typify the Bugis kingdoms. Certain elements of the stereotype
persisted. In 1726 Valentyn continued to describe the Bugis ’standing under the
king of Boni [i.e. Bone] ... [as] ingenious, valorous, high-spirited, warlike, proud,
murderous and very vindictive’ (Valentyn v.3,pt.2 1726: 137). The Bugis were
thus still depicted as fearsome and treacherous, but somehow the enterprising spirit
of the people seemed to have slipped from view. In Dutch accounts a century later
the avarice and perfidy of the Bugis remained a central focus, but by then even
their valour was in question:
The people of Celebes in general, with a few exceptions, among the
immediate subjects of the Company, though more or less curbed by
their different masters, keep and cherish their natural temper, and
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are very arrogant, and extremely superstitious, easily offended, but
very difficult to be appeased. They are at the same malicious,
ambitious and covetous of money; greedy for war, and in general
very intriguing. Compared with the other Nations of the East, they
must be allowed to possess a considerable share of boldness, except
the Boughees, who indeed have very little of that about them, if
there be nothing to plunder, or some thing of that kind to do..'.’ (Blok
1817: 90).28
In the accounts of early Dutch missionaries and of administrators stationed in South
Sulawesi, the Bugis thus began to emerge as a rather servile people, subject to a
hierarchy of noble overlords whose commands oriented the activities of a
sometimes rather listless and even cowering folk.
Basing much of his own account upon the history of Sulawesi written by the
island’s earlier Dutch governor R. Blok,29 Stavorinus also concentrated upon the
rather inferior quality of the Bugis of Bone. Comparing them with the Makassarese
who had so valiantly opposed the Dutch, Stavorinus emphasized the basic
cowardice of their combat strategies:
[The Makassarese are] ... not so handsome, but have a more manly
and more martial appearance; they possess likewise more courage
and are greater enemies of treachery, while the Bouginese will never
attack their adversaries openly, but always endeavour to destroy
them by treachery; they will even take away the lives of such as
have never offended them, if they can do it without being
discovered, be it only, as they slightingly say, to try whether their
crisses are good; to which diabolical temper the Europeans at
Macasser often become the victims, as even happened during my
very short stay there (Stavorinus v.2 1798: 181).
Elsewhere in his description Stavorinus further stated that ’in a war a Macasser is
better than three Bouginese’ (Stavorinus v.2 1798: 208) and that even ’one
Sopinger [i.e. person from Soppeng] is better in war than three Bouginese’
(Stavorinus v.2 1798: 229).30 Crystallizing here was a realization that not all
Bugis were the same. Bone Bugis could not be taken to represent the group as a
whole. Not only were Bugis nobles and soldiers in their homeland not quite like
the Bugis traders found in the Moluccas and other stretches of the archipelago far
from Sulawesi, but the Bugis of Soppeng manifested a different ethos than the
Bugis of Bone, let alone the Makassarese, who had been their intimate rivals since
the rise of the dual kingdom Gowa-Tallo. In fact, the Bugis of Wajo’ began to
emerge as almost a different ethnic group altogether:
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They live very peaceably among themselves, and follow thencommercial pursuits with much activity. They are the greatest
merchants of Celebes, and at present, also, the richest and most
redoubted nation of the island. They pay no regard to any
engagements either with the Company, or with Boni, alleging that
they have been cancelled by the last war, since after that time Wadjo
has encreased [sic] in power, in proportion as the confederation [sic]
of Boni has declined (Stavorinus v.2 1798: 237).
Stavorinus’s appraisal of the Wajo’ Bugis was not unique. His own major source
Governor Blok had expressed similar sentiments:
I am well aware of what Admiral Smout says in his memoir, that
Wadjo has promised to adhere to the old treaty, without bearing the
name of submissive ally. But I know also that the Wadjoos do not
care at all about that treaty, and think that their land and people have
no concern with the Company, and that they may extend thennavigation and trade under their own passports, as much as it is in
their power to do ...
For who could ever have thought that in this land of Celebes such a
powerful nation could be found, entirely free, and almost equal in
trade to the Company? Yet, it is indisputable that Wadjo since the
last war, according to the law of nations ought to be regarded as
such (Blok 1817: 5-6).
Whereas the Bone Bugis embodied the continuing image of deceit and treachery,
the Wajo’ Bugis had emerged as the carriers of the enterprising spirit that so
impressed observers of the Bugis in the far reaches of the archipelago.
The distinctiveness of the Wajo’ people in comparison with the rest of the
Bugis realms had also impressed British observers. Captain Carteret, who much to
the consternation of local Dutch officials had forcibly anchored at Makassar in
March of 1767 in order to find some sustenance for his dying crew, was able to
discern little of the internal ordering of South Sulawesi. However, as a result of his
few communications with sympathetic local officials and indigenous provisioned,
he was able to provide the following thumbnail sketch of local political structure:
... the island of Celebes is divided into several districts, which are
distinct sovereignties of the native Princes. The town of Macasser is
in a district called also Macasser, or Bony, the King of which is in
alliance with the Dutch, who have been many times repulsed in an
attempt to reduce other parts of the island, one of which is inhabited
by a people called Buggueses, and another is calle Waggo or Tosora.
The town of Tosora is fortified with cannon, for the natives had been
long furnished with fire-arms from Europe, before the Dutch settled
themselves at Macasser in the room of the Portuguese
(Hawkesworth 1773: 642).
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Although Carteret somehow conflated Makassar and Bone, in his account Wajo’
emerged as a separate entity inhabited by a distinct people, whose name he
identified with Tosora, the fortified center of the realm. Their familiarity with
firearms

indicated

their direct

trading

relations

with European

independently of the Dutch-controlled port of Makassar.

nations

A half-century later,

Raffles noted that among all the Bugis, only the Wajo’ people engaged in ’foreign
commerce’ (Raffles v.2 1830: xc), settling in foreign ports from Aceh to Manila
and forming the crews of almost all the Bugis ships that engaged in interisland
trade.

However, when reviewing the feudal constitution of the various Bugis

realms, Raffles did not distinguish the political system of Wajo’ as a more
democratic regime that facilitated the participation of the Wajo’ people in trade
beyond the confines of their own domain (Raffles v.2 1830: xci-xcii).31 However,
some 30 years later, Crawfurd in his Descriptive Dictionary clearly linked Wajo’s
commercial preeminence with its distinctive degree of political freedom: ’The
Waju men of all ranks, unlike the rest of the Bugis people, have full liberty to go
abroad and to return at pleasure, at once a cause and effect, it may be presumed, of
their independence, enterprise, and prosperity’ (Crawfurd 1856: 441).
This realization of difference emerged quite clearly in Rajah Brooke’s
account of his travels in South Sulawesi. Unable to attain an audience with the
rajah of Bone, Brooke thought little of the servile courtiers he encountered from
this domain. Even in neighbouring Wajo’ he was disgusted by the encroaching and
capricious spirit of the rajahs, their dissolute habits, ’the arbitrary and irresponsible
rule of every chief of pure blood who possesses territory’ (Brooke v.l 1848: 71), as
well as the unbridled and unpunished crimes of their followers. But in Wajo’ he
also noted a counterbalancing spirit among the people, for whom he evinced
guarded, yet sympathetic admiration.

It was not their enterprising spirit in

economic endeavours that attracted his attention, but the relative freedom of their
political institutions:
I cannot, however, help feeling a deep interest in this Eastern
people, who have advanced to the faint development of a public
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voice, who have made their monarchy elective, limited the authority
of the sovereign, and, like Venice, entrusted the powers of
government to a council of seven. We may trace here one of the
progressive steps of Europe towards better institutions; and among a
bold, enterprising, and commercial nation, we might hope, if left to
themselves, that they would advance in the right path (Brooke 1848:
82).
For Brooke, Wajo’ was at the brink of emergence from feudalism ^ evidencing a
stage of development parallel to the era in the West when the rights of free citizens
in the Low Countries were first recognized (Brooke v.l 1848: 65). Though they
were still ruled by ’feudal and arbitrary rajahs’, yet that power was tempered by the
elective nature of the office of their sovereign and the countervailing authority of
the governmental council.

Regrettably the actual operation of Wajo’ political

institutions departed quite widely from the democratic bent of their constitution,
but still Brooke was inclined to consider ’that amid all the nations of the East -amid all the people professing the Mahometan religion, from Turkey to China -- the
Bugis alone have arrived at the threshold of recognised rights, and have alone
emancipated themselves from the fetters of despotism.’ (Brooke 1848: 65)33
Brooke’s observations brought to the fore a new emphasis among observers
of the Bugis. Instead of a discourse dominated by pictures of perfidious pirates and
fearless fighters, subsequent accounts would concentrate more upon models of
feudalism and republicanism.

By attempting to make sense of the political

organization of the Bugis in their homeland, Brooke epitomized the redirection of
emergent scholarly interest in how the Bugis organized and carried out social
relations among themselves rather than how they exploited other peoples.
Observers were now faced with a conceptually more difficult task. Facile images
of intrepid and treacherous
characterizations.

adventurers no longer served as sufficient

Yet these images could not be dismissed.

After all, these

enterprising navigators, merchants and pirates were still Bugis too.
Locating the Bugis had thus become a very complex task by the mid
nineteenth century. Not only did Bugis communities seem to be scattered all over
the archipelago, but the very character of these people seemed different in various
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places. Distinctively fearsome and enterprising abroad, yet sometimes servile and
indolent at home, the Bugis seemed a rather motley assemblage of characters of
different cast and orientation. Even in the homeland the people of distinct domains
seemed to vary quite widely: the Bone people were not to be compared with the
Wajo’ people on a scale of high-spiritedness nor to the Soppeng people on a scale
of fearsomeness.

Even within one domain, commoner and noble contrasted in

orientation and bearing.

Somehow all these conflicting images had to be

reconciled. Contradiction had to be confronted.
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1 Pelras (1977: 228) has pointed out that even in the atlas attributed to Gaspar
Viegas appearing in 1537 after the publication of Tome Pires’s Suma Oriental,
Sulawesi is entirely omitted despite the relatively exact placement of the Lesser
Sunda Islands and the Moluccas.
2 Barbosa’s manuscript was first published in 1563 by Ramusio in Venice.
However, paragraph #121 on the ’island of Celebe’ is not in the original Portuguese
manuscript first discovered in 1813 and subsequently published. Lord Stanley’s
translation of 1865 for the Hakluyt Society (Barbosa 1918-1921) was actually
based on a Spanish manuscript from Barcelona. With careful argumentation,
Abendanon has suggested that the discussion of ’the island of Celebe’ is an
interpolation added to a subsequent generation of Barbosa’s manuscript some time
around 1550. It is, in any case, almost certain that Barbosa himself never visited
Sulawesi. However, Ramusio’s dating of Barbosa’s own preface as written in 1516
occasions little dispute. The editor’s note on the bottom of page 204 (Barbosa v.2
1921) and Abendanon’s conclusions investigating the origin of the name ’Celebes’
(Abendanon v.4 1917-1918: 1,895-1,902; see also Abendanon 1918, 1921) provide
the best discussions of the authenticity of Barbosa’s mention of ’Celebe’.
3 The fame of Sulawesi as an Eastern El Dorado was perhaps first fueled by the gift
of gold and sandalwood given by two nobles from South Sulawesi, possibly of
Makassarese origin, after they had been converted to Christianity on a visit to
Temate (Pelras 1977: 229).
4 Abendanon regards Ptolemaeus’s map showing three amoeba-shaped islands to
the east of Bona Fortuna (Borneo?) island as insufficiently distinct to justify the
interpretation that these three represent Sulawesi, Halmahera and Ambon.
(Abendanon v.4 1917-1918: 1738-89) Similarly, interpreting the place name
Candyn in Behaim and Holzschuer’s 1492 atlas as referring to Celebes seems far
fetched to Abendanon, though the term may refer to Sumba. In Abendanon’s
opinion, Rodriguez’s sailing charts of c. 1512 provide the first maps based on
actual observation that displayed a group of islands between Borneo and the
Moluccas.
5 Abendanon believed that de Paiva was the first Portuguese actually to make land
on the island of Sulawesi (Abendanon v.4 1918-1921: 1427). Barros, however,
gave 1525 as the date of first contact, though this may only have been a sighting
(Crawfurd 1856: 89). On his first voyage in 1542, however, de Paiva landed
initially at Siang, a port of some importance then in the region of contemporary
Pangkajene on the southwest peninsula’s western coast north of Makassar. He then
returned in 1544 (although Abendanon had thought the first voyage was undertaken
in that year), arriving first at Suppa, located just to the north of the contemporary
city Pare-Pare, and later proceeding once again to Siang. Pelras even suggests that
before the rise of Goa to commercial preeminence in the late sixteenth and
seventeenth century, the realm of Siang may have been the area designated by the
term Makassar (Pelras 1977: 253).
6 However, as late as the beginning of the nineteenth century some maps continued
to provide only the vaguest outlines of the eastern coast of the island. Woodard’s
map of 1805, reproduced here as Map AI-1, is a striking example of the continuing
lack of knowledge about the eastern stretches of the island. Map AI-2 displays the
current administrative divisions of the island as a whole.
7 Raymond Kennedy’s description of the island is typical: ’Celebes, the spidershaped island to the east of Borneo, is simply a mass of mountains, wildly tumbled

into a landscape all steep angles and jagged profiles’ (Kennedy 1942: 14).
8 In fact, as Crawfurd pointed out, if Sulawesi had the same population density as
Java in the mid-nineteenth century, its population would be some 14 million.
According to his estimate, its actual population density was about 1/15 that of Java
(Crawfurd 1856: 89).
9 Davis cites an average density for the island as a whole of 38/km^ in 1971 (Davis
n.d.a.).
10 As Whitten, Mustafa and Henderson (1987: 82) note, the modem name
Sulawesi presents fewer difficulties of derivation. This name most probably
derives from sula (’island’) - besi (’iron’), perhaps referring to the iron ore deposits
around Lake Matano in the center of the island. Just as in the related pair Bugis and
Ugi’ (the latter pronounced with a phonologically redundant initial ’w’), the
replacement of ’b’ by ’w’ in local names presents no linguistic problem.
11 Whitten, Mustafa and Henderson (1987: 82) are in error in labeling ’selihe’ a
Bugis word with the meaning ’current’. The term occurs neither in Said’s BugisIndonesian dictionary nor the Bugis-Dutch dictionary of Matthes. In all probability
they merely assumed the word to be Bugis after cursorily reading Abendanon’s
account of the origin of the term Celebes where a letter from Adriani listing the
possible Sangir derivation of the term is quoted (Abendanon v.4 1917-18: 1,9011,902; also quoted in Abendanon 1918: 464).
12 Robequain (1954: 233) asserted the existence of eight groups of dialects in
Celebes, each as different from the other as in the islands of eastern Indonesia.
13 Further details of the classification of the peoples of Central Sulawesi and the
montane northern stretches of South Sulawesi will be discussed in Chapter 3 below,
which presents an outline of Kaili social and political organization in Central
Sulawesi.
14 In the table reproduced here, Kennedy actually gives the number of Macassarese
(i.e. Makassarese) and Buginese as 3,500,000, a figure inconsistent with the total of
4,000,000 for the island as a whole. As elsewhere in the same work he does give
the figure 2,500,000,1 assume the figure in the table is a misprint.
15 Although popular (and many scholarly) accounts have merged these two ethnic
groups in their descriptions, official statistics were presented in more
discriminating terms.
In giving the population of indigenous peoples in the
administrative division Celebes en Onderhoorigheden, embracing roughly the
region of the present day provinces of South Sulawesi and Southeast Sulawesi, the
1930 Dutch East Indies census presented the following breakdown:
Boegineezen
1,380,000
630,144
Makassaren
372,823
Toradja’s
300,301
Boetoneezen
175,271
Mandareezen
101,259
Tolaki’s
Saleiereezen
67,510
9,147
Badjo’s
4,337
Wadjoers
1,507
Moenaneezen
(Departement van Economische Zaken v.5 1930: 20)
In this breakdown even the Wajo’ people are considered as a group separate from

the Bugis, although most accounts -- and the Wajo’ people themselves -- consider
them as the archetypical representatives of the Bugis. Indeed, the village U gi\
which gives its name to the ethnic group as a whole (to Ugi’, the ethnic autonym by
which the group labelled Bugis in Indonesian refer to themselves) is located in
Wajo’.
16 Because the decennial censuses conducted by the Government of the Republic
of Indonesia after independence do not include ethnic identification in their
enumeration, only educated guesses can be made concerning the numbers of Bugis
resident in South Sulawesi and other regions. Demographers have estimated these
numbers by using such clues as their proportion in the 1930 census (while
assuming this has remained relatively constant since that time in most regions) and
inspecting statistics for place of birth and languages spoken. Using such
procedures, most estimates have placed the number of Bugis in South Sulawesi in
the mid-sixties (or even late 70’s) at approximately 3 million (Chabot 1967;
Babcock 1982). More careful estimates include 2,930,000 given by the USSR
Institute of Ethnography for 1965 and Mill’s estimate of 2,313,000 in 1971, based
on calculating the probable percentage ratios of speakers of different languages
within the individual administrative units of South Sulawesi (Sirk 1983: 15).
17 Because the 1930 census refers to colonial subdivisions, I am using here the
Dutch spelling for such colonial divisions as Djambi (modem Indonesian Jambi)
and Riouw (Riau).
18 As the original text is not specific, the people described by Barbosa may either
have been Makassarese or Bugis. Although the Bugis later surpassed the
Makassarese in extending trade relations throughout the archipelago, at the time
Barbosa was writing, the era of Goa’s incipient rise to commercial eminence,
Makassarese traders were a more active presence in the periphery than after the
Dutch conquest of their main commercial port.
19 However, see note 2 above for a discussion of the authenticity of this section of
Barbosa’s text
20 The characterization of these traders as ’white’ is problematic. Although the
peoples of the northern part of Sulawesi, especially the Minahassans and
inhabitants of the Molengraff and Fennema mountains in the center, have often
been noted for their ’Aryan’ features, including their light complexions, these
peoples were in all probability not those engaging in trade in the Moluccas. The
’whiteness’ of Barbosa’s characterization thus probably refers to only a relative
lightness of complexion compared with the darkly-complected inhabitants of the
islands further to the east.
21 Stavorinus does mention this practice, but regards it as possibly an aristocratic
survival of a more widespread former practice, which was subsequently only
indulged in by the rajah (i.e. Arung) of the domain of Tanete, a ruler he also refers
to as the ’mad duke’: ’Of this Aroe [i.e. Arung] Tanete it was related, that, like the
ancient inhabitants of Celebes, he was a cannibal, and remarkably fond of human
flesh, so that he even used to fatten his prisoners, and cutting their heart out alive,
he eat [sic] it raw, with pepper and salt, esteeming it the most delicious morsel of
all’ (Stavorinus v.2 1798: 221). Raffles, in his ’Account of Celebes’ appended to
the History of Java also alluded to the practice in the context of warfare: ’Many of
their customs are also extremely savage. The head of an enemy of rank is
invariably severed from the dead body, and instances have more than once occurred
of the heart being cut out and eaten by the conquerers’ (Raffles v.2 1830: xci).
However, Raffles’s gruesome description may have derived from his having read
Stavorinus, rather than from independent sources. In my opinion, on the basis of
our knowledge about other groups in Sulawesi and neighbouring Kalimantan, it is
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unlikely that cannibalism was a part of pre-Islamic culture in South Sulawesi.
Stavorinus’s description of the Arung Tanete as the ’mad duke’ indicates that his
practice was aberrant rather than typical, and probably not a reliable guide to
reconstructing previous practices. However, like the inhabitants of Central
Sulawesi, the Bugis and Makassar may very well have slaughtered prisoners and
slaves for such ritual purposes as laying the body under the foundation of a new
building or other structure to appease local spirits.
22 As in the case of Duarte Barbosa’s passage on the traders from Sulawesi, certain
doubts must be confronted in evaluating Tome Pires’s account of the Bugis.
Although the text of the translation places ’Bujuus’ in parentheses after the term
Bugis, the actual Portuguese text uses the term ’baJuus’ (Pires v.2: 451). The term
’baJuus’ occurs several other times in Tome Pires’s account. These people are
found along the eastern coast of Sumatra and in the Riau Archipelago. At one
point Tome Pires also labels these people as the ’celates’, a term probably derived
from Malay selat or ’strait(s)’ (Pires v.2 1944: 467). In fact, these Celates or
Bajuus f estes celates baJuus’) are described as the bodyguard of a certain
Paramjcura, the king of Palembang who fled to Singapore after being defeated by
the king of Java. Subsequently, these Celates discovered the site of Malacca, to
which they persuaded the refugee king to move and found a settlement. Whereas
the translation refers to these men as ’these Celates Bugis’ in this passage (Pires v.2
1944: 233), the original Portuguese has here ’estes celates bajuus’ (Pires v.2 1944:
467). In all probability, the editor and translator has simply assumed that ’bajuus’
refers to the Bugis rather than to the Bajau, or ’sea nomads’ found throughout the
archipelago, but particularly concentrated in the Riau Archipelago. The misprint
’Bujuus’ for ’baJuus’ in the translation renders this error more credible to the
reader who does not consult the Portuguese original. The use of ’baJuus’ in Tome
Pires’s original when describing the inhabitants from the Makassar islands
indicates that he too did not distinguish clearly these two ethnic groups. In citing
this passage here, I have assumed that since it explicitly deals with the islands of
Macassar and with the trade and depredations of its inhabitants in the Moluccas, it
can be assumed that here the Bugis (or Makassarese) are indeed the subject of the
description. However, the mention of their trade in Jumaia and their description as
’Celates’ probably refer instead to the Bajau. Given the character of many Bugis, I
suspect they would enthusiastically accept their nomination as the original founders
of Malacca were that possibility suggested to them.
23 It is commonly asserted among enthusiasts of Bugis culture that the vowel shift
in the pronunciation of the name of that indispensable (from the viewpoint of
parents) nocturnal British demon from ’bogeyman’ to ’bugeyman’ may have in part
been occasioned by British reactions to these marauding ’pirates’ of the Eastern
archipelago. Despite that fact that the entry in the OED for ’bogy, bogey’ does
provide some support for this as a possible derivation (’2. A bogle or goblin; a
person much dreaded. 1857 S. Osborn Quedah ii 17 Malay pirates ... those bogies
of the Archipelago’ (Murray, Bradley, Craigie & Onions v.l 1933: 968)), I am
aware of no real substantiation for this claim, however ineluctable its veracity may
seem to afficionadoes of things Bugis.
24 In his annotated translation of Stavorinus’s Voyages to the East Indies,
published in 1798, the editor and translator Samuel Hull Wilcocke almost exactly
reproduces Forrest’s description in a footnote, although he does not attribute the
quotation to the captain:
The Bugguesses are a high-spirited people and deserve the character
given of Malays in general by M. Poivre in his Travels of a
Philosopher: ’fond of adventures, emigration, and capable of
undertaking the most dangerous enterprises.’ The word Buggues
has become, amongst Europeans in the east of India, an expression
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meaning the same as soldier, just as sepoy in the west. The people
of Celebes are very industrious; they are also adventurous
merchants; their prows go westward to Bencoolen, Malacca, and as
far as Acheen [i.e. Aceh] and Queda [i.e. Kedah in Malaya],
northward to Manilla, and southward to New Holland [i.e.
Australia], and the Bugguesses often find their way to the Spiceislands, in spite of the vigilance of the Dutch (Stavorinus v.2 1798:
185-186).
25 An English observer might very well be expected to evince a more ambivalent
attitude towards the traders from South Sulawesi, as the conquest of Makassar by
the Dutch, aided by Bugis forces, spelled the end of the possibilities of English
trade in that port. See Bassett 1958 for an account of the English factories (and
smuggling) in Makassar and elsewhere from the beginning of the 17th century to
the defeat of Makassar and the Treaty of Bungaya (i.e. Het Bongaais Verdrag) of
18 November 1667 (Stapel 1922). By the terms of this treaty, all Europeans except
the Dutch were excluded from trading in Makassar.
26 Although the modem spelling of this domain is Bone, earlier reports, including
even some Dutch administrative reports from the first two decades of this century,
often use the earlier spelling Boni.
27 The analogy to Vikings is quite common in descriptions of the Bugis attempting
to render them intelligible to a European audience. Orienting himself to a
specifically Anglo-Saxon audience back home in Britain, Sir Stamford Raffles
compared them instead to the wild clans of northern Britain with their ’bold spirit
of independence and enterprise’ (Quoted in Urry n.d.: 44).
28 Although included as an appendix to Blok’s History of the Island of Celebes,
this passage is an extract from the Memoir addressed by one of Blok’s successors
as Governor of Makassar, Mr. Peter Theodorus Chasse, to his own successor, Mr.
Francis van Braam, dated 14 April 1808.
29 Stavorinus’s own stay in Makassar lasted less than two weeks (5 to 17 February
1775), so his account largely relies on Blok’s work penned in 1759.
30 Stavorinus’s characterization of the related people of Salayar was even more
damning: ’This people are pusillanimous and servile, and, at the same time,
quarrelsome and perverse; insomuch, that, if their situation be not exactly to their
own liking, they immediately emigrate, with the whole of their family, to another
country’ (Stavorinus v.2 1798: 264).
31 Raffles’s wording in this section is obscure. He does single out Wajo’ as the
only realm not to have a ’legal’ form of government that is ’fettered by a powerful
aristocracy who elect the monarch’ (Raffles 1830: xci). Later, he states that in each
realm the hierarchy of allegiance to chieftains culminates in a supreme sovereign,
though in the case of Wajo’ he substitutes the term ’aristocracy’ for ’sovereign’
(Raffles 1830: xcii). What he seems to be implying, though not clearly stating, is
that Wajo’ is the only realm without a sort of ’constitutional monarchy.’ In
contrast, the Wajo’ political order is an oligarchy where the aristocrats rule without
the counterweight of a sovereign independent of them. However, even if this
implication is Raffles’s intention, he makes no attempt to link this contrast in
political order to the eminence in trading of the Wajo’ people.
32 Writing almost a full century later, Raymond Kennedy still echoed this
assessment of Brooke: ’And much of South Celebes is passing from the same
period as the Middle Ages in Europe. Same problems, same tendencies. I can see
it especially in the Buginese area’ (Kennedy 1953: 46).
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33 The contemporary historian Anthony Reid has echoed this assessment in his
introduction to a volume centering on the very lack of such freedom throughout the
archipelago (Reid 1983).
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CHAPTER TWO
Situating Status:
Bugis Rank and Migration
in Structural and Historical Perspective
Social relations among the Bugis are fluid, equivocal, and
competitive, yet strongly hierarchical.
Within this society
individuals simultaneously compete for higher achieved status, on
the one hand, and jealously guard their privileges based upon
ascriptive status on the other. Consequently, for the Bugis, the
question of the social location of individuals is a matter of
continuous tension; it is always important yet seldom certain (Millar
n.d.: 1).
The Orientation to Rank: Recognizing Place
Contradictions abound in accounts of Bugis and Makassarese society. On
the one hand, the society is articulated by an embracing sense of hierarchy. Nobles
rule by virtue of prerogatives derived from their inherent qualities, whether
conceptualized as the greater whiteness of their blood (Matthes 1875: 4) or thengreater concentration of potency (Errington 1983a). Commoners and slaves in this
view naturally carry out the commands of their betters with all due deference in
acknowledgment of their leaders’ greater worth. In contrast to this picture of a
’highly formalized class structure’1 (Chabot 1967: 191) that determines the
conduct of everyday life is an emphasis upon enterprise, the individualistic
achievement of status through success in economic endeavours, political office, or
even educational advancement. On the one hand, a person’s position is seemingly
set by birth, an inherent status fixed unalterably by the positions of one’s father and
mother in the rank system. On the other hand, status is also the outcome of how
well one competes in the arena of social life, the fortune that one creates for oneself
and one’s family through work. The system of ranks is at once inalterably fixed by
custom (ade’ or adat) and yet also fluid, for a person can gain social recognition
for a different ranking for himself and his family by manifest success in economic
endeavours and masterful negotiation in political affairs.

Social hierarchy and

economic enterprise, pervasive rank and competitive mobility, traditionalism and
opportunism, such oppositions constitute the distinctive dynamic of Bugis and
Makassarese society.
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However contradictory these poles might appear, they are united in their
orientation to certain cultural foci of the Bugis and Makassarese. The assertion of
status, both its maintenance and its achievement, is a primary concern, perhaps
even an obsession in Bugis culture. In her study of weddings in the Bugis domain
of Soppeng, Millar has labeled this absorption a preoccupation with ’social
location’, of negotiating for ever higher positions (and making sure that one falls no
lower) in variously defined status continua.

Rephrased in Bugis terms, it is a

concern for defining one’s place in relation to all others in the society (Errington
1983b: 197, 200ff.).
The Bugis term onro, which is most often glossed as ’place’, is marked by
both geographical and social connotations. The definition in Said’s dictionary of
spoken Bugis stresses both physical location (tempat) and social status or rank
Cderajat , literally ’degree’, and pangkat, social position). Matthes’s dictionary,
highlighting more the literary form of Bugis used in lontara’ manuscripts in Bone
and elsewhere, begins its entry (1874: 836) with a number of derived verbal forms
that emphasise keeping one’s whereabouts constant or a general physical stasis.
For example, monroi daranna, literally ’her blood remains’, signifies that a
woman is not menstruating, thus implying that she is pregnant.

However, the

signification of the term relating to social status also emerges in such forms as to
mangonrong, a debt slave. Thus, like the term empo used by the neighbouring
Makassarese people (Cense 1979: 204), Bugis onro locates objects and individuals
in a space that is both physical and social.
Such dual significance -one not unfamiliar to us in our own usages such as
’knowing one’s place’—accords well with the functioning of Bugis society,
especially the organisation of social occasions.

Social status is negotiated and

validated precisely in such contexts as the organisation of seating arrangements at a
wedding feast or other ceremony. As Millar has shown, in such settings, physical
place serves as an index of relative rank. Ladies of higher rank sit on the upper
platform at the front of the kitchen partaking of cakes, as lower status ’co-workers’
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toil at the pots beneath them.

Hosts agonise over where to seat their guests,

endeavouring always to reserve the front-row seats for the guests of highest rank.
Traditionally, in the Bugis-Makassar area nobody could ever be seated on a level
with the ruler. Physical placement thus signifies social location (Millar n.d.).
Wari* as Hierarchy: Descent, Marriage, and Blood
The rank that is signified by such placements is in theory articulated in the
Bugis system of wari’2, the structure of status levels given as one of the five
foundations of Bugis-Makassar society in the latoa and other lontara’
manuscripts.3 This indigenous theory posits a rigid system of status levels or
ranks elaborating upon the three basic levels found throughout Sulawesi and
elsewhere in the archipelago. A basic trichotomy of nobles, commoners and slaves
provides the fundamental structure upon which is built a refined latticework of
intermediate ranks (tusschenstanden they are called in older Dutch works).
In theory these intermediate ranks arise solely from intermarriages of nobles
with commoners and slaves.

Although various domains differ in the names

accorded these lower nobles and the number of intermediate ranks recognized, the
basic logic of their genesis is constant. A fundamental dichotomy is posited
between nobles on the one hand and commoners and slaves on the other. Pure
nobles, those theoretically most eligible for succession to the rulership of a domain,
constitute a different order of being. Unlike mere mortals, they are the descendants
of the tomanurung (Matthes 1875; Friedericy 1933), heavenly beings who
descended to the land in order to establish order on a chaotic social landscape.^
Their pure descendants are entrusted with the task of continuing this order on earth;
hence to them is reserved the theoretical right to rule. However, many of these
descendants have intermarried with commoners and slaves. Their descendants are
of less noble rank, a condition given symbolic expression as the dilution of their
otherworldly ’white blood’ with the red blood of mere worldlings.^ The idiom of
white blood thus serves as a counter that exactly places all individuals on a scale of
nobility in a manner determined only by marriage and descent. The marriage of a
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pure noble with a commoner or slaved produces an intermediate rank of
descendants with diluted white blood. Subsequent marriage of pure nobles with
members of this intermediate rank produces yet another intercalated rank for
descendants. These descendants are higher in rank than the progeny of nobles
intermarried with commoners, but still of inferior or diluted status compared to the
offspring of spouses who are both of pure heavenly descent. The members of this
intercalated rank may then marry with pure nobles to produce yet another
intermediate level for their descendants. This process may continue across the
generations until eventually the rank of descendants produced is considered a
scarcely distinguishable subcategory of the purest nobility.

In the opposite

direction, descendants of the intercalated noble ranks can marry downward with
commoners or slaves to produce more intermediate levels of descendants that move
toward the commoner end of the spectrum of rank. Eventually, the offspring of a
marriage between a member of a sufficiently low intermediate rank and a spouse of
the commoner level are considered as nonnoble, though perhaps commoners of a
slightly elevated status (i.e. tau deceng, literally ’the good people’), those who can
claim a measure of aristocratic descent, but whose blood is sufficiently diluted so
that they cannot exactly trace the original connections to noble forbears.
The process of intercalating ranks, which moves both in the direction of the
purest nobility and toward simple commoner status, can logically proceed without
limit. Figure II-1 presents a simplified model of this theory of generation, omitting
a variety of possible marriages among the members of the intermediate ranks
themselves.

In fact, the number of recognized and labelled intermediate ranks

determined by such marriages among members of different ranks constitutes one of
the primary contrasts between the status systems of different domains in South
Sulawesi. Figure II-2 illustrates how the rank system of Wajo’ as reported by van
Rhijn and presented in Friedericy (1933: 458-459) resembles to a great degree the
logical model of Figure II-17 Appendix II illustrates the rank systems of Mandar
and Goa, as presented in the same source, according to this format. These latter
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FIGURE n-1
Abstract Schema of Bugis Status Levels
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FIGURE II-2
Schema of Status Levels in Wajo’
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figures do not fit the model as neatly, thus providing evidence that status among the
related but distinct Mandar and Makassarese societies is measured in ways
somewhat divergent from Bugis practice. As' these diagrams illustrate, not only the
number of intercalated ranks and the types of marriages that are asserted to
generate them, but also the boundaries at which the major categories are defined
vary across domains.

Whereas in Mandar and Goa only subdivisions of the

nobility are created by these means, in Wajo’ distinct status levels intermediate
between pure nobility and commoners are generated. By such means the entire
system is open to more variant interpretations, as the exact boundaries where
nobility has become so diluted so as no longer to warrant the title are rendered
more obscure. As divisions multiply in systems like that of Wajo’, the boundaries
between gradations are obscured.

The possibility of status mobility is thereby

entrenched more firmly in the entire system.
So set out, the wari’ system constitutes an attempt to define a single all-embracing
hierarchy regulating not only possible marriages, but a whole set of sumptuary
laws, judicatory arrangements, restrictions on land tenure, and ways of extracting
labour and payments from the populace. The scale of white blood can serve as a
counter, a comprehensive measure of worth upon which various gradations of
nobility could be placed. Its absence demarcates the status of simple commoner.
However, like all such attempts to create a unitary hierarchy, this cultural system
serves more as an idiom in which differences generated by a variety of ways of
distinguishing

people in

various

status

continua can

be

retrospectively

accomodated, rather than itself exclusively determining such distinctions.
Precedence, Economic Achievement and Status Accomodation
Among the Bugis, status is not exhaustively specified by a unitary calculus
of marriage and descent. The Bugis recognize numerous status continua, whose
gradations are determined by a variety of criteria independently of the ascribed
characteristics symbolized by blood. Like other societies of the archipelago, the
Bugis acknowledge a distinction between younger and elder members of a
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particular category. For example, among siblings of the same status, the eldest is
expected to succeed to a parent’s political office, although this expectation does not
constitute a right^ and is often overridden by" considerations of personal ability and
political expediency.^ However, even among members of different status levels,
differences in age affect the way members treat each other (Chabot 1960: 158).
Relative age is inconsequential in the relations of those divided by large status gaps
(e.g. pure nobles and slaves). However, among persons within the same status
level or among members of intermediate ranks, age claims a certain measure of
deference. Respect is accorded to (and expected by) to matoa (elders) of even
relatively low rank compared to the highest nobles. In addition, although Millar
(1983) has eloquently and convincingly argued that rank overrides gender in most
contexts of assessing a person’s worth, the sexual division of labour and
conceptions of gender character still contribute to a differential evaluation of males
and females for many tasks in agriculture, ritual, combat and other contexts. Like
other societies in the archipelago, the Bugis thus resort to a variety of criteria for
ranking people, a repertoire of systems of precedence that cannot be derived from a
single criterion of worth nor reduced to a unitary expression of value (Fox n.d.).
Even more important than such criteria of precedence is the emphasis on
economic achievement. In principle, a member’s position in the wari’ system is
completely ascribed, fixed at birth by the ranks of his or her parents. The colour of
one’s blood should remain constant during the course of a life. Yet, changes in
colouration do occur. As the earliest images of the Bugis traders in the far reaches
of the archipelago revealed, they were a people orientated to economic endeavours,
constantly venturing upon new enterprises (and expanding the scale of their current
concerns) with verve and spirit:
The people of Celebes are active and enterprizing traders; the
character of a merchant is held in esteem, and the sovereign princes
reckon it no disgrace to enter into commercial speculations ... So
strong is the spirit of commercial enterprise among the inhabitants
of this island, that they frequently borrow sums for the purchase of
commodities on which they expect profit, and stake their personal
liberty, and that of their families, on the success of an adventure
(Raffles 1830: lxxxix-xc).
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Such an orientation reveals the Bugis to be an ’intensely individualistic society’
(Lineton n.d.: 56). Far from exclusively submitting to the orders of those higher in
rank, members of subordinate ranks also exercise considerable freedom of choice
in their undertakings and relations with others. In addition to the expectations of
inherited prerogatives are the desires to create one’s own life through working for
wealth and general good fortune.
Such undertakings have, of course, profound implications for status
mobility. A member’s status is not simply the result of birth, but of competition for
advancement. Indeed, Bugis society has often been characterized as much by its
competitiveness as by its respect for rank. Birth to parents of exalted rank may
entail certain privileges, but high status also creates certain expectations for
behaviour. One has to maintain and defend one’s status by behaviour appropriate
to one’s position, for example by the maintenance of an appropriately extensive
retinue when travelling 10 or the insistence on the observance of sumptuary laws or
proper seating arrangements:
The only thing that excited the same degree of admiration was the
quiet and dignified manner of the Rajah, and the great respect
always paid to him. None can stand erect in his presence, and when
he sits in a chair, all present (Europeans of course excepted) squat
upon the ground. The highest seat is literally, with these people the
place of honour and the sign of rank (Wallace 1874: 219) J l
The developed sense of honour and shame among the Bugis, an understanding
encompassed by the term siri’ (Errington 1977), has provided a notional foundation
for the defense of one’s proper place. The maintenance of siri’ may encompass a
number of appropriate behaviours, ranging from simply maintaining a dignified
demeanour in everyday interactions to mercilessly executing one’s own daughter
and her lover if they have by eloping (silariang, literally ’reciprocally cause to run
o ff) disgraced the family and thereby cast doubt on its proper place.
However, manifest success in economic and political endeavours, whether
amassing a fortune or gaining a coveted appointment, also entitles a person to make
claims to a higher status, to challenge the monopoly on prerogatives asserted by
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those deeming themselves to occupy a higher position. Acquired wealth can be
used to challenge inherited place:
... a man could increase his status only by attaining position or
wealth through his own efforts. The competition characteristic of an
achievement-oriented society was thus very much present in what
superficially appeared to be an ascribed-status society. This
achievement orientation is reflected in the characterization of the
desirable male personality as ambitious, competitive, aggressive,
proud, brave, and conscious of status: such a person was thought
able to succeed in society and to increase the prestige and position
of himself and his kin group (Harvey n.d.: 33)
In fact, Chabot characterized the neighbouring Makassarese society, as well as the
neighbouring Bugis communities, as pervaded with a sense of ’opposition’ (Chabot
1960: 157ff.). Such opposition is expressed as individuals and groupings -- clusters
of relatives, ornament-communities united in their common worship of particular
regalia,

adat communities

acknowledging

common

customs,

villages

of

cooperating neighbours, and other recognized groups -- all compete to advance
their interests in contexts of political succession, religious office, territorial
expansion, and other issues relating to the expression of differential power. Bugis
(and Makassarese) society thus emerges as an arena for continual competition
among individuals and groups jockeying for position, as well as a stage for the
condescending demand and servile display of deference in relation to those fixed in
a hierarchy of places.
Claims to social position are put forth and either validated or rejected on
key social occasions.

In both traditional and modernizing Bugis communities,

marriages constitute perhaps the most crucial context for status competition. As
Millar’s thesis (n.d.) demonstrates for contemporary Soppeng, the number of guests
invited, the venue of the reception, the type of food and entertainment provided,
and a host of other similar factors reveal the status aspirations of the married couple
(and, most decisively, of their parents).

In traditional contexts, the primary

indicator of status for the partners to the marriage was the amount of bridewealth
(sompa in Bugis; sunrang in Makassarese) the parents of a bride could demand
and a prospective groom could claim to pay. As is customary in most societies in

38
the archipelago with high bridewealth payments, Bugis ade’ specifies that a
daughter must never receive a lower bridewealth than her mother, but, crucially, it
does not require that the amount received be no higher. A father who has gained a
measure of material success can bargain to receive for his daughter a bridewealth
higher than what he had paid for his daughter’s mother. By such means he claims
recognition of the higher social status he has achieved since his marriage. He is
also in a position to attract as a son-in-law a suitor of higher status, though perhaps
of impoverished circumstances. Reciprocally, a man can also make a claim to a
higher rank by himself seeking a wife higher in status than allowed by his own
ascribed position, as determined by that of his father and mother. Although his bid
may be scornfully denied, the status system does provide for the possibility of such
tenders.

If the man has attained wealth or position through his own efforts,

community members, especially relatives of the prospective bride, might speculate
that he must somehow be of higher rank than current opinion has acknowledged.
Perhaps the inmarriage of some noble forbear in a previous generation has been
forgotten or some other genealogical oversight can explain his current prominence.
As Lineton reports for the Wajo’ village of Ana’banua:
Popular assignment of tau deceng status is likewise greatly
influenced by considerations of wealth and respect for personal
qualities. Frequently if a man is well-to-do and self-confident,
owning much land, and a large house with the symbols of presentday affluence — chairs and tables, four-poster beds, a corrugated
iron roof -- it is assumed that he must have some, perhaps forgotten,
noble connections (Lineton n.d.: 103).
Status attribution can thus be retrospective.
Bugis communities differ in the degree to which such flexibility has been
accorded institutional recognition. The most accomodating of status mobility in
this regard is Wajo’.

As observers began to differentiate the various groups

proceeding from South Sulawesi to trade throughout the archipelago, the Wajo’
people soon emerged as not only numerically dominant, but remarkable in the scale
of their ventures and the energy with which they carried them out. Writing at about
the same time as Brooke, Crawfurd labeled them ’by far the most industrious and
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enterprising people, not only of that island, but of the whole Malay Archipelago’
(Crawfurd 1856: 441).

As has been noted, Crawfurd perceptively linked this

enterprising spirit among Wajo’ traders in the periphery with the relative political
freedom in that domain, a liberty which Brooke observed at first hand.

Not

surprisingly, in Wajo’ the relevance of economic achievement to the determination
of status has been most clearly institutionalised. There a groom could marry a
woman of higher rank by buying an equivalent rank for himself as part of the
marriage payments:
Such a union is permissible only among the Wajo’ people, since
money plays such a prominent role among them as merchants,
provided that the man, as it were, buys noble blood for 400 real or
800 guilders, and is thereby made the equal in rank of the noble
woman (Friedericy 1933: 559). 12
The children of such a marriage could thus claim the prerogatives of a rank higher
than that originally ascribed to their father. In Wajo’, white blood could thus be
thickened, as well as thinned.
The contradiction between an ascribed status exhaustively specified by
marriage and descent on the one hand and a reliance on achieved success for
validating claims to status on the other could thus be eased by such cultural and
institutional mechanisms as retrospective attribution of nobility and the purchase of
rank. However, the persisting tension posed by these contrary tendencies could
never be fully resolved. Such tension has long been particularly acute for those
caught in intermediate positions within the social system. Among those suffering
the contradictions of their position most keenly have been the lower nobles and
higher commoners.

Such individuals were precisely the members of the

intermediate ranks (tusschenstanden), for example the ana’-rajeng, ana’-cera’
and anakkarung among lower nobles in the traditional rank system of Wajo’. In
more recent times, this position has been shared by the tau deceng or high
commoners, who have increasingly arrogated to themselves the title of andi’
formerly reserved exclusively for the nobility, thus contributing to the
contemporary phenomenon of title-inflation (inflasi andi’). 13 Often the children
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of lower-status mothers, lower nobles would not be considered as the primary
candidates for succession to political office, nor could they expect a large share in
the inheritance of land and other goods.

Without the material or titular

prerequisites for directly assuming a high status, they have nevertheless been
expected, somehow, to validate it. Perforce they have been thrown back on thenown resources.
Many lower nobles, like their commoner confreres, have been drawn into
commerce. Since at least the rise to prestige and power of Makassar in the late
sixteenth and early seventeenth century, commercial activities have been deemed
respectable pursuits for the nobility. Trading did not soil their status, as actually
tilling the soil might. But such an occupation also forced an orientation to the
world outside the homeland, those parts of the archipelago from which precious
metals, cloth, spices and sea-cucumbers (trepang) were brought and to which iron,
nickel, silk, and sundries were traded. Such opportunities were diminished by the
conquest of Makassar by a Dutch fleet aided by Bugis forces led by Bone. This
defeat forced recognition of the Dutch monopoly of the spice trade and the
elimination of trade with other European merchants.

What once was ’a Bugis

commerical empire with a trade which rivalled that of the Dutch in its size and
range’ (Lineton n.d.: 172) could no longer provide the outlet for those squeezed by
the conflicting demands of rigid ranks and economic opportunism. In response,
many Bugis turned to the option of permanent settlement outside the homeland. A
pattern of periodic trading was transformed into one of strategic colonization.
Bugis Migration in Historical Perspective
The phenomenon of Bugis colonial settlement in the Indonesian archipelago
illustrates the need to consider both culture (or, as current trends would have us
pronounce it, ’structure’ (Sahlins 1981)) and history in social explanation. The
recognition of status involves a conflict of cultural expectations:

a rigid status

system approaching in concept a strictly unitary social hierarchy based on solely
ascriptive criteria is opposed to an ethos of enterprise in which individual
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achievement proves the measure of a person’s worth. This structural opposition
generates a particular sort of tension for those caught in the middle.

Certain

categories of individuals have become especially subject to these opposed
expectations in the homeland of South Sulawesi. There they have confronted the
economic and social realities of a narrowing ’opportunity structure’ (Appell 1988:
44), a more limited set of options for deciding their life-course. But their chances
of validating by individual achievement in the homeland the status their descent
specified have also been affected by encompassing historical circumstances.
Among the most important historical factors has been the experience of colonial
rule in the archipelago. The policies and presumptions of political overlords —first
the Dutch East Indies Company (Yerenigde Oost-Indische Companie or VOC),
later the Dutch colonial government, and subsequently the independent Indonesian
state —have circumscribed this structure of opportunities available to members for
defining their position not only in their own society, but increasingly in the greater
social universe of the archipelago.

Accordingly, strategies of the Bugis for

asserting their society’s place in this archipelagic scheme, and their individual
positions within this niche, have changed across the centuries.
The Rise and Fall of Makassar:
Subordination

From Trading Ascendancy to Military

From the sixteenth to the nineteenth century, the Bugis and Makassarese
were known to Western observers primarily as traders in the farthest reaches of the
archipelago. The Portuguese conquest of Malacca in 1511 and the subsequent
disruption of trade patterns by both the Portuguese and Dutch facilitated the
emergence of Makassar as the primary entrepot for both Malay and foreign Asian
merchants and, increasingly, for Makassarese and Bugis traders themselves.
Ranging from the west coast of the Malay peninsula to the inlets of Irian and from
Manila to Marege’ (i.e. the north Australian coast ^ ) , these traders formed an
essential link in the long-distance commercial network linking the consuming elite
of China (and indeed those of Europe) to the producing swidden farmers and
hunter-gatherers of the archipelago’s easternmost islands and of nonhem Australia
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(Sutherland 1988, n.d.; Urry n.d.).

At times they provided the only effective

competition to the VOC’s attempts to monopolize the spice trade. By the early
17th century, the Dutch realized that the key to insuring their own monopoly was
the effective curtailment of competition in Makassar.
The ascendancy of the dual kingdom of Goa-Tallo centered at Makassar 15
in the southwestern peninsula of Sulawesi created the conditions for achieving this
curtailment.

Makassar’s commerical prominence had enabled this kingdom to

attain a position of dominance over the other realms of the Bugis and Makassar
region. But it had also succeeded in alienating such formerly powerful northern
realms as Bone and Soppeng by its exactions, especially its virtual enslavement of
thousands of Bugis from these realms, who were impressed into constructing
fortifications and canals. The Bugis prince La Tenritatta To Unru (1634-96) —
subsequently known to history by his title Arung Palakka -- had joined an attempt
by approximately 10,000 Bugis, largely of Bone descent, to overthrow Makassar.
This rebellion of 1660 failed, scattering Bugis refugees across the peninsula and
beyond. From his own site of exile in Buton, Arung Palakka gained for himself
and his followers permission from the VOC to settle in Batavia. This band of
Bugis warriors proved their mettle as mercenaries by aiding the Dutch in their
pacification of opposing forces in West Sumatra in the mid-1660’s. In reward, 16
the Company allied itself with the exiled Bugis noble, assembling a fleet of some
twenty-one ships to sail to Makassar and put an end to its commercial challenge to
the VOC in the archipelago. The combined forces of the soldiers under Admiral
Comelis Speelman and Arung Palakka’s own veteran followers (soon joined by
sympathetic Bugis from throughout the peninsula who still wished to destroy
Makassar’s pre-eminent position), overcame the sustained resistance of the
Makassarese people under Sultan Hasanuddin in 1667. Makassar’s submission was
finally dictated by the terms of the Treaty of Bungaya (18 November 1667). ^
The terms of this treaty, which was implemented only after Hasanuddin’s
resistance was again quelled in June 1669, assured the commercial dominance of
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the Company in the eastern archipelago. The VOC not only occupied Makassar,
renaming the central citadel of Ujung Pandang as Fort Rotterdam (after Speelman’s
birthplace), but shortly thereafter also established itself in Gorontalo, Limboto and
other minor states and settlements of Sulawesi to the north, as well as in
surrounding islands like Talaud and Sangihe to the north of Menado (Klerck v.l
1938: 278).

Perhaps even more important for the history of the southwestern

peninsula itself was the transformation in the system of relations among Bugis and
Makassarese realms and in the linkages of the Bugis and Makassarese to the rest of
the archipelago. Although Arung Palakka was never able to subdue all the realms
of the region*8, his reign -- backed by the VOC as guarantor — witnessed the
closest South Sulawesi as a whole ever came to enjoying (or perhaps more aptly,
suffering under) a unitary traditional government Bone did, however, assume a
position of unquestioned pre-eminence. Indeed, as evidenced in earlier quotations,
Dutch observers in the eighteenth century identified the Bugis as a whole with the
kingdom of Bone. In relinquishing its own former pre-eminence, the dual kingdom
of Goa-Tallo did not simply submit to this altered balance of powers.

Quite

literally, it disbanded.
The Makassarese Exodus: Usurpers and Slavers
After their defeat by Admiral Speelman and Arung Palakka, the nobles of
Goa-Tallo were no longer in control of the the major entrepot of the eastern
archipelago. Along with the nobles of those Bugis realms who had been allied to
them, they were now also subject to exactions as overbearing as those they had
themselves earlier imposed upon the opposing Bugis populations before their
defeat. As a result, the Makassarese leaders fled their native land with bands of
loyal followers.

Previously, movement from the peninsula had been largely

determined by the recurrent rhythms of traders setting forth and returning with the
monsoons. But this flight initiated the first great exodus from the peninsula, a
wave of refugees who had to take seriously the prospect of settling permanently
elsewhere. Following the pattern of Arung Palakka during his years of exile after
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the abortive 1660 insurrection against Goa, many of the highest Makassarese
nobles with their followers, as well as similar bands from the allied Bugis
realms, 19 dispersed throughout the archipelago in order to seek allies in whose

lands they could settle or whose assistance they could gain to join forces against the
occupation of their homeland. As Ricklefs succinctly puts it, echoing the views of
all historians and other observers who have viewed this diaspora of Makassarese
and Bugis bands from the viewpoint of the colonial force trying to contain them or
the other indigenous peoples victimized by their depredations^: "Well into the
eighteenth century these fierce warriors were the scourge of the archipelago’
(Ricklefs 1981: 63).
Many of these bands proceeded westward, attaching themselves as
mercenary forces to various rulers in East Kalimantan (Kutei, Pasir), Java (Banten,
Mataram), Madura, Sumatra (Aceh, Jambi, Palembang), and the Malay Peninsula
(Johor, Perak). Even as far away as Thailand, over 2000 mercenaries served in the
personal bodyguard of the king of Ayutthaya (Andaya 1981: 226). Some of these
groups were so successful that they changed the political landscape of the western
archipelago.

Refugee leaders from South Sulawesi succeeded eventually in

assuming the throne of Aceh by gaining the support of the indigenous uleebelang
after the abolition of female rule in 1699 (Ito & Reid 1985: 207). Mercenaries
from South Sulawesi eventually usurped effective power in the rajahdom of Johor
and the Riau Archipelago (Andaya 1975; Matheson 1986).

Besides instituting

coronation procedures traditionally followed in South Sulawesi and establishing
white blood as the warrant of a ruler’s power, the descendants of these incoming
refugees also claimed to be the guardians of true Malay adat.
In other areas such bands were less successful.

In 1671 groups led by

Makassarese nobles fled to Banten where they attached themselves to the local
ruler, who enthusiastically received them due to his fear of the power of the VOC
in nearby Batavia. When relations became strained after the mistreatment of some
Makassarese women by the reigning Sultan Agung, the Makassarese community
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fled to Jepara with the intention of requesting land for settlement from the Sultan of
Mataram, Amangkurat I.

Although they were refused permission even to be

received at court, they were authorized by the crown prince to occupy Demung
(now Besuki) on Java’s northeast coast. In 1675 the rejected Makassarese forces
there allied themselves with the rebellion of the Madurese prince Trunajaya. By
1679 they had mustered an army of 4000 members, but later that year they were
nevertheless defeated by Company troops, assisted once again by Arung Palakka
leading a Bugis army of 6000.21 A majority of the refugees were then repatriated
to South Sulawesi, despite their fears of living under the overlordship of Arung
Palakka and the puppet who had been installed as ruler of Goa.
Other Makassarese refugees had moved further east. After terrorizing the
east coast of Borneo, large numbers of these exiles settled on Sumbawa.22
Although in 1675 none were reported in Bima in the eastern half of the island, in
October of that year Makassarese forces under Daeng Tulolo forced the ruler of
West Sumbawa to abdicate.

Sumbawa and its surrounding islands became

henceforth directly subordinate to the Makassarese.23 The occupation of Ende in
Flores by other Makassarese refugee forces under a certain Daeng Mamanga led to
intermarriage and the rise of a distinctive community oriented almost exclusively to
slaving.24
The Makassar-Ende slave traders had become an oppressive presence in the
eastern archipelago by the 1750’s, raiding coastal settlements directly for slaves, as
well as assisting local rulers in subduing their rivals in return for payment in slaves.
In 1759 the rajah of Lewo paid some Makassar-Ende mercenaries 55 slaves for
military assistance in attacking the neighbouring realm of Melolo on Sumba. This
incident occurred despite the VOC’s contract of 1750 with Sumba rajahs
prohibiting them from allowing any Makassar-Ende traders into the area. By 1775
fleets of 30 to 40 boats arrived annually in Sumba to obtain slaves. Makassar-Ende
traders had even settled on pans of the Sumba coast by 1845, continuing to supply
French ships from Bourbon and Mauritius with horses and slaves. Despite assaults
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by Dutch punitive expeditions aided by Savunese mercenaries (Fox 1977: 162-163)
and the formal abolition of slavery in 1860, the Makassar-Ende traders
surreptitiously continued this trade, using gunpowder and firearms as their chief
means of exchange.
Makassarese bands and those of their Bugis allies thus followed somewhat
divergent strategies in the western and eastern stretches of the archipelago, but
accomplished very similar ends.

In the west, nobles and their followers had

attached themselves directly as mercenaries to the highest element in the population
(i.e. the royal house). In the context of royal intrigue, often exacerbated by the
continuing divide-and-rule policies of the VOC, they had sometimes managed to
usurp royal authority, establishing their own descendants as rightful rulers and
representatives of the local traditions. In the east, they managed to conquer some
realms directly. Elsewhere they intermarried with local inhabitants and rose to a
position of power by their commercial as well as their military might.

By

concentrating many of their efforts on the slave traffic, they were able not only to
pursue their own local divide-and-trade policy with respect to local rulers on
Sumba and elsewhere, but also to maintain a lucrative connection with Europeans
and other powerful groups in the archipelago.
The Bugis Diaspora Begins: The Fortunes of Wajo’ at Home and Abroad
As the examples cited above indicate, the Makassarese were not alone in
establishing settlements abroad after the victory of Arung Palakka and the VOC.
Perhaps of even greater long term import was the beginning of the mass movement
of the people of Wajo’ from their homeland at the same time.

Although

traditionally tied to Bone and Soppeng in the alliance termed the Tellu Bocco
(Noorduyn 1955: 251-252), Wajo’ had sided with Goa in the wars with Bone. To
punish Wajo’ for its failure to stand by its old allies, Arung Palakka led a
particularly brutal campaign against Wajo’ after the final fall of Makassar, adopting
a scorched earth policy that devastated the rice fields of the realm and left many of
the inhabitants with no livelihood.

Tne conditions he imposed on Wajo’ after

defeat only exacerbated the plight of the people of Wajo’:
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The fall of Tosora [the capital of Wajo’ on 1 December 1670] left
many areas of Wajo vulnerable to the rapacity of Bone’s armies.
Examples cited by lontara’ sources convey the humiliation and
oppression suffered by the defeated people of Wajo. If a person
from Bone took a fancy to anything belonging to someone from
Wajo, he would simply seize it without compensation. No one in
Wajo was permitted to have metal implements of any kind and so
hoes (sube) were made from bones of the water buffalo (tedong).
So intolerable did the situation become and so difficult to obtain
redress from any source that many people of Wajo’ fled to Ujung
Pandang, Sumbawa, Donggala (Central Sulawesi), Pasir (East
Kalimantan), Johor and elsewhere in the Malay-Indonesian
archipelago (Andaya 1981: 141-142).
Like the Makassarese bands under their lords, the Wajo’ people also fled
throughout the archipelago, though tending to move more to the west than the east.
The Wajo’ community in Ujung Pandang became a prosperous enclave able to
direct commercial operations throughout the archipelago (Noorduyn n.d.).

But

other groups moved beyond the peninsula to settle in new lands in a process best
labelled as colonization. Unlike the flight of the Makassarese nobles and their
followers, their departure did not constitute a single great exodus (with many of the
refugees eventually being repatriated), but initiated a grand diaspora that would last
centuries and gain the Wajo’ people a reputation as the archetypical Bugis
wanderers and migrants (pasompe’ Ugi’).26
Paralleling the strategies of penetration of the Makassarese bands, the early
migrant Wajo’ groups were often led by high nobles intent on lording it over not
only their followers, but often also over the indigenous peoples in the areas in
which they wished to settle. The Bugis position in East Kalimantan, consolidated
over a half century later by La Maddukelleng, Arung Sengkang (71700-1765),
provides a paradigmatic example. A descendant of the Wajo’ royal line, by 1726
La Maddukelleng managed to conquer Pasir and then Kutei in East Kalimantan,
areas of Bugis settlement since the beginning of the great diaspora. The Bugis
remained the effective overlords of Kutei for well over a century. When in 1844
the British adventurer Erskine Murray sailed to East Kalimantan in a bid to
establish a position there analogous to what Brooke had managed in Sarawak, he
encountered the Bugis in full charge of the coastal town of Samarinda and dictating
the terms of trade to the Sultan of Kutei, who had retired to the interior:
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Having to find some other livelihood than honest trade, the Bugis
took to piracy and became the terror of the East Indian seas. Some
settled at the estuaries of rivers and from these dominated the
surrounding countryside and the neighboring seas. Some became
mercenary soldiers, selling their swords to any ruler in Malaya or
the eastern archipelago who would pay them, and as a result they
became the effective though not the nominal rulers of wide areas.
They have often been likened to the Norsemen of Europe in an
earlier age.
The Sultanate of Kutei had shared the fate of many other parts of the
archipelago in becoming the scene of a Bugis settlement, and, as
elsewhere, the Bugis dominated the local people, including the
sultan. As well-armed as Murray’s own expedition and being
courageous seamen and warriors, the Bugis could be formidable
adversaries. If Murray was to achieve anything in Kutei, he must
come to terms with the Bugis, but the Bugis had no desire to see
their own trade rivalled by foreigners, still less to allow anyone to
destroy their power in the way that Rajah Brooke was destroying the
power of the pirate chiefs on Borneo’s west coast (Peam 1969: 2324).
The Bugis of Samarinda and the Sultan of Kutei managed to maintain their hold on
East Kalimantan’s coastal trade in the face of the efforts mounted by Murray, who
did not survive the expedition.
But La Maddukelleng’s legacy was not confined to this stretch alone.
Returning to Sulawesi in 1735, he gained control of Wajo’, and with the allies he
managed to obtain he carried his campaign against Bone and the VOC to the gates
of Makassar itself. Despite his defeat there, he managed to withstand the attack of
the VOC punitive expedition to Wajo’ at the end of 1740.

Although La

Maddukelleng eventually had to abdicate after prolonged civil war in Wajo’, he had
established the independence of Wajo’ from Dutch interference until well into the
nineteenth century, when colonial penetration into the interior was intensified
(Ricklefs 1981: 64-65).
The conquest of Makassar in 1667 (and the quelling of the attempted •
rebellion in 1669) by the combined forces of the VOC and the Bugis of Bone thus
intensified the first phase in the spread of the Bugis throughout the archipelago as
settlers, rather than simply as traders. Prior to this event, discontented subjects had
been able to flee to neighbouring minor realms, there attaching themselves as
followers to local rulers and nobles in the pattem of patron-client relations by
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which noble-commoner relations were traditionally actualized.

However, once

Arung Palakka had managed to bring most of the peninsula under his overlordship,
the patronage of minor lords no longer afforded sufficient protection from his often
tyrannical demands. Some subjects took flight to areas under direct VOC control,
including the city of Makassar and numerous areas of Java. Many others chose to
flee further afield. Some attached themselves as mercenaries to local lords in need
of support against traditional enemies or emergent empires.

Banten needed

military forces to guard against the rise of the VOC in neighbouring Batavia, while
Madura feared the extension of the Mataram dynasty on Java under Amangkurat I.
Other less mercenary refugees wanted simply to be allotted some land on which to
settle, although they were always intent on dominating the areas of settlement
commercially and militarily. Such pretensions were made possible by the fact that
these early migrations were led by members of the highest nobility, often those
who had legitimate claims to succeeding to the rulership of realms in the homeland.
The profusion of titles of these leaders in the areas outside the homeland reveals the
scope of their authority: karaeng (and at a somewhat lower level daeng) in the
Makassarese language indicates a noble status, just as arung for the Bugis of
Wajo’ is the title accorded those assuming the leadership of the realm. It was
precisely the high nobles of the defeated lands whose primary occupation in the
peninsula -- governance^ — had been rendered impracticable along traditional
lines. So, they fled to exercise control elsewhere. However, as the political and
commercial landscape of the archipelago as a whole began to change, so too did the
nature of the groups proceeding abroad.
From Warrior to Transporter: The Commercial Orientation-^
The nineteenth century witnessed both a tremendous expansion in the
trading networks which encompassed insular Southeast Asia and a consequent
narrowing of the niche of the Bugis and Makassarese traders within these networks
(Sutherland 1988). At first the increase in demand from the Chinese led to an
expansion in the range of production centres and supply depots, as coastal pons
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dominated by the Bugis outside the homeland (e.g. Pasir in East Kalimantan) rose
in importance (Urry n.d.: 19). Later, as local trading systems were integrated more
firmly into the expanding commercial networks of the region, and ultimately the
world economy, indigenous merchants had to seek more circumscribed routes and
outlets. Often they chose to deal in specialized products complementary to those
that larger craft could carry more economically, rather than competing with these
on a large s c a le d

The emphasis on slaving and trepang trading in the eastern

archipelago could be seen as one early reaction in the 18th century to this
narrowing of focus. With the further development of commerce in the nineteenth
century, the role of the Bugis in the distribution of such products as Selangor tin
from the western region surpassed in importance the trade they conducted from the
eastern end of the archipelago (Urry n.d.: 34).
In part this shift of economic influence arose from the penetration of the
Bugis and Makassarese into the western archipelago. Their intermittent succession
to royal power in Aceh, Johor and Riau, as well as in other minor realms, facilitated
their control of the distribution of major products from the west. In this effort they
continued and adapted the pattem of the control of trade in inland products by
coastal states (Bronson 1978).

By 1780 they had constructed in the western

archipelago what Urry (n.d.: 39) has labeled a ’pan-Buginese political/economic
entity’, what almost (but not quite) amounted to a ’maritime empire’. But it was an
empire that had gradually arisen in bits and pieces rather than developing from a
grand imperial plan, and as such it could not overcome the structural weakness of
fragmentation. As Forrest (1792: 75) had observed at the end of the eighteenth
century:
...they [the Mandar people], and the people of Warjoo [i.e. Wajo’]
have not only preserved their freedom against the Dutch, but have
(the Warjoos especially) emigrated from their own country, and
made settlements at Rhio [Riau], situated near the east entrance of
the Strait of Malacca, at Sambawa [i.e. Sumbawa], an island east of
Java, and at Passir, on the east coast of the great island Borneo.
They always consider their colonies as emancipated from the mother
country, as soon as they are able to defend themselves. Of a
revolution that happened at Passir, on Borneo, in 1772, by a
Buggess [i.e. Bugis] colony deposing the native Malay King, with
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great civility, and good manners, more will be said; and I never
heard that Warjoo (from whence the colony was settled) in the least
interfered. So, history tells us the Greeks interfered but little with
their colonies in the island Sicily, and elsewhere (Forrest 1792: 75).
This process of establishing Bugis settlements was not only marked by the political
decentralization of such realms, but also by the economic autonomy of each of the
’colonies’ in regard to trade. Ultimately, this very autonomy insured the collapse
of any persisting commercial network:
The maritime ’empire’ they had constructed lacked a centre; the
states of southern Sulawesi, though they were to be the ultimate
source for the wealth, were not important to the trading system,
being neither entrepots nor major production centres. Makassar at
best served only as a trans-shipment centre. The logical place for
wealth to accumulate was in the entrepots, well away from the
political homeland. Maintaining the political and economic control
within the archipelago was beyond the political system of the
Buginese states; strong, independent rulers tended to emerge at the
entrepots who themselves wished to monopolise power. The failure
of the Buginese lay in their inability to translate economic gains into
political reality. Their dominance of other economic groups had
made them enemies and many of the rulers of non-Buginese states
were willing to ally themselves with the Dutch and so see the
economic and political power of the Buginese destroyed. The Dutch
for their part greatly feared the rise of the Buginese and it was more
by luck than through skilled strategy that they were able to halt the
continuing rise of the entrepots (Urry n.d.: 40).
A diaspora that had taken the form of independent bands fleeing in search of allies,
land and eventually subjects to control with products to distribute simply could not
be transformed into a unitary commercial dominion.
However, the influence of policies pursued by the colonial Western powers
was also decisive in shaping the trading network that arose. In addition to their
earlier monopoly of the spice trade, the Dutch were keen to have a determining
influence in the trade of other goods to China. Throughout the 1750’s the Council
in Batavia issued bans and then licensing restrictions on the entry of Chinese junks
into certain ports, hoping thereby to prohibit direct trade with the Chinese by
indigenous merchants in Makassar, Banjarmasin and elsewhere. In the late 18th
century the Dutch even tried to regulate trade in trepang, birds’ nests and agaragar, which they had previously left less restricted.

In addition, the Dutch

undertook military action to curtail Bugis commercial ambitions in the western
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archipelago, launching a devastating attack on Riau after an abortive Bugis attack
on Malacca in 1784.

Subsequently, they also invaded Selangor, as well as

Sukadana and Mampawa in western Borneo.'
The Dutch were not the only foreign power to contribute to the political and
economic patterns of the western archipelago. The interregnum of British control
in the archipelago had strengthened free trade and promoted the growth of new
commercial centres. Even when they did not control the East Indies, the British
managed to shape the orientation of trade in the western regions of the archipelago.
Besides their expanding influence on the Malay peninsula and later in northern
Borneo, the British outposts on Sumatra, for example in Bengkulu (Bencoolen) on
the west coast, proved a source of goods for Bugis merchants. Such goods were
funneled through the network of ’country traders’, indigenous merchants used by
the British Company to distribute its goods — guns, opium, cotton — to local
markets. The British choice of Penang as a site to develop a new Western entrepot
in 1786 attracted Bugis traders with goods from the east. The central role of the
Bugis as merchants in this part of the archipelago was further reinforced by the
founding of Singapore. Raffles, who was impressed by these people with a ’bold
spirit of independence and enterprise’ (Urry n.d.: 44), allotted them Kampong
Glam in the settlement he founded at Singapore in 1819.

By 1824 the Bugis

comprised over 17% of the settlement’s populace, numbering 1,851 of a total
population in the city of 10,683.

Their position in Singapore supported their

predominance in the carrying trade, as wealth and prestige derived from trading
came increasingly to provide an alternate source of status from the traditional
leader-follower relations by which the bands that had first settled outside the
homeland had been organized.
However, by the middle of the century the Bugis of the western entrepots
had lost their pre-eminent position in the east-west carrying trade. The Dutch
declaration of Makassar as a free port in 1847 opened the eastern archipelago to
competing merchants — European, Arab and Chinese -- commanding more

53
capacious, square-rigged vessels that could more economically carry larger cargoes
than the smaller paduwakang, pinisi and lopi of the Bugis. Shipping firms were
subject to the dictates of an economy of scale with more integrated business
procedures, higher rates of capital investments and more efficient means of
transport (Urry n.d.: 52). The opening of the Suez Canal in 1869 and the advent of
steamships in the archipelago, especially with the initiation of steamship services
by the Koninkliik Paketvaart Maatschappij (KPM) in 1891, contributed to a further
restriction of the Bugis role in the canying trade, as did the intensification of Dutch
efforts at exercising direct colonial control in the outer islands.

The greater

penetration of the West into the archipelagic economy was also to have momentous
consequences for the shape of Bugis settlement.
From Trader to Farmer: Cash Crops and Chain Migration
In addition to spices and luxury goods, the countries of the industrializing
West came more and more to demand raw materials for their factories, as well as
markets for the goods they produced. The Bugis responded to both demands. By
early this century they had opened another trading route, leaving Sulawesi in
October on the tail of the east monsoon, loading in Singapore with European and
Chinese manufactured goods, working their way through the islands of Nusa
Tenggara Timur and Maluku after the onset of the west monsoon, and finally
returning home with local produce with the onset of the next east monsoon
(Horridge 1979: 36). The demand for raw materials also prompted the Bugis to
begin exploiting cash crops, especially coconuts, to supply ships heading back to
Europe. In this process Pontianak and Balikpapan on the west and east coasts of
Kalimantan, as well as Johor on the Malay peninsula, became major sources of
copra, as did stretches on the east coast of Sumatra, especially Jambi and Indragiri.
The orientation to this sort of supply also prompted the establishment of
totally different sorts of communities by the Bugis outside South Sulawesi. Many
of the first bands of migrants after the fall of Makassar had been able eventually to
install their leaders in the occupation that had been theirs in the homeland:
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exercising rule. From the mid-18th to the early 19th century the commercial role of
the descendants of Bugis and Makassarese settlers in the communities established
in Sumatra, Borneo, the Malay Peninsula, and elsewhere came to the fore, as Bugis
traders rose to a position of pre-eminence in the carrying trade.

The most

prominent settlements of Bugis in this period were thus concentrated around the
clusters of traders in the newly emergent entrepots such as Singapore. But as this
position was increasingly threatened by the technological innovations that diffused
to the archipelago after the middle of the 19th century, newer waves of Bugis
migrants from Wajo’ and elsewhere in the peninsula came more and more to search
for land to exploit in producing the raw materials demanded by the West.
When Brooke visited Wajo’ in 1840, he noted that emigration was draining
the country of its population (Brooke 1848: 72). At this point in time, however, the
people who were leaving the land were not the highest nobles and their bands of
followers. Rather, migrants were being recruited more and more often directly
from the lower ranks. Even earlier in the century, when the primary orientation of
most Bugis migrants was still toward trade, observers noted their relative poverty
and austerity at the outset of settlement:
The Bugis at Pontiana chiefly apply themselves to trade, the
manufacture of Bugis cloth, and the working of raw silks into cloths.
Many of them are possessed of very large property, amounting to
above 100,000 dollars. They are generally poor when they come
from Bugis land, but soon acquire property from uniting frugality
with dexterity in trade. They are extremely economical and even
penurious in their manner of living, insomuch that the daily expense
of a Bugis man’s family, however great his property may be, does
not amount to above 3 or 4 wangs, when the meanest Chinese
labourer will continue to spend a rupee; and a wang at Pontiana is
only the 12th part of a rupee (Leyden 1837: 105).
However, many of these initially impoverished Bugis were not the dregs of society
in the mainland, but rather the lowest nobles and highest commoners from the
middle ranks of the status system. Secure in the incomes they received from the
land they let out under sharecropping arrangements, the highest nobles rarely
needed to migrate, but their kin of lower birth-children of marriages with
commoner wives and the descendants of these—could only assert their claims to the
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titles of the lower nobility by marshalling other productive resources.

The

settlements abroad not only offered such resources, especially unused land, but also
the opportunity of increasing their prestige.

In frontier areas where access to

genealogical knowledge, whether from oral specialists or in written lontara’ was
limited, lower nobles and even high commoners, especially the relatively wealthy
and respected commoners from the tau deceng rank, could claim higher nobility
than strict inspection of their descent might warrant.

Indeed, as time passed,

precisely people of this rank would not only use the titles daeng and ambo’30 in
their children’s names, but also claim the title andi’ for themselves and their
d e s c e n d a n t s . I n addition, the cap of the haji not only served as an indisputable
sign of wealth, but also signified an elevated status in the community.

Other

systems of precedence based on achieved wealth rather than noble descent thus
came to the fore in frontier communities as standards for assessing a person’s
worth.
Such middle-ranking pasompe’ became the pembuka tanah or openers of
the land in the new regions being settled by the Bugis in response to the new
economic demands.

Prosperous tau deceng possessed not only the claims to

leadership that noble descent, even if diluted, commanded, but also the capital
needed to transport large numbers of people to the new settlements (Lineton 1975:
194). Once there, these wealthy entrepreneurs could employ the labour of these
people whose voyage they had financed, as well as recruiting local Malays, in
opening up new lands. In the process they reserved for themselves the best fields -those closest to the confluence of major water sources and the canals they opened —
while letting their followers assume use rights to the more distantly located lands.
When in need of more labour, they could return to their home regions to recruit
more kin and neighbours with their glowing descriptions of the opportunities in the
new settlement. Such individuals thus acted as pioneers, initiating a classic process
of chain migration by which subsequent settlers were recruited utilizing existing
links of kinship and common locale of origin (Peterson 1958).
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As the very real opportunities for amassing wealth in these settlements
outside the homeland became more apparent with the passing of time, so the nature
of migration became transformed. The pattern of chain migration initiated and
overseen by a pioneering man of wealth who transported his followers in one great
leap began to yield in frequency to the stepwise migration of ordinary commoners.
Farmers and fishermen moved in measured springs from their natal village to ParePare or Ujung Pandang in the southwestern peninsula, thence across the Strait of
Makassar to Pasir, around Kalimantan to Pontianak, and thence on to the Malay
Peninsula or to eastern Sumatra.

With the network of intervening Bugis

settlements already long established, these less affluent migrants could count on
support during sojourns in communities along the way, helping their temporary
hosts by providing labour in local fields before moving on.

Many of these

migrants, among whom the people from Wajo’ were predominant, ended up
settling in the rural areas adjoining towns first settled by earlier traders or pioneers.
But they tended not to remain in one place. Selling their labour until they could
raise their own rice crops on land they had opened, after one or two seasons of
rice32 they would then plant the land with coconut or other trees.

While

establishing their continuing right to the fruits of the land they had opened by
planting permanent tree crops, they were also able to move on themselves and open
up land further afield, where they continued the same pattern of exploitation:
The Bugis settlement pattern thus has the peculiar feature of
drawing in large numbers of people in the early years of land
clearance, when an adequate supply of labour is needed to dig
canals, fell the jungle and harvest the rice crop, and then at a later
stage of development, when the land is planted with coconuts,
rendering most of the inhabitants of the area redundant. It is this
which provides the motive force for the continued Bugis expansion
throughout the rantau (coastal areas) of the western archipelago, a
movement which appears almost as inexorable as the flight of a
plague of locusts (Lineton n.d.: 188-189).
Refugees Again: Civil War and Drought in the Mid-Twentieth Century
However constant this process of settlement in the rantau, the intensity of
Bugis migration has also varied in the modem period due to external
circumstances. As Millar (n.d.: 18) has noted, new waves of migration have been
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associated especially with times of political disruption.

Although perhaps not

comparable to the conquest of Makassar and Wajo’ in its effects on the movement
of people from the peninsula, the civil war that intermittently devastated Sulawesi
for fifteen years after the achievement of independence also prompted a major
swell in the tidal movement of Bugis outside the home land. 33 The gerombolan, as
this civil war is still locally known,

began as a regional rebellion expressing

dissatisfaction over the newly formed national army’s refusal to accept as recruits
and officers veterans of the local guerilla forces in the struggle for national
independence. However, it soon escalated into an Islamic secessionist movement
under the banner of Darul Islam (DI). From 1950 to 1965, much of the island,
especially South and Southeast Sulawesi, was engulfed in an atmosphere of
perpetual skirmish between the loosely federated Islamic guerilla forces and the
national army sent from Java.

Meanwhile the Christian Minahassans of North

Sulawesi mounted their own secessionist rebellion — Permesta — even allying
themselves with the Islamic separatist movements in the southern half of Sulawesi,
as well as in Sumatra and West Java.
For many of the farmers and fishermen of Sulawesi, the primary impact of
the rebellions was the disruption of their everyday attempts to earn a livelihood.
Although much of the rural populace was sympathetic to the claims of the anak
daerah (’children of the region’) for recognition of their role in the revolution, the
demands of the rebels for supplies and subsequently the scorched earth policy that
their leader Qahhar Mudzakkar adopted by the mid-fifties alienated popular
opinion in the hinterland.

The troops of the national army (Tentara Nasional

Indonesia or TNI) were also a burden on the population, as the exactions of the
warlord commanders and their control of exports from the coastal harbour ParePare and elsewhere limited the income that the remaining lands could bring the
local populace. Thus, the commoners were caught in the recurring dilemma of
rural peasants in times of rebellion and war throughout Southeast Asia:
It is often said that if the people didn’t help the TNI in the daytime,
they were punished immediately; if they did, they suffered that night
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at the hands of the DI. Conversely, if they refused to help the DI at
night, their homes were burned; if they did help the DI, they would
be branded rebels by the TNI, and thrown into jail. Faced with such
unattractive choices, it is said that many chose the time-honored
method of escape —migration (Harvey n.d.: 268). 34
Some of these refugees merely moved to the relatively secure cities -- Ujung
Pandang, Pare-Pare, and such regency (kabupaten) capitals as Pangkajene, Watang
Soppeng and others -- returning to their farms after the force of the rebellion had
subsided in the early sixties. Others turned farther afield, never to return. Of these,
some could flee to relatives and former co-villagers in areas like Jambi and
Indragiri, where the process of chain migration had been initiated previously. By
1956, over 10,000 members of the South Sulawesi-born population of Jambi and
Riau were classified as refugees (Lineton n.d.: 23-24).35 in the same year 5,000
fishermen were reported to have moved to coastal areas of East Kalimantan.
Others fled, individually and in small family groups, to new frontiers on Sulawesi
itself, which were located in areas outside the ambit of disputed territory. Some
areas of Central Sulawesi distant from the centers of operation of Qahhar’s guerilla
forces and on the farthest periphery of Permesta influence were gradually filled
with Bugis refugees, who first took menial jobs as horse-drivers, rattan gatherers,
and field labourers, but soon acquired the capital to set up kiosks and acquire land.
The Bugis thus began occupying economic niches other than those in their
customary settlements on coastal stretches as farmers and fishermen.36
Bugis penetration in the Indonesian archipelago and beyond has thus passed
through a number of phases differing in such factors as the frequency of migration,
the form it has assumed, the components of the population propelled into the
periphery, and the orientation of the communities abroad thus formed. Certain
aspects have remained continuous, never disappearing though often varying in
intensity. The orientation to trade has persisted, though at some times predominant
and at other times subordinate to martial exploits (outright imperialism we might
label it) or to settlement aimed at primary production. At various stages from the
fall of Makassar to the civil wars of the immediate post-independence period,
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refugees have predominated among the people migrating to the periphery. At other
times migrants have moved more due to the lure of opportunities for amassing
wealth and prestige in the settlements beyond Sulawesi’s southwestern peninsula.
But in addition to their movements outside Sulawesi as true pasompe’ -- the root
sompe’ does after all have the root meaning ’sail’ — they have continued to move
to the frontier areas on their own island as well.

In addition to the adjoining

territories of the Mandar, Toraja, Mori and Laki peoples in the southern half of the
island, the coasts, valleys and upland plains of Central Sulawesi have long
constituted a frontier for Bugis expansion, a hinterland into which traders,
fishermen and farmers have moved from the South.
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1 Unlike Chabot, I shall avoid the term ’class’ in describing this status system,
instead using such terms as ’status level’ or Tank’. Although in the past the
various levels certainly corresponded more closely to classes that held differential
positions with respect to the control of productive resources, this is less so in the
modem context. Many commoners are members of an emergent capitalist class,
while nobles are not infrequently impoverished. In addition, the primary means of
ascribing status, the wari’ system, was not in the Bugis view based on such control,
but conceptualized purely on the basis of marriage and descent. Having stated this,
let me add that the accounts of the prerogatives of nobles in the Adatrechbundels
for South Sulawesi, and especially the detailed account by Kooreman (1883) of
payments due to nobles for the various types of land over which they had control,
argue persuasively for identifying nobles, commoners and slaves as classes in the
traditional context. Even in the modem context, such a rough correlation of rank
with class persists in some areas. As Lineton states, ’the anakkarung [the highest
rank currently recognized in Wajo’, consisting of descendants of local rulers] of
Anabanua are in general owners of sufficient land to be able to exist without the
necessity of farming their own sawah, which is let out under sharecropping
arrangements’ (Lineton 1975: 193). Lineton herself argues that the difference
between ranks like the tau deceng and tau sama, high and ordinary commoners
respectively, is ultimately based on wealth distinctions (Lineton 1975: 156).
However true this may be for this particular division of commoners, it cannot
account for the elaboration of distinctions among nobles given in Friedericy’s
analysis of wari’, which is discussed later in the chapter.
2 According to Matthes (1874: 641), the term wari’ is related to the Makassarese
and Bugis term barrisi, meaning line or stroke, row or series (streep, rip. The term
is thus cognate with Indonesian baris, which is the gloss Said (1977: 221) gives for
the term wari’ in his dictionary of spoken Bugis. Said also provides the gloss
tuturkan, ’to relate, narrate, tell about.’ Wari’ thus has the sense of prescribing an
unfolding narrative in a proper series.
3 The latoa genre deals with the political constitution and operation of the polity in
the context of Bugis cosmology. See Mattulada 1975 for an example and analysis
of this genre. Besides wari’, the other elements upon which the well-being of a
land depends are: 1) ade’ or adat, the ancient customs; 2) undang, the laws; 3)
bicara, the system of jurisprudence; and, since the advent of Islam, 4) sara’ or
syari’at, Islamic law.
4 Numerous students of Bugis society have interpreted the tomanurung tales in the
I La Galigo myth cycle as symbols of the origin of larger confederacies among
smaller scale Bugis communities. Kooreman explicitly advanced the theory that
originally independent small realms (onafhankelijke rijkjes) controlled by elders
were unified into larger domains (regentschappen) by the ancestors of the
contemporary regents. The earlier rulers were reduced to village headmen, with
only their titles and sometimes their regalia (gaukeng in Bugis; arajang in
Makassar) remaining as evidence of their prior independent authority (Kooreman
pt. I 1883: 174). Stavorinus had remarked upon the vestigial independence of these
’inferior chiefs, whom they call galarangs, ... [who] ... live quietly under their own
laws, and in the enjoyment of their own religion ... and perform the feudal services
required’ (Stavorinus v.2 1798: 254) by their regents and the Company.
Modem historians, particularly those teaching or trained at Cornell, have traced a
more elaborate evolution of individual gaukeng communities uniting in loose
confederations to mediate their inter-community quarrels and to form defensive
alliances (Andaya 1981: I2ff). The rulers of the kingdoms thus formed were
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simply overlords, big men, or ’men of prowess’ (Wolters 1982: 6), viewed as
concentrating in themselves greater potency (Errington 1983). Each of the sub
rulers they dominated possessed his ow'n localized personal following and was
accorded considerable autonomy outside the range of certain specified duties.
Such a theory has obviously been considerably influenced by anthropological
models of local-level leadership emerging from accounts of New Guinea and
Polynesia (Sahlins 1963) and by models of patron-client relations largely
developed by political scientists working in Southeast Asia, the Mediterranean and
other areas. (Schmidt, Guasti, Lande & Scott (eds.) 1977) However, it remains
basically an updating of the analysis of traditional political organization in South
Sulawesi as fundamentally feudal. This feudal model has been invoked from at
least the eighteenth century (Stavorinus 1798; Blok 1817 [written 1759]) through
the nineteenth century (Raffles 1830; Brooke 1848; Kooreman 1883) and on into
the twentieth century. (Friedericy 1933; Kennedy 1953; Harvey n.d.) However, I
refrain here from addressing the question of the extent to which this model has
facilitated or distorted apprehending interpolity relations in traditional South
Sulawesi. Instead, my current concern is to address the variant ways in which
status is claimed and assessed among the Bugis.
5 The white blood of the tomanurung and their descendants is compared to the
white sap of the takku tree, which like the mythical heavenly figure Batara-guru
and his consort from the underworld Ue Njili-timo, mediates the opposition of the
upper and lower realms by growing upward from the ground to the sky in this
world (Matthes 1875: 4).
6 In all cases marrying downward is a possibility only acknowledged for male
members of a particular rank. Marriage with a status inferior on the part of a noble
woman was a heinous crimes among the Bugis and Makassarese (Friedericy 1933:
557), resulting in the execution of the offending man (and, in most cases, the
woman as well). Even among commoners, such a marriage would result at least in
the exile of the couple from the local community. Friedericy states that the original
ideal was status-level endogamy, but over time hypergamous marriages came to be
accepted. In fact, the possibility of polygyny among the nobility required
permitting such marriages.
7 Lineton presents a somewhat simplified set of status levels traditionally
recognized in Wajo’ as a whole: 1) ana’ matola, pure-blooded royalty as
represented by the ruler and highest officers in the state; 2) arung, chiefs of the
petty princedoms in a state; 3) tau deceng, wealthy and respected commoners who
could trace an admixture of noble blood; 4) tau maradeka, free commoners; and
5) ata, slaves (Lineton 1975: 191). Presumably, the same sort of specification of
these status levels in terms of marriages could be made if more data were supplied
concerning reckoning in the system. In fact, based on her fieldwork in the Wajo’
village of Ana’banua, Lineton reports that the local commoners usually recognised
only three main status divisions or tingka’: 1) arung, descendants of the former
Arung Ana’banua and of rulers of other wanua or villages; 2) andi\ lower nobles
with no direct relationship to the former ruling family, a category often not
distinguished from tau deceng, the upper level of commoners; and 3) tau
maradeka or tau sama, ordinary commoners (Lineton n.d.: 98).
8 Friedericy hesitates to label primogeniture a norm of Bugis society, though he
does note its incidence in Goa (Friedericy 1933: 488). Perhaps the situation is best
phrased by labeling primogeniture the unmarked case, but admitting the frequency
of marked cases in actual contexts of inheritance and succession.
9 Precisely because such considerations have obtruded so frequently in the choice
of an actual successor, Bugis political order can be mapped out neither according to
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the logic of a Malay ’status lineage’ (Gullick 1958) nor a Balinese model of
’sinking status’ (Geertz 1980) nor a Rotinese dynastic genealogy (Fox 1971).
Younger siblings in succeeding generations do not become the branching points of
groups of successively greater distance —and hence lower status —from the line of
primogenitural descent from a source ancestor due to the overriding of the elderyounger distinction by other criteria, both ascribed and achieved.
10 As Friedericy reports (1933: 578), one of the princes of Bone even went so far
as to maintain an opium smoker in his retinue as if to exhibit how his own high
status not only entitled him to indulge such a habit, but also to display such
indulgence. Even in Wajo’, Brooke reported with disgust upon the refusal of
nobles to embark on a journey without their proper retinue: ’I never was so sick as
of these senseless fools, who cannot move without being followed by dozens of
men and old women’ (Brooke 1848: 125).
11 Indeed, upon witnessing such behaviour of subordinates at an assembly with the
Rajah of Goa, Wallace was reminded of the experience of the Rajah of Lombok,
who had ordered a carriage from Europe, but when it was assembled found it
unsuitable, because the driver’s seat was higher than his own (Wallace v.l 1869:
219).
12 In contrast to the approving attitude towards the Wajo’ of British observers, who
tended to regard highly any evidence of political liberty and a laisser-faire
economy, however rudimentary, the Dutch administrator Friedericy (1933: 559)
used this example of Wajo’ men buying a higher status to deride this people for the
extent to which everything was for sale in their domain.
13 Even when they do not claim andi’ status, the tail deceng are often set apart by
the titles daeng or ambo’ before their names (Lineton 1975: 193).
14 Although MacKnight (1976: 8) notes that ’the products of jungle and sea,
though not trepang, had long been carried to the trading centers of the western
archipelago and some of this trade at least seems to have been in local vessels,’ he
dates the beginning of the focus on trepang (alternately called sea cucumber, sea
slug or beche-de-mere) from Marege’ at about 1700. See Sutherland n.d. for
further information on the extent of this trade in trepang.
15 These kingdoms maintained their own ritual centers focussed on royal houses,
but the commercial center which facilitated the rulers’ rise to ascendancy in the
peninsula was Makassar. I will thus use Makassar as an alternate name for the dual
kingdom, as well as for the urban complex.
16 This alliance was also in felicitous accord with the VOC’s ’divide-and-rule’
strategy in order to penetrate Java and other stretches in the archipelago.
17 The Treaty of Bungay a or het Bonggaisch Verdrag (1667) stipulated the
following conditions to the Sultan of Goa as terms of Makassar’s surrender:
1) VOC monopoly on the trade in piece goods and Chinese ware.
2) Prohibition on Makassar’s trading to the Spice Islands.
3) Duty-free trading for the VOC in Makassar.
4) Payment of a war indemnity and one thousand slaves.
5) The destruction of all Goa’s fortifications except Fort Rotterdam and the sultan’s
palace.
6) Relinquishment of Goa’s claims on Sumbawa.
7) The independence of all states in the southwestern peninsula of Sulawesi
formerly subject to Goa.
See Klerck (v.l 1938: 276ff.) for a brief review of this treaty and its effects,
Andaya (1981: 305-307) for an English translation of the treaty, and Stapel (1922)
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for further treatment.
18 In particular, communities in the Mandar and Toraja regions eluded defeat by
guerilla tactics of withdrawing into the upland jungle.
19 See below for the most important example of this process, the exodus from
Wajo’ beginning in 1670.
20 Writing of the slave trade dominated by the Makassar-Ende merchants (see
below), Needham provides a characteristically unsympathetic view of the refugee
communities: ’Somehow, the adjuration to be fair to the marauders from Southern
Sulawesi, and to consider these matters not in "unflattering terms", but in their
proper "context" seems out of any humane scale with what was really done to the
people of Sumba’ (Needham 1983: 42).
21 Ironically, this expeditionary force of Bugis soldiers proved itself as much a
menace to the local populace in East Java as had the Makassarese marauders.
Arung Palakka was unable to restrain his own troops from looting and seizing the
locals as slaves (Andaya 1981: 221).
22 Traders from South Sulawesi had been visiting Sumbawa since the 15th century
(Needham 1983: 36).
23 Over two centuries later Sumbawa was included in Afdeeling Celebes en
Onderhorigheden with its capital at Makassar. This administrative division was
established by the Dutch colonial government in the 19th century after the demise
of the VOC.
24 The presence of large numbers of Makassarese refugees at Ende was reported in
1675 by the Dutch merchant Paulus de Bocq (Needham 1983: 18). The following
account recapitulates some of Needham’s major points in his review of Ende’s
activities written from the viewpoint of the victims of slave raids on Sumba.
25 I use here a more phonological transcription that reveals more clearly
underlying morphemes rather than the operation of assimilation rales. A more
phonetic transcription is tellumpoccoe. The expression can be loosely translated as
’the three powers’, though literally the Bugis word bocco means ’column (of
soldiers).’ As Andaya adds, this term can also be interpreted as ’the highest one,
the one with no equal.’ With this interpretation, the term for the alliance could
perhaps be translated as ’the incomparable three’ (Andaya 1981: 313).
26 Brooke (v.l 1848: 89) was one of the first to note that any Bugis entrepreneur
found far from the homeland was assumed to have Wajo’ blood in his veins, even if
he claimed to originate from another of the Bugis realms.
27 As Harvey succinctly puts it, ’the principal occupation of the aristocracy,
however, was government, particularly regulation of the use of land and the
settlement of disputes’ (Harvey 1974: 24).
28 As the citations in the text make clear, the formulation here largely recapitulates
some of the major points in Urry’s insightful synthesis (n.d.), though attempting to
emphazise more directly the influence of changing historical circumstances on the
orientation of Bugis communities in the rantau and its implications for the
structure of migration.
29 Dick’s studies (1975) have revealed the extent to which the Bugis continue to
compete viably in smaller scale inter-island shipping throughout the archipelago.
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30 Although daeng is a relatively high Makassar title, its use among the Bugis
usually signifies instead merely tau deceng status.
31 Informants routinely note the phenomenon of inßasi andi’ (inflation in the
value of the title andi’) in the course of this century.
32 Early in this century Bugis settlers tended to concentrate on cash crops and plant
no rice at all. However, due to the inflated price of rice during the Depression, they
began to move to areas where they could grow their own rice. Lineton labels the
earlier strategy of exclusive cash cropping the ’capitalist’ phase. During this phase
settlers orientated themselves exclusively to cash crops, especially coconuts, from
the very beginning of settlement, while selling auxiliary crops such as bananas,
tubers, squashes, etc. to buy the rice they needed. However, after the Depression
the Bugis in the periphery realized the need to provide for their own subsistence as
well, since the world market had proved too fickle to remunerate their efforts
continuously. Despite the continuing attention paid to cash crops, this reorientation
to subsistence needs as well contributed to the shift in migration destinations away
from the primary cash crop areas in Benut and Johor to the rice-growing
communities of eastern Sumatra, where relatives and friends had earlier initiated
settlement (Lineton n.d.: 186).
33 As the the chaotic conditions caused by the gerombolan and Permesta served as
the primary ’push-factor’ initially driving migrants to Lindu, the causes, progress,
and resolution of these conflicts are summarized in Appendix HI.
34 See Lineton (1975: 196) for a similar characterization.
35 Based on interviews with migration organizers, Lineton also reports that more
than 10,000 migrants from South Sulawesi passed through Tanjung Priok in 1955
on their way to Sumatra (Lineton 1975: 181).
36 Although the civil wars spurred the latest great wave of Bugis migration, the
return to the Republic did not mark the end of the phenomenon. The drought of
1971-72, during which some informants say Lake Sidenreng completely dried up,
propelled fishermen and farmers dependent upon water for their livelihood into the
periphery, as did the impact of the drought induced by El Nino a decade later. But
many of these emigrants also came back to their natal villages once the
amelioration of natural conditions allowed their return. What the continuing course
of the twentieth century has witnessed, however, is the increasing
professionalization of the process of migration. Pengurus rantau (professional
migration organizers) in Pare-Pare and Ujung Pandang have increasingly taken
over the task of getting potential migrants to their destinations by forming licensed
companies offering a desired service to paying customers. They have thus in some
instances replaced the efforts of former co-villagers and kin who previously would
have returned to their natal villages to bring back with them further migrants to the
lands they had settled. In some cases, these new migrants have been transported to
lands on the east coast of Sumatra and elsewhere where they have been invited by
their acquaintances and relatives. In others, such as the organization of migration
to pepper farm lands of East Kalimantan, migrants are brought to lands where they
have no previous acquaintance with earlier settlers. After their arrival, ties of
’quasi-kinship’ (Vayda & Sahur 1985: 100) based on having ancestors from the
same region may then be recognized and asserted.
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CHAPTER 3
Defining a Periphery:
The Lindu Plain in the Context of
Traditional and Modem Central Sulawesi
The land around Palu, all the way to the mountains, is a beautiful
land in much the same way as is Holland, as it is flat and has a
black, clayey soil; it is suirounded by relatively high mountains and
planted with thousands of coconut trees. This gives a gloriously
beautiful view upon the fields, pleasant enough by themselves,
which are full of all sorts of livestock: fatting cows, buffaloes,
horses, sheep, goats and all sorts of wild animals. Above all they
yield a great abundance of paddy and rice, as the paddy fields are
usually worked by these buffaloes. It is a blessed land; but in
manner of life an accursed Sodom (Valentyn v.l, pt.2 1724: 7475).1
The Land of Kaili: Traditional Sociopolitical Organization
Both blessed and accursed, the Palu Valley and its surrounding mountains
have long constituted a frontier for Bugis movement outside their homeland of the
southwestern peninsula. Despite the attractions listed by Valentyn, the Palu Valley
itself is one of the driest areas in all of Indonesia, receiving only 400-800 mm of
rain per year (Djenen 1983: 4).2

However, throughout most of the year an

afternoon rain descends upon the surrounding mountains, many of whose numerous
rivers disgorge into the Palu Valley. As a result, far-reaching rice fields extend
along both sides of the Palu River snaking up the valley’s spine. Extensive stands
of coconut trees continue to provide much of the cash income obtained by the
valley’s inhabitants. However, those areas distant from the major waterways in the
valley and near the coast present the aspect of savannah land.

As the Dutch

Controleur ter Laag described the area early in this century:
The terrain is quite flat, that is the mountains are located at a fairly
great distance from the coast, and the terrein lying below them is
overgrown with alang-alang grass: trees are almost not to be found.
It is a dry, barren, forlorn sight Instead of hard wood, the
characteristic plant in the environs of Mamboro and Tondo is cactus,
which appears in great quantities, and renders the penetration of the
terrein verv difficult. The land sometimes appears as if it were
covered with a reddish haze (Laag 1920: 20).
However, in perhaps the first eye-witness description of the region, the Spanish
friar Navarrete, like Valentyn after him, depicted a natural environment abounding
in resources. He especially highlighted the dependence of the inhabitants upon
coconuts, as well as the abundance of livestock^:
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The Men are always employed in making Oil of Coconuts, of which
they sell very much, and pay a great deal as Tribute to the King of
Macasar. Whilst we were there, he sent to demand of them 90,000
Pecks of Oil. It is wonderful to see the Coco-trees there about the
Fields. That Country produces an infinite number of Plantan
[Banana] Trees, and they are the best in the World; the Natives live
upon them without sowing rice or any other Grain. Eight days we
continu’d among those people, eating nothing but Plantans, and
drinking the Water of Coco-nuts. They breed Buffaloes, Goats, and
Horses, which they sell, and when they have general Meetings they
eat a Buffalo or two, half raw, half roasted. The Towns are regular
but the Town-halls extraordinary. The Climate is good, and the
People would willingly submit themselves to the Spaniards, as we
were told there, so that they might be deliver’d from the Tyrannical
Government of the King of Macasar (Cummins v. 1 1962: 110).
According to Navarrete’s account, there was little or no wet-rice cultivation in the
region as late as the 17th century. Indeed, as the continuities of indigenous Kaili
mythology with that found in South Sulawesi indicate, wet-rice agriculture may
have been brought by migrants from regions to the south (or even another island)
who also transformed the local Kaili political landscape.^
If physically blessed in the endowment of its resources, socially the land
was cursed in the eyes of the Dutch due to the characteristic form of political
control.^ The Kaili area (see MAP AI-6) consisted of numerous small village
clusters, each under the head of a ’rajah’. Although often described as small
kingdoms (i.e. Valentyn’s koningkies, literally ’realmlets’), these village-clusters
were

actually

composed

of

’independent

communities’

[zelfständige

gemeenschappen] that recognized one of the local village heads as foremost among
them (Kruyt v.l 1938: 38).

These ’realmlets’ perhaps most resembled the

sociopolitical landscape of South Sulawesi before the amalgamation of independent
village communities there into larger realms under rulers of putative heavenly
descent (i.e. from tomanurung) holding such titles as Arung or Datu’. When, van
der Hart sailed down the western coast from Menado in 1850 to dun the local rulers
for their annual tribute of gold to the Netherlands East Indies (NEI) Government,
he discovered one such ’rajah’ near Toli-Toli lording it over only his village of
some forty households. In the village of Palu itself, he estimated a population of
some 2,000 inhabitants directly under the nominal rule of the local rajah (Hart
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1853: 264). The title for such a ’rajah’ was most often a variant of magairi, a term
for ’ruler’ found also in various forms in the Bugis realms of South Sulawesi. The
provenience of this term, as well as the declared descent of some of these rulers
from tomanuning,8 hints once more at the dominance of an incoming group,
possibly immigrants from South Sulawesi. Indeed, Kruyt traced the origin of the
noble stratum to the direct influence of Luwu’.
The magau was chosen from among the ranks of a noble stratum, termed
madika in the coastal and valley realms and maradika in the surrounding upland
domains.9 Below this noble stratum were the commoners, variously termed to dea
or tau dea (literally orang banyak in Indonesian, ’the masses’). A minority of
these commoners were entitled to be considered tau tu’a ngata or totua ngata,
literally ’the elders of the village.’ These notables were able to hold positions in
the local adat council (hattet). Below the commoners were the slaves, who were
labelled batua, persons in bondage to others as a result of debt or capture in war.
Of considerable significance in articulating these societies was the institution of
fines (giwu). By imposing fines for transgressions of sumptuary regulations and
other hadat stipulations, the nobility was able to exercise a measure of social
control. This control was exercised not only in the imposition of these fines, but
also in the practice of the nobility paying these fines for commoners. By such
means commoners were bonded to the nobility, continually contributing labour in
remembrance of such bestowals.

In extreme cases, these debtors became

inheritable bond slaves (batua sosora), whose descendants were bom into the same
position of subservience.
According to Kruyt, the primary basis of the nobility’s claim to political
control in the area was the possession of water buffaloes.

Sacrifice of these

animals was required for proper observance of life-cycle ceremonies, especially in
death rites that ensured a complete transition into the afterlife, for without the
accompanying spirit of a water buffalo, the soul of the deceased would not be
accepted in the afterworld.^ The nobility was able effectively to render the local
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populace dependent upon its patronage by providing these beasts and thus placing
the commoners unable to repay such provisioning in continual debt. Similarly,
once wet-rice agriculture had been introduced, water buffaloes were needed to
trample the soil before planting the paddy crop,^ giving the local nobility another
context in which to exhibit its patronage and render the farmers indebted. In the
realm of Sigi, the most powerful and most conservative of the domains in the Palu
Valley, this dependence was signified by the noble heads sending a rice bundle to
each household to be mixed in with the sowing seed in order to insure an abundant
harvest. The magau’s own rice fields, worked by the commoners, were extensive
enough to yield 1,000 bundles of rice. In addition, commoner youths rotated taking
care of the magau’s water buffaloes (Kruyt v.l 1938: 502, 508).
The rank system of Lore, encompassing the realms of Tawaelia (Sedoa),
Napu, Besoa, and Bada’ in the mountains just to the west of Lake Poso, evidenced
a somewhat starker development of such divisions.

Despite the existence of a

commoner stratum, given by the terms tau moaro’a (orang banyak) and
kabilaha. l - most of the populace belonged to either the noble (tu’ana) or slave
(hawi) ranks. As almost everyone was in debt to the nobles for water buffaloes and
other ceremonial and economic necessities, especially the payment of incurred
debts, few people retained the minimal independence necessary to claim commoner
status.

Kruyt sought to explain this circumstance by hypothesizing that the

immigrants who first founded the noble stratum were far more numerous relative to
the indigenous populations than in the related Kaili realms to the west. They were
thus better able to subject the local populace to their overlordship. They were
funher able to strengthen this bond by stressing their mysterious influences upon
the fertility of the land and welfare of the inhabitants. On such grounds, they took
to an extreme the tendencies implicit in the rank formation of the societies in the
Palu Valley and surrounding mountains (Kruyt v.l 1938: 513).
Although each village cluster had its own ruler and related madika or
maradika, it did not constitute a fully autonomous unit. Although without the
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degree of integration evident in the Bugis and Makassarese realms of South
Sulawesi, many village units were tied together in alliances for purposes of trade
and warfare. The nobles of such realms were related to each other by various ties
of marriage and common descent. Often, successful conquest of an area would be
marked by the placement of a local relative of the victorious ruler as the successor
to the defeated magau or ruling noble. The local madika or maradika of the
defeated realm would then seek to overturn this new ruler and place their own
candidate in his or her place as a sign of their own independence or as the mark of
alliance with another realm seeking to curb the expansion of the authority of the
original victor. In such fashion, succession in outlying realms like Tawaeli on the
eastern coast of the Palu Bay followed various lines of descent depending upon
local political dealings among the magau of Donggala, Palu, and Sigi (Berg n.d.a.,
n.d.b).13
The history of the greater Palu region is a kaleidoscopic shifting of the
relations among these village-realms whose dynamic was scarcely recognized by
the various European observers who visited the shores of the region. The entire
region and its inhabitants were first named Kajeli or Cajeli after the presumed
village of origin of the predominant ethnic group of the area — a site near the
villages of either Pantaloan, Wani, or Tawaeli on the Palu Bay’s eastern shore that
had been sacked by Mandar invaders and abandoned by its inhabitants long before
the first Dutch officials visited the area. 14

The entire region was originally

presumed to be under the overlordship of the magau of Palu. Valentyn listed the
23 Tealmlets’ (koningkies) given in Table 113-1 as within the ambit of the magau
of Palu.

Valentyn presented all these village-realms as a single confederacy

centered at Palu as the heir of the Cajeli (Kaili) overlordship. He thus simplified
the situation of constantly shifting political alliances by which these village-realms
affiliated themselves with one or another overlord depending upon the abilities and
pretensions of the current ruling cliques in such centers of power as Donggala,
Palu, Parigi, and Sigi. In fact, the realm of Sigi, listed as the 18th village within
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TABLE m-1
Valentyn’s List of Domains within the Ambit of Palu
Valentyn’s
Spelling
1 Cajeli
2 Lero
3 Laboang
4 Wanni
5 Baja
6 Roe dan a
7 Badi
8 Kaymolove
9 Rano
10 Taipa
11 Batotela
12 Mambora
13 Bizemaroe
14 Walawantoe
15 Dolo
16 Sidondo
17 Prigi
18 Sigi
19 Plolo
20 Tonde-Biro
21 Bolo-Auw
22 Pakkoeli
23 Lindoe

Current
Spelling
Kaili
Lero
Labuan
Wani
Wayu (?)
Rondingo (?)
Bada’ (?)
Kayumolue
Rano (Napu)(?)
Taipa
Watutau (?)
Mamboro
Biromaru
?
Dolo
Sidondo
Parigi
Sigi (Bora)
Palolo
Baluase (?)
Pakuli
Lindu

Location
East shore, Palu Bay
City of Palu
East shore, Palu Bay
East shore, Palu Bay
West foothillsTalu Valley
Western mountains
Southern mountains
East shore, Palu Bay
Southern mountains
Southern mountains
Southern mountains
East shore, Palu Bay
Palu Valley
?
Palu Valley
Palu Valley
Coast of Gulf of Tomini
Palu Valley
Eastern mountains
?
Palu Valley
Palu Valley
Southern mountains

* As T ondi’ is often a first element of personal names, Valentyn
may have mistaken the name of a rajah with that of a domain in this
case.
(Valentyn v.l,pt.b 1724: 74)
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Palu’s realm, was itself the lynchpin of this network of alliances, as the Dutch
would later discover when trying first to bring this region under direct
administration at the end of the nineteenth century.^ Not only had Sigi managed
to place members of its ruling family on the ’thrones’ of Dolo in the Palu Valley
and Tawaeli on the east coast of the Palu Bay, but it had managed to place most of
the surrounding montane realms under the obligation to provide tribute. As far east
as the Poso region inhabited by the To Pam ona,^ Sigi had managed not only to
exact tribute in recognition of its pre-eminence but also to use the men of these
farflung realms to conduct the raids which kept neighbouring groups from
penetrating its tributary shield.
Colonial Contact with the Kaili Coast
Although failing to perceive the complexity of internal relations among the
village-realms of the area, at least Valentyn managed to list many of the inland
locales connected in these shifting networks, both within the Palu Valley and in the
surrounding mountains. Subsequent Western sources tended to concentrate only on
the coastal realms involved in trading relations, both official and clandestine (e.g.
piracy and smuggling), which the Dutch wished to monitor or abolish.

As a

tributary of Makassar, the realm of Kaili, or Kajeli as it was most often referred to,
had sent a delegate to sign the Treaty of Bungaya (Het Bonggais Verdrag) of 1667.
The VOC not only wished to ensure the observance of its own privileged trading
position by the terms of this treaty, but also to extract from allies of the defeated
Makassar kingdom those local products which had served as the source of tribute to
Makassar. For the village-realms along the Palu Bay, the Strait of Makassar and
the Gulf of Tomini, the most desirable product was gold.
The Kaili region surrounding the Palu Bay had marked the boundary
between the realms of the Sultan of Temate and the Sultan of Makassar.^
Although originally tributary to the former, with the rise of Makassar to
commercial pre-eminence in the seventeenth century, these village realms had
fallen within the ambit of Makassar. By the terms of Article 17 of the Treaty of
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Bungaya, the Kaili region was once more recognized as tributary to the Sultan of
Temate. However, the Dutch were not content to allow the court of Temate to
benefit from the riches of the northern half of Sulawesi. Seventeen years after this
treaty, the region was transferred directly to Company hands, which then once
more granted it as a fief to Temate.
Even before the war with Makassar, the VOC had erected a fortress in
Menado in 1658 to counter the influence of the Sultan of Temate and also the
Spanish traders visiting the area. Subsequently expanding outward from this base,
VOC posts were established in Gorontalo, Limboto and various small Minahassan
realms to the South of Menado and to the north in the Talaud and Sangihe Islands.
In 1680 Governor Robert Padtbrugge of the Moluccas and its Dependencies
delegated Jan Fransoon to meet with the magau of Parigi to discuss the issue of
taxes and trade. By 1682 the fort Goed Begin had been erected in Tomini on the
northern arm. However, Governor Padtbrugge’s original plan of 1677 to build a
fort in Parigi, formerly the site of a Spanish factory,^ to oversee the delivery of
gold from the east coast village-realms had yet to be implemented. In 1710 the
Sultan of Temate agreed to the region’s transfer to the administrative ambit of the
Government of Makassar. The Dutch finally erected their fort in Parigi in 1730 in
the continuing attempt to enforce the quotas of gold, which they purchased at rates
far below that paid by private traders. With this post the Dutch initiated the direct
occupation of what was to become Central Sulawesi.

However, as official

documents themselves acknowledged, the Company never attained an influence in
that region comparable to that exercised in the southwestern peninsula.
The manning of a post at Parigi did little to counter what the Dutch viewed
as the incorrigibility of the local rulers in avoiding their payments of gold first to
the Company and later in the nineteenth century to the NEI govemment.19 As the
Kaili region had been technically declared a direct possession of the Company, the
ruler of Palu declined signing a treaty of alliance (bondgenootschap) with the NEI
Government once it resumed control of the archipelago after the fall of the VOC
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and the British interrregnum. However, in 1824 an agreement was signed allowing
the NEI Government to erect a fort or settlement in the region. The Government
did not execute this measure, nor indeed did it bother to send envoys to visit the
area. Finally, in 1850 Captain van der Hart was commissioned to sail the warships
Bromo and Argo eastward from Makassar around the island of Celebes to induce
the local rajahs by this display of military might (machtsvertoon) to meet their gold
tribute quotas to the government (Hart 1853). His observations (see above) were
the First to counter the El Dorado image of the area and to reveal the relative
poverty of the local rajahs and the small numbers of followers over whom they
ruled.-0 The limited extent to which rajahs in presumed centers like Palu and
Parigi could actually mobilize troops and resources from the interior began to be
clear. 21
Spurred by the need for steady revenue, the Netherlands East Indies
Government intensified its efforts to bring such outlying areas as the Kaili region of
Central Sulawesi under direct control. The ruler of Palu had refused once again to
sign a treaty acknowledging the suzerainty of the NEI government when van der
Hart landed at the foot of the bay.22 However, three years later the colonial
government had managed to conclude treaties with the realms of Palu, Donggala
and Tawaeli acknowledging its overlordship. Although Parigi was shelled in 1857,
direct military intervention to force the local rajahs to observe the suzerainty of the
NEI government was sporadic. As a result of the 1854 treaties, the three major
village-realms encompassing the Palu Bay were recognized as autonomous realms
(zelfbesturende landschappen) in a region considered dutifully allied to the
govemment.23 Not until 1892, however, was the NEI Government finally able to
conclude a treaty with Sigi, marking the first acknowledgement of dependence by
an inland realm, albeit one centered in the Palu Valley not far from the coastal
realm of Palu.
Actual occupation of the Palu Bay region began with the placement of a
Posthouder in Donggala in 1891 and the formal declaration of the Afdeeling
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Palosbaai in 1893 (Hollander 1895: 258). The position of Posthouder was replaced
by that of Civiel Gezaghebber in 1895. Finally, with the formation of the Afdeling
Midden Celebes in 1905, now placed -within Residentie Menado in the
governmental structure of the Outer Islands,24 the Kaili region came under the
direct administration of the NEI Government.

The coastal village-realms of

Banawa (i.e. Donggala) and Tawaeli at the western and eastern coasts of the mouth
of the Palu Bay came under the ambit of the Controleur in Donggala, while the
realms extending from the foot of the Palu Bay to the mountains enclosing the Palu
Valley from the south — Palu, Sigi-Biromaru, Dolo and Kulawi — were placed
under the Controleur of Palu.25
The coastal stretches of the Kaili region thus experienced the same fate of
colonial penetration that befell other areas of the Outer Islands with the initiation of
the so-called Ethical Policy at the beginning of the twentieth century. Although the
pacification of the interior would not actually be accomplished until the campaigns
of 1905-1906 in Kulawi and Lore, by the last decade of the nineteenth century the
Dutch officials were already fully enmeshed in the intrigues surrounding
succession that had long dominated the relations between the indigenous Kaili
village-realms.
The Mandar and Bugis Presence: A Heritage of Penetration
While a sustained Dutch presence in the region was initiated only in the last
decade of the nineteeenth century, the indigenous Kaili people had long had to
reckon with the presence of other foreigners in the area. The entire west coast of
the island had long been the haunt of pirates (zeerovers) from Magindanao and
Sulu (Dalton 1837a: 72; Kruyt 1938 v.l: 38). According to legend, Islam was first
brought to the area in 1606 by Datu Karama, a trader who hailed from the land of
the Minangkabau (or Marangkabo in Kaili) (Kruyt 1938 v.3: 3-4; Winstedt 1917:
175).

The spread of this religion along the coast was then furthered by Arab

merchants, some of whom settled in Donggala and Palu.
However, the main outside influence upon the inhabitants of the region was
exercised by the peoples of South Sulawesi, especially the Mandar and the Bugis.

75

The coastal communities stretching north from the Lariang River to Donggala,
around the shores of the Palu Bay, and up the western coast of the northern neck
were often described simply as part of the Mandar division (Forrest 1792: 81).
When in 1793, after losing contact with his ship, Captain David Woodard was
forced to land in a small boat with only five seamen just south of Donggala, he
found himself amongst a tribe whom he referred to as ’Tremany’, a clear
Anglicization of the Kaili term to (ri) mene used for the Mandar people:
The inhabitants of Dungally [Donggala] are descendants from the
Tremany [Mandar] tribe, and command great part of the land and
northern territory belonging to the Uncuilla [Kaili] tribe. The people
are warlike and enterprising. The town is the residence of the head
rajah and is a place of considerable trade (Woodard 1969 (orig.
1805): 85-86).
In the map (reproduced here as Map AI-1) accompanying his narrative of
shipwreck and captivity, Woodard labelled almost the whole western coast of the
island as the realm of the ’Tremany tribe.’ Throughout the nineteenth century the
Kaili region was described as directly dependent upon these southern neighbours
(Veth 1869 v.2: 14). The peoples of the northern stretches of the Kaili region and
along the coasts of the Gulf of Tomini had originally invited the Mandar to help
them in their attempts to preserve their autonomy against the incursions of
Gorontalo (Jellesma 1903: 217). Once they had a foothold in the area, the Mandar,
especially those from the realm of Cenrana, attempted to extend their influence by
opening up new settlements of their own in Mouton, Ampibabo, Tinombo, and
Sigenti and other areas already settled by Kaili and Bugis. By inmarriage and by
the sustained growth of their communities with continuing immigration, the
Mandar were eventually able to displace many indigenous heads of the local
population. By 1820 a Mandar fortune-hunter (’gelukzoeker’) had set himself up
as the ruler of Mouton with the title Raja Iskandar Sabunge. He even managed to
conclude a contract with the NEI Government eleven years later granting him the
right of self-governance and recognizing his authority as stretching all the way
down to Parigi (Jellesma 1903: 224).
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The traditions of the Kaili people themselves emphasise the role of the
Mandar or To Mene in the history of their region. Whereas Datu Karama may
have converted the rulers of Palu and Sigi, local tradition posited that Islam was
brought even earlier to Tawaeli by a Mandar man nicknamed Boela ngisi or ’WTiite
Teeth’ (Kruyt v.3 1938: 4).26 Even after the destruction of the original village of
Kajeli (i.e. Kaili) by the Mandar, indigenous Kaili rulers had to muster their forces
to fend off subsequent waves of Mandar invaders. In fact, the magau of Palu
requested the direct intervention of the VOC to deal with the incursions of the
Mandar. Mandar raiders had caused such devastation that after 1730 the Palu
region could no longer produce enough coconut oil to meet its tributary obligations
to the Government at Makassar (Berg n.d.b.: 31). As Stavorinus (v.2 1798: 242)
described the situation:
It [the Kaili region] used formerly to yield much cocoa-nut oil, and
to furnish as much of this article as was wanted by the Company:
but since the year 1730, it has been so much ravaged, first by the
internal dissentions [sic] between their own nobles, and afterwards
by the Mandharese, that all the cocoanut-trees were felled for the
purpose of making bentings [forts]: the land lies now almost
uncultivated and desert, and is subject, for the greatest part, to the
Mandharese. 27
Throughout the 19th and early 20th century, leaders of Mandar descent
were also involved in numerous succession disputes in the Kaili area, especially in
the realm of Banawa that encompassed Donggala. In fact, Mandar influence was
credited with the very origin of the pitunggota (from pitu ’7’ and kota ’large
settlement’), the consultative body composed of noble representatives from 7 pre
eminent settlements in Banawa who were entrusted with the selection of the ruler
of the realm. Whereas all other Kaili realms had analogous hadat-boards of only
four members (patanggota) (from pata ’4’), the Banawa constitution was unique
in having seven members in accordance with the model provided by the Mandar
confederacy of seven constituent realms under the leadership of Balanipa (Rahman
n.d.). This Banawa confederacy had indeed arisen when the local villages banded
together with help of the Mandar rajah in order to defeat La Mya, the ruler of
Sirenja, whose raids had laid waste the region. I Dewale^S, the Banawa noble who
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organized this alliance, was himself of Mandar descent.

In addition to his

nickname Topatuhu himahisa (’the one who has slept under the pepper tree’), he
was also accorded the title Tomanuru (’the one descended [from the heavens]’), as
was customary for the mythical founders of ruling lines in South Sulawesi. Thus,
not only the form, but the very titles of authority evidenced the South Sulawesi
origins of the incipient process of political consolidation.
But if Mandar hegemony in the constitution of coastal rajahdoms such as
Banawa was undeniable, the role of Bugis influence should not be underestimated
either. After receiving control of the Kaili region back from the Sultan of Temate
in 1707, the VOC Governor of Makassar had entrusted the area to the rajah of Bone
in 1735, empowering the Bone ruler not only to receive tribute, but also to
intervene in the area when needed. As the power of Bone rose through the 18th
century and that of the Company fell, the Bugis role in local Kaili politics became
ever greater. Significantly, even in Banawa, the son of Tomanuru’s successor was
termed La Bugie (’the Bugis one’). As madika matuwa, the ’elder noble’ or
chancellor, he exercised the only effective power throughout the period of
succession disputes that ended with the declaration of his own eldest son I Sompa
as the rightful ruler of Banawa (Berg n.d.b.: 33-34).

The subsequent rajah of

Banawa was closely allied to Daeng Matona, the kapitein of the local Bugis, with
whom he waged war against the upstart ruler of Ganti, Lasabanawa, who claimed
the position of Banawa’s ruler. Although Lasabanawa did eventually manage to be
ratified as Banawa’s rajah by the pitunggota^ , his claims to leadership were
somewhat circumscribed by the presence of a new force upon the scene.
In 1824 the newly constituted colonial government at Makassar decided to
consolidate its control of the Kaili regions by sending the ship Z.M. Korvet Kourier
to reconnoitre the Palu Bay realms and force the various Kaili rulers to sign new
contracts

acknowledging

the

suzerainty

of

the

Makassar

government.

Ambassadors from Banawa^O, Palu, and Mouton were brought back to Makassar,
where they signed contracts (korte verklaringen) pledging their allegiance to the
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Dutch government and authorizing such measures as Dutch construction of forts to
counter piracy. The Dutch government did not, however, embark on campaigns of
immediate intervention, contenting itself instead with an occasional show of power
(machtsvertoon) with its warships. What it did do was to conduct its affairs by
Bugis proxy. The Bugis leader Daeng Matona received a gold medal from the
Dutch in August of 1824 and was accorded the title Maioor Kalangkangan for his
efforts against piracy in the area.

In effect, he and his son La Patigo, who

succeeded him in 1835, became the primary political brokers conducting relations
with the Dutch.31
The intensification of Dutch colonial control at the beginning of the
twentieth century once more involved bringing Bugis political actors to the fore, in
part as a political counterweight to the recalcitrant indigenous Kaili rajahs. After
exiling one ruler of Banawa in 1902 for refusing to extradite a noble suspected of
murder, the colonial government appointed a new rajah of Banawa and raised Petta
Lolo, the kapitein of the local Bugis settlers, to the headship of the town of
Donggala. The government justified this appointment as a reward for his services
in ridding the Palu Bay of pirates from the southern Philippines (Masyhuda et. al.
v.l 1977: 45). In the new administration, Petta Lolo was given equal status with
the indigenous rulers of Ganti and Bale within the Banawa confederacy.32
Bugis political power in the area had long been recognized to stem from
their control of local trade. Although Palu was regarded (somewhat wrongly in
view of the extent of Sigi’s authority in the hinterland) as the seat of the most
powerful Kaili realm, the town itself was also labelled as ’the grand emporium of
the Bugis’ (Dalton 1837b: 26), with an immense trading population that was almost
entirely composed of Bugis.

In fact, some 19th century observers not only

remarked on the leading commercial role of the Bugis, but even characterized them
as exercising a controlling political influence:
The ruling people [of Kaili] are the Bugis of Tuwaju [To Wajo’], but
the interior contains many wild tribes, of whom nothing but their
existence is known to Europeans. The principal port is Dongala
[sic], from which a number of praus trade with Java, Singapore, and
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other countries of the west. The expons, besides gold and the other
commodities usually dealt in by the Bugis, have of late years
included coffee of native growth (Crawfurd 1856: 194).
The imposition of Dutch administration at the end of the nineteenth century, with
its curbing of the power of local chiefs, also facilitated the commercial penetration
of the Kaili hinterland. Foreign merchants and farmers could now settle in new
areas relatively free of fear from the depredations of indigenous rulers and nobles
who resented their presence.

In some areas, the Bugis even managed to gain

positions of local authority, often due to the active support of the Dutch
administration. The Dutch missionary A. C. Kruyt attributed the conversion to
Islam of the inhabitants of Pakuli at the southern tip of the Palu Valley to the
government appointment of a Bugis headman.

As the Assistant Resident of

Donggala remarked to Kruyt at the time, T don’t have much use for the indigenous
chiefs; the foreigners [i.e. Bugis] are far more competent; tasks requiring enforced
labour are carried out, and the taxes are brought in’ (Kruyt v.3 1938: 3).33
First Contact with the Kaili Hinterland: Lindu Discovered
Appropriately enough, the first man to conduct Westerners into the interior
of western Central Sulawesi was a Bugis trader settled in Sigi in the Palu Valley.
The first Westerners to penetrate the hinterland of the Kaili region were the Dutch
Reformed missionaries N. Adriani and A. C. Kruyt, the former a linguist and the
latter a budding ethnologist. In order more successfully to convert the inhabitants
of the Poso region, where the missionary presence was first established in 1892,
Adriani and Kruyt decided that it was imperative to gain the permission, if not the
endorsement, of the rulers to whom the Pamona (or Bare’e-speaking Toradjas, as
they were then labelled) were subject. In contrast to the promising reception they
had received from the datu’ of Luwu’ to the south, in their journey westward to the
Palu Valley they encountered considerable hostility from the magau of Sigi, Daeng
Masiri, who would not allow them to proceed further into the mountains among the
groups subordinate to him.34 However, a local Bugis merchant residing in Sigi,
Andi’ Baso35, a man seemingly ’well-mannered and courteous’ in contrast to the
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obstreperous local ruler and his Kaili subjects (Adriani & Kruyt 1898a: 486),
declared his intention to flout the wishes of the Sigi ruler and conduct them
personally to the interior. As in the occupation and pacification of such coastal
domains as Banawa (Donggala) -- not to mention the original conquest of Makassar
-- the spread of the Dutch colonial presence once more depended on harnessing the
commercial and political networks previously established by the Bugis in the area.
Adriani and Kruyt’s trek revealed a landscape sharing many features with
the village environment of the Palu Valley. Although most of the interior farmers
subsisted from swiddens on the slopes of the encompassing mountains, wet-rice
agriculture was already established in Kulawi and Lindu, though apparently fallen
into desuetude in the latter region. Ledo, the Palu dialect of Kaili, was still the
lingua franca of the highlands, as it was in the Kaili lowlands (Kruyt n.d.: 77).
Villages, each under their own chief, were loosely allied and conducted some
activities such as raiding in concert, but local autonomy based on common dialect,
specific details of indigenous custom or hadat, and local coresidence surfaced in
such contexts as disputes regarding marriages between members of different
village-clusters.

Although most basic needs were provided locally, some

specialization in trade was evident, with the Lindu people providing reed mats in
return for barkcloth and local foodstuffs from Kulawi and elsewhere (Davis n.d.b.:
7)36
In fact, one of the major goals of the Adriani-Kruyt expedition had been to
ascertain the very existence of Lake Lindu. Although Lindu had been listed as the
last of the ’realmlets’ (koningkjes) in the ambit of Palu (Valentyn v.l pt.b 1724: 74;
see Table III-1), subsequent acounts of the Kaili region had either omitted it or
represented it as a village on the coast or in the Palu Valley (Aa v.7 1839-51: 340).
Keizer and de Lat’s Atlas van Oost-Indie, appearing in Deventer some time
between 1735 and 1747, did include in its map of Celebes a village labelled
’Lindoe’ in approximately the correct position in relation to the Palu Valley (see
Map AI-11). But the geographer Abendanon dismissed the depiction of the interior
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in this map as ’reaching] the maximum of 18th century cartographic fantasy,
which was inserted under French direction’ (Abendanon v.4 1918: 1856). The
major nineteenth century Dutch dictionaries describing the East Indies (e.g. Aa
1839-51; Veth 1869) omitted mention of Lindu, as did most maps. In a survey of
the lakes of Celebes published in 1893, however, the geographer Wichmann
asserted the existence of Lake Lindu based on a string of unverified reports given
to European travellers and academics and the recent publication of a map indicating
its location:
There are only unsatisfactory statements about this lake, which has
yet to be visited by a European. Musschenbroek tells me that based
on his information the lake is larger than that of Limbotto and that it
is drained by the Sausu River, which flows into the Tomini Bay at
Cape Sausu. As H. v. Rosenberg further repons based on the
communications of B. van Baak, there is an island in this lake, on
which lies the village of Lindu with 3000 people. In the Atlas of
Stemfon and ten Siethoff, the lake is included on the map of Celebes
(B1.12) at 120 degrees 25’ O.L. and 1 degree 20’ S. On the newest,
otherwise quite incomplete map of Tomini Bay, Lake Lindu is
missing, but there is also some indication of the existence of the lake
in the accompanying text (Wichmann 1893: 258).
Quick to contest this assertion, the Dutch administrator J. G. F. Riedel pointed to
the lack of any verified evidence of the lake’s existence, spawning a heated
exchange that lasted half a decade (Wichmann 1893, 1896; Riedel 1895, 1897).
When Adriani and Kruyt finally viewed the lake on 7 October 1897 from the
village of Langko near the southwestern shore, the geographical dispute was
resolved. As both Adriani’s (1898) and Kruyt’s (1898) repons confirmed, Lake
Lindu really did exist (see Map AI-12). But the social landscape of settlement
around the lake remained largely a mystery.
Due to the objections posed by the headman or m aradika of Langko,
Tokese Tomeramala, who was acting under instructions relayed from the magau of
Sigi, Adriani and Kruyt were unable to carry out the systematic survey they had
planned. Denied the opportunity to circumnavigate the lake in order to measure its
extent and depth, the two had to be satisfied with the information they could obtain
from interviews with local inhabitants of Langko and cursory observations allowed
them in the vicinity of the lake’s southwestern shore. The Lindu people were all
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speakers of a Kaili dialect called locally Tado-^, which was closely related to the
language of Kulawi.38 They were settled in nine villages scattered around the
shores of the lake: Langko, Anca, Paku, Bamba, Palili, Sandipo, Luo, Olu, and
Wongkodono. The size of these settlements varied from the 15 houses of Langko
to the 6 unoccupied huts of Olu, with a total estimated population of 600 for the
plain as a whole. 39 in fact, many houses were left largely unoccupied, as families
spent most of their time in the field huts scattered among their gardens. Although
the remains of previously worked wet-rice fields were found on the approach to
Langko, the current population subsisted largely on maize, tubers and other dry
crops worked in ladang fields, supplemented by sago and the occasional fruits of
the hunt, especially wild boar. All around the southwestern shore of the lake were
fishtraps, though the Lindu people only carried their smoked fish out of the plain to
trade whenever some other reason took them to Sigi or Palu. Contrary to early
reports that the inhabitants actually lived on an island in the middle of the lake,
Adriani and Kruyt discovered that the island, which they reported as named Bola^O
in the local language, only served as a site of habitation in times of war and during
indigenous ceremonies concerned with sickness, death, and the harvest. Located
only 20 m from the southwest shore, its 200

were covered with dry-crop fields,

sprinkled with field huts, but the focus of the island was a ritual meeting house or
lobo of similar design to those found elsewhere in Kulawi. In fact, this lobo had
only recently been presented with offerings in order to conciliate the soul of a
Topobatuwa woman suspected of being a witch, as a party of Lindu men had just
returned from executing her at the request of that community.4- The temple on the
island thus served as the ritual focus of the entire Lindu plain, as representatives of
all the villages met there to conduct offerings for their periodic feasts.
Due to the intransigence of the Langko maradika, Adriani and Kruyt were
forced prematurely to return to Sigi without surveying the eastern shore of the lake
and the jungle fastness guarding the entrance to Napu to the southeast. This first
experience of contact with Lindu left but a bitter impression:
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We perceived quickly that we had to deal with a recalcitrant people
... The Lindu inhabitant is brutal, demanding, and exacting. He does
nothing for nothing and asks extravagant prices for the smallest
things ... The unpleasant, piercing brutality of this people was
enormously repugnant to us, and it was for us a great widening of
our horizons (Adriani & Kruyt 1898: 508, 520).42
As if the social brutalities were not enough, even the natural beauties of this upland
plain were disappointing. Echoing Adriani’s assessment that the Lindu plain was
not particularly picturesque, the Dutch administrator Boonstra van Herdt (1914:
624) presented a particularly unpleasant view of the lake and its surroundings early
in the next century:
When one sees this lake indicated on a map, surrounded by a wreath
of high mountains with Mt. Nokilalaki as their focus, with a string
of villages on its shores and the little island Bola in its southern
section, then one is unwillingly charmed by the fantasy of the
sublime natural beauty of the Swiss Alps ... If one sees Lake Lindu
with one’s own eyes, then all that beauty and magnificence
evaporate. The landscape is desolate and abandoned; only here and
there does a large, black heron stand on a clod in the muddy
surroundings of the lake which cannot be approached without
sinking to over one’s knees ... From the mountains now and then
resounds the call of a troop of apes or the barking call of a flock of
hombills; otherwise there is nothing but dismal stillness, which was
only heightened during our stay by the damp drizzle that trickled
down almost every day.
To such observers Lindu appeared accursed both in land and manner of life.
Dutch Occupation of the Kaili Hinterland
Indeed, the Lindu plain has remained a relatively isolated enclave
throughout the colonial era and even since Indonesia’s independence, despite the
governmental penetration of Kulawi and the mountains surrounding it.

Dutch

conquest of the Kaili interior had begun in 1902, when the Governor G. W. W. C.
Baron van Hoevell in Makassar had authorized the landing of a company of
infantry at Palu to pressure the various magau of Sigi, Palu and Tawaeli into
allowing the scientific expedition headed by the Swiss naturalists Fritz and Paul
Sarasin43 to begin its survey of the interior (Klerck v.2 1938: 43; see also
Mailrapporten 1902, document 690).44 Actual occupation of the interior began in
1904 with the capture and exile of the magau of Sigi, Tomai Dompo, who had
attempted to block the entry of the Sarasins. In vain attempts to force his release,
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his subjects had resorted to guerilla warfare, alternately staging attacks upon Dutch
encampments and retreating into the mountains. Unable to gain a victory by frontal
assault, the Dutch were eventually able to persuade the ruling noble of Bora to
return peaceably to the valley.

With his submission, the capitulation of his

followers ensued.
Shortly thereafter, three months of Dutch assaults on the fortress Momi,
erected by the hinterland inhabitants to guard the entrance to the highland plain of
Kulawi and manned by 1500 armed inhabitants from Kulawi, Pipikoro, Tobaku and
Lindu, also proved futile. Discovering the secret of an alternate route along the
Miu River from a local noble of Tuwa,45 the Dutch forces were able to surprise
and capture the Kulawi leader Tomai Torengke in Kulawi’s central village of
Bolapapu. With his capture the troops in Fort Momi quickly surrendered. By the
beginning of 1905 the Dutch forces occupied Kulawi and began restructuring the
local govemment.46 Each complex of villages had formerly been ruled by its own
noble leader (maradika). Finding the recognition of a multiplicity of autonomous
rulers administratively and financially unfeasible, the Netherlands East Indies
government unified all the mountain villages of the forces that had opposed them
under the leadership of a single zelfbestuurder, to whom the Kaili title magau was
accorded (Kruyt v.l 1938: 14; Kaudem 1940: 35).^7 The Lindu plain was included
within the ambit of this leader’s authority, and indeed the third magau of Kulawi,
Lakuntu Tomai Mampo, was of Lindu descent.48
The general picture of Dutch colonial control in the hinterland was one of
rapid and massive social change.
When the Dutch arrived in 1905, they forbade headhunting and
destroyed the temples for skulls [i.e. lobol. They also began to
resettle the natives in areas more accessible to roads and
administrators.
These efforts caused dislocation and moral
deterioration within highland groups, and, it is said, within ten years
of Dutch arrival the traditional culture had largely collapsed. During
this transitional period the highland people were nominally
converted to Christianity and the task of integrating old ways and
new beliefs was begun (Davis n.d.a.: 90).
Throughout this process, however, Lindu remained relatively neglected. In keeping
with its policy of forcing shifting cultivators to resettle in permanent villages, the
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Dutch did move all the Lindu inhabitants from their outlying ladang fieldhuts to
the three main villages on the western and southwestern shores of the lake. The
people of Olu and Palili were moved to Tornado; the farmers of Paku to Anca; and
those of Wongkodono to Langko (Davis n.d.b.: 3). The reports of government
officials from these early years of administration also cite efforts to reinvigorate
wet-rice production.

The Controleur Verschoor van Nise supervised efforts in

1911 and 1912 to dam the Puroo River and lay out irrigation works (Boonstra van
Herdt 1914: 626).49 Several attempts were made to build alternate trails to Lindu
to replace the footpath from Kulawi to Langko, which had been used earlier by
Adriani and Kruyt and later by the Sarasins. By the mid-1930’s most of the trail
leading from Sadaunta, 93 km to the south of Palu, up to Puroo at the edge of the
Lindu plain had been rendered passable by horses (Vorstman n.d.: 10-11).^ The
subsequent discovery in the 1930’s that the Lindu plain was infested with the snails
that harboured the blood-flukes causing schistosomiasis or bilharzia^l (Whitten,
Mustafa & Henderson 1987: 289) only strengthened the government’s resolve to
maintain the relative isolation of the Lindu plain.52
The Salvation Army’s Spiritual Campaigns in the Hinterland
However limited the impact of Dutch administration at Lindu may have
been, the far-reaching influence of the Salvation Army {Bala Keselematan) in
transforming the social landscape of Lindu was undeniable. The Salvation Army’s
founder, General William Booth, had originally articulated a plan to rehabilitate the
demoralized British working classes by establishing rural ’farm colonies’, where
unemployed urban labourers could be resocialized according to proper Christian
values. Some of these workers were also sent to such farm colonies established by
Salvationists in Australia. The strategy of the Salvation Army in Indonesia was
seen as an extension of this basic plan centering on the establishment of ’beggar
colonies’. Its campaign began there in 1894 with the sending of two officers to
Java. After having established a major office in the Semarang region, by 1902 the
officers found themselves unable to provide sufficient relief support to the refugees
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of flood and famine who flocked to such beggar colonies as Bugangan in Central
Java, especially after the eruption of Mt. Kelud (Sandall 1955: 143).

Perhaps

inspired by the older transmigration plan ro Australia for British workers, van
Emmerik, one of these first two officers, requested permission to establish an outer
island farm colony to which Javanese refugees could be transmigrated. Denied
official permission from London for this project, van Emmerik resigned from the
Salvation Army and with the help of the NEI government found sufficient funds to
erect such a settlement in the Palu Valley (M. Brouwer 1977: 19-20). Named
Kalawara naputi or the White Cross, by 1915 this initial settlement of thirty
destitute Javanese had grown to over 300 members (including six Javanese lowerlevel Salvation Army officers). Its grounds also included a barracks with some 70
youthful offenders whom the Netherlands East Indies government wished to
’resocialize’53 in this alternative prison setting. That year the Salvation Army
assumed control of this farm colony, making Kalawara the springboard of its
expansion into the interior.
The Salvation .Army had officially entered Sulawesi in 1913 with the
dispatching of two officers to posts in Rowiga, serving the entire Palu Valley and
the Da’a-speaking groups^ in the mountains to the west, and in Kulawi, the
gateway to the mountain groups of the south. In keeping with the NEI government
policy of allowing only one missionary organization to undertake work in each
region of its colony,55 the Salvation Army soon began its conquest of the montane
hinterland of its allotted battleground — the entire Kaili region of western Central
Sulawesi -- once it had consolidated its position at Kalawara. In 1917 Adjutant
Leonard Woodward, later to become Divisional Commander for Central Sulawesi,
was posted with his wife Maggie Low in the distant Pipikoro region. Isolated as he
was in the village of Kantewu four days walk south of Kulawi, Woodward
nevertheless had managed by 1918 to establish a school with the help of a
Minahassan assistant. Aided by this assistant, he also began translating General
William Booth’s writings into Uma, the local language of Pipikoro, for sermons
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and Bible study sessions. When he had first entered the village with his fellow
officer from Kulawi, Woodward’s pale complexion and white uniform had caused
the villagers to flee, for he appeared as a returned ancestral ghost ready to wreak
vengeance on the living. But within two years he and his fellow missionaries had
gained the confidence of the Pipikoro people by their simple living, eagerness to
learn the local language, and by their power to cure illnesses by dispensing new
medicines. Four years after Woodward had established his post in Kantewu, the
son of the village headman made the formal declaration of repentance and
surrendered himself to Jesus Christ (bertobat dan menyerahkan diri kepada Yesus
Kristus).
Even before that decisive conversion, considerable progress had been made
in the missionary effort in the Palu Valley and surrounding areas. When Captain
Edward Rosenlund arrived at Kalawara in 1919, 6000 villagers in the Kaili region
had already become ’followers’, with 55 ’soldiers’ and 89 ’recruits’ undergoing the
initial training which would enable many of them to move on to becoming officers
after further schooling in Java.

Rosenlund’s tours with Woodward were the

decisive step in effecting the conversion of large numbers of the mountain
populace.56 From Kantewu the missionary effort spread throughout the lands of

the Pipikoro, Tobaku, Pekawa, Lindu, and all the peoples of the mountains ringing
the Palu Valley.

Initial visits began with prayer meetings (kumpulan, literally

’gatherings’) in the local lobo. Once a post had been established, the first order of
business was always to erect a school, which, of course, doubled as a house of
worship. There the youth of the villages could be taught not only the rudiments of
Malay and basic reading and writing skills, but could also be led through Bible
study, sermons, and communal singing to acknowledge Christ as their saviour, to
break through the darkness of their heathen customs to recognize the Inner Light
from Heaven that Christian conviction revealed (Vlaardingen 1937: 196-197).
Soon even village leaders, such as the m aradika of Peana, the village that vied
with Kantewu for the dominant position in the Pipikoro region, had converted to
Christianity. Their ’subjects’ quickly followed suit.57
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Missionary efforts intensified in both the Palu Valley and the surrounding
highlands throughout the 20’s and 30’s. Translations of the Gospel of Luke, Acts
of the Apostles, and selected Gospel stories appeared in both Ija, the language of
Sigi, and Moma, the language of Kulawi. The most committed of the youths who
had formally repented and surrendered themselves to Christ had now returned from
officer training in Java and were posted in remote villages throughout the
mountains. In 1923 an officers’ school opened in Kalawara itself, multiplying the
number of recruits who could continue the work of creating corps (i.e.
congregations, as they would be labeled in the classifications of other missionary
organizations) and building schools in the interior. In the mid 1930’s the Salvation
Army had reached a force of 296 officers spread across 199 posts throughout
Sulawesi (Klerck v. 2 1938: 527). By 1942 in Central Sulawesi alone, Division
Commander Woodward was administering a network of 140 corps and corps
branches, 19 schools, 5 medical clinics, and 66 officers, many of whom had
originally been his own converts in Kantewu and elsewhere in the Kulawi and
Pipikoro areas (M. Brouwer 1977: 60).
The missionizing campaign was slowed, though not halted, by the Japanese
occupation in 1942.

Foreign Salvation Army officers from Allied countries,

including the Englishman Woodward and his wife, were sent to internment camps
at such sites as Malino in South Sulawesi. With the transfer from Japanese military
to civilian administration, conditions worsened, as even officers from neutral or
Axis countries were first imprisoned in Donggala and then forced to establish a
community of huts and fend for themselves in the village of Watatu outside the
city.

Missionary work was, however, continued under the leadership of an

Ambonese officer. Although the end of World War II and the beginning of the
four-year struggle for recognition of independence led to continuing restrictions
upon the movement and work of Salvation Army officers in Java, in western
Central Sulawesi the returned Commander Woodward and his fellow officers were
relatively unrestricted in resuming their work. Summing up his activities of 1948,
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his last year in Central Sulawesi, Woodward noted in his diary that he had
conducted 246 prayer meetings, attended by 31,257 people, of whom 1,548
formally declared their repentance and acceptance of Christ. In addition, he had
commissioned 71 soldiers, 86 recruits, and 112 youth soldiers, as well as
surrendering 196 children to God (Kenyon 1976: 60).58
Even during the ensuing civil wars that racked much of Sulawesi
throughout the fifties -- first the guerilla attacks of the Islamic secessionist forces
under Qahhar Mudzakkar waged largely in South and Southeast Sulawesi and then
the separatist movement Permesta centered in the Christian Minahassa region —the
Salvation Army spiritual campaigns for souls continued unabated. By this time
almost the whole upland population counted itself as at least nominal followers of
the Salvation Army religion.59

Even when Salvation Army officers were

kidnapped by guerilla forces, they often ended up conducting readings of the Bible
and praying for their captors, many of whom were Christians from Menado and
other areas that had joined Permesta to combat the perceived Communist leanings
and Javacentric orientation of the national government under Sukarno. In one case,
a Salvation .Army officer was kidnapped precisely because the Permesta guerillas
felt the need of a Christian minister for their group (M. Brouwer 1977: 83)!
At one point towards the end of this decade, all foreign Salvation Army
officers had left the Kaili region and its hinterland. The continuing administration
was thus left entirely in the hands of Indonesian converts, both those of local origin
and officers who had been sent from Java, Ambon and other areas of the
archipelago. Despite the presence of foreign medical and educational advisors in
the following decades, the movement had become largely nativized. With the end
of Permesta and the enclavement of Qahhar Mudzakkar’s revolt to isolated regions
of South and Southeast Sulawesi, several new houses of w orships, including one
at Lindu, were dedicated in the interior. The isolation of formerly warring villagecomplexes had been definitively overcome. The religious landscape of the Kaili
hinterland was in many respects occupied by a homogeneous series of corps united
as fellow soldiers in a continuing campaign for Christ.
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The social changes that such missionization induced have touched the most
fundamental tenets of indigenous custom and ethnic identity in this region.
Although the Netherlands East Indies Government had abolished headhunting and
raiding at the very onset of its occupation, only with the awareness of a shared
identity and wider community as Salvation Army Christians were relations between
previously warring ethnic groups stabilized. In the 1920’s visitors from Pada to the
south were welcomed in Pipkoro homes where previously their fellows had only
been brought as slaves or merely their scalps carried back in triumph after
successful raids.
The Salvation Army represented itself as transforming and enriching
natives’ lives through medical care, schooling, and religion, but ’without any
wanton destruction of traditional values’ (Caddy 1982: 18-19). Their aim was to
develop an indigenous Christian population, not to transform natives into pseudoEuropeans. As Captain Rosenlund himself wrote in The Officer’s Review in 1933:
Many officers seem to consider that the age-long customs of
primitive peoples -- so-called heathen customs -- are all of the Evil
One, and must therefore be rooted up. To my mind this is a great
mistake. In the ancient customs of the Torajas in the interior of
central Celebes, for instance, I have found much that is good, and, if
properly adapted, they will provide a structure into which one can fit
all the new practices belonging to the Christian life -- after the spirit
of God has changed the people’s hearts, of course (Caddy 1982: 22).
But ’changing people’s hearts,’ imposing ’the new practices belonging to the
Christian life,’ did effect fundamental transformations. Aspects of local custom
may have been retained, but the indigenous beliefs in local guardian spirits and
ancestral ghosts who demanded ritual observances had to be metamorphosed or
extirpated. The Salvationists did indeed allow certain traditional ritual forms to be
maintained. During the thanksgiving ceremony for a successful harvest, the people
were still permitted to erect the wunca tree from whose boughs representative
fruits of the harvest were hung so they could be plucked by competing youths.
However, the ritual snatching of these fruits could only be regarded as a sort of
game, much as Americans follow the custom of breaking open the Mexican pinata,
rather than as the transfer of dynamic energy needed to ensure future bountiful
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harvests. The real focus of the modem pengucapan syukur (literally, ’uttering of
thanksgiving’) was to be the Christian religious service conducted by the presiding
Salvation Army officer.

The moraego dance might be permitted on special

occasions, such as celebrating the visit of an honoured guest, but only older married
men were allowed to dance it with young women as the partners they grasped by
the waist. Such intimate contact among youths was no longer permissible as a
context for initiating real courtship. Heated marriage negotiations might continue
in the traditional forms of oratory, but in the meantime the actual wedding
ceremony would be conducted by the presiding Salvation Army officer in the house
of worship irregardless of whether the concurrent negotiations came to a mutually
agreeable conclusion or not.

In short, traditional customs or hadat could be

retained, but only if they were a matter of mere display or performance, not of
committed practice motivated by belief in the inevitabiliy of dire misfortune in the
event of transgression or nonobservance.bl
under Salvation Army influence the attitudes of indigenous Lindu
inhabitants also began to change, as awareness of the wider community of
Christians throughout the mountains led them away from the traditional
xenophobia so evident during Adriani’s and Kruyt’s visit there. Families from
Napu, where Lindu men had formerly raided for slaves, soon were able to settle in
the midst of the indigenous Lindu population to open up vegetable gardens and
wet-rice fields.

In certain contexts, especially negotiations of bridewealth and

succesion to local political office, Lindu inhabitants have continued to take into
account status distinctions stemming from the indigenous division into ranks -nobles (maradika), village elders or gentry (totua ntongo), commoners (todea)
and slaves (batua).62 But when asked to identify their own rank, contemporary
Lindu informants are more likely to label themselves baldly as ’simple folk’ (orang
sederhana) who no longer recognize such distinctions in the everyday contexts of
sharing labour, sending children to school, and attending prayer meetings. Even
when families of noble rank negotiate for high bridewealth for their daughters, their
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stance is more a symbolic affirmation of status than a commercial demand. The
full brideprice is no longer meant to be paid, but rather to serve a a form of marital
insurance, a threat of what will be demanded'by the bride’s kin if she is mistreated,
rather than a required payment that entitles a claimant subsequently to marry a
bride of high rank.63
Although themselves undergoing such changes, re-evaluations that also
characterized the transformed attitudes of other peoples of the Kaili hinterland, the
inhabitants of Lindu did remain somewhat more peripheral to the missionary efforts
than Kantewu and other areas where the Salvation Army established major posts.
Rosenlund had included Lindu in his initial tour of the Kulawi missionary district
after taking over from the first officer who had occupied the Kulawi post. He was
captivated by the scene of Ml Nokilalaki towering over the lake, labeling the plain
a ’little Finland’ so much was he reminded of his homeland (Caddy 1982: 13). But
he judged that its inaccessibility rendered it unfit to be a major administrative
center for Salvation Army efforts. A corps was established in each village, along
with a school to train youngsters in Malay and in the basics of the new religion. In
fact, one Lindu youth eventually progressed through the ranks to the office of
Brigadier in the Salvation Army.

But the Lindu people also persisted in

maintaining many elements of their traditional ways. Although the lobo on the
island Lewuto was dismantled, offerings were still bestowed at the grave of their
ancestral culture hero Maradindo^-, and the guardian-spirit of the lake was still
propitiated in periodic ceremonies to insure the safety of those who used the lake.
Even in the post-independence era traditional curers (topobalia) continued to
conduct their rites for the ill up to the decade of the sixties.65 Indeed, shortly after
the 1982 national elections, a ceremony consecrating the lake, including spiritpossession by the major guardian spirit of the lake, was once more held.
Rosenlund had labelled the social organization originally encountered
among the inhabitants of Lindu and other upland areas as a ’communistic society.’
Although recognizing its positive side, especially the labour sharing among
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extended kin in such tasks as house-building, rice farming, or collecting forest
products, he had also emphasized its negative effects in stifling individual initiative
and industry (Caddy 1982: 33). At Lindu, land tenure and ownership of water
buffaloes have continued to be shared among siblings. Few, if any,166 indigenous
Lindu farmers have registered their land as individually owned parcels with the
national government. Of all the peoples of the Kaili hinterland, the Lindu people
asserted that they have most assiduously continued to maintain the tradition (adat)
of honouring their women folk. Such an attitude has resulted in the retention of
extensive female control and entitlement to houses, land, and other resources
compared to some other highland areas^, but it has also entailed a heavier burden
of agricultural and other sorts of labour (e.g. weaving mats for domestic use and
sale), where women are expected to continue performing the larger portion of
work. As Davis (n.d.b.: 5) noted in regard to wet-rice cultivation at Lindu:
When livestock are used, men are responsible for field preparation.
Both men and women do hoeing. Women are primarily responsible
for the cultivation of the seedbeds, planting and harvest. WTien I
asked what the men did during this time my informant told me with
a straight face that they were responsible for seeing that the work
was done.68
Not surprisingly, in a competition sponsored by the regency government to judge
the highland group that had preserved its hadat to the greatest degree in the modem
era, the elders of Lindu were voted the clear winner.
Isolated to a greater degree than other mountain settlements in stretches
connected by horse trails and paths linking South and Central Sulawesi, the Lindu
inhabitants were spared much of the distress of other ethnic groups who fled en
masse the depredations of the gerombolan guerillas.69 However, the remoteness
of Lindu rendered it an ideal haven for some seeking refuge from the dislocations
of this era.

Its very isolation formed the precondition for its colonization by

Islamic refugees from the South who began the Bugis movement to Lake Lindu.
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NOTES
1 In the original Dutch of Valentyn, the passage reads as follows: ’Het land van
Paloe rondom, tot aan ’t gebergte toe, is een schoon land even eens als Holland,
zynde vlak, hebbende een zwarte kleiagtige grond; ook legt het rondom tusschen
tamelyke hooge bergen, en is met duizenden van Cocos boomen beplant. Pit geeft
een uitnemend fraai gezigt op des zelfs aangename velden, die vol allerlei vee, en
met koe-beesten, buffeis, peerden, schappen, bocken, en allerlei wild-gedierte
vervult zyn. Voomamelyk leveren die een groote menigte van Padi en rvst uit,
gelyk ook de Padi velden gemeenlvk met buffeis bearbeitet worden. Het is een
gezegent land; doch van leven, een vervloekt Sodom.’
2 Robequain (1954: 230-231) gives an annual precipitation for the Paiu Bay of only
21 inches (i.e. approximately 54 cm) spread over 81 days, the lowest figure in the
whole archipelago. In contrast, Kupang in the proverbially dry area of West Timor
receives 57 inches/year (i.e. approx. 147 cm/yr), while Rantepao at an elevation of
2300 ft. in the highlands of South Sulawesi and Bogor in West Java receive
respectively 133 inches/year (approx. 338 cm/yr) and 166 inches/year (i.e. approx.
428 cm/yr). In 1936, the Palu Bay was one of only 3 out of 3354 pluviometrical
stations in Indonesia to receive less than twenty inches of rain (Robequain 1954:
30).
3 Described in terminology familiar to the botanist and ecologist, the landscape is
dominated by a typically xerophilous vegetation of Casuarinaceae, Dracenas,
Cycades, and even Euphorbias and Opuntias are to be found along stretches
reserved for grazing livestock.
4 In Captain Forrest’s 1780 map of his voyage through the eastern archipelago (a
portion of which is reproduced as Map AI-5) ’Kyly’ (i.e. Kaili) is the only locale
identified in the whole of Celebes and is specifically labelled as ’abounding with
Sheep and Coconuts.’
5 Not only is wet-rice cultivation in the area of relatively recent introduction
compared to its practice in Java or South Sulawesi, the Palu Valley itself is of
recent geological origin, dating back only a few centuries. The Palu Bay once
extended deep into the valley, leaving shells and other evidence of its former
presence as far south as the village of Tuwa where the present road begins its
ascent into the mountains. Kruyt gives several versions of the Kaili tale of how the
bay withdrew to its current position north of the city of Palu, all of which support
the inference of the profound effect of newcomers from the South transforming the
geographic and political landscape (Kruyt v.l 1938: 18-20). Although differing in
details, most of these versions contain as their climax the retreat of the sea due to
the barking of a magically endowed black dog. In one version, this remarkable cur
belongs to the Bugis epic hero Sawerigading himself, who commands it to perform
this feat so that his son La Galigo will no longer take his boat south to Sigi to
engage in cock-fighting. Such action was necessary after La Galigo, in a fit of
pique over losing to his mother, the queen of Sigi, physically attacked her. In
another version, Sawerigading himself had lost a cockfight to the ruler of
Makubakulu in the upland Palolo Valley. When he refused to give his boat to her
as promised, she sent her own black dog after him. Wherever the dog ran, the sea
retracted before its barking. What is significant here is not whose dog it was, but
that the main figures from the Bugis epic cycle I La Galigo were the persons
involved in this process. Thus, in mythic terms, the coming of the Bugis is
implicated in the very constitution of the Palu Valley. Summaries of some other
versions of these I La Galigo myths found in Central Sulawesi are also given in
Abidin (1974: 164).
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6 The mention of Sodom in Valentyn’s description may also be an oblique
reference to the homosexual practices of the bayasa, transvestite ritual practitioners
analogous to the bissu of Bugis kingdoms of South Sulawesi (Hamonic
1975,1987). Navarrete registered his horror of the bavasa as follows: ’...Moors,
Men and Women, flock’d to see us, and among those, those hellish Monsters of
Men in Womens Clothes, who are publickly marry’d to other Men. Nothing so
much astonish’d me in this World as this. "Here," the Portuguese told us, "some
Men would rather marry those Brutes than Women" and they gave two Reasons for
this: the one, that they took great care to make much of their Husbands and the
other, that they were very rich and full of Business for they had the Monopoly of
the Office of Goldsmith in those Parts’ (Cummins v.l 1962: 109).
7 Kruyt (1938 v.l: 25) maintains that even the term magau is not an indigenous
Kaili term, but is the Bugis term for ’ruling’ (i.e. regeerend). Under the term gau
in his Bugis-Dutch dictionary, Matthes (1874: 83) does list such forms as Gau
lolangeng ’rule over the lands’ and Aru-mangkau ’the ruling prince’, giving some
warrant to Kruyt’s speculation. For further instances of both Bugis and Mandar
influence on Kaili notions of authority, see later in this chapter.
8 The ruler of Sigi explicitly claimed descent from a tomanurung, as indeed the
queen Ngginajo announced to La Galigo shortly before pitting her cock against his
in one version of the tale of the receding of the Palu Bay (Kruyt v.l 1938: 19).
Woensdregt (1925: 4ff.) gives one Bada’ tale that traces the wanderings of a
heavenly character named Toramanuru’ from Luwu’, as he travels throughout
western Central Sulawesi, settling in Donggala, Sigi and finally Bada’ only long
enough to sire the ancestors of the ruling noble stramm in each locale. Curiously,
one Salvation Army account even lists the magau of Sigi and the entire noble
(madika) stramm as having migrated from another island. Although such an origin
is unlikely, the possibility of conquest by an incoming group from South Sulawesi
is a real one.
9 Like the Bugis term maradeka and cognates found throughout the archipelago,
the term derives from Sanskrit maharddhika, indicating persons free from slavery
or bondage. Whereas the local cognate term indicates the status of commoner in
such Bugis realms as Wajo’, in the Kaili realms it refers to the highest rank. Such a
shift in reference may hint at the process whereby persons of less than pure nobility
established themselves as the heads of villages in Central Sulawesi, elevating their
own status to the highest possible in the process. On the other hand, in contrast to
this historical explanation of the shift, it may indicate that the nobles of the region
were allowed to claim only a subordinate status in regard to overlords in Temate
and South Sulawesi to whom they had to pay tribute.
10 For many of the groups in the Kaili region, the afterworld was vaguely located
somewhere in the jungles surrounding Mt. Nokilalaki overlooking Lake Lindu.
11 According to all early observers in the area, the use of the plough was unknown
even in the Kaili regions where wet-rice agriculture had been initiated. Instead,
teams of water buffalo were led around the field, turning the soil by the action of
their hooves. During my preliminary survey of the Lore area in late 1980, I
observed the same method still in use. However, in other areas closer to the coast
where some aspects of the rice intensification program have already made their
appearance (e.g. in the Lindu plain), the use of the plough has become common.
12 In other languages of the area, cognates of this latter term (e.g. kabilasa in
Tado, the indigenous language of Lindu) indicate the cohort of youths, especially
unmarried adolescents.
13 Various observers have tried to posit a rule of succession. For example, Captain
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David Woodard (1969(1805): 103) cited a rule of succession by the eldest son,
while Kruyt formulated the rule that members of the rajah’s own generation —first
full siblings, then cousins -- stood in the line of succession before this right
descended to the next generation. However, the tracing of lines of succession in
actual recorded cases given in the extant' Memorien van Overgave of Dutch
officials (e.g. Ansingh n.d.; Berg n.d.a., n.d.b.; Dutrieux n.d.; Voom n.d.; Vorstman
n.d.) reveals how little such ’rules’ were observed in the context of constantly
shifting factions within the realms and of alliances with neighbouring realms
outside.
14 Kaili or Cajeli is still mentioned in Valentyn’s list of ’realmlets’ within the
ambit of Palu’s control, but it is not subsequently mentioned as a town or village by
other authors of the late 18th (e.g. Woodard, Forrest) or 19th century (e.g.
Crawfurd). Presumably, the site was destroyed some time in the 18th century.
15 Kennedy’s account of the loose inland alliances mobilized in the face of a
common enemy (e.g. the penetrating Netherlands East Indies Government forces)
as ’a tribal complex uniting for military purposes’ (Kennedy 1942: 88-89) is an apt
one. However, pace Kennedy, it was not ’the subtribes and tribes of the great
Eastern Toradja complex in the interior of Celebes [who] joined together in a
defensive alliance against the Dutch,’ but rather the so-called Western Toradja
’tribes’ under the leadership of Sigi who mounted a strenuous resistance against the
Dutch. Due to the missionary settlement begun in 1892 under the leadership of
Alb. C. Kruyt in the Poso region, the transfer to direct Dutch sovereignty of the
local ’Eastern Toradja’ initially ’took place without any resistance on the part of the
inhabitants’ (Kruyt 1929: 21; K.J. Brouwer 1951), although some isolated uprisings
did subsequently occur.
16 These are the people most well-known as the Bare’e-sprekende Toradjas
(Adriani & Kruijt 1912), or as the predominant group of the East Toraja (Post
Toradjas) classification.
17 Valentyn labelled ’the great bay and the village Cajeli’ as the ’boundary post’
(scheidspaal) between the kings of Makassar and Temate (Valentyn v.3, pt.b 172426: 133).
18 This factory, established earlier in the seventeenth century, had been abandoned
by the Spanish in 1663 after the Governor (landvoogd) cut off all shipments of rice
to Parigi.
19 In fact, the Parigi fort was abandoned in 1795, as the government decided that
little gold was to be had from the area (Kruyt v.l 1938: 91).
20 van der Hart was later to recommend that these payments in gold be terminated
due to the burden they imposed on the people for whom mining was never a
primary occupation. Few of the local rulers, who had to bear the cost of
transporting the gold to Menado and forego trading it to Bugis merchants supplying
luxury goods to enhance their status, were willing to fulfill this obligation in any
case.
21 Valentyn had rated the various koningkjes in the Kaili region according to how
many ’armed men’ (weerbare mannen) they could muster, estimating some 3000
for the 23 village-realms he listed for Kaili and 1000 for Palu alone (Valentyn v.l,
pt.2: 74). van der Hart’s estimate of 2000 for the total population of Palu rendered
this estimate of manpower some one and one-half centuries earlier as optimistic at
best.
22 van der Hart’s description of his reception at Palu and the ensuing negotiations
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with the local government reveals quite clearly that the young magau, addicted to
opium as he was, exercised no effective power in the community. Rather, the
magau’s uncle, holding the office of madika malolo, made all decisions affecting
local governance, paying no heed to the dissatisfaction evidenced by the other
nobles, according to van der Han. It was this uncle who refused to consider a
treaty with the NEI government, arguing that Palu had always been on a good
footing with the Company and observed all regulations it had established. He even
produced an official VOC letter stating that Palu had permission to trade in all
VOC lands, but when van der Han requested to be allowed to make an impression
of the accompanying stamp he also brought forward as evidence of Palu’s good
standing with the Company, this madika malolo snatched it from his hands and hid
it for the remainder of their discussion, van der Han’s repon of the unpleasant
reception he received in Palu, including not only the personal behaviour of the
madika malolo but also such breaches of etiquette as the failure of the local
government to tire a cannonade in salute of the government, was doubtless
instrumental in the escalation of pressure by which the NEI government finally
obtained the required recognition of its suzerainty by treaty in 1854.
23 The first edition of Hollander’s text for administrators and military officers
(1864) labels Kaili (i.e. Kajeli) a tributary (leenroerig) land (along with Bone,
Tanette, Toli-Toli, and Laiwui) within Het Gouvernement Celebes en
Onderhorigheden, while the second, third, and fourth editions, perhaps by then
taking into account the treaties of 1854, list it under the heading ’allied realms’
(bondgenootschappeliik landen). According to Hollander’s text, bondgenooten
were autonomous with respect to internal administration, but were under obligation
to send a chosen successor to Makassar to be installed as ruler by the governor,
upon which a renewal of the treaty with the government must be signed. Such
realms were also bound to protect trade, combat piracy and provide support to the
NEI Government in case of war.
24 The Residentie Menado had formerly constituted a part of the Gouvernement
der Molukken (hence the interest of Governor Padtbrugge in Parigi and the
northern arm of Celebes), but in 1864 was recognized as an independent Residentie
directly governed by its own Resident. Although North Celebes was thus separated
from the Moluccan administration, the eastern peninsula of Central Sulawesi (i.e.
all the land eastwards from Tanjung Api and around the Gulf of Tolo) was still
considered a dependency of the Sultan of Temate and thus reckoned under
Residentie Temate, which was still under the Gouvernement der Molukken. This
government was, however, only represented by a posthouder at Temate. The
western half of Central Sulawesi -- what I have been labeling the Kaili region in
accordance with references to it in the early colonial literature -- was technically
within the sphere of control of the Gouvernement van Makassar, renamed the
Gouvernement van Celebes en Onderhorigheden in 1854. Only with the formation
of the Afdeling Midden Celebes in 1905 was this area once more transferred to the
sphere of Menado.
25 See Map AI-7 and Map AI-8 for the colonial administrative divisions eventually
established in the Kaili region.
26 Presumably this legendary figure was so named because his teeth were not
stained due to indulgence in chewing betel nut quids (.sirih pinang).
27 Apparently, the troops sent by the VOC behaved so badly in regard to native
inhabitants, that the Kaili rulers much regretted inviting them. The memory of this
incident may very well help explain their hostility to the Dutch when colonial
penetration of the interior began in earnest at the beginning of the twentieth
century.
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28 I cannot explain why the particle I is used here (and in the name I Sompa below)
to preface a man’s name, as usually the particle I is an indicator of a female name,
in contrast to the Bugis male indicator La. Yet, van den Berg clearly states I
Sompa was the eldest son of La Bugie. Perhaps Mandar conventions differ from
those of the Bugis in this regard.
29 After the success of Lasabanawa in dethroning the madika of Boja as rajah of
Banawa, many of the latter’s Bugis allies migrated to Wani on the eastern shore of
the Palu Bay. Thereafter Wani had both a Kaili and a Bugis headman.
30 In fact, it is probably the case that the ’second son of the rajah of Donggala’
who was supposedly representing Banawa, was in fact not the son of Lasabanawa,
but of the madika or ruling noble of Boja who was allied with the Bugis against
Lasabanawa (Berg n.d.b.: 35).
31 According to the Assistant Resident of Donggala, van den Berg, most of the
reports available to the Dutch concerning the Kaili region in the 19th century issued
from the Bugis kapitein of Kalangkangan.
32 Petta Lolo is said to have built the main mosque still in use in Donggala today.
The Dutch missionary A. C. Kruyt (v.3 1938: 5,10) even attributed the ’strong
foothold’ that Islam obtained in the coastal Kaili areas and later in the inland Kaili
settlements of the Palu Valley to the influence of Bugis settlers.
33 In the original Dutch: Tk heb ook niets aan die Inheemsche hoofden; de
vreemdelingen zijn veel flinker; de heerendiensten worden verricht, en de belasting
komt binnen.’
34 At that time Sigi numbered among its ’vassal-states’ the following ’realmlets’
(Adriani & Kruyt 1898a: 478): Sidondo, Sibowi, Sibalaya, Pakuli, Bangga, and
Tuwa in the Palu Valley; Kulawi, Mombuluwi, Powatuwa, Pipikoro, and Lindu in
the mountains to the immediate south; Napu, Besoa & part of Bada’ in the Lore
highlands to the southeast; Pebato and Mapane in the Poso regions to the east, as
well as Kalintebu, Banasu, Boku, and Tawaelia scattered among these domains.
The dependence of these ’realmlets’, each a loose association of four to a dozen
villages, consisted in the obligation to render periodic tribute to Sigi and to provide
manpower for such projects as conducting war and building the residence of Sigi’s
magau. As Kruyt and Adriani discovered, permission and guarantees from the
magau of Sigi were also required to pass through the territories of these
dependencies.
35 The name Andi’ Baso is actually not an individual personal name, but a
compound generic. Andi’ (literally, ’younger sibling’) is a traditional title of the
Bugis nobility, while Baso is the term of address and reference used for noble male
children before they are accorded individual names, a process sometimes delayed
until after the mappenre tojang (literally, ’to raise into the cradle’) and first hair
cutting ceremony marking the recognition of the child as an autonomous individual
separate from his or her parents. Correspondingly, the term Bise is used for noble
female children, while Baco and Bice are the commoner analogues for male and
female children respectively. These terms are sometimes retained throughout life
as personal names, though they may render the person so named the butt of jokes
about his or her continuing designation as a child. Most Bugis, however, receive
individual personal names of indigenous or Arabic origin. This clever trader’s
designation as Andi’ Baso may thus be a self-presentation as a generic noble Bugis
rather than a revealing of his bestowed personal name. As Adriani and Kruyt later
discovered, despite seeming bold enough to defy the magau of Sigi’s ban on their
progress into the interior, this trader really was in league with the ruler of Sigi.
Although conducting them as far as Langko on the shore of Lake Lindu, he was
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able to prevent them from proceeding on to Napu and the other Lore domains and
thence overland back to Poso.
36 Some years later, the Dutch administrator Boonstra van Heerdt (1914: 622-623)
labelled Kulawi as the trading center of the mountain regions. A 1909 tax survey
counted 2,430 people living in the ambit of the central Kulawi settlements
Bolapapu and Lemo, but Boonstra van Herdt considered this figure an
underestimate. Kruyt and Adriani (1898: 501) had estimated a population of 1,000
men in the 11 villages that made up the nucleus of Kulawi, leading to a total
population estimate of between 3,000 and 4,000.
37 Indigenous inhabitants of Central Sulawesi tend to label their languages
according to the word for ’no’ or ’not’. Thus, the Lindu language is called Tado,
the language of Kulawi Moma, that of Sigi Ija, that of Pipikoro Uma, etc.
Although almost every cluster of villages has its own negative term, other linguistic
and grammatical evidence indicates that many of these so-called distinct languages
are better regarded as related dialects.
38 Adriani and Kruyt’s (1898b: 579) own initial classification of Central Sulawesi
languages listed Tado as a separate language within the 11 languages of their
’Parigi’sch-Kailisch’ division, considering it along with the neighbouring mountain
languages Kulawi and Pobatua as constituting an ’Upper-Kaili’ class.
Esser
(Atlas-Commissie 1938: Map 9b) also listed Tado as a separate language within his
West Toradja group of 12 languages, while Salzner (1960) also granted it status as
a distinct language among the 14 languages he included in his own West Toradja
group. However, a recent Departemen Pendidikan dan Kebudayaan survey report
of 1973 combines both Moma (Kulawi) and Tado (Lindu) as a single dialect of
Kaili. Unfortunately, in the systematic lexicostatistical survey of Central Sulawesi
languages conducted jointly by the Summer Institute of Linguistics and
Hasanuddin University (Barr, Barr & Salombe 1979), Tado is omitted from
consideration, as the Lindu communities were never visited.
39 In fact, there seems to be some hesitancy on Kruyt’s part to make such an
estimate. Although the published version of his survey with Adriani does give the
figure of 600, Kruyt’s diary (n.d.: 105) has 1000 as the original figure, which has
been crossed out with the figure 800 pencilled in. As in the case of Valentyn’s
earlier population estimates, the method used seemed to proceed from estimating
the number of potential arm-bearing men and then projecting to a total population.
40 Bola is actually the term in many of the local languages for ’village’. In all
probability, Adriani and Kruyt mistook the term bola for the name of the island as
a whole rather than as a generic label for the assemblage of houses on the island
that were inhabited only when ceremonies were being performed or when the plain
was under attack. Various other names have also been accorded this island.
Grubauer records the indigenous name as Bola (Grubauer 1913: 563), but the
Sarasins give its name as Lebouto, mentioning Bola only as an alternate (Sarasin &
Sarasin v.2 1905: 45). In her retelling of Lindu legends, Davis (n.d.b.: 2) uses the
name Lewuto, obviously an alternate spelling of the name the Sarasins heard.
While I was in the field, Lindu inhabitants simply referred to it genetically as
Pulau (i.e. ’the island’), while the resident Bugis also labeled it Pulo, using an
alternate pronunciation of the same term from Bahasa Indonesia. Like the guardian
spirit of the lake, it remained an unnamed presence to which people only referred
genetically.
41 As had been observed in the Poso area as well, it was common practice to
delegate the execution of a village member to a person or group from outside so
that the soul of the deceased would not make further trouble for the local
community. Those who had performed the execution engaged in a mock battle
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with their own fellow community members upon their return in order to
demonstrate to the soul of the deceased that the inhabitants of the executioners’
village did not want to have anything to do with the ’murderers’ and thus had no
part in their guilt. In this case, offerings were made at the lobo on the island as
well, in case the soul of the deceased was not satisfied with such demonstrations.
42 Christian missionaries as they were, Adriani and Kruyt, who admired greatly the
’innocence’ and honesty of the Poso highlanders with whom they had worked, were
quick to attribute this unpleasantness to the influence of the Muslim peoples of the
Palu Valley, although there was no evidence of any incipient Islamization at Lindu.
Grubauer (1913: 556) also attributed the decline of indigenous material culture at
Lindu to the influence of Islam, but provided no concrete evidence of its presence
at Lindu at the time. It is possible, however, that the later conversion to Salvation
Army Christianity has eradicated previous traces of Islamic influence among the
indigenous Lindu population. Yet, at the time of the first Western visitors, Lindu
was said to be most clearly under the influence of Sigi, and this Palu Valley realm
remained still among the most traditional and opposed to Islam in the lowlands.
43 The Sarasins included a visit to Lindu from 20-24 July 1903 in their itinerary,
but concentrated most of their observations on the local flora and fauna, especially
the numerous mollusc shells to be found on the shore, indicating the continually
falling level of the lake. Like Adriani and Kruyt, they were impressed by the lobo
on the island Lewuto with its spirit house within the walls of the larger temple
structure. But they were also horrified that a group of men were then out on a trek
to find a human victim to be sacrificed in this lobo so that the remains of a recently
deceased noble could be buried.
44 With the eyes of the world scientific community upon the Sarasin expedition in
1902, the Netherlands East Indies Government could not afford to give the
impression that it exercised only nominal control in the hinterlands of its
possessions. Not coincidentally, the promulgation of the new Ethical Policy from
Holland in 1901 also marked the abandonment of the policy of non-intervention in
the native states, leading to the extension of more direct control over previously
autonomous (zelfbesturende) realms, including those of the Kaili hinterland (Davis
n.d.a.: 110).
45 According to Indonesian accounts, the methods of torture used by the Dutch to
extract this information from the unfortunate madika of Tuwa included baking him
above an open fire (Masyhuda et. al. v.l 1977: 17,44).
46 Sporadic attacks on Dutch troops continued up through 1910 in both the Lore
and Poso highlands to the east, but by 1905 the Kaili region had effectively been
pacified.
47 Curiously, despite being absorbed within the newly constituted realm of Kulawi,
Lindu is reported by the Indonesian publication Monografi Daerah Sulawesi
Tengah (Masyhuda et. al. v.l 1977: 15) as having its own contract (korte
verklaring) with the Dutch on 26 December 1908. However, the official NEI
listing of contracts (Afdeeling Bestuurszaken der Buitengewesten 1929: 629-630)
does not include any independent korte verklaring with Lindu. It lists an original
contract with Intowaa Tomai Torengke, the first magau of Kulawi, on 30
November 1908, as well as a subsequent contract of 31 March 1916, again with
Intowaa Tomai Torengke, that acknowledges the enlargement of the Kulawi
landschap to include Banasu, Tobaku and Lindu as well. It is thus possible that a
treaty was indeed signed with some representative of Lindu in 1908 before its
incorporation within Kulawi, but this treaty apparently did not have the official
status of a korte verklaring acknowledged by the NEI Governor General.
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48 Informants in Langko insisted to me that the position of rnagau in Kulawi was
first offered to a Lindu noble, and only after his refusal was it bestowed on the
Kulawi maradika Tomai Rengke, the former leader of the opposing forces.
Kaudem (1940: 14) has noted that the maradika families of Kulawi and Lindu
actually formed one closely related circle among whom marriages were frequent,
despite the disputes and ensuing raids that arguments over such noble intermarriage
sometimes occasioned.
49 Maps AI-9 and AI-10 display the pattem of land usage in the late colonial
period and in the present era, revealing the extent to which such usage patterns
have remained constant after the initial surge of ’development’ with direct Dutch
administration. Map AI-14 gives a rough sketch of the present extent of wet-rice
fields at Lake Lindu.
50 The trail from Sadaunta, which remains the major path in use today, offered the
disadvantage of being the longest of those laid out, but it has remained the only one
not subject periodically to extensive damage caused by earthquakes and mudslides
that have rendered the other trails passable only by foot
51 Schistosomiasis, sometimes also called bilharzia in other regions (e.g. Egypt and
the Middle East), is a disease caused by the infestation of trematodes of the genus
Schistosoma (i.e. blood flukes or schistosomes), which accumulate in such organs
as the liver and kidneys. Besides causing enlarged organs, the disease can render
the individual so weak that she or he is no longer able to resist diseases like
malaria. As the schistosomes must develop within a certain species of snail before
being released into the environment and then entering the bodies of animals,
including human beings, through cuts and pores in the skin, the Indonesian
government continues to fear the spread of these snails from the upland Lindu and
Napu plains, where they abound. For this reason it has refused to build a road to
Lindu (though, inexplicably, not to Napu). Despite its prevalence in many parts of
Southeast Asia, in all of Indonesia schistosomiasis is found only in Lindu and in
Napu, the source of many of the streams that flow into Lake Lindu.
52 The government has now included Lake Lindu and its surrounding plain as part
of the Lore-Lindu National Park, hoping to preserve by this measure much of the
region’s primary forest and indigenous flora and fauna. See Map AI-13.
53 The current Indonesian prison system still phrases its own mission as
resocializing (memasyaratkan kembali) its inmates.
54 The topoDa’a have long been called To Lare (literally, ’people from above’,
though the term ’hillbillies’ better captures the derogatory connotations of the
label) by the lowland Kaili speakers. They are still regarded as an archetypical
’isolated tribe’ (suku terasing).
55 For example, the missionary arm of the Dutch Reformed Church (Hervormde
Kerk) was allowed a mission monopoly in the Poso and Lore highlands, while the
Christian Reformed Church (Gereformeerde Kerk) was granted the exclusive
privilege of missionary work in Tana Toraja in the mountains above Luwu’ in
South Sulawesi.
56 At the time when the Salvation Army was making its initial strides in the
interior, Islam was gaining force on the coasts and in the Palu Valley by virtue of
its connection to the budding nationalist movement Spreading southward from
Toli-Toli, Sarekat Islam gained numerous adherents in Donggala, and by 1916 had
become a powerful mobilizing force in Dolo and Kaleke in the Palu Valley. The
magau of Sigi, Tomai Dompo, who had originally been exiled in 1904, was
allowed back in 1914 only to be banned once more for fomenting opposition to the

102
colonial government under the banner of Islam. A similar fate befell the magau of
Dolo, who was exiled to Temate for participating in such activities as well (Kruyt
v. 1 1938:40).
57 The influence of the worldwide flu epidemic which hit the interior of Sulawesi
at the end of the decade should also be taken into account. Even in a remote area
like the Rampi Valley, poised in the mountains several days’ walk from Palu in the
north or Masamba in the south, over 3/4 of the villagers had died. As Rosenlund’s
biographer points out, ’quite demoralized, they were clearly ready for someone to
lead them into a new and better life’ (Caddy 1982: 17).
58 The Salvation Army encourages parents to surrender their children to God in a
rite that parallels the baptisms performed by other Christian denominations,
although the Salvation Army variant does not center upon a rite of anointing or
submerging the child.
59 Although for legal and statistical purposes Salvation Army adherents are listed
as Protestan, followers often contrast themselves as orang Bala Keselematan to
other Christians, whom they label as orang Protestan (for example, the members
of Gereja Kristen Sulawesi Tengah (GKST), the indigenous church of Poso that
developed from the missionary efforts of Kruyt and Adriani in the Poso and Lore
areas under the auspices of the Nederlandse Zendelinggenootschap, the missionary
arm of the Dutch Hervormde Kerk). Now that congregations are being established
by other churches in the mountains of Central Sulawesi, among them the GKST,
Pentecostal, and Seventh Day Adventist churches, indigenous followers of the
Salvation Army often wish to declare that though they are Christian in a general
sense, their beliefs constitute a somewhat unique religion on its own (agama
tersendiri). It was considered a signal victory when one of the migrants from Napu
settled in the Lindu plain as a teacher announced his conversion from the GKST of
his homeland in the Lore highlands to the Bala Keselematan faith of the
indigenous Lindu people among whom he now dwelled.
60 Curiously, although often referred to as an agama, the Salvation Army does not
label its buildings erected to hold services as churches {gereja), but as ’houses of
worship’ {rumah kebaktian). However, in everyday conversation local followers
do label attendance at worship as ’going to Church.’
61 My article ’Culture as Art: From Practice to Spectacle in Indonesia’ (Acciaioli
1985) details with further examples taken from elsewhere in Sulawesi and the rest
of the archipelago this process by which indigenous custom has been transformed
into an affair of performance rather than an expression of conviction. In many
ways, this policy of domesticating rather than eradicating indigenous custom has
been followed by the independent Indonesian government, building on the
techniques used earlier by Dutch administrators and missionaries in their own
attempts to forge a common basis of allegiance while still preserving a measure of
displayed diversity among peoples of the archipelago in the colonial period.
62 Although slavery was officially abolished by the NEI Government at the onset
of its occupation of the highlands, the descendants of former slaves are still
identifiable and at times subjects of condescending attitudes.
63 As Davis (n.d.b.: 11) has noted and as my own observations at marriage
negotiations confirmed, representatives of the bride’s side may very well demand
that the traditional brideprice levels be maintained, but they usually agree to the
substitution of cash payments for certain articles, although the cash amounts given
are well below the value of the articles which they replace. For example, eight of
the twelve water buffalo demanded for a bride of m aradika descent might be
replaced by eight 1000 rupiah notes, whereas the value of an adult water buffalo
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was about Rp. 250,000 at the time of my fieldwork. Similarly, the mbesa or
traditional ikat cloths from Rongkong and Galumpang, as well as ancient patola
cloths from India, that were demanded as part of a noble bridewealth might be paid
out in the form of regular cotton or synthetic sarongs purchased at the Palu market
or a local kiosk. What was important was that proper attention be paid to the idiom
of traditional forms, not the conveyance of the actual material goods so stipulated.
As one government official remarked after hearing a particularly heated argument
between elders representing the bride and groom in one such exchange, it was all a
matter of ’the art of the old folks’ (kesenian orang tua). Thus, at Lindu ’following
adat’ has become largely a matter of decorously displaying traditional forms or, as
Fox (1988: 184) labels a parallel instance from the island of Roti, ’a targeted level
of performance in which selected frames are ostentatiously followed.’
64 See chapter nine for a discussion of the continually evolving traditions
concerning Maradindo.
65 When a new house of worship was dedicated at Lindu in 1960, among the seven
inhabitants who for the first time declared their repentance and dedicated their lives
to the Lord were two elderly women who were still renowned as tobalia,
traditional healers and conductors of rites directed to the traditional guardian spirits
of the lake and plain (M. Brouwer 1977: 86-87). The persistence of indigenous
curing techniques at Lindu may very well have been supported by the continuing
incidence of schistosomiasis, with all its debilitating side-effects, against which
Western medicine offered no effective cure until the beginning of the 80’s.
66 Among all the Lindu farmers I interviewed in the village of Tornado, none had
registered his land with the government. Only immigrants from North and South
Sulawesi had taken this step. However, I cannot vouch for the land reigstration
incidence among Lindu farmers ffom the villages of Anca and Langko.
67 In the Lore highlands to the southeast, which had been missionized by the
Nederlandse Zendelinggenootschap, the adoption of the fam as an extended kinship
unit modelled on the Dutch transmission of family names in a patrilineal line (and,
one might add, a tendency to patriarchal patterns in the allocation of familial
authority) also has resulted in a patrilineal bias in the lines of inheritance.
68 My own observation among Pipikoro and Napu migrants at Lindu, and during
preliminary surveys in their homelands, as well as in the Pekawa region, indicated
that men and women more often shared the labour involved in tasks'that at Lindu
were still performed exclusively by women. When the Bugis who settled at Lindu
required the assistance of the Lindu villagers to bring down to the shore of the lake
a large dugout canoe that had only recently been completed in the jungle
overlooking the western shore, the Lindu women were the ones sent by their
menfolk to assist the team of Bugis men who had unsuccessfully attempted to drag
it down on their own.
69 During the gerombolan, whole villages moved ffom the Pada and Seko areas to
the south, establishing new settlements near Gimpu in south Kulawi and in the Palu
Valley.
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CHAPTER 4
Moving In:
The Pattern of Bugis Migration and Settlement at Lindu
The pattern of Bugis mobility remains as complex today as it was in
the great days of Bugis conquest and trade. Apart from the crews of
Bugis praus, who earn their livelihood by means of continual
circulation between the ports of the archipelago, there are numerous
settlements of permanent and semi-permanent migrants ... [In such
settiements] differences would also be discerned between colonies
related to the major occupations of the inhabitants -- trade, fishing or
agriculture. In the older settlements, a large proportion of traders
were found, while more recent emigration has shown a
preponderance of fishermen —who have mainly moved to the ports
of Java —and of peasant farmers, who have been drawn to the virgin
jungles of coastal Jambi and Indragiri in Sumatra (Lineton 1975:
182-183).
The Bugis Movement to Lindu
The Bugis movement to Lindu has been marked by an extraordinary
diversity of strategies and phases, a diversity obviating any attempt to typify it at a
global level as one particular sort of migration. As happened so often in the past
and in other places, this movement began as a flight of refugees, but was
subsequently sustained by other principles of recruitment.

Some facets of the

process have exemplified the leader-follower relations of step migration detailed by
Lineton as the model of early Bugis movements to Jambi and elsewhere in
Sumatra.

Other aspects have reiterated the general process of chain migration

evident in Bugis and Makassarese migrations throughout the archipelago. Yet, no
one model encompasses the movement as a whole.
However, the Bugis movement to Lindu assumes a particular order when
viewed not as a whole, but in terms of various contingents independently moving
into the area. Members of these contingents view themselves as sharing common
bonds on different bases.

For some, ties of kinship are primary as a basis of

solidarity, for others common origin in a particular regency (kabupaten) district
(,kecamatan), town (kota) or even village (kampung) provides a foundation of
mutual support. Whereas some may define their allegiance and solidarity in terms
of a particular subethnic identity of origin from a common realm, whether Wajo’ or
Bone, others owe a shared allegiance to a particular leader. The unity of groups at
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this subethnic level of contingents is evident not only in the organization of
migration itself, but also in the subsequent structure of neighbourhoods in the
village. The claims and activities of members of these different contingents are
informed by an ideology of bangsa, as members proclaim their identities as To
Wajo’, To Sidrap, To Bone and others. Indeed, the very cohesion of each group in
the organization of economic, political, and religious activities may be correlated
with the manner in which they accomplished their movement to the area of Lake
Lindu. The Bugis settlement on the shores of Lake Lindu, itself only a part of the
encompassing village (desa) of Tornado still predominantly populated by
indigenous Lindu wet-rice agriculturalists, resembles more an agglomeration of
component subcommunities (sometimes even factions) than an integral community
united by bonds of shared identity, whether in work or ritual.
In order to reveal the multi-stranded nature of this movement, the history of
Bugis migration is best presented not in a strict chronological order for the
community as a whole, but instead through the movements of four contingents as
they have come to settle in various locations around the lake. The Bugis migration
to Lindu resembles not a single chain in which links clearly articulate with each
other in a linear fashion, each locked discretely to a predecessor and to a successor,
but as a net where various strands converge to a common center. Thus, to invoke
another metaphor, their movement resembles not a stream steadily widening its
well-worn course, but rather a diversity of rivulets emptying into a delta,
sometimes cumulating to a mighty stream, sometimes drying to a paltry trickle, but
continuing to flow in separate channels. 1
Contingent I: The Donggala Savyid and their local clients
Through the 1950’s and into the mid-1960’s, guerilla warfare provided the
most significant impetus to population movements in Sulawesi. By the mid-50’s
the rebellion led by Qahhar Mudzakkar in South Sulawesi had assumed the form of
a Muslim secessionist movement. Qahhar and many of his followers regarded their
efforts as a holy war of conversion or jihad of sorts, as their subsequent association
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with the Dar’ul Islam movement in West Java and elsewhere signified (Harvey
n.d.; Jackson 1980).

Rural villagers were squeezed between the claims of the

national army by day and the exactions of the local guerillas by night. Capitulating
to the demands of one group evoked the wrath and vengeance of the other. Unable
to withstand this despoliation from both sides, many villagers in the Bugis
heartlands of Wajo’, Sidenreng-Rappang (Sidrap), Soppeng, Bone and other
regencies chose instead to flee. Some took refuge in such local urban centers as
Pare-Pare or even Ujung Pandang on the Strait of Makassar; others attempted to
leave the province altogether.
Yet, the gerombolan, as this time of guerilla warfare came to be known, did
not remain confined to the province of South Sulawesi.

Guerilla forces also

advanced northward through the mountains of Central Sulawesi. There they razed
the villages of indigenous animists and Christians. One former leader of such a
guerilla force recounted to me how he had lined up the male adult members of one
village and ordered the throats of those who refused to convert to Islam to be slit.
Members of the Pada-Seko and other ethnic groups fled en masse to resettle in the
Palu Valley and in the mountains surrounding it, as well as in patches along the
coasts of the province.^ The guerillas themselves reached the uplands of the Palu
Valley, harassing the villagers on the coast and valley below.
Conditions were little better in the northern parts of the island. Permesta,
the secessionist rebellion that witnessed the unlikely alliance of Muslim West
Sumatra and largely Christian North Sulawesi in their opposition to the leftist and
militarist tendencies of the national government under Sukarno, had also created an
ambience of terror little different in many areas from that prevailing in South
Sulawesi (Harvey 1977). Not only did the secessionist goal of autonomy parallel
the aim of the gerombolan to the south, but the situation created by this conflict left
many rural peasants in the same predicament, squeezed between the national and
guerilla forces.^ Faced with the same dilemma as their counterparts in the South,
some of them also opted for the same solution: flight.^ Movement rather than
stasis constituted the order of the day (and often of the night).
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Among those who opted for flight was one Arab family living in the village
of Tanamea on the western coast south of the city of Donggala (see Map AI-15).
Tanamea was inhabited by a substantial community of mixed Arab and Bugis
descent, whose- members made their living largely from the stands of coconut trees
along the shore,5 though also cultivating rice fields and some garden crops. At this
time villagers were forced to support those soldiers of the national army who were
stationed in the area to cope with the gerombolan guerillas descending from the
hills of the Pakawa region to the east. For Abdullah al Habzi (1-1 in Figure AIV1)6, the demands were intolerable.
Abdullah had been bom in Sengkang in the regency of Wajo’ in South
Sulawesi and claimed descent from the family of the ’rajah’ of Pasoloreng. His
parents moved to Donggala in Central Sulawesi around the year 1930. There as an
adult Abdullah married a woman of Bugis descent (1-102) and some time thereafter
took a second wife, Lili bin Ahmad, later known at Lindu simply as Pua Ipa (1-2)7
Like Abdullah, Pua Ipa’s family had formerly resided in Wajo’, but like Abdullah
she too emphasised her Arab descent, claiming the status of saripa, female
descendant of the Prophet.8

Despite stressing their Arab heritage^, members of

Abdullah’s family also acknowledged that they were Bugis. Indeed, after their
marriage in Donggala in the mid-thirties, Abdullah and his second wife moved
back to the homeland of South Sulawesi, staying five years in the area of Pera on
the road to Paloppo in Luwu’. Their first two children, Nawir (1-5) and Fatima (I17) were subsequently bom in the village of Giliran in Wajo’, the same regency
where Nawir’s father had been bom. Soon after the birth of their second child, the
family returned to Donggala.

By the time of the gerombolan, the family had

settled just south of the city in Tanamea. In 1957, unable to bear any longer the
situation of perpetual skirmishing and extortion, Abdullah decided to move his
family to the Lindu plain in the mountains south of Palu.
Abdullah had earlier visited Lindu, taking along a distant nephew Malik bin
Husein (1-90), then still a young adolescent, to help him in catching carp (ikan
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emas). Seeking a haven in this area where he had been able for a short time to earn
a livelihood with his casting net (jala), Abdullah gained permission from the
military authorities to bring his family to Kulawi under the pretext of attending the
funeral of a relative who had died in the district. Proceeding to Lindu with his
eldest son Nawir, Abdullah settled in Langko and within a week brought the rest of
his family from the district capital. In addition to resuming his cast net fishing,
Abdullah planned to concentrate on establishing a regular schedule of carriers
ipemikut) to bring fish down from the lake for marketing in Kulawi. The actual
marketing of the fish in the district capital and its environs could be accomplished
by the Arab families resident there, with whom Abdullah could trace numerous
overlapping ties of kinship.
This first contingent of Bugis migrants thus consisted of a single extended
family, as some of Abdullah’s children were already married at the time of the
move. Coresident as a single household first in Langko and then later in the village
of Tornado at the edge of the lake itself, the members of this nascent community
began the occupation of the shore (pantai) area of the village by a process of
simple expansive differentiation. The eldest son Nawir was the first to move,
occupying an abandoned police post 10 up in the village!!, though eventually
establishing a household in the shore community. In time, Abdullah’s younger
sons Putu (1-49) and Hajji (1-16) and his son-in-law Nawir bin Ahmad (1-18) all
established independent households, as they came to reside in nuclear family units.
For a while, a lone Bugis who had been residing in the forests on the eastern shore
of the lake came to stay with Nawir. But no one outside of Abdullah’s immediate
family settled permanently at this time. 12
These original settlers in the shore community of Tornado were not
augmented primarily by further family members recruited in a process of chain
migration, but rather by the gradual accretion of a number of individual wanderers
who drifted to the Lindu plain. There they resided intermittently with members of
Abdullah’s family. Although they often set off for work outside the area, they were
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constantly lured back to Lindu. For example, in 1962, a pasompe’ named Ganyu
(1-37)13, whose father hailed from Bone and mother from Pinrang, made the ascent
to Lindu from Palu, where he had worked in a tobacco-processing firm controlled
by his father. During that first residence at Lindu, Ganyu stayed with Abdullah’s
family. As he recounted, at that time the local Lindu inhabitants still subsisted
largely on tubers and sago 14, while the shores of the lake remained shrouded in
mist throughout the day, for no land at the shore had been cleared for wet-rice
fields. Ganyu remained for only a short time at Lindu, descending from the plain to
seek work in other places, including Menado and Kupang.l^

He also worked

intermittently around the Palu Bay as a fisherman hunting porpoise. During these
years Ganyu managed to marry three wives, each of whom he abandoned when he
moved on. He had returned to Lindu from one such foray in 1976, at that time
establishing his own independent household in the shore community. But by 1979
he had moved to the adjoining highland valley of Palolo, returning a year and a half
later during the early months of my fieldwork at Lindu. Ganyu remained at Lindu
through most of my own stay in the field, but attached himself as a coresident client
fisherman at various times to three different households in three different hamlets
of Tornado, though only once disassociating himself from the Arab contingent with
whom he had originally aligned himself.
Ganyu’s behavior was typical of that expected of the tau laosala^ or tau
laolao. Literally translated, the term tau laosala means ’those who go wrongly,’
while tau laolao can be glossed as ’those who gad about,’ since the reduplication
of a verbal root like lao adds a sense of aimless repetition. These men were the
community’s vagabonds and rogues, those who flitted hither and thither, neither
with any fixed purpose nor any fixed occupation. Young men or even adolescent
youths, they were the men without a home who attached themselves to a different
household every few months or even weeks. They would share a portion of the
proceeds from their fishing with the head of the household in which they were
currently residing in return for meals and some floorspace in which to sleep. ^

110

Attaching such tau laosala to their households was one of the primary means by
which the Arab neighbourhood burgeoned in the shore community.
Whereas Ganyu represents a Bugis man who attached himself to the Arab
community without any prior acquaintance or relations of any sort, the careers of
some of the more distant kin of Abdullah and Pua Ipa also exemplify the
characteristics of intermittency of residence and inconstancy of work. Arriving at
Lindu the same year as Ganyu was Abdulkadir (1-76), a son of Abdullah by his first
wife in Donggala. Like Ganyu, Abdulkadir was to become an intermittent resident
of Tornado, but unlike him he was also to erect a separate house there despite his
absences. Originally conducted to Lindu by his father, Abdulkadir arrived with his
wife and their first surviving child. As he was always ill during this first stay, the
family moved in 1965 back down to Kulawi, where Abdulkadir built his own
house. In 1971, after his wife died from the effects of a miscarriage, Abdulkadir
returned to Lindu, where he lived as a widower for three years. During that time he
stayed wherever he could, mostly at the homes of his half-siblings. He worked at
various occupations, ranging from fisherman and horse driver to farmer opening
wet-rice fields.
Remarriage finally ended this period so similar to the careers of tau laosala.
In 1973 Abdulkadir married a migrant from Bada’, Agostina Malelo (1-77) and
once more maintained an independent household. In the ensuing period he worked
steadily as a horse driver, excepting one period of opening wet rice fields across the
lake when the Arab contingent attempted to establish a satellite settlement in
Tawalalo south of Kanawu on the eastern shore of the lake.

However, at the

beginning of 1982, after an unsuccessful attempt to maintain a dry-crop garden
(dare’ or kebun) — an activity undermined by the incursions of the free-roaming
pigs kept by the local Lindu populace —Abdulkadir again left Lindu to settle in his
wife’s village of Bewa in Bada’. There he opened a kiosk and began to work the
hectare of wet rice land bestowed upon him by the elders of his wife’s family.
Though briefly visiting Lindu in the middle of 1982, by the end of that year
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Abdulkadir had apparently decided to settle permanently in Bewa with the family
of his in-laws. Not only had the widespread drought caused by the reversal of the
Pacific current El Nino all but eliminated wet-rice farming on the western shore of
the lake, but the Regency Fisheries Department’s decision to forbid the export of
fish from the lake had also deprived both fishermen and norsedrivers of a
livelihood.
Many of the tau laosala who resided intermittently at Lindu, like Ganyu,
were of Bugis origin.

However, some of them were local Lindu youths who

attached themselves to the shore community or even young men of Kaili extraction
who arrived at Lindu from the Palu Valley. Muti (1-51)18 was one such Kaili man
who identified himself as from Lere, a kampung in the city of Palu well known as a
community of fishermen working in the Palu Bay and the Straits of Makassar.
Along with two companions, Muti first came to Lindu in August 1975 trading
goods brought from the valley for brass trays. 19 After this initial trip, he returned
to Lindu to sell porcelain plates to the local populace.

In November 1976,

Abdullah’s eldest son brought Muti back to Lindu to keep the accounts of his kiosk.
After engaging in various independent pursuits, including coffee growing and
marketing, hunting and preparing deer jerky, Muti settled down to a career as a
client fisherman in the household of Putu (1-49), the youngest of Abdullah’s and
Pua Ipa’s sons. There he has remained, even serving as the sole occupant of the
house when Putu and his family have spent long periods living in Palu and with his
wife’s relatives in the village of Kabonga outside Donggala. Although no longer
one of the flighty tau laosala, Muti has remained a peripheral client, unable to
attain the status of independent householder within the community to which he has
attached himself.
However, such individuals, whether men or women, did not always remain
merely attached to the core households as clients, but often were able to become
more fully members of this community by intermarriage. Line ton has noted how
the strategy of intermarriage was utilized by ambitious young men who attached
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themselves to the households of uncles and other elder kin who were leaders in the
rantau community. As one of her informants, a teacher no less, generalized:
Bugis are taught —When you arrive in the rantau, seek out the man
who holds power and make yourself his servant, so that he will not
be on his guard against you. After a few years, if a Bugis is clever,
brave and honest, usually he becomes the son-in-law and finally the
successor of the man in power (Lineton n.d.: 199). 20
However, in Lindu this strategy was used not only by Bugis attempting to gain
positions of power, but by a number of the peripherally attached individuals trying
to raise themselves from positions of subordination to a status of independent
householders in the community.
One such case is illustrated by the marital career of Agostina Malelo (1- 77).
Agostina had first come to Lindu in 1960 with her husband, a Muslim inhabitant of
Bada’ originally hailing from Masamba in the hinterland of Luwu’. Agostina
remained with her husband in the house they eventually erected in the shore
community until his death in May 1969.

Soon after being widowed, she was

escorted back to her parents’ household in Bewa by an uncle. She returned to
Lindu in 1971 in order to attend a funeral, but ended up staying with a nephew of
her late husband then residing in Tornado. She supported herself by opening a food
stall (waning), but supplemented her income by working at the rice harvest of her
late husband’s elder brother in the village of Tompi^l south of Kulawi. Though
taken on as a servant in the house of the district head (camat) in Kulawi, she fled
back to Lindu soon after to avoid being bestowed in marriage to an elderly mosque
official by the camat’s elder brother. Back at Tornado she once more opened a
food stall and worked occasionally as a rice harvester. In 1973 she married
Abdulkadir (see above). Since that time, Agostina has alternated between the shore
community in Tornado and Bewa with her husband, their residence depending
largely on the vicissitudes of Abdulkadir’s health and livelihood in Tornado.
Just as the core of the Arab community originally depended upon ties of
kinship and common origin in recruitment to their settlement, so those individuals
who later became part of their community also invoked such familial ties of their
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own in coming to Lindu. Some of Agostina’s ancestors had formerly been sold by
the ruler of Bada’ as slaves to the Lindu inhabitants in the precolonial era. One
reason Agostina and her family had originally decided to come to Lindu was the
network of relatives resident there who were already intermarried with the Lindu
villagers as free commoners after the Dutch abolition of slavery in the interior.
Ninsi (1-39), one of the noble descendants of the very families that had sold
Agostina’s forbears to Lindu, married another of Abdullah’s and Pua Ipa’s sons (I45), bearing him five children before his death at Lindu. Two years into her
widowhood, Ninsi married a client fisherman who had attached himself to the
household shortly before her first husband’s death. This Kaili man Hasu (1-38),
who had been bom in Pesaku in the Dolo district of the Palu Valley, first came to
Lindu in 1966. He had made this initial ascent alone, simply with the aim of seeing
whether Lindu would be an appropriate place to find a livelihood. For six years he
had stayed with the former village headman of Langko, at first carrying fish down
to the road as a pemikufi2 and then rising to the higher position of fisherman
himself. In this capacity he had attached himself to the household of Abdullah.
Even after his marriage to the widow of Abdullah’s son, he remained part of this
household, only building an independent house in 1980. A lone wanderer when
entering Lindu, he had successfully incorporated himself as a member of the Arab
community by marrying into it.23
Hasu’s case is exceptional, as most of those who have married into the Arab
community have themselves been of Arab or Bugis origin. Yet, even such affines,
despite their common identity as ’Southerners’ (orang Selatan), have been only
intermittently resident at Lindu.

In this, they have followed the pattern of

Abdullah’s own sons, not only Abdulkadir, his son by his Bugis wife, but all the
sons by his Arab wife Pua Ipa as well. The case of Ilyas (1-27), the husband of
Abdullah’s daughter Juliati (1-26), his distant patrilateral parallel cousin (FFFSDD),
illustrates this pattem of sporadic residence by affines at Lindu. Ilyas originally
came from the village of Atapangi in Wajo’, some 100 km from Paria in Pinrang,
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the place of origin of his mother as well as of the fisherman Ganyu who had earlier
come to Lindu. After stopping his schooling before graduating from high school,
Ilyas had undertaken various commercial enterprises, including marketing copra to
Surabaya. Moving to Donggala in 1959 for ’reasons of business’ (as Ilyas himself
put it, though a less charitably inclined observer bluntly declared that he was
bankrupt in the South), he first came to Lindu in 1960. But this was a brief visit.
In Donggala he later married Juliati, returning some eight years after marriage with
their family to Lindu. After working as a gill-net fisherman (palanra’) in the al
Habzi family, he became one of the settlement’s fish entrepreneurs with his own
retinue of subordinate fishermen. By July of 1981, unable to compete with the fish
marketing network of the second contingent (see below), he decided to move with
all his family back to Tanamea in order to tend his clove gardens, a decision in
which his brother-in-law Nawir soon followed suit. Remaining behind in his Lindu
household was his- cousin (MZS) Baba (1-35), who had arrived from Paria in
Pinrang, later joined by his two spinster sisters. Following the career pattern of his
cousin, Baba first served as a client fisherman for Ilyas, and throughout the period
of my fieldwork alternately served as a fish contractor (never successfully enough
to maintain this occupation) or subordinate fisherman for various fish contractors
from the Arab contingent.
Against this background of inconstant but repeated residence in the shore
community by the core members of the Arab contingent, one person has remained
as a permanent pillar. Only a lad of thirteen when accompanying Abdullah al
Habzi in his first reconnaissance of Lindu in 1955 (see above), Malik bin Husein (I86) had become an experienced pasompe’ by the time he returned to Lindu to
settle some twenty years later. Bom in Donggala and raised in Kulawi by an uncle,
as a young adult he had gone to Java, where he resided with a father’s brother. In
1969, when he was working as a peddler in the Mandar region of South Sulawesi,
he met and married his wife in the village of Pambusuan, Majene. After a period of
coresidence with his in-laws, he returned to Kulawi, proceeding with his family to
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Lindu at the end of 1975. After initially building a hut in the Arab quarter of the
shore community, he moved across the lake to open wet-rice fields in Tawalolo
with the other members of this contingent. In 1978 he moved back to Tornado and
embarked on a career of trading with the capital he had accumulated from his years
in the Mandar region. Beginning by selling small household items and snacks his
wife had cooked, he has gradually built his kiosk into the one enterprise at Lindu
that can with some justification be labeled a ’store’ {toko). He has since pursued
his career as kiosk-operator continuously, except for a brief, unsuccessful interlude
marketing rattan.

After the departure of Agostina’s brother-in-law, Malik was

chosen to succeed him as imam, a decision that stabilized and enhanced his
position in the shore community. With the rise of his kiosk and related enterprises
(e.g. a rice mill in the neighboring wet-rice fields of Salotui settled by commuting
farmers from Kulawi), he has attained a position largely unaffected by the
economic vicissitudes impelling the fishermen and farmers more directly dependent
upon the products of lake and land to leave in times of duress. With Malik, the
Arab contingent has attained a sedentary nucleus ensuring a continuing influence in
the community.
Many aspects of the movement of this contingent to the shore community of
Tornado exemplify generalizations proposed in the theory of migration. Certainly,
the conditions of guerilla warfare during the gerombolan constituted a ’push factor’
(Peterson 1958) impelling migration from a home territory. The pioneer migrant
Abdullah al Habzi was a man with previous migration experience, having moved
from Wajo’ to Donggala before leading his family to Lindu. To a degree, the
movement evinced the characteristics of chain migration, as Abdullah and his
children recruited kin and affines to reside in their homes and work in the initial
stages of their stay as client fishermen.
However, partly due to the relative proximity of the target community to the
point of origin of this group -- a trip requiring only three or four days under the
conditions of road and trail obtaining in the 1950’s and less than two full days by
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the mid-1970’s —this movement never fully constituted a true settlement. As ties
remained with relatives and in-laws in Tanamea, Donggala, Palu, Kulawi and even
Bada’ and the intervening villages in the mountains (e.g. Tompi), the families also
maintained houses in these areas to which they continually returned to fish, tend
clove gardens, coconut stands, and wet-rice fields and search for whatever
livelihood they could find. Though not quite attaining a frequency deserving the
label commuting, the pattem of movement between Lindu and these other localities
approximated a type of settlement that might be termed ’ranging’ or even
’nomadic’ (Peterson 1958: 266).
In addition, many of the households in the neighbourhood established by
members of this contingent were in time headed by Kaili men indigenous to the
Palu area. These men had heard of Lindu from a variety of sources and trekked to
that locale impelled by diverse motivations along distinct, though converging paths.
Once there they attached themselves to the Arab community as clients, sometimes
succeeding in intermarrying and forming independent households, sometimes
drifting off once again, intermittently returning.

Indeed, the impression of

transience is further heightened by the number of peripheral relatives who came to
stay only weeks or months at a time before returning to their home communities. If
this movement were to be seen as a chain, it was one that constantly looped back
upon itself and one in which many of the links attached themselves laterally rather
than linearly, while others simply snapped off after a time.

Only with the

movement of the second contingent was a more classic instance of chain migration
to be encountered at Lindu.
Contingent II: The Waio’ Entrepreneur and His Client Kin
While the Arab community in Tanamea was caught between one set of
guerilla forces and the Javanese-based national army, many of the villagers in
South Sulawesi were trapped in a similar situation. One itinerant dentist, known by
virtue of his occupation as Tukang Sattu (IT1) or sometimes simply as Tukang (i.e.
’Artisan’), identified himself as one of those who fled to avoid the constant
violence of the times:
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At night the rebels would order the inhabitants to feed them. During
the day the government soldiers would punish them for this. Often
they would be shot. If they didn’t feed the rebels, their throats
would be slit. Before that time few people left the area.
Sattu may have underestimated the general volume of migration from South
Sulawesi before the gerombolan, but he certainly reflected the feelings of those
who fled from the South at the time. This general flight from South Sulawesi was
perhaps comparable only to the diaspora following the razing of Wajo’ by the
armies of Bone in 1670 for its alliance with Goa against the Bugis forces led by
Arung Palakka (see Chapter Two; Lineton 1975; Andaya 1981). The movement of
this contingent to Lindu, even though largely accomplished after the gerombolan
had subsided, began as one of the tributaries of the stream of people fleeing from
South Sulawesi during this period.
La Sattu first set off into the rantau in 1962 from his natal village of Solo,
some 4 km. to the east of Welado on the Walanae River emptying from Lake
Tempe into the Gulf of Bone (see Map AI-16).24 He aimed to support himself in
his wanderings by making gold fillings for villagers, picking up the gold as he went
in the reputed El Dorado of Central Sulawesi.25 Setting off with one companion
Fachruddin (11-136=111-40)26 as his assistant, Sattu embarked from Bone for
Donggala.27 From Donggala he continued overland to Parigi, there taking a boat
to Poso, where he spent three months supporting himself by dental work. After
periods in Ampana and the Togian Islands, followed by another three-month stay in
Tentena on the shores of Lake Poso, Sattu and his companion Fachruddin headed
west into the mountains of the Lore region. In Bada’ he stayed three years, residing
at the house of a trader from South Sulawesi long settled there. While in Bada’, he
acquired as a second follower a Bada’ man, who later continued on the trail with
Tukang until settling with him at Lindu.
In 1966 Sattu and his companions moved on to Tompi, the largely Bugis
village already mentioned in relation to Agostina Malelo’s travels to the Gimpu
plain south of Kulawi. From there he proceeded on a circuit of the Pipikoro region,
finally emerging to the north in Kulawi, where he was arrested for traveling
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without proper papers. After his release, he entered the Lindu plain in 1967. From
the time he had first heard of Lindu while in Bada’, he had harboured the plan to
engage in marketing fish from the lake. So, upon arrival he immediately began
work as a fisherman, the first phase in the fulfillment of this design. Shortly after
settling, Sattu sent a message to his second wife Nurhini (II-2), informing her of his
whereabouts for the first time in six years. She arrived at Lindu in 1968, escorted
by her daughter by a previous marriage and that daughter’s husband, along with her
two sons by Sattu. This son-in-law Bakri (11-10) stayed two years in Sattu’s house
as a client fisherman before descending to the Palu Valley to make his living
selling trinkets. After his period of wandering as an itinerant hawker, he spent
three years operating a kiosk in Sadaunta at the terminus of the horse trail leading
from Lindu to the main road between Palu and Kulawi, eventually returning to
Lindu in 1976. He settled not in Tornado in Sattu’s ambit, but in the village of
Puroo settled earlier by local Christian transmigrants from Kulawi.

There he

operated a kiosk, amassing a minor fortune as a middleman buying rice from the
local villagers and transporting it down to Palu.
Shortly after settling with his family in Tornado, Sattu undertook the return
trip to Solo by foot. Proceeding to Wetuo in Awampone, he bought a number of
nylon gill nets. At that time such nets cost at most Rp. 1000 in the South, but after
hauling them back overland, Sattu was able to sell them for the equivalent of Rp.
40,000 each to the local Lindu villagers, who had never seen such equipment.
Given the paucity of cash at Lindu, he accepted such payments in the form of a
water buffalo for each net. Originally, Sattu had intended to use these nets himself,
but realizing the profits to be made by selling them, he decided to sell the entire lot
to the local villagers and return to the South for more.

Not only did these

transactions mark the beginning of Sattu’s dealings in fishing nets, but they also
yielded him the type of capital he needed to expand his operations from selling
fresh and salted fish to opening wet-rice lands.
To provide the labour both for his fishing enterprises and for his agricultural
development scheme, Sattu first summoned from his home village in the South his
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two eldest sons by his first wife, as well as his youngest brother.-^ Arriving in
1969, this group was but the first of many such clusters of relatives to make the
move to Lindu.

As Sattu himself declared, whenever he needed labour for

developing Lindu, he would return to the South to bring up more family members.
In 1973 the largest such group arrived. Led by Sattu's younger brother and eldest
son, who had returned to the South to fetch their families, this gang included three
sisters’ sons, a son-in-law, and two more distantly related young men. After this
group, other kin and affines began to arrive singly or in smaller groups, often
returning to the South to transport their families after they had established a
foothold at Lindu. As Figure AIV-n reveals, due to the large number of cousin
marriages, both husbands and wives could trace relations to Tukang Sattu.
Although almost all migrants could trace a near or distant genealogical relationship
with Sattu29, many of them were actually more closely linked to Sattu’s first wife
Daeng Pedde (11-15), often through women. Hence, in one sense, the migratory net
had now been cast to bring in affines tracing more distant relations to the original
pioneer.
The year 1975 marked a watershed in the form of the Bugis community at
Lindu, for in that year arrived the last of the groups of relatives from the areas of
Wajo’ and Bone surrounding Solo and Welado. It also marked the year Sattu
further diversified his pursuits. He had earlier begun a number of enterprises with
the capital the sale of his gill nets had brought him. He employed indigenous
Lindu men from both Langko and Tornado as wage labourers to open wet-rice
fields in the swamp to the south of the Tornado village center. Initially, they had
been paid from the proceeds of his fishing enterprises, for he had used his eldest
son and two original travelling companions, as well as other later arrivals, as client
fishermen providing fresh and salted fish for the carriers to bring down to the main
road. However, when this proved unprofitable^, Sattu began dividing the land
opened by the Lindu labourers among the other members of his migration
contingent, selling a one ha. plot to each for Rp. 100,000.31 With the proceeds
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obtained from their first harvests, his two eldest sons, his son-in-law and one of his
sister’s sons (11-30) acquired the capital to outfit themselves with their own fishing
equipment.

All but this latter nephew turned over their fish to Sattu as the

contractor who arranged for transport by carriers down to the road.

With the

capital he acquired, Sattu opened a kiosk (by his rep o rt^ the first in the village) to
sell household goods to the indigenous Lindu agriculturalists and to the Bugis
fishermen of the shore community. But in 1976 he led the majority of his followers
Canggota) across the lake to Kanawu in order to begin another round of opening up
wet-rice fields. Although Sattu and most of his followers abandoned these fields
after only two years, a mere two harvests, four families from Sattu’s contingent
remained behind.

These farmers banded together with members of the fourth

contingent to transform Kanawu from garden land used sporadically by indigenous
Lindu farmers into an incipient community of settled farmers growing wet rice as
their primary livelihood.
Sattu meanwhile had turned to other endeavours.

In the wake of the

pioneering attempt by a member of the third migration contingent (see below) to
carry fresh fish down to the road by horse caravan, Sattu began accumulating his
own stable. Employing a nephew (11-82) of his first wife to escort twenty-one
horses from South Sulawesi to Lindu — an overland ordeal requiring a 15-day
march through the mountains —Sattu himself began to oversee the transport of fish
down to the main road by horse drivers (patteke). With the onset of intensified
marketing of fish from Lindu by horse train, many of the members of Sattu’s band
who had opened wet-rice fields in Kanawu returned to the village center of Tornado
as fishermen and horse drivers. Not content to limit the use of his stable, reaching
over 50 horses at its height, to transporting fish, Sattu began to expand his activities
to include trading rattan. Returning to the Pipikoro region of south Kulawi to
obtain more rattan for his horses to carry, Sattu finally severed his exclusive focus
on Lindu, which he had maintained for over a decade.33 jn

1978

he moved down

to Sadaunta on the road to the provincial capital Palu, where he built a house and
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took care of the small truck (kijang) he had financed to transport to Palu the fresh
fish brought down by horse from Lindu. In 1980 he established his own residence
in Palu, opening a kiosk in the capital’s central market to sell rice. But he also
continued to house the team of relatives who manned the trucking operation
bringing fish to Palu from Sadaunta.
With Sattu’s departure from Lindu an era had ended. No longer under the
leadership of a single pioneer, the members of the Wajo’ contingent now recognise
a multiplicity of patrons, each manoeuvring to establish a stable network of
subordinate suppliers, whether of fish, rattan, or rice. By 1980 Sattu’s nephew
Ambo’ Bette (11-30) had assumed preeminence as a contractor of fish, and later in
1982 of rattan. But he was never unchallenged. Migrants from Welado and Solo
continued to drift to Lindu, sometimes alone, sometimes with their families.
Swelling the ranks of those who worked as clients and subordinate fishermen when
fish marketing was brisk, these new arrivals would turn to rattan exploitation or
drift off again when fish sales were slow. Yet, of those who had arrived since
Sattu’s departure, none had fully committed himself to permanent residence in a
single house at Lindu. Each had constantly moved farther into the periphery from
the shore settlement Sattu had initiated.
Sattu himself was both a classic pioneer, fitting well Peterson’s ideal type of
the initiator of migration (Peterson 1958: 263) and a typical 'Bugis pasompe’:
adventurous and innovating, daring and independent, unafraid to be ruthless but
fickle in his sponsorship of any one line of endeavour. Impelled into the periphery
by the social conditions of the gerombolan era, he later enlisted kin and affines to
work under his leadership in a typical pattem of chain migration that maintained a
momentum of its own even after Sattu’s personal recruiting efforts in the South had
ceased. Though this pattern of migration followed a general progression of phases
common to such m ovements^, it certainly was not typical of the early Bugis
migrations sponsored by noble leaders to Jambi and elsewhere in the archipelago
(Lineton 1975). Initiated by a man with no pretensions to a status beyond that of a
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commoner,35 though an inordinately enterprising one, the movement of the Wajo’

contingent was sustained by a certain hierarchy of obligations that proceeded from
ties of economic dependence structured by kinship rather than the traditional Bugis
notions of rank and the reciprocal obligations of patron and client. In contrast to
the traditional patterns of moral obligation that also marked the movement of at
least one of the other contingents, commercial calculation channelled through
kinship ties governed the ebb and flow of this migration stream.
Contingent HI: The Interstitial Innovators of the Lakes
Once again the ambience of civil war during the gerombolan provided the
initial impetus for the movement of the first member of the third contingent to the
Lindu plain. But in this case the pioneer was not escaping entrapment between the
opposed forces, but rather the consequences of having himself served as a member
of the gerombolan guerilla army. Having been involved in operations that had
resulted in the death of many civilians in the area around Toli-Toli on Sulawesi’s
northern arm, Abas (III-1) fled to Kulawi in 1959, shortly thereafter proceeding to
Lindu (see Map AI-17). There he attached himself to Abdullah’s (I-1) household,
beginning his career in Lindu as a carrier (pemikul) of fish down to the valley. The
proceeds from this occupation enabled Abas eventually to buy his own horse,
which he used to transport goods of diverse sorts between Lindu and Kulawi. After
living in Langko from 1960 to 1962, he moved further into the mountains of the
Kulawi district outside Lindu, centering his transport operation in the village of
Towulo in order to market dammar from the hinterland. In 1967 he settled and
opened a kiosk in Lavua, near the Bugis community of Tompi south of Kulawi. By
1973 Abas had divested himself of all his horses, amounting to a stable of thirty,
and devoted himself to operating his kiosk and overseeing the working of the wetrice fields he had acquired.
Like Sattu, Abas required labour to carry out all the projects he had initiated
in the Lavua area. To recruit that labour, he returned to South Sulawesi in 1971.
As one informant put it, in that year the land in the South was completely

123
desiccated, banana trees had died, and even Lake Sidenreng had dried up
completely.36 Some inhabitants were being moved from the Sidenreng area to
resettlement projects near Kendari in Southeast Sulawesi and even to Irian Jaya.37
In these conditions of flux, the son-in-law of Abas’s brother, La Rasid (ffl-3)
decided to follow Abas back to Central Sulawesi. By his own account, Rasid had
been intolerably burdened by the duties imposed on him both as hansip, the village
official responsible for supervising fishing activities on the lake, and as matoa
paggalung, the local overseer of farmers’ activities.38

Forced to undergo

government training so often that he neglected his own enterprises, Rasid was
ready to leave his natal village, Wettee, merely to be free of his official obligations.
Like his father before him, Rasid had attempted to gain his livelihood as a trader in
the South.39 Planting and marketing coffee in Pinrang in one period, he later
transported chili peppers for sale in Ujung Pandang.

After his marriage^O, he

continued marketing chili peppers, as well as rice, com and string beans, in the city
of Pare-Pare. At the time of his decision to migrate, he was earning his livelihood
by fishing on Lake Sidenreng, as well as cultiviating wet-rice fields and dry crop
gardens in his home village.
Accompanied by his younger brother (HI-10), a first cousin (III-42, a MZS
of Rasid), and the latter’s brother-in-law (HI-43), Rasid set out for Pare-Pare, the
embarkation point for the transmigrants to Kendari (see Map AI-17). After having
been refused official permission to migrate to Central Sulawesi, the group remained
in hiding until the ship to Kendari had set off. They were then able to proceed
surreptitiously by small boat (lopi or perahu) to Central Sulawesi. After a brief
stay in Palu,41 and then with his wife’s uncle Abas in Lavua, in April of 1971
Rasid himself proceeded to Lindu. There he remained for seven months before
returning to Lavua once more to help Abas in the latter’s wet-rice fields, as well as
working in gardens in Sibalaya, Pakuli and Rantikala in the Palu Valley.42 Rasi(}
returned to Lindu, setting up an independent household with his brother and
cousins in Tornado, where he quickly established himself as the premier casting net
fisherman at Lindu.
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By 1973 Rasid was consistently bringing in daily catches of up to 200 kg. of
fish for salting or smoking. To help with these latter tasks, Rasid recruited the
Bada’ woman Agostina Malelo, who had by then returned to Lindu to reopen her
snack stall (see the history of the first contingent above), as well as her daughter
and a bevy of other maidens from Bada’ related to Agostina who had arrived
seeking seasonal work. Yendibo, an indigenous man said to be descended from a
Bada’ slave brought to Lindu and sold along with one of Agostina’s ancestors, and
his wife, a woman from the northern Lore region of Napu, began the first of their
intermittent periods of residence in Rasid’s household to assist in this endeavour.
Although Rasid had promised to make the journey to Bada’ to request formally in
marriage one of the maidens who had worked for him, the unexpected arrival in
1975 of his wife from South Sulawesi — Rasid himself had never informed her of
his exact whereabouts -- forestalled this eventuality. By this time, the dormitory
for fishermen and salters headed by Rasid had begun to disperse. His brother
married an indigenous Lindu woman and established a separate household in the
village (kampung) community not far from Rasid’s house on the shore.

The

brother-in-law of his cousin left Lindu in 1974, first working the wet-rice fields of
his in-laws and then moving to Palu in 1976. Of the original group who had
embarked together, only Rasid’s first cousin remained in the household, not leaving
to seek his own livelihood until 1978.
Just as the year 1975 marked a major shift in the activities of Sattu and his
Wajo’ contingent, so 1977 was a decisive year for Rasid. That year he bought wetrice land from the area opened by Sattu just to the south of his house.

More

importantly, he also initiated the transport of fresh fish from Lindu by horse
caravan. Rasid himself was to lose over a million rupiah in the few months he
persisted in this enterprise. His example was, however, instrumental in spurring the
return of Sattu and many of his followers of the second contingent back to the
village center at Tornado from their wet-rice fields in Kanawu in order to assemble
competing horse caravans to transport fish and rattan.

Rasid was unable to
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mobilize a constant and reliable supply of labour that could compete with the kinbased network of client fishermen that Sami’s contingent could mobilize. So he
was forced to resort to other enterprises, returning to his cast-net fishing, as well as
working his newly acquired wet-rice fields and later opening up garden land. Rasid
remained a minor fish contractor, using client fishermen who drifted into his
household, both Bugis from his own home area Sidenreng and elsewhere, as well as
members of other ethnic groups, but his efforts in this economic domain remained
intermittent.^^
The group of affines Abas had originally brought to Central Sulawesi were
not the only Southerners (Orang Selatan) who identified themselves as members of
this contingent by the mid-seventies. However, the mechanism of affiliation was
not at all like the process of recruitment by which Sattu had constructed his
following at Lindu. Rather, it was a process of convergence, involving in particular
the coming to Lindu of another lone wanderer, who only after his arrival was able
to assert a link to the Rasid family.
Of all the Bugis who settled at Lindu, Sulaiman (III-21) exemplified most
clearly the traditional inter-island pasompe’, the adventurous wanderer moving
ever onward among the islands of the archipelago in quest of a livelihood.
Identifying himself as from the region of Belawa, Sulaiman had first begun his
journeys outside his homeland in 1956, the year following his marriage, when he
was thirty years of age.^4 But the journey that eventually brought him to Lindu
began in 1967.

For two years he worked as a fisherman in various areas of

Sumatra, a destination he had reached by embarking from Pare-Pare and travelling
by boat to Banjermasin in South Kalimantan, Surabaya and then Jakarta in Java,
eventually reaching Palembang in South Sumatra.

Proceeding from there he

worked his way as a fisherman to Salabangka on Billiton (Belitung) Island, Nipa
Panjang in the Jambi region, and then the villages of Sembuma, Pamuseran,
Lamboro, Paretanjo, and finally Kampung Laut. From there he returned to South
Sulawesi, but only for a brief sojourn, before continuing to East Kalimantan, where
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his brother made his living by selling duck eggs. During the twenty months of this
trip, he worked in the local lumbering industry in the hinterland. After a trip to
Samarinda, a sojourn lasting from June 1972 to July 1973, Sulaiman and his family
crossed the Straits of Makassar to Palu.
In Omu in the Palu Valley, where he had setded with his family for ten
months while opening up gardens, Sulaiman first heard of Lake Lindu. After a
brief survey, he eventually brought his family up to Lindu in June 1974. Since that
move, the family has remained in residence there, the longest period continuously
passed in any one spot since the beginning of Sulaiman’s marriage. Yet, Sulaiman
himself has continued moving about within Donggala Regency, even once
seriously considering moving to Lake Talaga in the Ampelas district of Sulawesi’s
northern arm. In March 1981 he first went to Siroyo, in the hills above Tanamea,
to open his clove gardens. Since that time he has spent the majority of his time
tending his clove seedlings there along with his wife’s cousin (WMBS) Talibe’
(ÜI-33), who had resided briefly at Lindu before moving with Sulaiman to Siroyo.
Rasid and Sulaiman had learned of Lindu through completely different
channels and followed diverse routes to the shore community at Tornado. Yet,
partly by virtue of their common origin in adjoining areas interstitial between
Sidenreng-Rappang and Wajo’,45 they acknowledged that they were related.
Although also claiming a distant kinship relationship through Sulaiman’s father,
they were not able to trace this connection. Indeed, the kinship tie that brought
them together in an actual network of social interaction was their common link
through their wives to a retired army major (HI-17) resident in Palu. Assisted by
his son-in-law, this former military man had been the first fish marketer in Palu to
receive the fish brought down from Lindu by Rasid’s horse caravans.^6 Together
they formed the core of this third contingent, one never to coalesce as a discrete
neighbourhood in the village center of Tornado, but always maintaining a
separateness from those formed by the Arab and Wajo’ contingents.
Besides this core, a number of other individuals attached themselves to this
contingent. Like Rasid’s younger brother, they eventually moved from the shore
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community of Bugis to establish a presence in the kampung of indigenous Lindu
villagers. Talibe’ (III-33), the first cousin (MBS) of Sulaiman’s wife, had returned
to the South in 1979 for a brief visit after a period of extended residence in
Tornado. As a result of the tales he told of the natural riches to be obtained at
Lindu, his own uncle (MMBS) Abbo (III-37) made the journey to Lindu. Upon his
arrival at the beginning of 1981, he stayed at the house of his nephew. There Abbo
remained when Talibe’ assumed the position of overseer in Sulaiman’s clove
gardens in Siroyo.

Unsuccessful in his endeavors as a fish marketer, he soon

moved to the house of Fachruddin (111-40=11-136), Sattu’s original companion in
the move to Lindu. Not only did Fachruddin eventually serve as Abbo’s client
fisherman (for Abbo had the capital to obtain a motor), but Abbo eventually
married the sister of Fachruddin’s Lindu wife, thus becoming his lago.47
Although Abbo could be claimed as kin by this contingent, another young
man became a member in a way more closely paralleling the process of attachment
of clients to the Arab contingent. Mukhtar (IH-29), an itinerant power saw operator
unrelated to anyone at Lindu, arrived there in 1978 to saw timber for the houses
being constructed by the indigenous Lindu villagers. The year after his arrival he
married Sulaiman’s eldest daughter. With capital acquired in part from his wife’s
grandmother, the new couple established their own kiosk in the kampung above the
shore community.

Mukhtar’s brother arrived shortly thereafter, joining his

brother’s father-in-law Sulaiman in overseeing the clove gardens in Siroyo on the
coast. Thus, all the members of this contingent remained in some way on the edges
of the shore community of Southern migrants, whether orientating themselves to
Lindu customers and clients, intermarrying with Lindu women, or moving on to
settle in their clove gardens on the coast.
In some ways this contingent resembles most closely, though on a smaller
scale, the pattern of coalescence described by Vayda and Sahur (1985: 100) for the
Bugis movement to East Kalimantan.

The contingent was formed from the

convergence of a number of families and individuals journeying independently, but
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subsequently asserting — or creating through marriage — their relatedness rather
than by invoking ties already acknowledged in the homeland (as in the usual
pattern of chain migration). Though both Abas’s and Talibe” s trips back to thenrespective homes in the Bugis heartlands exemplified the process of migrant
recruitment on which chain migration is based, neither resulted in a sustained
forging of migratory links.

In origin, mode of movement, and subsequent

settlement patterns, the third contingent has remained interstitial.
Contingent IV: The Noble Patron and His Motley Band
Although the fourth Bugis migration contingent was the last to begin
arriving at Lindu, the impetus to the migration of its members resulted from events
far earlier than those prompting the movement of the previous three groups.
Indeed, the conditions of constraint created by a much earlier war than the guerilla
conflict of the gerombolan provoked the initial move of the leader who came to
organize this contingent.

Although this movement differed markedly from the

other migrations, in many ways it conformed more closely to the traditional pattern
of settlement in the rantau sketched by Lineton. Yet, similarities in scenario to the
experiences of other migrants to Lindu also abound. For once more the figure of an
itinerant dentist comes forth as the movement’s pioneer.
Andi’ Bahar Petta Sora (IV-l), a lesser noble of Bone bom in Lebbo’
Tanga, an area traditionally interstitial to the jurisdiction of both Bone and Goa,
had first been attracted to Central Sulawesi by the reports of the gold that was to be
found there.

Though primarily a trader of water buffalo, which he regularly

transported from Bone to Ujung Pandang, he had also learned the goldsmith’s trade
from a Chinese teacher. However, he claimed to have rejected this trade because
he was unable to brook such professional deceits as the customary demand for 11
gm of gold to produce a ring of 10 gm, claiming a loss of one gram due to filing.
So, wishing still to make use of the skills he had acquired, he decided to practice as
a dentist (tukang gigi).
The story of how he actually travelled to Central Sulawesi begins during the
worldwide Great Depression. At that time a certain itinerant Bugis merchant known
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as La Wattang had accumulated a number of debts while hawking costume jewelry
among the Kaili-speaking inhabitants of the Palu hinterland.

To stave off his

creditors, he told them he wished to return to his home in the South to sell his
inheritance in order to return with his slaves and pay off his debts. Once back in
Bone he convinced another trader named La Paruje’ of the brisk trade in costume
jewelry in the Kaili region.

So, borrowing 250 perak from Andi’ Bahar Petta

Sora, La Paruje’ proceeded to Central Sulawesi in the company of the
flimflamming La Wattang. The latter told his rather gullible companion that he
would take responsibility for selling his goods so that La Paruje’ could more
quickly return to the South, where he could comfortably await payment. When La
Wattang had brought his companion around to all his creditors, he had claimed to
La Paruje’ that these were his steady customers.

However, using the Kaili

language, which La Paruje’ could not understand, he had at the same time
explained to his creditors that this travelling partner was simply the slave he had
brought along to carry his goods. So, after La Paruje ” s departure, the creditors
confiscated all his merchandise to settle La Wattang’s debts. After a month of
waiting in South Sulawesi, La Paruje’ returned to the Kaili region to find all his
merchandise gone and his erstwhile companion La Wattang nowhere to be found.
The chain of deceits relentlessly replicating, La Paruje’ upon his subsequent
return to the South informed Andi’ Bahar that though he had yet to receive
payment for his goods, he had been promised such payment in gold. Andi’ Bahar
was welcome, if he wished, to go himself to collect this payment in return for the
capital he had initially invested in this enterprise. Though he claimed to be already
in his seventies at this time,48 Andi’ Bahar was planning to visit Toli-Toli on the
northern peninsula in any case. He decided to stop over in the Palu region en route
to dun the Kaili customers for payment of La Paruje” s goods.
Embarking on this voyage in 1942, he did indeed stop in Palu. And there he
was forced to remain, as the advent of the Japanese army precluded continuing his
journey to Toli-Toli. Unable to obtain payment for the goods that La Wattang’s
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creditors felt they had been owed, Andi’ Bahar decided to trade for gold in the
interior. But despite traveling as far as Bada’, he ended up with an amount of gold
far short of the vast quantities that he had believed to be available there. Ashamed
(massiri’) that he could not bring back to the South the amount of gold he had
promised to his Chinese patron, he decided to settle in Central Sulawesi.
Andi’ Bahar eventually ended up residing in the village of Pakuli in the
Palu Valley. There, despite his advanced age, he married twice^9 and developed
extensive stands of coconut palms and even a small clove garden, as well as
opening a rice mill. In the early 1980’s he even purchased a van, which he used
both to transport himself to his clove gardens on the Donggala coast and to carry
paying passengers on local routes. In the process of pursuing these endeavours,
Andi’ Bahar also gathered around him a number of Bugis clients, migrants from
various parts of South Sulawesi, many of whom could not trace any direct kinship
connections with him.
By the mid-70’s the wet-rice land available in Pakuli was insufficient for
the burgeoning Bugis community.

Although some of the Bugis had turned to

producing palm sugar in the adjoining stands of aren palms and some were
employed gathering coconuts for copra and caring for clove gardens, not all the
arrivals could be accomodated in such occupations peripheral to the predominantly
wet-rice economy of the Pakuli area. So Andi’ Bahar designated his ’grandson’
(FBSSS) Andi’ Anwar (TV-10) to lead a first group of Bugis families up to Lindu to
settle as wet-rice farmers on the eastern shore of the lake.

Eventually, they

expected to form a community of over seventy families, hailing mainly from Bone
and from Sidenreng-Rappang.
Andi’ Anwar had himself first come to Lake Lindu on a deer-hunting
expedition in 1960. At that time he encountered only the Bugis settlers who were
members of the Arab contingent still settled in Langko and a lone Bugis who lived
on the east shore of the lake hunting and fishing. Although he had once returned to
plant some coffee at Lindu, Andi’ Anwar continued his activities as a police agent
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in the neighboring Palolo Valley and later as the head of a bagang^O team fishing
in waters off the Palu Bay. Although by the mid-sevendes the Lindu plain was
officially closed to further migration due to government fear of the spread of the
schistosomiasis endemic to the Lindu plain, with characteristic panache Andi’
Anwar was able to obtain the consent of the regency health department to the
projected move on the grounds that the disease in the projected area of settlement —
Kanawu on the east shore of the lake -- was in principle eradicable.^l In 1976,
carrying all the requisite signed and stamped papers, Andi’ Anwar led the first
group of families from Palu and Pakuli to Lindu (see Map AI-18).
Regarded as a whole, the members of this group did not constitute an
undifferentiated mass movement

As Figure ATV-IV reveals, the group

(,rombongan, as they referred to themselves as a whole) was divided into three
discrete clusters (kelompok, again their term)525 each of different origin in South
Sulawesi. Most closely tied to Andi’ Anwar was a group of in-laws, whose core
was composed of the siblings of his current wife.Cumapesse (IV-11). Although his
wife was also of Bone origin, Andi’ Anwar had met and married her some time
after his arrival in the Kaili region. Still in adolescence, he had first left Ujung
Pandang in 1945, and in the course of his wanderings in East Malaysia and
Kalimantan had managed to marry six wives.^3 Having abandoned each one, he
settled down to raise a family only with this, his seventh wife.

In the Palu

neighbourhood of Karampe, largely an enclave of Bugis migrants who earned a
livelihood as sea fishermen, Andi’ Anwar had established himself not only as the
head of a bagang team, but also a general spokesman for the interests of the local
bagang fishermen. In the Palu Bay he had worked mainly with crews composed of
his wife’s brothers and brothers-in-law then resident in Karampe. Smarting from
the competition with fishermen farther up the western and eastern coasts of
Sulawesi’s northern arm and lured by the prospect of working their own wet-rice
fields, these in-laws were Andi’ Anwar’s first recruits for the project. In addition
to these near affines (in Figure AIV-TV, 21, 22, 30, 24, 25 and 15 and their
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respective families), a number of more distant relatives of his wife from Bone,
whose relationship neither Andi’ Anwar nor his wife could trace exactly (as the
dotted lines in Figure AIY-IV indicate), participated in this initial movement.
Andi’ Anwar’s in-laws were but one cluster of those who constituted this
fourth migration contingent. Andi’ Anwar had also been associated with crews of
bagang fishermen not related to him through marriage and common origin from
the regency of Bone. Among the families resident in Karampe was a cluster of
Bugis from the area of Pangkep on the west coast of South Sulawesi. The bagang
bos (i.e. ’boss’) Duppai (IV-37) from this cluster, along with his brother (IV-44)
and brother-in-law (IV-52), were among those from this cluster who joined the
group moving to Lindu. However, the third cluster to make up this migrant group
did not join due to prior association in work with Andi’ Anwar. Instead, these
migrants from the town of Rappang and its surrounding area in Sidrap Regency had
settled in Pakuli throughout the early 70’s in a classic pattem of chain migration.
As explained by the palm sugar tapper Bide’ (IY-75), who viewed himself as their
informal leader, the Sidrap families constituted a separate cluster, in fact calling
itself Kelompokyang Berdikari, ’the cluster that stands on its own.’54
Bide’ himself had first arrived penniless in Central Sulawesi in May 1969.
As he declared, he was no longer able to endure life in the South after two of his
children had died within 25 days of each other.55 After numerous jobs around Palu
and the surrounding valley, he eventually drifted to Pakuli, where he originally had
no acquaintances. Having established himself in the occupation he had practiced in
the South — palm sugar processing — he was able to summon his mother within
seven months. One younger brother (IV-95) arrived to help in this enterprise a few
months later, and by 1974 his other brother Alibiding (IV-76) had arrived with his
family. By the time the cluster made the move to Lindu, the families of two first
cousins (IV-59 (FBS)and IY-93 (FZS)) had also made their appearance. Though
not related by kinship to Andi’ Bahar, nor even hailing from Bone, this Rappang
cluster had joined the movement to Lindu he sponsored, for he had been the patron
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under whose aegis Bide’ had been able to find steady employment in Pakuli. Andi’
Bahar was often referred to by members of this Sidrap group as their punggawa .
As acknowledged sponsor of this fourth contingent, even though he himself
remained in Pakuli, Andi’ Bahar acted not on the basis of commercial calculation,
but as a traditional patron who sought also to provide for his followers’ subsistence
and security.56
This contingent’s move never attained the fruition envisaged in the original
plan to send over seventy Bugis families to Lindu from Pakuli and Palu. Like the
pattern of transient residence established by the members of the first contingent,
shuttling back and forth between fishing and tending coastal clove gardens on the
one hand and fishing and working the fields at Lindu on the other, so the more
peripheral members of this contingent resided only intermittently at Kanawu. By
1980, of the first cluster only Andi’ Anwar maintained a permanent household at
Lindu, as all his in-laws had returned to Palu in order to resume bagang fishing.
Even Andi’ Anwar maintained a house in Karampe, where his school-age children
resided with their maternal grandparents. His wife’s distant nephew Sudirman (IV14) remained as a client fisherman in Andi’ Anwar’s Lindu household and his
stepson Soppa (IV-15) resided intermittently at Lindu as well, but even those who
had bought land in Kanawu from the members of Sattu’s group who had returned
to Tornado had relinquished their fields by then.
Of the Pangkep cluster, even the informal leader Duppai had returned to
Palu after disputes over land ownership with members of the Rappang cluster and a
subsequently unsuccessful attempt to operate as a fish contractor during a brief
residence in the village center at Tornado. All his nephews and most of his fellow
kampung members from Pangkep had followed suit, some returning to work on the
bagang with Duppai in Palu. Only Duppai’s brother (IV-44) and brother-in-law
(IV-52) remained, the latter’s brother (IV-50) also continuing to drift between their
households as a tau laosala.
The third cluster evinced a similar instability, assuming the characteristic
pattern of the shedding of affines. Unable to endure the pilferage of fish from his
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nets, the brother (IV-94) of Alibiding’s wife departed in 1981 to engage in sea
fishing. He later tended ducks in the coastal city of Parigi and subsequently in the
Palu Valley.' Alibiding’s son-in-law (TV-83), who had attached himself to the
household as a client fisherman after wandering to Lindu on his own, was exiled
from the lake on pain of death by his fellow fishermen from Kanawu precisely for
that violation of community norms: stealing fish from other people’s nets.
However, the two cousins did remain, though in peripheral positions. One (TV-59)
was reduced to a marginal status in his own household, crippled after a tree
collapsed on him while he was working for a timber company after an unsuccessful
attempt to find work in the South.57 The other cousin (IV-93) did indeed stay in
Kanawu, but moved away from the Bugis shore community to open up wet-rice
fields in the area adjoining the fields of indigenous Lindu and local transmigrant
farmers.
The fourth migration contingent had been envisaged by its organizers as a
mass movement, involving over seventy families for whom some 500 ha. of land
had been requested from the government. The community which actually took
shape at Lindu resembled much more a motley assemblage of migrants and
transients. Reaching a maximum of sixteen families shortly after the initial move,
only seven remained in Kanawu along with the remains of the second contingent’s
agricultural pioneers by the beginning of 1981. In origin a traditionalist movement
whose disparate elements were united under a noble patron, in realization members
tended to orientate more toward kin of the same cluster, often shedding their affines
in time. These affines tended in short order to drift away, returning to their home
villages in South Sulawesi or to their former occupations in Palu. Indeed, when
Andi’ Anwar was contemplating establishing a rice mill in Kanawu, he spoke of
the need to return to Bone to summon some nephews to assist in its operation.
Only close family (seajing or famili) could be relied on to remain at Lindu
assisting him. Even his stepson could not be depended on.
The fate of this movement reflects perhaps the inappropriateness of a resort
to an atavistic strategy -- under modem official and corporate trimmings — for
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organizing people in a context where the traditional respect for nobility no longer
commanded the same power.

Even members of the contingent he led voiced

resentment over Andi’ Anwar’s attempts to dominate their decisions and activities
in such endeavours as forming a farmers’ association to facilitate government
assistance in procuring miracle-rice seeds and other rice-intensification program
inputs. Like his grandfather Andi’ Bahar, Andi’ Anwar might well be addressed by
the term Puang, but the perquisites that formerly inhered in that title were no
longer his to exercise. When in the space of a few months, he lost three cows, a
horse and his boat’s motor, his fate was believed well-deserved, even by members
of his own contingent. His attempts to control the decisions of others were seen as
acting arrogantly (takabboro’ or sombong) or in a ’swollen’ (maboro) fashion
rather than as the condescending guidance expected from a noble.58 Deference
provided no guarantee of allegiance. Like the commoners with whom he moved,
Andi’ Anwar himself had finally to admit that he could ultimately depend only
upon his own close kin.
Overview: The Four Contingents Compared
The analysis of Bugis migration to Lindu in terms of these four
contingents^ reveals the operation of divergent strategies invoking various
principles of Bugis and Makassarese social structure. The varying success of each
contingent in establishing a permanent settlement and staking its place in the
organization of social, political, religious and, perhaps above all, economic
activities centering around the marketing of fish from the lake reflects in part the
differential power of the types of ties invoked in the accomplishment of this
migration.
The first contingent presents the portrait of a single pioneering family
leaping to the area in a single bound

Along with a process of internal

differentiation, with each member of the younger generation establishing a separate
household with his or her family, this contingent attempted to bolster its numbers
by acquiring clients recruited from among distant relatives, affines, young males
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from the village, and unrelated men from elsewhere in the Kaili areas of the region.
The second contingent clearly exemplifies the classic pattem of pioneer-inspired
chain migration, where the links have been forged along the lines of preexisiting
kinship, but have been maintained by the commercially-based relations of
enterprising fish marketers and indebted subordinate fishermen.

The third

contingent evokes an image of coalescence, where individually moving pasompe’
have recognized their (distant) relatedness and have cooperated in a limited range
of endeavours only after establishing their residence in the area.

The fourth

contingent represents a heterogeneous group of discrete clusters, each organized by
kinship, marriage, common locality and sustained association in work, but
articulated as a whole under the aegis of a traditional noble patron. Yet, however
traditional he may appear at first glance, this patron sought to mazimize the
potential of this movement by organizing his followers as employees of a modem
corporate enterprise.
The shore community, that assemblage of all these ’Southerners’ (orang
Selatan) who have converged on the edge of Lake Lindu, remains in a state of flux.
In the drought conditions induced by El Nino in 1982, the tenuousness of the
commitment of many of these migrants to Lindu became quite evident. With water
too scarce to irrigate the rice fields on the western side of the lake, fish too few and
too small to market competitively in Palu, and the exploitation of rattan from the
surrounding forest prohibited by the government, over a quarter of the community
fled from Lindu (though their numbers were in part compensated by the arrivals
fleeing even worse conditions in parts of South Sulawesi!).

Despite such

vicissitudes, a stable core of Bugis migrants has persisted: those settlers who now
consider Lindu their home. Understanding that persistence requires a more detailed
examination of the organization of residence and enterprise in the Bugis shore
community at Lindu.
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NOTES
1 Lineton (n.d.: 182) has also noted the distinctness maintained by the Wajo’ and
Bone migrants to Indragiri and Jambi.
2 Map 21-Celebes-B in Salzner 1960 displays a number of these Pada-Seko
enclaves in western Central Sulawesi.
3 Indeed, the Perintah Perang Semesta (’The Order of Total War’) authorized
revolutionary operatives to kill all men, women and children who did not actively
assist the guerilla bands (Jackson 1980: 17). Although issued on 11 June 1961 by
Dar’ul Islam, the abbreviation for this order ~ Permesta — came to be closely
associated with the secessionist movement in North Sulawesi dominated by
Christian Minahassans.
4 Although my concern here is primarily with the movement of Islamic Bugis
migrants to Lindu, some of the Christians from Menado and elsewhere in the
northern peninsula who have at various times settled at Lindu were also fleeing the
conditions of Permesta.
5 The land surrounding Tanamea and the neighboring villages of Lembasada and
Siroyo in the foothills to the east have become primarily an area of clove gardens.
Many of these gardens are now owned by Bugis from Donggala, the Palu Valley
and even from Lake Lindu itself. In fact, among the migrants at Lindu the
possession of clove gardens on the Donggala coast has become a warrant for
claiming higher socioeconomic status in the Lindu community.
6 Throughout this account, the first mention of a person in a new context is
accorded a number keyed to the genealogies of the four migration contingents
presented as figures AIV-I to AIV-IV in Appendix IV. In the codes following
individuals, the Roman numeral indicates the number of the figure in the appendix
and the following Arabic number the place of the individual in that figure. IJius, I1 indicates the individual labeled with a 1 in Figure AIV-I. Each numbered
individual represents a person who has participated in the move to (or been bom at)
Lindu at one time or another, unnumbered individuals represent people who have
never visited or moved to Lindu, but are displayed to show the genealogical links
between members of the actual migration contingents. In these genealogies, squares
are used to represent ancestors of uncertain gender. Although relations between
individuals of the Lindu Bugis community are as given in the genealogies, all
personal names have been changed.
7 This name is probably a shortened form of Puang Saripa, literally ’lord (female)
descendant of the Prophet’. It thus combines both elements of the Bugis (i.e.
Puang) and of the Arabic (Saripa) status systems. Sayyid and Saripa, titles
indicating descent from the Prophet Muhammed for males and females
respectively, define an elite among those of Arabic descent. However, in Indonesia
most any person who identifies her- or himself as of Arabic descent also claims
direct descent from the Prophet. Thus, in the eyes of claimants to this descent
status, these titles signify an elite with respect to the Muslim Indonesian population
of non-Arabic descent as a whole. See Chapter Five for further discussion of the
significance of this title in the reckoning of status at Lindu.
8 As Abdullah had died before my arrival at Lindu, my narrative of the earliest
days of the migration of this contingent depends upon the accounts given by his
widow Pua Ipa and his eldest son Nawir.
9 The patronymics actually used by these families are among those family names
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indicating indisputable descent from the Prophet.
10 At various times, government officials, fisheries inspectors, wildlife
conservation agents and police have been stationed in the village of Tornado. In
fact, in the late 60’s the United States Navy erected a laboratory at the northern
boundary of the village of Tornado for the Naval Medical Research Unit
(NAMRU) in order to investigate the incidence of schistosomiasis in the Lindu
plain. With the exception of a rotating staff in the NAMRU laboratory, few
officials who have been stationed at Lindu have ever stayed very long. According
to the villagers, they could not endure the isolation of the area.
11 The most important distinction in the community of Tornado was that of the
’village people’ and the ’shore people’, to kampung and to sovea respectively in
the local language of Lindu and among the Bugis as to kampung and to pante
(from Indonesian pantai, ’shore’). Chapter Five explores this distinction in greater
detail.
12 Abdullah al Habzi was not the first outsider to settle in Lindu. That distinction
was accorded both by members of this Arab contingent and by the local villagers to
a certain La Keroncong, an itinerant Bugis of uncertain origin who had first settled
at Lindu in 1955 after wandering through interior Central Sulawesi as far as Bada’.
Named La Keroncong because he made his livelihood in part by making and selling
cakes of that named variety, he was also called by the local villagers simply To
Bugi, the general term for any Bugis person in most all the languages of western
Central Sulawesi. His common name in the South had been La Pabbesse.
Originally staying with a Lindu family in Langko, La Keroncong was among the
first to move to the shore area of Tornado. Little was ever said of La Keroncong
other than that he was a kindly old man who sported elongated earlobes and spent
much of his time playing with children. He was important not so much as a figure
in the history of the movement to Lindu, but as a mythical image of the Bugis who
never made good. In many accounts I received of economic travails in the rantau
or areas outside of the homeland, informants, including even the current imam of
the community, would typify their pitiable situation by recounting how they were
reduced to selling cakes (beppa) to the locals, an occupation fit only for the
widowed, outcast and poorest of the poor. La Keroncong was the atypical Bugis
who never transcended this occupation. He died in Donggala early in my fieldwork
in November 1981, before I ever met him. Indeed, accounts of his death first
brought him to my attention. Evidently, being of an advanced age, he simply
collapsed in an isolated tract of land used as a garbage dump. There his body lay
for a day and a night before being discovered. He was buried in Donggala,
although the body of his wife, a woman of Palu origin, remains at Lindu.
13 Note the lack of genealogical links of individual 1-37 to the rest of the members
of the first contingent displayed in Figure AIV-I.
14 This account seems subject to question, as the Dutch government had
consolidated the Lindu villagers in three main villages surrounding the lake and
had taught them to build more durable irrigation works for wet-rice fields in the
second decade of this century (Boonstra van Herdt 1914).
15 According to Ganyu, travelling from Kupang to Sulawesi required heading first
to Singapore for a security clearance during these years.
16 Although many Bugis at Lindu claimed that this was indeed a Bugis term, other
scholars who have worked in the Bugis heartland of South Sulawesi have not
encountered it (Pelras, personal communication). As the term was also in use
among Kaili speakers, I assume that the Bugis adopted the term from them and
thereafter considered it as part of their own language. This process of linguistic
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borrowing has occurred with a number of words, including one of the most
common words in use among the Lindu Bugis for ’copulate’.
17 For a fuller description of the attributes of the tau laosala and the place of this
category in a Bugis classification of types of-persons, see Chapter Eight below and
Acciaioli n.d.
18 Like Ganyu, Mud is indicated on Figure AIY-I as unattached genealogically to
any other members of the first contingent, although placed on the genealogy in
proximity with the head of the household with whom he most often resided during
my fieldwork at Lindu (i.e. Putu (1-49)).
19 These brass trays (dula or dulang) are still used by the indigenous Lindu
inhabitants for ritual occasions and as one of the ceremonial goods whose number
demanded in the bridewealth displayed at weddings indicates the rank of the bride.
20 This strategy is one example of the third ’tip’, one part of the Bugis
’philosophy’ (filsafat) that is, sooner or later, articulated for most every researcher
who studies the Bugis. The three tips (tellu cappa) are the tongue, the knife blade,
and the penis. If a Bugis cannot ingratiate himself with the local leaders by
diplomatic consultation (i.e. by the tip of his tongue), he may have to resort to
armed battle (i.e. by the tip of his knife blade). But, best of all, he will be able truly
to integrate himself in a community by marrying one (or more) of the local women
(i.e. by the tip of his penis). According to the Lontara Sukkunna Wajo’, when the
adolescent La Maddukelleng, the very Arung Sengkang who was destined to
conquer Pasir and Kutei in East Kalimantan and return to battle Bone and the VOC,
faced the Arung Matoa and council of Wajo’ before heading off as a pasompe’, he
declared: ’My provisions are sufficent for my needs, my Lord. My provisions are
luck and the blessing of the Wajo’ government. My capital is of three types: firstly,
the suppleness of my tongue; secondly, the sharpness of my dagger’s tip; thirdly,
the tip of my penis’ (Abidin 1980: 39).
21 In fact, this village is usually referred to as Tompi Bugis by the local inhabitants
of the district. Like the shore community at Lindu, it was settled by Bugis traders
and farmers, many of whom were fleeing the rigours of civil war elsewhere. See
the history of the third migration contingent for a further example of the role of
Tompi as a way station for Bugis migrants to Lindu.
22 The Indonesian root pikul means ’to carry on the shoulder.’ Pemikul at Lindu
were thus the men or young boys who carried fish down to the main road by
balancing on one shoulder a bamboo pole loaded down at each end with strings of
fresh or dried fish. Chapter Six explores in more detail the role of pemikul in the
fish marketing system of Lindu.
23 The other members of Abdullah’s family by no means approved of this
marriage. Pua Ipa was particularly incensed at the rapidity with which this
marriage took place after her son’s death, labeling Hasu as a man of ’ten hands’
(i.e. always ready to grab at what lies around unused, even if he has no right to it).
24 Although this area is actually on the border between Wajo’ and Bone, Sattu and
the members of his contingent tended to refer to themselves as people of Wajo’
extraction. Certainly, they were always referred to as such by members of the other
contingents, especially the Arabs of the first contingent and those of Bone origin in
the fourth contingent.
25 See the story of the noble who sponsored the fourth contingent for an analogous
tale of an itinerant dentist who sought a mythical El Dorado in the mountains of
Central Sulawesi.
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26 Fachniddin claimed a distant relationship through his father to Tukang Sami’s
second wife Nurhini (II-2) as indicated by the dashed line on Figure AIV-II, but he
could not specify the intervening links of this genealogical connection. As
Fachruddin claimed his grandfather (11-148) was Petta Barang, a being with
supernatural powers (hence indicated as darkened in Figure AIV-II), any kinship
connection traced through that figure may be somewhat suspect. However, Petta
Barang does seem to have been an historical personage associated with numerous
minor uprisings against the Dutch. The uncanniness with which he eluded capture
by the colonial authorities did spawn numerous stories of his supernatural descent.
27 The first account I obtained of Sattu’s wanderings, from one of his sons, traced
an overland route beginning up along the Gulf of Bone to Worn, Pendolo, Tentena,
Poso, Ampana, the Togian Islands, Parigi, and Bada’, ending up in Lindu in 1967.
However, the account later given by Sattu’s original companion Fachruddin was
consistent with Tukang’s own account, summarized here, except that Fachruddin
insisted that they had embarked in 1964.
28 This brother La Gallo (11-134) returned to South Sulawesi in 1973. As he was
the youngest son in the family, he was designated to take care of the aging parents
in the family and to inherit the family house.
29 The profusion of overlapping genealogical ties among members of the second
contingent contrasts with the situation depicted for the first contingent in Figure
AIV-I. In the first contingent, many people can trace relations to the original
pioneer only through affinal links, whether as a husband or wife, due to the greater
number of marriages with unrelated inhabitants of the Lindu plain, as well as the
attachment of clients unrelated to the original migrating family. In the second
migration contingent, those who came to be clients and subordinates, both as
fishermen and farmers, were already ’all in the family.’ Many of these contingent
members had already married close relatives while still in the South, as Sattu’s
initial marriage to his first cousin (FZD) Daeng Pedde exemplified.
30 According to local gossip (confirmed by only some of those involved when
asked, though not denied by any), at a time when the marketing of fish was at a
standstill, Sattu asked his fishermen how many fish they had been bringing in each
day. Receiving the reply that they had not been keeping track of their catches, he
announced that he had lost his own account book and therefore could not pay them.
As a result, Sattu’s companion from Bada’ departed to sell tobacco in Salua, the
village at the southern tip of the Palu Valley where he eventually opened a kiosk.
Fachruddin, his original companion from South Sulawesi, fled to his Lindu in-laws
in Langko. He then operated a kiosk in Sadaunta for two years, but eventually he
returned to Lindu, though no longer attaching himself to the Wajo’ contingent.
Continuing as a fishermen who sold his catch to various minor fish entrepreneurs,
he also became an assistant to the imam and hence a peripheral member of the
Arab neighbourhood. Tukang Sattu’s eldest son, who had continued fishing rather
than working in the wet-rice fields, remained as a fisherman subordinate to his
father.
As he put it, he could do no other, since he ’remembered’
(maringngerrang) that it was his father who spoke. For the importance of the
concept of ’remembering’ as an expression of continuing bonds, see Chapter Eight
below.
31 All accounts indicated that this price was fixed, being charged even to his own
sons. When Sattu decided to move back down to Palu permanently, he sold his
house to his own son-in-law for Rp. 1,500,000, a rather stiff price for the Lindu
market. Whereas kinship may have provided the channel for obtaining labour, the
commercial nature of these relations with subordinates, even when his own sons,
remained paramount.
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32 His chronology does not agree with that of several members of the Arab
contingent, notably Abdullah’s eldest son, who claimed to have been marketing
goods to the Lindu villagers in his own kiosk by the sixties.
33 From members of other contingents I received hints of Sattu suffering a nervous
breakdown in this last venture, perhaps even having a mystical experience that
prompted his move from Lindu. But neither Tukang Sattu nor any of his sons
would confirm any of these hints. Indeed, Sattu presented his move as the next
logical step in building a comprehensive economic network centered in Palu, but
having Lindu as its primary peripheral node.
34 Gloria Davis’s (n.d.a.) social history of the spontaneous Balinese transmigrants
to Parigi on the coast of the Gulf of Tomini in Central Sulawesi explicitly lays out
the stages posited by migration theory for such sustained population movements.
35 In all my interviews with him, Sattu never made any claims to noble status nor
even to the status of a tau deceng, although the nephew who succeeded to his
position of preeminence in the Wajo’ contingent at Lindu did have as part of his
name the term A m bo\ a usual marker of tau deceng status. However, even that
nephew made no such claims for himself.
36 Lineton has also detailed how the drought conditions in 1971-1972 led many
Bugis from Ana’banua and elsewhere in Wajo’ to migrate to the areas of Indragiri
and Jambi in Sumatra (Lineton n.d.: 166ff.).
37 I have been unable to confirm the latter destination, though I have visited
communities of Bugis transmigrants in Southeast Sulawesi.
38 In a manner contrasting with Sattu’s self-effacement in the matter of rank, Rasid
likened this position to being the raja of the local farmers.
39 Indeed, others at Lindu opined that in coming to Central Sulawesi Rasid was
simply fleeing from all the debts he had incurred marketing fish and rice to
Surabaya from Pare-Pare. His motivation for coming to Lindu may thus, at least in
part, have paralleled that of Ilyas of the first contingent.
40 Rasid had legally married only once, but he did admit to having had an
illegitimate child back in Wettee. Rasid’s relationships to this child and his mother
are indicated by dotted lines in Figure AIV-III. These individuals never came to
Lindu nor was there general knowledge at Lindu of their existence.
41 Rasid’s numerous accounts of his early days in Central Sulawesi were never
exactly the same. For example, in one sitting Rasid told me that he spent only 14
days in Palu before moving on; in another of his accounts the number was 47. In
this propensity to vary his renditions, he was not unique. As in all other accounts I
have presented, I have tried to synthesize the most probable version based on
consistencies in the various recountings of the major participants and cross
checking with other informants.
42 Besides the coastal areas indicated as Bugis-speaking enclaves in Salzner’s map
of western Central Sulawesi (1960, Map 21-Celebes-B), there are several
predominantly Bugis settlements in the Palu Valley. Sibalaya, Maranata, and
Sidondo are especially noted as areas where Bugis settlers, especially those from
Soppeng, have established gardens, growing com for their own consumption and
tobacco for sale.
43 Though intermittent, his efforts at fish marketing culminated in the boldest
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move initiated by any Bugis at Lindu: the attempt to gain control of all the fishing
activities at Lake Lindu by being appointed head of the fishermen’s association
(.kelompok nelayan) imposed by the Regency Fisheries Office as the first stage of
its plan to initiate a fishing cooperative at Lindu in late 1982.
44 As he put it, his wife’s first child was already six months in the womb.
45 Just as Sulaiman’s home area of Belawa was part of a district ceded to the
domain of Wajo’ by the Sidenreng realm as part of a bridewealth payment, so
Rasid’s village of origin Wettee was poised between Lake Sidenreng and Lake
Tempe on the border of Sidenreng-Rappang and Wajo’. Rasid claimed to have
served as an overseer of each lake at different times.
46 As revealed in figure AIY-m, whereas Rasid’s wife was this major’s MMBSD,
Sulaiman’s wife was his FFZDD. Hence, the former was related to him through his
mother, while the latter was related to him through his father.
47 The lago relationship between two persons who have married siblings or even
cousins is a crucial tie. It is recognized not only among the Bugis, but also among
the Kaili peoples of western Central Sulawesi. Lago often undertake enterprises
together and share their labour. The development of such a bond among men is
expectable given the norm of uxorilocal postmarital residence, where men after
marriage may be brought into association through their ties to their shared in-laws.
48 Andi’ Bahar’s government identification card at the time of my research stated
his age as 125. Given his frailty and the chloasma apparent on his face, I would
estimate that he was at least in his late eighties.
49 As Figure ATV-IV indicates, his first wife was a classificatory grandchild (eppo’
or eppo’ ri wakkang, literally ’grandchild of the lap’), while his second wife, a
niece of that first wife, was a classificatory great grandchild (eppo’ ri uttu or
’grandchild of the knee’). Though highly unusual marriages for commoner Bugis,
his grandson viewed these marriages as a prerogative of the nobility. As the
genealogy also reveals, these wives could be genealogically connected via a lago
relation with the father of Pua Ipa (IY-4=I-2), the second wife of the first Arab
migrant to Lindu. Although this connection could be traced, it was never invoked
by the contingents at Lindu, though Pua Ipa once remarked on it in passing as we
were having a cup of coffee together.
50 The bagang is a large framework built of bamboo and rattan, through whose
center a large net is lowered and raised by the operation of a crank in order to catch
a variety of smaller fish. Bagang are a common sight off the western coastlines of
both South and Central Sulawesi.
51 Tukang Sattu, the pioneer of the second contingent, had relied on the informal
patronage of a prominent member of the provincial parliament to guarantee the
unimpeded settlement of Lindu by members of his contingent Although this
government figure identified himself as a Kulawi noble, his merchant father was
actually of Bugis descent. In contrast, Andi’ Bahar and Andi’ Anwar were intent
on gaining official permission from all the necessary offices and levels of the
government hierarchy to secure the settlement of their contingent.
52 The vertical lines composed of large dashes in Figure AIV-IY mark off the three
distinct clusters of this migration contingent. As in previous figures, the ties
indicated by (small) dashed lines represent claims of relationship whose linking
figures could not be fully traced by the claimants. Triangles within boxes indicate
linking relatives who were in all probability male, but for whom inadequate
confirmation from more than one informant could be given to substantiate this
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gender attribution.
53 Andi’ Anwar did not consider this an unreasonable number of wives to have
married. In fact, he related how his father, a noble official in the court of the Arung
Bone occupying a position Andi’ Arsyad roughly likened to that of a camat in the
modem administration, had simultaneously held over twenty wives. Andi’ Arsyad
was his father’s first son, but by a commoner wife. In this respect he fits well
Lineton’s description (1975: 194) of the lower nobles who pioneered the
movements of Wajo’ migrants to Jambi and elsewhere.
54 All the members of this group were classed in official documents as employees
of the duly constituted company C.V. Malimongeng under the control of Andi’
Bahar. Such a classification entitled the group to more land than would normally
be allowed individual migrants to Lindu under current regulations.
The
’officializing’ nature of this contingent’s strategy of migration is thus revealed in
its classification as a private corporation, as well as in the care with which Andi’
Anwar assembled all the necessary government documents.
55 Chapter Eight treats in more detail the complex of Bugis conceptions of
misfortune that render intelligible Bide” s wishing to start a new life at Lindu after
the death of his children.
56 In many ways the distinction between punggawa and bos appears idiosyncratic
to this region of Central Sulawesi. Pelras’s (n.d.a.) review of patron-client relations
in South Sulawesi reveals how the term punggawa is used there in contexts of a
largely commercial nature more reminiscent of what I encountered as the context
for the usage of the term bos. Even within the Makassar hinterland area of
Jeneponto, where the indigenous rank system appears to be quite strong (Effendy
1981: 19), the term punggawa largely refers to superiors in labor relations rather
than requiring that its referent be a noble patron of high rank. Chapter Six explores
these notions in greater depth in its treatment of vertical social relations at Lindu.
57 During my household census, his wife was given as the unequivocal head of the
household. For an account of how his injury was interpreted as an instance of
mabusung, see Chapter Eight.
58 Members of other contingents were even more hostile to Andi’ Anwar’s
pretensions. Some made a point of referring to, and sometimes even addressing,
him as simply Anwar. Even his assertions of having served in the army were at
times questioned.
59 The division into the four contingents outlined above does not completely
exhaust the movement of migrants from South Sulawesi to the Lindu plain. Many
men have wandered in on their own, attached themselves to a family as client
fishermen, field labourers, or horse drivers. After a while, some have drifted away,
no longer mentioned in the community. Other Bugis have settled independently in
the plain. Whether operating a kiosk in Puroo, the village of local transmigrants
from Kulawi, or growing com among the Napu migrants of Kangkuro, these
’Southerners’ (orang Selatan) have remained peripheral to the shore community of
Tornado and Kanawu. Even the one settler from Masamba who had built a house
at the Tornado shore and made his livelihood transporting loads of deer jerky across
the lake for sale beyond the plain, has remained largely outside the framework of
interaction among neighbourhoods established by these contingents.
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CHAPTER FIVE
Articulating a Peripheral Community:
Ethnicity, Subethnicity, and the Organization of Neighbourhoods on the Shore
Kinship, common local origin, religion, occupation, social status and
wealth are divisive features of the society in many circumstances,
but they can also provide bridges linking the various social factions.
Ties of kinship not only provide the individual with support -- both
moral and material — but also constitute his most binding social
obligations. However, people with no kin connexion may yet have a
feeling of solidarity arising from their common origin from, for
example, the hamlet of Lompo; or from common membership of a
religious sect; or from the fact that they (or a member of their
household) are fellow employees of the government offices. In fact,
the individual is presented with a wide range of possible association
with others, while dislike for another may be expressed in terms of
differences in kin ties, religion, etc (Lineton 1975: 185).
Ethnic Differentiation in Traditional and Modem Contexts
The village of Tornado on the shores of Lake Lindu evidences a plethora of
affiliations and identifications at various levels of association among its inhabitants
proceeding from ties of ethnicity, occupational specialization, kinship, marriage,
and regional origin. At the broadest level of contrast, the Bugis and Lindu people
distinguish themselves as members of different ethnic groups (suku) originating in
different parts of the island. Especially when talking about questions of contrasting
custom (ade* or adat) the migrants sometimes identify themselves as ’Southerners’
{orang Selatan) as opposed to the ’Lindu people’ (to Lindu or orang Lindu).
Indeed, ethnic differences are often articulated in terms of the contrasting adat
followed by indigenous Lindu people and by the Southern newcomers.

For

example, both groups tend to denigrate the customs surrounding bridewealth
observed by the other.

The Bugis consider the Lindu custom of demanding

incredibly high bridewealth, encompassing far greater numbers of water buffaloes,
copper platters (dula or dulang), and traditional cloths than any inhabitant and his
related kin can muster, but then not requiring that payment be made at the time of
the wedding, as evidence of the weakness of their adat, Tne practice of accepting
contemporary goods of worth considerably less than the customary items actually
stipulated by their hadat (e.g. a store-bought synthetic sarong worth only Rp.
3,000 in place of a traditional ikat cloth (mbesa) from Galumpang or Rongkong
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valued at over Rp. 250,000) only heightens the Bugis evaluation of indigenous
Lindu custom as cheapened, as does the substitution of token cash payments for
traditionally prescribed bridewealth items (e.g. Rp. 10,000 in place of an adult
water buffalo worth over Rp. 200,000).
From the other side, the Lindu people regard the Bugis adat of paying the
entire bridewealth at the time of the wedding as a way of allowing the easy
severing of social relations rather than integrating the couple in wider networks of
affines. As one Lindu teacher observed:
What is destroying the Lindu adat is foreigners -- Javanese, Bugis,
or Menadonese -- marrying with Lindu people, as they do not follow
the custom of maintaining the bridewealth (’pemeliharaan mahar').
By Lindu adat, the oli bangkele [i.e. a part of the bridewealth (oil)
that is not paid at the time of the wedding] needs only to be paid,
and paid quickly, if for example the husband beats his wife. If the
couple live harmoniously, it is not paid like a fine (ragiwu). It can
be passed on down to the grandchildren who continue to carry the
obligation to pay. This is not like the Bugis, who pay once and for
all when they marry. Then nothing further can be demanded of
them. They can then just run away [i.e. abandoning their wives].
There are no sanctions.
Although both groups agree on the function of bridewealth as an indicator of social
status, the different evaluations they place on the prompt payment of this
’rankprice’ (Millar n.d.: 105-106) provide considerable opportunity for deriding the
social worth of each other’s adat in assuring the continuity of social relations.
The overt realization of such public aspects of adat as bridewealth payment
is not the only arena of invidious comparison between the two ethnic groups.
Indigenous Lindu people readily point to the hot tempers and general testiness of
the Bugis, their immediate recourse to physical response, such as their slashing of
indigenous Lindu-owned pigs and water buffaloes that wander into their wet-rice
fields and houseyards, as well as the bullying threats of the Bugis to resort to use of
their daggers against the owners of such intruding livestock.

From their

perspective, the Bugis see the Lindu people as evasive, secretive people who prefer
the use of ’black magic’ to take vengeance rather than confronting suspected
culprits directly and immediately. As one Bugis man phrased this contrast:
Here there is a lot of opo-opo or doti, like nails being sent flying
through the air. There is a lot of that here, while it is only
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occasionally found in the South. Here they are not bold enough to
face one directly, so they do so in a refined (halus) manner. So, if
there is some sort of problem, they eventually end up sending doti:
nails, coffee branches, hard coconut fibers. When they get angry,
they just hold it in, but then eventually they send it [i.e. their anger]
and it appears like a fire circling the house ... This is how it
happened that a sliver struck Mutu and Tandi was called in to pull
out the piece of ebony. This was also the case in the confrontation
of Papa Pontu with the village people. But only Tandi knows how
this is all done. The Bugis are not like this; when threatened, they
respond with their hand or their bush knife.
The Bugis thus evaluate their immediate confrontative reactions as superior to the
characteristically Lindu suppression of feelings of insult and resentment that
eventually result in the sending of witchcraft to harm a person. The Lindu people
are regarded as particularly inclined toward such responses, as another informant
concluded:
The Lindu people have evil knowledge (ilmu jahat), an inner force
that can kill people from a distance. The head is made soft, the eyes
made blind, the body paralyzed on one side. People can fly as a
result of this knowledge. These pongko [poppo’ or popokan] can
fly, but are not seen. If a person cries out that his or her body feels
pain all over, it is usually a sign s/he has been bewitched by such a
spirit. It can come to one by means of smoke that takes the form
(menjelma) of a cat or a basket or a mouse. But the Bugis do not
have any such knowledge. There is a Bugis knowledge that one can
use for defence that acts like a fence, that can deflect or turn around
this evil knowledge. But if a Bugis is going to take vengeance he
will do it outwardly by stabbing the culprit. The only [arcane]
knowledge the Bugis have is to make the skin hard so it cannot be
cut. It can even withstand iron.l
Other members of the shore community affirm that the Bugis too can deal in doti,
but when they do so it is cruder yet, as if they could ignite their targets simply by
the very knowledge issuing from their mouth, knowledge so powerful that even
wood disintegrates upon contact with it once it is sent out.2 Whether or not they
view themselves as possessing arcane knowledge as malevolent as that of the
indigenous Lindu people, the Bugis all view the direct expression of their anger or
resentment when their person is insulted or their perceived rights infringed as the
typically Bugis mode of response, the proper way to maintain one’s honour (siri’),
a conception they find conspicuously lacking among the Lindu people.
Differences in public performance of tradition or in tendencies to resort to
overt confrontation or covert knowledge do not constitute the only grounds on
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which the Bugis and Lindu people distinguish themselves.

The idioms of

modernity also provide an opportunity for invidious comparison. The newcomers
from the South also see themselves as the bringers of ’progress’ (kemajuan) and
’development’ (pembangunan or pengembangan) from outside the area, while the
indigenous Lindu folk are seen as reactionary (kolot) and lazy. The Bugis are the
ones who have introduced such innovations as kiosks, nylon gill nets, boat motors,
varieties of miracle rice (e.g. C-4) and double-cropping to the area, as well as the
entire complex of fish marketing that has transformed the local economy. At this
level, they see themselves as newcomers (pendatang) in contrast to the indigenous
Lindu people, though at times they also seek to minimize this opposition by
emphasizing how members of both categories are, after all, Indonesians. Thus,
what matters is commitment to national ideals and their implementation on the
local level. And in that regard the newcomers should be the rightful leaders of the
community given their exemplary initiative and participation in developing the
area. As one Bugis migrant complained,
Only the newcomers {pendatang) work on voluntary labour projects
(ikerja bakti) and thus we are treated as if step-children (dianaktirikan). Only the newcomers have the attitude of orienting to
national development {bersifat pembangunan Negara). It is the
nation that owns the land, we all together as one Indonesian nation.
But here it still has the character of a tribal system {sistem suku).
Why must it be like this?
While often distinguishing themselves as progress-bearing newcomers, in other
contexts, such as asserting their equal claim to local land to be opened as wet-rice
fields, the Bugis settlers amalgamate themselves with the indigenous inhabitants as
citizens of one modernizing country granting equal rights of access to resources for
members of all groups.
Ethnic Segregation in the Settlement Pattem of Tornado
WTien settling amid other groups outside the homeland, Bugis tend to stick
together. Whether exploiting a rural ecological niche previously left unoccupied or
competing with trading groups in entrepots or metropolises, Bugis in the periphery
tend to settle in compact, residentially discrete

neighborhoods rather than
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dispersing among a potentially hostile populace of alien others (to laing e),
especially in the initial stages of occupation. Lineton’s sketch (n.d.: 178ff.) of the
Bugis settlement of the Jambi coast of eastern Sumatra presents a typical example
of such ethnic segregation. The opening of the Suez canal in 1869 expanded the
possibilities for growing and marketing tropical products for the world market. By
the early 20th century migrants had begun to join the indigenous peoples of regions
easily accessible for trade, such as coastal Sumatra, in opening gardens and fields
producing coconuts, rubber, and rice.

Newcomers from Kalimantan, Java and

Sulawesi exploited the coastal marshes of Jambi and Indragiri on the east coast of
Sumatra by digging canals {paret) at right angles to the major rivers and
establishing their gardens on the banks of these canals. Even though the coastal
area as a whole presented a mosaic of fields opened by a mixture of migrants, the
land flanking each paret tended to be worked only by the members of a single
ethnic group, whether Banjarese, Javanese or Bugis, each under a leader (kepala
paret) of its own ethnic affiliation. Although in this case all the groups of settlers
tended to exploit the same niche, each remained apart from its competitors.
In most contexts of local competition and cooperation at Lindu, the terms
used by both indigenous Lindu inhabitants and Bugis migrants emphasise their
contrasting patterns of settlement and livelihood.

In the local context, the

indigenous Lindu people oppose themselves as ’villagers’ (to kampung or orang
kampung) to the migrants from the South settled among them as ’shore people’ (to
sovea or orang pantai). The migrants themselves utilize the same distinction in
Bugis (to kampung versus to pante), in fact adopting a Bugis pronunciation of the
Indonesian term pantai rather than using the indigenous Bugis term wiri-kessi
(literally, ’border of sand’) for shored As MAP AI-19 illustrates, this distinction
does indeed summarize the differences in settlement between the indigenous Lindu
people and the newcomers from the South in the village center of Tornado. The
Lindu households flank the main trail of the Lindu plain leading from the village of
Langko south of the lake on to the village of Anca further to the north along the
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western coast of Lake Lindu. The Salvation Army ’house of worship’ (rumch
kebaktian) dominates this ’inland’ portion of the village center. With its attached
school set back behind the soccer field that abuts it, the Bala Keselematan church
serves not only as a social center for the indigenous Lindu inhabitants but as a
central symbol of their Christianity opposed to the incursive Islam of the migrants.
In contrast, the homes of the migrants cluster along four paths leading east from the
main path to the shore of Lake Lindu.

In their midst is a mosque and the

uncompleted school building originally intended to house a branch of the
Alchairaat school system, the major local Islamic network of educational
institutions centered in Palu with its own pesantrenA

The inhabitants of this

section are often referred to collectively as ’the shore society’ (masyarakatpantai)
in contrast to the ’village society’ (,masyarakat kampung) of the indigenous Lindu
inhabitants.

The formal governmental structure of the desa acknowledges this

fundamental cleavage in the village^ by considering the kampung community as
one RK (rukun kampung) unit under its own head (kepala RK) and by according
the pantai community its own separate status as an RK under its own head, an
office always occupied by one of the Bugis migrants.6
This division into ’village’ and ’shore’ communities is also associated with
a basic dichotomy of occupational orientation.

The Lindu people regard

themselves primarily as wet-rice farmers (topolida), inhabitants committed to
working their native soil. In contrast, the incoming Bugis are viewed primarily as
’sailors’ (nelayan), a term in this context that refers more specifically to the use of
boats in fishing. Indeed, my census of the 40 Bugis households of desa Tornado
and my survey of a sample of 20 indigenous Lindu households^ indicated
significant differences in the possession of fishing implements between the two
ethnic groups (see Table V-l). However, despite the aggregate differences, many
Bugis households are only peripherally concerned with fishing. In such households
the household head and other members derive their primary income from kiosk
operations, horse-driving, or even wet-rice farming.

But even among many of
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these households, some members, often adolescent children of either sex, resort to
the lake to provide fish for their own table or even periodically to provide the fish
entrepreneurs (pengusaha) with catches obtained during the early morning hours
(i.e. between 4 am and 7 am) before school begins or work on the fields, in the
kiosks, or on the horse-trails can be undertaken. In contrast, many Lindu families
do not even send children to the lake to provide fish for their own table, depending
instead on purchasing fish from the daily catch of the shore community members.
Thus, although many of the Bugis, especially the majority of those who have
remained settled at Kanawu on the eastern shore, consider themselves primarily as
wet-rice farmers (paggalung) too, they continue to exploit the lake as a peripheral
occupation. Such utilization of the lake’s resources is indeed facilitated by their
settlement at the lakeshore, just as the distance of the fields of the indigenous Lindu
farmers from the lake promotes their own reliance on the shore community for the
provisioning of fish. The extension of residential segregation to stereotypes of
occupational orientation in the village center of Tornado thus does capture a
general divergence in utilization of the lake’s resources, although not expressing a
sharp division of labour between the ethnic groups.
TABLE V-l
Major Fishing Implements Owned by Bugis and Lindu Households
BUGIS
LINDU
0.65
1.45
Average No. of Dugout Canoes/Household
(0-2)
(0-7)
RANGE:
1.00
0.25
Average No. of Boat Motors/Household
RANGE:
(0-1)
(0-3)
1.47
13.55
Average No. of Fishing Nets/Household
(0-130)
(0-20)
RANGE:
However, the situation at Kanawu on the eastern shore reveals a further
complication in the application of such labels. As at the village center of Tornado,
the Bugis settled at Kanawu constitute a shore community (see MAP AI-20) in
contrast to the Lindu people residing in their field huts among their wet-rice fields
some 2 km or more from the shore.

However, the Bugis are not the only

newcomers residing in this hamlet, for even farther from the shore is a community
of local transmigrants from the Pipikoro area of South Kulawi, a group generally
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known as orang Kantewuß

At first these transmigrants made their living by

selling vegetables from newly cultivated gardens and by hiring their labour to the
Bugis migrants of contingents II and IV who were opening wet-rice fields in the
marshes above the shore of Kanawu in the late 1970’s. Though throughout the 80’s
the Pipikoro people have themselves been opening their own wet-rice fields
adjacent to those of the Lindu famers, the latter still often class them together with
the Bugis as newcomers (pendatang) who basically should have no right to the
fields the Lindu people still regard as ancestral, customary or village land (tanah
adat or tanah kampung). For certain purposes the Bugis and Pipikoro people
accept this amalgamation, stressing the mutual support — the Pipikoro people by
furnishing labour, the Bugis with their provisioning of rice, agricultural
implements, and motorized transport across the lake to the village center — they
shared in the early days of opening their wet-rice fields. But in other regards the
orang Kantewu wish to distinguish themselves from the Islamic ’newcomers’ of
the shore community.
The urge of each ethnic group settled in Kanawu to maintain its own
distinctiveness is most apparent in the different names applied to this hamlet by the
various groups settled there. The Lindu people continue to refer to the area of their
own wet-rice fields and those of their newcomer neighbours by the Tado name,
Olu. The Bugis extend the term Kanawu, originally only a name for part of the
shore, to the entire complex of fields in the area, referring to their own settlement
on the shore as Kanawu Pantai (i.e. ’shore Kanawu’) and the inland rice fields of
the Pipikoro and Lindu peoples as Kanawu Atas (i.e. ’Kanawu Above’). While
accepting the name Kanawu for official administrative purposes, the Pipikoro
people prefer to call their segment of this hamlet by the name Kanaan, analogizing
their own arrival there with advent of the Hebrews in the Promised Land (Canaan,
as it is spelled in most English Bible translations).

They refer to their own

congregation as ’Korps Kanaan’, rather than ’Korps Tornado Luar’ (i.e. ’Outer
Tornado Corps,’ as the Salvation Army Captain often referred to it). They thus de-
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emphasise their branch status with regard to the Tornado Salvation Army Corps,
which meets for services and prayer meetings in the ’house of worship’ at the
village center in Tornado.^
In contrast to the bifurcation of the community at the village center in
Tornado, Kanawu presents a social landscape of residential segregation that derives
from two levels of contrast, one depending on an autochthonous / newcomer
opposition and the other on a contrast of region of origin (see FIGURE V-l). An
opposition of primary orientation to lake or land does not as clearly support this
contrast of residence and origin, for the members of all three groups are
predominantly involved in establishing and exploiting wet-rice fields. Yet, at the
time of fieldwork, the three constituent communities could still be distinguished in
terms of secondary occupations. While the Lindu folk only had their wet-rice
fields (and some stands of coffee) at Olu, the Pipikoro inhabitants still sold
vegetables from their original gardens to other members of the Kanawu and
Tornado communities. In contrast, ten of the twelve households of the Kanawu
shore community that maintained continuous residence there during my stay also
derived a portion of their income from fishing. In addition, the factor of distance
from the shore segregated the three ethnic groups residentially.

The Bugis of

Kanawu maintain their residences closest to the shore and the Pipikoro people
cultivate their gardens and continue opening wet-rice fields farthest from the* lake,
with the indigenous Lindu farmers sandwiched between them on wet-rice fields
originally opened by Tukang Sattu and members of the second contingent, but
subsequently abandoned in favor of intensifying fish marketing at the village
center.
FIGURE V-l
LOCAL SELF-DESIGNATIONS OF INHABITANTS OF KANAWU
Autochthonous Lindu
CLindu Asli)
TO OLU

Newcomers
(Pendatang)
Pipikoro (Kantewu)
TO KANAAN

Bugis (South)
TO KANAWU PANTE
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Bugis Subethnic Differentiation in Neighbourhoods
When contrasted to the autochthonous Lindu people at the village center in
Tornado, and to both the indigenous Lindu'and transmigrant Pipikoro people in
Kanawu, the Bugis at Lake Lindu can be regarded as a relatively homogeneous
settlement of ’shore people’. But viewed internally, the Bugis setdement at the
shore is a heterogeneous community, one riven with competing neighbourhoods,
kin clusters, and leader-follower groups. In this regard, the Bugis at Lindu are no
different from their confreres back in South Sulawesi or in migrant settlements in
other parts of the archipelago.
The settlement pattern of Bugis villages in the homeland is differentiated
along a number of dimensions of affiliation, including adherence to a common sect,
shared occupation, class, and general level of wealth. As Lineton has noted for her
study village Ana’banua in Wajo’, neighborhood units are often constituted by
clusters of kin:
It is common to find that all residents of one street of the village are
related in some way, through bilateral kinship ties. Close kin —
siblings, parents and their children —often form particularly tightlyknit groups, for when establishing their own household, a young
couple endeavour to live as near as possible to the families of either
or both of them. More distant relatives also tend to be living in the
same part of the village. It is quite explicitly stated that kin always
try to live close to one another so that they are conveniently placed
to give and to receive assistance: in household ceremonies -- for
births, circumcision, marriages, an impending journey -- and in
economic activities, such as collecting firewood, planting and
harvesting crops (Lineton n.d.: 55).
Chabot’s depiction of settlement patterns in the Makassarese village Bontoramba
presents a similar picture of neighborhoods organized along the lines of bilateral
kin groups (verwantengroepen), as ’people seem to feel more secure and
comfortable when living right next to relatives, which facilitates mutual help in
everyday life’ (Chabot 1967: 192).
The internal structure of Bugis migrant communities presents a similar
picture of differentiated settlement patterns.

In the periphery, patterns of

coresidence often depend not merely on ties of descent and affinity, but also on the
region of origin within the homeland. Lineton’s depiction (n.d.: 178ff.) of Bugis
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communities in Jambi again provides a particularly lucid example of the power of
such subethnic identification with a region of origin in articulating settlements of
migrant Bugis. Within the communities of Bugis, who first began moving to Jambi
around 1917, settlement also tended to replicate the subdivisions of the homeland:
Where the kepala paret was from Wajo’, his followers also tended to
be To Wajo’, and likewise with To Bone. Thus not only were Bugis
concentrated in particular localities, but Bugis from specific areas in
Sulawesi also tended to form clusters in Sumatra ... Within the
Sumatran settlements, people from different wanuwa of, say, Wajo’
lived side by side and regarded themselves primarily as To Wajo’.
They continued to identify themselves strongly with their own
district at home ~ with Wajo’ or Bone -- rather than with all ethnic
Bugis, and as the numbers of Bugis settlers in Jambi increased from
the early 1930’s there was a growing tendency for To Bone and To
Wajo’ to settle in different areas (Lineton n.d.: 181).
Indeed, one of Lineton’s informants declared that the continually latent animosity
between Bugis from these two regencies required such residential segregation, for
’if orang Wajo’ and orang Bone don’t form clusters, there is trouble -- they are
always killing each other’ (Lineton n.d.: 182). However much the other inhabitants
of the area might consider the Bugis settlers as a monolithic ethnic community,
among the Bugis themselves subethnic differences based on region and even
village of origin continued to articulate their migrant community.
In the Lindu village of Tornado the pattem of residential segregation among
Bugis from different regions is largely a synchronic spatial recapitulation of the
distinctions among the original migration contingents to Lindu. As indicated by the
inset enlargement of the shore community from MAP AI-1 9 ,^ the cross-streets
proceeding from the main trail of the ’kampung’ down to the shore delimit a
number of subethnic neighbourhoods, whose constituent households tend to be
headed by members of the same contingent.
The members of the first migration contingent have established their
residences almost exclusively in the block of the shore community delimited by the
two

southernmost cross-paths.

These

households

constitute

an

’Arab

neighbourhood’, one that is not only residentially segregated, but also maintains its
relative exclusiveness by its adherence to and promotion of an alternate set of status
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norms. The occupants do not see themselves as apart from the other Bugis of
Tornado, but as Bugis with something added, an enhanced type of Bugis. As the
eldest son of the original pioneer migrant of their contingent put it:
We too are Bugis, we regard ourselves as just Bugis. But we have a
little more Arab blood. But we cannot all speak Arabic.
Although not all members of this community can speak Arabic, they are
distinguished by their use of Arabic kin terms for primary kin. For example, the
children of Pua Ipa (T2), wife of the first migrant to the area, never address nor
refer to her as indo\ the Bugis kinship term for ’mother’, but with the Arabic kin
term omi. 11 (Orni is, in fact, the preferred term of address and reference for all the
mothers living in the ’Arab’ community.) However, the common possession of
both Bugis and Arab identities is encoded more transparently in the usual name Pua
Ipa by which she is known. Pua is a shortened form of the Bugis term of address
for nobles, puang, while Ipa is a shortened form of saripa, the Indonesianized form
of Arabic syarifah, indicating a female directly descended from the Prophet
Muhammad. Although not of noble descent in terms of the indigenous rank system
of Wajo’, whence many of her ancestors came, Pua Ipa is, nevertheless, entitled to
her Bugis noble title in the opinion of the Arabic neighbourhood members because
of the Islamic criterion of direct descent from the Prophet. In fact, all the members
of the extended kin group of the original pioneer Abdullah (1-1) of the first
contingent claim the titles Sayyid and Saripa, in virtue of which they consider
themselves as an elite in the local shore community. In their view, social status is
determined primarily by one’s descent-derived standing in the larger Islamic
community (ummat) rather than by ascribed Bugis criteria of rank (i.e. wari’).
The residential orientation of this community materializes this stress on the
status norms derived from association with origins in the Middle East and the roots
of Islam. Originally, this neighbourhood (and indeed the shore community as a
whole) began as the extended family household of the original pioneer migrant
Abdullah al Habzi. Soon his sons and son-in-law established separate households
clustered around the original residence of their parents on the shore. More distantly
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related kin established their residences further inland toward the ’kampung'
community. However, since Abdullah’s death, the focus of activity in this quarter
has shifted to the residence of his distant ’nephew’ (WFWBDS) Haji Malik bin
Husein. In part, this shift has resulted from Malik’s assumption of the role of imam
for the whole shore community, not to mention his enhanced status due to his
pilgrimage to Mecca. At ceremonies enacted by members of other contingents,
Haji Malik acts not only as the Islamic functionary who leads the barasanji^ and
other properly Islamic aspects of the ritual, but also with his entourage of mosque
functionaries as the representative of the Arab neighbourhood as a whole. ^
However, the deference now paid to Haji Malik is, in part, also a recognition of his
economic achievements. In building up his kiosk, the stable of horses used to
transport goods to and from it, and his rice-mill in the neighbouring hamlet of
Salotui, Haji Malik has become arguably the wealthiest man in the shore
community.
established

Now his kiosk, the only one remaining of all those previously
by

Abdullah’s

sons

and

sons-in-law

throughout

the

Arab

neighbourhood, is the largest of the entire shore community and the one most often
patronized by indigenous Lindu families from the 'kampung'.
Even the one case of a member of the second contingent residing in the
midst of the Arab neighborhood is instructive in displaying the circuitous fashion
by which such a replacement took place. The Alchairaat School had been allocated
a government subsidy of one million rupiah to help with costs of construction and
outfitting.

However, when the imam and Rasid of contingent IV had gone to

Kulawi to discuss this subsidy with the district head (camat), they discovered that
the money had already been received by another member of the Arab community,
who had used it to buy horses and goods for his kiosk. This person had also sold
his house to a Lindu man from the neighboring village Anca, who had already paid
Rp. 40,000 of the house’s one million rupiah selling price. When the member of
the Arab contingent was unable to repay the money which was supposed to have
gone to school construction, the imam declared that Mahmud’s house would be
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attached and thus attempted to collect the rest of the money owed by the Anca man
for the house. The Lindu man, however, refused to pay the money to the imam,
maintaining that he had bought the house only from the original owner and had no
reason to pay the money still owed to anybody else. The imam eventually gave up
this quest and handed the case over to Rasid (at least in this, Rasid’s version of
events). Rasid assembled the Lindu villagers and produced all the documents from
the Arab migrant detailing what had been paid up and what was still owing. The
Anca man then said he would put the house up for sale to whoever wanted it, as
long as he received back the cash he had already paid for the house. The member
of the second contingent now residing there, one of the pioneer Sattu’s sons, was
the person who responded most quickly to the declaration of the availability of the
house and handed over the money to the member of the Arab contingent who was
the treasurer of the Alchairaat school. With the money that was thus recovered, the
framework and roof of the school were completed, but there were insufficient funds
to complete the walls and the interior. As a result, however, one member of the
second contingent was henceforth residing in the Arab neighbourhood next to the
house of the imam. What is significant here is that it required a major scandal and
a Lindu intermediate buyer to effect this rupture in the solidarity of the Arab
neighbourhood by a member of a separate contingent.
The Arabs at Lindu considered themselves and were regarded by others as a
separate bangsa, a different type or kind within the more encompassing ethnic
category (suku) of Bugis. Their insistence on their distinctiveness was supported
both by their residential cohesion and by their claims to high status by virtue of
their partial origin in the Middle East and their direct descent from the Prophet.
But the term bangsa could also be used in a more general sense to label a particular
social type. For example, Rasid’s (IIT3) plan to establish a monopoly at the lake
by becoming the sole leader of the ’fishermen’s cluster’ (lcelompok nelayan),
which was being pushed by the regency Fisheries Office as the first step to the
formation of a fishermen’s cooperative, aroused considerable ire among both Bugis
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and Lindu inhabitants. One Lindu man used the phrase 'bangsana Taya Galoang’
(literally ’the type of Galoang’s father’, in this phrase amalgamating the Indonesian
term bangsa, suitably marked with the Tado (and Bugis) possession marker -na,
with the Tado teknonym Tava Galoang, ’father of Galoang’) in describing how
’people of his ilk’ are always ’scratching other people more than they are scratched
by others.’, That is, Rasid was the type (bangsa) of person who always borrowed
things from other people, but was reluctant to loan anything of his own, even
though he was by local standards a rich man (orang kaya). However, most often
the ’social type’ identified by the term bangsa was identified with a particular
region of origin or subethnic affiliation.

Thus, the members of the second

contingent were also identified by Rasid as particularly selfish and exclusively
concerned with earning money, but he accounted for this character trait by noting
their origin from Wajo’.
The members of the second contingent occupied the houses of the shore
community north of the Arab neighbourhood. Although most of the members of
this neighbourhood had migrated from the villages Solo and Welado on the border
of Wajo’ and Bone, its members were most commonly differentiated from the other
Bugis as Wajo’ folk (to Wajo’), an identification they themselves affirmed.
Clustered near the lake, the households of this neighbourhood radiated outward
from the large house established by their original pioneer Tukang Sattu (indicated
by n-1 on MAP AI-19), which was situated between the third cross-path and one of
the two rivulets cutting through the village to empty into the lake. Sattu had also
established a rice mill and drying patio just north of his house. This complex
served as a focus of activity on the northernmost cross-path.

Sattu himself no

longer resided at Lindu, having erected a concrete house opposite the main market
of Palu where he operated a kiosk selling rice. The devolution of his residence and
enterprise illustrates the types of ties binding the Wajo’ neighbourhood together.
He had sold his house to a son-in-law (11-11), the husband of his only daughter (II12) by his first wife, for the princely sum of one and a half million rupiah,
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including all his residual fishing gear in the purchase.

His eldest son (11-16)

continued to reside in the house immediately down the path toward the ’kampung’,
while a distant affine of his sister (ZHZDH) resided just across the path to the south
in a small hut. The house next to that of his son’s dwelling on the other side was
alternately occupied and empty, as the household head had left his wife for a Lindu
mistress from the 'kampung' . After their mother had left Lindu to return to the
South, having been beaten by her husband while pregnant with yet another child by
him, the remaining children alternately dispersed among other households or
resided together in the house under the care of another maternal relative. Sattu’s
second son by his first wife -- the very son who had eventually bought the disputed
house in the Arab neighbourhood -- had purchased the rice-mill from his father, but
as he had been unable to finance all the repairs to keep it in operation, the mill
complex was sold to Sattu’s nephew (ZS), Ambo Bette (11-30).
Precisely due to the paramount economic role of Ambo Bette as a fish
entrepreneur (pengusaha ikan) in the shore community (see Chapter Six), the
cross-path where his enterprises were located was the current centre of the Wajo’
community. In addition to his apical role in the fish marketing network, not only
had he obtained control of Tukang Sattu’s rice mill, but across the street tow’ard the
village his kiosk was the one most widely frequented by fellow members of his
contingent, as well as drawing a substantial number of indigenous Lindu
'kampung' people as customers. Besides his kiosk, he maintained a stable in his
backyard, whose horses were maintained and driven by two clients (11-33 and II34), a distant nephew (FFZSS) and an affine (BWB), coresident in his household.
In fact, this northernmost cross-path amounted to a horse-drivers’ cluster, with all
the owners of large houses^ residing along it maintaining stables in their yards.
Even the one household head who did not maintain his own stable pursued his
primary occupation as a horse driver (patteke), utilizing both his own horse and
those of other owners.
The house on the shore at the end of this street was occupied by the family
of Sulaiman (III-21), the interisland pasompe’ who even after settling his family in

160
Lindu continued to investigate the prospects of other places to earn a livelihood in
Central Sulawesi.

Despite his own peregrinations, the kiosk operated by his

mother-in-law provided a stable point of'reference in the shore community.
Indeed, its operation enabled her to undertake the pilgrimmage (haj) to Mecca and
thus assert the same type of status attained by the imam of the first contingent.^
Erected at the far northeastern comer of the shore community^, the position of
Sulaiman’s household expressed spatially the peripheral position of this contingent
with respect to the other migrants.
Of all the shore community, only members of this third contingent had also
expanded into the ’kampung’ area of Tornado. After their marriage, Sulaiman’s
daughter and her husband, an itinerant power-saw operator from the Mandar
region, established a small kiosk in the northern stretches of the ’kampung’
community, sleeping in a small room built behind their shelves, though often still
sharing meals with Sulaiman’s family on the shore. Similarly, at the intersection of
the first cross-path with the main trail, Kabara (III-10), the younger brother of
Rasid, now resides with his Lindu wife.

Although one member of the Wajo’

contingent has taken a Lindu mistress, with whom he has had a child, and the
original companion of Tukang Sattu married an indigenous woman from Langko
after his return to Lindu, only Kabara has married a Lindu woman from the
’kampung’ community of Tornado and, complying with the norm of uxorilocality,
taken up residence there himself. His brother Rasid has remained at the shore end
of the first cross-path, occupying the southernmost position in the shore
community. He has continued to cultivate the wet rice-fields he purchased from
Tukang Sattu in the cleared marshes south of the village. He thus remains the only
member of the shore community to work sawah on the western shore of the lake,
thereby supplementing his income from cast-net fishing and horse driving by
working as a wet-rice farmer. Taken as a whole, these households of the third
contingent define the periphery of the Tornado shore community on the lake, and
constitute the only two intrusions of the Bugis settlement into the area of the
’kampung' itself.
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In contrast to the segregated constitution of neighbourhoods in the village
center of Tornado, Kanawu presents a context where members of the second and
fourth contingent have intermingled to produce a relatively unified shore
community. Although previously the land of Kanawu had been used by indigenous
Lindu farmers for vegetable gardens, the area was first opened as wet-rice fields in
the mid-seventies under the leadership of Tukang Sattu, who also began employing
the local Pipikoro transmigrants to open up fields farther from the shore. Shortly
thereafter, the original families of the fourth contingent led by Andi’ Anwar (IV10) moved en masse to the area and began their own establishment of wet-rice
fields. The community now consists of the remnants both of those families from
the second contingent who established wet-rice fields and of Andi’ Anwar’s
amalgamation of the three kin-clusters hailing originally from Bone, Pangkep and
Rappang to form the fourth contingent

The settlement pattem of the Kanawu

shore community shows a tendency for the dwellings and rice fields of members of
the fourth contingent to be clustered toward the shore, and those of the second
contingent to be somewhat farther inland (see MAP AI-20).

However, the

desertion of Kanawu by most members of the second contingent when their leader
Sattu returned to Tornado to begin marketing fish by horse caravan from the lake,
as well as its abandonment by many members of the fourth contingent who have
returned to Palu to resume bagang fishing, has led to a somewhat intercalated
pattem of settlement based on plots of land that have been transferred between
members of these two contingents on the basis of ganti-rugi transactions.^
In most everyday contexts identification as a fellow-farmer of the shore
community at Kanawu overrides migration contingent membership.

In tasks

accomplished by shared labour (situlung-tulungi, literally ’reciprocally helping’),
such as transplanting rice seedlings, members of both contingents commonly work
side by side and rotate among their fields. 18 However, when conflicts arise, the
community tends to divide once again along contingent lines. For example, when
Andi’ Anwar (IV-10), Alibiding (IV-76), and Upe’ (IV-93) were unable to gain
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sufficient water for their fields, located closest to the shore within the community,
due to the diversion of water upstream by a member of the second contingent, they
each purchased land from Lindu inhabitants a couple of kilometers further
upstream in order to open new wet-rice fields not subject to such a variable water
supply. Instead of participating in shared labour arrangments with other members
of the Bugis shore community, these three farmers hired the labour of Pipikoro
transmigrants for such stages of field preparation as ploughing, harrowing, and
transplanting, though like their confreres on the shore they harvested their fields
only with the labour of their own families.
In this case confrontation was avoided by increasing the distance between
members of different contingents sharing the same resource.

But in another

instance, open confrontation that did result in polarizing the community arose from
a dispute between members of two contingents. Andi’ Anwar had noted that one of
his nets had been slashed, presumably by somebody who felt that this net had been
located too close to his own fishing territory on the lake. After consulting Surat
Yaasin from the Koran

he came to a determination that Mattola, a member of

the second contingent (11-86), was responsible. Although never challenging this
man directly, he voiced his suspicions throughout the community. When the latter
came to hear of his name being so used, he was ashamed (massiri’), and began
sharpening his bush knife preparing for a confrontation. The incident culminated in
a confrontation on the beach at Tornado, when Andi’ Anwar, accompanied by his
wife and by Bide’ (IV-75), all came ashore from their canoes armed with daggers
to face the members of the second contingent who had rallied behind the accused
and assembled at the house of Tukang Sattu in Tornado.

Although standing

oppposite each other at the beach with daggers at the ready, the two groups of
antagonists were calmed by the intervention of other members of the two
contingents who restrained the primary participants.

Eventually, after this

courageous (wurani) show on both sides, the matter was allowed to rest, though
relations between the two men involved have remained strained.

To this day
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Mattola has asserted the primacy of the second contingent members as settlers at
Lindu, privately voicing the opinion that those of the fourth contingent are mere
interlopers, while the Wajo’ people of Sattu’s group (’rombongan Tukang’) are
the only real Bugis who, quite literally, stand their ground both as settlers and
antagonists. Though originally a dispute between individuals, the issue has thus
been raised to the level of conflict between bangsa.20
In part, the contrasting patterns of residence and association in Kanawu and
the village center of Tornado arise from the differences in primary occupations
among members of the two communities. Although still spending the first hours of
the day catching fish for the main fish entrepreneur from the village center, the
Bugis who have chosen to settle in Kanawu identify themselves primarily as wetrice farmers (paggalung).

However, with the exception of Rasid, who has

continued to cultivate wet-rice fields on the western shore of the lake, the Bugis
resident in the village center of Tornado derive their major incomes from fishing or
such pursuits as horse-driving and kiosk operation, which ultimately hinge on the
daily provisioning of fish.

The structure of fish marketing that is centered at

Tornado has fostered a very different set of socioeconomic relations among
individuals than the relatively autonomous pursuit of wet-rice farming. However,
the ties of dependence that structure this fish marketing system are a recognizable
transformation of relations long recognized in the Bugis homeland as well.
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NOTES
1 Chapter Eight below details some of the types of arcane knowledge that the Bugis
do generally admit to possessing and practicing, including the invulnerability
knowledge (padissengeng oroane, literally ’the knowledge of the male’) that they
regard as the Bugis ilmu par excellence.
2 One informant described such specifically Bugis knowledge as paggerra’.
Whereas the root gerra’ refers literally to creating a strong, often frightening
(especially to children) impression by one’s speaking (Matthes 1874: 68; Said
1977: 74), its use here seems to proceed from the derived meaning of driving
objects before one, as in a hunt or when herding water buffaloes or horses. The
term paggerra’ apparently implies that the Bugis use of arcane knowledge is so
powerful that it drives all before it in its fearsome efficacy. Interestingly enough,
the cognate Makassarese term panggaggara’ can refer to the secret knowledge
(geheime wetenschap) used by warriors (i.e. voorvechters, translating Makassarese
tu-barani) to address the enemy with such effect that they immediately surrender
(Cense & Abdoerahim 1979: 214). However, I do not know whether the Bugis
term paggerra’ similarly can designate a particular type of arcane knowledge.
3 The Bugis spoken by almost all Southern migrants at Lindu is now a distinctive
amalgamation of several dialects of Bugis (especially Wajo’ and Sidrap), Kaili,
Tado, and Indonesian, all adapted to a Bugis phonological structure.
4 Although its center is at Palu, the Alchairaat school system is found throughout
the eastern archipelago in Islamic areas. It was originally founded in the early
decades of this century by a member of the al-Jufri clan who had migrated from the
Middle East (hadramaut). The current imam of the Lindu shore community
claimed a familial connection to the school’s Palu founder.
5 Unlike the more elaborated rural administrative structure found in South Sulawesi
and elsewhere, the Indonesian term kampung is used synonymously with desa
rather than representing a subunit of the desa. In fact, the head of the village as a
whole is regularly referred to as kepala kampung rather than kepala desa. Thus,
the first level of administrative segmentation of the village is the RK or rukun
kampung. In contrast, in South Sulawesi for those administrative units not yet
manned by national employees (pegawai negeri), the village as a whole is labeled a
desa under the headship of a kepala desa, whereas the kampung represents the
next lower level of segmentation, each with its own kepala kampung subordinate
to the kepala desa. In those villages where the administrative staff has been
transformed into national employees, the corresponding terms in the hierarchy are
kelurahan for the encompassing village unit under the lurah and for the next level
of segmentation lingkungan under the kepala lingkungan. The situation in
Tornado is made all the more confusing because the term kampung is also used to
label the RK of indigenous Lindu inhabitants living along the main trail away from
the shore when it is taken as contrastive with pantai, the RK of Bugis migrants who
constitute the shore community. When I am using the term kampung to refer only
to that part of the village away from the shore inhabited by indigenous Lindu
families, I will use single quotes to mark this usage (i.e. 'kampung').
6 Population figures available from the district (kecamatan) office listed a total
population of 891 individuals in 95 families for the village (desa) of Tornado based
on the 1980 national census registration. Although Tornado includes hamlets
comprised mainly of field huts all around the shore of the lake, most of the
indigenous Lindu families stay at least some of the time in the village center of
Tornado depicted on MAP AI-19. However, not every Lindu family owns a house
in the village center nor is every indigenous Lindu house shown on the map
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occupied by only a single family. As official Indonesian statistics do not include a
breakdown by ethnic group, I had to depend on my own census to obtain a figure of
243 individuals distributed across 40 households for the ’shore community’ of
migrants, thus amounting to just over 21% of the population of the desa as a whole.
As the desa?s population also includes migrants from Napu, Kulawi, Pipikoro and
elsewhere, most of whom are located in hamlets far from the village center which I
seldom visited (e.g. the migrants from Napu in Kalora on the trail to Langko, the
Kulawi migrants in Kangkuro on the southeastern side of the lake, and the Pipikoro
local transmigrants in Kanawu Atas, which they also call Kanaan after the Biblical
’Promised Land’, on the northeastern side of the lake) it is difficult to enumerate
exactly the total proportion of the Tornado population contributed by indigenous
Lindu inhabitants, though I would venture to estimate it as about half of the entire
village’s inhabitants.
7 Originally I intended to undertake a complete census of the Lindu households of
the village as well. However, many indigenous Lindu families refused to submit
to such a formal procedure. As I only discovered shortly before my departure, in
the early 60’s a Chinese man had come up from Palu and resided among the Lindu
people, representing himself as a social scientist of sorts. He had undertaken a
complete census of the village of the type I represented myself as wishing to
accomplish. However, during the turmoil of GESTAPU in 1965, many Lindu
household heads found that they were registered members of the Communist party
(PKI or Partai Komunis Indonesia) and were jailed for some weeks before the
enigma of their registration was solved. Evidently, unbeknownst to the Lindu
populace, the Chinese ’social scientist’ had used his census to enroll indigenous
Lindu householders as party members. As I was identified with the Bugis migrant
community among whom most of my own fieldwork was accomplished and thus
remained somewhat suspect to many of the indigenous Lindu householders, I was
unable to convince many of them of my own innocent ’scientific’ intentions.
Hence, I had to content myself with administering my census questionnaire to a
sample of Lindu households that maintained wet-rice fields in Kanawu, where I
was better-known and regarded as less of a threat. Given the problems of
elicitation, the sample was by no means random nor stratified, but rather
’opportunistic’ (i.e. those household heads who trusted me well enough to submit
to the questionnaire and to give honest answers). However, I do feel the sample is
representative of the indigenous Lindu populace of Tornado, yielding a fair
indication of tendencies in the Lindu village population as a whole.
8 These local transmigrants from the Pipikoro region of South Kulawi were most
often labeled Kantewu people (to Kantewu or orang Kantewu) by the Lindu and
Bugis settlers at Lindu, a name referring to the large settlement in Pipikoro which
since the days of Leonard Woodward has been regarded as the center of Salvation
Army operations in the upland region (see Chapter Three). Indeed, the largest kin
cluster among the Pipikoro people did originate from Kantewu, although they had
spent several years residing in the Gimpu plain before moving on to Lindu.
However, another large contingent of Pipikoro people, currently led by the local
Salvation Army sergeant (who also held the village office of kepala RK for
Kanawu), had migrated from Kalamanta, a large settlement farther to the south near
the border with the original homeland of the Pada-Seko people in the far north of
the province of South Sulawesi. In addition, the Pipikoro settlement at Lindu
included the remnants of a local transmigration scheme from Morui, most of whose
members had moved on to the upland Palolo Valley after more than 40 people had
died from influenza, malaria and other diseases in the first few months of
settlement at Lindu. However, for most Lindu and Bugis in the area, these
differences were submerged under the general rubric of orang Kantewu. In
contexts of interaction with the Bugis and Lindu farmers, many of the Pipikoro
people also adopted this ethnic designation themselves, even when they hailed from
a different settlement in the Pipikoro region.
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9 The Pipikoro people considered the laying of the foundation stone of their new
’house of worship’ in Kanaan as a declaration of their independent status in the
larger Kanawu community. In fact, their failure to invite any representatives of the
Lindu farmers to this ceremony so angered the Lindu ketua adat (i.e., the elder in
charge of adjudicating affairs according to local custom) that he was threatening to
throw out all these newcomers who had no official permission from the village or
district head to settle on Lindu lands. Although he made no attempt to carry out
this threat, at a harvest thanksgiving ceremony (pengucapan syukur) sponsored
shortly thereafter by the Lindu farmers, he made a point of emphasising how all the
inhabitants of the area should consider themselves as Olu people rather than as
Bugis, Lindu or Kantewu people, thus implicitly reproaching the Pipikoro people
for conducting their affairs without inviting their fellow Olu inhabitants (i.e. those
of Lindu and Bugis extraction).
10 This inset keys each shore community house to the number of its household
head in the figures in Appendix IV, as does MAP AI-20 for both household heads
and owners of wet-rice land worked at the shore.
11 In fact, Pua Ipa herself made clear that she preferred me to use this term in
addressing her as well.
12 Chapter Seven deals in part with the function of the recitation of the barasanji
(or barazanji), a song of praise from the Middle East elaborating on some aspects
of the life of Muhammed, in the larger context of Bugis ceremonies.
13 The presence of the imam at such ceremonies also signifies the high
socioeconomic standing of the host, for in the rituals hosted by less affluent
subordinate fishermen only a lesser functionary of the mosque -- and during one
stretch of time only the carpenter from Donggala working on the extensions to the
imam's house and kiosk —attends in order to conduct the barasanji.
14 The two small huts next to the house closest to the shore were moved there
shortly before I left the field and were occupied by two subordinate fishermen’s
families, who had intermittently resided as clients in larger households in the shore
community or in huts located at various other fishing settlements around the lake.
15 Lineton has also noted the importance of undertaking the haj among Bugis
migrants to Sumatra: ’Higher status can also be achieved by emigrants through
making the haj to Mecca. In Jambi, it is said that if a Bugis makes some money, he
first buys gold; when his wealth increases still further, he goes to Mecca. In one
area of Jambi, it was said that 1,000 out of a population of just over 11,000 had
already become haji, and that 99 percent of these were Bugis. This compares with,
at the most 20 haji out of a population of 4,000 in Ana’banua. In Sumatra, a haji
has prestige equal to that of a man of noble descent (except perhaps in the older
areas of settlement, where the tau deceng are more securely entrenched in positions
of authority). They also command considerable respect if they return to visit
Ana’banua, since a haji’s cap is an indisputable sign of wealth’ (Lineton n.d.: 202).
16 The three huts on the shore just to the north were unoccupied throughout most
of my fieldwork and never functioned as primary residences. One was built by an
itinerant fishermen with ties to the second contingent, who quickly left Lindu after
having tried to earn a livelihood as a subordinate fisherman. Another was built by
a To-Laki man who had formerly been a client of Rasid (III-3). However, once this
migrant from Southeast Sulawesi had married an indigenous woman of Tornado, he
resided with his in-laws up in the 'kampung\ The third hut was built by the Lindu
man from Anca who had put a downpayment on the unoccupied house in the Arab
neighbourhood, but after the scandal over the Alchairaat school funds was exposed,
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never managed to take possession of the house.
17 Literally, the term ganti-rugi translates as ’exchange-loss’, indicating a
payment that does not give complete ownership rights, but only indemnifies the
original farmer for opening up the land.
18 Whereas transplanting seedlings is accomplished by farmers pooling thenlabour and moving from field to field on designated days, the family of the land
owner tends to harvest the field alone. In the one case I witnessed of another
person being allowed to help harvest a field worked by a member of the Kanawu
shore community, it was clearly an exceptional act of charity. Sawia (IV-58) had
become of necessity the household head in her family, after her husband Hamid
(IV-59) had been partially paralyzed when a tree fell on him (see Chapter Eight
below for details and local interpretations of this incident). With her eldest son
circulating among households in the Tornado shore community as an itinerant
client fisherman —an archetypical tau laosala as described in Chapter Three -- the
family had little to live on except the cash gained from her daughter’s morning
fishing and Sawia’s own marketing of dried salted fish. She was thus allowed to
harvest part of the wet-rice field of her ’brother-in-law’ (HFSZ) Upe’ (IV-93). She
was allowed to keep three of every thirteen parts she harvested, a very favourable
ratio of return compared to the one-tenth share currently standard in most
intensified wet-rice communities in the homeland. Significantly, both field-owner
and harvester were members of the same kin-cluster within contingent IV.
19 This consultation takes the form of writing down the names of persons
suspected of committing some crime, such as a robbery, or other antisocial act that
is the focus of current investigation, placing these in a container and suspending a
Koran opened to Surat Yaasin above it. Periodically while reading, the scraps of
paper are checked. If the suspended Koran moves jerkily when one of the scraps is
consulted, the person whose name is written therein must be the perpetrator of the
crime under consideration. Not only was this method of detection used in this
instance of net slashing up at Lindu, but I knew of one instance of a Kaili imam in
Palu also using such an investigatory method invoking Yaasin in order to
determine the culprit involved in the robbery of a house owned by a former
member of the provincial parliament.
20 In contrast, when another member of the fourth contingent could no longer
tolerate fish being stolen from his net, he left Lindu rather than confront the
suspected culprit, his sister’s son-in-law.
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CHAPTER SIX
Following the Leader:
Residence and Enterprise in the Shore Community
The key to Southeast Asian social systems was the control of men.
Land was assumed to be abundant, and not therefore an index to
power (with the partial exceptions of Java and Central Thailand in
relatively modem times). It is this that distinguishes traditional
Southeast Asian states from feudal ones. Society was held together
by the vertical bonds of obligation between men. The wealth of the
rich, and the power of the strong, lay in the dependent man- (and
woman-)power they could gather around them. For the poor and the
weak, on the other hand, security and opportunity depended upon
being bonded to somebody strong enough to look after them (Reid
1983: 8).
Leaders and Followers in the Homeland
As Reid and countless of other analysts have noted, traditional Southeast
Asian polities rested more on control of labour than control of land.l Bugis and
Makassarese realms have provided no exception, for there too the exercise of
power has depended on the accumulation of followers. To be sure, the ’system of
followership’ (’volgelingenstelsel,’ as Kooreman (1883: 375ff.) and following him
Chabot (1950: lOlff.) have labelled this dimension of Bugis and Makassarese
sociopolitical structure) has always been crucially linked to the operation of the
rank system (wari’) and the hierarchy of political offices tied to territorial domains.
Aristocrats, especially those most closely associated with the rulers of domains,
have been able more easily to attract followers, for their status as beings of another
order (i.e. white-blooded descendants of tomanurung), their access to resources
(e.g. royal land linked to the possession of regalia) and their connections by
marriage and kinship with their confreres in other realms have placed them in
control of the most extensive benefits -- material and symbolic — that can be
dispensed to followers.

From the other side, commoners have had to attach

themselves to particular powerful individuals precisely in order to protect
themselves from the ’encroaching and arbitrary spirit of rajahs’ (Brooke v.l 1848:
71) and the ’presumptions and vexations of the aristocrats’ (’aanmatigingen en
vexatien van de Anakaraengs’ (Kooreman 1883: 375)).

In becoming their

followers, however, they have constituted the very basis of the power that enabled
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and facilitated such high-handedness, thus reproducing the very relations of
superordination and subordination whose iniquities they have sought to mitigate by
seeking the protection of the powerful. Such subordination has served as the basis
of almost all political and social relations in traditional realms, for the leaderfollower relationship encompassed a totalizing range of endeavours and
associations and indeed almost amounted to a corporate identification:
The follower was obliged to recognize the Anakaraeng as his master
(karaeng). He was forced to accompany him while hunting and on
his travels, to help him in various agricultural activities, to bring him
small presents, and to perform services at his festivals. He was
obligated to assist him if he was threatened or attacked, or if he had
to avenge an insult. In a word, he had to follow his master
(minawang^) and carry out whatever he was enjoined to do. The
Anakaraeng, on the other hand, assumed the responsibility of
guarding his ana ana [dependents] against any arbitrary treatment,
and if they suffered alleged or actual injustice, he took their side.
The relationship was so close that to insult a follower was equal to
insulting his master, and the latter already felt offended if one of his
followers so much as received a poor reception. If a follower’s
horse of buffalo were stolen, the master would say: ’My buffalo or
my horse is stolen,’ and he would leave no stone unturned to get
back the stolen property and to avenge himself upon the culprit —
more accurately, the one who insulted him -- , for he would not
dream of handing over the thief to the authorized judge ... The
Karaeng were also obligated to provide for the material interests of
their followers. They helped them with paddy fields, with paddy,
plowing, cattle, and sometimes with money, for instance in cases of
marriages and deaths’ (Chabot 1960: 135-136, quoting Kooreman
1883: 376-377).
Although all ’little people’ [i.e. commoners] found it imperative to seek the
protection of a leader, the relationship with any particular leader was a voluntary
one. As Kooreman has noted, such ties could be broken when the karaeng felt that
a follower was showing insufficient loyalty by his or her disobedience, failure to
fulfill obligations, or actions in the interests of some other leader constituting
betrayal. On the other hand, followers could leave a karaeng if they felt they were
no longer sufficiently protected, if they reckoned the services they rendered were
insufficiently compensated by the ’welfare’ benefits they received, if another
follower were unjustly favoured over them, or if they felt their interests would be
better served by allying themselves with a more powerful leader who could provide
more assured protection and welfare.
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In short, the leader-follower relation has traditionally been a broadspectrum relationship of superordinate and subordinate that is not limited to a
narrowly defined set of reciprocal obligations, but encompasses a wide gamut of
services by which ’protection’ is dispensed to followers and ’loyalty’ displayed to
leaders.

As such, it is a local realization of the patron-client bond that social

scientists have identified as characteristic for the Southeast Asia region:
A patron-client link is an exchange relationship or instrumental
friendship between two individuals of different status in which the
patron uses his own influence and resources to provide for the
protection and material welfare of his lower status client and his
family who, for his part, reciprocates by offering general support
and assistance, including personal services, to the patron (Scott and
Kerkvliet 1977: 439).
A ’key element’ (’unsur kunci’) in Bugis and Makassarese society (Pelras n.d.a.:
5), patron-client ties assure those below that they will be provided with life’s basic
necessities, including access to land, while providing those above with a supply of
followers necessary both as material capital (e.g. as field labourers) utilized for
economic endeavours and symbolic capital (e.g. as entourage) displayed on festive
occasions.
Regarded from the top, these leader-follower relations appear to constitute a
unitary hierarchical structure whose apex is the ruler within each domain. Raffles’s
early description of Bugis political structure as a variant of feudalism presents a
typical perspective:
A species of feudal system prevails throughout, but it does not
extend to property in the soil. Each individual of a state considers
himself the liege subject of some petty chieftain, who is himself
equally bound to a more powerful one, and so on, by a regular chain
to the sovereigns of Goa (Makasar [Makassar]), Boni [Bone], Luwu
[Luwu’], Sopping [Soppeng], Sedendring [Sidenreng], or Tanete
[Tanete], or to the aristocracy of Wajo’ (Raffles v.2 1830: xci).
But even Raffles had to admit a characteristic fluidity in these relations, a flux that
obviated any attempt to fix these relations as constituting a static structure:
They [i.e. followers] attach themselves to their chiefs principally for
their own convenience, but in some cases, they have evinced a
devoted fidelity. They often change their chief, but scarcely any
thing can induce them to betray the chief they have left (Raffles v.2
1830: xci).
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Such ’chiefs’, especially if they were claimants to the disputed rulership of a
domain or the close supporters of such a claimant^, could maintain the region in an
intermittent state of warfare in the era before colonial control was extended into the
formerly self-governing lands at the beginning of this century as part of the
implementation of the Ethical Period’s interventionist policies. Besides tilling thenlord’s fields and performing other economic services, these followers were also
their lord’s soldiers, whose ’dissolute habits and unpunished crimes’ so infuriated
Brooke (1848: 71) in the mid-nineteenth century. As Chabot later observed:
The system of followers strengthens the position of the combatants.
The striving is directed at beating a superior with the help of as
many inferiors by way of followers and as many equals by way of
confederates as possible. One tries constantly to become the highest
among one’s equals. A certain unity of territory is always
maintained in the struggle; opponents and allies are found by
preference among one’s neighbors.
In this way, the entire
Makassarese-Buginese country, each kingdom, each adat
community, each kampong, and even each group of relatives, as
well as each family with more than one man, is potentially a theatre
of battle (Chabot 1960: 161).
But not all these leaders were rulers and high aristorcrats. Local heads of adatcommunities, commoner elders at the head of large kin-clusters, and even
’respected’ bandits^ could also command followings, albeit usually on a smaller
scale.

Indeed, on the basis of the structure of these leader-follower modules,

Chabot (1960: 157ff.) articulated a vision of Makassarese (and by extension Bugis)
society where only vertical relations of superordination and subordination
connected people together in ties of mutual cooperation, while individuals and
groups of equal status stood only in antagonistic relations of competitive
’opposition’ (’oppositie’) to each other:
In each of these groupings several individuals strive for more power
within the territorially limited opportunities existing for them. In so
doing, they are always faced with the competitive efforts of their
equals among each other. For if someone in a certain situation
believes that he can better serve goals for himself, his kin group, and
possibly for his country by not keeping to a certain agreement, he
withdraws. One cannot count upon loyalty between equals with
respect to the agreements made among them. Loyalty unto death is
to be found only between high and low (Chabot 1960: 161-162).
Solidarity could only be mediated by vertical ties of common subordination to an
overlord.
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Changing Expectations of the Punggawa: From Patronage to Enterprise
The twentieth century has witnessed the partial erosion of the totalistic
nature of patron-client ties in South Sulawesi The imposition of a greater measure
of direct political control by the Netherlands East Indies government and the
subsequent introduction of a nationally-oriented adminstrative structure by the
independent Indonesian government has eliminated the need -- and the opportunity
— for local chiefs to compete for political power by amassing and deploying
followers serving them militarily as well as economically.

The influence and

example of modem capitalism has further contributed to the separation of the
political and economic functions of such relations, as modem corporate enterprises
have introduced the restricted relations of employer (majikan) and employee
(.buruh) as a more efficient entrepreneurial module than the totalistic relations of
patron and client. Bugis and Makassarese society has continued to be structured by
vertical relations of superordination and subordination, but the scope of such links
has become somewhat dwindled as the economic nexus has become ever more
independent of local social and political moorings.^
In part, this transition is indicated by changes in the terminology of such
relations. Writing in the 1880’s Kooreman used the term Anakaraeng, a general
label for nobles in the Makassarese rank system, also to designate leaders, while
noting that the followers were labeled ana ana, those of childlike status.6 In his
study of the Makassarese village of Bontoramba before and after World War II,
Chabot noted largely the same terms, labeling the leader or patron as karaeng and
the followers as ana* ana’na (with the third person possessive suffix -na)or
taunna (i.e. ’his/her people’). Indeed, he found much the same sort of totalistic
system functioning in his twentieth century village:
The higher person is connected with a number of lower ones, his
people. The latter work his sawahs in the broadest sense of the
word, that is to say, from the first tilling to the delivery of sheaves at
his house. They take care of his maize gardens and guard his
langsap [sic {langsaf!)] trees when they bear fruit. They run errands
for him in the pasars; they carry wood and water for daily use, do
repairs on the house, manufacture the common utensils from
bamboo or wood, and finally assist at a festival held by their master
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by performing the innumerable little tasks. On the other hand, those
inferiors who are unmarried and live with their master have their
food and clothing provided for them, and there is the chance that
their master will let them marry and provide their wedding feast.
Once they are married, the couple is'provided with a dwelling and
has a number of sheaves delivered to its house after the harvest.
This lower person then lives apart with his family but remains in
daily contact with his master by way of the tasks which he has to
perform. Since he remains closely connected with his master, he is
permitted to participate in the festivals that break up the monotonous
kampong existence, and he shares in the social standing which is
displayed on these occasions (Chabot 1960: 138).
Although in Bugis areas the terms ajjoareng or papuangeng and joa’ or ana’
guru are used to refer to leaders and followers respectively (Pelras n.d.a.: 6), the
patron-client tie has historically been sustained by the same displays of protection
and loyalty, sponsorship and followership, that mark its realization in the
Makassarese areas described by Kooreman and Chabot.
However, other studies of such vertical relations in South Sulawesi have
emphasized a somewhat different set of socioeconomic relations centering around
the figure of the punggawa.

In mid-nineteenth century Wajo’, Brooke (1848:

60ff.) identified the punggawa as an analogue to the Roman tribune, a
representative of the nonnoble commoners (’freemen’ in Brooke’s terminlogy) who
had the right to veto the appointment of a ruler (arung matoa) and the exclusive
power to summon people to war7 Kooreman (1883: 378) had also noted the title
of the local bandit leader as ’poengawa paloeka’ (i.e. punggawa palukka),
although not treating the range of the title punggawa more generally.

In his

treatment of the topic of leader-follower relations, Chabot only labeled as
punggawa those larger traders in the city of Makassar who had managed to attract
large numbers of followers:
The system of followers in and around the city of Macassar is
observable wherever wealthy merchants earn their money by means
of the sale and purchase of rice and fish, sand and stones. For their
trade they employ a large number of people. This employment
relationship can best be described as that of followers to their master
in which the personal qualities of the merchants, the punggawa, are
of overriding importance. Here, too a follower avenges an insult
done to his punggawa. Here, too, services performed — frequently
in addition to a fixed salary or piece wage — are rewarded
irregularly and in a general way. Here the punggawa also has a
personal tie with a number of his people. When he dies his trade
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immediately goes down. His organization is built upon personal ties
with his subordinates (Chabot 1960: 144).
Although Chabot is at pains to insist on the persisting personal basis of ties of the
punggawa merchants with his followers, the interpolation of a mention of ’a fixed
salary or piece wage’ indicates the direction in which such a relationship has been
changing. In the modem era the punggawa has been increasingly seen as the head
of an economic enterprise rather than as a political leader.
Even more current studies have emphasised the increasingly economic
context of the operation of such leader-follower relations. Effendy’s (1981: 3)
definition of the term punggawa reveals this emphasis: ’a person who owns capital
and uses labourers to work together in his en terp rise.M attu lad a (n.d.: 3ff.) has
also used the term to designate the leader of all enterprises organized along the
lines of ’traditional management.’

The use of the term ’traditional’ here is

significant, for it indicates that punggawa still designates a role that differs from
the highly restricted nature of modem employers (majikan) dealing with wagelabourers (buruh) in contemporary corporations. In fact, Mattulada argues that
such traditional enterprises differ specifically from modem capitalist companies in
developing from and maintaining a basically familial ’spirit’ entailing the
fulfillment of social and ceremonial obligations as well as the provision of wages:
The Punggawa-Lompo [i.e. large punggawa] always takes
responsibility for providing the capital, such as for the traditional
ceremony needed for the agricultural ritual. The Punggawa-Lompo
provides not only for their ceremonial purposes, but also for their
marital parties and medical treatment.
In other words the
Punggawa-Lompo always provides money for extra-financial needs.
It is a duty of Pun ggawa-Lompo to lend them money for their extra
need [sic]. Hence the Punggawa-Lompo in [the] agricultural
community is recognized as a father of a bigger family ... So relative
spirit [i.e. familial spirit] of course becomes the key factor to the
traditional management system among Bugis-Macassar (Mattulada
n.d.: 7).
Mattulada uses the term sawi as the indigenous label for ’employee(s)’ in all types
of enterprises run along traditional lines. The term sawi is indeed widespread as
such a designation.

Most commonly, sawi are the members of a ship’s crew

working under the leadership both of the ship owner (ponggawa)^ and the ship
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captain (nakhoda). In contexts where the ship-owner is clearly not intended, the
captain too may be referred to as a type of punggawa.

Horridge (1979: 11)

indicates that the master shipwright, responsible both for overseeing the physical
construction of the ship and for conducting the numerous rituals needed to ensure
its spiritual safety, is also known as a punggawa, although he does not mention the
term used for the labourers working under his direction.
In his study of the bonds between entrepreneurial leaders (punggawa), both
noble and commoner, and workers (pajama) in Jeneponto, Effendy (1981)
discovered a variety of such relationships ranging from continuations of hereditary
’slavery’ to contractual agreements of profit-sharing.

In this hinterland

Makassarese area, pajama is a general term for those who labour for their own
livelihood, embracing not only those in relations of subordination to others who
control productive resources, but also those who work land that they themselves
own (i.e. pajama kale-kale^Q or independent labourer).

Among the former

subordinate types are sharecroppers (pajama attesang) and followers or clients
(pajama ana’-ana’) and slaves (pajama ata). Pajama attesang and pajama
ana’-ana’ enter into relations of subordination with a land-controlling punggawa
because their own land is insufficient to sustain their households or because they
wish to work land closer to their own houses or enhance their household income
(Effendy 1981: 30). In contrast, while pajama ata may shares these needs and
desires, they are described as remaining in a subordinate position also because of
their ’feeling of intimacy and familial relations’ with their karaeng:
Ata feel spiritually proud to be a slave of their karaeng. The also
feel morally indebted and enjoy working for their karaeng. They
are proud because they feel themselves to be members of a family
that is quite respected by society (Effendy 1981: 31).
Such pajama ata -- the descendants of hereditary slaves — are still known as the
’people of the karaeng’ (taunna karaeng) or ’insiders’ (orang dalarri) within the
family of their punggawa, whose followership validates to the society his (or in
some cases her) own elevated status as a noble. The intimacy of their relation with
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their karaeng is symbolized most clearly by the delegation to them of the task of
washing the karaeng’s corpse. 1Although the relation of punggawa and pajama ana’-ana’ may not be a
lifelong relation like that with the pajama ata, this relationship still exhibits for its
duration the diffuse quality of loyalty and obligation redolent of patron-client
relations described for earlier times rather than contractual stipulations of purely
economic content:
The labour relations [of punggawa and pajama ana’-ana’l are not
preceded by any process of discussion laying out specific
requirements for the worker. Rather, the ana’-ana’ [usually a male
adolescent] is invited to reside at the house of his punggawa where
he is regarded as a member of the family. From that point on the
punggawa accustoms the child [sic] to work at daily tasks in the
household, for example being sent to the kiosk, weeding, and other
tasks in the garden or wet-rice fields. For more or less three years
the pajama ana’-ana’ stays and works at the house of his punggawa,
during which time he only receives plain clothing, food and cigarette
money [i.e. pocket money] without receiving wages or a share of
profits. After he has reached adulthood, at about 17 or 18 years of
age, a marriage partner is sought and eventually the wedding costs
are borne by the punggawa. At that point the term of labour for the
pajama comes to an end (Effendy 1981: 36). 1The pajama ana’-ana’ is thus in essence a limited-term client, whose direct
subordination to his punggawa ends at marriages with the termination of
coresidence, although residual relations of sponsorship and loyalty may persist after
the wedding.

For the period of his subservience the pajama ana’-ana’ is a

dependent, materially and spiritually, of his punggawa. As in the case of his
superordinate position with respect to pajama ata, the punggawa not only must
provide for the material well-being of this follower, but also for his moral
education and spiritual welfare. In return, he deserves respect and submission both
as protector and role model (Effendy 1981: 39).

In contrast, the punggawa-

pajama attesang (i.e. landlord-tenant) relation is more limited and formal, based
on explicitly formulated terms of profit-sharing (bagi hasil) resulting from prior
discussions that may be initiated by either party. The independent residential status
of the pajama attesang allows such formal negotiation and restriction of the
relationship with his punggawa in stark contrast to the diffused dependence of the
coresident pajama ata and pajama ana’-ana’.
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In a review article Pelras (n.d.a.) has also re-examined the range of
variability in contemporary labour arrangements, from patrons responsible for the
general welfare of their followers through entrepreneurs working land or other
resources in tenancy arrangements and finally to employers simply paying out
wages to their employees. In the sphere of agriculture in such areas as W ajo\
Soppeng, and the rural outskirts of metropolitan Ujung Pandang, large landowners,
whether of aristocratic or commoner background, still may summon 30 to 100 local
people whom they consider as followers to harvest (and, less often, to plant) their
rice-crops. In return they provide meals for the labourers, an expense that may
amount to twenty percent of the crop’s worth. Such a patron is called a punggawa
(Pelras n.d.a.: 20).

Even in areas where farmers have begun resorting to paid

harvest labourers, some punggawa may allow family members, relatives,
acquaintances, and others loosely regarded as followers to perform this task for
more than the standard rate of one part in every ten harvested. Hence they feel that
’they are acting for the welfare of the small people and fulfilling their duties as
genuine Muslims, while the small people feel all the more obligated to their
punggawa’ (Pelras n.d.a.: 21).

However, in areas such as Sidenreng-Rappang

(Sidrap), which have been more profoundly influenced by the innovations in
technology and labour use introduced by the rice intensification program, such
occasions of communal labour have begun to be supplanted by a strictly standard
treatment of harvesters (passaro), often groups of outsiders from economically
depressed areas like Takalar and Jeneponto, who receive 1/10 of what they harvest.
Under such conditions farmers whose land is being harvested are less likely to be
labelled by the term punggawa. 13
However, the term punggawa is still granted to various figures in the
hierarchical organization of fish production and marketing summarized by Pelras
(n.d.: 23ff.). As in the case of trading vessels, the leader of a boat or bagang who
directs the actual process of catching the fish, may be accorded the term
punggawa. The buyer who functions as an intermediary between the fishermen
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and the marketer who brings the fish for sale to a recognized market may also be
labeled a punggawa pakkaja, whether or not he is himself a fisherman, loans
capital to the fishermen involved in making the catch, or is the owner of the fishing
implements (e.g. nets, bagang, or boat) used by these fishermen.

Such an

intermediate trader (pedagang perantara) usually receives a 10% commission, and
if he has loaned money to the fishermen he may also gradually gain repayment of
his loan by buying their fish below the going market price. If he has also provided
the fishing implements used, he gains a share of the catch determined by the
original use agreement (e.g. 50% for the use of his bagang, 10% for the use of his
motor, etc.). All these roles may be distributed among a number of people or
concentrated in one person. Of course, this intermediate buyer is himself usually
bound to a larger merchant, who has loaned him the capital to finance his
operations. With respect to this larger merchant (padangkang loppo), whom he
regards as his own punggawa, the intermediate trader may be considered a
subordinate labeled by the same terms as his own subordinates (e.g. ana’ gurunna,
taunna, etc.). 14

Bugis fishing communities are thus structured as tiers of

subordinates whose portion of return on the product depends not only upon their
position in the pyramidal structure, but also upon the degree to which they must
depend on the use of implements and capital owned by others.
Given the diverse modes of interrrelating with subordinates, structures of
dependence in fishing communities assume a variety of forms.

Although

intermediate traders (tengkulak) from outside the community may adhere strictly to
the fixed portions stipulated for each node in the production and distribution
linkages, the relations of sawi and punggawa in fishing villages may also be
distinguished by the more diffuse reciprocal relations of obligation and loyalty
more characteristic of patron-client bonds. As Pelras reports of Island Nine (Pitlau
Sembilan) in the Gulf of Bone:
Nevertheless, between sawi and their punggawa, just as between the
latter and their higher-level punggawa, there have developed
relations that were described by one of P. Resusun’s informants as
like the relations between an arung and ata (his slaves, or probably
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more appropriately in this context, followers). And indeed on Island
Nine, a large proportion of the punggawa are the descendants of
aristocrats. But whatever their situation, they are respected and
honoured by the society. They view themselves as the guides of
their sawi and feel obligated to assist them.
That assistance takes several forms: besides loaning the capital that
might be requested by the sawi or buying the implements (and thus
sometimes becoming minor punggawa), they are also accustomed to
lending enough money to cover living expenses to the families of
the fishermen who are still at sea. If the fishermen fail to bring in a
catch or encounter some misfortune in their fishing, the payment of
the debt is not demanded. Indeed, money is often loaned to the
fishermen again. The punggawa often pays the fisherman’s taxes
and his electricity bill as long as he is at sea too. The debt is repaid
in installments by taking a cut of the fish price later.
Assistance is also rendered if a death occurs in the family of the
sawi or in the sponsorship of a ceremony for the children or a
wedding feast. In fact, it is the punggawa who often sponsors [i.e.
pays the expenses] of the wedding of his sawi or of the child of one
sawi with the child of another sawi (Pelras n.d.a.: 24-25).
In such relationships the sawi feels not only financially in debt to his punggawa,
but also morally indebted to him, as in the traditional patron-client relationship of
the ajjoareng and jo a \

But it is the financial debt that acts as the ultimate

deterrent to the dissolution of the bond of dependence, for a sawi (or an
intermediate punggawa indebted to his own large merchant punggawa) is only
able to break the relationship with his creditor if his own new punggawa is willing
to assume the burden of his debt.
Structures of Dependence in the Lindu Fishing Community I: Coresident Clients
As in the fishing communities in the homeland reviewed by Pelras, the
shore community at Lindu exhibits a plethora of types of superordinate-subordinate
bonds ranging from diffuse relations of the patron-client type to the strictly
financial transactions that admit of no obligations beyond those specified in a
formal agreement.

However, as in Jeneponto, the two poles of this range are

distinguished by one key factor: the presence or absence of coresidence.
Dependent individuals who reside with a particular family of the shore community
tend to adopt a role more closely approximating the status of client in traditional
patron-client relations, while the structures of dependence binding separately
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resident fishermen to the entrepreneur who buys their catch are based more
prominently on financial debt.
The various types of relations of dependence among members of the shore
community at Lindu are in part reflected in the contexts in which traditional Bugis
and modem Indonesian terms can be used.

One informant glossed the term

punggawa as leader in work (’pemimpin dalam pekerjaan’), but noted that not all
such leaders were entitled to this label. The only real punggawa at Lindu was
Tukang S attu^, who had initiated the movement of an entire contingent to Lindu
and had overseen the employment of most of his relations in various enterprises
which he initiated, including marketing fish and rattan, as well as opening up tracts
of wet-rice land, both south of the village center of Tornado and above the shore
community of Kanawu. Significantly, most of those men had resided with Tukang
when first coming to Lindu, often only establishing independent residences after
having gone back to the South to bring back their families. The other major figure
commonly referred to by the term punggawa was Andi’ Bahar Petta Sora, the
noble from Bone who had sponsored the movement of the fourth contingent to
Lindu, although he maintained his own residence in Pakuli, a village located in the
Palu Valley. He too had acted as a patron who had organized the migration of his
Bugis followers in part out of concern for the general welfare of the newcomers
from the South unable to obtain wet-rice land or other sufficiently remunerative
occupations in the Palu Valley. In their roles as migration organizers, both men
had acted as patrons who had taken responsibility for their followers in a number of
respects rather than simply contracting them to perform defined pieces of work
under agreements with clearly stipulated conditions.
However, migration organizers are not the only figures deemed worthy of
the title punggawa.

Those family heads who have maintained clients in their

households can also be labeled by this term. Their coresident clients are most often
termed ana’ guru (literally, ’child of the teacher’, or pupils) or ana’ piara (foster
child). In contrast, the fish entrepreneurs who daily purchase the catches of the
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fishermen indebted to them are most often labeled by the Indonesian term bos
while the fishermen subordinate to them are most often known as anggotanya
(’their members’). In part, the usage of Indonesian terms for the wider structures of
dependence reflects the multi-ethnic character of the entire fish marketing network,
where members of several ethnic groups resident at Lindu participate at various
stages. The maintenance of indigenous Bugis terms rather than their Indonesian
equivalents is also more widely in evidence where both patron and client are of
Southern origin. The Indonesian term anak buah can be used both for coresident
clients, especially in relations among members of different ethnic groups where
Indonesian terms are preferred, and for subordinate fishermen. But, in part too, the
differences in terms used indicates the divergence in the scope of obligations
between different types of superordinate and subordinate.
As in the relations between punggawa and pajama ana’-ana’ in
Jeneponto, the relations of a household head to coresident clients are of a generally
diffuse character. The bottom line entitling the attachment of the ana’ guru to the
household is the contribution of labour he provides. 17 But such a requirement
cannot be stated in bald terms, as if it were a contract. In an account prompted by
the apparently sulking behaviour of one client, Cumapesse (IV-11) expressed well
the delicacy with which this contribution of labour should be given and requested
in her recital of relations with three coresident clients who had at different times
resided in her houses, one in Palu before her move to Lindu and the latter two in
Kanawu:
Pito first appeared at Cumapesse’s house [in Palu] as a coworker of
her eldest son Soppa when they were working on the bridge at
Tawaeli. At first she would not feed him when he came, as she had
discovered he was a nephew of Duppai and assumed he ate his
meals there. At one point, her son Soppa requested that Pito be
given something to eat whenever he came around. She would then
feed him if he happened to arrive at mealtimes, but if these were
already past, she wouldn’t make any effort to bring food out.
Finally, as he looked very ragged and thin, she asked him where he
stayed. He answered that he had no permanent place to stay. 18
When she asked him where he stored his clothes, he said he had
none other than those he was wearing. So [after that conversation]
when she would go to the market, she would tell him to cook
something for himself if he came in and she was gone. On coming
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home, she would see he had filled the water jar or washed the
dishes, and was always industrious in chopping firewood. After a
while she allowed him to stay.
He was not arrogant [sombong] like La Bibi [at Lindu], who w'ould
alway put on a sour face when he was sent [disuruh] to do
something. She had to be the one to kick La Bibi out of the house,
as her husband [Andi’ Anwar] never became angry with him. She
just could not stand any longer how La Bibi would always go down
to the shore with only a toothbrush, toothpaste, and soap, while
every morning her husband would always go to the shore with a
basin and jenrycan [to fetch water].
Cumapesse is reluctant to be the one to order around Sudirman [the
household’s current client at Kanawu]. When Ruti’s father asked
whether Sudirman could help show him how to use an old fishing
net [landak] as a fence to keep ducks from entering his rice field,
she thought it better if she herself was the one to help him with this.
Once when Andi’ Anwar asked Sudirman to mend the fence around
his rice field as Sudirman was about to leave for the shore from the
field hut, Sudirman threw down his walking staff in disgust at being
ordered [disuruh] like that just when he wanted to go home. Lately
Sudirman has gone two days without eating, but Cumapesse does
not know what is wrong with him.
As is evident in the model behaviour of Pito, a client earns the right to coresidence
and commensality by quiet, complaisant performance of household tasks, almost
knowing what needs to be done without being asked.

On the other side, the

household head and her/his spouse should not bluntly order (suruh) the client to
perform tasks around the house or field, but instead indirectly make known that
certain chores need to be done. Neither party should act haughtily (sombong),
arrogating the right to command or resenting the obligation to perform. In some
cases other family members may even be bidden in more overt fashion to perform
certain tasks. But the sanction of being denied food and eventually thrown out of
the house always remains in the background with a client.
In many respects clients perform the same tasks as nonresident
subordinates, such as fishermen providing fish for a particular entrepreneur. If
using his own boat (and in some cases even when using the boat of his patron), the
client is allowed to keep all the earnings for the fish he has caught However, some
of the fish should be kept aside both for the consumption of the entire household
and for drying and salting by the household head or his/her spouse. If using the
motor of his patron, the client may pay a flat monthly fee of Rp. 15,000, the same
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rate which noncoresident fishermen would pay, whether or not they were related by
kinship to the boat owner. ^ In other cases, the client and motor owner would split
the profit from selling the fish equally after having first subtracted fuel costs from
the amount paid for the catch.

Similarly, a coresident client serving as a

horsedriver for his horse-owning patron would receive half of the money paid for
transporting fresh fish or other goods -- dried salted fish, palm sugar, rice, etc. —
from Tornado to the main road at Sadaunta, just as if the horses used were from a
horse owner residing separately. However, the client is expected to bathe, groom,
feed and otherwise maintain the patron’s horses without extra pay. Additionally, in
return for food and lodging, the client is expected to help in planting, guarding, and
harvesting any wet-rice field the family may be working, but if the client opens his
own wet-rice field he may keep or sell all the rice that is produced from that field
without contributing a portion to the household economy. His patron, however, is
not obligated to help his client with work in that field.
As is the case in Jeneponto for pajama ana’-ana’, heads of households in
which such ana’ guru reside may be expected not only to provide food and
sleeping quarters for them, but also to sponsor their wedding. Rasid (III-30), the
intermittent fish entrepreneur of the third contingent, did in fact sponsor the
marriage of one of his former clients to the daughter of Alibiding (IV-76), a wetrice farmer and fisherman from the fourth contingent in the shore community of
Kanawu. At that point his former client assumed residence in the household of his
father-in-law and worked to provide fish for that household in much the same way
he had served Rasid. However, he was no longer obligated to perform many of the
other menial tasks required of him in his former household. Whenever he came
over to the village center at Tornado, he would always pay a courtesy call to
Rasid’s house, and in fact usually moored his canoe in front of Rasid’s fish-salting
shed. He continued also to label himself as Rasid’s ana’ guru, although all labour
obligations between them had elapsed. In fact, after his marriage he supplied the
fish entrepreneur Ambo Bette of the second contingent with his morning catch, as
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his father-in-law did, as well as providing some fish for drying and salting to his
mother-in-law Hayati, one of the three main dried salted fish entrepreneurs in the
shore community of Kanawu.
However, Rasid’s sponsorship of this marriage was exceptional.

Other

household heads spoke of their wish to see their ana’ guru married in the near
future, but in all other instances where a client had married in the community -- one
from the first contingent (1-38 with 1-39) and two in the second contingent (II-118
with II-117 & 11-79 with 13-80) -- the marriage had been contracted with a daughter
or daughter-in-law of the family with whom he had come to reside. Several cases
of clients residing with unrelated families were explained in local gossip as due to
the desire of the client to marry an eligible daughter in the household. Patrons with
whom such clients had formerly resided were under no obligation to pay for or
even contribute to the wedding once their client had already left them to assume
residence in another household.

Tau laosala could thus not expect to have

established a series of persisting sponsorship obligations by their intermittent
residence with a string of patrons.
Clientage and Variability in Household Structure
Households of the shore community at Lindu exhibit a number of types of
coresidential units. As TABLE V3-1 reveals, nuclear family households comprise
almost half of the shore community. Fully three-quarters of the shore community
is comprised either of nuclear families or ’augmented’ nuclear families with
coresident peripheral relatives.

Such peripheral relatives most often include

unmarried, widowed or divorced siblings of the household head or of his/her
spouse. Stem families, with the parent(s) of one of the spouses coresident with her
or his married child, comprise only one-tenth of the community’s households,
although in the homeland the developmental cycle of the domestic group is ideally
based on the dynamics of the stem family.20 Such a proportion indicates the
migrant status of the shore community households, as the parents of the spouses
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TABLE VI-1
Family Type by Ethnicity and Migration Contingent
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NUCLEAR + refers to nuclear families with peripheral relatives,
such as nieces, nephews, widowed siblings, etc. In the text these are
often referred to as augmented nuclear families.
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in most households have simply remained in the homeland. In only four cases had
a parent or both parents come to reside with an adult child who had moved to
Lindu, and in each case it was a parent of ther wife in the household, whether or not
she was regarded as the household head or his spouse, thus reaffirming the ties to
wife’s parents supported by the norm of immediate postmarital uxorilocality. No
extended families containing more than one set of married siblings are found in the
shore community. This absence contrasts starkly with the incidence of extended
families among the Pipikoro transmigrants and especially the Lindu indigenous
households, where coresident married families are quite common.

Also quite

divergent is the incidence of households in the shore community where the
household head is unmarried. In the Pipikoro and Lindu samples no examples of
such households occur, whereas 15% of the shore community households are run
by a widow, bachelor, spinster or divorced household head. Such cases once more
indicate the migrant character of this community, since in their original home
settlements such individuals are more likely to have moved in with close relatives
from the larger network of kin, especially siblings, presumably resident in close
proximity in their natal villages.
However, the structure of Bugis households cannot simply be described
only in terms of the family structure of the core coresident group. As the existence
of clientage indicates, bonds of labour as well as kinship constitute the household.
In this respect Bugis households once again contrast with those of the Pipikoro and
indigenous Lindu peoples.

In the samples from the latter groups, household

structure can be specified exhaustively by familial relations; no other types of
individuals are attached to the household. In the extended families found among
these groups, each of the families of married siblings cultivates its own field and
gardens. While labour may be exchanged between these families, such sharing
does not involve a relation of dependence in which one family is subordinate to
another. However, it is precisely such dependents who are maintained in many
households in the shore community.
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TABLE VI-2a
Number of Clients/Household by Household Family Type
for each Migration Contingent
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TABLE VI-2c
Number of Clients/Household
by Household Family Type
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Number of Clients/Household
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As TABLES VI-2a, VI-2b, and VI-2c reveal, the incidence of such
households with attached dependents varies greatly both in relation to migration
contingent and household type.

Simple nuclear family households -- the most

common type in the shore community — are the least likely to have attached
dependents (only 22% in TABLE VT2c), whereas the stem and ’augmented’
nuclear families^ are the most likely (50% and 58% respectively), while even onethird of nonspouse families have such attached dependents. Such a distribution is
due in part to the greater incidence of household heads who are simply subordinate
fishermen among the nuclear family households, in contrast to the multiple
activities that can absorb a variety of types of labour — most commonly wet-rice
farming, horse-driving, and kiosk operation as well as fishing — in households of
more complex composition. In the two cases of such nuclear family households
subsisting by fishing alone where clients did attach themselves, it turned out to be a
very temporary arrangement; the assumption of a client signaled a change in the
activities of the household head, enabling him to become a fish marketer who sold
the catch of his coresident client and one or two other members of the community
to a fish carrier for transport to the main road between the provincial capital and the
mountains. However, for the most part the domestic groups headed by fishermen
are simple nuclear families without any clients or other dependents.
The number of clients attached to households also varies widely across
contingents. In part this variation recapitulates the divergent strategies used by the
various contingents to assert their position in the shore community. Expectably,
the most peripheral of the contingents, the third contingent, also displays the lowest
incidence of clientship, with only 20% (one in five households) maintaining such
dependent members.

The last of the contingents to begin arriving, the fourth

contingent, most of whose members have returned to Palu, exhibits the next lowest
percentage of households with clients.-^ In the second contingent, with its large
proportion of domestic groups headed by simple fishermen, only slightly over a
third of its households contain clients. In contrast, fully 60% of the households
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from the first contingent, the contingent with the longest history of settlement at
Lindu, contains attached clients. In part, these contrasts are related to the differing
incidence of family types among the households of each contingent. TABLE VI-3
reveals a striking inverse correlation between the percentage of households in each
contingent with a core of simple nuclear families and the percentage of households
containing clients in each contingent.-^
TABLE VI-3
Percentage of Simple Nuclear Family Households
compared to Percentage of Households with Clients
MIGRATION CONTINGENT

I

n

IV

m

%AGE OF SIMPLE NUCLEAR
FAMILY HOUSEHOLDS
%AGE OF HOUSEHOLDS
WITH CLIENTS

30%

47%

50%

60%

60%

35%

25%

20%

However, the depiction of family types constituting the cores of households
does not in itself present an explanation for differing incidences of coresident
clientship. Family structure in the household is an expression of more fundamental
individual and group strategies for making a livelihood in the shore community. In
this respect, the differing origins of clients in the first and second contingents are
especially salient. As TABLE VI-4 shows, both contingents evidence a mix of
clients who are related or unrelated by ties of kinship or affinity.

However,

TABLE VI-5’s comparison of the ethnic group (and contingent) membership of
household heads and their coresident clients reveals a clear divergence in strategies
of labour use in the two contingents. In households of the second contingent, seven
of the nine types of patron-client bonds are with fellow Southerners of all
contingents except those of the first contingent. Of the two remaining patron-client
types found, one is with another migrant from South Sulawesi, though not a person
clearly affiliated with any of the contingents, leaving only one example of an
indigenous Lindu youth assuming the status of a coresident client.

Clients in

households of the Wajo’ contingent thus tend to come from within the shore
community itself in a network largely excluding both the first contingent and the
’ kampung’ .
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TABLE VI-4
Migration Contingents of Households by Types of Clients
MIGRATION CONTINGENT
OF HOUSEHOLD:
I
TYPE OF CLIENT
(1) Close Relative
of HH* or Spouse
(2) Distant® Relative
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TABLE VI-5
Migration Contingent of Households
by Migration Contingent of Clients
MIGRATION CONTINGENT
OF HOUSEHOLD:
I
MIGRATION CONTINGENT
OF CLIENT
Mig. Contingent I
5
1
Mig. Contingent II
Mig. Contingent III
0
Mig. Contingent IV
0
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1
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2
Other Sulteng
2
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1
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TOTALS
12

II

m

IV

0
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0
0
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0
0
0
0
0
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0
0

0
0
0

4
2
1

9

1

2

24

1

1

TOTALS

5

4
1
4

* Household head
@ Beyond second cousin
The totals in these two tables do not match due to the use of the household as a
unit of analysis. The cells thus measure types of relations within households, not
individual clients within households, and the categories are all attributes of
households, not of individual clients. For example, a household in Contingent I
that has three clients-a member of a different contingent (II), an indigenous Lindu
youth, and a migrant from elsewhere in Sulawesi—(an actual case) would be
identified in Table VI-4 as having only the single characteristic ’Unrelated’ (i.e. a
household in which all clients are unrelated to the household head and spouse), but
would have three characteristics marked in Table VI-5 (i.e. TT, ’Indigenous
Lindu’, and ’Other Sulawesi’). Hence the total number of types of relations in the
first table would be 1, but in the second table would be 3.

191

In contrast, for households in the first contingent, the types of coresidendal
patron-client bonds are evenly divided between those with clients from the shore
community and those with outsiders to the shore community. Within the subset of
those with fellow members of the shore community, fully 83% are with members
of the same contingent, that is, with clients whose original affiliation is with the
Arab neighbourhood.24 Even more conspicuous is the total absence of households
from the other contingents that contain clients originating from the Arab
contingent.

Rather than extending their participation in patronage networks

throughout the shore community, members of the Arab neighbourhood tend to
confine their roles as patrons or clients to relations with members of their own
contingent within their own neighbourhood.
However, the first contingent does tend to cast its net of patronage more
readily into the surrounding ’kampung’ community.

Clients coresident in

households of the Arab neighbourhood include those of indigenous Lindu origin,
those who have moved to Lindu both from the Palu Valley and from North
Sulawesi, and one client from South Sulawesi who could otherwise trace no
connections to members of the other contingents.

The Arab contingent thus

emphasises both the recruitment of its own members and those not otherwise
affiliated with the shore community of Wajo’, Bone, Sidrap and Pangkep Bugis. In
its patron-client ties its members have sought relations with the wider Lindu
community rather than concentrating on strengthening cross-contingent ties with
other ’people of the shore. *25
Clientage and Household Flux
Households in the shore community are not simply static units whose
enumeration and classification adequately describe the social organization of the
community.

Bugis and Makassarese households, both in the homeland and in

migrant settlements, are notoriously porous. In his study of Bontoramba, Chabot
noted the lability of Makassarese household composition:
The large kin group is thus a rather stable group, as far as staying
within the village territory is concerned. For a number of reasons
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there exists, however, a tendency for people to move frequently
from house to house. An old widower wanted to live alternately
with his married children; a young boy who had been constantly ill
went to live with his grandfather to ’improve [his] health’; a difficult
child'was sent to an uncle, as a new environment is believed to be
more conducive to better social adjustment; a young girl joined her
newly married sister for companionship; a woman who had
quarreled with her husband asked one of her female neighbors to
join her for the night, thus indicating rejection of her husband.
These, and many more, are sufficient reasons for moving, so that the
composition of households changes frequently. A change of
environment seems to provide an easy solution for individual
problems of social adjustment (Chabot 1967: 193).
Similarly, in the shore community at Lindu the category of coresident ’peripheral
relatives’ in the shore community actually defines a floating population.

One

widow (11-61), who had come from Jambi to Lindu with her young son after the
death of her husband, constantly shifted among households of neighbours and kin.
Whether at the house of her sister (11-57), her brother (11-113), or the residence of
the neighbours next door (11-63), her childlike (and sometimes also flirtatious)
behaviour -- she was generally considered mentally deficient — so alienated her
hosts that she rarely spent more than a month continuously in any one residence.
Similarly, the children of the man (II-91) who had run off with a Lindu mistress
were continuously exchanged among households. One unmarried young man (IV50) constantly shuttled back and forth between the households of his brother and
his brother-in-law (BWB), who also happened to be his own first cousin (FZS). In
each of these households he did not contribute fish or labour on their wet-rice
fields. Instead he concentrated on opening his own wet-rice field adjacent to those
of the Lindu farmers above the shore. During the time of my fieldwork, one
grandmother (IV-66) in Kanawu first resided with her married son, then erected her
own house next to his where she lived alone, and finally moved across the lake to
the shore community of the village center of Tornado. There she occupied an
abdandoned hut on the shore, selling homemade biscuits and cakes to the
fishermen, drying and salting fish, and providing shelter for the three grandchildren
whose parents preferred them to attend the better-provisioned and permanentlystaffed school in the village center. Even a young married couple would generally
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alternate between taking its meals and sleeping in its newly independent residence
and in the home of the wife’s parents, especially in the early stages of embarking
on a new enterprise, whether opening up its Own new wet-rice field in Kanawu (II118 & II-l 17, TV-83 & IV-82) or establishing a new kiosk in the midst of the
’kampung’ (HI-29 & III-28).

Grandparents, widows, newly married adults,

unmarried children/siblings, children with one absent parent or even orphans -- all
these categories contributed to the flux in residence patterns that obviates attempts
to typify any one particular household as continuously stem, nuclear, spouseless, or
by any other fixed category.26 Even a household head might be absent for long
periods, whether producing palm sugar in the jungle, staying at a makeshift hut on
a remote shore of the lake in order to try out a new fishing area, working clove
gardens on the coasts, or in the case of one of the female household heads
marketing dried salted fish throughout the villages of the Palu Valley. Thus, the
typing of any household is valid only as a short-term identification, for in a longer
term any one household might progress through any number of different types due
to the open character of Bugis household structure.
The structure of clientage itself contributes further to this flux. Although
the coresident patron-client bond is not set for a fixed term, the very delicacy of the
labour expectation renders extended terms of clientage unlikely.

In only one

household in the entire shore community did I encounter a client who had remained
with the family for the entire time since they had migrated to Lindu. Most clients
tend to attach themselves to a household with the expectation that it will be a
temporary arrangement beneficial both to themselves and to their patron until they
are able to settle elsewhere by erecting their own household or marrying into
another household in the community or simply moving on to another area of whose
opportunities they have heard.
For example, although Rasid’s (III-3) household at the time of my census in
late 1982 consisted only of an augmented nuclear family containing a grandmother
of Rasid’s wife, this household had actually vied with that of the punggawa of the
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second contingent, Tukang Sattu, in the number of clients attached to it. Starting as
a joint household with his younger brother, a first cousin, and the latter’s brotherin-law, this household of fishermen soon had a group of five young women from
Bada’ —all relatives of the Bada’ woman Agostina Malelo (1-77) already married
into the first contingent -- living in a makeshift dormitory arrangement and working
for them salting and drying the fish they caught. After his male kin and affines
dispersed and his wife arrived from the South, Rasid continued to maintain clients
in his household, often housing more than one at a time. Thus, combined with the
subordinate fishermen from outside the household from whom he received fish,
Rasid was able to keep the four boats and motors he owned at the time in constant
use. The coresident clients included a first cousin of Rasid’s wife, accompanied by
his own nephew, and four other Bugis men from his home region straddling Wajo’
and Sidenreng-Rappang, as well as a migrant To Laki man from Southeast
Sulawesi and one indigenous Lindu young man. However, none of these clients
maintained coresidence with Rasid for more than a few months at a time. Three of
these Bugis clients returned to the South, while two eventually drifted back down
to Palu, where they resorted to such occasional work as selling fish in the central
market. The one Bugis client whose marriage Rasid had sponsored in Kanawu and
who continued to label himself with pride as Rasid’s anak buah ended up as a
bricklayer alone in Palu, after being beaten and driven from the lake by his fellow
Kanawu fishermen for stealing fish from others’ nets. Even his wife approved of
this banishment.

The To Laki man eventually married an indigenous Lindu

woman and moved in with his in-laws. The Lindu man Yendibo also left the
household in a huff, feeling he was not receiving a fair return for the fish he
brought in for marketing. However, after having been forced into marriage with an
older woman from Napu (with whom he is said to have been caught ’with his pants
down]), he returned with his wife to reside in Rasid’s household, as he had been
unable to make a living trapping fish and undertaking various other tasks in
Kangkuro and other peripheral settlements around the lake.

This coresidential
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arrangement proved even less stable than his earlier attachment as a single client
fisherman, as both Yendibo and his wife felt acutely their inferior status as
dependents within the household whose work never seemed to satisfy Rasid.
Rasid’s household was also the only one actually augmented during the crisis of El
Nino, as five other men from Rasid’s home regency of Sidrap, unrelated by kinship
or affinity to him but claiming the bond of common regional o rig in ^ f migrated in
search of work during the drought-induced privations of this heavily waterdependent intensified wet-rice region. After several weeks of assisting Rasid in
cast-net fishing, drying and salting fish, and horse-driving, they too left upon
hearing of the renewal of opportunities in the South once the drought had ended.
The cycle of expansion and contraction in Rasid’s household admittedly
represents an extreme example of the fluctuation in household composition to
which the entrance and departure of clients gives rise.

However, most every

household in the shore community, even those of the most impoverished
subordinate fishermen living as heads of nuclear family households^, contained a
coresident client, often a recently arrived migrant, for some limited stretch of time.
The tendency for many former clients never fully to attain an independent status as
household heads in their own right also contributed to this continual flux. The case
of the Lindu man who returned to Rasid’s household after his marriage provides
one such example. The fortunes of Rabau (T82) exemplify the career of another
such client who was never able fully to establish himself as an independent
householder.
Although of Kaili descent, Rabau was bom in Kalawara, the Salvation
Army settlement of Javanese transmigrants in the Palu Valley. There he was raised
as a child, but in 1970 when he was only about 15 he came up to Lindu from his
grandparents’ house in Pakuli. Though initially going to Lindu just to look around,
he ended up staying at the house of the pioneer Abdullah (1-1) of the first
contingent. By 1972 Rabau had become a client fisherman for Abdullah’s eldest
son Ismael (1-5), who stated that he came to regard Rabau like an adopted child
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(anak angkat). Two years later Rabau was circumcised, marking his conversion to
Islam. Some rime the following year, he began pursuing the daughter of Ismael’s
sister-in-law Agostina Malelo (1-77). When shortly thereafter they eloped (Tan
together into the mosquito net,’ as Ismael described the incident), his patron Ismael
took responsibility for conducting them to the district capital Kulawi for an official
marriage at the Office of Religious Affairs.

However, he refused to take

responsiblity for paying the bridewealth (pH) and fines (giwu) demanded by
Agostina’s kin in Tornado and Langko.

Her relatives only acknowledged this

marriage after refusing Ismael’s challenge to come up into his house and settle the
matter by argument or duel.29 Rabau and his new wife resided for another year in
the house of Abdullah, and then built their own house next to that of Abdullah’s
eldest son Ismael with wood largely paid for by Ismael’s brother-in-law Ilyas (I27).

At the times when Ismael was functioning as a fish entrepreneur, Rabau

remained a subordinate fisherman, handing over his catches to him.

He also

continued as a client who acknowledged his moral debt to Ismael in arranging his
marriage. His mother-in-law left Tornado in 1982 with her husband and children,
including Rabau’s wife, in order to move back to her parents’ home in the Bada’
village of Bewa, where they could work her parents’ wet-rice land and assist in the
operation of their kiosk. Rabau, however, was left behind. As by this time Ismael
had moved back to Donggala, Rabau continued providing fish for various
entrepreneurs, and accumulating debts in the process. For one stretch he even
rented the boat of a Lindu ’kampung’ man for Rp. 15,000 / month while staying at
the Lindu farmers’ hamlet of Palili on the northeastern shore of the lake. There he
caught fish that were not sold immediately, but kept for drying and salting, after
which they could be sold to fish carriers (pemikul) bringing them to the
surrounding upland regions of Palolo and Kulawi. Eventually Ismael informed
Rabau that he could work off his debt to him by labouring in his clove fields in
Tanamea on the coast. However, after his offer to pay off the first Rp. 10,000 of
his debt was refused, Rabau fled from Lindu rather than make good his debt by
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such labour.
Although attempting to become independent householders, one-time clients
like Rabau never seemed quite to make it out of the ranks of the tau laosaia. As
mentioned in Chapter Four, these tau laosaia are the community’s drifters, most
often adolescents and young men who seem unable to settle down in either their
own household or that of a steady patron. Every few months or even weeks they
would attach themselves to a different household or a different enterprise leader,
often changing their line of work in the process. The comings and goings of the
pasompe’ Ganyu (1-37) recounted in Chapter Four provide a typical example, as
did the careers of Muti (T51) and Rabau. These exemplified the tau laosaia who
despite their ramblings remained affiliated largely only with members of one
contingent. Other young men identified as tau laosaia in the community, however,
extended the range of their ramblings across contingents in their transient
attachments to households in various neighbourhoods and hamlets.

At the

beginning of my fieldwork, Kabbo (IV-65), a youth of 14, was residing with his
mother Sawia and her other children in their hut in Kanawu. By the time of my
census one and half years later he was claimed as an occasional household member
by four other households, all located in the shore community of the village center
of Tornado. He had served as a client fisherman in the households of Liko (11-11)
and Zainuddin (11-73), and in the few weeks during which the census was
conducted managed to be listed again as a household member both by Fachruddin
(II-136) and later by Daud (13-56).

At the very end of my fieldwork, he was

preparing to descend to Siroyo to work for Ambo Bette’s father-in-law in his clove
gardens, having attached himself to their household as an ana’ guru after having
accumulated debts as one of Ambo Bette’s subordinate fishermen.

In each

household in which he resided as a client, he was claimed as an ana’ guru, but
after a brief while was considered too irresponsible to be relied on as a contributor
to household labour. Like other tau laosaia, he was said to do things in only a
haphazard or slapdash fashion (capparuni).3Q
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The term tau laosala is used not only to designate Bugis men and youth of
this status, but those of other ethnic origin who have attached themselves in
succession to a number of households as dependent clients. Muti and Rabau are
both of Kaili origin, newcomers who walked up to Lindu from the Palu Valley.
Migrants from Southeast Sulawesi and Tana Toraja in highland South Sulawesi, as
well as the sons of one Permesta veteran from North Sulawesi who has settled in
the ’kampung' community, have also attached themselves intermittently to
households of the shore community. The attachment of Lindu men in this capacity
has, however, been limited. The example of Yendibo, both before and after his
marriage, is a somewhat exceptional case. Although Yendibo himself was a mature
adult during the time of his married clientship, he initially attached himself to
Rasid’s household while he was still an adolescent at the time when Rasid was
employing the group of five young Bada’ women as fish-salters. All the other
Lindu clients have also been largely adolescent boys, attaching themselves for brief
periods to households of the first contingent, the first to enter the area and the one
that has continued to foster the closest relations with the Tornado ’kampung'
community. However, most Lindu adults and youths have continued to reside in
their own homes up in the 'kampung' . Analyzing the nexus of participation with
the indigenous Lindu people requires considering the more encompassing
structures of dependence established by the shore community that are not linked to
coresidence.
Structures of Dependence in the Lindu Fishing Community II: Subordinate
Fishermen and Debt
Coresident clients in the shore community may maintain relations with their
patrons of a more traditional character, resting on a diffuse sense of sponsorship
and obligation, as among punggawa and pajama ana’-ana’ in Jeneponto. But the
Bugis men and women of the shore community are also encompassed in wider
structures of dependence of a more focussed financial character.

The fish

marketing system converging on the village center of Tornado provides an
overarching configuration of ties of superordination and subordination, and some
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contrasting egalitarian ties as well, that approximates more closely the transitional
ties of dependence evident in modernizing enterprises in the South. The divergence
of terms used in this context indicates the more strictly economic character of these
structures. The apex of this system within the ambit of Lindu itself is the fish
entrepreneur, the intermediate marketer who collects the catches of an assemblage
of subordinate fishermen who have agreed to provide fish to him. Such a figure is
often labeled as an entrepreneur (pengusaha) or fish collector (pengumpul ikan),
although the term that has gained most currency at Lindu, both as a term of
reference and a term of address -- partly in jest and partly in earnest -- is bos (i.e.
English ’boss’).-^ The term bos first began to be used at the end of the seventies
when rattan entrepreneurs (pengusaha rotan) of both Bugis and Chinese descent
entered the Lindu plain. Previously, especially in the sixties, the term punggawa is
said still to have been in common use, even by the indigenous Lindu inhabitants.
The use of the new term signals not only a change in terminological fashion, but
also a change in the nature of relationships to subordinates. Such subordinates are
generally referred to as the fish entrepreneur’s ’members’ (anggotanya), though the
term anak buah with much the same meaning is also heard. In part due to the
multiethnic character of participation in the fish marketing complex, these
Indonesian terms are most commonly used. However, the absence of such terms as
punggawa and ana’-ana* to label the fish entrepreneur and his subordinate
fishermen also points out the contrast between their more circumscribed
commercial connection and the more traditional ties both of contingent leaders with
their followers and of household heads acting as patrons to their coresident clients.
Unlike the wide-ranging obligations recognized by more traditional
punggawa like Andi’ Bahar, the bos or pengusaha ikan maintains his relations
with subordinate fishermen by one primary mechanism: debt. Characteristically an
operator of a kiosk, he provides daily necessities -- rice, salt, kerosense, soap, etc.
-- to a fisherman on credit. But the fisherman is then obligated to supply only him
with the major portion of his daily catch.32

ah

the fishermen subordinate to the
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shore community’s primary fish entrepreneur reside separately, although two
young men serving as horse drivers live as coresident clients in his household.
Aside from the provisioning of goods from his kiosk on credit, no obligations
outside the context of fish marketing are recognized between the entrepreneur and
his subordinate fishermen.

He may indeed continue collecting their catch in

adverse marketing conditions, even when he claims to be operating at a loss, but he
is not obligated to contribute to such external needs as the sponsorship of life-cycle
rites, chief among them the weddings of members of his subordinate fishermen’s
families. A bos is simply not a patron.
By erecting a system based on debt, the entrepreneurs at Lindu are
exploiting an economic mechanism to which Bugis fishermen settled throughout
the archipelago are subjected. As Lineton (n.d.: 31) describes the situation in Java:
Although Bugis fishermen in places such as Kali Barn [a Bugis
settlement in Tanjung Priok, the harbour area for Jakarta] or
Pelabuhan Ratu [a settlement in southwest Java] in general appear
comparatively prosperous, the majority here -- as in Sulawesi -- are
in a position of dependence upon commercial associations (kongsi)
or individual merchants with large capital resources. There are
however a few cooperatives with small capital resources collected
from their members. A Bugis from Bone, now an important fishmerchant in Kali Baru, claimed to control the fishermen on several
islands in the Java Sea, where they settled in small groups of five to
ten men. He supplied them with rice and other goods, and financed
the buying and repair of praus and fish traps in return for the entire
yield of their industry. The fishermen were all in his debt and repaid
him in fish rather than money. Lending money was the way in
which he increased the number of men under his control and ensured
a constant supply of fish.
Although such reliance on debt could chain subordinate fishermen to a system
where the fish entrepreneurs could arbitarily set any price for the catches, the
competition among established fishing entrepreneurs, as well as the limited
opportunities for some fishermen (i.e. those not hopelessly in debt) to move
between various bos, sell directly to fish earners, and even sporadically to become
entrepreneurs themselves, has prevented the development of such price-fixing at
the village center of Tornado.
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FIGURE VI-1
MULTIETHNIC PARTICIPATION IN THE FISH MARKETING NETWORK
FROM LAKE LINDU
Key
Ethnic Groups Marketing Roles
- Stages
K Fish Entrepreneur
I Fishing
O Bugis*
□ Lindu
T Horse driver
Ila Assembling fish at Kanawu,etc.
P Fish Carrier
n Assembling fish at Tornado
D Kaili
B Fish Contractor
[>Napu
m Arranging transport from Tornado
<] Kulawi
M Motorcyle Retail Seller rv Collecting at Sadaunta
V Retail selling to customer
Market Retail Seller
J
_
^Enclosed no. shows migration contingent
Unlabelled participants at Stage I are all fishermen and - women
*

□0

0 ©

©0 0 0 ^ ^ 0 0 0 ®®®®®
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The Primary Fresh Fish Marketing Channel
FIGURE VI-1 displays the structure of the fish-marketing system,
indicating the involvement of members of the various contingents and of other
ethnic groups settled at the lake in the various linkages at which the fish are
exchanged from the point of being caught by the fishermen to the point of being
sold to retail customers in Palu, Kulawi, and elsewhere. Although largely residing
in the village center of Tornado and such major hamlets as Kanawu, the fishermen
use their gill nets (lanra’ or landak33) extended between bamboo poles (which
serve not only to support their nets but also to mark the territory in which they have
an exclusive right to fish) in order to take their catch in areas all around the
perimeter of the lake (Stage I).34

if fish catches are reported as particularly

bountiful in one area of the lake, a group of up to four fishermen may band together
in a makeshift dormitory or even in semi-permanent huts to fish in this part of the
lake. These fishermen all supply the same fish entrepreneur, who provides them
with daily necessities when the catch is collected. Such fishing outposts have been
especially common in Bamba, on the northern side of the lake west of the lake’s
outlet, and Palili, on the northern side east of the outlet.

These encampments

seldom last for more than a few weeks, as the distribution of fish changes and the
isolation of the fishermen takes its toll.
However, most fishermen have resided continuously in Tornado and
Kanawu, bringing their fish to the shores of these hamlets for collection by the fish
entrepreneur or by his agent. Throughout most of my fieldwork all the fish caught
by members of the Kanawu shore community was collected there by the main
entrepreneur of the Tornado shore community Ambo Bette (11-30) or one of his
coresident clients (11-33 and 11-34) (Stage Ila). All but one^S of the households of
the Kanawu shore community, both those of the second and fourth contingents,
provided fish to Ambo Bette, but in only one of these supplying households was
fishing the sole source of family income. Except for the one household headed by
a woman, who made her livelihood by marketing dried salted fish, the other
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household heads also worked wet-rice fields opened at the shore or inland adjacent
to those of the Lindu farmers. The majority of Kanawu fishermen, both those of
the second and fourth contingents, were male household heads. But in two of the
households a son-in-law also went fishing36, [n another a brother of the household
head also contributed to the fishing catch, in three of the households an adolescent
child (two sons and one daughter) was the primary fish-provider, while two of the
households instead depended upon the fishing of coresident clients sometimes
supplemented by the catch of the household head. All fishing was done noctumally
between approximately 3:30 am and 7:00 am, when the fish were collected and
each fisherman’s catch jotted down by the fish entrepreneur in his notebook, after
which the community could disperse to its diurnal occupations of working wet-rice
fields, drying and salting fish, or going to school.
In contrast, those fishermen resident in the village center of Tornado who
supplied Ambo Bette with fish were male household heads (and any clients they
may sporadically have housed), all of whom derived their sole income from
fishing. Like the Kanawu fishermen, the subordinate fishermen supplying Ambo
Bette performed this fishing at night, contributing their catches to the morning
collection assembled from Kanawu and elsewhere around the lake (Stage II) at the
village center of Tornado. The number of fishermen contributing their catches at
this point fluctuated throughout my stay, as it was from this group that outposts of
up to four or five fishermen were intermittently set up at at Bamba and elsewhere
around the lake, but about seven subordinate fishermen provided a stable core at
the village center.
After all the fish had been collected and enumerated, they were loaded on to
horses for transport (Stage III), a trip requiring about four hours, from Tornado to
Sadaunta, located on the main road between the provincial capital Palu and the
village Gimpu south of Kulawi in the mountains.

In contrast to the supplier

fishermen, horse drivers, except those who are coresident clients, were not directly
subordinate to the fish entrepreneur . They received their cash payment based upon
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the weight of the fish and other items their horses carried^ upon return to the lake
in the late afternoon. Ambo Bette used his own horses every three days to transport
fish to the road, employing one of his two coresident clients to act as norse-driver.
The other days horses and drivers might be provided either by other Bugis
households from the shore community or by indigenous Lindu men from the
’kampung’ community of Tornado or Langko. The Bugis horse drivers regularly
employed by Ambo Bette, all of whom were neighbours who lived on the ’horsedrivers’ street’, were also all fellow members of the second contingent, although
horses were sometimes provided from the comer household of Sulaiman of the
third contingent.
Similarly,

representatives

of two fish contractors

(pemborong or

pangoporo’), who could trace relations to the third and second contingents
respectively, were the recipients at Sadaunta of the fish, which was then loaded into
trucks (Stage IV) for transport to Palu. The first of these, Mayor Bitung^S (m-17),
represented most often by his son-in-law (III-18), has continued to receive fish
from the lake since shortly after intensified marketing by horse caravan from Lindu
was first introduced by his ’brother-in-law’ (MMBSDH) Rasid (IIT3) in 1978.
Even during the drought in 1982 induced by the reversal of the Pacific current El
Nino, he continued to receive fish from Ambo Bette until the Regency Fisheries
Office halted export from the lake due to the dwindling size of the fish.39 The
other contractor collecting fish at Sadaunta was an ana’ guru of the original
pioneer of the second contingent, Tukang Sattu. Thus, despite his physical absence
from Lindu, Sattu has continued to sponsor the marketing of the primary product
that has been the focus of the settlement of the Bugis at Lindu since their very first
appearance as migrants in the fifties. Although Tukang Sattu has occupied himself
in the Palu market directly with the selling of rice, including that exported from
Lindu, the team of transporters and fish sellers at these last two stages of the
network (Stages IV and V) have continued to reside in his Palu home directly
across from the central market. Even in the most recent transformations of the
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Lindu economy, the promotional presence of the Wajo’ contingent’s pioneer has
continued.
The Competition: Sporadic Fish Marketers of the other Contingents
The fish marketing channel converging on Ambo Bette as the heir to
Tukang Sattu’s marketing efforts in the Tornado village center has proven itself the
most enduring in the shore community, but only at the height of the drought due to
El Nino was it the sole avenue. A host of other channels have characterized the
distribution of fish since Rasid first began leading horse caravans in the late
seventies.^

In fact, Rasid has continued fitfully as a marketer of mujair fish,

especially at those times when he has been able to collect a number of clients in his
household. Even when without coresident clients, he has sporadically been able to
enlist the services of his brother, now resident with his own Lindu wife in the
'kampung' , and of the father and adolescent sons in a household established by a
Menadonese fugitive from participation in Permesta.

These fishermen have

occasionally supplied Rasid with catches of mujair fish, which Rasid has both
himself transported down to Sadaunta with his own horse and occasionally
contracted a Lindu horse driver to carry down. However, after his initial fiasco
running daily horse caravans, in which he lost over one million rupiah in a month
of operation, Rasid has concentrated more upon marketing the fish he has himself
captured by cast-net (jala) fishing^ 1, an enterprise in which he holds the monopoly
at Lake Lindu.42 The legacy of Rasid in the marketing of mujair has been the
continued contracting of fish by Mayor Bitung, the buyer who originally received
the supply from his horse caravans. However, in order to sustain the performance
of this role, Mayor Bitung has had to insert himself in the marketing network
dominated by Ambo Bette and the members of the second contingent.
Arab fish entrepreneurs of the first contingent have mounted a more
sustained challenge to the primacy of Ambo Bette and the network of the second
contingent, but they too have been unable to maintain their networks continuously
as alternate marketing channels. Ever since their pioneer settler Abdullah used

206
local Lindu and Kulawi men as carriers of the fish from the lake in the fifties and
sixties, their strategies of maintaining labour for the fish marketing enterprise have
contrasted with those of the second contingent in two respects. As was evident in
the contrasting incidence and distribution of coresident clientship in these two
contingents, the Arab fish collectors have relied much more heavily upon
coresident clients (as has Rasid) in order to maintain a pool of suppliers for their
enterprises rather than upon subordinate fishermen who reside separately with their
own families. However, most of these clients have been itinerant tail laosala of
both Kaili and Bugis origin and adolescent nephews and young kinsmen of more
distant connections. Given the proximity of their own families of origin down in
Palu, Donggala, Tanamea, and the intervening Kaili areas, the latter have been
inclined not just to shift among households in the Arab neighbourhood of the shore
community, but also to escape back down to the Palu Valley and coast rather than
endure the rigours of night fishing at Lindu. Precisely because of the close kin
connection to these youths and the proximity of their alternate residences, the Arab
fish entrepreneurs have been unable to rely on naked debt as the bond to keep them
in dependence. Unrelated tau laosala have also proved unreliable, as they have
intermittently attempted to break their bonds of clientship by establishing their own
residences and enterprises, sometimes even as small scale fish entrepreneurs
themselves. Their efforts to maintain the loyalty of indigenous Lindu youth as
coresident clients and subordinate fishermen have been no more successful, as
these too have turned to other pursuits when catches have decreased or cash
payment has been delayed.
In part, the failure of the Arab entrepreneurs to sustain their fish marketing
endeavours has also resulted from the inconstancy of their own efforts at the upper
levels of the organization. Relying on one brother resident in Palu to oversee not
only the transport of fish from Sadaunta but also the selling of the product in the
secondary markets of Palu (most notably that of Kampung Lere on the banks of the
Palu River), they have been unable consistently to recruit a pool of labour at that
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end that could compete with the constant stock of followers sponsored by Tukang
Sattu.

In addition, competing opportunities have lured the entrepreneurs

themselves away from Lindu, establishing a cycle of intermittent residence that has
not conduced to the continuity of fish marketing, even when they have attempted to
maintain their enterprises under the management of junior kin in their absence.
Following the cuiTent fad for clove production on Sulawesi (and indeed much of
eastern Indonesia), both Ismael and Ilyas have established clove gardens in
Tanamea near their Donggala homes, to which they regularly return. In contrast,
Ambo Bette has been able to rely on the services not only of his father-in-law, but
of a host of related members of the second contingent both to effect the smooth
transfer of fish at Sadaunta and to open clove gardens in the hills above Tanamea.
Freed from the need to descend from the lake to check on the operation of his
enterprises, Ambo Bette has remained a fixture in the Tornado shore community.
From among the subordinate fishermen who have floated among these
major marketers, some have also tried themselves to become small-scale
entrepreneurs. Attempting to patch together a network of clients and subordinate
fishermen from among those shed by the marketers of the second and third
contingents, few of these have lasted for more than a few months. Often renting
canoes and motors from other households in order to provide their subordinates
with equipment, they have been unable to maintain the capital to sustain their
operations.

Cash payments to horse drivers have been especially problematic.

Indeed, one horse driver Daud (11-56) from the second contingent also attempted to
compete with Ambo Bette as a fish entrepreneur, invoking a link cemented by the
maniage of his eldest son (11-72) to the niece (WZD IV-27) of Andi’ Anwar in
order to gain members of the fourth contingent as subordinate fishermen. But this
attempt too was transient. In part, without a kiosk of his own from which he could
supply his subordinate fishermen with household goods on credit, Daud could not
compete with the resources marshalled by his neighbour Ambo Bette.

His

relationship with Ismael of the first contingent as the contractor receiving his fish at
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Sadaunta also proved unstable. None of these transient marketers could maintain
the necessary capital to provide ready payment to fishermen and horse drivers, nor
could they rest assured of steady buyers at Sadaunta to receive their fish. Often
they attempted to sell the transported catches to motorbike (pembonceng) retailers,
who would carry several dozen tusuk of (somewhat) fresh fish hanging from cross
bars at the rear of their motorcycyles, selling these directly to whichever customers
hailed them from the porches of houses along the main road. But the volatile
finances of these motorcyclist retailers, and the uncertainty of their appearance at
Sadaunta, rendered them less reliable recipients than the intermediate marketers
ferrying the fish from the main horse caravans to the Palu markets by small truck.
Bypassing the Fish Entrepreneurs of Lindu: Promises and Blind Pigs
Not all fish brought from the lake, however, passes through the hands of an
intermediate fish entrepreneur at Tornado. Those subordinate fishermen for whom
fishing is their sole livelihood also continue this activity throughout the whole day,
bringing a second catch at the end of the afternoon. These fish are bought by
numerous fish carriers (pemikul) —mainly Napu youths from the hamlet of Kalora,
located between Langko and Tornado, and Kulawi youths who have made the trip
up to Lindu especially to carry down fish to their home villages and to Kulawi town
on the main road. A fisherman attempts to maintain rotating ’promissory’ (janji)
arrangements with specific carriers, who confirm their readiness the preceding day
or morning to purchase the whole or pan of his catch in the evening. When no
promises have been made, fishermen may still bring in a catch, hoping to find an
uncommitted pemikul who will purchase a portion or the whole of their catch on
the spot. This speculative system is commonly labeled bringing in fish ’like a blind
pig (babi buta),’ a demeaning label that indicates the reluctance with which
Muslim Bugis of the shore community undertake fishing when uncertain that thencatch will actually be purchased. Payment is preferably in cash, especially in babi
buta transactions, but those carriers who have become steady purchasers
(langganan) from a fisherman and whose continuing residence at Lindu is certain
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sometimes are allowed to defer payment. In fact, such transactions often continue
until past midnight, as bringing in fish late in the night facilitates evasion of the
taxes (retribusi and fisker) regularly collected by the imam (who, fortunately
enough, goes to bed early each night) as the local representative of the Regency
Fisheries Office. Most pemikui rarely begin carrying the fish they have purchased
down to Sadaunta or Salua in the Palu Valley until past m idnight^ in any case,
hoping to arrive in time to sell their loads to the first wave of motorbike retailers,
who arrive shortly after sunrise at these exchange points.^This alternate channel of bringing the fish down from Lindu has provided a
much less hierarchical structure of marketing. Fishermen act as their own agents,
and reciprocally the fish carriers themselves do not consider themselves in a
subordinate relationship to their suppliers. Given the insistence on cash payments
at each node of the network, relations of indebtedness do not bind particular
suppliers to buyers. Fishermen of all three contingents settled at the village center
of Tornado participate in these networks.

Fishermen of the second contingent

supply pemikui in addition to fulfilling their obligations to Ambo Bette, while
those of the first and third often resort to such transactions as their sole source of
income when the fish entrepreneurs who usually receive their catch are not
receiving fish. However, as many of the fishermen from the latter contingents do
not own their own boats and motors, they remain obligated to split their profits with
those providing this equipment.^

Thus, even in the most egalitarian channel,

relations of dependence continue to characterize the position of fishermen.
Women and the Marketing of Dried Salted Fish
A parallel system of fish marketing has arisen for the distribution of dried
salted fish (bale rakko or ikan kering) prepared from the mujair caught by the
fishermen at Lindu. But this system has come under the control of women. Each
fisherman of the shore community lays aside a certain portion of his or her daily
catch to be salted and dried. Wives and mothers, often assisted by their children
and other peripheral relatives in a household, most commonly perform this task,

210
although in one Kanawu household the elderly household head also assisted his
wife in this task, allowing his son-in-law to work their wet-rice fields. At the
village center of Tornado, the resulting dried: salted fish are usually sold directly to
fish carriers (pemikul) by the women of the shore community households. Prices
range from Rp. 125 to Rp. 250 / kg., though sometimes the women prefer to sell by
’tails’ (ekor) of fish rather than by weight at prices ranging from Rp. 100 / 10 fish
to Rp. 1 0 0 / 6 fish.46 Payment is demanded in cash, except in the case of one
fellow member of the shore community, a Kaili man who regularly purchases dried
salted fish twice a week and pays upon each return from selling his load directly to
kiosk operators and retail customers in Kulawi.
However, in the hamlet of Kanawu on the eastern shore of the lake, whence
fish carriers cannot proceed directly down to Sadaunta, Kulawi, or Salua, the dried
salted fish are sold to an intermediate marketer, one of three women resident in this
hamlet.47 These marketers usually pay an equivalent of Rp. 100 / kg., but instead
of making an immediate cash payment they tend instead to pay in goods — salt,
clothing, kerosene, etc. -- they have obtained during their marketing expeditions
down in Palu and the Palu Valley. In fact, most often these goods have been paid
in advance from the proceeds of earlier trips, rendering the women who supply
dried salted fish indebted to these marketers. One of the three has also sometimes
paid suppliers in rice. For example, in one transaction Hayati (TV-77) paid out 20
kg. of rice valued at Rp. 3700 for 28 kg. of dried salted fish valued at Rp. 2800.
Her supplier thus remained in debt to her for a total of Rp. 900 or 9 kg. of dried
salted fish. Thus, the female marketers of dried salted fish ensure their constant
supply by the same method used by Ambo Bette in his extending credit for
purchases at his kiosk by his subordinate fishermen.
Each of the three marketers prepares her own supplies of dried salted fish,
as well as gaining stock from three or four of the women resident in Kanawu. After
accumulating some 250 kg. of dried salted fish, which may require between several
days to a few weeks depending on the volume of fish caught and the amount of
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sunlight available for drying, the fish are transported across the lake to the village
center of Tornado and brought down to Sadaunta by horse driver. Whereas Hayati
always sells her entire load immediately to a-Chinese marketer in Palu, returning as
quickly as possible to her own salting and drying, the other two women generally
attempt to sell their fish directly in the main Palu market and in the circuit of
smaller markets rotating through the Palu Valley. Of the three, only Hayati has
remained a dried fish marketer continuously, the other two often reverting to the
status of supplier depending upon the need for labour in their own family fields and
other vicissitudes of the domestic and local economy. Hayati has thus been able to
assume in the dried salted fish marketing network a position analogous to that of
Ambo Bette for fresh mujair fish, linking women of the third and fourth
contingents in a structure of dependence sustained by the maintenance of debt.
The Role of Kinship in Residence and Enterprise
Although the role of debt in the maintenance of social relations among the
Bugis is indisputable, analysts of Bugis and Makassar society disagree concerning
the importance of kinship ties. In his survey of customary law throughout the
Indonesian archipelago, ter Haar classified the villages and regional communities
of South Sulawesi as among those ’communities in which the kinship factor has no
significance’ (Haar 1948: 50-51). However, Chabot’s examination of residence
patterns in Bontoramba and Lineton’s studies of Ana’banua and of migrant
communities in Jambi clearly reveal the operation of kinship principles in the
organization of settlement and enterprise.

Indeed, some analysts -- among them

those who are themselves of Bugis and Makassarese descent -- have argued that
kinship ties have been and continue to be the primary determinant of all social
relations.

As Mattulada has declared, ’to the present time in Bugis-Makassar

society, the system of familial relations (the kinship system) still constitutes the
dominant factor determining the pattem of behaviour in society.*48 (Mattulada
1977: 114)

Indeed, as noted above, Mattulada has highlighted the model and

participation of the family as the distinguishing feature of all Bugis ’traditional’
management:

Usually the businesses are just like a family business, and are started
at home. The more advanced the business the more family members
get involved. Involvement of the family may cause more activities
to be done ... The basic conditional relation between punggawa and
sawi lies on a family system (Mattulada n.d.: 3,5).
Even analysts who have not regarded kinship as the exclusive mode of organizing
enterprises and other activities have noted the preference shown to kin as reliable
co-workers:
Kin are always preferred to strangers as helpers in farming —
although sometimes the farmer has no choice but to take in ’other
people’ (non-kin [i.e. to laing e]) because it is considered that only
kin can be really trusted; they have the same views on life, they are
’of one spirit’ (sejiwa) (Lineton n.d.: 188).
When Andi’ Anwar was building the extension to his field hut at Kanawu in which
he wished to house the rice-huller he was planning to bring up from the rice mill of
his ’grandfather’ Andi’ Bahar, he voiced his intention of returning to South
Sulawesi to bring back a couple of nephews to mind the new mill. In his view,
only family members could be trusted for such a task; a client like Sudirman simply
was not quite the same. Even his stepson was too unreliable to remain at such a
task.
In fact, the entire movement of the various contingents to Tornado
demonstrates the salient role of kinship in recruitment to migration, organization of
neighbourhoods, and the realization of enterprises. However, kinship does not
exhaust the patterning of social relations in all these spheres. Not all who migrated
to Lindu already possessed ties with earlier members of the shore community nor
have all become clients (ana’ guru) or subordinates (anggota) who have attached
themselves to the households of their patrons or to the fishing networks of the main
fish entrepreneurs. Even among those who have entered into such relations, ties of
kinship do not assure a more favourable share of the catch or easier terms in
borrowing equipment. Tukang Sattu still charged his daughter and son-in-law one
and a half million rupiah when selling his house. He still withheld money from his
sons when he declared that he had lost his account book.
Yet, acknowledgement of kinship does make a difference in the attitude and
behaviour of the subordinates. In the incident of the forgotten account book, only
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his

son did not

abandon Tukang

Sattu,

claiming

still

to

’remember’

(maringngerang)49 that it was his father who spoke. Even Tukang’s original
travelling companion Fachruddin fled the lake in response to this duplicity Upon
his return he remained but a marginal member of the second contingent, marrying
with a Lindu woman of the neighboring village Langko, fishing in association with
members of the third and fourth contingents and with Lindu youths, and becoming
a mosque functionary (khatib) in the entourage of the imam Haji Malik, with
whom his son resided. He thus represented clearly the difference in sustaining
loyalty between a colleague (sibawapO and a relative (seajing or silessureng).
Those who were of the same kin cluster as their leader, or who at least hailed from
the same region, were less likely to flee from the plain under duress. Kinship could
thus be said to constitute a primary, though not an exclusive, channel of recruitment
to structures of cooperation and dependence and to induce a greater degree of
loyalty from those bound in these relations.^

While the main bonds holding

together the structures of dependence were most often those of debt, community
wide kinship ties both facilitated their fastening and tightened the connections.
If the social order of residence and enterprise is not exhaustively structured
in recruitment and persistence by kin ties, kinship does function in one sense as a
totalistic set of relations. Kinship functions as the common idiom in which solidary
relations are framed. Even those not related by blood can come to be regarded as
kin. Andi’ Anwar highlighted the term pasilessurengeng52 as a Bugis way of
coming to regard a person as a kinsman (saudara) even though there may be no
original familial connection or even a common village of origin. Two men outside
the homeland may decide to regard each other as brothers (siana’-padaoroane)
simply because they are both ’Southerners’ (orang Selatan), although they cannot
trace any direct relationship. For example, Andi’ Anwar noted there was only a
distant (and untraceable) consanguineal relation (silessureng mabela) between his
client Sudirman’s grandmother and his own current wife’s father, but he had come
to regard Sudirman as familyp3 Such a creation of ties of kinship is not simply a
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phenomenon of the periphery. Even in the homeland outsiders (to Iaing e) may be
assimilated as kin.

In his study of patron-client relations in the hinterland

Makassarese region of Jeneponto, Effendy remarked this same familial idiom of
solidarity:
Here in Jeneponto even if a person is [originally] an outsider, if we
have already woven good relations with each other, then that person
is regarded like our own kin. We’re willing to die defending our
comrades or the good name of our family (Effendy 1981: 2).^4
Even such a situation as learning magical knowledge (padissengeng) from the
same teacher is enough for one Bugis man to claim another as his ’brother’, even
though by kinship reckoning they may be only distantly related.55

Thus,

regardless of the shared or divergent origins of individuals who have come
together, kinship is the idiom of asserting the solidarity of those who have become
fellow members in a social unit or in an endeavour, whether a household,
neighbourhood, village, or a commercial enterprise. In time, the idiom may lead
also to actuality, as outsiders arrive, settle, and marry into the local community.
But assessing such a process of integration requires an examination of the various
functions not only of marriage, but of the entire range of ceremonial in which
weddings and other rituals are encompassed.
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NOTES

1 Sutherland'makes the point even more specifically with regard to state formation
than Reid: ’It is commonplace to observe that in most Indonesian societies the
accumulation of followers, control over manpower, was the key to wealth and
political advance. Individual chiefs and heads of state strove to gather peasants,
traders, and fighters, within their jurisdiction, either by expanding their territory, by
forcibly relocating populations or by offering security of life and goods, thus
attracting settlers away from less able rulers. People were the source of products to
be consumed or traded or taxed; they carried the spears and umbrellas which
enforced and symbolized power, while their very numbers were the measure of the
state’s gloi7 or the individual’s prestige. But control over manpower was
precarious in regions which usually had a low population density, a surplus of land,
poor communications and where, above all, there was constant competition
between rival chiefs for power over the common people’ (Sutherland 1983: 280).
2 As elsewhere in the thesis, I am following the convention of reproducing the
spellings, typefaces, and diacritics of the original in any quotation I present.
Hence, in this quotation I present minawang in underlined text, as in the English
version I am citing. However, since this is a Makassarese term, I would present it
in bold underlined as minawang in my own text. Similarly, although I use the
spelling karaeng in my own text, in quotations where the author does not
distinguish e and e, only e is used in such terms as karaeng. The same principles
hold for the representation of the glottal stop.
3 Much of Brooke’s account (1848) of his visit to Wajo’ in 1840 describes the
warfare surrounding the disputed succession to the rulership of Sidenreng. Basing
his own treatment of this succession crisis on an unpublished essay by the former
Assistant Resident A.L.A.F. Eerdmans concerning the history of het Gouvernement
van Celebes en Onderhorigheden, Chabot (1960: 159ff.) presents a more detailed
account of how the networks of competing nobles and their followers sustained this
conflict, which even Dutch intervention on behalf of one of the claimants failed to
quell.
4 Kooreman (1883: 378) included a ’notorious thief’ (’beruchte dief’), labelled
locally a punggawa palukka (hoofd van dieven’), as an exemplification of this
social relation of leaders and followers. Even though this bandit was of commoner
status, hence labeled a little man (’kleinen man’), he was feared and deferred to
(’geeerbiedigd’) by nobles and chiefs.
5 Although my treatment below emphasises the transformations of patron-client
relations in the economic sphere, this focus is not intended to imply that patronclient relations have become politically irrelevant nor that contemporary politics do
not require the building of loyal followings and the distribution of largesse. As
Pelras, Lineton, and Millar have pointed out, patronage continues as an important
feature of local and provincial politics. Traditional aristocrats are still often
appointed and elected to modem administrative offices, but even when nonnobles
or outsiders assume such positions they must still act as lords marshalling their
followers in order successfully to gain such appointments and carry out their tasks
once in office (Pelras n.d.a.: 15). In Soppeng recognized ’elders’ (to matoa)
continue to mobilize followers, labelled locally ’those located in his/her space’ (to
monro onro) (Millar 1983: 480), to assert political influence, while in Wajo’ the
sponsorship of huge feasts by nobles functions to solidify their symbolic capital of
followership. Petras has even noted that the guerilla forces of the gerombolan,
which was overtly directed against the ’feudal’ constitution of South Sulawesi
society, were organized along the same sons of lines as traditional patron-client
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(ajjoareng-joa’) relations. However, such vertically constituted political ties no
longer are directly tied to the organization of labour for many enterprises in South
Sulawesi and other areas of Bugis settlement. Entrepreneurs have set up
autonomous enterprises resting on other bases than their provision of general
protection and their solicitude for all aspects of their labourers’ welfare.
6 Kooreman (1883: 376) actually translated ana ana as ’little child’ (’klein kind’)
or ’childling’ Ckindie’), treating the reduplication as a diminutive. However, I
would argue that reduplication, unlike the Dutch suffix j e , does not simply indicate
diminution. Reduplication in Bugis and Makassarese characterizes an object that
approximates the situation or type of that designated by the unduplicated root, but
is not just a smaller version of it. Thus, the Bugis term bola-boia does not just
mean small house (bola baicciT, as Dutch huisje might render), but ’field hut’, a
structure that has some of the qualities of a house, but is not quite itself a house.
Similarly, a tau-tau is a gravestone, a unit of individual identity of sorts, but not
the same as a small person (tau baiccu’). Hence ana’-ana’ does not designate a
’small child’, but someone with childlike status in some regard (i.e. dependence).
The alternate meaning of the cognate reduplicated Bugis term as ’doll, puppet’ also
supports this interpretation (Matthes 1874: 825).
7 Lineton (n.d.: 120) has confirmed the intermediary role of the Wajo’ punggawa,
but clarified the nature of the parties being mediated:
’The supposedly
"democratic" nature of the Wajo’ Constitution is most clearly demonstrated in the
office of the Punggawa. There were three of these officials, one for each division.
A punggawa was often refered to as inana tau maegae, or ’mother of the masses’, a
term which reflected his role as intermediary between the common people and their
rulers. In fact, he acted rather as mediator between the great chiefs of Wajo’ and
the Arung Lili, the petty princes of the allied or vassal wanuwa (lili) of the three
divisions (limpo). It was his task to convey the decisions of the Petta Wajo’ to the
Arung Lili. He also assisted the latter in settling disputes and dealing with
problems which they themselves had proved unable to resolve within their
domains.’
8 In the original Indonesian: ’orang yang memiliki modal dan menggunakan
pekerja untuk bekerja sama dalam usahanya.’
9 Vowel height is extremely variable across dialects of Bugis and Makassarese.
Exhibiting such variation for back vowels, kampung is alternately pronounced as
kampong, punggawa as ponggawa, even Ugi’ (i.e. the ethnic autonym for Bugis)
as Ogi’. Variation can be even more pronounced for front vowels: silessureng,
selessureng, and salessureng are all acceptable pronunciations in different dialects
for the word designating ’extended kin group.’
10 Matthes’s Makassaarsch-Hollandsch Woordenboek does not contain the
compound subentry pajama kale-kale under kale, but it does contain the term
sawi kale-kale (1885: 71-72), which he equates with sawi tunggala (1885: 370), a
worker on a ship who does not bring his own goods to trade, but merely pays a fee
for his passage.
11 Other ata who do not wash the corpse in the house are said to stand beneath the
room in the stilted house where it is being washed, positioning themselves to
receive the bath water flowing down after contact with the body.
12 In a rough calculation Effendy has compared the ’sponsorship’ or ’patronage’
expenses borne by the punggawa, including the cost of a simple wedding (about
Rp. 300,000 at the time of research), with the money he would have had to pay out
to his subordinate were the latter a wage-labourer performing the same tasks as he
does in his capacity as pajama ana’ana’. As a result, he has concluded that the
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punggawa actually pays out less than the market value for the services performed
by the pajama ana’ana* (Effendy 1981: 41-42).
13 In my own research in Sidrap, I never encountered the term punggawa being
used for farmers whose lands were being harvested. Among those groups of
itinerant harvesters circulating through the region, the punggawa was the leader of
their group who made all local arrangements for their setting up shacks and
working on various farmers’ fields.
14 However, as in other sectors, the term sawi is usually reserved only for the
lowest level of workers, in this case the fishermen themselves.
15 Significantly, the informant who singled out Tukang Sattu as the archetypical
punggawa was not a member of this pioneer’s own contingent, but despite his
membership in a different migration contingent sponsored by a very different sort
of leader, he recognized the preeminence of Tukang Sattu as a patron in the shore
community.
16 In all probability this term bos derives directly from the English ’boss’, as do
most terms of recent popularity and prestige (e.g. Mister in place of Tuan, Yu in
place of Saudara or Ando) rather than being derived from such other candidates as
Dutch baas. However, the latter’s English translations as ’foreman’, ’working
overseer’, and indeed ’boss’ render it a possible source candidate. The term bos
first came into common usage at the end of the 70’s when Bugis and Chinese rattan
marketers were operating on a large scale in the upland areas. Partly due to its
novelty value, it has since that time become the term of choice for leaders of
enterprises.
17 As most of the cases of coresident clients and subordinates I will be detailing
here do involve males, I will be using the masculine pronoun and masculine forms
in such nouns as ’fisherman’. In only rare cases were females taken in as
coresident clients. In fact, in the village center of Tornado the only case was a
young girl from a Bugis family in the eastern hamlet of Kangkuro who resided
temporarily at the kiosk of the unrelated family of Sulaiman’s daughter and her
husband, after they had just set up a their kiosk in the ’kampung’. In return for
meals and a place to sleep she helped mind their kiosk when not attending school.
The case for finding a gender neutral term for fishermen is stronger, as some of the
adolescent daughters in Kanawu did provide the primary fish entrepreneur with
fish. But in the absence of an appropriate alternative (fisherfolk? fisherpeople?
fishers?), I will use the common terms fisherman and fishermen, asking the reader
to keep in mind that not all persons so designated are male.
18 In this admission Pito is classifying himself as a tau laosala.
19 Although such rates were remarkably uniform regardless of differences in
coresidence or kinship, the difference seemed to be more in the extent to which
payment was actually pressed. A community member not linked by ties of
coresidence or kinship to the boat owner is more likely to be required to pay this
rental fee punctually, while a nephew or other kinsman, especially if coresident in
addition, might be treated more leniently.
20 Ideally, sons move out at marriage, residing uxorilocally until the birth of thenfirst child or upon the marriage of a sister of their wife, when they establish thenown residences. Daughters should marry in order of birth, moving out with thenown husbands sequentially after the birth of their first child or before the marriage
of the next youngest sister. The youngest daughter often continues to reside with
her parents after marriage and is the most likely inheritor of the parental house
upon their death. Of course, in practice, siblings often marry out of sequence and
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due to the vagaries of searching for a livelihood (massapa dalle’) or other external
factors, all the children may move away leaving the parents to fend for themselves
or to take on another relative (e.g. a niece or grandchild) to help with domestic
tasks. A son may even move back to the parental household after his period of
residence with his wife’s parents. Indeed, one young man resident at Lindu, the
youngest in his sibling set, was called back to Wajo’ to take care of his aging
parents, as he was the child who was designated to inherit their house. Although
some norms are observed quite rigorously (e.g. immediate postmarital uxorilocal
residence, the avoidance of coresident married siblings) in Bugis rural communities
I have observed (mainly in the Sidenreng-Rappang region of the homeland), other
realizations diverge quite widely from the ideal. As a result, a large variety of
household arrangements is found, with inheritance patterns similarly varied.
21 Although the distinction between coresident peripheral relatives and clients is in
principle clear, actually distinguishing between these two categories in specific
cases can sometimes be problematic. Clients must contribute labour to the
household or such sanctions as the withholding of food or ultimately expulsion
from the household will be exercised. Relatives who are coresident will be
suffered, even if they do not contribute to the household. In most cases they do
contribute, but some of these relatives are described as ’people who just sleep over’
(penginap) at the house rather than contributing to the household economy. Such
individuals can clearly be excluded as dependent clients.
22 In fact, both households that do maintain clients in this contingent are atypical.
One is the household of the contingent leader Andi’ Anwar (IV-10), with whom a
(claimed) distant relative of his wife resides as a client fisherman, while the other
household head works as a palm sugar manufacturer sporadically employing a
coresident assistant in his ’factory’ in a stand of aren palms in the jungle north of
Kanawu.
23 It should be stressed again that this is not just a tautological correlation, for a
household defined as a simple nuclear family type may indeed have coresident
clients. These clients may either be related or unrelated to the household head or
his or her spouse by ties of kinship or affinity. Indeed, Table VI-2c reveals that
22% of such household types do have coresident clients.
24 As the note to TABLE VI-4 explains, this table enumerates types of
relationships found in each household. Thus, the actual number of clients within
the households of the first contingent who originate from the other households of
the Arab neighbourhood is even higher, since a household containing four
coresident clients (as that of Ismael did for much of the period of my fieldwork)
would only receive a single unit in the table if all the clients were from the same
contingent (as indeed all those of Ismael’s household were), since each unit
enumerated in the table is a household attribute rather than a characteristic of
individual clients. Only if the units of analysis were clients themselves rather than
households could a table be constructed to compare the number of clients from
each source rather than types of clients within each household.
25 As detailed later in the chapter, such an emphasis is also evident in the way fish
entrepreneurs of the first contingent have more consistently invoked the labour of
members of many ethnic groups as subordinate fishermen, as well as in their use of
horse-drivers from the ’kampung’. In contrast, the competing fish entrepreneurs
from the second contingent have mainly recruited the labour of their fellow Bugis
shore community members.
26 However, this flux does not totally invalidate the scholarly enterprise of
characterizing the diversity of household structures for the shore community as a
whole by the types I have employed to summarize my census data. Although any
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single household might progress through a number of types in a very short space of
time, the aggregate profile of household structure in the community as a whole
does endure with some continuity. However, such outside factors as the disastrous
drought caused by El Nino did produce major alterations in the community as a
whole, since large numbers of relatives and even entire households flocked
elsewhere in search of better opportunities for a livelihood.
27 In fact, although residing in the town of Rappang before coming to Lindu, all
five originally came from Rasid’s own home village of Wettee between Lake
Sidenreng and Lake Tempe.
28 In one unique case, after moving into the household of Fachruddin (11-136), the
bachelor Abbo (IH-37) employed the head of the household in which he was
residing as one of his own subordinate fishermen, as he was the one who possessed
sufficient capital to finance horse-drivers’ wages. This arrangement provided the
only example of a household whose head was subordinate to another man
coresident with his family. Although coresidence is usually the primary (though
not the exclusive) criterion distinguishing clientage from subordination, in such a
case it is difficult to decide who is the client of whom. Hence my use of
’subordinate’ here. However, the asymmetry of the situation soon changed, as
Abbo eventually married the sister of Fachruddin’s wife, thus bringing them into
the normatively egalitarian lago relationship of two men married to sisters. Abbo’s
status as a marketer was also short-lived, as his numerous previous attempts to
perform this role had been, both due to his inability to find steady purchasers of the
fish whose transport he arranged down to the main road and his own tendency to
gamble away any profits with his cronies in Tornado and Sadaunta.
29 In fact, the failure to receive any bridewealth from Rabau was the reason that
Haji Malik’s predecessor as imam of Tornado, Agostina’s former brother-in-law
(i.e. the brother of her first husband, now deceased), departed from Lindu for
Tompi, the settlement of Bugis south of Kulawi. According to her account, he
found Rabau’s failure to pay bridewealth for his niece too shameful to bear.
30 The term capparuni which was used to describe such an attitude to work —just
doing something so it was done and over, without caring about the result — was
said to have been introduced from Menado. It does not occur in any Bugis or
Indonesian dictionaries I have consulted.
31 The Bugis at Lindu are also familiar with the term tengkulak (’broker’ or
’middleman’) as a term for an intermediate trader, but I never heard it used in
referring to the entrepreneurs at Lindu. It is used, however, both to speak of rice
traders involved in the BIMAS rice intensification program and to refer to
’unbridled traders’ (pedagang liar) who have come to the west coast of Sulawesi’s
northern neck. There the local fishermen have become indebted to these tengkulak
and are thus obliged to sell their catches only to them. Once having so bound the
fishermen to themselves, these tengkulak then force down the price of fish, causing
the fishermen to operate at a loss and thus remain unable to pay back their debts.
Despite the similarity of the Lindu context to the situation of indebted fishermen
there, the Bugis pengusaha at Lindu seem never to be regarded as tengkulak
precisely because they are settled members of the community, rather than alien
others who have come to the area only in order to gain profits from fishermen
previously settled there.
32 Portions of the catch may be set aside for domestic consumption and for salting
and drying by the fisherman’s wife or other female relatives of the fisherman. But
this salted fish then enters a different structure of dependence dominated also in
part by debt.
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33 Although often labeled by other ethnic groups at Lindu as nelayan (literally
’sailors’ but also having the meaning ’fishermen’), among themselves Bugis were
more exact in identifying themselves occupationally. Rather than using the general
Bugis term pakkaja for fishermen, they referred to themselves as palanra’,
literally ’gill-net users’ (i.e. pelandak in Indonesian).
34 This method of fishing requires the placing of rolls of nylon gill nets, up to 100
meters in length by approximately a meter in width, along a line of bamboo poles.
Fish become entangled in the net on their own during the course of the night or are
actually driven toward the net by beating the surface of the water with a length of
rattan. The fisherman then brings his dugout canoe alongside the net and pulls it
along the net’s length, as he lifts sections of the net and extracts the fish. One
person is able to accomplish all these operations alone, but often young boys go out
fishing in groups of two, with one boy in the stem of the boat gently paddling and
steering the canoe while the boy in the bow lifts the fish out of the net. Both
because of the distribution and feeding habits of the fish caught by this technique -ikon mujair or common tilapia (Oreochromis mossambicus), first introduced into
the lake by local government officials in 1951 (Whitten, Mustafa & Henderson
1987: 325) -- and because of the need for shallow waters to plant the support poles,
fishing is undertaken near the shore of the lake in areas clearly marked for each
fishermen by the protruding bamboo poles. One area of the lake between the island
and the southern shore has been set aside by the government as a hatchery area in
which no fishing is allowed.
35 Only the household of the palm sugar manufacturer did not supply Ambo Bette
with dmly catches of fish, since its household head was almost always at his inland
’factory’ and none of the children was old enough to undertake fishing by her- or
himself.
36 In the case of the son-in-law who was driven from the lake for stealing fish from
others’ nets, his wife, newly moved back with her parents, assumed the morning
fishing tasks of her husband. Part of the reason she was glad to see her husband
gone was that out of shame (siri’) he had forbad her from fishing. Now that he was
gone she could fish all she wished and keep the proceeds for herself in order to
purchase new clothes and other luxuries.
37 At all other stages of the fish marketing process, price is calculated according to
the number of fish transferred. Generally, each transaction stage of the network
requires a 100% markup. Actual prices depended upon such factors as the eventual
selling price the market could bear in Palu (which in turn depended on the factors
affecting the size of the sea fish catch with which Lindu’s fresh water fish
competed), the scarcity of fish at the lake, and the size of the gill net mesh then
being used. Throughout most of my field research, fishermen received between
Rp. 20 and Rp. 30 for each four mujair fish caught with a 2 1/4- to 3-inch mesh gill
net or smaller. (Four fish, the number which is usually strung together on a piece
of rattan ’twine’ piercing their eyes, constitute a single tusuk or toddo’, the unit in
which such transactions are measured.) The intermediate fish marketer gathering
the fish at Sadaunta pays between Rp. 40 and Rp. 60 / tusuk and is usually able to
sell the same amount for at least Rp. 100 / tusuk in Palu, depending upon market
conditions. In contrast, horse drivers generally charge between Rp. 30 and Rp. 40 /
kg. of fresh fish (including the weight of the rattan baskets used for transporting),
with the transport fee being evenly split between the driver and owner of the
horses.
38 Like many Bugis entrepreneurs throughout the island, Mayor Bitung is a retired
military man.
39 In the effort to maintain their income in the face of the ever more meagre
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catches to be gained from the receding lake during this drought, fishermen were
using gill nets with smaller and smaller mesh sizes. Finally, the fish caught were so
tiny that they had insufficient body fat to keep them from becoming putrid during
the transport time before being sold in the market at Palu. In addition, the smaller
size meant that a greater proportion of juvenile fishes were being caught, posing a
threat to the reproduction of this resource. Hence, the Regency Fisheries Office,
after issuing numerous warnings to the fishermen to use nets of increased mesh size
and twice sending teams up to the lake to confiscate the offending nets, was
compelled to prohibit all fishing except for domestic consumption at the lake.
40 Before Rasid’s pioneering efforts, fish was almost exclusively brought down
from Lindu to Sadaunta and Kulawi by human carrier {pemikul). Although the
volume of fish carried down certainly increased with the efforts of Abdullah and
the other members of his contingent, the method of transport had changed little
since Adriani’s and Kruyt’s (Kruyt n.d.: 82) first encounter in 1897 with a group of
Lindu men, who were resting at in the lobo at Tuwa from carrying smoked fish
down from the lake to be traded or sold throughout the Palu Valley.
41 By setting bait composed of carefully selected varieties of leaves and shrubbery
at selected points around the southern edge of the lake in the afternoon and
returning a few hours later to cast his net over the bait he has set, Rasid is able to
catch a number of larger varieties of fish, especially the Java barb (ikan tawes or
Puntius goniotus) and gourami {gurame or Osphronemus goramy). In most cases
Rasid then personally supervises the transport of these fish at all stages from
Tornado to Palu, making sure that superior examples of his expertise occasionally
grace the table of the regency head (bupati) and the director of the Regency
Fisheries Office.
42 In fact, Rasid did make one attempt during my fieldwork to gain a monopoly of
mujair marketing as well by becoming the head of the fishermen’s association
(kelompok nelayan) that the Regency Fisheries Office attempted to establish at
Lindu. However, this enterprise lasted less than a month, for as soon as Rasid
lowered the price he paid for mujair as the sole recognized marketer with
government permission to transport fish from the lake, all the fishermen refused to
supply him any longer, either turning to collecting rattan or smuggling fish to other
distributors at Bamba and other remote sections of the shore. Eventually, the
Regency Fisheries Office abandoned the plan (at least tentatively) to use the
fishermen’s association as a stepping stone to establishing a fishermen’s
cooperative, as distribution reverted to the competing private channels depicted
here.
43 With their loads of up to 50 kg. of fresh fish, the pemikul generally require from
six to seven hours to cover the distance to Sadaunta that the horse caravans traverse
in around four hours, subject to the state of the trail.
44 In some cases, the fish would be bought first by one of the kiosk and warehouse
operators at Sadaunta, who would then sell the fish to the pembonceng. However,
those pemikul who traverse the alternate trail to Kulawi in order to sell their fish
directly to households in the town and surrounding villages can follow a more
flexible schedule. Not surprisingly, these fish carriers are generally those of
Kulawi origin, rather than those belonging to the hamlet of Kalora populated by
migrants from Napu. Fish carriers of both origins also regularly transport fish
directly to Salua by a path leading directly from Salotui to this village at the
southern tip of the Palu Valley.
45 Although there was some variability in renting arrangements throughout the
community, the general arrangement was to subtract the cost of the petrol from the
price of the fish sold and from the remaining sum to allocate 2/3 to the owner of
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boat and motor and 1/3 to the fisherman. (In one instance I recorded, these
proportions between equipment owner and fisherman were reversed, while in yet
another the proceeds after the subtraction of petrol costs were evenly divided.)
Alternately, if only a motor alone were required, a fisherman might rent it outright
for Rp. 15,000 / month.
Contrasting with the diversity of profit-sharing
proportions, this rental fee was amazingly constant throughout the shore
community, whether or not the leasor and renter were related or coresident.
However, a coresident client would more often engage in a profit-sharing
relationship with his household head who owned such equipment
46 The practice of selling dried salted fish according to their number rather than
according to their weight was especially prevalent during the drought induced by El
Nino, when supplies of fish available for salting were scarce.
47 For a short time one man of the fourth contingent, who had taken up residence
in an abandoned house in the Tornado shore community, also received dried salted
fish from throughout the Lindu area. But when his associate from Kanawu, who
collected the dried salted fish for him from the eastern shore of the lake, fled Lindu
(and over Rp. 400,00 in local debts) to resume bagang fishing in Palu, he too was
unable to sustain his operations and descended to Palu as well.
48 In the original Indonesian: ’Sampai saat sekarang ini dalam masyarakat orang
Bugis Makassar hubungan kekerabatan sebagai suatu sistem (kinship system)
masih merupakan faktor dominan dalam menentukan pola tingkah laku dalam
masyarakat.’
49 For an account of the idiom of ’remembering’ in remaining aware of one’s
duties to kin, especially parents, see Chapter Eight.
50 The Bugis term sibawa is most often used as the preposition ’along with’.
However, as a noun it means ’one who comes along, colleague, associate.’ It was
the closest term I encountered to our sense of ’friend’, although the Indonesian
term peserta rather than teman is a better approximation as a translation.
51 Interestingly, Effendy has pointed out for his Makassarese village in Jeneponto
that although pajama ata were almost never related by kinship to their punggawa,
pajama ana’ana* could often trace a relationship with their punggawa, usually
through marriage to some relative of the punggawa.
52 In terms of morphology, the term is composed of the root lessu, which Matthes
(1874: 617) defines as ’to be bom’ (i.e. lahir), which has been converted into a
noun signifying literally ’siblinghood’ (i.e. ’those bom together’) and by extension
the kin group (i.e. an ambilateral ramage) as a whole by the addition of a
nominalizing suffix -eng and the prefix si- indicating reciprocal action or relation.
This nominal form has itself been converted into a verb meaning ’to make as if a
sibling’ or ’to regard as kin’ by the added causative circumfix pa- -eng.
53 He also added that my regarding his own children as my siblings was another
example of pasilessurengeng.
54 In the original Indonesian: *Di Jeneponto ini meskipun orang lain, kalau
sudah terjalin hubungan baik, dianggap seperti saudara sendiri. Rela mati demi
membela kawan atau nama baik keluarga. ’
55 The closest connection through kin and affines I could trace between two men
who claimed the status of ’brothers’ in virtue of having studied esoteric knowledge
from the same guru was FBDHMFZS.
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CHAPTER 7
Feasting the Community and Feeding the Spirits:
The Politics of Ritual, Status and Integration
The everyday scrutiny to which the Bugis subject one another is one
type of knowledge they use in attempting to locate themselves in
hierarchical status continua; they also depend upon knowledge of
how individuals are treated during formal ritual gatherings (in
particular at weddings) and upon knowledge of kinship affiliations
(Millar n.d.: 3).
Getting Married in the South
In many anthropological accounts, particular peoples of the archipelago are
depicted each as centering their lives around one specific type of ritual. Such a
ritual is seen as the primary context for affirming and realigning status and may
even develop into a primary marker of cultural identity or an ethnic marker. The
Toraja of highland South Sulawesi have been characterized as obsessed with
mortuary ritual, their ’simply astounding cult of the dead ... that formalizes the
class structure and reminds the people of status’ (Kennedy 1953: 46; see also
Volkman 1984):
... the Toraja death ceremony ... becomes an arena for the
reinforcement of traditional status patterns with the ultimate end of
elevating to high electoral office the principal organizer of the great
ritual. Ritual in this case functions to reinforce the ’underlying
order’ (Crystal 1974: 120).
In contrast, the Bugis (and to a great extent the Makassarese) of lowland South
Sulawesi have been characterized as focussing their own concern with status
affirmation and manipulation most conspicuously in the ritual context of weddings,
for they ’constitute fora in which competitive and hierarchical relations are
momentarily articulated’ (Millar n.d.: 1).

In a society whose members are so

concerned with establishing their relative ’social location’ in regard to others, all
rituals constitute symbolic statements in which sponsors and participants may
reaffirm inherited rank or manoeuvre to assert a rise in social status by the display
of wealth, of the perquisites of high rank, and of followers. All rituals may serve
this end, but weddings provide the greatest opportunity to stage such displays
through the invocation of bonds to kin and followers, in part because of the very
context of creating new affinal connections that augment followerships:
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Kin ties and kin-like ties to the sponsors are displayed at all pesta
[i.e. feasts], whether held to celebrate a birth, a circumcision, a
wedding, a fortunate event, the building of a house, or a funeral.
The status of sponsors is indicated by the number of their guests,
and by how high in status their highest status guests are. It is at
weddings, however, that sponsors display the fullest possible range
of ties that they can activate. With the creation of a new marriage,
each member of the network focused upon the parents of each
newlywed is given a whole new set of in-law ties (Millar n.d.: 10).
As Millar documents for the Bugis of Soppeng in the homeland of South Sulawesi,
local leaders (tau matoa, literally ’elders’), whether noble or commoner, regard
such celebrations as the occasion to render visible the range of followers (tau
monro onro^, literally ’those who stay in place’) owing allegiance to them. Their
influence can then be measured not only by the geographical range from which
invited guests are able to assemble, but also their social scope -- the range of ranks
represented by these guests. Only nobles are able to attract as their guests both
those of the highest rank —the pure descendants of local rajahs -- and the lowest the descendants of former slaves -- as well as the myriad levels between these two
poles. As commoners are unable to expect nobles of the higher ranks to attend,
they can only concentrate upon assembling guests who are more or less status
equals: members of their immediate family, neighbours, and fellow followers.
The composition of the audience, however, is not the only aspect of
weddings that signals the rank of the sponsoring families.

Each rank in the

hierarchy of status levels functions as a marriage class (Pelras 1971: 209). As
detailed in Chapter Two, the rules of marriage articulating these categories are not
stipulated by a calculus of kinship categories, but by a set of rules ultimately
dependent upon the relative ranks of the intermarrying families.

Stated most

simply, a woman should not marry below her own rank. Women of each rank are
assigned a bridewealth amount (sompa), which Millar more accurately glosses as
’rankprice’, a symbolic counter whose demand and payment serve as an index to
the status of the bride and her parental family.

In both Soppeng and Wajo’,

families of the highest rank (i.e. ana’ matola, as indicated by category A in
FIGURE II-2) traditionally received a brideprice measured in kati% while the
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’rankprice’ of families of lower rank was reckoned in rella^ in stipulated amounts
descending from 88 to 44 and finally down to 22. Should a man attempt to marry a
woman of rank superior to his own, as was permitted in Wajo’, he would have to
offer in addition to the usual bridewealth a supplementary payment whose purpose
is to raise his own rank to a level compatible with that of the bride’s.
Besides the traditional bridewealth reckoning, the amount of money paid by
the groom’s party to the bride’s side in order to contribute to the expenses of the
wedding festivities, a payment labeled doi’ menre’ (literally, ’the money
ascends’)^, is also used as a standard to measure the status of the wedding’s
sponsors. Indeed, in the modem context, demanding a higher doi’ menre’ has
provided one of the primary means by which a bride’s or groom’s family can
manoeuvre for recognition of a higher status:
Nouveau riche commoner merchants and landowners, as well as
successful commoner and low-ranking noble families with position
based upon the attainment of advanced degrees, have made the most
of the flexibility of the ’spending money’ [i.e. doi’ menre’]
requirement by asking and giving sums which sorely challenge the
efforts of the high-ranking nobles to monopolize not only high
status, but also the power attached to wealth and education. Indeed,
daughters of high-status commoners frequently receive sums of
’spending money’ which are far in excess of the sums received by
the daughters of some high-ranking nobles (Millar n.d.: 146).
In Soppeng the introduction of optional gifts has also provided a means for wealthy
commoners to express the prestige of their families while still not transgressing the
bridewealth levels stipulated in association with wari’. While the framework of
traditional status levels has thus been maintained in appearance, the terms of status
manoeuvring have more and more shifted to the auxiliary payments and displays
not stipulated by wari’ and ade’.
Getting Married among the Bugis at Lindu
In the Bugis shore community at Lindu, weddings also serve in part as
occasions for mobilizing associates and subordinates and rendering status
distinctions visible.

But they are by no means the primary context for such

displays. Nor is the affirmation of status the primary function of these celebrations.
In pan, the diversity of status criteria in the community contributes to this
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divergence of function from the case in the homeland. When asked to label the
rank of their family, members of the first contingent responded by classifying
themselves äs descendants of the prophet Muhammed, as marked by the titles
Savvid and Saripa.

For the Arabs, the division between descendants of the

prophet and ordinary Muslims was equivalent to that between nobles and
commoners in the traditional domains of South Sulawesi. The intermarriage of
many members of royal families from these domains with Sayyid migrants from
the Middle East constituted proof of this equivalence.
In the other contingents, some members replied instead in terms of the
categories of the wari’ system. However, only four household heads claimed a
connection to forbears of the highest noble category, and of these only one ever
invoked the title andi’ for himself. Most other households identified themselves as
of commoner status, most often labeling themselves to biasa or orang biasa.
Significantly, they chose a term biasa not recognized as one of the original wari’
levels, where such terms as tau maradeka indicate the stratum of commoners.
Although now a bona fide Bugis word (Said 1977: 39), the status of biasa as an
Indonesian word also betokens an inclination to opt out of the system^, to declare
the irrelevance of the wari’ system to status distinctions at Lindu. Five household
heads did claim descent from those of daeng6 status, a common noble title used in
names, though not one that defines a specific level in the rank system. But the very
diversity of origin of the members of the contingents nullified any status claims that
could be made on this basis. The significance of claiming daeng status for those
from Wajo’ was simply regarded as incommensurable with the social connotations
of the use of this title in Pangkep and Rappang. The bottom line was that everyone
at Lindu was to be regarded as an ’ordinary person,’ whether or not she or he
claimed a somewhat higher status by invoking a title of the lower nobility, but one
ever more frequently claimed by commoners as well in the homeland.^ The claims
of Andi’ Anwar (IV-10) to noble status were widely contested in the shore
community, even by those who addressed him with the title puang and referred to
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him with the title andi\ Some shore community members noted that he had simply
been called Anwar while working on his bagang in Palu.

The very lack of

agreement on common criteria of rank across the contingents thus rendered vain
any attempt to use traditional scales of bridewealth (sompa) based on a consensus
as to what constituted rank.
In keeping with this failure to highlight warf distinctions is the
replacement of indigenous differentiated levels of bridewealth with a standardised
brideprice, given by the Indonesian term (makar).

Informants from the shore

community recognised the social distinctions signified by the differences of
brideweath transactions in kati and rella in the South, as well as the significance of
the various levels within each category. However, all of the weddings I attended in
the shore community at Lindu required a single brideprice of Rp. 1100,8 a sum
recognised as corresponding to the lowest level of commoner marriages. Such
homogeneity is partially due to the stipulation of this amount as the default value
within the formula used by the District Religious Affairs Office. The head of this
office presided at each wedding at Lindu, administering the Islamic oath of
marriage (nikah) to the groom: 'Say a terima nikahnya dan say a kawini [name of
bride] mahamya 1100 rupiah.’9 Although informants among the Bugis shore
community at Lindu, and even the head of the District Religious Affairs Office
himself, declared that the mahar could be specified as a larger amount, all agreed
that for marriages in the Islamic community of Lindu the standard of Rp. 1100 was
appropriate.
Despite the variation in the doi’ menre* paid in the weddings at Lindu,
these differences were not invoked to signify status distinctions among the
sponsoring families. Of the three weddings transacted among families resident
among the Bugis at Lindu during my field work, the doi’ menre’ ranged from a
high of Rp. 300,000*0 t0 none at aip The highest amount was paid at the wedding
of Sulaiman’s daughter Lili (III-24) with Tukang Sattu’s son Syamsidar (11-71). As
the pioneer of the second contingent, the leader most looked to as the sponsor of
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enterprises at the lake and the benefactor of the shore community, Sattu might well
have been expected to provide the largest doi’ menre’ payment to be seen in the
shore community.

Certainly, he had consmicted the most imposing traditional

Bugis house in the village center of Tornado, and had recently erected a concrete
foundation house across from the main market in the provincial capital.

But

ultimately he did not provide this payment at all. According to the gossip shared at
the time of the wedding, the grandmother of the bride herself provided her future
son-in-law with the requisite funds to effect the marriage. His hand forced, Sattu
finally participated in arrangements for the wedding and made the ascent from Palu
to attend. But he talked of his son as a disobedient (mabetta’) child with a mind of
his own, one who fended for himself and who knew how to search on his own for
what he wanted. According to Sattu, his son had carried on his suit alone, without
invoking the assistance of his elders. Only the circumstance that the bride and her
mother were so fond of him had enabled his suit to succeed. However, suspicious
of a hidden agenda on the part of his in-laws, Sattu declared that he would demand
back the money he had originally bestowed upon his son as the initial capital to set
up a kiosk if his son merged his kiosk with that of his in-laws. Indeed, Sattu made
this position quite clear to his son’s new parents-in-law during a visit to them the
day after the wedding in a tirade whose vehemence was the subject of village
gossip for weeks to come. The relatively high doi’ menre’ purportedly paid in this
case neither signified endorsement of the marriage nor could its payment be
interpreted as acquiescence to a bid for high status on the part of the bride’s family.
The bride’s grandmother secretly supplying the money to pay the doi’ menre’ that
her own family demanded could only amount to an admission of the failure of the
family’s status claims being acknowledged.
Although the payment of doi’ menre’ may not have functioned to signal the
status of the bride’s or groom’s family in this and other marriages at Lindu, other
aspects of the staging of weddings in the shore community did reveal the play of
status in such ceremonial contexts. The day following the wedding of Sattu’s son
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the shore community at Lindu also celebrated the marriage of Zainuddin’s daughter
Inia (11-80) with the client fisherman Patau (11-79). Although no prior notice of any
wedding had' been given, in order to capitalise on the presence both of the head of
the District Religious Affairs Office from Kulawi and of the contingent’s original
leader Tukang Sattu, members of the Wajo’ contingent, both the bride’s mother and
several male relatives, pressured the visiting officiant into performing the marriage
ceremony with Sattu serving as the bride’s bestower (wali, the male relative of the
bride legally responsible for her under Muslim law) in the absence of her father
Zainuddin.

However, as a poor client fishermen, then resident in Zainuddin’s

household, Sultan did not contribute any doi’ men re’, although he still paid the
standard Rp. 1100 mahar stipulated in the marriage vow. Despite his own legal
guardianship of the bride in the absence^ of her father (Sattu’s MZS), Sattu also
dissociated him from the wedding by refusing to pose with the bride and groom for
wedding pictures. He delegated this obligation to his own recently married son
Syamsidar, claiming his lack of a suitcoat at the occasion would have signified a
lack of respect for the wedding couple in a formal picture.

No one present

remarked upon his having worn a suitcoat the previous day at his own son’s
wedding. But all understood that his refusal to .allow a formal record of his role
was a nonparticipation that signified the low status of the wedding.
The marriage of Rosmiati ((11-67) with Tahireng (11-68) occasioned no such
controversy. Nor did its enactment require the presence of the Wajo’ contingent’s
leader to bestow his approval, however reluctantly. (In fact, Sattu did not deign to
attend.) The brideprice paid was the standard Rp. 1100, while the expenses paid to
the bride’s family by the groom’s side amounted to Rp. 275,000, divided between a
doi’ menre’ payment of Rp. 150,000 and a m ajali^ payment of Rp. 125,000. The
sum paid thus differed little from the outlay supposedly transferred at the wedding
of Lili and Syamsidar. Without putting forward a claim to recognition of higher
status on the part of either the groom’s or bride’s family, the wedding merely
consolidated the relations of two families who were, after all, next-door
neighbours.^
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Weddings in the shore community at Lindu were not primarily arenas for
status manoeuvre and affirmation within the framework of a traditional rank
system, but enacted marriages that marked strategies for realigning networks across
the contingents.

In part, such marriages were oriented to the augmentation or

consolidation of enterprises in the shore community. Sattu’s objections to his son’s
marriage had centered around the potential transfer of kiosk capital to the family of
Sulaiman, which operated a kiosk competing with those of the second contingent.
According to local gossip, the chance to consolidate her own kiosk’s position
through the absorption of Syamsidar’s stock and his elimination as a competitor
was one of the reasons Lili’s grandmother was so fond of her new son-in-law and
even put up the money to pay the doi’ menre’ for the wedding to be enacted.
Analogously, Andi’ Anwar had earlier arranged the marriage of Tahireng’s older
brother Tikkeng (11-72), Daud’s eldest son, with his own ’niece’ Sunarti (TV-27)
(WZD), declaring forthrightly that Daud was then obligated to buy the fish he and
his client Sudirman supplied. Indeed, Daud’s attempt at competing with his nextdoor neighbour Ambo Bette as a fish entrepreneur depended to a great degree upon
the fish supplied by the subordinate fishermen in Kanawu whom Andi’ Anwar
counted among his followers.
Tahireng’s and Rosmiati’s wedding signaled a related transition in the
affiliation of the participating families. However, this shift was evident not in the
composition of the audience, but in that of the peripheral actors involved. As
stipulated for all full-scale Bugis weddings, five young girls (ana’ dara) are chosen
as an esco rt^ and arrayed in traditional Bugis costume —silk sarong (lipa sabbe)
and a brightly coloured diaphonous blouse (baju bodo) -- to convey a set of
marriage gifts from the groom’s side to the bride in the formal procession to her
house.

Although the choice of the young girls was said to depend solely on

choosing those of matching height from throughout the shore community, such a
criterion did not sufficiently specify the girls actually chosen. For Syamsidar’s
escort, all but one of the young girls had been recruited from the relatives of the
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groom from the Wajo’ contingent residing on the west side of the lake. However,
in the case of Tahireng’s escort all of the young girls so honoured were selected
from Kanawu rather than the village center of Tornado where Tahireng himself
resided. Furthermore, the person who acted as the groom’s sponsor throughout all
the proceedings was none other than Andi’ Anwar, the leader of the fourth
contingent that had settled in Kanawu and the man who had arranged the marriage
of Tahireng’s elder brother to his own ’niece’. He was the man who sat beside
Tahireng to help him in the reading of the Koran that signified his ’graduation from
Koranic recitation’ (tamat mengaji Koran) preceding the wedding. Andi’ Anwar
then led him by the hand to the bride’s house in the formal procession to the
wedding. Although Andi’ Anwar did not himself arrange Tahireng’s m arriage^
nor did he bear any of the ceremony’s expenses, in the course of the festivities he
acted as the primary sponsor guiding the groom through the major stages,^
including even the ritual teasing of the new couple after the end of the formal nikah
ceremony. 18

Later that year when the drought caused by El Nino and the

restrictions imposed upon fishing by the Regency Fisheries Office rendered
pursuing a livelihood on the west side of the lake increasingly tenuous, it came as
no surprise that Tahireng was the first of the Tornado inhabitants to move to
Kanawu, establishing his residence next to that of Andi’ Anwar on land he bought
from members of the contingent his wedding sponsor had led to Kanawu.
If Tahireng’s and Rosmiati’s marriage was an intracontingent relationship
transformed, in part by the roles played by Andi’ Anwar, into a venture for
promoting intercontingent ties, the other marriages even more explicitly functioned
to promote integration among the contingents. Patau had originally been a client
fisherman in the Kanawu community, claiming a distant relationship (as a third
cousin, although he could not trace all the links) to the brothers Alibiding (IV-76)
and Bide’ (TV-75) and residing with their brother-in-law Dadi (IV-94) before
moving to Zainuddin’s (11-73) household after Dadi left Lindu. Not surprisingly,
this Sidrap cluster of the fourth contingent acted in the capacity of the groom’s
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party with Andi’ Anwar at its head during the the wedding of Inia and Patau,
although they did not present doi’ m enre’ on Patau’s behalf for the festivities.
Almost expectably, Patau and Inia followed Tahireng’s lead later the year of El
Nino and moved to Kanawu to work once again the wet-rice fields originally
opened by the bride’s father Zainuddin during the period of Sattu’s enterprises
there.
Sattu’s opposition to his son Syamsidar’s marriage was in part due to the
potential merger of kiosk capital with a former competitor, but it also centered on
his son’s seeking his wife on his own rather than waiting to have a wife bestowed
from among close kin, as all of Sattu’s other married children had. 19 For that
reason he had labeled his son as ’disobedient’ (mabetta’), a child who preferred to
seek on his own. In fact, the two objections were related. What most distressed
Sattu was the possibility of the alienation of capital from his own family (seajing)
in the form of the projected kiosk merger. As another informant of the Wajo’
contingent had once pointed out, marrying cousins was one way of making sure
that wealth stayed in the family. (He himself had married his own first cousin.) In
fact, the ’otherness’20 of the bride’s family was emphasised by the participants in
the wedding from the bride’s side. Neither of the usual Koranic recitation teachers
in the village center, both of whom were members of the Wajo’ contingent, acted
as the bride’s guide in her ’graduation from Koranic recitation’ the night of the
mappaccing21 ceremony preceding the wedding. Rather, Rasid’s wife Nurhaida
(El-2) acted in this capacity, and by so doing signalled the primary affiliation of the
bride with the third contingent.
Although such weddings provided the occasion for crystallizing new
connections among contingents, they also functioned to reveal status distinctions in
the community as well. In contrast to the situation in Soppeng reported by Millar,
seating arrangements, especially the relative proximity of audience members to the
wedding couple or to the entertainment at a formal reception, did not provide the
most effective index of elevated status within the shore community. Indeed, in the
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celebrations held at the village center of Tornado, those seated next to the married
couple in the enclosure erected next to the house were more often visitors from
outside the shore community itself, including-the Salvation Army officers and other
members of the indigenous Lindu village community.

Status distinctions were

most evident, instead, in the organization of activities preliminary to the official
wedding (nikah) ceremony itself.
As in the South, the evening before the actual nikah ceremony constitutes a
primary occasion for socially recognizing and symbolically expediting the status
transition the couple are undergoing (Millar n.d.: 126ff.). The eve of the wedding
is known traditionally as tudang

w e n n i^

’to sit through the night,’ referring to

the custom of the assembled guests observing a vigil so that their combined
awareness may protect the new couple and prepare them spiritually for the
marriage on the following day (Millar n.d.: 243). In fact, there is little that is
solemn about this evening, as it is talked about primarily as an occasion for staying
up all night (madoja) gossiping and gambling at cards or dominoes, punctuated by
rounds of biscuits and coffee or tea.

After a preliminary evening meal at the

groom’s house, a procession leads the groom to the house of the bride, where he
assumes an inconspicuous position across from the entrance door, while the bride
sits on a bed in the comer of the front room farthest from the door. The assembled
men are led by the imam and his attendants in the reading of the barasanji^ a
stage that marked the beginning of every major ritual I attended at Lindu.24 The
configuration of men present to recite the barasanji provided one of the indices of
relative status in the community. Although at Lindu the choice of reciters from
among the assembled men depended largely upon just who could actually read the
Arabic text, the relative status of men determined who was invited to sit closest to
the imam, before whom the barasanji text rested before beginning its circuit
among the reciters.

In fact, respected male guests arriving just before the

barasanji recitation was to begin were often physically led by the host to a position
on the floor next to the imam, although they themselves usually made a point of
resisting these urgings and trying to find a place on the periphery.
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Status distinctions were even more pronounced in the following phase of
the evening’s observance.

As in Soppeng, the barasanji is followed by a

demonstration of the bride’s^^ skill in reading the Koran marking her ’graduation’
in this task (mappenre’ temme’, literally ’causing the graduate to ascend,’ or
tamat mengaji, literally ’graduate in chanting the Koran’).26

Immediately

thereafter is held the mapaccing rite, whose name is interpreted to refer both to the
rite’s symbolic function as a cleansing ceremony (paccing in the meaning ’clean’),
rendering pure the minds (hart) of the couple, and to the mixture of crushed henna
leaves (pacci) used to anoint the outstretched hands of the bride and groom. The
acknowledgement of status emerges most clearly in the choice of who is allowed to
anoint the bride’s and groom’s hands in the mappacing ceremony, as they sit on
the bridal bed immediately after the barasanji. For example, at the tudang wenni
of Tahireng and Rosmiati, the sequence of those who applied the paccing paste to
the hands of the bride and groom was:
Bride:
Imam Haji Malik (1-90)
Wahab (the mosque bilafil)
Indrayani (III-20)
Daeng Pedde (11-15)
Pua Ipa (1-2)
Hayati (IV-77)
Ua’ Penne (IV-66)

Groom:
Imam Haji Malik (1-90)
Wahab (the mosque bilal)
Ismael (1-5)
Andi’ Anwar (IV-10)
Alibiding (IV-76)
Ambo Bette (11-30)
Fachruddin (11-136)
(the mosque khatib)

All these participants could claim some eminence in the community, but the bases
of their status diverged widely. Although Haji Malik was both the head of the
mosque, a haji, and one of the wealthiest men of the shore community, due in no
small measure to his shrewd handling of his kiosk, both Wahab and Fachruddin
were among the poorest men at Lindu. But their positions within the imam ’s
entourage as part of the local mosque officialdom entitled them to this privilege.
Ismael was the eldest son of the pioneer Arab migrant to the area, as well as the
most successful of the fish entrepreneurs from the first contingent. Since taking
over from Tukang Sattu, Ambo Bette had maintained the most extensive fish
marketing network in the entire shore community, with more subordinate fishermen
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indebted to him, thanks to the operation of his own kiosk, than any other Bugis at
Lindu. While Andi’ Anwar had long seen himself as the noble leader of the fourth
contingent, the one individual who had most recendy challenged this leadership
most openly was Alibiding. Andi’ Anwar and Alibiding were the two Bugis with
canoes sufficiently capacious (and motors powerful enough) to transport the
Pipikoro local transmigrants from Kanawu to Tornado for the weekly vegetable
market they held and thus they were the only Bugis who could command their
labour — and hence claim them as followers -- in exchange for this service. Both
had vied at opening the most wet-rice land in the fields above Kanawu,28 with
Alibiding claiming the advantage not only on the basis of the number of hectares
actually harvested, but also because he was the only Bugis who had been able to
purchase water buffaloes with the proceeds of his harvests. Alibiding’s mother Ua’
Penne and his wife Hayati, in her own right the pre-eminent dried salted fish
marketer at Kanawu, were among the women who were invited to anoint the
bride’s hands with pacci paste. Both Pua Ipa and Daeng Pedde were similarly
honoured as the respective wives of the leaders of the first two migration
contingents. Sulaiman’s wife Indrayani, the operator with her mother of the third
kiosk in the shore community, was also accorded this honour.
The participation of members of the shore community in various phases of
weddings and other rituals does provide an index of acknowledged status within the
community. But it does not accord with a single, all-encompassing hierarchy, as
the wari’ system purported to represent in the homeland, nor does it accord with
clear definitions of precedence in the community.

Pioneering roles, religious

office, and a host of other criteria could be claimed as criteria of status distinction.
Among them, economic achievement provided a salient basis of evaluation,
whether indexed by the amount of wet-rice land opened or the continuing
successful operation of a kiosk.

In a social context where inherited status

distinctions guaranteed no sustained followership among members of the shore
community, the ability to accumulate wealth could entitle a person to recognition in
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ritual contexts.

Weddings did indeed render visible such status within the

community, though marriages also functioned to integrate participants into a
network transcending parochial intra-contingent ties. But they were not the only
ritual occasions for forging such links and vying for leadership and status within
not just the shore community, but the whole Lindu plain.
The Performance of Propitiatory Rituals at Lindu
A similar combination of integrative function and status expression marks
the performance of other rituals in the shore community at Lake Lindu. Here the
scale of performance and selection of officiants and other participants serve as
indicators to the community of the status the sponsoring household has attained, as
well as the primary networks which have sustained members’ activities. But they
may also serve as attempts to create a new constituency of followers in the
multiethnic context of the Lindu plain.
As Pelras (1985: 185) has noted, the basic element of popular Bugis-9 ritual
is presenting offerings (mappangngolo). Early travellers writing of Bugis they
encountered both abroad and in the homeland noted the salience of offerings to
various local guardian spirits as a primary concern of Bugis commoners, and
indeed often of nobles as well.

The advent of Islam at the beginning of the

seventeenth century did little to abolish this emphasis. In the mid-seventeenth
century Navarrete observed the reverence with which the ruler of Makassar and his
nobles regarded certain crocodile guardians (Cummins 1962 [1686]: 116). Almost
two centuries later, during his travels in the mid-nineteenth century through Wajo’
and Bone, Brooke (v.l 1848: 114) noted the prevalence of simples shrines as
offering sites throughout this region:
The ruin [near the town of Palipu] proved to be nothing but a large
shed situated in a thick wood, within which the people make
offerings. On this shrine we found cocoanuts, water ciri [i.e. sirih or
betel nut?], carved bits of wood, &c. and around, a number of fowls
let loose, to propitiate the evil spirit.
The same custom on a smaller scale, exists all over the Bugis
country; each village having a small shrine at some little distance,
where offerings are made. This is evidently the remains of a
religion anterior to Mahomedanism. The natives seem to entertain
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the most confused notions of the purpose of these shrines; but the
better educated, whilst they laugh at the superstition, point to Bali as
the seat of the same religion. The multitude believe in the existence
of evil spirits, and the shrines are erected on the places of their
residence, in order to propitiate their good will and avert their
vengeance.
Such practices earned the Bugis a reputation as decidedly unfanaticaPO, a group
that despite their Islamic identification remained bound to a persisting spiritworship (Klerck v. 1 1938: 123). The Encyclopaedic van Nederlandsch-Indie
officialized this characterization of the Bugis in its description:
Just as among almost all Moslems in the Indies archipelago, so too
among the Bugis much of their ancient superstition has remained.
Among other practices, a number of spirits are worshipped by them.
In the first place the guardian spirits, dewata, served by the Bissu,
play a primary role and ceremonies are celebrated in their honour.
Such feasts are held on special occasions, such as birth, marriage,
recovery from sickness and even to seek out a guardian spirit of a
particular person fallen ill, who must come to help the sick person
(ENIv.l 1917:325).
Scholarly accounts of the Bugis have often concentrated on the animist
component in the aristocratic religion (Errington 1983a), which often highlights the
dewata linked to the La Galigo cycle and the offerings and ceremonies conducted
by the bissu (Hamonic 1987). Observers have often emphasised similar elements
in their treatments of the everyday rituals performed by commoners to propitiate
local and guardian spirits, variously termed setang (spirits), to tenrita (the ones
who are not seen), to alusu’ (the ethereal ones), and pajjaga (guardians).
Confirming the picture Brooke presented of nineteenth-century Bugis, Wallace (v. 1
1869: 216) observed much the same of the Makassarese with whom he conducted
his naturalistic researches a few years later:
We used to start early, taking our breakfast with us, and eating
whenever we could find shade and water. At such times my
Macasar boys would put a minute fragment of rice and meat or fish
on a leaf and lay it on a stone or stump as an offering to the deity of
the spot; for though nominal Mahometans the Macassar people
retain many pagan superstitions, and are but lax in their religious
observances.
Even among Bugis outside the homeland the evidence for the frequency of acts of
offering directed to local spirits has been noted.31

Archaeologists working as far

afield as northern Australia have encountered the remains of food offerings left by
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South Sulawesi traders for trepang at such locations as the southern headlands at
the entrance to Port Bradshaw. Macknight (1976: 59) recounts a typical offering
performed by these Macassan^^ trepangers: *
Before commencing at a fresh camp they lowered to the bottom of
the sea a new plate containing portions of the best food they had on
board. When leaving a camping place the same ceremony was gone
through for the purpose of making wind [sic].
Among some Bugis groups such offerings have been little modified since the
advent of Islam (Pelras 1985: 184). However, often the syncretist accomodation of
the spirit-focussed offering system — an animist system, we might call it for want
of a better term — and Islam has meant the addition of Islamic phases or prayers
within the larger sequence of actions constituting the offering.
The basic ritual combining Islamic prayer to Allah and offerings to spirits
may be termed in Bugis an assalamakeng (cf. Indonesian keselematan), as derived
from the Bugis root salama’ signifying ’safe, prosperous, happy’ and various other
terms revolving around a state of good fortune or welfare. Most often, however,
the Bugis at Lindu referred to rituals not with this nominal form, but with the
verbal term massalama’ followed by the object that was the focus of the ritual,
whether a child (ana’), house (bola), canoe (lopi) or even such modem objects as a
(boat-) motor (motoro’) or power saw (sensor). For those rituals requiring the use
of blood from sacrificed chickens or from the comb of a live chicken held to the
object, the Bugis also used the frame maccera’ + [type of object], ’bloodying the
[type of object].’33

Throughout my stay at Lindu I attended some 38

assalamakeng (and probably as many were performed without my ever finding out
about them), which could be grouped as in TABLE VII-1. Though basically
maintaining the same focus upon offerings, all these rituals varied both in regard to
the complexity of constituent phases, the lavishness of the offerings, and the range
of participants and audience involved.
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TABLE Vn-1

ASSALAMAKENG Rituals witnessed among the Bugis
of the Lindu Shore Community
BACA DOANG (’Recite prayers’)
In response to a dream of a spirit requesting to be fed
In order to request alleviation of a condition of being
ill (malasa)or to give thanks for its passing
To alleviate the pain in the knees of an arthritic
great grandmother (nene’ ri uttu)*
To give thanks for finding a lost article
To request the safety of a person embarking on a joumey@
MASSALAMA’ TAPPARENG (’Consecrate the lake’)
MASSIARA RI PULO (’Make the pilgrimmage to the island’) ^
MACCERA’[X] (’Bloody [X]’)
Maccera’ sensor (powersaw)
Maccera’ wettang (belly)#
Maccera’ bola (house)
Maccera’ lopi (boat)
[MAP]PENRE’ TOJANG (’Lift [an infant]
into the [suspended] cradle’)
TOTAL

16
2
9
1
2
1
4
10
1
1
6
2
7
38

* Although we might be inclined to consider this as another case of a person being
ill, the sufferer was not described as malasa (ill), but simply as mapeddi (hurting).
Therefore I have given this subtype separately.
@ The two rituals in this category which I observed were both performed for my
welfare by the two families with whom I resided, one in the village center of
Tornado and one in Kanawu, when I was about to leave for the field. Undoubtedly,
numerous rituals in this category were performed for other members of the shore
community who set out on journeys, and were considered too uninteresting to be
mentioned to me.
°f° In all but one case, the trip to the grave of the culture hero Maradindo on the
island Bola was part of a more encompassing ritual sequence, either to request
deliverance from sickness or to avert disasters on the lake during the course of the
year. In the one exceptional case, the participants on the trip all had different aims.
One woman was making the trip to fulfill a vow made on the condition of a sale of
horses to her husband being successfully completed; the other family involved was
celebrating the safe arrival of the father back from the South, whence he had
returned from selling some land to finance his son’s upcoming wedding. However,
all trips to the island were labeled as a distinct sort of offering ritual (in Indonesian
keselamatan di pulau), identified by the term for ’visiting a sacred place’
(massiara or berziarah). In all these cases where such a visit was a component of
a more encompassing assalamakeng sequence, a visit to the mouth (muara) of the
lake was also prescribed.
# Maccera’ wettang is the seventh month pregnancy ceremony to ensure a safe
delivery.
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The simplest forms of assalamakeng, both in execution and in range of
participants involved,

are baca doang (’recite (a) prayer(s)’) rituals, which

consisted only of prayers uttered by an officiant before a bowl of charcoal sprinkled
with sugar (as a substitute for incense in the poorest households) and a plate of food
— biscuits, sticky rice, fish or chicken.

Such rituals were often performed in

consequence of a spirit’s request perceived in a dream. For example, one night
when Rabau’s wife Dali (1-81) was ill, she dreamed that La Keroncong, the first
Bugis outside the Arab contingent to have settled at Lindu, appeared to her. He
subsequently appeared to her in two more dreams, finally requesting that prayers
for him be recited over an offering of Santa biscuits^, as he was hungry and
thirsty.

So, one Thursday evening (malam Jumat)35 shortly thereafter, Dali

summoned the Alchairaat School teacher^, who uttered a brief Islamic prayer over
the prescribed offering of Santa biscuits, which was then shared with members of
Dali’s family, her mother Agostina Malelo (and the local anthropologist).

In

another instance, Ambo Mario (IV-44) dreamed that his mother had declared that
she was hungry and wanted to eat rice. At the same time his wife dreamed that she
had captured a number of mudfish (ikan gabus) that had been laid out on paths,
trails that were themselves composed of fish. At his first opportunity, Ambo Mario
purchased a large mudfish and summoned Andi’ Anwar to recite a prayer over the
offering of fish and cooked rice. The refined or invisible (alusu’) aspect was thus
sent to his mother, while the material (kasara’) aspect of the offering was
subsequently consumed by Andi’ Anwar, Ambo Mario’s immediate family (and the
local anthropologist). His sister Katapi (IV-51) dreamed that she was fighting with
her elder sister, who had only recently died. This dream was interpreted as her
elder sister voicing the wish to be fed and becoming angry at not being properly
attended to.

So, Katapi also summoned Andi’ Anwar to baca doang over an

offering of sticky rice cakes and fried bananas she prepared. In this instance, the
audience consisted not only of Katapi’s immediate family, but also her brother’s
family and other neighbours from Kanawu.
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Such baca doang sessions represented the least articulated of domestic
rituals at Lindu.

A neighbour with some knowledge of Islamic prayers is

summoned to recite a prayer over an offering of food, whose constituents are
specified not by the inherent nature or demands prescribed by the ritual itself but by
the circumstances of the experience that gave rise to the occasion, such as a dream
where a deceased relative or acquaintance makes known her or his wishes. Tne
prayer itself is not specified, but may be chosen from among those that the
summoned officiant deems appropriate. Indeed, if the household head himself is
sufficiently knowledgeable, he may officiate in his own right.37 Such was the case
with Rasid (TU-3), who offered the prayers over the assembled plate of cakes at the
baca doang peddi uttu (literally, ’recite prayers for the hurting of the knees’)
conducted for his wife’s grandmother.

Her great grandchildren, labelled the

’grandchildren of the knee’ (eppo ri uttupS, then applied the specially baked
’cakes of the knee’ (beppa uttu) to her knees and pounded these cakes three times
with other cakes fashioned in the shape of a hammer, then pounding her uncovered
knees three times more with cylindrical sticky rice cakes (leppa-Ieppa) before the
family settled down (with the local anthroplogist) to consuming these rather tasty
implements. Baca doang is thus basically a domestic ritual, performed for the
welfare of one of the members of the household, from which the participants and
audience of the ritual is largely drawn (in addition to the knowledgeable party
optionally called in to recite the prayer and sometimes the local anthropologist.) In
such cases the prayers selected by the officiants are not a matter of arcane
knowledge, but are memorized from standard collections available to all in
bookstores and streetside vendors throughout Palu. The following is typical:
Ya, Allah, we ask from you the refuge of religion, bodily health, the
increase of knowledge and the blessing of good fortune. May we be
able to repent before we die, receive mercy when we die, and obtain
forgiveness after we die. Ya, Allah, comfort us during the waves of
our death agony, and deliver us from the fire of Hell and forgive us
at the time of our reckoning. Ya, Allah, do not unsettle our hearts
after we have received the sign, have mercy on us. You are the
great bestower. Ya, Allah, see to our welfare in the world and in the
world herafter protect us from the torment ofjiellfire (Sabran 1973:
176-177, my translation from the Indonesian).^
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However, despite the resort to such standard prayers in some cases, in
others prayers were not directed solely to Allah.^O When performing a baca
doang for a Kanawu neighbour suffering from an illness whose symptoms were a
visceral numbness and bloody discharges, Andi’ Anwar directed his prayers not
only to Allah, but also to the prophet Mohammed, to the spirit of the deceased
Lindu culture hero Maradindo buried in the sarcophagus on the island Bola, and to
the guardian spirit of the lake as a whole, each being accorded its own separate
prayer. Various spirits (setang) could be addressed as recipients of these prayers,
prominent among them guardian spirits that shore community members had
specifically identified as guardians (pajjaga) of various domains in the locality: the
island, the outlet (muara) of the lake, Kasie, Pungku, and the spirit of the lake as a
whole.41 In fact, a ceremony could be directed in the first instance toward one of
these local spirits. Rasid periodically —about once a month he declared -- prepared
an offering for the spirit of the lake. In the one instance I observed, immediately
before the evening meal he carried out to his canoe an ordinary enamel tray loaded
with a plate of ’circumcised’42 bananas, black sticky rice, and three freshly
wrapped cigarettes on a pile of leaves. After reciting prayers while squatting in the
canoe, he dipped the tray into the water, allowing the contents to be taken by the
water. After the remains of the offering were brought back into the house, all the
members of the family splashed their faces with the water left in the place where
the rice had been.

According to Rasid, this massalama’ tappareng rite was

directed to the spirit of the lake in order that the fish remain abundant and that no
harm come to the fishermen.
Rasid’s massalama’ tappareng offering was the simplest example of an
apotropaic rite orientated not in the first instance to ancestors or recently deceased
relatives or acquaintances who were disturbing the living, but to local pajjaga who
affected the lives and livelihoood of those settled in the Lindu plain.

More

complex examples assembled greater numbers of participants and more specialized
officiants, but in structure they remained elaborations of the basic offering module.
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Such massalama’ rituals were periodically directed toward such objects as a
fisherman’s boat, the family house, or more specialized ’objects’ tied to a sponsor’s
livelihood, such as a palm sugar processing factory or even a power saw. Whatever
the object occasioning the ritual, in form they followed the same basic sequence of
steps.
As in the case of weddings, a massalama’ ritual is characteristically
preceded by men and women participating in madoja: the women spend the whole
night cooking, while the men play dominoes and card games and are periodically
plied with coffee and cakes.43 The following day the massalama’ ritual begins
with the chanting of the barasanji.^ The status of the sponsoring family is most
apparent at this intial juncture, as the imam only appears as the officiant to begin
this phase in the wealthiest households. Less affluent households, especially those
of the subordinate fishermen, receive only a representative of the imam, most often
the bilal Fachruddin, though at times other more transiently connected
representatives —the carpenter working on the extension of the imam's kiosk or the
imam's visiting father-in-law —would be sent in his stead. After the barasanji has
been chanted, a meal is served to the assembled men by the women who have been
cooking throughout these phases. (They get the opportunity to eat too after the men
have finished.) After a brief respite the imam and his entourage depart from the
sponsor’s household, clearing the stage for the non-Islamic phases to follow.
The offering procedures of the assalamakeng are generally conducted by a
sanro, a female or male shaman with specialized knowledge of the proper forms
for conducting offerings to spirits. Two individuals in the shore community were
recognized bearers of this role. The most often invoked was the female sanro
Yaspa (11-57), who conducted massalama’ ceremonies of all types for members of
the second and fourth contingents. The male sanro Sulaiman (HI-21) was more a
specialist in house consecrations (massalama’ bola), although he too could be
invoked for curing and other related rites.45 in the absence (or refusal) of a sanro
to officiate at such proceedings, a respected elder (to matoa) deemed to have the
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proper knowledge could act in the capacity of ritual offerer. Andi’ Anwar was
considered suitable by many families to perform in this capacity, though others
disputed his claims and he himself invoked the assistance of Yaspa to perform the
assalamakeng rituals he sponsored for his house and motor. In the absence of all
of the above, the sponsor himself, if he deemed himself possessed of the proper
knowledge, could perform the offerings.

Alibiding (IV-76), one of the prime

competitors with Andi’ Anwar, and Rasid (III-3) tended to perform their own
massalama’ rites, although they were never invited by other families to perform in
this capacity.
After the imam and his entourage have left the scene, the sanro may begin
the preparation of the offerings. The particular foods prepared depend partially
upon the wealth, and connected to it, the claims to status of the sponsoring
household.

The wealthiest families are sure to slaughter a large quantity of

domestic animals, at least chickens, and sometimes a goat brought up from P alu^,
while the poorer families would mount a special fishing expedition to catch carp
(bale ulaweng or ikan emas) and mudfish {ikan gabus), which in contrast to the
daily fare of mujair could be considered as feast foods, especially if fried.
’Circumcised’ bananas, betel nut (sirih pinang) and other foods would also be
prepared, but the most essential of all these would be the four colours of sticky rice
(sokko patang nrupa), usually piled around a plate crowned with an intact hardboiled egg47. As TABLE VII-2 illustrates, these four varieties correspond to the
four basic elements (patang passaleng) of the universe, and along with them a
variety of different experiential domains, all of which are divided into four
elem ents^, a common Austronesian numeric symbol for wholeness. For example,

in a penre’ tojang ceremony to consecrate a child first separated from its parents to
sleep in a cradle (tojang) formed from a sarong suspended by a spring, the four
types of glutinous rice are associated with the four elder sibling spirits of the child,
each linked to a constituent element of the body (bone, flesh, blood, and breath),
who emerge in the amniotic fluid before the child. In a massalama’ bola ritual
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these four colours of sticky rice are associated with four major types of catastrophe
that must be averted -- flood, earthquake, fire, and windstorm.

In a curing

ceremony the four colours of glutinous rice can also be linked to four types of
symptoms to be treated. Even different types of bananas, all of which should be
present in a complete offering, are associated with these four colours and elements.
Doubtless the correspondences could be extended.
TABLE VII-2
Correspondences of the ’Basic Elements’ in the Worldview
of the Bugis of the Lindu Shore Community
WHITE

BLACK

RED

YELLOW

Universal Elements WATER

EARTH

FIRE

WIND

Body Elements

BONE

FLESH

BLOOD

BREATH

Catastrophes

FLOOD

EARTH
QUAKE

FIRE

WINDSTORM

Disease Symptoms CHILLS

ACHING
BONES

FEVER

SHORTNESS
OF BREATH

Colors

Sticky (Glutinous)
Rice Offerings

WHITE

BLACK

RED

YELLOW

Banana Offerings

Lereng

Mabiji
Manurung

Barangeng

Panasa

The actual act of offering is directed first toward a navel (posi’) of the
object that is the focus of the ritual. In house consecrations, the central housepost
(posi’ bola) is first approached; in boat consecrations the motor which powers the
craft is the initial locus of offerings. In the first instance the offerings are directed
to Allah, who is beseeched to safeguard the householders, child, or person(s) most
closely associated with the use of the object being consecrated. They must be
protected from the to alusu’ linked to each of these four elements, whose mode of
action results in the associated disease symptom or category of physical
catastrophe.

But the offerings are also addressed directly to the potentially

malevolent spirits, who after all are the ones who partake of the spiritual essence
(alusu’) of the extended foods.

The initial connection with these spirits is

accomplished by the passing of incense or sugar and charcoal around the
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offerings^ situated before the central house post, boat motor, or mother and child.
While muttering doang, various parts of the offerings are first themselves anointed
and sprinkled with rice and then are brought into contact with the object of ritual
attention; coconut oil is used to anoint the object, then it is dabbed with bkxxpO
and finally uncooked rice is cast upon it.

All these actions are repeated three

times, punctuated by periodically passing the plate of charcoal and sugar or incense
three times around the object, usually twice counterclockwise followed by one
revolution clockwise (though sometimes this order is reversed). When sprinkling
uncooked rice over the offerings and in the direction of the object of focus, it is
held in a fist first placed at the nose, then the mouth, then the forehead before being
cast in front. Bits of food from the plates containing other types of food are also
passed to the ritual object (in the case of a mother and child, they are preferably
eaten when preferred).

Although the number of such offerings varied widely

across rituals, assemblages of five or seven plates of sokko patang nrupa, chicken
and other foods were most commonly to be encountered. As in regular meals
consumed by human beings, the contents of a glass of water are generally emptied
before or upon the object (or in the case of an infant pressed to its lips) as the final
oblation offered in a sequence, after which the boiled eggs that have topped various
offerings are distributed among the children present, beginning with the child(ren)
of the household head sponsoring the ritual.
Such offerings had to be made not only to the spirit associated with the
navel (posi’) of the object or person consecrated, but also to the spirits associated
with the periphery of the object. For example, in a maccera’ bola ritual, the sanro
would perform the same sequence of offerings to each of the four peripheral
houseposts that defined the periphery of the ’body of the house’ (ale boIa).51 As
in the structure of the offerings themselves, these peripheral, subordinate guardian
spirits were generally four in number, once more comprising a totality for that
object, whether a house, boat, child, or even Lake Lindu itself.
What is remarkable about a massalama’ ritual is not any particular
symbolic elaboration, but the very interchangeability of the offerings and prayers,
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the modular nature of the basic ritual segments. Whether marking the erection of a
new house (or its annual consecration thereafter), indating or renewing the safe use
of a boat and its motor (or a power-saw), or observing the separation of a 40-dayold child from its parents as a distinct person able to sleep alone, the ritual
procedures are the largely same, as long as the basic structure of the provisioning of
a meal to the relevant guardian spirits is observed. As one informant observed, just
as every territorial domain has its rajah, so too all experiential domains have their
rajahs who must must be appeased and satisfied in order to avoid their wrath. The
more Islamized members of the shore community spoke of a prophet (nabi)
associated with each domain: Nabi Elere as the rajah of fishes and the sea, Nabi
Musa of birds and ants, etc. Other informants stressed the power of guardian spirits
not associated with Muslim traditions. For example, the penre’ tojang ceremony
was presented as a ceremony to appease the four elder spirit-siblings of a child that
emerged just preceding birth in the amniotic fluid.

Only once they had been

appropriately fed and told to retire to the distant locales associated with their
elements (one to the sun, one to the seas, etc.), would they refrain from distressing
the child by sending sickness associated with their respective elements. Among
these four, the spirit associated with the water was most to be feared, because all
life proceeded from water.52 Hence, for this particular rite most offerings were
dipped into a bucket of water, upon which leaned a symbolic bridge, built of a
small plank covered with a white cloth.53 But offerings at this rite were placed as
well in the front and back of the house, the attic, and the space underneath the
house to represent the peripheral directions to which the spirits should disperse.
Thus, the structure of the penre’ tojang offering sequence replicated that of the
maccera’ bola, with its attention both to the ’navel of the house’ (posi’ bola) and
the four comers defining its body. Similarly, in a maccera’ lopi rite, after the
central spirit had been fed at the motor, the sanro would proceed counterclockwise
around the boat anointing its outer edges. So too offerings to the spirit of the lake
in a massalama’ tappareng ceremony required not just the immersion of offerings
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in the lake itself, but visits to the sacred sites (e.g. the island in the lake, the outlet
of the lake, etc.54) where the local spirits subordinate to the guardian of the lake
resided.

'

How to Win Followers and Influence Spirits: From Misfortune to Mobilization
In contrast to the creation of ties across contingents in the shore community
that weddings enacted, attendance at massalama’ rituals largely replicated the
structure of leader-follower groups in the context of enterprise. The madoja of the
previous evening might indeed witness an assemblage of men and women from all
the contingents at Lindu, members of the first three contingents even making the
trip across the lake to Kanawu to partipate in the all-night card playing and
consumption of cakes and coffee that initiated such a ceremony. Indeed, the scale
of participation in the preceding madoja represented one of the more reliable
indices of the status of the sponsoring household in the shore community. But most
of the card players and cooks had shuffled off to work or bed by the time the
barasanji and ritual offerings were to begin the following morning. Besides the
imam and his entourage, or the mosque functionaries who represented him at the
rites sponsored by poorer households, those men who actually were present at the
beginning of the barasanji were close kin of the sponsoring household, although
neighbours from other contingents often filtered in during and after the barasanji
as the communal meal was about to be served.

At Tornado only the floating

population of tau laosala could be counted on to remain throughout the ritual and
the accompanying festivities (i.e. extended card playing) regardless of connection
by kinship or common origin. The departure of the mosque representatives after
the barasanji and meal effectively marked the isolation of the first contingent from
the ritual life of the rest of the community. On the one hand, the members of the
Arab neighbourhood expressed their disdain for the offerings the other Bugis
thought necessary, deeming the chanting of the barasanji and the reciting of
prayers to Allah as the only necessary and proper ways of safeguarding health and
welfare. On the other, Bugis of the Wajo’ community and others felt that members
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of the Arab neighborhood might, if present, disturb the proper observance of
offerings to the local spirits. Although Pua Ipa was accorded a place of honor at all
weddings held in the shore community, she never received an invitation to a penre’
tojang ritual. Some Bugis even voiced the suspicion that she was a poppo’55 who
might harm the child the ritual was intended to protect. Instead, the most intensely
involved participants assisting the presiding sanro were the members of the kin
clusters closest to the sponsoring houshold (e.g. the grandmother of a child who
was the focus of a penre’ tojang, the brother of the man whose canoe was the
object of a maccera’ lopi). Reflecting also the divergence in labour relations from
the village center of Tornado, participation in such rituals at Kanawu tended to
override contingent membership to emphasize the unity of Kanawu settlers as one
shore community of fisher-fanners.
However, the very modularity of the massalama’ ritual facilitates not just
the affirmation of ties already existing within the shore community, but also the
extension of ties to new, differently bounded constituencies.

As well as

symbolically functioning as a mode of appeasing local spirits, the massalama’
ritual could also be harnessed to perform political functions in the Lindu context.
Communion in propitiation could be used as a springboard for participation in
common enterprises.
Andi’ Anwar occupied a tenuous position in the shore community of
Kanawu.

By many he was indeed acknowledged as the leader of the fourth

contingent, a locally delegated representative of the recognized noble punggawa
Andi’ Bahar in Pakuli.

But many others, even those of his own contingent,

contested his claims to noble status and resented his automatic arrogation of a
leadership role to himself in all undertakings at Kanawu. His opening of new wetrice fields away from the shore community in the vicinity of the indigenous Lindu
farmers’ fields had displaced him from a place of primary identification with his
fellow Bugis settlers, as he tended to use the labour of the neighbouring Pipikoro
migrants upon his fields rather than depending on the labour exchange
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arrangements at the shore. His own string of misfortunes, especially the deaths of
two cows and one horse he owned in a space of only three months, contributed
significantly to the questioning of his authority.56 Throughout the majority of my
stay he was most often the man called upon to perform baca doang rites, even
leading the barasanji in the absence of a representative from the mosque across the
lake in Tornado. However, when Bide’ sponsored a massalama’ bola after Andi’
Anwar’s succession of losses, it was Alibiding who led the barasanji, as Andi’
Anwar sat off to the side. Alibiding had regularly conducted his own baca doang,
citing the ability of a householder to perform this rite himself in the absence of any
local ’elders’ (to matoa). After their series of adversities even Andi’ Anwar’s own
wife Cumapesse lamented the absence of any real to matoa at Lindu who could
properly lead ceremonies and receive guests at festivities.
Andi’ Anwar’s misfortunes were not at an end, however. One Friday he
reluctantly agreed to ferry a number of the Pipikoro families across the lake to the
village center of Tornado in order to attend a talk by a visiting doctor on birth
control. He had felt so anxious the previous evening that he was unable to sleep.
As Friday was a sacred day on which it was not propitious to undertake outings, he
had agreed to this service in the face of all his feelings only because the Pipikoro
women stressed their need for the medicines they thought would be dispensed at
the meeting. My field notes record what Andi’ Anwar and his wife Cumapesse told
me the next day about the trip back across the lake:
About three km from the shore Andi’ Anwar saw a white cloth rise
from the water in front of the boat. He reduced the speed of the boat
and asked Mama Paku [Renni] ’What is this?’ She had not seen the
white cloth, and Mama Soppa [Cumapesse] asked why he had
stopped the motor, as she was still panning water out of the boat.
Andi’ Anwar concluded that the white cloth meant he was
prohibited from proceeding further [back to Kanawu], so he turned
the boat around and started heading back toward Paku [the hamlet
on the western shore from which they had just picked up some
milled rice]. He then saw a white cloth again. As that indicated he
was prohibited from returning to Paku, he once more turned the
motor off and stood up. He looked at his watch, which indicated
5:35 [p.m.]. When he stretched out his hands, as if asking what was
wanted, the watch came loose and sprang of its own accord into the
water. The boat was beginning to sink, even though there were no
waves whatsoever. He jumped into the water to stabilize it. Selma
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[his daughter-in-law, Soppa’s wife] was the next into the water,
feeling as if pulled downward when she tried to stand twice. Mama
Soppa, Mama Paku, and Jumaida [Andi’ Anwar’s youngest
daughter] followed into the water. The boat was as if pulled
backwards, and then it went around and around in a circle [a
whirlpool in Lake Lindu?]. As the boat kept sinking , Andi’ Anwar
threw out his two bags of rice that had just been milled at Paku.
Later, when Mama Soppa felt another bag in the boat, which turned
out to be Mama Paku’s, Andi’ Anwar threw that out too.
Mama Soppa sank down into the water three times; she was more
than a 1/2 hour under the water in all. The last time she sank she
was over 5 meters below the water. Andi’ Anwar had to dive down
twice before he was able to get under her and grab her skirt and belt.
He couldn’t tell what was her legs and what was her arms. He was
able to bring her to the surface, getting her head up out of the water
by pushing on her buttocks. When he came up for water, he was
crushed by her grabbing at his throat. Throughout all this, Mama
Soppa was not aware, twice crying out ’Where am I?’ Twice Paluha
[one of the Pipikoro women] grabbed her and urged her to be strong.
So did Selma whenever Mama Soppa said she just wanted to sleep.
If it were not for Selma, she would certainly have died. Selma also
held Jumaida on her back the whole time when Andi’ Anwar had to
dive to get Mama Soppa.
All the people in the boat were praying for help in various ways, the
Kentewu people almost as if singing.57 When he wasn’t aching
from supporting the outrigger^ 0n his back, he couldn’t help but
laugh at them all, as none of them seemed to remember all their little
aches and pains.
At one point Andi’ heard a voice as of a small child crying out T
take, I take [’Saya ambil, saya ambil’], but when he asked the
Kantewu women with young children, they said that their children
had said nothing. He had already thrown out the rice, and he had let
his jacket go so that he had greater freedom of movement diving for
Mama Soppa. So, finally he let the motor go [i.e. he unlashed his
boat motor and let it sink into the lake], as it felt as if something
were pulling it downward all the time. By this time the boat was
well under water, the Kentewu people were standing straddled on
the gunnels. Andi’ Anwar told them all to paddle with their hands
or feet, but when they were turned around toward Bamba they still
kept paddling furiously, especially Paluha. All the Bugis were on
the outrigger Andi’ Anwar was supporting with his back. It kept
threatening to go under, as it always wanted to stand upright. Andi’
Anwar used the rope that had held the motor in order to pull up the
boat itself whenever it started to sink.
After 10:00 [p.m.] they finally arrived near enough to Kanawu so
that people could hear their cries for help. Papa Suro [Alibiding]
was the first to emerge, though three boats in all came out [to help].
Although a host of explanations^ were offered for this near escape from capsizing,
Andi’ Anwar and much of the shore community interpreted the episode as an
encounter with the guardian spirit of the lake (pajjaga tappareng).60 Clearly, this
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encounter, which quickly came to be known throughout the Lindu plain as ’the
calamity’ (musibah), called for a massalama’ ritual to appease the angered spirit
of the lake.61
In accomplishing this aim, Andi’ Anwar did not resort strictly to standard
procedures, employing instead a wide spectrum of routines that integrated not only
animist and Islamic components, but also included as essential elements the
enactment of Salvation Army features of worship. Renni (11-106) fulfilled her vow
(.nazar) of fasting for seven Fridays in a row. In addition, she performed her own
assalamakeng, including offerings presented at the pulo and to the subordinate
spirit residing at the small island located at the outlet of the lake. Mama Soppa (i.e.
Cumapesse (TV-11)) had made her own vow while attempting to avoid drowning,
and some days after their rescue released an egg for the guardian of the lake into
the water just off the shore of Kanawu. Later, she dreamed of encountering an old
man, who was black all over but not wearing a felt cap, on the trail to Kanawu
Atas. He cut off all the hair of her upper body, and twice he cut off the hair from
her shoulder to her elbow on her left side. In response to this dream, she and her
husband Andi’ Anwar presented a tula’ bala62 offering to the mosque, over which
the imam prayed to Allah. Andi’ Anwar’s own vow required cooking a porridge
with seven types of vegetables (peca’ pitung nrupa).63 He brought this porridge
up to Kanaan, the Pipikoro transmigrants’ section of Kanawu some 4 km. inland
from the lake. There in the house of Papa Jonas, the elder they recognized as their
leader at Lindu, Andi’ Anwar performed a baca doang seated in the presence of all
the Pipikoro transmigrants who had been involved in the musibah, as well as their
families and neighbours.

However, in addition to his own prayers directed to

Allah, Nabi Nu, and the spirit of the lake, all muttered in Arabic and Bugis and
hence unintelligible to his audience, he insisted that their Salvation Army Sergeant
also offer a prayer. After waiting for approval from Papa Jonas, the Sergeant stood
and delivered a prayer directed both to God (Allah) the Father and to Jesus. Andi’
Anwar also insisted that the Bugis who had been involved in the musibah
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participate in the ensuing thanksgiving (pengucapan syukur) service organized by
the Pipikoro community the following Sunday. In fact, at that service the Islamic
Bugis joined the Pipikoro migrants assembled on the dais in offering the prayers to
Allah led by their Sergeant.6^
Some weeks later the culminating massalama’ rite directed to the guardian
of the lake was held.

A small number of neighbours from the Kanawu shore

community attended the madoja of the night before, during which Andi’ Anwar
spent most of his time lying around the front of the house.

However, what

intermittently absorbed his attention was the construction of a miniature raft from
logs cut from a young banana tree. Throughout the night various members of the
Kanawu shore community who had been passengers in Andi’ Anwar’s boat also
helped to fashion this raft, erecting a canopy from strips of banana leaves over the
attached platform of logs.
The next morning the Kantewu elder Papa Jonas arrived at Andi’ Anwar’s
house, angry that so few people had attended the ’voluntary labour’ session that
had been scheduled for that morning.

In fact, he and his fellow settlers from

Kantewu had only heard during the work session that morning of the ceremony to
be enacted later that day. When ensuing discussion centered on the formation of a
farmers’ association, Bide’ joked that if one were formed, he would steal all the
rice and then run away back to the South. Papa Jonas replied that as the purpose of
the association and its storehouse would be to give the farmers a good name, it
really would not matter if the rice were stolen. The name would remain, and that is
what would count. By 10:00 am the women from the Pipikoro contingent who had
been involved in the ’catastrophe’ had arrived, each carrying a chicken to
contribute to the offering (as had Papa Jonas). In the meantime, Bugis women
from Kanawu and Tornado had been arriving at the house, each carrying plates of
rice to be conveyed down to the shore for the offerings.
By noon the offerings had been brought down to the beach, where a plastic
mat had been spread at the usual mooring location of the fishing canoes. A tray
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with four plates of offerings, each covered with a banana leaf shaped into a cone,
was placed on the raft by the sanro Yaspa assisted by Andi’ Anwar’s wife
Cumapesse and the neighbour Renni, who had actually constructed much of the
raft. Andi’ Anwar followed by his client Sudirman began chanting the barasanji,
as others intermittently looked on and continued in their own preoccupations:
Cumapesse deloused the hair of one of her daughters, Bide’ hit a dog with a rolled
piece of plastic matting, and other women wiped off the plates to be used in the
meal to follow. Papa Jonas was asked to join Yaspa, Andi’ Anwar and Sudirman
on the mat. Donning a sarung over his pants, he took his place beside them, as four
trays of food offerings were brought before them. The Pipikoro group assembled
behind him, after which he led them in a prayer in Uma, the language of the
Pipikoro people, asking forgiveness and protection of the Lord. Only after his
prayer did the sanro begin the offerings by taking the plate of charcoal in her right
hand to begin the circular motions intended to summon the spirits. Each of the
plates on the raft was anointed in customary fashion with rice sprinkled upon them
before the plate of charcoal was passed over them three times.

Andi’ Anwar and

Yaspa then carried the raft into the lake and let it drift off, the offerings dissipating
into the water as the people^ assembled on the beach feasted on the prepared
foods.
The whole ceremonial sequence for the musibah culminating in the
massalama’ rite at the Kanawu shore was remarkable for its inclusion of Salvation
Army Christian elements: the Christian prayer pronounced aloud over the peca’
patang nrupa, Bugis participation in the thanksgiving service of the Kanaan
congregation, and the insertion of the Christian prayer between the barasanji and
the anointing of the offerings by the sanro. Such Christian elements were treated
as additional doang that fitted as legitimate phases in the massalama’ ritual as a
whole. Andi’ Anwar and the Bugis felt no incongruity in the inclusion of prayers
to the Christian God (also given the name Allah) in a sequence of rites that
culminated in an offering to the spirit of the lake.

The initial reading of the
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barasanji was also directed to Allah, as were all massalama’ rituals in the first
instance.

Thus, the Christian insertion in the culminating ritual was no more

inappropriate than the addition of an Islamic prayer to Allah.

The Christian

Pipikoro people were, however, more uncomfortable about participating in this
syncretic ritual. But, as one of the local Christians explained to me, there was a
difference between

’worshipping’ (menyembah) and

’paying respect to’

(menghormati) local spirits. Participation in the massalama’ ritual need not be
construed as worshipping the spirit of the lake, but simply rendering that respect
needed to get along in a world populated by devils (setan or iblis).
For Andi’ Anwar the orchestration of participation in the massalama’ ritual
for the musibah was not simply the culmination of ceremonial efforts to avert the
recurrence of such a disaster. Although apparently unrelated to the issues at hand,
the conversation that was carried on in his house before the beginning of the actual
rite at the shore also served as a commentary on the hidden political agenda of this
syncretic rite. Since purchasing land and opening wet-rice fields away from the
shore, Andi’ Anwar had used the labour of the Pipikoro migrants for ploughing,
hoeing, transplanting, and other tasks, paying them for their labour by providing
transport across the lake for their weekly vegetable market. His leadership role in
the shore community having eroded, he was at that time attempting to assert his
leadership of the farmers in the inland hamlets by organizing them into a farmers’
association (kelompok tani) with himself as head.

As indicated by Bide” s

comments concerning stealing the common rice stored in the granary to be erected
for such an association, the Bugis wet-rice farmers of the shore community were
mistrustful concerning the benefits of such a formal organization. All that the
short-lived fishermen’s association {kelompok nelayan) sponsored by the Regency
Fisheries Office had managed to accomplish was a unilateral lowering of fish
prices. The musibah had lowered Andi’ Anwar’s status in the shore community
even further than his previous losses, for this culmination of his misfortunes could
only be ascribable to his inability to deal with the sources of good and ill fortune,
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an incapacity ultimately traceable to shortcomings in his own character.66 So,
Andi’ Anwar focussed his recruiting efforts for his farmers’ association instead on
the Christian community of farmers of ’Upper Kanawu’. In this endeavour the
musibah proved no handicap, for it provided an opportunity to cement his
constituency by common participation in a public ceremony under his sponsorship.
Papa Jonas’s response to Bide’ concerning the importance of promoting the ’good
name’ of the Kanawu farmers, whatever the fate of their actual rice harvests,
signaled an affirmation of Andi’ Anwar’s goals and the consolidation of a
multiethnic alliance symbolized by the emergent syncretism of the ensuing
massalama’ ritual.
However much the dynamics of ritual participation highlight the cleavages,
fusions and attempted amalgamations both within the shore community and in its
relations with members of other ethnic groups at Lindu, the significance of such
celebrations cannot be understood only with respect to their functions in displaying
status differences and in promoting (or at least attempting to effect) social
integration. For these rituals, both the weddings that create new ties with other
members of the community and the appeasement rituals that establish and
strengthen ties with the supernatural inhabitants of the locality, proceed from a set
of convictions regarding how the world is structured and how one must act to thrive
in it.

Indeed, even the structure of enterprises and the way in which work is

pursued in them is intelligible only in terms of the beliefs that motivate the constant
’searching for good fortune’ that is the hallmark of Bugis ritual and practical
activity at Lindu.
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NOTES

1 For a discussion of the difference in the meaning of the term tau monro onro at
Lindu, see Chapter Eight.
2 The kati was originally a type of weight, equal to 5/4 Amsterdam pound (i.e. 625
gm). In the context of marriage payments, it was used as a measure of gold or
silver. In the contemporary context a kati is valued either at forty-four, fifty, or
one-hundred rupiah and has insignificant monetary value in those areas where it is
still used as a rank counter (Millar n.d.: 336).
3 The Bugis term rella probably derives from the Portuguese unit of currency real.
One real originally was equivalent to 2 rupiah or 240 duiten. In the bridewealth
scale, 88 rella were usually regarded as equal to one kati.
4 When I asked why this term was used for the money given to cover wedding
expenses, I was told that this payment enabled the groom to climb up into the
bride’s house (i.e. the house of her parents) so that the wedding ceremony could
take place. Given the norm of immediate postmarital uxorilocality, it also enabled
the groom to assume residence in the household of his parents-in-law.
5 Similarly, when trying to elicit the rank of indigenous Lindu families in my
survey of ’kampung’ households, respondents most often answered my queries by
declaring that they were only ’simple people’ (orang sederhana), as the Salvation
Army had rendered the indigenous rank system irrelevant. However, often later in
the interview, they would state that actually they were of noble (maradika)
descent, but that this meant little in today’s world.
6 Among these five families were the two families where the household head
included Ambo’ as part of his name. But they did not recognize this inclusion as
signalling any difference from commoner names in terms of the status system. In
some people’s understandings, the title daeng indicated descent from the marriage
of a pure noble with a commoner, while Ambo’ as a title in a name (i.e. when not
used simply to mean ’father’) indicated descent from the marriage of a daeng with
an ordinary person. But those at Lindu with Ambo’ in their name were not among
those who espoused this simplified version of the rank systems found in the
homeland.
7 Lineton (n.d.: 103) has noted how in Wajo’ claims to higher status on the basis of
present economic achievements often arouse a retrospective ascription of
aristocratic ancestry: ’Popular assignment of tau deceng status is likewise greatly
influenced by considerations of wealth and respect for personal qualities.
Frequently if a man is well-to-do and self-confident, owning much land and a large
house with the symbols of present-day affluence -- chairs and tables, four-poster
beds, a corrugated iron roof -- it is assumed that he must have some, perhaps
forgotten, noble connections.’ The contemporary phenomenon of inflasi andi’,
inflation in the number of people claiming the noble title andi’ has also been noted
in many of the regencies of the homeland.
8 At the time, Rp. 1100 would have been equivalent to about A$1.60.
9 In English: ’ I accept the marriage and wed [name of bride] with a brideprice of
1100 rupiahs.’
10 At the time this was approximately equal to AS430.00.

258
11 Zainuddin was down in the South being treated for tuberculosis at the dme of
his daughter’s wedding.
121 have never encountered this term majali in reference to marriage payments nor
in any other context besides this wedding. Neither Pelras (1971) nor Millar (n.d.)
mentions it among wedding payments, nor does Matthes’s (1874: 471) dictionary
list a verbal form with ma- under the root jali, which means ’mat made of woven
cane,’ let alone one dealing with marriage payments. Although the motivation for
the term in the couple coming to share a single (sleeping) mat is transparent, the
specific significance of the term as a portion of the marriage payments eludes me.
Only Andi’ Anwar used the term, as others only alluded to the doi’ menre’ paid on
the occasion. The term may thus have been merely an idiosyncratic usage on his
part, rather than a long-established custom.
13 One other wedding was celebrated in the shore community at Lindu during the
time of my field stay, but unfortunately at the time I was prohibited from
undertaking fieldwork in the village due to the ongoing campaign preceding the
national election of May, 1982. However, the marriage was a special case, as one
of the sons of a shore community household head was forced to marry a prostitute.
She had been working in one of Palu’s plushest hotels, but one day she moved in
with this son in the house the family maintained in Palu. This brazen cohabitation
prompted his parents quickly to arrange a marriage out of a feeling of shame (siri’).
The wedding was held at Lindu rather than Palu, primarily because the groom’s
father could not afford a celebration of the scale the urban setting would have
demanded. Most of those attending the wedding were members of the Lindu shore
community, although a group composed of friends of the groom and bride did
make the ascent to Lindu for the pre-wedding festivities. The bride and groom
quickly returned to Palu after the ceremony. Soon after, the groom found work on
a ship and the bride commenced an extended visit to her mother up in North
Sulawesi, from which she apparently never returned. The circumstances of the
marriage were such that any attempts at claiming high status and assembling a
massive followership to demonstrate one’s sphere of influence were ruled out due
to the very motivation of the marriage.
14 Various terms were given for this escort of five maidens, most common among
them patiwi’ pattedde’ (literally, ’carrier(s) of that which makes full’) and
pappenre’ balanca (literally, ’those who make the expenses ascend’).
15 Although as a whole the collection of gifts were said to signify harmony in the
new household, the individual gifts included on each plate carried by a maiden
were not accorded any specific symbolic significance. The choice of objects was
simply said to depend upon the individual desires of the women of the groom’s
party who assembled them. In fact, the two sets of gifts conveyed to Lili by
Syamsidar’s escort and to Rosmiati by Tahireng’s escort differed:
Syamsidar to Lili:
(1) A bird fashioned from a scarf of pink cloth with biscuits wrapped inside
and a gold ring at its nose.
(2) A python (or a crocodile, according to other informants) of batik cloth.
(3) Comb, soap, toothpaste and brush (with none of the young girls seated
behind it).
(4) A cake with fruits drawn on top.
(5) A woman’s cosmetics kit.
(6) Handkerchiefs and scarves.
Tahireng to Rosmiati
(1) A bird {garudal) fashioned of batik cloth with the gold ring to be
bestowed in the wedding ceremony hanging from its beak.
(2) A boat of batik cloth with a miniature Indonesian flag at its bow.
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(3) A pair of slippers finished in cloth.
(4) A pair of female underpants wrapped in decorating paper, along with a
veil (bowong).
(5) Bathing soap, toothpaste, toothbrush.
(6) Mirror, comb, eye pencil, face powder, lipstick.
Informants told me that any gifts beyond the prescribed five plates were extra
contributions from the groom’s side and did not indicate any higher status on the
part of the groom’s side nor the bride’s side. In the case of Syamsidar’s wedding,
two extra plates of gifts were eventually added to the row of plates, but these extra
gifts were not among those formally conveyed by the entourage of maidens.
Chapter Eight discusses the significance of the number four (and with an added
center, the number five as well) as a symbol of totality. However, the occurrence
of seven as a sacred number in other contexts (e.g the number of levels in the
Upperworld and the Underworld) renders suspect the interpretation of the extra two
plates at Syamsidar’s wedding as purely fortuitous.
16 With the exception of the arranged marriage of Tahireng’s brother from Tornado
with Andi’ Anwar’s ’niece’ from Palu, a case where the groom and bride had never
seen each other before the marriage, all the other marriages transacted in the shore
community had been concluded between youths who did know each other and in
most cases made known their own wishes to marry each other. However, in the
cases of coresident clients marrying daughters in the household, there was
considerable pressure from the girl’s parents to have a wedding quickly lest ’a
shameful incident’ (i.e. a premarital pregnancy) occur. Indeed, the girls of the
shore community were considered ready for marriage as soon as they first began to
menstruate, and a long period between initial menses and marriage was itself
regarded as shameful (massiri’) for the family.
17 In her study of wedding ceremonial in Soppeng, Millar labeled this guide to
proper ritual procedure during the marriage ceremony as ’the father of the
wedding’ (ambo’ botting).
18 Andi’ Anwar referred to this custom of jokingly trying to get the groom to give
chase to the bride in the front of the house as mapessi lellung (literally, ’to cause to
spring out in pursuit’). I only witnessed this phase in the case of the marriage of
Tahireng and Rosmiati, so it may not be a required customary part of all Bugis
marriage proceedings.
19 Sattu’s oldest son (11-16) had married his FFMBDDD (alternatively traceable as
his MMMBDDD), his second son (11-21) had married his FZD, and their younger
sister (11-12) had married her MZS.
20 As Errington (1983a: 562) has emphasised for the Bugis of Luwu’, the primary
distinction among people is that between kin or family (seajing) and nonkin (to
laing).
21 Significantly, this ceremony of anointing the bride’s and groom’s palms with a
mixture made from the leaves of the pacci tree (Lawsonia alba. L.) was not held in
the case of the rushed marriage of Inia and Patau, for the formal wedding (nikah)
was held the night of receiving the bride’s consent and the wedding party (pesta)
was held two days afterwards.
22 Bugis rules of sandhi yield the pronunciation tudampenni in the spoken
realization of this term.
23 The barasanji is a song of praise (sikirP (Matthes 1874: 266)) dealing with
events in the life of the prophet Muhammed, which is chanted in Arabic at various
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ceremonies among the Bugis and other ethnic groups in Indonesia. Its chanting is
especially associated with celebration of Maulud, the birth of the prophet
Mohammed. The name of the text refers to the birthplace of the author Sayyid
Jafaar (Dusuki 1976: 65). Bugis at Lindu, and apparently in Soppeng as well
(Millar n.d.: 126), referred to the text in Indonesian as Riwayat Nabi Muhammad,
’The Life of the Prophet Mohammed.’ Ironically, although it marks the Islamic
inaugural stage of most Bugis rituals at Lindu, the barasanji is not accepted by
many Muslim reformist associations (e.g. Muhammadiyah) that recognize only the
Koran and Hadith as legitimate sources of faith. Such groups prohibit their
members from participating in the recitation of barasanji.
24 The head of the Regency Religious Affairs office, anxious perhaps to present
the official version of how marriages should be accomplished, asserted that the
performance of the barasanji is not a part of wedding celebrations, but was
undertaken only in commemoration of Maulud, the birthday of the prophet. All
three of the weddings between members of the shore community that I attended
were indeed held within a few days of the celebration of Maulud, suggesting this
was considered a propitious time for such ceremonies. However, other Islamic
weddings I attended at diferent times of the year in the Kulawi and Palu area also
included the barasanji.
25 In all cases I observed at Lindu, if the tamat mengaji ceremony is also carried
out for the groom, it is done in the house of the family representing his side
immediately before the procession to the bride’s house for the official ’marriage’
(nikah) ceremony.
26 In fact, the bride and groom in tamat mengaji ceremonies I witnessed usually
could not read from the Koran, but as long as they made a show of mouthing the
words along with the imam or his representative, as he moved a pointer across the
lines to be recited, they were considered to have ’graduated’.
27 Wahab was a Kaili man who resided outside the village center of Tornado.
Hence no contingent affiliation is given.
28 Alibiding even insisted that I map his wet-rice land over again after I had
finished this task, since he had planted another 1/4 hectare since I had measured his
field. He was determined to confirm from my measurements that he had more rice
land planted than any other member of the Kanawu shore community.
29 There is no one system of Bugis beliefs, but rather a number of competing
systems guarded and put forward by a number of constituencies within the
homeland and abroad. On the one hand, the ancient ’religion’ of the Bugis and
Makassarese is encoded within the La Galigo epic, detailed knowledge of which
remains largely the preserve of nobles, the transvestite bissu clergy that served
them, and increasingly of foreign scholars. On the other, many inhabitants of
South Sulawesi, as well as Bugis and Makassarese abroad, adhere to orthodox or
reform movements in Islam. Straddling this continuum is a ’popular’ belief system
of syncretic orientation, involving both Islamic elements and offerings to local and
ancestral spirits. As a community begun largely by refugees from the depredations
of the gerombolan's Islamic guerillas, the Bugis of the Lindu represent those
sectors of the homeland populace who practice this popular, syncretic religion.
30 This image contrasts starkly with the portrayal of the Bugis by Christian
missionaries who encountered them outside the South Sulawesi homeland. These
missionaries tended to emphasise the Islamic fanaticism of the Bugis in thenattempts to proselytize local animist folk in the wake of the spread of Dutch
administrative control. In his efforts to convert the To Moronene and To Laki of
interior Southeast Sulawesi, the missionary Storm constantly bewailed the need to
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counter the missionary efforts of the Bugis and offered tips as to how to deal with
these bold (vriimoedig) people possessed of ’quick-wittedness in manipulating lies
and devising sophisms’ (’gevatheid in het hanteeren van leugens en het bedenken
van drogredenen’): ’They know how to carry out their work energetically and
compare favourably with the indigenous' Moronene folk in this; they hurl
themselves into the task of spreading their religious ideas and notions energetically.
Every Bugis is a missionary himself and if the opportunity presents itself, he does
not let it pass unused in order to preach his beloved Islam’ (’Met energie we ten zij
hun arbeid te verrichten en steken daarin günstig af bij de inheemsche
Moroneensche bevolking; met energie werpen zij zieh op de uitbreiding van hun
godsdienstige ideen en voorstellingen. Elke Boeginees is een zendeling op zichzelf
en als de gelegenheid zieh voordoet laat hij deze niet ongebruikt voorbiigaan om
zijn geliefden islam te prediken’) (Storm 1931a: 1). Chapter Three above also
gives further examples of such attitudes held by the Dutch missionary A. C. Kruyt
working in Central Sulawesi. The more recent events of the gerombolan and the
1986 riots in Tanjung Priok, in which Bugis were major participants, over the
forced adoption of Pancasila as the sole basis of Islamic religious associations
confirms that certain Bugis groups may be very militant indeed in their advocacy of
Islam.
31 Boon (1977: 211) presents a somewhat dreary picture of Bugis ritual outside the
homeland: ’Migrant Buginese from Sulawesi are traditionally Islamic purists, and
the Bugis whose forebears entered South Bali after Dutch occupation during 19068 are no exception. In Tabanan town a gregarious assortment of Buginese
tradesmen lives in the Islamic quarter known as Kampong Jawa. In a house whose
extended family contains twenty-six children, on a cold morning in June, 1972,
three boys around six years old were to be circumcised. At the last circumcision in
the neighborhood one of these boys had told his father he was ’ready’. By the time
the funds were available and the elate selected, two of the boy’s peers had elected to
join him. Early morning is preferable, the father explained, because cold retards
the flow of blood. The men and neighborhood dignitaries assembled in the
courtyard; women and children clustered inside (I was invited to photograph). At
6:15 am, the surgeon arrived, and the initiates were ushered into a room lighted by
the dawning sun with a plastic-covered operating table, a shelf of instruments,
medicine and cleansing agents, a tape recorder playing Arabic songs, and a lone
calendar on the otherwise blank whitewashed walls. There simply could be nothing
less Balinese: a painful initiation rite in an imageless, flowerless smokeless, holywaterless cell.’ Boon’s depiction of Bugis migrants to Bali is, in fact, atypical, as
not all Bugis pasompe’ and their descendants in the periphery have been Islamic
purists. Indeed, they have often retained a vibrant ceremonial life in their
settlements outside the homeland. Circumcision is, however, often accomplished
with little festivity. In the one case of a young boy’s circumcision carried out while
I was at Lindu, Fachruddin’s son, then resident with the imam Haji Malik, was sent
down to Palu to have the operation performed by a licensed doctor. He returned to
Lindu when well enough to make the trip by foot. After his return no ceremony
was organized to mark the occasion.
32 Macknight adopts the term Macassan partially in order to avoid distinguishing
between Bugis and Makassarese among the crews of these trepang fishing
expeditions, since the sources often do not specify the particular ethnic provenience
of the crew members.
33 The sanro Sulaiman used instead verbs formed from these roots with the
causative prefix pa- attached, i.e. passalama’ [x] and paccera’ [x]. Although such
causative verbal forms are semantically more correct, as well as forming a more
consistent series with the label penre’ tojang for the subtype focussed on children
of 40 days age, the majority of Bugis in the shore community used the simple verb
marker ma- rather than the causative pa- when referring to these rites. Although
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technically perhaps incorrect, I follow the usage of the majority of my informants.
34 Kue santa are hard biscuits sold at all the local kiosks in Tornado in small
packages graced by a portrait of St. Nicholas, although they have no association
with Christmas for the Muslim Bugis. They-taste as if made solely of flour, water,
and sugar. They are among the most inexpensive of sweets children can buy at the
kiosks. At Lindu they are always stale.
35 Unlike our system of diurnal reckoning with each day beginning at 12:00
midnight, the Bugis, like many other Indonesian peoples, follow the Islamic
practice of each new ’day’ beginning at sunset of what we would consider the
previous evening, a partitioning apparent even in the Indonesian label for our
Thursday evening (malam Jumat is literally ’the evening of [i.e. that precedes]
Friday). As Friday is the sacred day at which mosque attendance is mandatory, the
preceding evening is regarded as a particularly potent time when spirits are likely to
be about. Hence, it is an appropriate time to make contact with a spirit that is
pestering one by making an offering to her or him.
36 Although this teacher resided at Lindu throughout much of the duration of my
own stay, he never conducted any classes. Not only was the Alchairaat school
building unfinished due to a lack of funds, but the imam could also never devise a
way of obtaining payments from the members of the shore community in order to
provide the salary for this teacher. So, the teacher largely moped around the house
of Rasid, where he resided as a client helping to tend dried salted fish.
37 If the household head is a woman, it is likely that she would call in an outside
man to conduct the baca doang, given the association of men with Islam and
women with the nonlslamic aspects of Bugis ritual.
38 See Chapter Eight below for a full explication of the association of ascending
and descending generations with parts of the body.
39 The Arabic and Indonesian texts printed in this collection read as follows:
Romanized Arabic: ALLAAHUMMA INNAA NAS ALUKA SALAAMATAN
FIDII NI, WAAFIATAN FIL JASADI WASIAAOATAN FIL’ ILMI
WABAROKATAN FIR-RIZOUL WATAUBATAN OABLAL MAUT,
WARAHMATAN INDAL MAUUT, WAMAGHFIRATAN BA’DAL
MAUUT7ALLAAHUMMA HAWWIN ’ALAINNAA FISAKARAATIL
MAUTI WAN - NAJAATA MINNANNAAR, WAL’AFWA INDAL HISAAB.
RABBANAA LAA TUZIGH OULUBANAA BADA IDZ HADAITANAA
WAHABLANAA MIN LAPUNKA RAHMATAN INNAKA ANTAL
WAHHAAB./ RABBANAA AATINAA FIDDUN YA HASANATAN WAFIL
AKHIRATI HASANATAN WA. QINAA-ADZAABAN NAAR. Indonesian: Ya,
Allah, kami mohon kepadaMu keselamatan agama, kesehatan jasmani,
bertambah ilmu dan berkah rezeki. Dapat bertobat sebelum mati, mendapat
rahmat ketika mati dan memperoleh keampunan setelah mati. Ya, Allah,
mudahkanlah kami pada gelombang sakarat ulmaut, dan lepaskanlah dari api
neraka dan mendapat kemaafan ketika dihisab.
Ya, Allah, janganlah
digoncangkan hati kami setelah mendapat petunjuk berilah kami rahmat.
Engkau maha pemberi. Ya, Allah, berilah kami kebajikan di dunia dan
kebajikan di akhirat, peliharakan kami dari azab api neraka.
40 Massalama’ rituals at Lindu thus bridge the distinction Pelras (1985: 185)
establishes between Islamic religious practice, depending on direct address to the
Deity, and Bugis popular religion, centering on the offering of the spiritual essence
of food to local, ancestral and guardian spirits.
41 The Bugis at Lindu acknowledged that not all Muslims would approve of their
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directing their prayers to these other figures. They remarked that members of
Muhammadiyah (and by this term they intended reformist Islam in general) would
assemble to eat together, but did not baca doang. However, for them such an
omission seemed to defeat the purpose of such an assembly. Andi’ Anwar himself
explained that there were two versions of Islam, Muhammadiyah and Ahlussunah
Wal-Jamaah (i.e. Sunni Islam). In his view the latter variant, basing itself on the
teachings of prophets and religious scholars (ulama), as well as the Koran and
Hadith, permitted the recitation of formulae and prayers to ancestors and other
spirits. Hence, baca doang could be considered as consistent with Islamic practice.
42 In all the ceremonies I observed at Lindu, a portion of the bananas given as
offerings had their ends cut off. I was told that this operation constituted a sunat so
that the offerings were appropriate in an Islamic context. Those wishing to see a
phallic significance in bananas may take note. Those wishing to deny such
significance may note that the tips of the shells of hard-boiled eggs used in
massalama’ rituals are also peeled off.
43 Although the custom of madoja may derive from notions of the combined
awareness of the continually wakeful participants forming a sort of protective
shield for the vulnerable person(s) or object(s) undergoing a dangerous status
transition, members of the shore community merely looked to it as an occasion for
conversation and good fun. Millar’s informants in Soppeng seem to have
possessed much the same attitude: ’There is a tradition that by staying awake all
night, these people are helping to secure the spiritual preparedness of the
newlyweds, but the idea of having a good time and of honoring the sponsors is
most apparent’ (Millar n.d.: 128; cf. Errington 1983a: 557ff. for a more traditional
context). One man at Lindu exclaimed that a major purpose of these rituals was to
’eat and make merry with each other’ (manre sipakkario-rio). Whenever I saw a
group of people walking toward a house and asked them where they were going,
they often replied simply that they were going off ’to eat chicken’ (manre manu*)
or ’to eat sticky rice’ (manre sokko). I knew at that point I should grab my
notebook and camera and tag along, as another unannounced ritual was in the
offing.
44 In the penre’ tojang ceremony, at one point in the chanting of the barasanji,
the infant that is the focus of the ritual procedure is brought out, usually by the
shamaness who is to preside over the subsequent offerings, though at this juncture
her Islamic affiliation is made apparent by the white veil she wears. The infant has
a few locks of its hair cut for the first time by the imam and other respected
members of the community. Throughout this hair-cutting, the chanting of the
barasanji continues.
45 My own knowledge of the content of recitations and the symbolism of
massalama’ rites derives largely from Sulaiman, who agreed to an extended
tareka’ session with me in return for my windbreaker. However, Andi’ Anwar
also imparted some knowledge to me concerning such matters in a separate tareka’
session. Unfortunately, Yaspa remained afraid to talk with me during the whole of
my stay. Although a tareka’ sitting is the only context in which knowledge
dealing with such matters can legitimately be passed from teacher to learner, such a
session alone with a woman would also have been out of the question for a male
researcher. I can thus not comment on the variation in prayers and ritual
procedures between male and female sanro, a potentially fascinating topic given
the identification of women with more animistic aspects of religious practice and
belief and of men with the practice of Islam and of more Islamized variants of
syncretic practices and beliefs.
46 Sattu’s son-in-law Liko boasted that he slaughtered 18 chickens and 4 ducks for
the penre’ tojang for his son, as well as assembling ten large bunches of bananas.
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A water buffalo or cow would, in contrast, only be slaughtered for a wedding, as
such a sacrifice could not easily be afforded by even the wealthiest families
resident at Lindu.
47 Pelras (1985: 186-187) lists a number of different configurations of the four
types of sticky rice and the egg, depending upon the types of spirits to which they
are directed. Such variety was not evident at Lindu, perhaps in part because the
offerings there were rarely directed toward the dewata and tomanurung of the
great tradition represented by the La Galigo epic cycle, but largely to the local and
guardian spirits of the little tradition.
48 In contrast to the use of four emphasised by the sanro and by other informants
who often performed ites, Rasid spoke instead of his prayers having fivnd gm i of
five elements: water (uae), wind (anging), sun (esso), earth (tana), and sky
(langi’). However, the addition of a fifth element is also apparent in the offerings,
as the ’circumcised’ boiled egg placed on the top of the four varieties of sticky rice
constitutes a fifth element representing a totality of all the others. In this case, the
added fifth element of sky may be associated with the otiose Creator Deity
(Dewata Seuae) identified with Puang Ala Ta’ala, which Rasid declared to be a
name used for Allah, hence a Deity that encompasses all others.
49 Incense or sugar sprinkled on charcoal is also brought in at the beginning of the
chanting of the barasanji, once more reinforcing the syncretic nature of many of
the phases of these assalamakeng.
50 Blood from the neck of a chicken that has been slaughtered in proper Islamic
fashion is usually used for these rites, though in some instances fresh blood from
the nicked comb of a live chicken, most often a rooster, can be placed in contact
with the object instead. Pelras (1985: 192) has opined that such anointing
constitutes a transfer to the ritually focussed object of vital energy (sumange’), of
which blood is the vehicle. The mappaccing rite held for a wedding couple seems
to fit in the whole ceremonial sequence as a structural element analogous to the
anointing with blood in a massalama’ ritual. The red colour of the crushed henna
paste used for the anointing reinforces this structural parallelism.
51 These offerings were always given while proceeding in a counterclockwise
direction around the house. I was told this direction was unimportant, as offerings
could proceed in the opposite direction as well. However, they never were so
sequenced. Pelras (1985: 187) has also remarked on the difficulty of obtaining
accounts from informants of linkages of Bugis symbolic structures with particular
directions, despite the clear associations found in other Austronesian cultures.
52 Water was the only element for which I also received a further fourfold division
associated with the constitution of the body: Salty water (uae mappeje) = tears;
bitter water (uae pai’) = ear wax; fresh (or bland) water (uae lawi) = spittle; rancid
water (uae makkenge) = mucus. Although all creatures were combinations of the
four elements, water and earth predominated for mere terrestial beings. On the
other hand, angels (malaekat) were predominantly composed of fire.
53 Pelras has noted that the placement of offerings into water indicates that they are
directed toward the deities of the Underworld, to which water provides a sort of
bridge. I did not encounter this interpretation at Lindu. Offerings placed in water
were either said to be directed toward a local spirit associated with a particular
body of water (e.g. the ’guardian of the lake’ (pajjaga tappareng) at Lindu) or to a
crocodile twin sibling of an ancestor that was itself regarded as the guardian of a
particular stream, spring, or other body of water. However, the overdetermination
of Bugis ritual offerings does not exclude a simultaneous orientation to the spirits
of the underworld.
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54 See Chapter Nine below for a more detailed analysis of the restructuring of the
local spirit world at Lindu.
55 See Chapter Eight below for a classification of Bugis sorts of witches and their
modus operandi.
56 Just as economic success might lead to a retrospective attribution of higher
status to the successful individual, so the failures of a highly placed individual
might cast doubt on the legitimacy of his claims to high status. Chapter Eight
explores further why the experience of a string of misfortunes might lead to a
questioning of the status of an individual.
57 As much of a Salvation Army service revolves around songs in praise of the
Lord, it is possible that they were mixing hymns with their prayers.
58 Of all the dugout canoes at Lake Lindu, only Andi’ Anwar’s had been fitted
with an outrigger. Andi’ Anwar attached this outrigger partially for the practical
purpose of enhancing stability, thus serving the same function as the outriggers on
boats he had used for fishing in the Palu Bay and the Strait of Makassar. As others
pointed out, however, since Lake Lindu never really became as turbulent as the sea,
this was but another example of Andi’ Anwar trying to distinguish himself from
everyone else in the shore community. For further examples of this tendency and
its imputed causal link to this incident, see Chapter Eight.
59 Many of these explanations are reviewed in Chapter Eight.
60 Both the belief in encounters with guardian spirits of the waters and the need for
ritual actions to appease them are widespread among the Bugis. Abu Hamid’s
description (Hamid n.d.: 14-15) of such beliefs among traders on the high seas not
only confirms the notion of each domain having its own ruler, often identified with
a particular prophet; it also contains striking parallels to Andi’ Anwar’s phrasing of
his encounter with the guardian spirit of Lindu, although the method described to
cope with such confrontations is quite a bit at variance with Andi’ Anwar’s own
responses: ’The conviction on the existence of the sea ruler called Nabi Hiderek, is
still stamping in their mind. They believe that Nabi Hiderek keeps wandering
around in the ocean and on shore, who sometimes appear any where and any time.
This conviction is deeply rooted among the pasompe society, so that they have to
be attentive and ready with sacred formula to prevent them from disaster bring [i.e.
brought] about by these catastrophes. They usually never forget to bring some
sacrifices to offer to Nabi Hiderek wherever they hold a religious ceremony by
floating these offerings to the open sea. The belief that sea ghosts often threaten
them in the ocean has made these pasompes fearful. These sea ghosts are believed
to have originated from dead people drowned in boat wreckage accidents caused by
bumping against rocks, stormy sea laso anging (tornado) [literally ’penis of the
wind’] or sulili (revolving water caused by the confrontation of two courses) [i.e. a
whirlpool]. An experienced Nakhoda [sea captain] could evict such a sea ghost
only by mentioning some sacred formula accompanied by some burning benzoin.
To prevent this kind of calamity, these pasompes have an odd way. For example,
to escape the threat from a laso anging (tornado), one of the sawis [subordinate
crew members] has to take off all his cloth[e]s and goes nake[d], standing at the
jib-boom and pointing out his Finger three times to the tornado, and they will
certainly [be] safed [saved] from this threat.’ (Paraphrases and definitions in
parenthesis are by Abu Hamid, those in square brackets are by the thesis author.
Punctuation and spelling has been left as in the original.)
61 As Andi’ Anwar related much later, after he had jumped into the water, he
wondered whether anybody among his passengers had thrown chili peppers into the
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lake, since their encounter was precisely the sort of vengeance the ’owner of the
lake’ was wont to take for such insults. In fact, months earlier when Dali’s
daughter drowned in the lake just in front of her house, her death was attributed to
Dali having previously washed some pots in the water at the lake shore, thus
transgressing a pemmali intended to avert the wrath of the guardian of the lake.
62 Matthes (1874: 362) gives the form patula’bala in the meaning of an offering
for the avoidance of calamity (’een offer tot wering van onheil’).
63 In justifying why such a porridge was an appropriate offering to initiate this
ritual sequence in response to the musibah, Andi’ Anwar emphasised that since
sugar was often used instead of incense at the beginning of massalama’ rituals, a
sweet porridge made from palm sugar constituted an appropriate beginning.
64 Throughout this service the wondrous nature of God’s intervention was stressed
Only the miraculous intervention of angels descending to the lake could have
brought it about that voices calling for assistance were first heard by those who
lived far from the shore rather than by those whose houses were on the lake shore
itself. These were voices proceeding from God rather than those of the people in
the boat. Such a miracle was proof that God heeded all the actions of humankind.
65 Although this was the only instance I witnessed at Lindu of offerings being
transported to the setang of the lake on a raft, the use of such model boat structures
in ritual contexts is widespread throughout South Sulawesi, as Abu Hamid’s
description (Hamid n.d.: 14) of the floating of offerings to Nabi Hiderek implies.
Collins (1937: 47-49) offers an extended example of a similar rite performed at the
coast near Bira in South Sulawesi to appease the ’malaria demons’.
66 Chapter Eight deals with the nexus of linkages between fortune and character in
more detail.
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CHAPTER EIGHT
Searching for Good Fortune:
Knowledge, Character and Fate among the Bugis of Lake Lindu
Tegi-tegi maega bua-bua,kogitu lao massapa.
(Wherever there are many fruits, there one should go searching.)!
From Profit to Fortune: Widening the Horizons of a Term
When asked why they had come to Lake Lindu, many of the Bugis of the
shore community would respond with the simple answer that they were searching
(massapa), leaving the object for which they were searching unspecified. When
pressed to specify what they were seeking, they would most often declare that they
were searching for ’good fortune’ (dalle’ or rejeki). But further inquiry revealed
that what they meant by this goal was not simply exhausted by desire for material
wealth. Searching for good fortune encodes more than than a pursuit of profit.
’Searching for good fortune’ entails a quest guided by some of the most basic
tenets of Bugis culture. It is a search for knowledge as well as riches, embracing a
way of seizing one’s fate that reveals both a complex conception of the relationship
of personality and destiny and a commoner ideology contrasting with the manner in
which indigenous nobility evaluates fundamental hierarchy.
Like the English term ’fortune’, the Bugis term dalle’ has both a restricted
and general significance. Good fortune may indeed be largely a matter of material
wealth. In his dictionary of the Bugis language, Matthes (1874: 400) gives as the
first gloss of dalle’ the Dutch term winst, ’gains’ or ’profit’.

Analogously, the

Bugis word barakka’2 was first defined for me by one young Bugis man as
referring to a talent for aquiring wealth, a ’gift’ which the imam Haji Malik
exemplified in the growth of his kiosk. But both terms can connote far more. In
Bugis, as in most of the languages of western Central Sulawesi, barakka’ (or
simply baraka, as in many of the languages besides Bugis) can be rendered in
Indonesian not only by the cognate term berkat, whose translations include
’blessing’, ’favor’, ’thanks to’, and ’profitable’, but also by keramat, meaning
’sacred’, ’holy’, or ’having supernatural qualities’ (Echols and Shadily 1963: 182).
Similarly, the term dalle’ refers not simply to economic success, but to the general
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good fortune that can accrue to one in the course of a life, whether that be apparent
in an abundance of children, a respected status in the community, or material
plenitude. In this more extensive meaning; the term contrasts with toto, which
although usually glossed simply as ’fate’ or ’destiny’ (Matthes 1874: 318; Said
1977: 209), was used by Bugis at Lake Lindu most often to comment on the
misfortune suffered by a person, suggesting the resignation with which one’s lot in
life must be borne.

Indeed, a recital of woes could elicit the observation:

’Makkoronni totonna tau e’ -- ’Such is the lot of humankind.’
Despite the emphasis on gaining a livelihood (nafkah) in many responses
to queries concerning motivations for coming to Central Sulawesi, Bugis migrants
were concerned also to emphasise that other aspects of their lot in the regions
beyond their homeland attracted them to Lindu. Ambo Bette’s father-in-law (11-32)
explained his decision to move to Central Sulawesi, where he constantly shuttles
back and forth between his clove gardens at the coast and his daughter’s home and
kiosk at Lindu, by a desire to ’cleanse his eyes’ (cuci rnata) by seeking new
experiences that break the routine of life in one place. Rasid (ffl-3) emphasised
how coming to Lindu released him from the burden of obligations imposed by his
former official positions in South Sulawesi. In contrast to the restrictions on land
use enforced by the government in the South, here he could be free (bebas).
Alibiding (IV-76), who also hailed from Sidrap Regency, emphasised as well the
freedom from restrictions Lindu offered, the extensive land which could be opened
as one wished, the wood that could be obtained so easily for building. Alibiding’s
brother Bide’ (TV-75) stressed yet another dimension in recounting his own
decision to move to Lindu.

Although pursuing his occupation of palm sugar

processing in South Sulawesi had provided a meagre (though steady) income, he
only felt impelled to leave the South when two of his children died within 25 days
of each other. Soon after that misfortune he took leave of his mother and family
and proceeded to Central Sulawesi to establish not simply a new livelihood -indeed, he ended up processing palm sugar once more at Lindu -- but a new life,3
one in which he might more readily seek good fortune.4
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Knowledge, Witchcraft, and Fortune
Such misfortune is not the result of an arbitrary occurrence or even simply a
bestowal of calamity by spiritual beings. Not simply a matter of capricious fate, it
is also a result of human efforts, and particularly human efforts at obtaining
knowledge. Many Bugis at Lindu emphasise that they are searching not simply for
riches and experience in the rantau, the regions outside their homeland, but also for
knowledge. Unlike the stated objectives of members of many mobile ethnic groups
in Indonesia, such as the Minangkabau of West Sumatra^, the quest upon which
these Bugis embark cannot simply be satisfied by formal education and social
advancement. Among commoners like those at Lindu, it is a quest for magical
knowledge (ilmu gaib).

Such knowledge encompasses methods of protecting

oneself against physical and spiritual penetration by others and ways of achieving
one’s aims in relation to them. These techniques can be made known to learners
only in the context of private sessions with a willing teacher (guru). Bide’, whose
children had so suddenly died, claimed to be particularly adept at one sort of such
knowledge — invulnerability magic.

While proud of this expertise, he also

attributed all his misfortunes to it. Understanding such ambivalence requires
examining some Bugis notions of knowledge.
Padissengeng, the term used for knowledge among the Bugis of Lindu,
derives from the root isseng, ’ (to) know or be aquainted with.’ (Matthes 1874:
902; Said 1977: 83) To know something (missengi) is distinguished from being
clever or accomplished in some endeavour (macca). Whereas the latter concerns
competence at some skill —linguistic, physical or intellectual -- or in the pursuit of
some livelihood, knowing something is a different issue, a matter of understanding
(akkaleng).6 However, knowledge can be dangerous. Talked about as if it were a
transmissible substance, knowledge can be sent to affect people in various ways,
including making them ill or perhaps killing them.

Even the transmission of

knowledge in the learning situation can be a hazardous undertaking.
For the Bugis, witchcraft is not innate; it is learned. Although they may
speak of it as a matter of descent (keturunan ), it is not transmitted automatically
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through the blood or by any other physical means. Rather, the apparent lines of
descent arise from the likelihood (at times the necessity) that a parent will teach the
techniques of witchery and ensorcellment to his or her child. But, most often a
young person goes forth seeking teachers of knowledge beyond the family. Such
teachers may be relatives (seajing) or unrelated (to laing e, literally ’other
people’), famous or unknown, noble or commoner. Most importantly, they are
known to control certain sorts of knowledge, whether love magic, invulnerability
magic, or other types, and are willing to transmit that knowledge.
Such knowledge cannot be taught publicly.

Its transmission requires a

tareka’7 session, a one-to-one meeting between learner and teacher.

Such a

tutorial is preferably conducted in an isolated setting devoid of current human
habitation, whether a field hut or abandoned house or even a graveyard.

The

preferred time is a Thursday night (wenni juma’), the night preceding the day of
mosque service, when spirits, alternately termed setang, tau alusu’ (’invisible
persons’) or to tenrita (literally, ’the not-to-be-seen ones’) are most likely to be
about. There the particular spells and associated techniques and restrictions that the
learner seeks are revealed once the recipient has assumed a properly receptive
stance. Such receptivity involves not only the proper attitude, but also a set of
physical preconditions: the pupil must be sitting on a white cloth and wearing a
black felt cap (songkok), with teeth clenching a needle. The learner must also
make a payment for such knowledge, usually taken in the form of a set fee. Such
fees range from Rp. 5000 for a love magic spell at the lower end of the scale to a
water buffalo or equivalent for the more powerful forms of invulnerability magic. ^
Without such payment the spells are said to be ineffective. Unfortunately, one
doesn’t always get what one pays for.
Instead of obtaining the specific knowledge that one is seeking, the
unsuspecting pupil may end up receiving instead the knowledge of the poppo’9 or
the parrakang.
witches.

Both poppo’ and parrakang may be glossed as sorts of

Whereas the parrakang roams about seeking to satisfy its craving to
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eat the viscera of victims, the poppo’ is often described simply as stealing
objects,^ 1 like jewelry, fruit or chickens, though it too possesses the capacity to
render victims ill or even to kill them. In* addition, whereas the parrakang is
terrestially bound, the poppo’ can fly, and is identifiable by its telltale sound
’po’po’po’po’ ... ’ when flitting about. The poppo’ essentially remains a human
being that, nevertheless, can fly, whereas the parrakang is transformed into a
being with some of the same characteristics as a setang. Indeed, that is why the
parrakang can penetrate one’s viscera and eat its way out from within. 12
Similarly, the very knowledge that is transmitted is described as penetrating
the self (ale) or body (wattakkale) of the learner without the recipient being aware
(,sadar) of what is happening, as in the phrase nadilalengini padissengeng-peppo’
ri alenna, ’s/he is already penetrated by the knowledge of the poppo’ in her/his
self (Matthes 1874: 592). The knowledge of a parrakang may also be obtained
in such unsuspecting fashion. As one informant put it:
There is no special training in order to become a parrakang. In
fact, one becomes a parrakang quite without knowing it. For
example, when a woman 13 wants to study how to weave quickly to
finish her sarongs.
She does not know she has become a
parrakang. but when she thinks she is asleep, her spirit
(sumange’14) is wandering around as a parrakang.
Becoming a parrakang is a matter of the appropriate kind of knowledge entering
one’s flesh (daging), after which one cannot help but act in this manner.

In,

contrast, one can explicitly request a tareka’ session to become a poppo’:
One way of studying to become a poppo’ is to be taken to a large
tree with a teacher standing on one side, while the learner stands on
the other. The teacher asks whether the learner can see him. If the
learner responds ’no,’ the teacher pierces the tree with a needle and
then asks again. This is repeated until the student is able to see the
teacher through the tree. This indicates that the person can already
see into the mind (had , literally the ’liver’) of others.
More often, as in the case of receiving padissengeng parrakang, becoming a
poppo’ is the result of being given the ’wrong knowledge’ (padissengeng sala,
also meaning ’bad knowledge’), when requesting to study such ’good knowledge’
(padissengeng deceng) as healing techniques.
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Not only the transformations effected by such knowledge but also the
subsequent actions of the knowledgeable are presented as beyond the simple
execution of'human agency or volition. As indicated in the passage above, the
spirit (sumange’) of the person rather than the person as a whole roams about as a
parrakang. A poppo’ does not make the victim ill in virtue of any conscious wish
on the part of the person having such knowledge. Rather, the knowledge impels
the person to act so. The person is simply carried away {terbawa-bawd) once the
knowledge has penetrated. The person is no longer aware (sadar); s/he no longer
remembers (maringngerrang). One informant even declared that the person who
is the poppo’ does not her-/himself fly, but that a familiar spirit of the poppo’ takes
flight while the person continues moving on the ground. Paralleling the role of the
spirit of the parrakang, this setang ’fulfills the knowledge’ (memenuhi ilmunya)
of the poppo’. It is the setang that inflicts illness upon victims, bestowing the
diarrhoea that causes them to die in two or three days. During this time the actual
person is as if sleeping.
Receiving the knowledge of the parrakang or poppo’ certainly does not
conduce to attaining the primary aims for which the learner originally sought
knowledge. Even when the desired knowledge is attained, the results may be no
more conducive to realizing ’good fortune.’ When I was jokingly making known
that I wished to study the knowledge of the parrakang, I was counselled to restrict
myself to the two sorts of knowledge that were relatively less harmful: love magic
(padissengeng

makkunrai,

literally

’knowledge

of

(the)

woman’)

and

invulnerability magic (padissengeng oroane, literally ’knowledge of (the) man’).
Eventually, by feigning the pursuit of a local widow, I convinced one man to teach
me a number of love magic spells in a tareka’ session. Indeed, the relative ease of
obtaining such spells confirmed just how innocuous they were considered to be.
For example, cenning rara (literally, ’sweet of blood’) are the spells allowing the
practitioner to appear youthful and healthy, with an alluring bloom in her/his
visage. Such spells may succeed in enticing a desired member of the other sex
without producing any harmful side effects for the practitioner.
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However, invulnerability magic is a type of knowledge that ineluctably
results in harmful consequences for the user.

Padissengeng oroane is the

knowledge that renders its practitioner impenetrable, whether in regard to the
physically intrusive -- dagger, bush knife, or bullet —or the spiritually invasive —
the attacks of parrakang, poppo’ and other sorts of knowledge. Indeed, it was
regarded as the Bugis knowledge par excellence. Cenning rara and other sons of
love magic had their indigenous Central Sulawesi equivalents, like Lindu gompi or
Kaili inti kaderona, the knowledge used by Kaili women to render their victims
unable to leave the area. 15 in the view of the Bugis, the indigenous peoples of
Lindu and elsewhere in Central Sulawesi would nurse their grievances once
offended rather than reacting immediately to any slight or injury. After a period of
festering, their desire for revenge would come forth as opo-opo or doti, the black
magic whose intention is specifically to slay its victim (Matthes 1874: 391-392;
Kruyt 1932). The Bugis declared that in contrast they would not harbour thenshame (siri’); they would act directly in response to it, preferably thrusting a
dagger into the offending party. Hence, the only magic for which they would have
constant need is padissengeng oroane, calculated precisely to parry such
attacks. 16
Unlike simple love magic, invulnerability magic is characterized as quite
hot (mapella), and therefore difficult to handle. Even when it is explicitly offered
to them, people (indeed, even one’s own children) may refuse to receive such
knowledge, for its use entails a number of restrictions. Most importantly, a man 17
may not change his pants while an active practitioner of this magic. These pants,
preferably sewn from the cloth on which the recipient was sitting while learning
this magic in a tareka’ session, are themselves considered hot. As an expression of
their heat, these pants will stand for no congeners, and are likened to a person who
is always fighting, sharpening his bush knife, perpetually on the lookout for
opponents to engage in contests and thus prove that nobody can defeat him. Such
pants will not allow the practitioner to wear another pair as if they were a sartorial
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peer. Yet, as in the case of witchcraft, the practitioner is not fully aware (sadar) of
this attitude.

Even if he has the money, he simply does not remember

(maringngerrang) to buy any other clothes. Just as the poppo’ may be unaware of the infuence its spirit or setangfamiliar exercises upon others, so the practitioner of invulnerability magic does not
himself parry the attacks of others. Rather, he is protected by his shadow (to
lotong, literally ’the black one’) . ^ if a person feels threatened by doti or similarly
malevolent knowledge sent by others (to laing e), he summons his shadow to act as
his protector by a spell such as the following
Oh, Black one, Great One in the midst of the world, you guard me
day and night; the slave of the Lord God pays homage to Him. If
there is a person intending evil in regard to me, awaken me; if I am
being washed away, bring me close; if I am drowning, cause me to
float. I, the slave of the Lord God, pay homage in this world and in
the world to come (literally, ’arriving at the day that is beyond’).
Thanks be to God the All-Powerful, whose prophet is Mohammed.
Thus beckoned, and properly subordinated to Allah, the shadow will destroy any
evil knowledge directed against one.

If the person is to be stabbed, only the

shadow, rather than the practitioner’s body, will be struck by the b l a d e . The
shadow should be beckoned to perform this protective function especially when
one is about to sleep, for that is the time when one’s spirit is inclined to wander by
itself and is thus most vulnerable to the incursions of knowledge sent by others.
Paddissengeng oroane may thus render the adept invulnerable to the
assaults of others’ knowledge. However, its use also has an unfortunate side effect.
Any enterprise undertaken by a practitioner is bound to fail. The recipient cannot
obtain good fortune. Bide’, the palm sugar manufacturer who had moved to seek a
new life at Lindu, attributed the death of his children in the South to his practice of
invulnerability magic. When within a period of only a few weeks at Lindu Andi’
Anwar (IV-10) lost two cows and a horse and then was forced to abandon his
boat’s motor to the waters when inadvertently encountering the guardian spirit of
the lake, his wife attributed the string of misfortunes to his continual indulgence in
such magic and threatened to divorce him if he did not throw it away (mabbiang).
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Andi’ Anwar had frequently prided himself on his ability to send against others the
knowledge that caused them to itch uncontrollably when they did not do his
bidding, withheld something from him, or were suspected of committing a theft or
other transgressions.

Rendered impenetrable to the incursions of others, the

practitioner of such knowledge seems impervious also to the bestowal of good
fortune.
Though never phrased as explicitly as this generalization, the notions of
fortune as a substance offered and the attitudes needed properly to receive it that
underlie such an interpretation also inform numerous domains of Bugis thought.
Just why resistance to penetration by bullet, knife, or knowledge should entail an
inability to encounter or receive good fortune^ 1 rests upon notions of the body as
an organizing metaphor of Bugis culture.

For the Bugis world is a world of

correspondences, where not only structures but modes of action are modeled on a
number of basic assemblages.
The Body as Organizing Metaphor
Many structures, both abstract and physical, are modeled on the notion of
the body (ale) For example, the system of kin terminology expresses successive
ascending and descending generations beyond the three generations spanning the
relationship of grandchild (eppo and grandparent (nene’) by adding qualifiers that
symbolically move down the body, as shown in TABLE VIE-1.22
TABLE Vm-1
The Analogy of Generations to Body Parts
eppo
eppo
eppo
eppo
eppo
eppo

ri wakkang
ri uttu
ri wettampiti
ri lebo aje
ri pale’ aje
ri sarompeang

grandchild from the lap
ChCh
grandchild from the knee
ChChCh
grandchild from the thickness of thecalf
ChChChCh
grandchild from the instep of the foot
ChChChChCh
grandchild from the sole of the foot
ChChChChChCh
grandchild from what is scraped
ChChChChChChCh
along the sides
(See Matthes 1874: 792; see also Said 1977: 64 for a less complete listing with some
errors in transcription)
Similarly, the structure of the house is conceived as a body (Errington 1979;
Pelras 1975).

In a house consecration (macera’ bola) rite, a shaman (sanro)

directs the offerings of the four varieties of sticky rice -- white, black, red, and
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yellow -- not only to the navel of the house (posi’ bola), but also to the four
surrounding houseposts that define the extent of the ’body of the house’ (ale bola).
These offerings to the defining points of the-’body of the house’ precisely parallel
the offerings to the four elder siblings of the child that precede her/him in order of
birth in the amniotic fluid^, as focussed upon in the penre’ tojang rite. Thus,
creatural bodies and houses are similarly ’animated’, each with its own sumange’
and each subject to the same sorts of incursions. Just as a person’s sumange’ may
fly away when the person is subjected to an unexpected shock, a condition labelled
asseddingeng (Errington 1983a:

548), so the setang that guard a house may

forsake it when the house is subject to influences contrary to its proper condition.
When a bitch gave birth to a litter of puppies in Bide” s house, his family had to
sponsor the whole sequence of ceremonies prescribed when a house is first
occupied to propitiate the offended spirit guardians of the house. Had he neglected
these rituals, his family would have been subject to the misfortunes that had
befallen others who had neglected to perform the proper set of rites to purify a
house rendered unclean (macarepa or marota’ ).
The house is thus not only guarded by particular spirits, but it is also a
receptacle whose condition is crucial to determining whether or not its occupants
can be the recipients of good fortune. When Rasid was discussing the extensions
he planned for his house, he emphasised that the house could only be expanded in
certain directions.

This orientation for expansion was not determined by an

objective grid based on some criterion independent of all specific locales,-4 but in
relation to the significant sources of ’good fortune’ at Lindu. Doors to the house
must not open by swinging out ’against’ the wet-rice field adjacent to the domicile
nor ’against’ the lake or streams feeding into it, for that would be to close off the
good fortune that flowed from these sources, whether manifested as an abundance
of rice or a plethora of fish.
The Row of Knowledge: Good Fortune as Vector
A similar emphasis pervades the Bugis concern with maintaining one’s own
body in proper orientation. For example, the person who sleeps facing to the north
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is protected from being struck by others’ knowledge, for s/he is already regarded as
a dead person. If a person is struck with an illness when sleeping in this position, it
will pass quickly. If a person sleeps facing to the east, in order to avoid misfortune
her/his feet must be placed at an angle so that she or he is not stepping on the
direction of Mecca (kiblat). When sleeping in a boat, a person should lie down
initially facing Mecca to the west (mangolo urai), though the direction to which
one ultimately is brought by the motions of the sea does not matter.
In such notions both fortune and knowledge are presented as vectors,
directed flows that the recipient must be properly orientated to receive or parry.
Such a characterisation of good fortune is not usually associated with the Bugis.
However, in her analysis of the concept of potency, Errington presents the image of
sumange’ as ’cosmic energy [that] suffuses and animates the world.’ (1983a: 545)
This energy is found in differing concentrations in persons, objects, and places of
greater or lesser potency (e.g. nobles and commoners respectively).

As my

description of usages surrounding sumange’ indicates, the Bugis at Lake Lindu
espoused no such animalistic (Marett 1909) notion of sumange’. Rather than
persons, objects or places being loci of differing amounts of an impersonalised
energy, each such entity possesses an individualized sumange’, a notion
exemplifying the traditional theory of animism in its emphasis on individual souls
(Tylor 1871). The sumange’ is likened to an image, but an ethereal (alusu’) one of
the object it animates. The sumange’ is thus the image of oneself perceived in
dreams. Not only the person as a whole, but even the parts of the individual could
each have their own sumange’. For example, if two youths are fated as marriage
partners (jodoh), then the sumange’ of the girl’s clitoris (celle-celle) will climb the
steps of the house of the boy, making the distinctive sound ’cikuka’.

The

sumange’ of the male’s penis (lasso) responds with ’Thanks be to God!’ (syukur).
The spirit of the woman’s clitoris then returns to her house, as the woman then can
confidently wait for the actual marriage proposal of the man.25
However, Bugis at Lindu did speak of dalle’ in a manner much more
characteristic of undifferentiated energy. As the concern with orientation — both
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bodily and residential —indicates, these Bugis treated it very much as a flow, one
that could be blocked or admitted, rejected or received.

It had magnitude, the

measure of which could be in part controlled by particular modes of acting. For
example, some Bugis warned of overindulgence in lawa cappa’ utti, a dish of
young banana blossoms mixed with roasted grated coconut and vinegar, tamarind,
or dried mango. By their reasoning, just as the banana blossoms become ever
smaller as the transition to the fruit continues, so one’s good fortune will dwindle if
one indulges too often upon such fare. When determining where the navel-post of
a new house should be placed, the house shaman (sanro bola) must place a small
piece of wood or bamboo in the ground three times. If after such placement, the
piece is found to have extended its length, the good fortune of the householder will
be sure to increase if his house is centered at that spot. However, unlike diffuse
energy that can be differentially concentrated, good fortune is described as a flow
with a definite direction, one requiring a specific stance to receive it. It is thus, like
knowledge, a vector that requires a particular orientation to receive.

Just as

learning padissengeng requires the specific context of the tareka’ elicitation
session, so obtaining good fortune requires a certain approach to life, one
emphasising a receptivity both active and passive.
Obtaining good fortune is not simply due to having the appropriate
knowledge. On the contrary, knowledge can block the entry of good fortune. As
noted above, whereas padissengeng oroane protects its practitioner from
penetration by physical or spiritual means, it also ensures failure in all
undertakings, whether raising a family, conducting a business enterprise, or
whatever. It thus engenders the state termed cilaka, the condition of perpetual
misfortune affecting not only oneself but those with whom one associates,
especially a spouse and children. Although the mechanics of this linkage were
never explicitly elaborated for me, the logic of the analogies here presented
indicates that the erection of a fence

(p a g a r^ ä

) by such knowledge to repel the

incursions of others also entails repulsing whatever good fortune might be flowing
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toward the adept. Just as closing the windows and doors of a house while eating27
repels the incursions of others’ knowledge sent against one, so rendering the body
closed to attack also renders the person unable to receive the good fortune headed
that way. Indeed, it renders the individual a certain kind of person.
Good Fortune and Good-for-Nothings: Vagabondage and Invulnerability
As one informant phrased it, only the tau laosala can successfully practice
padissengeng oroane. However, as the logic of the situation often reveals, the
practice of invulnerability magic often transmutes a person into a tau laosala or
tau laolao.

These vagabonds ever moving between households in the shore

community — fishing as a client in a household one week here, horse-driving for
another household head the next week there, helping to establish wet-rice fields for
a third household head the following week in yet another locale -- were marked not
only by their occupational inconstancy, but most saliently by their residential flux,
by their not having a fixed home. Residential and commensal mobility within the
community branded them as good-for-nothings, those who did not even know
where they would next eat and sleep.
Yet, however much they might denigrate the current crop of listless youths,
Bugis householders recounted with raucous nostalgia their own experiences when
younger as tau laosala. Whether their capacity to guzzle palm wine or to stay up
all night (madoja)28 gambling, they were eager to emphasise their prowess in such
activities, to declare themselves champions (jago, literally ’cock’) in such
undertakings. Andi’ Anwar was particularly keen to recount how he could deceive
others during the years he wandered around Kalimantan and East Malaysia while in
the army, picking up six wives in the process (all suitably married and then
divorced, he was quick to add). One time he was particularly thirsty after a long
walk in South Kalimantan. After eyeing covetously the young coconuts in one
family houseyard and pondering how he might obtain some, he dropped some
’medicine’ (obat) into their well that soon had them suffering from bouts of
fearsome diarrhoea. Just happening to pass by their house again shortly thereafter
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and inquiring solicitously about their apparent ill health, he offered his services as a
healer (sanro) who by chance was carrying a proper remedy (anti) with him. This
medicine he was willing to administer for the modest fee of a few young coconuts.
By this means he obtained not only the desired coconuts, but also the local
reputation as a healer that served to ensure a continual supply of such recompense.
Such is the behaviour deemed typical for the tau laosala.
However, being a tau laosala is not merely a matter of behaviour, it is also
a matter of knowledge. And the knowledge most closely associated with the tau
laosala is invulnerability magic, the ’knowledge of the male.’ Many Bugis at
Lindu enjoyed regaling willing listeners with stories of marvelous feats of some
relative or associate (or of his very own accomplishments) who was the jago
nonpareil in using such knowledge.

One man from Sidenreng-Rappang talked

endlessly of Usman Balo, a guerilla leader during the gerombolan, who constantly
eluded the government forces seeking him (and still managed to attract over 100
wives while on the move). Another man told of a cousin in Jakarta who would
sprout a third testicle as a sign of how bold (warani) he was whenever he was
angry. His whole body would then become like a rock. A relative of this man
never tired of relating the exploits of Bolong Manyala, so named because half of
his body was black (bolong) while the other half was white like lightening flashing
(manyala). This figure was particularly expen at repulsing bullets:
If the government wanted to kill him, he could become invisible to
them, even if was only one meter away. Once the army was
searching for him in Takkalar district. He was awakened by a
woman of the household [in which he was then staying] and told of
the soldiers’ coming. Although they passed each other on the stairs,
Bolong Manyala made it out of the house. If the stairs had been any
narrower, they would have run into each other. He then appeared in
a place a little way off, yelling ’If it is Bolong Manyala you are
after, here I am.’ The soldiers shot at him and saw his body fall, but
when they went to inspect his body he appeared in another spot and
bellowed the same taunt. All in all he delivered the same challenge
to the army three times. He had a head of stone^ and did not want
to be controlled by the government at all.
Despite the adulation directed toward such figures, mature Bugis men
recognised that they represented a stage in the life cycle that eventually had to be
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transcended. For the tau laosala commanding a wealth of invulnerability magic
was perpetually in a condition of cilaka, that circumstance of life where no
endeavour undertaken could succeed. (Even the gerombolan eventually failed.) In
order to emerge from such a condition of perpetual fiasco, the adept would have to
throw away (mabbiang) such knowledge in order to become a respected
householder who could carry through projects to a successful conclusion, who was
not simply a ’lazy person’ (tau kuttu), but knew how to work (majama). Even
Bolong Manyala was described as relinquishing his boldness when he became
’aware’ (sadar).

No longer a jago, he turned to practicing right knowledge

(padissengeng deceng) as a healer. The awareness of a mature person is usually
talked about in Bugis as remembering (maringngerrang), of being able to focus
(matuju) one’s thoughts. And what is remembered is primarily a matter of place.
Remembering Place: Moving and Staying Put in Social Life
Becoming aware (sadar) or remembering (maringngerrang) is largely a
matter of knowing one’s place (onro) and the behaviour appropriate to it. It is also,
however, an affair of creating this position, of negotiating for a generally
recognized place in the local society. For not all social actors acknowledge or take
account of the framework of social positions in the same way. When asked to
classify types of people, Bugis may respond by invoking a number of frameworks.
The traditional system of status levels (wari’) may often provide the starting point
for appraising people’s status, especially by nobles who can make claim to white
blood and descent from tomanurung, but it is not the exclusive criterion for
assessment of status. Descent from the Prophet Muhammed, as encoded in the
titles Sayyid and Saripa, may be invoked by Bugis of partial Arabic descent to
declare their own high rank. Persons may also be evaluated by the extent to which
they have mobilised their faculties of understanding (akkaleng) and focussed their
’inner’ capacities (bateng) (Millar 1983).

As evident in the stories recounted

above, people are also evaluated in terms of their command of supernatural
knowledge.

The Bugis settled in the periphery at Lindu, however, most often
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appraised their fellows in terms of their relation to geographical place.

Their

estimations revolved around how much people moved about in the periphery.
Most disdained, but begrudgingly envied, were the tau laosala, those lazy
folks (tau kuttu) whose bravado-inspired shenanigans prompted their constant
gadding about among households in the area. Regarded with wistfully scornful
tolerance, the tau laosala were still permitted to stay in the community precisely
because they had yet to find their place. They were not, however, the only ones
who disdained a fixed location.

Several men were labelled tau lecce’-lecce’,

persons always moving around. They may have been constantly on the move, but
it was a movement between, rather than within, communities.

In each village

where they stayed, they usually had a steady occupation and fixed residence. Often
householders responsibly supporting families, they knew what they wanted to do,
but could seemingly never find the right place to do it.

Sulaiman (III-21)

exemplified the archetypical tau lecce’-lecce’ in the Lindu shore community. He
was respected both for his capabilities as a trident fisherman and for his services as
a healer and performer of house consecrations (sanro bola), but he never seemed to
settle down. Not only was his route to Lindu the most circuitous of any of the
Bugis who had come to settle in the shore community, but during my stay in the
field he was more often away than not, checking the piscatory prospects of other
lakes on Sulawesi’s northern peninsula or tending his clove fields near the coast.
Sulaiman not only followed his peripatetic life style, but enthusiastically endorsed
it with the following analogy:
Think of the chicken. If it stays in only one place to feed, it only
knows the food of that one place. If the food is all gone in one
place, it moves to another to find food again. That’s the way it is for
human beings too.
His mother-in-law, who continued to run the kiosk at the family residence at Lindu,
admitted her shame (siri’) over the protracted absences of her errant son-in-law.
Though other community members might mock his continual ramblings, he was
always accorded a seat of honour at weddings and other ceremonies held at Lindu.
Dadi (III-94) was another example of a tau lecce’-lecce’. After establishing a wet-
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rice field of more than a hectare in extent and one of the largest houses at Lindu, he
moved back down to the coast in order to tend another man’s ducks. Soon after, he
moved yet again to the Palu Valley to follow the same line of work with another
flock. By the time I was leaving the field, he was rumoured to be on the verge of
returning to Lindu. As another Bugis man summed him up, ’de’ natentu onronna’
(’his place is not fixed’).
Contrasted with these perpetual movers was the tau monro onro, the
’person who stays at a place’. Among the Bugis at Lindu, this label had far
different connotations than its use in areas of South Sulawesi would indicate. In
her study of patron-client relations in Soppeng in the Bugis heartland, Millar
declares that local leaders (tau matoa, i.e. ’elders’) are evaluated according to how
many tau monro onro they are able to mobilise on such occasions as weddings.
After providing the initial gloss ’people located in the space,’ Millar characterises
these tau monro onro more fully as ’followers who locate themselves under the
influence of a tau matoa, where they can enjoy the certainty generated by the tau
matoa’s superior ability to gauge the bateng of others and to know what is
appropriate in all situations.’ (Millar 1983: 480)

Here the social notion of

followership, being encompassed in the space dominated by a recognised leader, is
accented in the term’s usage.
However, the Bugis of Lindu accorded the term tau monro onro a very
different signification and significance. Quite simply, a tau monro onro was one
who remained at a place, who stayed put in a specific geographical location. In this
usage the tau monro onro was placed in opposition to the tau laosala and the tau
lecce’-lecce’ as the settler par excellence contrasted to the itinerant, rather than the
follower contrasted to the leader. Indeed, in a moment of truculent indignation
over the addiction to gambling of her husband and his friends, one Bugis woman
ranted about the very absence of such ’leaders’ at Lindu:
There are no to matoa in this kampung. When the men get
together to gamble, they don’t bother to pay attention to anything
else. Back in Bone if there is a party or other gathering, there is
always a to matoa waiting at the door to let people in. Here there
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are many men who are already old (macoani ), but no elders (to
matoa). Take Messi, for example. oHe will gamble until there are
two batteries hanging from his ears,30 but he doesn’t pay attention
to anything else. So he is no to matoa.
Her reaction was by no means idiosyncratic.

Another villager echoed her

evaluation with the words, ’There are some people who are just old; there is
nothing that they know.’
Being a tau monro onro does not entail taking root permanently in a
community. In fact, the tau monro onro was contrasted with the tau matette’, ’a
person who is settled or fixed (tetap),’ also called the tau mapong,31 ’a person
who takes root.’ Such a person remains permanently in a place, living to see
her/his grandchildren grow up there. In contrast, to be a tau monro onro only
requires settling down for a period long enough to harvest the good fortune (dalle’
or rejeki) that a place may offer to the occupant. Andi’ Bahar Pettasora (IV-1), the
noble Bugis elder who had settled in Pakuli in the Palu Valley and sponsored the
movement of the fourth contingent to Kanawu, put it as follows in a passage he
explicitly labelled a piece of advice (pangaja’) to migrants:
If you go wandering, you must wait five years to see whether you
encounter good fortune. If you stay for one year and want to move
on, so will the fortune in your life be unsettled. If you stay for three
years, then the coconut trees you planted will not yet have yielded
their fruit. If you stay five years, then there will already be fruit.
His classificatory grandson Andi’ Anwar, evidently having taken such advice to
heart, justified his own resolute persistence at Lindu, despite the opportunities
offered elsewhere, in words that succinctly exemplified the contumely heaped upon
perpetual wanderers by the tau monro onro settled at Lindu:
One shouldn’t always be influenced by reports of how good things
are in another place. For example, if one plants a vegetable like
eggplant [here in Kanawu] and then hears how fertile it is in
Tornado, one might be influenced to uproot it and plant it there.
Then hearing how things are in Anca, one might uproot it again to
plant it there. One then does the same thing when one hears how
good it is in Kangkuro. Finally, one ends up with nothing more than
a dead vegetable. Such is the fate of a person who doesn’t settle
down. 32
Being left with a dead vegetable on one’s hands was not the only misfortune that
could be suffered when failing to persist in properly rooted endeavours or even
when simply failing fully to exploit the possibilities of a place or situation.
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Transgressing Place: The Swollen Belly
To leave a place prematurely, rejecting with disdain the (potential) benefits
proffered, is to incur the condition labelled mabusung.

In the Bugis lontara’

manuscripts mabusung refers to the swollen belly, 33 often fatal, with which a
person is afflicted when failing to show proper respect toward a superior, whether a
deity, departed ancestor, or a living rajah or other high noble. Indeed, the lontara’
manuscripts customarily begin with the invocation ’May I not be afflicted with a
swollen belly ... ’ (tennia upomabusung; see Caldwell n.d.; Macknight & Muchlis
n.d.), for the recitation of ancestral names in the genealogies that comprise the bulk
of such texts can be interpreted by the ancestral spirits as an act of impudence.34
Errington nicely epitomises such a traditional context of mabusung:
A lower person who has direct inappropriate contact with forces too
potent for his or her own potency will become afflicted with malady
or misfortune. Such a state of affliction is called mabusung. So,
for instance, a person who looked directly at the ruler, especially
into his eyes, would suffer mabusung; so would a person who failed
to get off a horse or close an umbrella when passing in front of a
high noble’s house (Errington 1983a: 567).35
Among the Bugis of Lindu, however, the state of mabusung resulted from
somewhat different sorts of encounters and entailed divergent realisations of
misfortune.

Three incidents at Lindu were commonly cited to exemplify the

causes, content, and consequences of mabusung. The death of the woman Jumalia
(IV-55) was described by one informant in the following terms:
Jumalia had been sick for some time before she died in the middle of
last year. She had first vomitted a half pail of blood in Sadaunta,
when Abu brought a horse from Tornado for her. Two days later
she was vomitting blood, but not a lot. He then brought her to
Bamba. People say that after she had finished laying out some
salted fish to dry, she went down to the lake to bathe. There she was
afflicted (ampa-ampareng) by the spirit guardian (pajjaga) of the
place. Bamba is such an unhealthy place because of that guardian.
Jumalia used to blurt out everything like a little child. That is why
she wasn’t warned. She was unconscious for a week before dying.
During that time Abu was always opening her eye with his fingers,
but her condition was unchanged.
This account of Jumalia’s death36 emphasised the childlike (indeed childish)
qualities rendering her susceptible to just such an attack by a spirit. Children,
particularly on the third day after their birth or upon moving to a new house, are
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believed to be particularly vulnerable to the incursions of spirits resulting in the
state ampa-ampareng (Matthes 1874: 800).

Other members of the community,

however, presented an account of her meeting with this guardian setang that
emphasised a very different reason for her final death:
Before her death Jumalia was summoned by what she took to be a
person standing in a boat. This figure wanted to give her a gold
necklace, but demanded that she come down from the house alone to
get it. Because she was afraid, she woke up her husband, but when
Abu went outside, there was nobody there. This is an example of
mabusung, rejecting good fortune (menolak rejeki). Not long after
this she became ill and died a short time later in Tornado.
In this account Jumalia died not because of the capricious cruelty of the local spirit
guardian, but because she refused the ’good fortune’ he offered in the form of a
gold necklace. Here the state of mabusung eventuating in death did indeed result
from an inappropriate contact with a source of greater potency. But what was
inappropriate about the encounter was Jumalia’s rejection of an apparently
beneficent bestowal. 37
Mabusung was also invoked to account for Hamid’s (IV-59) partial
paralysis. Soon after he had opened up wet-rice fields with his family, Hamid
began to doubt that the shore hamlet Kanawu would ever develop into a real
village, a prosperous settlement rather than a temporary assemblage of huts. He
was said at one point to have declared in disgust, ’Just what kind of a village is
this?’ Despite the protestations of his wife that they should at least keep their land
and boat motor, leaving their eldest son behind to tend them, Hamid sold
everything and returned with his family to the South, though not before beating his
wife for her initial intransigeance. Nonetheless, he returned to Central Sulawesi
after only a few months, having been unable to find work while in the South.
Shortly thereafter, while he was working as a power saw operator in the forests
near the coast, a tree fell on him, paralysing both legs.

Unable to afford the

requisite operations to regain fully the use of his legs, he was brought back to
Lindu. There he was gradually able to hobble around the hamlet supported by two
branches used as staves. Yet, even then he remained outside the social life of the
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community. Although constantly invited, he would not come up into anybody’s
house, as he could not stop the constant dripping of urine due to his injury. Hamid
had incurred the condition of mabusung by-his declaration that the assemblage of
houses at Kanawu would never amount to a proper kampung.

Although no

accounts ever alluded to the vengeful action of a named guardian spirit, the very act
of taking the place Kanawu in vain and forsaking it before he could suitably
evaluate the fruits it had to offer was enough to earn such retribution. Hamid thus
exemplified how the person who fails to persevere as a tau monro onro not only
cannot enounter good fortune, but may indeed incur grievous misfortune.
The condition of mabusung was also invoked as an explanation for the
calamity (musibah) suffered by Andi’ Anwar and his boatload of Pipikoro
transmigrants when they encountered the guardian spirit of the lake and almost
perished in the whirlpool that claimed his motor.

Many interpretations were

offered to account for this near-catastrophe. The indigenous Lindu people most
often invoked the Kaili concept masolora, the certainty of encountering misfortune
after having refused proffered food (or sometimes even accomodation).38 The
Pipikoro people had refused all invitations to eat and stay the night at the village
center of Tornado after the birth control clinic they attended. Instead, they insisted
that they wanted to cross the lake to return home to Kanaan (i.e. Kanawu Atas) on
the east shore that evening and noisily took leave to do so. In contrast, Andi’
Anwar’s wife attributed this culmination of the family’s misfortune to her
husband’s persistence in employing various types of padissengeng oroane, which
she insisted he throw away or she would divorce him. After a period of anguished
incomprehension, Andi’ Anwar himself decided that all his misfortunes were due
to a condition of mabusung. A couple of years earlier his mother had written him
a letter, asking whether she could come to reside with him in Central Sulawesi.
Andi’ Anwar never replied. He had originally run away from his family when in
his early teens. One day his father had come into his room and, upon seeing the
new guitar that his son had bought for himself with the money he earned selling
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kites he made for customers in Ujung Pandang, he had grabbed the instrument and
attempted to club his son with it. Andi’ Anwar adroidy evaded the blow, but when
he saw strewn on the floor the pieces of the guitar, which had been shattered by the
impact with the bedpost, he leaped out the window, ran off, and never returned
home. For forty years he wandered through Kalimantan, Malaysia and Central
Sulawesi, not once going back to the South.

He never remembered

(maringngerrang) his parents. But as his mother’s letter indicated, he had been
remembered.
Some informants, especially those of mixed Bugis-Arab ancestry, tended to
gloss mabusung as the curse (katulahan) laid upon children who had forgotten,
refused to acknowledge or even rebelled against their parents, all acts of filial
impiety (doraka).39 Pua Ipa (1-2) constantly bemoaned the neglect she suffered
from her own children, labelling such an attitude as a sin (dosa) against God that
engendered the state of danger labelled by Bugis mabusung. To illustrate her
point she related the story of Malingkunda Sikantang:
Malingkunda Sikantang was an irreverent child (<anak durhaka),
who could never be kept in line. He did not even know it when his
father died. He wanted to sail off, but his mother forbad it, as she
was already quite old, the poor thing. He went off anyway, and in
the land of strangers he married a rich woman.
After becoming a ship’s captain, he returned to his home village.
But he didn’t acknowledge his mother, as he was ashamed of her in
front of his wife. His mother could not endure this. So, she asked
for help from God, declaring, ’If he emerged from my womb and
drank my milk, give me proof.’ Her son was then drowned, losing
all his possessions. If one asks for proof from God, it comes
quickly.
The misfortunes entailed by mabusung could thus be sent by God at the request of
rejected parents. Here mabusung resulted not from rejecting blessings bestowed,
but from failing to acknowledge and reciprocate those received.
Character and Fate: How a Bugis is Swollen
Such a failing could be attributed to qualities of character. While other
people at Lindu were quick to ascribe Andi’ Anwar’s misfortunes to the condition
mabusung, they also added that he encountered this fate precisely because of his
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character.

He was singled out as a person who was ’arrogant (takabboro\

translated either by Indonesian takabur or sombong). Earlier on the day of his
encounter with the guardian spirit of Lake Lindu, all the local fishermen had met
with fisheries department officials to discuss restricting the size of gill nets used'in
the lake.

Andi’ Anwar had sat next to the head of the regency level fisheries

department, adopting with his legs stretched out in front of him an air of familiarity
and ease with this visiting official. He felt himself entitled to assume such a stance,
as they had been acquaintances at the time this official had held the lower post of
supervising the market in which the fish from Andi’ Anwar’s bagang were sold in
Palu. However, in the opinion of the other fishermen at Lindu, taking up such an
attitude of familiarity with a high official when his fellow fishermen at the lake felt
constrained to show deference was simply takabboro’,40 for he was failing to pay
proper respect to a superordinate and implying he had nothing to fear from him due
to their previous acquaintance. By doing so Andi’ Anwar was also regarding other
people lightly (pandang enteng), adopting a stance unwarranted by present
circumstances. So to regard oneself is to become swollen (rnaboro)/*! indeed at
times to consider oneself higher than God. His actions and attitudes were thus not
in keeping with his place. His very insistence on the noble title Andi, when he had
been known simply as Anwar during his bagang-fishing days in Palu, was a further
indication of this swollen attitude. People talked of him as someone who never
wanted to be placed on the same level as others. If somebody claimed to be at the
first level in some respect, whether fishing prowess, modem farming techniques, or
knowledge of Bugis customs (ade’), he would claim to be at the second level. If
that person reached the second level, Andi’ Anwar would already have reached the
fifth level.

Not surprisingly, during my fieldwork Andi’ Anwar’s stated age

jumped over ten years. In large measure, the augmentation of his age stemmed
from his attempt to claim the status of elder (to matoa) that would legitimate his
leadership of the local farmers’ association. In his claims to lead he was also
characterised as ’quick-tempered’ (matempo), not only always ready to boast of
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his superior position, but also swift to take umbrage when others stood in his way.
Such attitudes earned him yet a further characterisation as ’puffed up’
(magempung), as somebody who was always priding himself (membanggakan
din) on being above others. Whatever might be the prerogatives of rank in the
South, at Lindu such claims were simply presumptuous. As one informant summed
it up: ’In a rantau village everyone must be the same; everything else is a matter
of history.’
Even his own wife described Andi’ Anwar as a fellow who was always
’talking big’ (tukang bercerita, literally, ’a craftsman of story-telling’), but had
nothing to back his stories up. (She, after all, should know.) Ironically, Andi’
Anwar himself provided the aphorism that best summed up such behaviour:
Magala’ tappi bangkung ~ ’the bush knife wom at the waist resounds.’ As he
explained, this adage refers to the sound a bush knife makes while swinging in its
scabbard, as if happily boasting when hanging from the waist. Though the bush
knife may make quite a din when tied to a person’s waist, once hung on the wall
inside the house it is silent. It thus presents the image of a person who brags about
all his accomplishments and acquaintances when on the outside, but when visited at
his house remains taciturn, for he knows the visitor can discern the impoverished
reality behind his boastings. Such is the person liable to mabusung.

It is not

simply the attitude itself that can characterise actions incurring mabusung. For
adopting such a stance to the world is often a matter of pride in one’s possession of
knowledge. If a person delves too deeply into arcane knowledge, he then become
insane (ojangeng), as he comes to regard himself as God. With such an attitude he
no longer remembers his proper place and is thus no longer in a position to receive
bestowals of good fortune.
Although the most likely target for such character attributions due to his
own assumption of noble status and the perquisites of leadership he felt accruing to
it, Andi’ Anwar was not the only person characterised by such terms as takabboro’
at Lindu.

Indeed, Hamid (IV-59), paralysed in virtue of his condition of
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mabusung, was most often portrayed in precisely such terms. Given his tendency
to vent his temper at others for the slightest offenses, he was consummately
matempo. To declare that Kanawu would never amount to a proper kampung was
to arrogate knowledge to himself that he had no right in the nature of tilings to
presume. Thus, rejecting the potentialities of Kanawu was a presumption following
upon an unwarranted claim to superior knowledge. Like a man who proclaims that
the evil knowledge (padissengeng sala) of others can have no effect upon him, he
was no longer in a position where he could focus (matuju) his awareness on the
world outside to avert misfortune, let alone be properly orientated to receive good
fortune. He too did not know his place at Lindu and suffered the consequences.
The character attribute takabboro’ and the condition of being ’swollen’
associated with it thus index an orientation that entails a particular susceptibility to
misfortune.

This orientation is also expressed in actions that preclude the

experience of good fortune.

Such actions encompass not only the dramatic

declarations and deeds that constitute major transitions in a life course, but also
everyday gestures and habits inadvertently followed. The takabboro’ person is
inclined to throw things around, especially food that can still be eaten.

The

prostitute who by moving in with a young man had forced his shamed (masiri’)
parents quickly to arrange his marriage with her was renowned for her temper
tantrums, when she would hurl everything around her. Worst of all, she would
even cast rice down upon the ground. As her brother-in-law remarked, ’if rice is
allowed to drop under one’s head, then one cannot encounter the good fortune for
which one is searching.’ To act in such a manner is to cast off the good fortune that
has been brought to one in the form of the most essential food and thus to signal a
rejection of good fortune in general.
Numerous customs (ade’) and prohibitions (pemmali) observed by the
Bugis at Lake Lindu reflect this concern with modes of action that by their very
form signify the rejection of rejeki. When a deer swam alongside one Bugis man’s
canoe in the lake, he immediately killed it despite the law forbidding the slaying of
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such protected animals in the national park to which Lindu belongs (see MAP AI13). When confronted with his deed by a conservation official, he argued that to
have refrained from killing the deer would have been to reject such obviously
proferred good fortune with all the unfortunate consequences such actions entailed.
Even an inadvertent act that might signify such rejection must be avoided or, once
committed, atoned for.

This same informant also related how one of his

companions had been compelled to sponsor the annual consecration of Lake
Sidenreng when still back in South Sulawesi, because some of the fish he had
caught had accidentally fallen back in the water after having already been placed in
the boat. Such apparent refusals of good fortune, whether intended or not, are
tantamount to regarding it as cheap (masempo dalle’) and thus incur mabusung.
Even dirt should be swept inside the house at midday before being swept out later.
Simply talking too freely about what one has received from any source may be
interpreted as regarding it as cheap. If a person has a propitious dream, then s/he
should reveal it to no one for a week, lest the good fortune disappear, carried away
by the wind.
Securing good fortune for oneself is not simply a matter of such
observances. In the Bugis world, the correspondences of form and number that are
determined by certain basic notions of totality, whether the seven levels of each
part of the cosmos or the four spirits associated with the basic design of a body and
with the elements of earth, wind, fire, and water, inform the structure of all places.
In such a world even the most quotidian actions portend and produce the most
general and penetrating transformations in one’s fate. It is a world where one must
rise early every day lest good fortune fly away from one with the light and where
one should kindle one’s lamps in the evening before it becomes dark lest the
continuity of one’s good fortune be broken as the darkness disrupts the light. Yet,
it is also a world where one must work.
Work and Hierarchy: Bearing the Social Order
Unlike many of the languages of Eastern Indonesia that have only a term for
activity or making, but no indigenous word best glossed as work or labour, the

293
Bugis language not only contains such a term for ’activity’ (gau’), but also a term
that signifies ’work’ (jama). The tail monro onro does not simply stay at a spot
long enough to receive its fruits; he works at obtaining them. Whether fishing or
planting coconuts, clove, or rice, he seeks in some measure to determine his fate.
For one does not fortuitously encounter good fortune; one works for it

Good

fortune may be conceived as a flow or the bestowal of a guardian spirit, but this
apprehension also requires an active seizing, whether by establishing wet-rice fields
and an appropriately orientated house in an auspicious place or by spearing the deer
that comes toward one. Indeed, such an active working toward good fortune is but
the obverse of the active courting of misfortune by acts of challenge and rejection
inducing mabusung.
Not all types of work are equal. Just as people at Lindu could be classified
and evaluated according to how much they moved around in the periphery, so too
they could be ranked according to how they made a livelihood. As part of his
advice (pangaja’) to migrants, Andi’ Bahar Pettasora produced the following
hierarchy, whose levels are evaluated in terms of their relation to akkaleng. In
contrast to padissengeng, knowledge that must be taught and learned, akkaleng
here refers to the innate capacity of understanding, the framework of one’s thoughts
(pikiran) that constitutes one’s mind. Thus, in his words of advice he presented
this hierarchy as given in the very nature of the conceivable.
At the bottom is the gambler (paboto), the ’excrement of understanding’
(tainna akkaleng e). Even if land or goods are bestowed upon him, he will sell it
back again in order to have the capital to finance his gambling. He must perforce
become a liar, ending up finally as a thief (peloloang), the lowest of the low. The
’slave of understanding’ (atanna akkaleng e) is the lazy person (tau kuttu), the
individual with no fixed work who just keeps moving on to wherever the action is,
wherever it is lively (maroa). The tau laosala is, of course, the archetypical tau
kuttu. Indeed, the two terms were often used interchangeably. The ’coolie of
understanding’ (burunna akkaleng e) is the person who works for a wage or
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salary. Toil he does, but when ready to go home he wants only to receive his pay.
The merchant (padangkang) functions as the ’minister of understanding’
(menterinna akkaleng e).

He is the one who transcends the local setting.

Through the commercial network he has established he can communicate with
those far away, even abroad, to find out the current price of the goods in which he
deals.

However, the ’sovereign of understanding’ (arunna akkaleng e) is the

farmer, specifically the wet-rice farmer (pagalung). He alone does not receive
from others, but only gives of his fruits. When the harvest is finished, the farmer
feeds all others. He need take from none.
Such a hierarchy is quite at odds with the usual image of the Bugis concern
with inherited rank and its prerogatives.

Accounts of Bugis society in their

homeland of South Sulawesi have stressed how people are ranked according to the
purity or whiteness of their blood (Matthes 1875; Friedericy 1933; Pelras 1971) or
by the degree of potency they control in virtue of high status (Errington 1983a: 546,
558). Similarly, in Millar’s account of the Bugis of Soppeng, one’s capacity of
understanding is appraised in terms of the extent to which one’s inner energy is
focussed, balancing lahireng and bateng (outer and inner qualities, respectively) in
an equilibrium at the highest possible level (Millar 1983). But among the Bugis of
the Lindu shore community, a community of fishermen, farmers and kiosk
operators in the periphery beyond the Bugis homeland, people are judged by what
they do, by the work they perform. Such a hierarchy thus constitutes the basis of a
counter-ideology to the doctrine of inherited differences of worth.
Indeed, the sentiments underpinning such a reversal of standard evaluations
were evident in the account of the origin of the nobility and the ruler (arung or
raja) given by one informant:
Adam and Hawa [Eve] were having a fight with each other, they
were quarreling. A child named Kabel had been bom to them.
Adam declared it was his child because he placed it [in the womb].
Hawa declared that it was her child, because she had stored it [in her
womb].
So they each hoarded their genital fluids. From these each gave
birth to a child. Adam’s child eventually became hard, but Hawa’s
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child was soft. It could not even stand. It had to be lifted up, since
it was as if paralysed. It was just carried around. Its elder sibling
was always ordered to carry it.
So they considered how it could be arranged that this child of Hawa
would still [always] be cared for by its elder sibling so that it could
live. Thus, the descendants of Hawa were raised to the status of
nobility because they were not able to work, to hoe the fields.
Each child married and had children. Eventually, the child of
Hawa’s son Kail came to regard his father as rajah. He was always
being carried around. Even if his father wanted to go out to
defecate, he was carried. And so it has been passed down for those
who become rajah. Though when you think of it, there is really only
one humankind.42
Many of the elements of traditional Bugis culture abound in this tale, including the
prohibition on the highest nobility coming into contact with the ground, the
subservience of commoners to nobles, and the labelling of nobles as younger
siblings (andi’ or anri’). The reasons given for these usages and the evaluations
they imply are, however, all reversed from those usually offered by chronicles and
noble informants. The commoners provide their services and accord respect to the
sovereign not because he is a source of greater potency, but precisely because he is
so lamentably impotent in every way. He cannot even defecate on his own. It is
thus the bearers who sustain the social order, who are indeed its sovereigns, not the
highly bom(e). Ultimately, the greatest proof of good fortune is just such ability to
give and thus sustain.
Perils of Knowledge for the Wanderer
Thus, for those Bugis who journey out to the periphery, searching for good
fortune (dalle’) is a hazardous business. To go about obtaining it, the wanderer
must learn the proper knowledge (padissengeng). That endeavour alone is fraught
with peril. For one may end up instead with the wrong knowledge (padissengeng
sala), becoming transformed instead into a poppo’ or parrakang. Even if the
pupil does learn the knowledge that can parry the incursions of others’ maleficent
knowledge, it may serve also to repulse the very good fortune that is ultimately
sought. Indeed, supernatural knowledge, whether good or evil, penetrates the body
and acts outside the learner’s awareness (kesadaran), whether of its own accord or
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through the medium of a familiar spirit, be it a setang or shadow (to lotong). It
may also render the person

so

’swollen’ (takabboro’, matempo,

and

magempung) that he or she not only rejects the good fortune that could be
obtained, but also incurs the condition mabusung (itself in origin another type of
swelling) that ineluctably brings misfortune with it. So, in order to be in a position
to obtain good fortune, the person must throw away that knowledge inducing the
character and associated actions that repel it. Still, one must maintain a constant
awareness, remembering (maringngerrang) one’s place and all the motions
appropriate to this place and in accord with the structure of the cosmos. If one has
the persistence of a person who stays in place (tau monro onro), working
(majama) to open up sources of the good fortune that may then flow to one and
maintaining the proper orientation to receive it, then one just might encounter that
good fortune that enables one to become a truly sovereign (arung) person in regard
to one’s own understanding (akkaleng), master of one’s fate we might say, one
who sustains not only her-/himself, but all those around one.
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NOTES

1 When early in my fieldwork I was casting about for somebody to teach me the
Bugis language, Tukang Sattu,the pioneer of the second contingent, jokingly agreed
to start me off. This sentence was the first he instructed me to write down. As the
rather ungrammatical mixture of Bugis and Indonesian in this sentence indicates,
Sattu was hardly a discerning teacher of language. But as a guide to what I should
seek to understand about local Bugis culture his initial instruction was impeccable.
The rest of my fieldwork became my own quest to figure out just how Bugis go
about ’searching’ in Lindu.
2 Besides the simple gloss zegen (’blessing’) in Dutch, Matthes (1874: 202) also
characterizes barakka’ as a gift given by someone who has received many
blessings from Heaven, including having attained high rank, having gathered many
riches, having reached a ripe old age, or having achieved a great eminence through
some other means. Such a gift may be a sum of gold, a dagger, or anything that
might bring to the recipient the same general blessings from Allah that the giver
has received in the past. The Encyclopedia of Islam (Gibb et. al. 1960: 1032)
defines the original Arabic word from which the Bugis term derives as ’blessing ...
beneficent force of divine origin, which causes superabundance in the physical
sphere, and prosperity and happiness in the psychic order.’
3 Bugis seek to change their fortune not only by such strategies as changing their
location, but also by changing their names. The Bugis are by no means the only
ethnic group to engage in this practice in the archipelago. Name-changing among
Javanese is quite common, and for much the same reason (Valerie Hull, personal
communication).
4 Incidentally, of all the children subsequently bom to this man at Pakuli and Lindu
in Central Sulawesi, none have died.
5 Despite the avowed commercial orientation of the Minangkabau, the emphasis on
acquiring experience and knowledge as a motivation for leaving one’s homeland
(.merantau) reveals an orientation to wider concerns (Naim 1984).
6 Akkaleng, like its cognate Indonesian akal, is a notoriously difficult term to
translate. Such glosses as ’reason’ invoke a Western tradition where Reason is
opposed to Will and Emotion, contrasts that do not permeate Bugis usages in quite
the same manner. Intelligence is more general, but perhaps too intellectual.
Understanding as a faculty is closer, but perhaps the Greek term nous captures
more of the active purposefulness of the term, though certainly not the modem term
’nous’ in its current Australian usage (pronounced/naws/) signifying gumption.
7 In this context, the term tareka’ has little to do with gaining access to proper
Islamic learning (Matthes 1874: 356) nor to mystical brotherhoods or regimens (see
the definition of tarekat in Echols and Shadily 1962: 366). It refers specifically to
this one-to-one encounter with a teacher for the transmission of such esoteric
knowledge as magical spells.
8 At the time Rp. 5000 equalled approximately AS7.27. A large water buffalo
usually sold for around Rp. 250,000, approximately A$364.00.
9 In Kaili, the local language of the Palu Valley and the lingua franca of the
hinterland in which Lindu is located, and in the national language Bahasa Indonesia
the cognate term popo is used to refer to this sort of being. Among the Bugis the
alternative term peppo’ is used in some regions.
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10 Matthes (1874: 99) defines peppo’ as ’a female tormenting spirit (een
vrouwelijke kwelgeest), so named after the sound she makes.
11 Indeed, One informant from Sidrap Regency described the village Sawitto in
adjacent Pinrang Regency as inhabited completely by a population of poppo\
12 In a curious structural inversion, whereas the parrakang remains an intact
human being that eats other people’s viscera, the poppo’ does not regale itself by
such repasts, but must remove and store its own viscera (usually in the attic of the
house) before being able to fly and attack others. The following story I collected of
an unsuspecting Bugis man marrying a wife from the village of Sawitto (see above)
who turned out to be a poppo’ illustrates this characteristic, as well as teaching
how to deal with these witches: When it was the middle of the night, the man’s
wife began to get jumpy, as she already wanted to fly off. When her husband had
fallen asleep, she took a ’Dutch wife’ [i.e. a bolster] and covered it with her
sarung, laying it down beside her husband. When he first awoke in the middle of
the night, he got up and wondered why his wife had become a pillow. So he took
counsel with himself and formed a plan. Another night he pretended to sleep,
snoring loudly, but he was actually observing his wife. He saw her climb on top of
the house, which then shook, and then he heard the sound ’po’po’po’ ... ’ He then
took some boiling water and climbed to the rice bam/attic (rakkiang). He saw
there a small cooking pot with his wife’s stomach in it, as she would not be able to
fly were her stomach not removed. So he took the boiling water and poured it all
over the stomach. When it was almost daybreak, his [returned] wife said to her
stomach, ’Come into your place. Do not enter it wrongly.’ Her husband then said,
’Wliy do you tell it to go in? I have already poured boiling water on i t ’ His wife
then died.
13 The reasons for characterising peppo’ and parrakang as primarily female when
examples are requested (although when pressed some Bugis will admit that males
can also be so transformed, especially in the case of parrakang) deserve further
inquiry. Certainly, this identification is related to woman’s status as most likely
heir to the house, for it is in the house that most such attacks are believed to take
place. Indeed, although a family may inhabit a house before its walls have been set
in place, at least a few panels of folded-over palm fronds must first be placed so as
to cover the front gable, as that area is the path of the poppo’ (i.e. lalenna poppo’
e) by which it enters and leaves a domicile. Men are the ones who wander around
as human beings, sailing (masompe’) to far lands to find a livelihood, while
women are seen ideally as remaining in the house, weaving sarongs and cooking.
Perhaps they are seen only as attaining a mobility commensurate with, and hence
threatening to, that of men when transformed into parrakang or poppo’.
14 Although one might expect the Indonesian cognate term semangat to be used as
an equivalent of Bugis sumange’ for this detachable spirit or soul, often the Bugis
at Lake Lindu tended to use the term roh when discussing these matters in
Indonesian.
15 Popular stereotypes present the Kaili area of the Palu Valley and surrounding
mountains as a sort of ’land of the lotus eaters.’ The traveller is said to be unable to
forsake the area once having partaken of the vegetable named daun kelor. Inti
kaderona is the type of Kaili knowledge that exerts the same influence.
16 As noted in Chapter Five, this preference for direct action as opposed to
clandestine practice of ’black magic’ to wreak vengeance is one of the primary
ethnic markers by which the Bugis distinguish themselves from the Lindu
’kampung’ inhabitants and the surrounding peoples of montane Central Sulawesi
in general.
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17 While also available to women, paddissengeng oroane was usually associated
with the desires and practices of men, just as paddissengeng parrakang tended to
be associated with women.
18 Although the equation was never explicidy made for me, a person’s spirit
(sumange’) was often described in terms that paralleled those of a to lotong,
especially in regard to its ability to wander freely on its own.
19 The original Bugis spell is given here: O La Bolong, La Maraja ri laleng lino,
iko mampirika* esso wenni, atanna Puang Ala Ta’ala massompa lao ri alenna.
Ko engka tau kira-kira maja’ka’, tedduka’; ko malika’, parapeka’; ko
tellenga’, pakkawanga’. la ’ atanna Puang Ala Ta’ala massompa ri lino lettu
ri esso ri munri.
Barakka’ la ilaha ilela Mohammadam rasulullah.
Significantiy, while at Lindu none of the men of the shore community would teach
me a spell of this sort. Only in the middle of the night before I was to leave Palu at
the end of my fieldwork was I able to obtain this spell in a tareka’ session from
Andi’ Anwar.
20 The Bugis prohibition (pemmali) on felling a tree from a position where one’s
shadow is cast upon it is obviously related to this notion of the shadow being a part
of oneself that can directly receive blows.
21 The Bugis are not unique in the archipelago in espousing this view of the
operation of knowledge and its consequences. For example, in East Java
individuals believe that if a person makes an offering at Gunung Kawi, the object
of one’s request at the time may very well be obtained, but other aspects of one’s
fortune are bound to suffer in recompense. Such balancing was believed to be
exemplified by the deaths of so many members of the family of the entrepreneur
who established Bentoel cigarettes after such a pilgrimage.
22 The same body locators can be added to the terms for ascending generations of
ancestral grandparents, as the specifiers are reciprocal. It is not fortuitous that the
system of kin terminology reaches to the 7th ascending and descending generations
with its body template. Just as four (and, with an added center or navel, the number
five) connotes wholeness in assalamakeng rites and other contexts, so the number
seven expresses completeness in cosmological schemes. For example, the sacred
spring at Juara in Bone, South Sulawesi, contains seven types of water,
corresponding to seven colours: makkudara (green), magau’ (blue), maridi
(yellow), macella’ (red), makkamumu’ (purple), mapute (white), sikola’
(chocolate brown). (Interestingly, black is not included in this list, leading me to
surmise that this listing may have been extemporaneously constructed for my
benefit.) As detailed in Chapter Seven, when Andi’ Anwar, who had lost his
livestock and boat motor, prepared his first offering to the spirit of the lake after the
musibah, he insisted on a rice-porridge containing seven types of vegetables for
this offering. In fact, many magical practices depend upon actions performed in
groups of seven. If one wishes to counteract another’s anger, one should take
seven steps backward, for that will neutralise one’s opponent by allowing her or his
anger to run its full course before any blows are launched, just as Hawa (i.e. Eve)
was taken from Adam’s seventh rib (this juxtaposition was my informant’s). If an
opponent’s eyes flash seven times, her or his anger will subside and all will turn out
well. The medicine made from a mixture of water and the seventh drop of blood
from a woman’s vagina during her delivery is an especially potent concoction to
ensure the smooth emergence of a baby when given to another woman
experiencing a difficult delivery. Ultimately, this dependence on the number seven
as a sign of totality or completion is cosmologically based. For just as the sky has
seven levels, as does the underworld, so we human beings live in the seventh level
of the land between. Errington points out that her noble informant, the former Opu

300
Pa’Bicara or principal minister of Luwu’, described the cosmos as having seven
dimensions: right, left, front, back, up, down, and center (Errington 1983a: 547).
23 The notion of a child’s elder or younger spiritual sibling is a common one
throughout the archipelago, although the association of four such spirits with a
child is largely found in Java and Bali. For example, the kanda mpat in Bali
represent a close analogue (Forge 1980: 9).
24 The Bugis language does distinguish the cardinal directions north, south, east,
and west. Although these derive from terms that literally indicate upridge and
downridge as the basic axis, like the Balinese direction terms kaja and kelod
(David Stuart Fox, personal communication), Bugis maniang ’south’ (literally, go
upwards) and manorang ’north’ (literally, go downwards) are now used as cardinal
direction indicators independent of any geographical landmarks or differences in
altitude.
25 Even Errington’s own descriptions at times also argue for an animistic rather
than an animatistic conception of sumange’: The house has its own sumange’;
the spirit that hovers at the navel-post, called the Ampo Banua (roughly, lord of the
house) (1983a: 547); ... until the stump falls off, the baby‘s navel is not yet sealed
over; the baby’s sumange’ will fly away (1983a: 554). It is an individualised spirit
that can be named or fly off, not a concentration of cosmic energy. However, as
has been suggested by others (Roxana Waterson, personal communication), nobles
may very well argue for a concept of power or soul as an undifferentiated mass of
which they share a greater portion, thus justifying their elevated social positions,
while commoners may tend to argue for the qualitatively and quantitatively similar
spiritual essence of each individual, thus negating the claims of nobles to greater
power. The divergence in conceptions of Errington’s noble informants in Luwu’
and my commoner informants at Lindu is thus expectable on such grounds.
26 Errington has argued that invulnerability is not a matter of creating an
impenetrable peripheral surface, but of a greater concentration of potency at the
navel (posi’) of a structure, whether a person, house, or realm (1983: 565).
However clearly that may have been stated by nobles situated at the navel of the
body politic in Luwu’, the Bugis in the peripheral setting of Lindu quite explicitly
talked about invulnerability in terms of creating a hard (matedde,) surface or fence
around oneself so that bullets and magic would bounce off. Of course, such an
emphasis on the power of the periphery is intelligible coming from informants in a
refugee community who would consider the social periphery as significant as, if not
more significant than, the center.
27 Meals are a time of particular vulnerability due to the lack of concentration
directed to the outside world by those partaking of food, as well as due to the
opening of bodily apertures required for ingestion.
28 As mentioned in Chapter Seven, Errington’s (1983a: 557-559) characterisation
of madoja (maroja in the Luwu’ dialect) contrasts starkly with the ethos I
encountered at Lindu. Among the nobles of Luwu’ with whom she resided,
maroja was seen as an active maintenance of alertness throughout the potentially
dangerous time of the night in order to guard or care for a person in an imperiled
state, whether a newborn child in its third night after birth, an ill person, or those
about to enter the married state. Appropriate activity for the vigil included
listening to the I La Galigo epic recited by a high-ranking noble within whose
circle of potency commoners could feel sheltered. Although the Bugis fisherfolk at
Lindu also pulled all-nighters on the eve of such ceremonies as weddings, boat- and
house-consecrations, and the penre’ tojang rite for babies, they considered this an
opportunity for communal cooking and gossip (among the women) and for an allnight gambling binge (among the men), punctuated by leisurely indulgence in
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cakes and coffee, rather than considering its function of maintaining the vigilance
of a conscience collective to shield from intrusive harm a person or object about to
undergo a major transition. One is reminded of the analogous contrast on Java
between the courtly dances of Surakarta and Yogyakarta marking installations and
other important, and hence potentially dangerous, transitions in the courts with the
boisterous processions of Sundanese commoners before circumcisions and similar
events in West Java (Baier n.d.).
29 The term kepala batu in Indonesian has connotations both of lamentable
stubbornness and of commendable persistence.
30 Both because gambling for monetary wagers is illegal and because there really
wasn’t much free hard cash among the fisherfolk at Lindu anyway, losers at such
games as domin (dominoes) or the card games jenderal and yoker (both very
similar to the Western card game Hearts) were compelled to suspend used-up
batteries from their ears rather than forfeiting any money. Doug Miles (personal
communication) has suggested that spent batteries may be a striking symbol of the
loss of energy or potency that losing at such games might signify, but I was not
sharp enough to have followed that potential lead while I was still in the field. In
any case, gambling seemed more a matter of style, of exhibiting the proper flair in
slapping down a card or domino rather than simply winning, though habitual
winners were also accorded the title jago (champion, cock). However, the men
never said that it required a special sort of knowledge to win at gambling. Perhaps
they were hiding something from me.
31 The Bugis root pong encompasses a number of related meanings that often form
a complex in this culture area. It may signify ’trunk’, ’tree’, or ’financial capital’,
among other meanings. Specifically, it may refer to the bottommost part of the
trunk. It is also used to signify the lowest part of a branch, the section that is
closest to the trunk. This basic meaning can be extended to encompass such related
notions as ’origin’, ’source’, ’spring’, ’beginning’, ’base’, ’ground’, ’essence’.
Derived terms, such as apongeng, often signify these more abstract meanings (e.g.
in this case, ’origin’). Pong is thus the central term in those dualities found
throughout the languages of the Indonesian archipelago that contrast trunk and tip,
center and periphery (see, for example, Traube 1986).
32 The contrast of my tau lecce’-lecce’ informant’s plucky chicken foraging ever
farther afield for new sources of food and this tau monro onro informant’s hapless
horticulturist dragging aroung his vagabond vegetable epitomizes the variant
evaluations accorded perpetual peregrination in seeking good fortune by members
of these two categories of person.
33 The term can, however, also refer to the visible condition of pregnancy with no
connotations of anticipated difficulties or death.
34 Using the given name of an individual is a highly disrespectful act, for it
indicates the speaker regards the addressee or subject as still a child. When
possible, titles taken either from the rank system or some office held should be
used. Commoners with no such sobriquets to boast usually resort to teknonyms
among themselves, thus indicating the mature status of the addressee or subject as a
married person with children. Even spouses are likely not only to refer to each
other by teknonyms, but also to address each other by these means. Alas, as I had
no children to show, and yet had academic qualifications boosting me above simple
childlike status (whatever my other behaviour in the field may have indicated,
neophyte in village living that I was), I was doomed to be addressed and referred to
simply as ’Mister’ throughout the whole period of my stay. Those who felt close
enough to me to take liberties did resort to the affectionate diminutive of this term
regarded as a title, i.e. ’Mis’.
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35 While Errington’s account of mabusung is quite in accord with others’
characterisations of this term based on textual sources, her definition of kasalla’ as
the suffering caused by inappropriate contact with people and things lower is more
open to question. Neither Said nor Matthes lists such a form, although it may be a
term used only in Luwu’ and thus with no equivalent in the standard dialect of
Bone. However, her interpretation of the example of a village woman who went
mad due to beheading a thieving cat does seem suspect. The cat is certainly not a
lower being. Indeed, Bugis throughout the peninsula regard it as sacred (keramat),
as I discovered also upon being berated by my hosts when I threatened to throw out
of the field hut where I was staying a local cat that had snatched the one piece of
fish gracing my plate at dinner. The cat is often depicted as the companion of
Sangiang Serri, the mythological bestower of rice to humankind, sometimes even
as her incarnation (Mufied 1981: 36). Misusing or abusing a cat induces
misfortune not because the cat is a lowly creature treated inappropriately, but
because it is the form or familiar of a powerful spirit, whose beneficence is not to
be regarded lightly.
36 Many villagers recognised, of course, that Jumalia’s symptoms indicated that
she was suffering from tuberculosis (penyakit TBC), but what finally occasioned
her death as opposed to what was producing her condition and thus her
vulnerability was a different matter. (See Evans-Pritchard 1937 for a classic
exposition of the difference at issue.)
37 As discussed below, it is sometimes not the specific act of rejecting such a
bestowal, but the character trait such rejection reveals to which is imputed the onset
of mabusung.
38 Although the degree of danger involved in the condition of masolora was not
thought to correspond with the magnitude or quality of the offering refused, Kaili
and neighbouring Kulawi people did declare that refusing coffee was particularly
perilous. Just as coffee is bitter, so the misfortune the noncompliant guest will
inevitably encounter will also be particularly bitter. (Unfortunately, my attempts to
elicit a finely graded analogy of the bitterness of different types of food to the types
or degrees of misfortune to be encountered proved unfruitful. Coffee is simply the
most salient case, not a point in a continuum of food types.) Kaili masolora
appears to have no precise Bugis analogue. The term kampunangeng was once
offered to me as the Bugis equivalent, but most Bugis at Lindu did not recognise
this word (and it is listed neither in Matthes’s nor Said’s dictionary). However,
many Bugis came to acknowledge the reality of this condition (just as they
recognised the power of doti or death magic in Central Sulawesi). For example,
one Bugis man relinquished his scepticism when he was involved in an accident
with an oxcart shortly after refusing a meal at a Kaili acquaintance’s house in the
Palu Valley.
39 Andi’ Anwar himself maintained that mabusung and doraka were distinct. In
his view, whereas the former results from children not remembering their parents,
the latter also includes parents and other elders not remembering their own children
or refusing to acknowledge them. However, the results of such actions are the
same, for none of the projects of such disowning parents, labelled in Bugis those
who ’create a rift in the viscera’ (melle’ perru, i.e. ’cut the gut’), will come to
fruition. Some of the variation among informants in conceptions of mabusung and
its relations to other terms depended in part upon whether they related the notion to
Koranic ideas or to the ’pre-Islamic’ Bugis conceptual context of hierarchical
relations with local and ancestral spirits.
40 According to Pua Ipa, the first instance of a figure who was takabboro’ was an
angel (malaikat) who refused to pay homage to Adam as the lord of the earth.
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Because of this denial, the angel was turned into a devil (iblis) and Hell created for
him.
41 Nobody ever directly linked the psychologically 'swollen’ quality of maboro
with the literal meaning of mabusung as having a swollen belly. The former term
had the connotations of ’swollen headed’ in our own idioms. There was, however,
apparently no direct transfer of the quality of sv/ollenness from the manifestation of
character to the possible physical manifestation of the condition of misfortune.
42 The final irony in this story is that I recorded it from Andi’ Anwar, the one
person who constantly insisted on his noble status at Lindu and thus suffered the
consequences of being labelled as takabboro\ matempo, magempung and all the
other terms that indicated his ’swollen’ pretensions. Pelras has collected a similar
text from South Sulawesi (Pelras n.d.b), indicating that the viewpoint expressed in
this tale is not idiosyncratic.
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CHAPTER NINE
Constituting a Place:
Complementarity and Hegemony in Bugis Strategies of Penetration
I dare say there are now near five hundred people in Dobbo of
various races, all met in this remote comer of the East, as they
express it, ’to look for their fortune;’ to get money any way they
can. They are most of them people who have the very worst
reputation for honesty as well as every other form of morality -Chinese, Bugis, Ceramese, and half-caste Javanese, with a
sprinkling of half-wild Papuans from Timor, Babber and other
islands —yet all goes on as yet very quietly. This motley, ignorant,
bloodthirsty, thievish population lives here without the shadow of a
government, with no police, no courts, and no lawyers; yet they do
not cut each others throats, do not plunder each other day and night;
do not fall into the anarchy such a state of things might be supposed
to lead to. It is very extraordinary! ... Here we may behold in its
simplest form the genius of Commerce at the work of Civilization.
Trade is the magic that keeps them all at peace, and unites these
discordant elements into a well-behaved community (Wallace 1962
[1869]: 335-336).
Limits of the Model of Pluralism: Complementarity and Integration of the Lindu
Bugis
Alfred Russel Wallace’s portrait of the coastal trading village of Dobbo in
the Aru Archipelago of the Moluccas presents a remarkable realization of what the
analyst of colonial economy Fumivall later came to call the ’plural society.’
(Fumivall 1944).! The various trading groups from the west — ’Chinese, Bugis,
Ceramese, and half-caste Javanese’ — interact with the local natives of Am and
other islands of East Indonesia only in the marketplace. Commerce provides the
sole link articulating this occasional community. The members of each group are
simply attempting to make a profit, ’to get money any way they can,’ as they ’look
for their fortune.’ In Wallace’s laisser-faire view, the social harmony resulting
from this limited interaction exemplifies the felicitous effects of allowing
individuals to pursue their economic interests unimpeded by the ponderous
apparatus of formal government.
Communities of Bugis and Makassarese outside the homeland have often
been depicted in accordance with this model of pluralism. Whether arriving as
traders or settlers, the Bugis are depicted in such accounts as occupying niches
complementary to those exploited by the indigenes of the receiving land.
Macknight’s description of the lack of economic competition and the paucity of
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cultural transmission between Macassan traders in trepang and the Aborigines of
North Australia is typical:
The trepangers sought a resource not otherwise used and could be,
perhaps preferred to be, quite independent in their work. Nor is
there any evidence that they sought to impose their religion or other
ideas. If the Macassans had no reason to force civilization on the
Aborigines, the men of Marege’ in their turn were held back from
the glittering prize by the difficulties of full participation. Only a
small part of Macassarese culture was evident on the praus, and
there was no way, except for the limited opportunity of returning in
a prau to reach Macassar. It is an unusual example of contact
between very different cultures (Macknight 1976: 92)2
Closer to home, Babcock (1982: 121) has provided a similar picture of economic
specialization among ethnic groups brought together in contexts of migration
within Sulawesi itself.

For example, Bugis specialize as peddlars and kiosk

operators in Central Sulawesi, where indigenous groups remain swidden
agriculturalists and collectors of forest products.

One side supplies, the other

purchases, and little contact is sustained outside the economic sphere. The plural
society lives.
Only in certain respects can this image of complementarity be sustained for
the situation in the Lindu plain. Before the arrival of the Bugis, the indigenous
Lindu inhabitants made little use of the resources the lake had to offer. Although
they occasionally brought smoked and dried fish down to Kulawi or to the Palu
Valley for sale (Rruyt n.d.: 82), they appear only to have carried on such trade
when they were travelling to these areas in any case for different reasons.3 The
earliest visitors to Lindu —Adriani, Kruyt, Grubauer, and the Sarasins -- all noted
the abundance of fish to be found in the lake. Indeed, the bearers accompanying
Adriani and Kruyt were able to catch fish with their bare hands at the shore. But
they noted also the primitive state of Lindu technology for exploiting these
resources and the numerous prohibitions limiting their consumption.^
pacification the Dutch official Boonstra van Herdt echoed this assessment:
Lake Lindu abounds in fish. Yet, the Toraja are not acquainted with
the use of fish nets; seated in a canoe they spear the fish with an iron
harpoon provided with five barbed teeth, which is placed upon a
long bamboo perch. The inhabitants of this land are by no means
seafarers; their boats are hollowed out of tree trunks and resemble

After
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more in their unwieldy form a rice mortar than a slim, slender,
pointed canoe (Boonstra van Herdt 1914: 625).
The intensive exploitation of the lacustrine resources of Lindu thus awaited the
arrival of the seafarers from the South.5
As detailed in Chapter Five, the indigenous Lindu people have largely
remained aloof from the structure of the fish marketing system. Only some of the
’kampung’ youth have intermittently attached themselves as subordinate fishermen
and coresident clients to fish entrepreneurs of the shore community. A limited
number of Lindu ’kampung’ men owning horses have also been contracted as
horse drivers by the Bugis fish entrepreneurs. However, these men also continue to
work their wet-rice fields as well, thus reinforcing the Lindu identification as
topolida, ’those of the wet-rice fields.’ Indeed, as FIGURE VI-1 displayed, the
only continuously operating network of fish marketing, that sustained by the fish
entrepreneur Ambo Bette (11-30) as the heir to the connections established by the
second contingent’s pioneer Tukang Sattu (II-1), relied preponderantly on present
and past members of the Bugis shore community from the point of catching the fish
to the final retail marketing of portions of the catch in Palu.

In this channel

indigenous Lindu men participated only in their capacity as horse drivers,
alternating with the Bugis performers of this role who transported the fish most
often.6
However, in other respects the model of ’pluralistic’ complementarity fails
to account for the full complexity of contacts between the shore community and the
other peoples of the Lindu plain. The other fish entrepreneurs have all depended to
a much greater extent than Ambo Bette on an integrated corps of fishermen
including Lindu youths, as well as using Lindu horse drivers to a greater extent.
The intermittent fish entrepreneurs have also relied on the services of members of
the other surrounding groups as well: Kulawi and Napu youths as fish carriers
(pemikul) bringing the fish down from Lindu, as well as Kulawi and Kaili men as
motorcycle retailers (pembonceng) marketing the fish all along the major roadway.
Since in Tornado itself only the members of the shore community occupy the
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pivotal node of fish entrepreneur, the entire system of fish marketing can be seen as
a pristine example of ethnic stratification, with a finely developed ethnic division of
labour overseen by the Bugis.
However, in the neighbouring village of Langko an indigenous Lindu man
has managed to sustain a fish marketing network in the face of intermittent Bugis
competitors resident there. Similarly, although only the Bugis have managed to
maintain kiosks successfully in Tornado, the ’kampung’ did contain the remains of
one Lindu man’s attempt to compete with the Bugis in this economic niche. Once
again the neighbouring village of Langko provides a contrast, with a plenitude of
kiosks owned and operated by indigenous Lindu families. What appears as a clear
ethnic division of labour supporting a model of pluralistic contact in the village of
Tornado becomes a much more confused picture of ethnic competition and
cooperation in the larger context of the Lindu plain and beyond.
• The shifting relations of ethnic groups settled in the hamlet of Kanawu on
the other side of the lake present a picture even more divergent from the model of
encapsulated pluralism. As the overlap in subsistence strategies among the groups
settled there indicates, despite their self-identification as topolida, the indigenous
Lindu inhabitants hold no monopoloy on wet-rice farming in the region. A certain
complementarity of ecological specialization is indeed apparent in Kanawu: only
the Bugis of the shore community provide fish and only the Pipikoro migrants
residing farthest from the shore at the jungle’s edge work the gardens from which
they market tubers, maize, and other vegetables. However, along with the Lindu
farmers in the fields of Olu located between these two groups, almost all the Bugis
members of Kanawu Pantai and the Pipikoro members of Kanawu Atas (or Kanaan,
as they prefer to call it) are primarily orientated to opening, maintaining and
extending wet-rice fields. In fact, many of the Lindu families working the land
there are only squatters on land originally cleared for wet-rice cultivation by
members of the second contingent under Tukang Sattu’s leadership. In contrast,
the Pipikoro migrants had originally worked alongside the Wajo’ Bugis in those
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pioneering efforts and had been provided with food and implements by the Bugis in
their own first days of settlement in the community before they were able to open
their own wet-rice fields. As reflected in the kaleidoscopic shifting of opposing
identifications in Kanawu —orang Lindu vs. pendatang, orarig Kristen vs. orang
Islam, orang Kanwau Pantai vs. orang Kanaan vs. orang Olu -- complementarity
is yielding to a parallel exploitation of the same resources in which the alignments
of labour exchange^ and ceremonial celebration do not coincide neatly with ethnic
categories.
Nor can the Bugis of the shore community be considered a coherent ethnic
category in all contexts. In the village center of Tornado residential segregation in
neighbourhoods and informal patterns of labour exchange in field and kitchen
continue to reinforce the separateness of the networks that had structured
recruitment and original settlement of the four migration contingents on the shores
of the lake. In this regard, the structure of the shore community at Lindu resembles
the subethnic segregation evident in Jambi, Inderagiri, and other overseas Bugis
settlements highlighed by Lineton (n.d.: 116).

This internal differentiation

continues also in the diversity of status criteria recognized by the members of the
various contingents, encompassing varying emphases on and recognition of direct
descent from the Prophet (i.e. as Savvid and Saripa), participation in the hierarchy
of mosque offices, noble descent encoded in the w ari’ scale of white blood and
noble titles, and economic achievement. In fact, only the latter criterion claims
universal recognition as a basis for local status in the shore community. As one of
the client fishermen of the shore community declared in reacting to the pretensions
of others claiming high rank and prophetic descent, in the final analysis ’we are all
only frogs in an empty coconut shell.’
Bugis in communities throughout the archipelago orientate themselves to a
variety of sources of good fortune, seeking to attain any of a number of spiritual
and material goals. But the culmination of these projected achievements most often
includes a salient element of material success. As Lineton observed for the Bugis
of eastern Sumatra:
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In the pioneering years when most people are moving frequently
from one area to another in search of fertile virgin land, they live in
tiny huts which reflect their sense of impermanence. Moreover, as
the Malay headman of one Bugis kampong commented: ’they are
able to endure suffering; when they go to clear the forest, they put
up with eating only sago and rice.’ Once they are able to depend on
the produce of their coconut gardens, their whole way of life
changes. Thus, in the older settlement areas, we find large wellbuilt houses with an abundance of furniture. People dress well and
and women are adorned with gold. Most significantly, the white cap
of the haji is everywhere to be seen -- for the crown of Bugis
ambition in the rantau is to make the haj to Mecca and thus gain not
only religious merit [pahala\ but the prestige which accrues from
such an obvious display of wealth (Lineton n.d.: 190).
In the highland context of Lake Lindu (where coconut trees do not growl), the
progression of stages from poverty to prosperity may be reflected in a different
sequence of activities and occupations — beginning as a seller of home-made
biscuits and cakes or a coresident client fisherman and ending as a kiosk
operator/fish entrepreneur or an independent wet-rice farmer — but the successful
achievement of a reumunerative livelihood remains a central focus of pursuit and
evaluation.
Enlarging the Scone of Bugis Penetration: The Hegemonic Strategy in Riau
In his profiles of successful Bugis migrants in Malaysia, the Bugis
anthropologist Hamid Abdullah ends with a portrait of a certain Jaguar-driving
Osman, whom he approvingly depicts with these words:
When I asked what was the aim of his life? He resolutely answered
that he dreamed of becoming the richest Malay person (he was
already a [Malaysian] citizen) in all of Sabah. Osman’s ambition is
quite grand indeed, but when I see the tenacity with which he carries
on his trade, I believe that he will achieve or realize that ambition of
his (Abdullah 1985: 12-13).8
Certainly this passage confirms the Bugis orientation to material success. But what
is most interesting about it is its placement within a passage that emphasizes
instead the continuing power of Bugis custom or adat over such individuals outside
the homeland:
What is interesting about Osman as a Bugis emigrant who has made
it? He can speak Bugis fluently and is able to use the most refined
style of Bugis (Bone) and is able to feel deeply the stipulations of
adat focussing on siri’ [i.e. honour/shame]. When I asked about
this, he declared that with respect to his family life, although they
have moved from one place to another, his father and mother have
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nevertheless nurtured Bugis adat in the life of their family. Thus, it
shouldn’t be surprising that he can speak Bugis fluently and knows
the adat of his ancestors ... [passage quoted above] ... When I asked
further about personal matters, he declared without hesitation that he
had two wives. One was a Semenanjung Malay and the other of
Bugis descent. What was the reason for this? With a Bugis wife the
purity of Bugis blood can be preserved and he is also able to follow
his father’s instructions to marry a Bugis woman (Abdullah 1985:
12-13)9
Bugis analysts of their own society have tended to emphasise the power of their
own adat to encompass and ’determine’ their social life (Abdullah 1985: 5),
providing a coherent and comprehensive picture of the world and how to act in it
(Mattulada 1975). Indeed, foreign analysts have also stressed the strength of Bugis
adat. Such accounts have been used especially to foster the image of the fierce
persistence of Bugis adat in settlements outside the homeland. The Encyclopaedic
van Nederlandsch-Indie’s article on the Boegineezen stresses particularly how ’the
Bugis, daring seafarers and good colonists though they may be, are almost
completely impervious to adopting the customs and usages of the peoples with
whom they come in contact’ (ENI v.l 1917: 324). 10 At Lindu Andi’ Anwar (IV10) also emphasised the strength of Bugis ade’ as contrasted with the adat of the
Lindu people he saw around him. In his view Lindu attitudes to their own adat
were very different from the manner in which Bugis regarded their own ade\ as
Lindu adat was always being ’strengthened’, but with borrowed foreign elements.
In the South, ade’ could not be increased precisely because what was demanded by
ade’ had to be performed. If ade’ were transgressed, there was no resort to fines
(giwu) — which might actually never be paid — but to immediate action with the
point of a dagger because of the concept of shame (siri’). If Bugis ade’ were
enlarged, then it would certainly decline, because with a multitude of new
stipulations not all of them could be enforced immediately. As another member of
the shore community put it, ’The mountain will move before custom changes.’
(Lelegi bulu e na lele abbiasanna).
However, such views do not entail that the content of Bugis beliefs are
unchanging nor that they have exercised no effect on those of the local inhabitants.
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The crucial role of the Bugis in the fish marketing system, their monopoly of kiosk
operation in Tornado, and their control of other enterprises throughout the Lindu
plain — intermediate marketing of rice obtained by barter or purchase at their
kiosks, procurement and marketing of rattan, preparation and sale of palm sugar, to
name only a few enterprises -- have allowed them a position of economic
dominance and indeed domination in Tornado and much of the Lindu plain. But
the position of the Bugis in the shore community of Tornado, the larger Lindu
plain, and the greater political economy of the Palu Valley and its surrounding
mountains results from a much more encompassing penetration. As Chapter Eight
emphasised, the expression ’searching for (good) fortune’ cannot be understood
only by reference to the economic plenitude Bugis traders and fishermen wish to
accumulate. The Bugis have attempted not simply to dominate the local economy
by erecting their fish marketing network and ancillary enterprises, but have also
attempted to provide ideological justification of their dominant position in the local
context. As citizens of a nation state committed to development, the Bugis have
billed themselves the bringers of progress to the area, the only hope for developing
Lindu along the lines the government envisages, and hence the legitimate
occupants of such roles as hamlet head (with their eyes on eventual village
headship), as well as heads of the fishermen’s and farmers’ associations. However,
they have also sought to legitimize their position by their rediscovery of the
fundamentally Bugis basis of the local spiritual universe.
Bugis settlement in regions beyond the homeland has not been confined to
mere military conquests nor to the achievement of economic ascendancy by
exploiting new resources previously untapped nor even to gaining a monopoly over
trade in products supplied by the indigenous populations. Bugis colonial settlement
has aimed not only at local economic domination and political control, but also at
local hegemony. As Gramsci delineated this term, hegemony contrasts with simple
domination, which is based on a monopoly of the means of violence allowing the
exercise of coercion. Instead, hegemony refers to the construction ’of a common
intellectual and moral awareness, a common culture’ (Adamson 1980: 171):
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By ’hegemony’ Gramsci seems to mean a socio-political situation,
in his terminology a ’moment,’ in which the philosophy and practice
of a society fuse or are in equilibrium; an order in which a certain
way of life and thought is dominant, in which one concept of reality
is diffused throughout society and all its institutional and private
manifestations, informing with its spirit all taste, morality, customs,
religious and political principles, and all social relations, particularly
in their intellectual and moral connotation’ (Williams 1960; 587). 11
Although ultimately resting on the ’prestige (and consequent confidence) which the
dominant group enjoys because of its position and function in the world of
production’ (Gramsci 1971: 12; see also Sassoon 1980: 116), hegemonic authority
relies on eliciting the consent of the dominated, creating a consciousness that
legitimizes the position of the ruling group as natural.
In settling parts of the archipelago outside their homeland, Bugis have
consistently been concerned with legitimizing their occupation by representing
themselves as the natural overlords and indeed representatives of these overseas
people.

For example, Bugis penetration of Johor and the Riau Archipelago

proceeded from opportunistic commercial and military strategies by which they
gained an influential role in the governing circles of the domain, as earlier
historians noted:
On the scene of Johor history there are six principal actors: the
Malays, the Portuguese, the Achinese, the Dutch, the Bugis and the
English, overlapping but in that order of time. Trade brought them
together and prompted their endless fighting, though other and lesser
motives for war also occur ... Revolution at Kota Tinggi, the murder
of the last and most decadent of the Malacca line of Sultans, the
jealousies and intrigues of the Johor chiefs, these at the beginning of
the XVnith century brought Johor an ally more insidious than any
external enemy, so that her history for that century is a record of
civil war, now veiled now open, between the Malays and the Bugis.
There were periods when only Dutch interference appeared to save
Johor from that ’foe in her blanket,’ the ambitious virile sea-rover
from the Celebes, whose enterprise in trade enabled him to purchase
blunderbusses and chain armour. For a time it seemed that those
same Bugis would rule the west coast of the Malay Peninsula,
leaving on the mainland only impoverished Johor and remote
monsoon-bound Pahang to the Malays. Yet, in the end despite
forceful leaders the Bugis were fated not to excel (Winstedt 1979
(orig. 1932): 1-2).
However, the Bugis in Riau were not content to battle for simple domination.
Their strategies of penetration -- their ’base and vile methods’ excoriated by de
Klerck (v.l 1938: 417) -- also included the writing of chronicles and histories in
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Malay that legitimized the transfer of power to them. For example, The History of
the Riau Rajahs (Sejarah Raja-Raja /?ia«)stressed the close blood ties of the
Malays and Bugis. In its concluding passage it even labeled these two groups as
eggs from a common nest which both possess white blood! (Matheson 1986: 25)
The Precious Gift (Tuhfat al Nafis) composed in the nineteenth century by the
Bugis descended Raja Ali Haji ibn Ahmad, joint regent and effective ruler of
Lingga during the youth of Sultan Mahmud, proceeds even further in its rationale
for Bugis involvement in ruling the Malacca-derived Sultanate by linking Bugis
succession to the operation of the laws of Allah (Matheson and Andaya 1982: 6).
Even beyond the composition of aoologiae for their rule, the Bugis also adopted a
more general position as general arbiters of Malay culture itself:
By the mid-nineteenth century this Bugis group had become
champions of Malay customs and traditions and appeared to
European observers to be the custodians of pure Malay culture. The
spokesman for this group of Bugis was the well-known (then and
now) Raja Ali Haji bin Ahmad (1809-1870) who, in his writings,
urged his readers to remain true to their own Malay culture, and not
to imitate European or Chinese customs ... it was the Malay culture
and Malay language of the Bugis descended nobles of Riau that
Dutch scholars visiting the area during the 19th century in search of
’pure’ Malay language and rulings on ’Malay’ culture, promoted as
exemplary forms of ’Malayness’ ... on Lingga [where the Malaydescended Sultan resided] there were no intermediaries prepared to
discuss with foreigners, details of customary procedure which
involved the Malay royal family. The Bugis on Riau seem to have
been more prepared to act as informants on matters of language and
custom (Matheson 1986: 6-7).
The Bugis of Riau thus acted as cultural brokers, delineating the content of Malay
adat and at the same time emphasising the centrality of their own role in its
preservation. By becoming the definers of Malay adat they enacted an hegemonic
strategy aimed at ensuring a dominant role in the local governance of the region.
Bugis Hegemony at Lindu: The Recasting of the Spiritual Landscape
The Bugis were also the cultural brokers upon whom the Dutch first relied
in administering the coasts of the Kaili region of Central Sulawesi (ENI v.2 1918:
248). The prevalence of tales of the Bugis tomanurung characters Sawerigading
and La Galigo in the Kaili myths accounting for the formation of the Palu Bay and
indeed the very constitution of the natural and political landscape of the valley
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argues persuasively for a much earlier hegemonic influence emanating from the
Bugis presence, as do the probable Bugis origins of the terms for local rulers
(magau) and the noble rank (maradika). Given the recent advent of the Bugis at
Lake Lindu in the mid-fifties and their intensified occupation in the late sixties and
seventies, in that montane hinterland context the process has just begun. But this
recency allows a glimpse of the incipient stages of such cultural penetration
accompanying, if not rooted in, the economic pattern of domination the Bugis have
established in the area.
The earliest visitors to Lindu — Adriani, Kruyt, and the Sarasins -- noted
that the indigenous Lindu inhabitants lived in a spiritual world dominated by
ancestral and local spirits (anitu or roh halus, sometimes also termed to magulili)
who periodically required placation in rites culminating in major ceremonies on the
island Lewuto. Each village is still said to have associated with it many anitu, each
known by it ancestral teknonym: Tae Velesura in Tornado, Tae Latembowa in
Langko, and so the list continues. Previously, such spirits could be summoned by
special songs (ende pasompo nontani) and in rituals focussing on the possession
of the indigenous shamans (tobalia). Through this intermediary the spirits could
ask why they had been summoned and set forth their demands (e.g. sacrifice of a
water buffalo) when asked to cure a rite’s sponsor or to desist from some
malevolent interference in local inhabitants’ lives.' Although the Salvation Army
has banned overt worship of these spirits, belief in them persists among the
indigenous Lindu inhabitants, as do (albeit covertly) the bringing of offerings to the
sarcophagus of Maradindo on the island and the performance of other minor rites.
The Bugis of the shore community have recognized the existence of these
local spirits at Lindu as well. But this recognition has not been simply a passive
acknowledgement of their presence.

Rather, the Bugis have assumed overt

leadership in maintaining the traditions of these spirts’ malevolent operation around
the lake. Like the Lindu people, the Bugis too have brought small offerings —
cigarettes, betel nut, eggs —to the coffin of Maradindo on the island Lewuto. But

315
they have also become the major organizers of communal rituals focussed on the
guardian spirits of the lake and on the Lindu culture hero Maradindo himself. Andi
Anwar’s massalaIna, cycle culminating in the ritual offering of the miniature raft
to the spirit of the lake is but one example of Bugis sponsorship of a ceremony to
indigenous spirits involving participation by Christians as well.
ceremony

The pogaa

which is performed to insure that the harvest and other endeavours

undertaken around the lake come to fruition undisturbed^ by the ’sacred one of
the water’

remains the prerogative (and responsibility) of an indigenous Lindu

maradika family descended from Maradindo and now resident in Anca. Although
characterized as prescribed by the Lindu ’custom of the land’ (ada* tana), during
the performance of this ceremony in 1982 ^ much of the ritual’s activities ended
up focussing upon the sanro Yaspa (11-57) of the shore community. At one point
in the proceedings, she was even possessed by various local spirits (anitu) inducing
her to sing Salvation Army hymns and to eat dirt. In the absence of the indigenous
tobalia now banned by the Salvation Army, the Bugis sanro has become the
primary link to the local spirit world.
However, the effect of Bugis participation and often leadership of ritual
directed to the indigenous spirits of the Lindu region is not restricted to innovations
and replacements in ceremonial practice. It has also recast the spiritual landscape.
Based on the possessions of the Bugis sanro Yaspa and the figures appearing in the
dreams and visions of other shore community members, the Bugis have come to
recognize five guardian spirits associated with five locales around the lake:
1.
2.
3.
4.
5.

The Water (i.e. Lake Lindu as a whole)
The Island (Lewuto or Bola) 16
The Outlet (Muara)
Kasie (Tanjung Luwo)
Pungku

Indeed, the boat consecration (maccera’ Iopi) rituals prominently feature five
plates of rice and five plates of chicken among the offerings presented to avert
calamities while using a boat on the lake. These massalama’ ceremonies most
directly orientated to the lake thus exhibit the same fundamental symbolic structure
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of totality that identifies the basic Bugis offering module. Just as a house has a
navel (posi’) and four comers whose guardians must be propitiated in a maccera’
bola rite and a child must also have its four "spirit siblings ’fed’ in a penre tojang
performance, so too the lake as a whole has been reconceptualized as a body (ale)
whose central and four peripheral spirits must be propitiated.
Furthermore, the relations of these spirits are alluded to in the same terms
that are used to describe socioeconomic relations in the shore community. Just as
the subordinate fishermen dependent upon a particular fish entrepreneur are termed
his ’members’ (anggota), so too the peripheral spririts are referred to as the
’members’ (anggota) following the sacred one of the water.

One Bugis man

insisted that in performing a proper massalama’ ritual, the sponsor must first
proceed to the home of the spirit residing at the outlet of the lake in order to ask
permission before proceeding to the central island Lewuto where offerings to the
spirit of the lake might then be made. Each guardian spirit is a setang capable of
inflicting injury or sickness or of bestowing ’good fortune’ (dalle’), but rather than
being autonomously active, they are all arrayed hierarchically in a set of social
relations mirroring the structure of Bugis enterprise at the lake.
In fact, some of these spirits have been identified with named Bugis
ancestral figures. The guardian of the outlet, the most irascible, capricious, and
indeed ferocious of all, 17 was identified as Andi Baso Perinneni.

He was

identifiable as a Bugis noble by the array of stones near his mortar on the island
Sandipo which is his home, as these stones were his implements for playing the
galaceng game. 18 His particular name and identity as the setang of the lake’s
outlet had been revealed to the sanro Yaspa in a dream. The spirit associated with
the southeastern stretches of the lake was also identified as a former rajah from
South Sulawesi as a result of one Bugis settler’s vision:
Andi Anwar tells of a small lake (ranau) near Kangkuro where
mysterious things happen. If one doesn’t immediately leave after
setting one’s fishing net, one is likely to see it lifted into a tree, as if
by a human being, although there is nobody who appears there.
When the surveyor from PPA [i.e. Perlindungan dan Pengawetan
Alam, the Indonesian conservation service] was there, he heard
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gunshots from an area where there was only a clump of bamboo,
though some of the people with him also heard them too. People
living in the area say one must not shout there as it disturbs the
area’s guardian. A Bugis fisherman living at Kangkuro by the name
of Assa once disappeared in the area from eleven in the morning to
midnight. While he was gathering weeds, he saw what appeared to
be a huge, tall man that looked like Karaeng Beddu, a former rajah
in the South. He followed this figure on a trail that was as if made
from asphalt, since he felt no mud and no weeds beneath his feet.
After a while he saw before him a mountain of the Mamuju region
[a regency in South Sulawesi] and wondered how he could have
arrived so quickly in Mamuju. Luckily, he was led back to his
starting point by the figure. He was given a dengeng [a type of very
sour fruit that grows wild in the jungle] and told to give it to his
child to eat.
Indeed, even the Lindu culture hero Maradindo or Tolumupalio was believed by
many members of the shore community to have been of Bugis origin. They have
reinterpreted his travels beyond Lindu as a return to his homeland of South
Sulawesi. The dagger said to belong to Maradindo, which is kept as an heirloom in
the home of one of the Lindu families resident in Anca, is described as clearly
having a blade indicating Bugis origin, although its hilt is admitted to appear more
in the style of Aceh. The lack of a written genealogy to provide all the ascending
and descending links to warrant this origin is also troublesome, but the very fact
that oral genealogies traced to Maradindo are much more elaborate than those that
most Lindu families can produce indicates to the Bugis settlers a clear origin from
their homeland, where the tracing of genealogies and knowledge of one’s ancestors
is deemed more important than in the Lindu plain.
To be sure, this appropriation by members of the Bugis shore community of
the indigenous Lindu culture hero has yet to be acknowledged by the multitude of
indigenous ’kampung’ inhabitants. But the continuing evolution of the Maradindo
myth among the Lindu people reveals pervasive Bugis influence at a different level.
Although the Bugis origin of Maradindo may not be recognized, the recasting of
Mardindo’s ancestry reveals the adoption of a basic Bugis conception of the origin
of nobility.
The Vicissitudes of a Culture Hero: Maradindo’s Apotheosis as Tomanurung
At the time of Kaudem’s ethnological researches in Central Sulawesi
(1917-1920), Maradindo was still a named ancestor to whom several noble
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(maradika) families could trace direct descent. Also known by the alternate name
Tolumupalio, Maradindo was said to have come to Lindu from Sigi in the Palu
V alley.^ Probably bom in the 1830’s, he became ’the powerful ruler of Lindoe’
(Kaudem 1940: 106) by the middle of the nineteenth century.

Known as a

prodigious war leader (tadulako), he was said to have been responsible for the
attack on Kulawi that resulted in the burning down of its main village, which
henceforth was renamed Bolapapu, ’the burnt village.’20

in addition to his

verifiable exploits, Maradindo was also provided with supernatural powers that
gave him a certain control over natural phenomena:
It was not necessary for him to use a canoe when he wanted to cross
Lake Lindoe. The natives said he could walk on the water ’just as
the Bible tells us of Christ’ -- and when he did so he was
accompanied by all the birds of the lake. If he wanted one of them
for his table he just took a bird from the crowd, and if it was not fat
enough for him he let it loose and took a better one (Kaudem 1940:
107).
In 1919 Kaudem was conducted to a huge house, nearly ten metres long and six
wide, at the northern end of Lewuto Island, under which the decorated coffm of
Maradindo was to be found.
Maradindo’s coffin still remains in its original site at the northern end of the
island, although his house has long since been tom down and replaced by a
conventional tin-roofed shed whose construction was financed by a local bank in
Palu.21 The memory of Maradindo remains too, but his story has been cleansed of
most historical elements and further assimilated to certain mythical motifs common
throughout the montane central Sulawesi area. The version collected by Davis in
the early seventies from the adat head P. Paulus in Tornado is typical:
The great hero of the island is called Toberaka, Porando, or
Maradindo. In Tado this story is punctuated by beautiful verses
which are the prayers, requests and sayings of Maradindo.
When Maradindo was about to be bom a raiding party
entered the valley and his father was killed. His mother was on the
island and gave birth in safety. As the baby was being placed in the
cradle the warriors of Lindu set out to avenge the death of his father.
The war party fought in Paku/Palolo and then proceeded to
Uebose [literally, ’the large water’, a stream emptying into Lake
Lindu]. When they reached Uebose they were startled to see the

baby Maradindo on the path before them. He was holding a knife
which he had taken from his mother. In the melodious language of
the Lindu people he begged to accompany them to avenge his father.
The war party was unwilling to be burdened by so small a baby so
they walked for three days and nights to return him to the island.
When they arrived back in Uebose, there was Maradindo again.
Again they returned him to the island. Six times he appeared before
them and six times they took him back to the island again. The
seventh time Maradindo spoke another verse which was a prayer to
the gods to make him grow big, and he begged to be taken with
[them]. Having grown weary of going back to the island the
warriors agreed.
The warriors decided they could not attack Keropu until the
following day, so they decided to make huts and fires for the night.
Wlien they awoke in the morning Maradindo was gone. TTiey
advanced upon Keropu, but when they arrived they found
Maradindo standing in ashes. He had single-handedly taken the
village, killed the people, and burned the houses to the ground.
Thereafter Maradindo grew very rapidly so that by the time
they returned to the island he was already quite large. The people
killed a buffalo and had a great feast. That Maradindo was a person
of special powers could not be questioned. When he bathed all the
birds would sit on his shoulders and the animals would gather
around him.
After a few months Maradindo was already grown and he
decided to go to Napu to make war. He was accompanied by two
chieftains. As they approached Radu (in Napu) they built shelters
for the night and began their cooking. Maradindo ordered his
followers to get water. They went to the river and saw that it was
flowing red. WTien they looked up at the mountains, there was the
enemy. The river was red with the blood of the people they had
slain.
They rushed back to Maradindo to tell him. He was
unperturbed and bid them continue the cooking while he polished
his spear. Three times the chieftains went to the river and each time
they returned to report that the enemy was nearer. Each time
Maradindo bid them to be patient and went on polishing his spear.
After some time he told the chiefains to chop down a penang
tree and make seven pieces each one meter long. When the enemy
was upon them he hurled the logs in the seven directions and
magically all the people were killed. He then returned to the island
where the people killed a buffalo and had a great feast for him.
Next Maradindo made plans to go wandering (merantau).
There are many beautiful verses which go with this episode. He was
gone for seven years. When he finally returned to Lindu his body
was tatooed, he carried a large gong, and he introduced the custom
of burying a doll or effigy with the dead (all these things suggest
that he had spent his time in the area of the southern Toradja). After
he returned the people rejoiced. They killed a buffalo and had a
great feast on the island.
After many years away Maradindo wished to settle down.
He married the most beautiful woman in Lindu. Her name was
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Iwowa. Of course they killed a buffalo and had a great feast to
celebrate.
Then Maradindo made plans to go on a great hunt. He
wished to catch the king of the beasts. He took seven dogs to
Gunung Nokilalaki. They chased a huge pig; but when they reached
the forest he was gone. They searched and searched. Finally
Maradindo saw the mouth and the eyes of a huge pig. The body was
buried but the mouth was above the ground and wide open. All of
the animals in the forest would bring him food and place it in his
mouth. This was the king of the beasts. Maradindo dug up the pig
and killed him with his spear. Thus he proved himself a great
hunter. He returned to the island where they killed a buffalo and
had a great feast.
Maradindo also wished to prove himself a great fisherman.
So one day he set out to catch a fish such as no one had seen before.
He went to the small bay near the island where he laid the trap.
During the night a large red fish entered the trap, a fish such as no
one has seen before or since. They took the fish to the island where
they ate it in a great celebration.
By this time Maradindo was growing old. He decided to die.
He became ill and was sick for seven days. Then he died.
The people of the village went to find a log for his coffin.
They cut down seven trees. When they brought the first tree to the
room where the corpse lay, the tree disintegrated. And so on for five
more trees. The seventh tree was cut near Tuwa, it was a Padio tree.
When they brought it to the room it remained firm and round. So
they carved it with the sign of a buffalo and placed the body inside.
They placed it in a special room which is still tended to this day.
They killed a buffalo and had a great feast to honor their hero.
The burial place may still be seen on the island. The
container for the bones has been replaced several times, but the
planks above the small casket are said to be the indestructible
remains of the first coffin. That is the story of the hero, Maradindo
(Davis n.d.b: 14-15) . 2 2
The ritual repetitions of seven —the seven times the infant Maradindo is returned to
the island, the seven logs hurled in the seven directions, the seven years he
travelled in the South, the final illness of seven days, and the seven trees felled
before an acceptable sarcophagus could be fashioned - and the motifs of the
prodigious warrior infant, who later proves himself a peerless traveler, hunter and
fisherman as well, all emphasise the further mythologisation of the Maradindo
figure. And by this time he has been claimed as an indigenous Lindu inhabitant,
bom on the island Lewuto where he was later buried, the ceremonial and martial
center of the Lindu plain. His exploits begin when as an infant he avenges the
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death of his own presumably Lindu father, establishing himself not only as a great
warrior but as the executor of just c a u s e s . Maradindo has thus developed from
an historical interloper into an archetypical-noble leader. An incoming migrant
from the overlord realm of Sigi who leads the Lindu men to a victory over their
nearest neighbour and establishes the most prominent family of nobles in the plain
has become an autochthonous prodigy who matures into a consummate warrior and
provider, an emblem of Lindu masculinity in all endeavours.
While most of the indigenous Lindu inhabitants do not (yet?) accept the
Bugis or Makassarese origin of Maradindo, the evolution of his story has begun to
be reorientated more specifically in accordance with a Bugis framing of
Maradindo’s exploits. When Kruyt was told the story of Maradindo, his other
name Porandu’ was said to have been bestowed because he had been tatooed in
Rampi’, one of the neighbouring mountain groups related to the Lindu people and
classed along with them as West Toradias by Kruyt (v.l 1938: 138).

By the

seventies the scene of this tatooing has switched to South Sulawesi, and in one
version I elicited in 1982 the tattooing was said to have been performed specifically
in Goa, to whose ruler Maradindo was said to be related.
However, the reframing of the Maradindo myth has been taken even further
by some Lindu inhabitants in ways that integrate motifs found in the stories told by
the Bugis at Lindu. When Guru Peter, one of the indigenous Lindu schoolteachers
in the Salvation Army school, related to me the story of ’the one who is buried on
the island’ (i.e. Maradindo), the tale followed many of the same lines as the
versions above. He stressed the four names by which this hero was known in
different contexts: Maradindo, when recounting how all rulers in Central Sulawesi
were subjugated by him when he set forth in war; Porandu’, when the tatoos he had
received all over his body in Luwu’ were highlighted; Busilemba, emphasising how
all people were astonished to hear of his exploits demolishing entire villages of
people on the coast near Parigi and in the Palolo Valley; and Tolumupaleo,
focussing on the paleo wood from Tuwa which he demanded for his coffin. In this
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account Maradindo had risen seven times from his coffin before the correct paleo
wood was provided for constructing his sarcophagus. As in other versions, all
animals of the land, water and sky paid obeisance to Maradindo. After he had
returned from his conquests in Palolo, he had only to reach out and choose the
fattest birds or beasts and they would offer themselves to be roasted. The gong he
had brought back to Lindu had come from Luwu’, for that was the home of his
older sibling. While travelling in Luwu’ he had first been struck by the illness that
eventually killed him. Only after he had come back to die did people people know
that his father had come from Mt. Nokilalaki, for his mother had become pregnant
while isolated in a house attic, as she was so cherished that the sun was not allowed
to shine on her. But as he neared his death, Maradindo went up the mountain to the
place of his father,24 a certain Uali. He hunted for three days with his friends and
two dogs while on this trip, but they were unable to kill any prey. Only on the
fourth day did they capture the ’pig of the land’ named Tutupalili. After the pig
had been caught they sat and talked, and after that point Maradindo traveled alone
to the summit for three days and three nights. There he spoke with his father, who
acknowledged him, and all the animals paid homage to him.

It was when he

climbed into a canoe to go on a leisurely picnic (santai-santai piknik) as his death
approached that the birds all approached him, allowing him to choose the fat ones
for his meal. After them came the animals who allowed him to choose from among
them too.

Before his death he prophesied that for seven generations his

descendants would be dominated, but then they would enjoy all happiness in the
eighth generation. Only after his death did Lindu begin to be controlled by Sigi, for
before that time if any enemy entered the area to attack, the sky became completely
dark and the erstwhile attackers could see nothing at all.25
Guru Peter’s reworking of the Maradindo myth reveals the extent to which
conceptual models provided by Bugis influence have infiltrated indigenous
understandings.

Maradindo is no longer a migrant from Sigi nor a simple

autochthone. Although Maradindo himself is bom at Lindu, his elder sibling is the
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ruler of Luwu’, the oldest of the Bugis kingdoms. Elaborating further on this, Guru
Peter revealed how Uali (a Lindu pronunciation of the Islamic term wali, a
religious leader) was actually a person descended from the Heavens (kayangan),
one who came down from the moon.

In fact, Maradindo’s father was thus a

tomanurung. Maradindo himself was only one of seven siblings who came to
power founding the major realms of Central Sulawesi, as well as that of Luwu’,
some time in the sixteenth century according to Guru Peter.26 While such stories
of tomanurung are indeed to be found throughout the areas of Central Sulawesi
(Abidin 1974; Kruyt v.l 1938) and Southeast Sulawesi (Esther Velthoen, personal
communication) that have been subject to Bugis penetration for centuries, their
adaptation to the Maradindo tale represents a contemporary innovation, a recent
reworking that sets Lindu in a wider context where the Bugis provide the proper
models for recounting origins.
This tendency to incorporate Lindu mythic history within the terms set by
Bugis models is even more apparent in the fundamental characterization of the
Lindu people that Guru Peter felt the Maradindo story revealed. Above all the
other inhabitants of Central Sulawesi, the Lindu people have been known for their
courage. In this regard they contrast with the people of Sigi, who have been known
for their decisiveness in governing, and with the Pipikoro people renowned for their
cleverness.

According to Guru Peter the best way to understand the contrasts

among the former rulers of the domains of this region is to compare them with the
three great realms of the South. The rajah of Sigi was like the ruler of Goa in his
decisiveness (keputusan), while the ’umbrella of Pipikoro’ (i.e. the ruler in
Banasu) paralleled the rajah of Luwu’ in his cleverness (kepandaian), but the
magau of Lindu was most like that of Bone in his courage (keberanian). Although
the immediate comparison is with the two nearest precolonial realms of the Kaili
hinterland, the ultimate terms of reference are those provided by the traditional
Bugis realms of the South.27
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Situating the Bugis Settlement at Lindu: How the Bugis Create a Place
In many ways the Bugis presence in Lindu recapitulates themes and
strategies evident in their occupation of other areas of the archipelago. At Lindu
are found the same preoccupation with status, the achievement of material success
and its signs, reliance on kin in recruitment and settlement, the continuation of
subethnic loyalties, complementarity in resource exploitation, and the construction
of leader-follower hierarchies.

In certain other respects the shore community

emergent at Lindu seems to diverge from the Bugis migrant communities found
elsewhere.

Despite the aristocratic origins of the leadership of the fourth

contingent, Lindu has not witnessed the reconstitution of rank differences based on
claims to white blood and the panoply of perquisites specified in the elaboration of
the wari’ system. In this absence they contrast with many of the communities
found in eastern Sumatra where high commoners (i.e. tau deceng)
... seek to recreate a hierarchy of rank and political power which
closely resembles the one they left behind, but with one difference:
it is they who now hold the highest political offices. They seek to
assert and maintain their monopoloy of office by surrounding
themselves with the mystique of royal descent and the claim to
possess in consequence natural ability for leadership (Lineton n.d.:
197) .
In part this reticence may be due to the recency of Bugis settlement at Lindu.28
But it is also due to the variation in criteria for assessing status at Lindu. Arabs
from Donggala, wet-rice farmers from Wajo’, fishermen from Sidrap and Pangkep,
sugar processors from Rappang, nobles from Bone, and a host of others settled
around the lake may dispute the importance of rank distinctions recognized in the
homeland, but all agree on the importance of succeeding in their new community
by dint of their own efforts, their work. With this emphasis they have indeed
succeeded in replicating the achievements of Bugis elsewhere in the archipelago,
rising to a position of local economic dominance by their intensive exploitation of
new resources and their construction of a wider regional trading network justifying
their claim to represent the forces of progress.
However, the Bugis realization of entrepreneurial success at Lindu should
not be regarded as the sole manner in which the Bugis experience outside the
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homeland has been reenacted. Some analysts have argued that ’kinship, rank, and
economic organization are ... crucial to an understanding of Bugis mobility’, while
religious activities and beliefs are peripheral to the experience and explanation of
Bugis migration and settlement (Lineton n.d.: 1). The contrast of economic crises
in the homeland and opportunities in the periphery, the unsettling conditions of
periodic conquest and rebellion in the southwestern peninsula, the social need to
slough off those interstitial members whose rank and life prospects are incongruent,
and the recognized ties of leaders and followers and of kin and affines by which
movement can be actualized, all these factors are indeed crucial to explaining Bugis
settlement throughout the archipelago. But the conceptions of ’knowledge’ and
’good fortune’ that draw people forth on searches outside their native region, the
beliefs concerning the relations to ancestral and local spirits, both those of the
homeland and those of new areas of settlement, and the modularity of the basic
rituals by which such figures can be addressed in traditional and novel contexts,
these too must be understood to make sense of just how the Bugis go about moving
from one area to another and of how they define a new social and cultural order
where they settle. For as they migrate, settle and adapt to new environments, the
Bugis also seek to control their new surroundings —its resources, its people, and its
spirits. This quest for control of a holistic sort encompasses not only striving for
local economic domination and political authority, but also managing traditions,
their own and those of the peoples they encounter. For the Bugis, achieving such
cultural authority entails a process of reshaping indigenous beliefs according to
their own conceptual models and of setting themselves up as the arbiters of
reconstituted tradition, both the cultural brokers who represent it to the rest of this
world and the ritual practitioners who maintain the links to the worlds beyond. In
the range of strategies they have used at Lindu, the Bugis have indeed occupied an
economic niche left unexploited, but they have also aimed at far more in their
efforts to restructure local economic, social, political and cultural relations so as to
exert economic domination and impose cultural hegemony. In that multi-faceted
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process the Bugis of the Lindu shore community have exemplified once more how
Bugis migration aims not simply at physical settlement of a locale, but also at the
ideological constitution of a place.
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NOTES
1 For an illuminating discussion of how Dobbo fits into a continuum of types of
trading communities in the Malay archipelago as a whole, see Sutherland 1988.
Sutherland’s essay also analyses the examples of Mamuju, Buton, and the Sulu
Sultanate as polities of ever greater complexity in both scale of trade and political
complexity, as well as treating the role of Islam in legitimating the extension of
power and control of trade.
2 The only clear examples of Macassan influence on the Aborigines that Macknight
is able to adduce are the adoption (and representation) of the lepa-lepa or dugout
canoe with sail and tackle, the detachable harpoon head, the shovel-nosed spear,
and the long wooden pipe with metal bowl. All of these are examples of the
transfer of technology rather than the diffusion of cultural concepts.
3 According to Kruyt (v.l 1938: 144), fish and woven mats were also objects of
tribute which the inhabitants of Lindu periodically brought to Sigi.
4 For example, women were specifically prohibited from eating kosa and paling
(eel). These fish types could thus not be brought up into the house for cooking
(Adriani & Kruyt 1898: 510).
5 It should also be pointed out that the major fish exploited by the Bugis —ikan
mujair or Oreochromis mossambicus -- is not indigenous to Lake Lindu, but was
introduced by the local government in 1951 (Whitten, Mustafa & Henderson 1987:
325). Only with the introduction of this fish could the technology of the gill-net
(,landak) introduced by the Bugis be efficiently harnessed for large-scale
exploitation. It is one of the great ironies of development policy in the area that a
government innovation intended to assist the local populace in developing a ’cash
crop’ and to provide a major source of protein for neighbouring mountain areas
only came to be extensively utilized by an incoming group from an area already
considered more developed, while the eventual outlet for selling most of the fish
turned out to be the provincial capital Palu and its surrounding lowland villages.
6 In the few instances I witnessed of ’double bookings’ for the day’s load of fish, it
always went to the Bugis horse driver rather than the Lindu man who also claimed
to have been promised the job of bringing down the fish for that day.
7 Even in the village center of Tornado itself, Rasid (ffl-3) had to depend on hiring
the labour of the Movement of Torch Bearers (Gerakan Pembawa Suluh), the
local youth wing of the Salvation Army, in order to prepare the wet-rice fields
adjoining his house at the comer of the village.
8 In the original Indonesian: ’Ketika saya bertanya apa tujuan hidupnya? Dengan
tegas dia menjawab bahwa dia bercita-cita untuk menjadi orang Melayu (telah
menjadi warganegara) yang terkaya di seluruh Sabah. Ambisi Osman memang
sangat besar, namun bila saya melihat kegigihannya bemiaga, saya pikir dia
akan dapat mencapai atau mewujudkan ambisinya itu.’
9 In the original Indonesian: ’Apa yang menarik dari diri Osman sebagai Bugis
perantau yang telah berjaya? Dia dapat berbahasa Bugis dengan fasih dan
dapat mempergunakan gaya bahasa Bugis yang halus (Bone), dan tentang
ketentuan adat yang berintikan Siri dapat dihayatinya. Ketika saya menanyakan
hal tersebut, dia mengatakan bahwa dalam kehidupan keluarganya meskipun
telah berpindah dari satu tempat ke tempat yang lain, ayah dan ibunya tetap
memelihara adat Bugis dalam kehidupan keluarga mereka. Jadi, tidaklah
mengherankan apabila dia dapat berbahasa Bugis dengan fasih dan mengetahui
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adat leluhumya ... Ketika saya bertanya lagi tentang masalah pribadi, tanpa ragu
dia mengatakan bahwa istrinya dua. Satu orang Melayu Semenanjung dan
satunya lagi keturunan Bugis. Apa alasannya? Dengan istri Bugis, kemumian
darah Bugisnya dapat dipelihara dan juga untuk mengikuti pesan ayahnya agar
kawin dengan perempuan Bugis.’
10 In the original Dutch: ’ ... de Boegineezen, hoezeer stoute zeevaarders en goede
kolonisten, bijna geheel onvatbaar zijn om van volken, waarmede zij in aanraking
komen, taal, gewoonten of gebruiken over te nemen.’
11 Fans of Pierre Bourdieu’s work (among whom I number myself, as the whole
approach of this thesis tacitly testifies) will recognize the kinship of this concept
with what he refers to as the experience of doxa: ’ ... in the extreme case, that is to
say, when there is a quasi-perfect correspondence between the objective order and
the subjective principles of organization (as in ancient societies) the natural and
social world appears as self-evident. This experience we shall call doxa’ (Bourdieu
1977: 164). For further exploration of this concept in Bourdieu’s thought see
Acciaioli 1981. Acciaioli 1985 explores the possibility of using this concept to
explain the operation of adat in Indonesian societies before and after exposure to
outside forces, especially the redefinition of indigenous custom by colonial
authorities and by the independent nation state.
12 Although said to have been conducted annually in former times, this ceremony
is now enacted only sporadically, perhaps once in every three or four years.
13 This ceremony is also intended to prevent the ’sacred one of the water’
Ckeramat di air) from ’disturbing’ the people who lived around its shores. It thus
was intended to avert future deaths by drowning like those of Dali’s daughter and
the two high school students who had perished off the shore of Paku the previous
year. Instead of merely slaughtering a water buffalo or cow to appease the spirit of
the lake, in the past the officiants would sacrifice a human being, a slave or person
convicted of some heinous offense like incest, rape or adultery, who was brought to
Lindu from some distant village. The Sarasins (v.2 1905: 45) recount that at the
time of their own visit to the former temple on the island a party of Lindu men was
journeying to a distant village to obtain such a victim for ritual slaughter.
14 Among Lindu inhabitants, the spirit of the lake is also referred to as to ri uwe,
’the one in the water,’ although I was told that in certain restricted contexts the
name Mogane may also be uttered. However, except in response to my question
concerning the name of this spirit, I never heard its name being used.
15 Unfortunately, this particular instance of the ceremony conducted on the island
Lewuto occurred in the month following the 1982 national election, when I was not
able to be present at the village. The Indonesian Institute of Sciences had for
reasons of security issued orders prohibiting foreign researchers from staying
outside provincial capitals during the three months prior to the national election and
one month following it. What I know of its performance comes from rather
unsatisfactory interviews with Lindu and Bugis participants obtained the following
month.
16 This spirit is sometimes referred to in Indonesian as arwah di pulau and is
usually identified with the spirit of Maradindo, whose remains are in the coffin
housed there. For other informants Maradindo is sometimes identified with the
spirit of the lake. Thus, in some cases I received a list of only four guardian spirits
around the lake.
17 One Bugis man likened this spirit to ’the dog of a rajah.’ This is the spirit that is
said to have appeared to Jumalia (IV-55; see Chapter Eight) at Bamba and who out
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of spite caused her death.
18 Matthes (1874: 79-81) describes galaceng as a Bugis game, played during times
of mourning, whose aim is to fill a set of little leather bags with pebbles by
distributing one’s share of these stones from'a large bag around a circle of players.
The board (agalacengeng) upon which this is played is often rented from the
mosque. If it is personally owned, it must be thrown away into the sea or a
cemetery after the period of mourning ends. The enormous size of the stones used
to play this game by the guardian spirit of the outlet indicates the scope of his
power. The frequency with which this setang was held responsible for the deaths
of people around the lake may have prompted his association with the game of
galaceng, given its restriction to times of mourning.
19 Kruyt (v.l 1938: 143) noted another account in which Maradindo was originally
the brother of Balu, who was himself the origin of the ruling stratum of Kulawi and
Pipikoro. After coming to Lindu (presumably from Kulawi), Maradindo founded
the maradika line that came to rule in the plain.
20 Kaudem was able to confirm that this event took place some time in the 1850’s,
as a Kulawi woman of between forty and forty-five years of age in 1918 declared
that the conflagration occurred when her own mother was a baby of four or five
years. Assuming her mother married at around twenty years of age, as was the
norm in Kulawi, Bolapapu would have been burned some sixty-five years earlier.
This dating was confirmed by the fact that Tolumupalio’s grandson was the most
prominent maradika in Lindu at the time of Kaudem’s stay (Kaudem 1940: 106107). Numerous reasons were given to both Kaudem and Kruyt for this attack by
the Lindu people on their closest allies in Kulawi. One story described this attack
as the vengeance taken for the attack on a Lindu man and his son while they were
proceeding through the Kulawi area to visit the To Tolee. Another account, which
Kruyt deemed the most probable, characterized the burning as retribution for the
adultery that a Kulawi man committed with the wife of his uncle, the head
maradika of the Lindu people. As the village was burnt down when the Kulawi
people were away at a feast in another settlement, nobody was injured or killed.
According to Kruyt (v.l: 144-145), this lack of victims and the shamefulness of the
act for which it constituted retribution account for the absence of any counterattack
against Lindu by the Kulawi inhabitants rendered homeless. As a rule, the Lindu
and Kulawi men tended to band together as allies in war parties, often attacking
groups in Lore and farther afield under orders from the magau of Sigi.
21 It comes as no surprise that the members of the shore community claimed all the
credit for arranging this renovation of the Lindu culture hero’s resting place.
22 I received much the same version from a Regency Fisheries Official who hailed
from Lindu: ’Maradindo did not know who his father was. His mother always
stayed up in the attic of the house; she had never come down to the water. Then
suddenly one day this woman was pregnant and Maradindo was bom. At the time
he was in the cradle, a war broke out and the Lindu elders went to attack Palolo.
Just when they wanted to leave from the Walombulio Island near the shore of Paku,
the baby appeared to them in a shield (kaliavo) in one of the boats. It was brought
back to Lewuto [Bola] Island. But then as they were departing for Palili from
Paku, it appeared again in the same way. Three times it happened that the baby
followed them. Since it could not be returned, the troops departed to Palolo with
the infant. They spent the night at the mouth of the Watubose River. The baby
kept following them singing certain verses. The next day they left for Palolo. They
spent the night there around the village of Maenusi. There they made preparations
to attack the inhabitants. Before the attack, the infant went ahead of them. The
attack didn’t come off, because it turned out all the inhabitants had already been
killed by the infant. That is why the place is now called Karopua, "the slaughter of
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people." The killing was so great that the rice mortars were carried along in the
current of blood. Maradindo later led expeditions to Poso and Napu. There wasn’t
a ruler who could oppose him in war. After these expeditions he undertook a trip to
Goa. He had a connection to the ruler of Goa. From there he came home with the
name Porandu’, for his body was all covered with designs (e.g. tatoos). He also
had a gong when he arrived back at Lindu. He always used this gong at times of
war; whenever he wanted to attack, he used the gong. After he arrived back at
Lindu, a huge feast was held to celebrate his safe arrival from his efforts.
Whenever he went visiting around the lake, birds would gather atop his head when
he stepped into the boat. Later, when he wanted to proceed back home, he could
pick some varieties of these birds, which were then split so they could be eaten. He
once also caught a large gabus fish at Rompi Bay [the inlet of the lake between
Lewuto Island and the southeast shore closest to Langko]. He was the one who
chose it.
Finally one day he made known his last wishes. The time of his dying had come.
His behest was that the wood [for his coffin] should not be obtained from the Lindu
plain. Only the wood known as Karunginga found in the Tuwa area could be
used. The people made the effort to bring this wood to Lindu. This was the wood
that was carved and still exists. Only Maradindo received a carved coffin because
he was the ruler of the area. That is not usually done. Up to this day he has never
been buried; the coffin still is [there on Lewuto Island].
23 As Kruyt (v.2 1938: 55ff.) points out, among the West Toradia, groups of men
who had nothing better to do with their time after the harvest (as he puts it) often
set out on war parties in order to ’settle an account that had yet to concluded (’een
nog niet vereffende rekening te hebben’), that is, to wreak vengeance for previous
raids and insults that had formerly been perpetrated against them.
24 Guru Peter was emphatic in declaring that although residing up on the sacred
mountain Nokilalaki, Maradindo’s father was a person, not an ethereal spirit that
could disappear at will. What seemed at issue was not the humanity of
Maradindo’s father, but his definition as a different sort of being than the local
spirits (anitu) inhabiting the Lindu region.
25 Guru Peter later showed me how in his genealogy he was in the fifth generation
descended directly from Maradindo. Although his own great grandfather Rataleko
had been raised to the status of ’raja’ at Lindu, this liberation from the overlordship
of Sigi was still under the terms of Dutch domination.
26 Guru Peter considered Maradindo’s exploits to have been accomplished around
the time of Srivijaya’s eminence. Thus, in a reverse of the usual telescoping of
genealogies found in indigenous domains, Guru Peter kept pushing back the actual
dates of these events into an ever more distant, mythical past known to be a time of
extended Indonesian empires in the archipelago, an era when power was manifest.
27 In Jakobsonian terms, Bugis symbolic domination is both metonymic in that the
origin of nobility can be traced to one of their own tomanurung and metaphoric in
that the realms of the South provide the grid of basic stances in analogy with which
the local domains and their inhabitants can be characterized.
28 Lineton notes that, in contrast to Pangkal Duri where claims to white blood on
the part of tau deceng were quite common, in newer Bugis settlements along the
east Sumatran coast to the south such attitudes were less frequently expressed and
’higher rank seemed to be little emphasised’ (Lineton n.d.: 197).
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APPENDIX I
Maps
MAP AI-1
Captain David Woodard’s Representation of Celebes, 1805
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MAP AI-2
Sulawesi
The Four Provinces
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MAP AI-3
Distribution of Bugis Settlement across Administrative Divisions of Indonesia
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MAP AI-4
South Sulawesi Regencies (Kabupaten or Daerah Tingkat (Dati) II)
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MAP AI-5
Captain Forrest’s Map of his Voyage to New Guinea
Showing the Importance of Kaili [Kyly] Harbour (Palu Bay)
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MAP AI-6
Ethnic Groups of the West Toraja Culture Area
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MAP AI-7
Colonial Administrative Divisions of the West Toraja Culture Area
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MAP AI-8
Colonial Subdistricts (Onderafdelingen) and Regions
(Landschappen) of Palu and Donggala
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MAP AI-9
The Palu Valiev and the Mountains to the East:
Land Usage in the Colonial Period
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Key to Map 9
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MAP AI-10
The Palu Valley and the Mountains to the East:
Land Usage in Independent Indonesia
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Key to Map 10

343
MAP AI-11
’Celebes’ in de Lat and Keizer’s Atlas van Oost-Indie (c. 1735-1747)
(The First Map ever to Show Lindu in its approximately Correct Position)
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MAP AM 2
Adriani and Kruyt’s Sketch Map of western Central Sulawesi
(Midden Celebes) from their 1897 Expedition
(The First Map Based on a Visit to Lake Lindu)
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MAP AI-13
The Lore Lindu National Park in which Lake Lindu is now Situated
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MAP AI-14
Settlements and Wet-Rice Fields surrounding Lake Lindu
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MAP AI-15
Major Migration Routes of the First Contingent to Lindu
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Makas

MAP AI-16
Major Migration Routes of the Second Contingent to Lindu
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MAP AI-17
Major Migration Routes of the Third Contingent to Lindu
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MAP AI-18
Major Migration Routes of the Fourth Contingent to Lindu

Sulawesi

Sea
Manado

Toli-Toli

BOLAANG
MONGONDOW

BUOL

NORTH SULAWESI
^

Kotamobagu

— - J tGor ont a lo

M a lu k u

Tom in i Bay
TOGIAN
ISLAN DS?
Taw aeli

Luwuk 1
^

r

)

\P akuli

)

„

/

\Poso /
CENTRAL
[P'pikorobesoa S U L A W E S I
LaXJ<t

^

BADA

*/**—» m / \

n,

a X .v '

U \ L a * e Poso

PELENG

TAU ABU

Toio

~
Sula
Archipelago

Bay

L.Matano

SOUTH
LUWU
‘M a m u j u TANA
y
T OR AJ A jT
i>

SULAWESI
MANDAR

Banda

A ^ lopo
X

y SOUTHEAST
v

SULAWESI
Kolaka

Kendari

MUNA

BUTON

KABAENA

SELAYAR

Flores

SULAWESI
2 0 0 km

351
MAP AI-19
Tornado Village Center and the Shore Community
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MAP AI-20
The Kanawu Shore Community
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NOTES ON THE MAPS
MAP AI-1/Captain David Woodard’s Representation of Celebes, 1805: From the
foldout map facing p. 77 of Captain David Woodard, The Narrative of Captain
David Woodard and Four Seamen (London: Dawsons of Pall Mall, 1969; originally
published in London by J. Johnson, 1805)
MAP AI-2/Sulawesi: The Four Provinces: Redrawn with place names added from
a map on page 16 of Barbara Sillars Harvey, Permesta: Half a Rebellion (Ithaca
NY: Cornell Modem Indonesia Project, Southeast Asia Program, Cornell
University, 1977. Monograph Series, Publication No. 57).
MAP AI-3/Distribution of Bugis Settlement across Administrative Divisions of
Indonesia: Adapted from a map following page 10 in Jacqueline Andrew Lineton,
An Indonesian Society and its Universe: A Study of the Bugis of South Sulawesi
(Celebes) and Their Role within a Wider Social and Economic System
(Unpublished PhD thesis, School of Oriental and African Studies, University of
London, 1975) with additional locations of Bugis settlements taken from maps of
sections of Indonesia in Wurm, Stephen A. and Shiro Hattori, compilers, Language
Atlas of the Pacific Area (Canberra: The Australian Academy of the Humanities in
collaboration with the Japan Academy, 1981, Pacific Linguistics, Series C, No. 66).
MAP AI-4/South Sulawesi Regencies (Kabupaten or Daerah Tingkat (Dati) II):
Redrawn with corrections and added names of regencies from a map on p.
Appendix: 1 of Yoshikazu Takaya and Koji Tanaka, Selected Field Notes on
Agriculture in South Sulawesi, in Mattulada and Narifumi Maeda eds., Villages
and the Agricultural Landscape in South Sulawesi (Kyoto: Center for Southeast
Studies, Kyoto University, 1982. Pp. Appendix: 1-Appendix:22).
MAP AI-5/Captain Forrest’s Map of his Voyage to New Guinea Showing the
Importance of Kaili [Kyly] Harbour (Palu Bay): Copied from the map facing the
title page in Captain Thomas Forrest, A Voyage to New Guinea and the Moluccas
1774-1776. (Kuala Lumpur: Oxford University Press, 1969, Oxford in Asia
Historical Reprints; Orig. published in London by G. Scott, 1780).
MAP AI-6/Ethnic Groups of the West Toraja Culture Area: Copied from one of
the maps provided in the pocket at the end of volume 1 of Alb. C. Kruyt, De WestToradjas op Midden-Celebes, 4 vols (Amsterdam: De N.V. Noord-Hollandsche
Uitgevers-Maatschappij, 1938, Verhandelingen der Koninklijke Nederlandsche
Akademie van Wetenschappen te Amsterdam, Afdeeling Letterkunde, Nieuwe
Reeks 40).
MAP AI-7/Colonial Administrative Divisions of the West Toraja Culture Area:
Copied from one of the maps provided in the pocket at the end of volume 1 of Alb.
C. Kruyt, De West-Toradjas op Midden-Celebes, 4 vols (Amsterdam: De N.V.
Noord-Hollandsche
Uitgevers-Maatschappij,
1938,
Verhandelingen
der
Koninklijke Nederlandsche Akademie van Wetenschappen te Amsterdam,
Afdeeling Letterkunde, Nieuwe Reeks 40).
MAP AI-8/Colonial Subdistricts (Onderafdelingen) and Regions
(Landschappen) of Palu and Donggala: Copied from a portion of one of the maps
provided in the pocket at the end of volume 1 of Alb. C. Kruyt, De West-Toradjas
op Midden-Celebes, 4 vols (Amsterdam: De N.V. Noord-Hollandsche UitgeversMaatschappij, 1938, Verhandelingen der Koninklijke Nederlandsche Akademie van
Wetenschappen te Amsterdam, Afdeeling Letterkunde, Nieuwe Reeks 40).
MAP AI-9/The Palu Valley and the Mountains to the East: Land Usage in the
Colonial Period: Copied from a portion of a sheet map (Blad 76-77/XXI-XXII)
produced by the Topografische dienst, Batavia, Netherlands East Indies, 1941.
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MAP AI-10/The Palu Valley and the Mountains to the East: Land Usage in
Independent Indonesia: Copied from a portion of a sheet map (Lembar 76-77 BCBD/XXI-XXII) produced by the Direktorat Landuse, Departemen Dalam Negeri,
Jakarta, Indonesia, 1973.
MAP AI-11/’Celebes’ in de Lat and Keizer’s Atlas van Oost-Indie (c. 1735-1747),
(The First Map ever to Show Lindu in its approximately Correct Position): Copied
from Jacob Keizer and Jan de Lat, Atlas van Oost-Indie: Verzameling van 35
Kaarten (Deventer: de Lat, Presumed published some time between 1735 & 1747;
Original held in the Map Library of the Koninklijk Instituut voor Taal-, Land- en
Volkenkunde (Leiden, The Netherlands), which kindly provided a photograph of
this original.)
MAP AI-12/Adriani and Kruyt’s Sketch Map of western Central Sulawesi
(Midden Celebes) from their 1897 Expedition, (The First Map Based on a Visit to
Lake Lindu): Copied from a portion of the ’Schetskaart van het Noord-Westerlijk
Peel van Midden Celebes’included between p. 370 and p. 371 in N. Adriani and
Alb. C. Kruyt, Van Posso naar Parigi, Sigi en Lindoe, Mededeelingen van wege het
Nederlandsch Zendelinggenootschap (Tijdschrift voor Zendingswetenschap)
42.2(1898): 369-535.
MAP AI-13/The Lore Lindu National Park in which Lake Lindu is now Situated:
From the map given on p. 14 of RON A editorial staff, Alam dan Lingkungan di
Taman Nasional LORE LINDU, RONA 1: 5-23 (March, 1987). Although
including Lindu in this map, the article concentrates almost exclusively on Lore.
MAP AI-14/Settlements and Wet-Rice Fields surrounding Lake Lindu: Outline of
the lake originally traced from an aerial photograph on the wall of Le Petit Soleil,
the NAMRU laboratory at the northern end of Tornado. The extent of the wet-rice
fields shown have only been estimated from sitings on the ground. The scale of the
representation is unknown, but can be estimated from the scales given for the other
maps.
MAP AI-15/Major Migration Routes of the First Contingent to Lindu: See text of
chapter 4.
MAP AI- 16/Major Migration Routes of the Second Contingent to Lindu: See text
of chapter 4.
MAP AI-17/Major Migration Routes of the Third Contingent to Lindu: See text of
chapter 4.
MAP AI-18/Major Migration Routes of the Fourth Contingent to Lindu: See text
of chapter 4.
MAP AI-19/Tomado Village Center and the Shore Community: Drawn to scale
from actual measurements taken by the author.
MAP AI-20/The Kanawu Shore Community:
measurements taken by the author.

Drawn to scale from actual
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APPENDIX n
Status Schemata for Goa and Mandar
FIGURE AIM
Schema of Status Levels in Goa
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FIGURE All-2
Schema of Status Levels in Mandar

s

------------------ ------------------------------------ ,

1

B

y ——

-L j-±—
4

5

Commoners

(D

. Slaves

TODIANG LAYANA (’Those with royal blood’)
Arajang (Ruling rajah and his family)
Ana Matola Pavung (’Successors of the sun umbrella’) 1
Maradia Tallu Parana (’3/4 Maradia’)
Pua Sasigi (’ 1/2 lords’)
Pua Siparapa (’ 1/4 lords’)

TAU MARADEKA (’Free persons’)
Tau Pea (Regent nobility (gentry?))
B 1a Tau Pea Nae (Higher headman families)
Bib Tau Pea (Lower headman families)
B2
Tau Samara (Commoners)

Cl
C2

,

I________ ___________ L I________

B1

C

f ir

___ _______________ T—

Nobles

A1
A2
A3
A4
A5

□

‘

3

A

r

u

2

A.
l

B

BATUA (Slaves)
Batua Sasorang (Hereditary slaves)
Batua Niali (New Slaves)
BATUA INRANANG (Debt Slaves))

357
APPENDIX m
A Brief Sketch of the Political Background
of the Gerombolan (1950-1965) and Permesta (1957-1961)
The gerombolan, as local people have come to label the chaotic period of
civil war initiated in 1950, began as a regional rebellion expressing dissatisfaction
over the reluctance of the newly formed national army (TNI or Tentara Nasional
Indonesia) to accept in its ranks the poorly educated anak daerah (’children of the
region’) of South Sulawesi, who felt they had sacrificed their careers (and some
their lives) no less patriotically than their better educated Javanese compatriots.
Thousands of such disaffected former guerillas fled to the ’jungle’ (hutan), the
hinterland areas of South and Southeast Sulawesi not under occupation by national
troops, where they operated as guerilla bands. Subsequently, they were united 1
under the leadership of the charismatic rebel leader Qahhar Mudzakkar (sometimes
spelled Kahar Muzakkar (1921-1965)). In his youth Qahhar, a Muhammadiyaheducated commoner, had been exiled from his native Luwu’ for advocating the
overthrow of the feudal aristocracy, but he had later become a revolutionary war
hero leading commando groups in Java and supervising those sent subsequently to
Sulawesi. By August 1953 Qahhar had proclaimed Sulawesi part of the Negara
Republik Islam Indonesia (Islamic State of the Republic of Indonesia, sometimes
called Negara Islam Indonesia (Nil) or Darul Islam (DI)), thus linking his
rebellion with the Islamic revolution centered under Kartosuwiijo in West Java
(Jackson 1980).2
To complicate matters, many of the Sulawesi-born (in fact, largely
Minahassan) TNI officers who had been sent to combat Qahhar also remained
uncertain concerning the place of Sulawesi in the stongly centralized (and de facto
Java-orientated) Republic of Indonesia.

Critical of the increasing role of the

Communist Party in the Sukarno government and desirous of using the proceeds of
the copra trade and other local products to finance regional development in the
area^, these commanders were instrumental in supporting the proclamation of the
Piagam Perdjuangan Semesta Alam (abbreviated as Permesta — Charter of
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Inclusive Struggle) (Harvey 1977, n.cL: 337ff.). Although not in origin a separatist
movement, the inexorable logic of provincial autonomy soon led to an alliance with
the regional rebellion in Sumatra and the joint proclamation in February 1958 of
Pemerintah

Revolusioner

Republik

Indonesia

(PRRI

— Revolutionary

Government of the Republic of Indonesia). Due to the differing interests of the
Christian Minahassan leaders, who hoped to maintain control over the copra trade’s
proceeds to finance the reconstruction of North Sulawesi, and the Islamic Bugis
and Makassar leaders, who wished to redress the grievances of the anak daerah
(by this time increasingly incorporated into the national military structure),
Permesta eventually became centered in North and Central Sulawesi. But even
with that political split, the consequences for the civilian population subject to these
nested secessionist movements remained much the same: a squeeze between the
demands of the rebel troops and the national army.
Permesta came to a gradual end over the course of 1961 due to internal
divisions among the rebellious forces, shortages of ammunition, medicine, and
food, and a general ’war weariness’. Rebel leaders realized that their original goals
of regional development and opposition to the growing force of Indonesian
Communism were only being retarded by their continuing opposition to the
national government (Harvey 1977: 144-149). Although preliminary agreements
had also been reached in November of that year to end the continuing civil war in
South Sulawesi, the rebellion there was subsequently resumed.

Qahhar

Mudzakkar’s forces never again achieved the control over the rural areas of South
Sulawesi they had enjoyed in the late fifties, but the rebellion was only fully
quelled with the death of Qahhar himself in an ambush in Southeast Sulawesi on 3
February 1965.
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NOTES
1 In fact, the unity of the guerilla bands was a tenuous one. Guerilla leaders often
operated as independent warlords when opposing the national army, and indeed
many continued to operate in this fashion even after defecting to the national army
as commanders of TNI troops stationed in the northern reaches of the peninsula
(e.g. Andi’ Seile in Pare-Pare and Andi’ Sose in Tana Toraja), invoking the same
patron-client ties of individualistic loyalty that had structured leader-follower bands
throughout the course of South Sulawesi history (Pelras n.d.a.). In fact, it was
precisely such bapakisme that Nasution and other professionally-oriented members
of the national army staff were attempting to abolish by excluding most of the illqualified anak daerah from the national army. However, they were able to make
good use of their opponents’ decentralized command structure by convincing
several leaders individually to join forces with the national army, first in the
Uitholling campaign of 1952 and subsequently as late as 1959, when the lure of
amnesty and a promise to study abroad in Egypt brought in the commander of the
southern divisions. In such cases, almost all the troops under these leaders’
respective commands also came over to the side of the Republic.
2 Some evidence (e.g. the renaming of his army as the Tentara Kemerdekaan
Rakjat (TKR-People’s Liberation Army)) points to Qahhar’s toying with
Communism as an alternate ideological warrant for his rebellion. Such an
orientation would have been consonant with his radical social views concerning the
South Sulawesi aristocracy. However, many of these nobles had distinguished
themselves as guerilla soldiers and were serving as commanders of Qahhar’s
troops. By harnessing his revolt to the banner of Islam, Qahhar was able to
maintain the affections and loyalty of sympathetic aristocrats and still have a
coherent ideological platform from which to attack the national government under
President Sukarno, who was by this time leaning more to the left (as his subsequent
attempt to integrate the Partai Komunis Indonesia (PKI—Indonesian Communist
Party) into the government with the Djuanda cabinet later revealed).
3 The resignation in December 1956 of Vice President Mohammad Hatta, for many
the symbol of responsible administration and rational planning, dashed the hopes of
many leaders for regional economic development, just as the announcement in
February 1957 of Sukarno’s konsepsi to include the PKI in the cabinet and in the
Dewan Nasional aroused dissatisfaction with the failure of the President to take
seriously the religious interests of the Outer Islands (Harvey n.d.: 325 ff.).
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APPENDIX IV
The Four Bugis Migration Contingents to Lindu
FIGURE AIV-I
The First Migration Contingent
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FIGURE AIV-n
The Second Migration Contingent
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FIGURE A IV -m

The Third Migration Contingent
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FIGURE AIV-IV
The Founh Migration Contingent
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