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Abstract of Thesis

Fuelled by expanding o0il and gas revenues, the Indonesian
state has engaged in a massive and nationwide restructuring
process. This "development" programme affects all facets of
Indonesian society as a growing state apparatus exerts its
authoritarian influence. In this context the thesis discusses
social change in two Wemale villages located in the interior
of western Seram at the very margins ¢f the state
administration’s power and interest. Drawing upon their
experience of submission to colonial state control and the
presence of the Protestant Church since the turn of the 19th
century, these formerly autonomous shifting cultivators have
embraced, modified and subverted the rhetoric of modernisation
in antithesis to ‘adat’ their presumed ancestral customs.

The thesis discusses the reception of as well as a
striving for social change through an examination of cultural
concepts and social values. I set out with a description of
transformations in housing, cooking and food. This leads to a
preliminary discussion of the meaning of past and new styles
in consumption which are closely associated with ‘adat’ and
Protestantism. The concern with improving homes with market
products and meeting general household expenses results in
modifications to economic activities. Tree cash cropping is
now a highly valued extension of shifting cultivation and that
has major implications for the reproduction of the household.
This is observed with respect to gender relations and the
growing importance of inheritance of material wealth. Whereas
villagers see predominantly a break with ancestral habits in
production and consumption, social changes in household
relationships are denied. Chapter 4 and 5 provide background
information about the household composition and examine the
concept of the house as a kinship group. I show in which way
the household, exemplified by husband and wife, seeks to
seclude itself from the interference of public leadership by
evading marriage rituals specifically and avoiding the
assumption of public office more generally. This issue is
expanded in chapter 6 which offers a characterisation of the
political roles of elders and citizens in village meetings.
The rhetoric of "development" and its 1limitations in
mobilising the villagers participation is introduced.

In the final chapters the thesis discusses the importance
of the Protestant Church and its close affinity with
"development". Indeed "development" is partly received in
religious terms as the emphasis on past and present sins, on
expiation and social renewal, helps to generate hope for a
prosperous future. Yet the villagers reluctance to conform to
the hierarchical authority of the Church structure shows
firstly how they try to protect their autonomy and secondly
that their perception of "development" is in terms of communal
consumption and not collective production. Concluding I argue
that the unintended consequences of the imposition of parish
as well as government structures on the local community has
thus not only given rise to rival views and interpretations
about what "development" means but also lead to a state of
communal alienation.
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Introduction

The main theme of this thesis 1is the reception and
appropriation of social change and the rhetoric of development
among two village communities on western Seram, Indonesia. The
research had originally been conceived as a study of the
symbolism of economic change and although this work remains
thematically similar, my preconceptions have changed
considerably during fieldwork. The two major sources on the
Wemale, Jensen’s 1948 monograph "Die Drei Stréme" and an
earlier publication by Jensen and Niggemeyer (1939) titled
"Hainuwele", a collection of myths and folk stories, had
attracted my attention to the Wemale. To me Jensen’s analysis
of the Hainuwele and a great number of other myths and fables
together with rituals could be understood as reflecting, at
least partly, the villagers attitude towards their environment
and their economic endeavour. This would supposedly shed some
light on how economic changes would be received and cash
cropping incorporated into the field of economic activities.
Fieldwork proved this line of reasoning impossible to pursue.
The social changes and especially the introduction of
Protestantism have transformed the character of social 1life
and put an end to most Wemale rituals as they have been
described by Jensen (1948). In view of my own fieldwork I am
now most sceptical about Jensen’s emphasis on the Hainuwele
mytheme and the status of the collection of myths seems to me
open to questioning. Jensen only stayed four months and the
collection of Wemale myths was accomplished with the help of
translators (Jensen and Niggemeyer 1939:vii-x). Thus it
escaped Jensen’s attention that the villagers themselves
distinguish between ancestral history, true myths and
children’s fables. Many villagers were obviously unfamiliar
with the Hainuwele myth in contrast to the prominent myths
about the sun personified by the male Tuwale and the moon by
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the female Rapie. Those who knew the Hainuwele myth
consistently claimed that it was of minor importancé. Nobody
linked it to the history of origin from the sacred mountain
Nunusaku, or connected the murder of Hainuwele to the origin
of disease, death, root crops and a fixed world order in which
plants, animals and humans became categorically separated from
each other (which precluded the metamorphosis ‘between them) .
However de Vries (1927:152-157) also published a version of
the folk tale!. Be that as it may, I have also not followed
the structuralist influenced, symbolic analysis by Bloch and
Parry as proposed in their introductions to the volume on
death (1982) and elaborated in the subsequent collection of
essays on money and exchange (1989). My focus centres on the
political aspects of social relationships and the ideological
qualities of "development".

Fieldwork was conducted from January 1988 until March 1989 in
the administrative district of Central Moluccas in eastern
Indonesia. I visited a number of coastal communities all
located within the sub-district (’kecamatan’) of Kairatu but
spent about one year in the village of Ahiolo before I moved
to Abio until I had to abruptly stop my fieldwork due to
family reasons. Both villages are located in the mountains but
Abio is further removed and even less accessible than Ahiolo
(see map). Only slippery and narrow mountain foot paths
connect the settlements to the coast. The two villages used to
be united in a settlement called Japiobatai. After their
fission in the 1930s, Ahiolo and Abio remained legally one
village until the present day. Three reasons made the
settlements attractive fieldwork locations. Firstly I learnt
that the villages had been located between 1961 and 1971 on
the coast but decided to move back into the mountains. This
suggested that interesting comparisons could be drawn between
the villages, their locations and the criteria householders
had for moving to their present settlements. Secondly I
assumed, partly incorrectly, that the few communities which
remain in the mountains (most formerly mountain villages are

I hope to explore an evaluation of Jensen’s work on the
Wemale in a different place.
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now settled on the coast) would be more "traditional" than
coastal settlements. Thirdly Jensen had stayed for about one
month in Ahiolo (close where present day Abio is situated)
which appeared to opened the possibility of comparisons.

Although my arrival stirred much curiosity in Ahiolo it took
some time before Eduard Latekay, a youth who had achieved the
equivalent of senior high school, agreed to teach me the
Wemale language and became my fieldwork assistant. The
villagers were very friendly to me. I was invited to Christian
household rituals and could invariably attend village meetings
or public conflict settlements. I also had access to various
Church meetings. Otherwise it proved difficult to obtain
information from elders and householders and I soon dropped
the practice of taking notes during conversations. As
villagers are not in the habit of asking about the affairs or
financial situation of other households among themselves, I
was unable to research household cash resources in a
systematic way. Generally householders were circumspect in
telling me about many issues of interest and in the end I felt
it was up to them what and how they wanted to reveal certain
information to me. This theme of "secrecy" is addressed in
several chapters.

Throughout the thesis, I use village government for the
village head, the secretary and other officials who are
accountable to the central state administration for the
affairs of the village. Viliage leadership in contrast (to
village government), includes the minister, deacons and
teachers.

Structure of Thesis

The second half of the introduction provides an overview of
the villages, and their daily and weekly cycle. Chapter 2
expands on the description of the house; and how forms of
consumption are related to perceptions of the past and
progress. I argue that market consumption is closely linked
with a differentiation from the pagan past. The third chapter
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describes a core aspects of the recent village history and the
village economy. Here I concentrate on showing how ﬁree cash
cropping is increasingly incorporated into the household
economy. This is followed by two chapters concerned with
alterations in the kinship structure. In chapter 4 the focus
rests on the concept of the house as core expression of
kinship relationships and how the transmission of names
relates to flexibility in the constitution of kinship groups.
Chapter 5 on marriage demarcates a transition. On side of
village life centres around the household and is, despite
certain age and gender inequalities, marked by values of
autonomy and equality vis-a-vis other villagers and
households. On the other side there is a hierarchical and
authoritarian public domain. By analysing types of marriage,
I explicate a struggle over the definition and the control of
the household.

The second half of the thesis deals with the public aspects of
village life. Chapter 6 continues with a discussion of power
and authority. A comparison of the "customary" elders’
councils and village government meetings details difference
and overlapping of two forms of ideology. The elders exercise
authority by recourse to the ancestors. As such they are
equals among each other but superior to women and juniors. The
village meeting on the other hand enacts a hierarchy between
village government and ordinary villagers. The chapter also
introduces the rhetoric of "development" as formulated by the
village government and shows the limits of the actual power of
officials. The organisational penetration and the maintenance
of the Church by the parish is the focus of chapter 7. The
Church propagates "development" and elaborates it with respect
to the power of God and the sinful nature of people and the
villagers’ desire for a new church building is an expression
of the religious and future-oriented qualities of
"development" and social renewal. A new church building
represents a faithful and modern village within the nation.
Chapter 9 reveals differences and contradictions in the
perception of how "development" is achieved by discussing
collective labour. Where Church and state would like to create
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a community of producers householders demonstrate more
reluctance than commitment to maintaining and constfucting a
new church. Their perception of religion is fundamentally
based on sharing and communal consumption, not collective
labour. "Development" is therefore largely understood as an
appropriation of external state resources. The conclusion
changes perspectives by setting the local ' concern with
modernisation into the national context. I argue that the
administration’s obsession with "development" is a form of
ideology whose aim is to penetrate, control and transform
society on all levels. Turning the focus back to the village
I suggest that the constitution of village by the state
administration and the Church has been so powerful that it
creates a form of public alienation in the village community.

Notes on Languages

The only publication devoted to the Wemale language is a
report published by O. Kakerissa, J. Pentury, Ny. I. Talakua,
C. Pieter and E.A. Apituley (1983). It gives information on
pronunciation, grammar and vocabulary (1983:13-17). I have
tried to follow this publication whenever possible and to keep
my spelling of Wemale consistent. Wemale pronunciation is
similar to German rather than English. Tauern (1928:1003-1007)
published some cursory observations on the Wemale language
from Japio (i.e. Japiobatai, see above and chapter 3) and also
some lyrics of songs (1928:1010-1019). More information on
neighbouring languages can be found in Stresemann (1918) on
the Paulohi and in Niggemeyer (1951) on the Alune language. A
broader and recent survey on the Moluccan 1languages is
provided by Collins (1983).

I spent a lot of time and effort in learning Wemale and
reached a certain degree of fluency. I always required help in
the interpretation of the highly metaphorical ritualised
language, used in songs or during village meetings. The
discontinuous and selective use of Wemale by villagers
obviously made the learning of Wemale more difficult. In this
thesis all Wemale words are underlined. Ambonese Malay and
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Indonesian proper are marked by inverted commas. This method
allows the reader to receive an impression about the use of
languages. '

Wemale as a distinct language is disappearing as it competes
with Ambonese Malay, a regional vernacular and Indonesian
proper. Whereas a number of Wemale words exist for new
concepts and technological innovations, these words are hardly
used any longer. Instead Ambonese Malay or Indonesian words
have taken their place. Almost all children are deliberately
taught Ambonese Malay by elders. In informal conversation
villagers switch forwards and backwards between Ambonese Malay
and Wemale. At home children may therefore hear parents
conversing in Wemale while in Church and school they become
acquainted with standard Indonesian. Wemale is more frequently
spoken in Abio and people there lay higher claims to language
competence in comparison with Ahiolo. Most Abio school
children speak fluently Wemale, while those of Ahiolo have
less command of their parents’ tongue. Contrary to claims it
does however not follow that in Abio a more "pure" or
"traditional" Wemale is spoken.

Colonialism and Villages

The province of Maluku counts a myriad of islands distributed
over a wide area. Apart from the Muslim states on Ternate and
Tidore, the island of Ambon and especially Ambon city, has
been the administrative and military centre of Maluku since
the second half of the 17th century. The Reformed Protestant
Dutch Church also based itself in Ambon and most villages
there and on the Ambon Lease islands (i.e. Ambon, Haruku,
Saparua and Nusa Laut) became christianised and constituted a
labour and military source for the VOC, the Dutch East India
Company. It is this "core area" in which regional traditions
and Dutch Protestantism fused into what Cooley (1966) calls
"Ambonese Christianity" and where clove production came
eventually under Dutch control. Although the Church has had
its own history (cf. Cooley 1966), until the present day there
has been a strong link between Protestantism, the central
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state administration and schooling. The historical ties
between these institutions seems to have loosened gfadually,
especially in urban centres and larger villages. However in
remote villages like Ahiolo or Abio, the connection is still
very strong and despite critical changes in leadership and
policy making, it will become obvious that there are profound
continuities in the hierarchical and authoritarian format of
the colonial and the national state.

The Dutch East India Company established itself with the
explicit aim at controlling and eventually monopolising the
lucrative spice trade in cloves and nutmeg. The main obstacles
to the Dutch were the Muslim states in the north Moluccas and
their Muslim sea-faring trading partners but the production of
spices spread over many islands, e.g. the Hoamoal peninsula,
Buru and Hitu on Ambon island, where the control from the
Muslim states was minor (cf. van Fraassen 1983:1-8,12-19). It
would appear that generally the central Moluccas was
politically divisive, even before Portuguese, and later Dutch
contact. This fragmentary character of village communities was
furthered and reinforced under Dutch rule and fitted in the
Dutch expression of "Dorprepubliken", so called "village
republics". The term ‘negri’ from Sanskrit "negara'" designates
in many parts of the Moluccas the main political unit, apart
from the colonial state. As Geertz (1980:4,137) observes the
usage differs from Java and Bali, where the term connotes the
dependency of a governed area. Cooley (1966:56-58) defines the
‘negri’ as ".. a population pdssessing a territory, a history,
a culture, including a system of customary rights and
obligations, called ‘adat’, which gquides and governs
behaviour, and a pattern of leadership or rule" (1966:56).
Cooley tends to over emphasise the political autonomy of
villages and underestimates the political influence of

colonialism.

A number of authors have used certain social categories and
institutions to attribute the region with greater political
unity than seems plausible. I address these issues briefly.
The literature (e.g. Tauern 1918:31f.; Duyvendak 1926:24; de
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Vries 1927:69; Cooley 1962:13-18) refers to an indigenous
distinction which designates communities either into Patasiwa
(Nine Division) or Patalima (Five Division). These two
categories group the people of Seram and Ambon Lease into
supposedly opposing groups. Whatever the origin of the
distinction may have been, there is little evidence that the
fact that villages belong to either Patasiwa or Patalima had
socio-political significance (cf. Fraassen 1983:5; Ellen
1978:22f£,30).

Dutch influence on Seram was more mitigated than on the Ambon
Lease. Right from the beginning of the 17th century there was
the threat of military force against violation of the
imposition of the Dutch spice monopoly and the famous
destruction and depopulation of the Hoamoal peninsula in the
1650s can be quoted as one example. The interior of Seram is
largely mountainous and covered with forest. This provided
space for populations who evaded state command and constraints
imposed by spice production and trade (cf. Ellen 1987:45). The
Dutch encouraged villages from the interior to re-settle on
the narrow coastal strip as they could be more conveniently
supervised. Nevertheless, large numbers of people remained in
the inaccessible mountains until the beginning of the 20th
century. The former Japiobatai was submitted by Dutch military
campaigns between 1906-1908 (Seran 1922:177-184). Many people
of Seram still distinguish between coastal people and mountain
people (cf. Ellen 1978:23). In essence the inhabitants of the
interior were actively fesisting hierarchical state
structures.

Although they formed no cohesive political force, one can
distinguish two major ethnic groups in the interior of western
Seram: the Alune and the Wemale. Both share distinct
languages, origin myths and a number of other cultural
features. The people from Ahiolo and Abio are part of the
Wemale. All villagers from this area have acquired a
reputation for violence. They engaged in inter village warfare
and ritualised headhunting. Above all the male secret
initiation societies, called kakehan, attracted the attention
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of the Dutch military, travellers and various scholars. It was
supposed to have organised resistance against the Dutch and
there is a large amount of literature on the subject (cf.
Polman 1983, Duyvendak 1926). Stresemann (1923:387) writes
that the kakehan probably predates the Dutch arrival but was
definitely established in 1646. Although the initiation
societies constituted a regional phenomenon, the male cult was
organised on a village basis. Many narratives explain the
history of village boundaries and the sites of former village
locations with respect to warfare between different
communities (e.g. Honitetu) and many so called ’‘pela’ (or in
Wemale wakea) blood brotherhoods, formed to confirm the end of

hostilities and strengthen amicable feelings bear witness to
past hostilities.

However Tauern (1918:145-155) and Duyvendak (1926:75-96) argue
that the Patasiwa’? division was directly connected to a
federation of village kakehan in the three main river valleys
(Eti, Tala, Sapalewa) of western Seram under a communal
administration (’saniri hutu’). The union was supposed to
defend the group against the Dutch and Patalima. Tauern’s
views appear much influenced by a Dutch report on the kakehan
which alleged coordinated resistance against Dutch rule (Seran
1922). Inter village warfare and a studying of Dutch military
campaign reports (Seran 1922:243-276) does not warrant such a
reading and renders implausible the assumed organisational
unity (cf. Seran 1918:153, Martin 1894:69) of the river
regions in the so called rsaniri hutu’, under the leadership
of a coastal ‘raja’ (paid by the Dutch, Duyvendak 1926:85). It
is clear that villages formed short term military alliances
and quite possibly adopted and elaborated symbolism of power,
like office titles, uniforms and flags from the Dutch. However
sources reiterate that the ’saniri’ settled regional conflicts
(Duyvendak 1926:84,86f.) and it appears unjustified to
integrate the ’saniri’ and the kakehan into a coherent

2’The literature subdivides the Patasiwa in white (‘/putih’)
and black (’hitam’) Patasiwa. The latter supposedly derived
their name from dark tattoos, sometimes associated with the
kakehan initiation society (e.g. Martin 1894:67).
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regional political force.

In the past, the interior of western Seram was more densely
populated and villages also comprised larger populations. A
government publication from the 1918 lists for Ahiolo (Abio
had not come into existence by then) 343 male and 353 female
villagers (Seran 1922:205). Jensen (1948:25) also estimated
about 700 souls. Although Ahiolo was at the time one of the
largest settlements, the population has declined and this
holds as far as I checked for other mountain villages. The
higher population density in the past was probably linked to
the already mentioned inter-village warfare and control of
territory.

The Literature

Polman’s bibliography lists the literature for central Seram
until 1982. There is an abundance of sources of varying
quality over several centuries. Due to time limitations I had
to confine myself to consulting only major accessible
publications. The main ethnographic publications on the Wemale
are by a German anthropologist Jensen (1948) and by a Dutch
military officer de Vries (1927). The latter'’s book is book is
helpful on many aspects of Wemale life’ although Jensen
practically ignores it and Duyvendak (1928:537) reviewed it as
being "unscientific". Duyvendak had 3just published his
dissertation on the kakehan based entirely on the available
literature. In defence of de Vries, Ruinen (1929) published an
interesting article justifying de Vrieses use of the concept
luma inei (see chapter 4). Other valuable information comes
from the second Freiburger expedition and the Frobenius
expedition of which Jensen was a member. Important is also a
government publication on Seram (Seran 1922). I was unable to
consult R. Kennedy’s (1955) "fieldnotes on Indonesia" which
contains a passage on a coastal Wemale settlement (cf. Ellen
1978:121f.). More recent work has was conducted by Cooley
(1966) on Ambonese Protestantism and customary law and a

Jpe Vries was stationed in Honitetu but also collected
information in Ahiolo and other Wemale and Alune villages.
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series of publications of by Ellen on various topics.

Jensen paid scant attention to the social organisation and the
study of kinship. This thesis attempts to rectify this lag of
knowledge in social organisation and intends to integrate a
general ethnography with <the main preoccupation of the
villagers, i.e. modernisation. ’

The Village Ahiolo

Around 5 to 5:30 am, after the cocks crow for the second time,
the people in the houses begin to get up. The mother lights
the fire on the hearth and children, husband and perhaps a
widowed grandmother 1living in the house, come and warm
themselves in the kitchen while chatting. The chickens, which
have climbed down from the fruit trees where they roost, are
fed with dried corn (as long as provisions from the previous
harvest last) and the children wander off, washing in the
river or fetching some cooking water. The house doors, which
have been locked over night, are opened but it is rare that
anybody comes for a visit at this early hour. The family is
usually on its own, though the man of the family may have left
early, to go hunting or to check some spear traps. One or two
radios are heard from neighbouring houses, broadcasting the
latest news. Twice a week the prices of selected goods from
the market (’pasar’) on Ambon can be heard. Another radio
station may broadcast Indonesian pop songs or popular Moluccan
music, all devoted to the imaéery of romantic love and "broken
hearts".

With increasing daylight the 1layout of Ahiolo can be
discerned, although an overview of the flat village territory,
which is surrounded by moderately steep hills, is obscured by
various types of fruit trees and coconut palms (see plate 1).
The map of Ahiolo shows the rectangular structure of the
village roads and the even distribution of the 25m wide
allotments of land for every family house. Close to the
village entrance one can read a large sign which explains that
the Social Department funded the reorganisation of the village
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and the new wooden buildings with their corrugated iron roofs,
in 1984. A central village road, at regular intervals
intersected by cross cutting rectangular streets, forms the
axis of Ahiolo where the church (’gereja’), the village
assembly house (’balai desa’), the school (’sekola’), the
minister’s, the teacher’s and a few other family houses are
located (see plate 3). This stately structure is crosscut by
irregular paths. Under instruction from the subdistrict
(’kecamatan’) administration, all village roads are
partitioned by fences of wooden poles and horizontal bamboo
connections, to prevent householders following the paths. Part
of the fence is often old and broken but brightly flowering
bushes hide such defects. The surface of the road is supposed
to be bare soil. In most places grasses and other plants
sprout until the section in front of a house is cleaned by the
women who live there. Next to the road is a ditch which drains
rain water from the village. Before entering a front yard one
sometimes has to cross this ditch on a plank, as slippery as
it is brittle.

Ahiolo has a government-supplied electric generator which
provides dim light for a third of the houses, the church and
the assembly house. The current feeds a television in the
village secretary’s house which is (despite an extremely
distorted picture and 1loud but wunintelligible sound)
tremendously popular. The generator is only activated about
four times a year because of lack of funds and fuel. For
National Independence day eVery house ought to have a flag
post and the Indonesian flag. However in Ahiolo and Abio only
the school and the village leadership have these symbols
standing in their front yard. In Abio (see map and plate 2) it
required some effort to build the fenced roads with their
fixed width of three odd metres because the village is
situated along a relatively narrow and steep mountain ridge.
In some places the old path had to be extended by hacking
through solid rock. The village assumes a more traditional
appearance since houses have to be clustered closer to one
another and the basic building materials are not cut wooden
planks and corrugated iron but bamboo, wood poles and a roof
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covering made from sago leaves.

After the water has boiled, tea is served. Everybody eats as
much or as little as s/he wants. The family members do not sit
around the dinner table but rest on benches in the kitchen
while drinking. Leftovers from the previous day are eaten and,
now and then, the mother fries some cassava dumplings in
coconut oil. Children from the age of 4 onwards tend to leave
the house and play hopscotch or marble games on the village
road. When the teacher decides that it is 8 am (he owns one of
the few functioning watches in the village), the school bell
tells the children to come to school. Before assembling at
school, all pupils change into their school uniforms. Girls
wear red skirts and boys short red trousers together with
white shirts; all have red* ties and a red and white cap with
the national emblem stitched on the front. Every Monday
morning the children perform an elaborate parade next to the
school under the directives of the teacher (see plate 5). The
exercise is to raise the Indonesian flag while singing famous
national songs and the national anthem. At about the same time
the church bell will have informed all mature parish members
to meet and begin the communal 1labour for the parish,
announced the previous day during the service.

During school holidays or extended periods when the teacher of
Ahiolo is absent, the children play all day. Occasionally they
return home to ask an adult for some food. Mothers sometimes
cook a minor snack meal during the day. Dinner is normally
consumed after sunset. If several adult household members stay
in the village for the day it is usual for the wife or the
husband to boil some sago for a small meal (any time between
11 am and 3 pm). Boys drift off to the river where they fish
and catch shrimps or build toy rafts. Girls tend to play in
the village or follow their mothers washing dishes or clothes
in the river or the village washing place (’buk’), two leaky
concrete basins. They also accompany elders to their gardens.
The shrimps and crabs which boys and girls catch are taken

“The national flag is red and white.
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home and eaten by themselves; similarly children. plunder
immature fruit off fruit trees planted by families'and eat
their spoils on the spot. By 10 am most adults have left the
village and only women and men taking care of small children
or some household task remain. Sick people sometimes rest
outside or in their front room. They are easily recognised as
being ill, because of their melancholic and subdued facial
expression and the ’sarong’ cloth they wear instead of their
ordinary clothes. Sporadically householders linger in order to
relax or walk about the village, visiting other houses and
lending a hand to somebody who is occupied with husking
coconuts or making a chair or table. From time to time a
single villager can be seen leaving or returning from the
gardens. The last person to leave closes the normally open
house doors.

Husband and wife spend most days separately unless they visit
their gardens or attend religious gatherings. Once a month or
so, they may informally visit another household in each
others’ company but generally they only meet at home. Among
the frequent routine tasks of women and adolescent girls are
the daily sweeping of house floors (and every few days the
bare soil of the front yard), looking after babies or younger
siblings and cooking. Several tasks are not house-based and
allow socialising with other women similarly occupied, though
this is not prearranged. Washing clothes with soap and
preferably ’Rinso’ (a fabric conditioner) and rinsing dishes is
accomplished at several placés and various times of the day
and women sit alone, in couples and groups as it pleases thenm.
Every day unaccompanied women leave the village with a flat
basket on their head and a bush knife in hand, searching for
adequate fire wood in the forest, collecting some cassava and
papaya or sweet potatoes from the garden for the next meal. On
the way, a woman may pass forest locations where mushrooms,
ferns, birds eggs and other uncultivated edible foods can be
gathered. She may also fetch mature coconuts from her
husband’s, father’s or uncle’s coconut plantation in order to
make o0il for cooking or selling to the coastal Tala village.
Several young women leave their husbands and children to visit
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relatives living on the coast for a week and longer. There
they buy clothes and household equipment from storestor local
markets. Only after such shopping trips can children expect
gifts. On Christmas and birthday celebrations it is not
habitual to give presents.

Daily activity patterns of men are not pre—étructured and
somewhat unpredictable. On most days a husband visits his
major food garden to collect root crops, chili and whatever is
available and needed, and to check whether wild boars have
invaded and destroyed crops. Rather than going directly to
this garden, men like inspecting their plantation of coconut
palms or clove trees on the way. In passing a husband may
replenish his supply of betel nuts and collect a bunch of
bananas from an old garden. Men enjoy walking alone and often
spend some time in a garden hut, repairing a basket or
sharpening an arrow. Some huts are spacious with cooking and
sleeping facilities and provide shelter, especially during the
rainy season, when men occasionally sleep there. Resting under
the roof and smoking a hand rolled cigarette, a man can, in
most cases, survey his garden which has been located on a
mountain ridge. Then, the gardener seems content climbing over
decaying and burnt tree trunks while observing the growth of
the crops and trees he has planted. Occasionally he will cut
some regenerating undergrowth like young trees with the bush
knife so that the crops and planted trees have more space to
thrive. If he is pulling out cassava to carry home in a
plastic sack for the next meal, he will immediately replant
the spot afterwards, unless the garden is old and the soil no
longer fertile. Returning to the village the man crosses a
river or passes the village washing place where he will bathe
and then clean the root crops of soil.

While some villagers visit gardens, a few men go hunting with
spears or bows and arrows in the company of their thin, medium
sized dogs. With growing distance from Ahiolo, the gardens
give way to forest where wild boars, deer, birds, 1lizards,
bats, marsupial cuscus, snakes and other animals can be
hunted. Hunters should stay on Ahiolo’s territory but they
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tend to wander onto the land of remote coastal settlements. In
Abio men are only allowed to hunt on certain territory; if the
hunter covers longer distances he is likely to visit elders
who live alone in the forest. Such persons and even entire
households avoid the Church and oversee ancestral territory.
Before their banning by the village government, many spear
traps were set up around gardens and in foresté, particularly
during the rainy season. These traps needed regular inspection
and a man could be gone for days before returning to the
village or his garden hut. Every few weeks a couple of men set
off to capture parrots with the help of nylon slings. These
slings are fastened on the large trees on which the birds
spend the night. Such attempts are often futile and the men
return empty-handed on a Saturday afternoon, after having
spent a week in the forests. An uninjured and young bird is
traded to merchants in coastal settlements and may fetch as
much as Rp 40,000 to 50,000. Some men like fishing in the
river with home- made harpoons and goggles; fishing nets are
used at night when a pressure lamp attracts fish; some fish
are caught with nylon string and hooks.

Hardly a week passes in which some men fell a sago palm and
produce sago starch. Only several days work yield a
substantial amount of food (cf. Ellen 1978:72-75) and provides
a large part of the daily meal. On average two men collaborate
on processing a particular palm but single householders and
groups of up to four men also work together, depending on
whether the time, place or persons involved suit them. In
Ahiolo a number of householders produce copra from coconuts
once or twice a year. This is either accomplished in the
village or, if a coconut plantation yields enough nuts to make
it worth while, men will process it there. Often men carry
nuts to houses where another villager buys nuts for Rp 25 or
30 a piece, in order to process them into copra and sell it to
merchants in Tala or Hualoi. More 1lucrative but also
physically demanding is the construction of bamboo rafts with
which timber is floated to coastal Tala. Depending on the size
of the raft and the quality of the timber a person can earn
between Rp 10,000 to 13,000 for one journey. This work depends
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on whether the merchants have sent coastal people to fell
suitable trees and is therefore an irregular source of cash in
Ahiolo. Some men and women from Abio, lacking opportunities to
obtain cash, search for labour on the coast while villagers of
Ahiolo mostly prefer to avoid the dependencies of such
employment situations.

In the early afternoon villagers gradually begin to come home;
by sunset most people have returned. The late afternoon is a
time for visiting relatives and friends in other houses,
before the family meets again in the kitchen for cooking and
eating the main meal of the day. Periodically a group of
villagers play volleyball while children and other people
watch. Young boys sometimes meet for a soccer game on the
village football ground. No villager can miss taking notice of
the event since the person who takes the initiative whistles
loudly as long as it takes to assemble sufficient persons for
the game. The ball is the property of the village sport
organisation (’Persatuan Olaraga’) and can be obtained with
the permission of its head. Every Wednesday afternoon, all
school children receive religious instructions from two or
three appointed village adults who take turns for the one to
two hour-long, well-attended sessions. Another afternoon is
nominally reserved for a religious adolescent group (’/Angkatan
Muda’ or Young Generation) meeting. Much to the dismay of the
minister this Church organisation exists only formally because
neither the youths of Ahiolo nor Abio participate. The third
Church organisation (’Pelewéta') is for women and meets
approximately every second or third Thursday. Participation in
Ahiolo is low and only few women come to the meeting which is
run by the wife of the minister (who is repeatedly absent from
the village for weeks).

Before dusk people go bathing in the river. Washing places are
not rigidly separated by sex but during the months when the
river is not muddy men wash either up or down river from where
the women and children are. All people bring a towel but few
have soap and a tooth brush. During the rainy season, when the
river floods, cleaning is confined to the village water places
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and everybody waits for his or her turn in a queue. Women and
young people generally change clothing at home, afterAwashing.
Bachelors wear better quality long trousers like jeans (during
the day they wear either old trousers or shorts) and comb
their short curly black hair. The girls simply change into
more or less worn out skirts and T-shirts.

At home the family eats together on a high table covered by a
plastic sheet. Lighting is provided by a sardine tin with a
wick which contains paraffin bought from a store in Tala.
Greedy dogs snap at and try to steal food from the table and
receive a blow when they display too much boldness. The
smaller children will have eaten in advance and fallen asleep
on a bamboo mat on the floor. At about 8 pm the meal is
finished. The dogs have gulped down the rest of the sago and
the children are carried to bed by their parents. On most days
the couple soon retires leaving the little lamp burning next
to the bed. Sometimes husband and wife talk quietly to one
another 1long into the night, occasionally reviving the
chatting after sleeping several hours. The youngest child
sleeps next to the parents; older children share beds in other
rooms or lie further apart on the communal sleeping platform
some houses have. Babies sleep in a sarong, suspended from a
hook in the ceiling.

On a dry moonlit night a young unmarried women occasionally
goes out after the meal is finished; on top of her ordinary
clothes she wraps herself in a sarong cloth®, in which people
sleep (blankets are largely absent). A minority of generally
young (aged 17-25) men gather frequently, while most elders
and couples stay at home. At this hour mature householders
rarely visit other families. The gatherings of the youths are
casual, one arriving, one leaving, some standing on the dark
village road or sitting on a bench. Except for the teacher who
owns a torch, villagers carry a glowing piece of wood swinging
it backwards and forwards to light the path and not to
frighten other villagers in the darkness. Certain youths

’The cloth costs between Rp 4,500 and 7,500 on the market
in Ambon.
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attend regularly, others join infrequently and groups consist
of not more than 10 persons at any one time. The most popular
venue for these gatherings proved the centrally located house
of a chatty and especially independently minded unmarried
woman, who lives in company of her widowed elder brother and
two of his children. Widowed women and unmarried girls visit
this house, more frequently during the day but sometimes also
in the evening. The girls sit next to each other, as do the
young men; otherwise little shame or reserve is expressed
between the young of both sexes. Once in a while the young men
touch each other, either embracing one another 1like good
friends, or relaxing together on a platform, or, very
occasionally, playing a card game in which the person who is
unable to add the correct card on the pile, is hit on the hand
by the previous player. Youths are accustomed to talking in a
very rapid Ambonese Malay rather than Wemale. Between 10 and
11 pm everybody has gone home and the doors of all houses are
firmly locked. Several days may pass until anybody meets again
after dark.

On Saturday afternoon villagers return early to the village.
At about 4 pm the church bell reminds villagers to assemble in
two selected households for a prayer meeting which is supposed
to close the week (’kunci usbuh’). The household changes
weekly and theoretically every household has its turn in
preparing the house for the congregation. Certain households
however manage to circumvent the whole procedure and some
householders are not even preéent when the meeting takes place
in their own homes. For the most part children, women and
deacons attend while men are more usually absent; the presence
of children and women is, however, by no means consistent as
persons regularly ignore the event. As for the weekly service
(’ibadah’) on Sunday mornings, villagers wash and change into
better clothes which includes 1long trousers and, when
available, a shirt and shoes for men. Short trousers are
considered indecent but most men come barefoot. Young women
powder their faces and wear blouses and put on proper shoes as
opposed to the plastic slippers villagers are accustomed to
wear. Some put on red lipstick and paint their finger nails.
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Elder parish members, who have been confirmed, tend to wear a
black Church uniform for the service. Men have troﬁsers and
women ’‘sarongs’ combined with a vest or a blouse. Across one
shoulder the old and confirmed women wear a black sash (’kain
pikul’). Most people arrive with a song book, fewer with the
black ’Alkitap’, the Bible. Some men merely carry any old
book, to have something else in hand than the photo copied
handouts (dated and signed by the minister) which guide them
through the rituals, and, perhaps to glance at during the
almost interminable service.

Later in the Saturday evening the council of deacons
congregates in Church to plan the parish activities for the
coming week and to receive instructions from the minister.
Frequently letters from the central administration of the
Protestant Church request various kinds of support, make
announcements and inform about regional events. In this
meeting the majority of decisions are reached which directly
affect households, without them having had a say in the
matter. At the same time the flute choir rehearses under the
leadership of its playing conductor, every Saturday in a house
of another member. Several young men who omit the prayer
meeting participate in this event. Recently youths have taken
interest in presenting extra curricular songs® to the parish
during the Sunday service. Forming groups of three to five
persons (predominately men) they gather in a house and begin
rehearsing to the tune of a guitar which is always played by
a male youth. The singing can continue long into the night.

Sunday is considered a day of rest, though villagers pursue
all sorts of activities in the afternoon, including gardening
and hunting. Indirect complaints were unusually emphatic when
the minister ordered communal labour one Sunday afternoon.
Washed and dressed up, the villagers slowly walk to church in
the morning after the bell has been banged for the second
time. Some households follow the precept to pray with all

The tunes come from popular Ambonese and Indonesian songs
or the hymn book. The lyrics are sometimes composed by a
youth.
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household members in the front room at home before_going to
Church. Usually this is only done when guests are pfesent or
extraordinary events take place. Another prayer is supposed to
be held right after returning. Only a 20-30 minute break
divides the parish service and Sunday school (’Sekola
Minggu’). Depending on the mood of people, soccer games are
initiated in the late afternoon. Ideally the male children
aged 7-13 hold the first match; the women of the village the
second and the men the last. However playing is irregular and
women compete far less often than men, even though they
greatly enjoy such contests. The game attracts much attention.
People come to witness, shout, comment and laugh. At the same
time the event is marked by lax conventions, as players of
each team wear numbered sport shirts and form a round circle
at the beginning of the game, when they will firstly bow their
heads towards the middle (i.e. one another and the referee
with his blowpipe) and then turn around and do likewise
towards the spectators. The referee reminds both teams to play
fairly and initiates the match with a brief speech. Once it
was mentioned that another village team should be invited for
a Sunday match but the plan never materialised. Sunday evening
brings the week to an end but is not marked by any formal
event.

Twice a year the ordinary service is supplemented by a
separate service, celebrating holy communion. The end of each
month is supposed to be "closed" by an often omitted service
(‘kunci bulan’). Two Christian annual celebrations are
especially pronounced. Firstly Easter consists of several
services, a holy communion and confirmation. Completing three
years of weekly tuition, the youths submit to a religious test
by minister and deacons which, when they succeed, allows them
to participate in their first holy communion. This occasion
can incite elders to celebrate a major feast which is a rare
event in Ahiolo. Secondly Christmas constitutes the religious
and social climax of the year. Like Easter, Christmas is
distinguished by a surprising accumulation of services. On the
25th December, three full length services were conducted in
which all parish members were expected to participate.
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Furthermore every Church organisation is said to "close" the
year in a last meeting. Moreover villagers collect money,
prepare food and decorate the church; various groups rehearse
singing and half of the village exercise a dramatisation of
Christ’s birth under the strict instruction of a 1literate
elder. The drama was imitated from a publication of the GPM
(Gereja Protestan Maluku), the Protestant Churéh (see plates
6 and 7). Apart from these actions, Christmas and New Year is
a time for travelling and visiting other places. All
households are visited by the deacons, minister and wvillage
head to reprimand shortcomings and for a prayer on behalf of
the members of the household. The leadership attempts to
settle village conflicts and exerts pressure to reconstitute
amity between persons who have knowingly become estranged from
one another. This period culminates and brings the annual
religious cycle to a close in a New Years Eve service (’kunci
tahun’). It is also a time to exert moral pressures on
households and individuals to submit to social regulations,
like attending the Saturday prayer meeting and marrying in
Church, after living for years as a '"common law" couple in a
communal household.

Having synoptically described a village day, including
prominent activities and regular religious events, I will
briefly characterise members of the village leadership. These
persons are primarily defined by their relationship to the
outside world and to regional administrative organisations. In
certain respects the most powérful personality in the village
is the minister (’pendeta’). Ministers are almost always not
natives to the parish and ignorant of the local language. In
Ahiolo the minister is a pale, thin and stern looking man in
his late 50s. No student of theology, he acquired his
knowledge and expertise over the years by attending religious
teaching courses before replacing "Papa"’ Lekransi, a powerful
personality now living in retirement with his wife in Sumeit-
Passinaro. While the minister’s wife, an orphan from the
Wemale village of Honitetu, speaks Wemale fluently, the

'There are a number of Ambonese kinship terms adopted from
Dutch.
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minister himself comprehends little once villagers switch from
Indonesian and Ambonese Malay to Wemale. Moreovei' he is
largely ignorant of the local ‘adat’ and kinship relationships
and shows scant interest in such matters. As an outsider he is
in a position to instruct and order householders unmitigated
by considerations of kinship bonds. With his assumed spiritual
proximity to God, he can allow himself to exﬁress, like no
other villager, unrestrained dismay and anger towards the
parish. Distancing himself from the parish and villagers as a
leader, the minister remains an integrated outsider to the
village from which he will depart once he reaches pensionable
age or when the administration decides to send him to another
parish. Today’s younger male and female ministers are trained
theologians, educated in Ambon. It seemed to me that the urban
life-style of Ambon, the money required to live there, as well
as the competition in schools and for job allocation, ill-
prepares minsters for the radically different environments
they encounter in confined villages, like Ahiolo or Abio.

The teacher (’quru’) is another official delegated to the
village by a central administration. In contrast to ministers,
teachers frequently return to their native village, or the
region from which they originate. The teacher in Ahiolo comes
from a Wemale village on the north-west coast of Seram; Abio’s
senior® teacher is an indigenous villager. Wives and children
of both teachers live in the subdistrict capital Kairatu,
rather than in the villages. Feeling responsibility for the
social progress of "his" viliage but signalling clearly that
he is not going to live for good in Abio, the teacher uses his
position in village meetings and in Church to tell
householders what they are doing wrong and what they should to
do instead. His uncompromising attitude reflects feelings of
superiority which are on a different scale from Ahiolo’s
teacher, who hopes to gain parental support by underlining the
help he provides for the education of their children. Teachers
who receive a salary of about Rp 80,000 from the
adminstration, wear new quality clothes, socks and leather

!There are two teachers in Abio.
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shoes which most villagers are unable to afford. Certain
consumer goods are part of their uniform: they include big
wrist watches, a pen in the breast pocket and sun glasses.
Normally they involve themselves in Church affairs and village
government organisations but little in gardening or cash
cropping.

Mediating between the government administration and village
interests is the 1last group of prominent villagers: the
village head (’‘kepala desa’) and his secretary (’/sekretaris’).
Every three months both are paid a small salary of about Rp
50,000 and Rp 40,000 respectively for their office to which
they have been elected by male adult villagers and
subsequently confirmed by the government administration (which
has the power to reject a candidate on various grounds). The
communal village head of Ahiolo and Abio resides in the latter
village, while the secretary lives in Ahiolo. Generally Abio
and Ahiolo subscribe equally to a rhetoric of development. Yet
whereas Ahiolo shows almost no active concern for maintaining
Wemale customs and delegates "traditional knowledge" towards
elders in Abio, people in Abio profess to be the authentic
representatives of the past. Such claims are not simple
reflections of real conditions. Rather they are part of
different strategies for 1legitimate political 1leadership
between the villages. Nevertheless it is significant that the
village head, called ‘raja’, is a healthy and agile elder of
about 65 years while the secretary is a thin, malaria- plagued
32 year old householder. Both men are married with young
children’. They had schooling but the secretary’s knowledge of
the administration, government rhetoric, law and national
politics considerably excels those of the ‘raja’. He also
exhibits greater comfort and eloquence in dealing with unknown
persons, representatives of timber firms and state officials.
On the other hand, the village head demonstrates superior
skills in persuading, mobilising and manipulating
householders. Obviously enjoying conversing from morning to

The first wife of the village head died some time ago and
two adult children from this first marriage live on Ambon. The
son works in an Insurance firm.
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night, his strategy consists of restraining his supposed
official power while exerting his influence as ah elder,
persuading persons rather than commanding them. Being
repeatedly apologetic about his own performance, he restricts
giving authoritarian instructions largely to village meetings
and confines himself to stating norms in generalised terms.
The secretary does likewise, although he ‘shows a more
aggressive style; he uses locally unfamiliar and unheard of
words 1like ‘program’, ’‘politik’, ’‘demokrasi’ and ’‘situasi
statis’ (i.e. a static situation) which the majority of people
would not understand. His abrupt and undiplomatic style on
official occasions contrasts to that of the village head, who
backs his authority by speaking Wemale and by appealing to
ancestral custom.

In the second half of the thesis we will return to the issue
of political leadership and its relationship to the regional
power centres. In the next chapter I expand the description of
everyday life and show how changes in consumption represent
perceptions of social progress.
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Chapter 2
The Morality of Consumption

I deliberately place a chapter on consumption before domestic
or communal production because it provides a more appropriate
framework for analysing the Wemale econom{ than making
production the point of departure. Recently authors 1like
Gregory (1982), Miller (1987), Baudrillard (1975) and M.
Strathern (1988) remarked on the hitherto neglected priority
of consumption in the realm of the economy of non-western
people. Primarily this is a result of a strand in western
political economy which is obsessed with production and the
productive process. Persons and society are thought to have a
innate potential capacity to "produce" themselves or to
transform "nature" into "cultural" achievements and products
(this is especially apparent in theories of political economy
including Marxism, see Baudrillard 1975). Such a stress on the
process of objectification is opposed to the general emphasis
on the "production" of persons and social relations (i.e.
personification, cf. M. Strathern 1988:144).

Despite all sorts of political, economic and technical changes
among the Wemale, productive activities remain diverse and
subject to their ultimate goal: consumption for person,
household and village. The next chapter will show how
attitudes to cash cropping and production have changed.
However despite delayed consuﬁption and a gradual accumulation
of domestic wealth, the final goal continues to be
consumption. This can be explained by recourse to the
villagers’ fixation with bodily well-being. Elders began
recently to prepare cash crop gardens for their children but
this does not lead to a process of continuous production. Many
gardeners remark that four gardens are plenty and they would
rather work on them moderately and patiently over many years
than unnecessarily exhaust themselves. This is enough, ’‘sudah
cukup’, they say. Furthermore the daily 1labour routine
continues to be highly flexible which enriches the quality of
the household’s food provisions. Frequently people exclaim
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that this or that work is too hard. Either they explain that
they cannot work any more because they are already "hélf dead"
(’setengah mati’) or that they won’t accomplish the work
because it is likely to harm them; persons who work too much
are thought to become easily afflicted and fall ill. In any
case, cash crop gardens should be regarded as a form of
delayed consumption since it is assumed that 6ffspring will
benefit from them.

In a much 1later chapter (chapter 8) the priority of
consumption is highlighted from another perspective:
Protestant religious duties are at present closely associated
with communal village labour and a core problem which this
raises lies in the underlying conception that religion and
communal activity consists not in coordinated labour but in
feasting (i.e. shared consumption). Church personnel and
government officials who adopt the state rhetoric of
development (’pembangunan’) employ a language (with many
English loan words like ‘aktif’ and ‘dynamic’) which expresses
a vision of the community as assiduously working for the
communal and mutual benefit. The specific Wemale tradition on
the other hand devalues exchange and places little value on
communal production. Thus ideas about community framed in
terms of production and consumption confront one another and
build the foundation for rival views as to what "development"
means.

It is also primarily consumption which defines the community’s
status to the outside world. At the very margins of the
Indonesian state, the villagers regard themselves as poor
(‘miskin’) in relationship to coastal communities, towns and
nations like America about which they have heard. In turn they
are regarded as poor because they are not living on the coast
but in the mountains!. Consequently villagers receive

!Ellen (1978:10) points out the sociological problems of
adopting the regional dichotomy between Ambonese (i.e. coastal
and offshore island Muslim and Christian communities) and
mountain "Alifuru" communities. Although Nuaulu settlements
are located on the coast the dichotomy between them and their
Muslim neighbours persists (1978:18f.).
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government "help" in the form of new houses in Ahiolo (and
some other mountain villages) and occasionally second hand
clothes (which are distributed in the community), medicine and
plantation seedlings. The region is by no means a focused
target of government development grants or schemes and apart
from these exceptional projects or donations the village
receives only the regular village subsidies (’/subsidi’).
Nevertheless in the local perception 1living standards are
slowly changing for the better, and the development from the
past in the mountains to the future, associated with the coast
and distant power centres like Ambon and Jakarta, is reflected
in material culture and visions of new forms of consumption.
Villagers adopt two main categories to express this
progression from o0ld to new: Christianity or ‘agama’
(institutionalised religion) and so called local customary
practices or ’‘adat’. Coexistence and mutual antagonism between
a high religion like Islam, Protestantism or Catholicism with
and against localised religion (often contemptuously called
animistic, ‘animisme’?) are familiar to people all over
Indonesia. Among the Wemale the relationship has many facets
and the perception and manipulation of the concept ‘adat’
itself needs some consideration.

'Adat’ and ’‘Agama’

Lev notes (1972:253-255) that in the 19th century ‘adat’ law
was regarded as being based on Islamic law (’adat’ is Arabic
for custom). Under the impéct of ethnologists and Dutch
administrators ’‘adat’ took on its regional and ethnic meaning
and "acquired overtones of backwardness". In the Dutch
literature ‘adat’ tends to have 1legalistic and sometimes
functional connotations concerning kinship principles, land
ownership and the 1like. Yet today ‘adat’ is also firmly
embedded in the national language and every day speech; before
or after the "development" report, the television broadcasts
folk practices, regional techniques, dances, songs and cloth
as ’‘adat’ of a particular Indonesian region. It is therefore

’An educated local youth used the term in a conversation
with me.
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imperative to distinguish several meanings of 'adat”t Firstly
there is the extremely devalued sense of ’‘adat’ as pagan
traditions (including beliefs, rituals and prescriptions).
These contrast with world religions (’agama’) which every
Indonesian is administratively compelled to subscribe to.
Secondly it is used in a relatively neutral sense which
corresponds to a folk equivalent to Bourdieu’s technical
concept of "habitus" (cf. Bourdieu 1977:16f,81,218, footnote
47). In the third instance ‘adat’ represents a neo-
traditionalism adapted to and made compatible to norms of the
Church and the state. This last meaning is portrayed in the
media.

The term ‘adat’ signifies a notoriously ill-defined, abstract
concept (cf. Hooker 1978:1). Keesing (1982:297) notes about
the similar notion of "kastom" (custom) in Melanesia "Kastom
is an apt and powerful symbol precisely because it can mean
(almost) all things to all people". By contrast to "kastom" in
Melanesian political discourse, ‘adat’ conveys at present
little threat’® to the state or Christianity. As "adat
customary law", researched and codified by ethnographers and
Dutch 1lawyers, ’adat’ was absorbed into the Dutch
administration® and its 1legal structure. At present the

A comprehensive and carefully compiled record on local
usage of ’‘adat’ is provided by Siregar (1981) on Batak ‘adat’,
Islam and Christianity. This is the only essay which focuses
on the different and rival meanings of ‘adat’ which I could
find. Siregar’s hermeneutic description deliberately (1981:13)
falls short of addressing the issue of ’‘adat’ as habitus.

“In chapter 6, I discuss the notion of ‘adat’ law.

Ssiregar (1981:7) calls it a "far-reaching de-politization
of the adat". Despite her affirmation her material shows
however regional power struggles between villages, ‘rajas’ and
religious teachers and gender roles in which the status of
adat’ in relation to Islam is crucial.

A short summary of the history of ‘adat’ and ’‘adatrecht’
(customary law) can be found in Viner (1981:146-150); the
author does not distinguish between the distinctions I have
drawn and consequently blurs several meanings of ‘adat’. The
essay is worth mentioning because he described how the Dutch
scholars under the leadership of van Vollenhoven recorded Toba
Batak "adat law" which helped to preserve certain customs in
a reified form.
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administration seeks to reduce, officialise and utilise ’‘adat’
as a folkloristic tourist attraction and thereby pfoject an
image of 1liberalism towards cultural diversity while
simultaneously penetrating and controlling peripheral areas.
In no way could ‘adat’ be tied to the future as it is possible
in the rhetoric of Melanesian politicians in their objective
to create and '"recapture" national and redional kastom:
"Tradition will be more clearly respected, in the ownership of
land, in lineage and certain ceremonial rites like marriage,
and the customary way of payment of a fine or compensation in
order to attain peace" (Tonkinson 1982b:310). In Indonesia the
future is reserved for "development" (see below).

Given the remote and inaccessible mountain location, outsiders
and coastal people will a priori suspect that Ahiolo and Abio
still adhere to pagan ‘adat’ customs. This puts them in a
(supposedly) inferior and ignorant relationship to "modern"
Indonesia but also credits them with dangerous powers not
accessible to peoples 1living in urban centres. Reacting
defensively to such allegations, householders will respond
that religion (by which they mean Christianity) is already
strong or accepted (’agama sudah kuat’) and that this village
has already "thrown out" adat’ (’su buang adat’). Indeed, pre-
colonial Wemale practices and beliefs have been given up,
transformed or marginalised to such a degree that contemporary
public ‘adat’ customs are generally no longer seen in an

The neighbouring Bakpak elders remember and discuss with
great interest their past customs (although their ‘adat’ was
not enshrined) but do not practice it any longer. In Melanesia
there are instances when local elders codify their ‘kastom’
even though there is good evidence that in pre-christian times
they had a culture of "traditional borrowing" (cf. Tonkinson
1982a:304; 1982b:312). Under the umbrella ideology of
"ancestral"™ and "customary" all sorts of social changes are
legitimised.

"I suspect that the Wana, a small tribal minority on
Sulawesi, try to define their current cosmology in opposition
to Islam and Christianity as ’‘agama’ in order to legitimise
it. Atkinson (1988) does not even mention ‘adat’ in her
discussion of Wana ‘agama’, but elsewhere (1989:267) it is
explained that what Wana consider ‘adat’ and call ada was
imported from the raja of Bungku, i.e. an external rules. It
serves the Wana to settle their disputes.
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antagonistic relationship to Christianity. All but one Wemale
life cycle ritual has been given up and this exceﬁtion was
reshaped under the hegemony of the Church (see chapter 4).
Otherwise modified and official ’‘adat’ is restricted to a few
collective occasions which are supposedly conducted in the
Wemale language. The most important are meetings of elders to
resolve village conflicts (the role of so called ‘adat’ law is
discussed in chapter 6), communal feasting for peace making,
expiation of incest, reaffirming ’pela’ (wakea) village blood-

brotherhood alliances and a marriage ceremony. Prayers and
invocations on such occasions are usually addressed not only
to the ancestors but also to God (’Allah’). Asked about
tensions between the Church and ’‘adat’ the villagers stress
that the two "go together" (’/jalan bersama-sama’), just as the
Church and the state administration are supposed to
collaborate.

Apart from a substantially modified public ‘adat’, certain
less visible and non-institutionalised ancestral customs like
healing rituals, restrictions on food and other taboos are
followed idiosyncratically by individuals and households®. On
one end of the spectrum these practices are equivalent with
habitus, i.e. when people answer questions with "we have
always done it that way". On the other side householders can
either represent it as a form of now unaccessible esoteric
knowledge which can be regarded as very powerful, or otherwise
(in public rhetoric) as ignorance (see below). An aura of
mysticism and secrecy surrounds elders who are said to be
knowledgeable about the past. Most people, including elders,
expressed uncertainty about ancestral practices when I asked
them and no efforts were undertaken to instruct juniors in
such matters. In fact most middle-aged persons and youths
expressed little or only sporadic concern about the past ways.
The idea is that this knowledge comes with age but is not

‘wilder (1982:116) distinguishes between what villagers
label ‘adat tinggi’ (high or esoteric ‘adat’) and ordinary
‘adat’ (‘kasar’). Wemale do not make such an aesthetic
distinction and ‘adat’ which is surrounded by secrecy has its
roots in the esoteric knowledge of the kakehan and in
suppression or marginalisation by the Church.
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explicitly taught. However this pagan ‘adat’ 1is also
associated with a stylised, pre-christian and "untamed
warrior" past of the heroic Wemale.

Chale Latekay, an un-christened elder living with his family
deliberately isolated in the forests of Abio (see plate 9),
was renowned for authority in ‘adat’ matters. He 1liked to
present himself as a fierce warrior (see plate 10). For the
photo he changed from shorts and T-shirt into the Wemale loin
cloth which is no longer worn (but labelled as ‘adat’), not
even by himself or his family. Instead bachelors 1like to
present their stature and charm by wearing jeans and perhaps
a small necklace or bracelet, reminiscent of the old warriors
(see plates 11 and 12). The youth in front of plate 12 attends
school in Kairatu and wears one of the few wristwatches in the
village. Were he to wear a loin cloth, he would not be able to
enter school (which requires the school uniform) and he would
certainly be stigmatised as ’primitif’ (primitive).

To generalise about marginalised "traditional" beliefs and
practices proves problematic because they take a low profile.
Domestic healing rituals (e.g. when a spell is applied,
hamaleru or when a sick person’s lost spirit is recaptured,
ileuwei) are common and do not contradict or challenge
Protestantism in the eyes of the practitioners who are called
by the family of an ill person. In this case they are viewed
as supplementing Protestantism. The same applies to certain
garden and hunting magic or taboos which are, to my knowledge,
extremely rare nowadays. Sacrificing food to the ancestors
(sele ilailu’) has been abandoned. Yet oblique traditions are
under attack. The village leadership accuses villagers at
large of failing to abandon their past by using the coastal
stereotype which suspects that mountain people follow pagan
aberrations. In this case the idea of "evil" pagan ‘adat’ or
’adat’ as habitus are conflated and always lend themselves to
being devalued, particularly when the village government or
the church personnel aim for change in village practices (see

The term is used for ancestors who afflict their
descendants with disease.



Plate 10



Plate 11



Plate 12



38

examples in chapter 4). Much behaviour classified as
undesirable may have little to do with ancestors but can be
labelled ‘adat’. Failure, negligence and ignorance are bluntly
attributed to the ancestors but, to complicate things further,
may not necessarily be classified as ‘adat’. Frequently the
"ignorant" ancestors serve thus as a contrast to the new

4

standards.

When asked about the arrival of Christianity, villagers do not
consider the religion as an imposition of alien standards. On
the contrary sometimes feelings of relief about change are
expressed. For instance, Christian burials are now considered
good and appropriate compared to the past pagan customs. Today
corpses are washed, clothed and stretched out in a simple
coffin. People come to attend the funeral in the graveyard
close to the village. Formerly as few people as possible would
bury the naked body, far away from the village. The corpse was
placed in a foetal position with the jaw resting on the knees
(cf. de Vries 108-113; Jensen 1948:148ff.). Another example is
provided by the punishing aspect of the old ancestral taboos
(holiate). A middle aged woman once told me that the ancestral
law was burdensome (’terlalu susah’); she said that they were
afraid of breaking rules (’‘katong takut, katong bisa mati
kalau melarang, harus ikut atau anak, suami sakit’) for fear
of death or affliction.

The example of Chales Latekay proves how to most villagers a
(passive) esoteric knowledge!® of the Wemale history and pagan
‘adat’ 1is as equally mesmerising as it 1is potentially
dangerous since its practice can contradict! Christianity'’.

¥This knowledge is itself fragmented, part of it is
remembered history, the other ritualised charms, myths and
rites.

lradat’ may then appear as pre-Christian but also as
having embraced Christianity and the village leadership may
therefore not only devalue ancestral practice but selectively
also appeal to the solidarity of the ancestors (see chapter
6).
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Chales self-presentation furthermore invokes signs of
ignorance. The result of not partaking in ‘agama’ ié visibly
an inferior form of consumption (which at best could be turned
into folk art 1like replicas of warrior bush knives and
shields). Former "Wemale" patterns of behaviour and certain
values!’ encoded in these are transmitted to children but what
householders wear, how and what they eat depar%s and opposes
from what the loin cloth symbolises and is most clearly

2cooley, conducting fieldwork in 1957 and 1960 on the
Ambon Lease Islands, has written the most comprehensive study
of Ambonese Christianity and Ambonese ’adat’. His
functionalistic Durkheimian approach (1966) is discussed in
chapter 7 but here it may be helpful to introduce his
treatment of ‘adat’. In his introductory remarks Cooley
(1966:1i,153) sees the vestiges of the pre-christian religion
passed over into the institutional complexes of Protestantism
and ‘adat’. In a broad sense everything which relates to the
past indigenous religion can be labelled ‘adat’. Quoting an
elder (1966:153) he stresses that "’adat’ is the customary
usage which has been handed down from the ancestors." He
further qualifies that the oral "customary usages" are
distinguished by "folkways" and "mores". The first are
habitual but the second are strictly obligatory and subject to
severe sanctions either by the village government or
"mystical" affliction by the ancestors. Carrying out ancestral
rules properly will yield blessings breaching or neglecting
the will of the ancestors brings harm. In essence ’‘adat’ is
ancestor worship <characterised by an "unquestioning
performance of customary observance (’adat’)".

Cooley’s essentialist concept of ‘adat’ constantly blurs
habitus with 1legalistic aspects of (pagan) religion. 1In
addition his view does not allow him to observe diverging
views of what ‘adat’ means. Furthermore the distinctions
between the authority of ancestors and God are not clear cut
and ancestors as well as God are thought to afflict people for
their negligence.

BBy this I do not mean what has been labelled "Christian
adat" (Cooley 1966:64). "However, there is one respect in which
it [Protestantism]) is similar to the traditional pattern, and
that is the ’adat’-like character of the congregation is based
on a very different principle from that of the traditional
institutions in the village, yet the spirit, and character of
the activities, as well as the motivations and attitudes of
participants, carry a strong traditional flavour. Beliefs, and
the practices associated with them, are accepted from the
older generation and passed on to the younger generation not
because they are felt to be rationally compelling or
volitionally or emotionally satisfying, but simply because
these are elements in the pattern of religious tradition which
has characterized the society for generations and centuries"
(1966:64) . The phenomenon which Cooley describes is neither
caused by ’‘adat’ nor habitus (see chapter 7).
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associated with Christianity™. This is because a Christian
life has become positively and intrinsically linked to market
consumption’® (and to the villagers the reverse holds,
equally) and nascent prosperity. In sum the diverse meanings
of ‘adat’ refer to disparate social phenomena but also
reflect, within 1limits, the views of different people and
social groups. Nevertheless there is a kind of "grey middle
ground" of ’‘adat’ where the contemporary habitus compounds
Protestant and other influences with elements of pre-colonial
local patterns and where the compelling force of market
consumption renders a return to Chale’s vision of a (pre-
christian) ‘adat’ impossible.

The House

The successive transformations of the physical structure of
the house illustrate a progression from the past, associated
with pagan ‘adat’, to the modern present. The house is also a
primary object on which to spend cash and to display the kind
of objects which are important to individuals. The following
chapters describe the house, named luma, in detail because it
is not only a physical entity but designates the household,
its members and a kinship group which transcends individual
households. The present introductory observations are
restricted to physical aspects of the house.

The traditional Wemale house does not exist any more. Some
houses used by families living isolated in remote areas of the
Abio territory and a few large garden huts are still built on

Yalthough it would be more adequate to say that the
influence comes from Ambonese culture since Muslims acquire
many if not most market commodities which are similar to those
bought by Christians.

5Unlike the Wana the Wemale do not connect ‘agama’ with
social divisions as they came under the unequivocal control of
the GPM. However ethnic unity as peoples 1like the Wana
(Atkinson 1988:52), Mambai (Traube 1986:51), and Wemale (cf.
chapter 8) claim as original inhabitants (’orang asli’) of the
world (used to) is 1largely renounced by the villagers’
striving to conform their 1living standards to those of the
coast and urban centres.
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posts (luma tapai) and have traditional sleeping platforms.

The indigenous luma was a simple construction, elevated by
posts from the mountain slopes (cf. Jensen 1948:31-33, Tauern
1918:124f.). A single main room contained on one side the
kitchen (dapore), always a single hearth with firewood and
other kitchen utilities and on the other side, a sleeping
platform. One door gave access from the ground to the kitchen
while another door led to an outside platform on which most
daily routine activities took place. Jensen mentions few
household goods. It seems however likely that in his time
women cooked not only in bamboo (1948:31) but also with metal
pots. Men traded meat and other forest products for bush
knives, simple rifles and probably iron pots for cooking and
some eating plates. There used to be a variety of woven
baskets and mats stored on simple shelves along the walls.
They contained seeds and certain foods like dried peanuts.

The first transition from what is now remembered as the ’adat’
house came after the villages fell under Dutch administrative
control. Exposed to pressure from the administration (Tauern
1918:122) and so-called ‘gurus’ (Ambonese trained missionaries
who headed the village church and organised schools), houses
had to be built directly on the ground and not on posts. The
reasons for these directives are obscure but they were a first
step in moulding the Wemale house upon the model of the
stereotypical Protestant Ambonese house. At the front this
dwelling has a veranda, followed by a sitting room to receive
guests, several sleeping rooms and to the back, a usually

spacious kitchen.

Abio exhibits the greatest variety and most spacious forms of
such expanded houses!®. The materials have remained the same
as for the indigenous luma; the framework is made out of

bamboo or wood posts while the walls consist of split bamboo
(see plates 2 and 22). Occasionally a slatted window (covered
with plastic) allows dim light to fall into the front room but
by and large there are no windows as a wall serves better

Tndividual structures depend on the function of the
house (e.g. school or chicken coop) and the household’s size.
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protection against storms and rain. Popular newspapers and
posters decorate the walls. The roof is exclusively covered by
the ’‘atap’ (yate) made from the leaves of the sago palm and
bamboo. A major difficulty in improving houses in Abio (and
Ahiolo) lies in the absence of a means of sawing wood which
would allow residents to construct more sophisticated

architecture.

Compared to Ahiolo, houses in Abio are larger and less
standardised, even when they shelter only a few persons. From
the fenced village path one enters the luma through a covered
verandah where villagers can be seen sitting and chatting or
doing some minor household tasks. Most, but not all houses
have a small reception area in the front section, facing the
village path. Here guests like the deacons are received and
entertained with snacks but never proper meals. Village
leaders are compelled to have this space for discussing
village affairs with villagers, holding smaller meetings and
entertaining official guests. When the house is without a
reception area, all communal events are confined to the
expansive kitchen which is inevitably at the back of the
house. In many respects the kitchen is the social centre of
the house where cooking and chatting takes place and where the
family is sheltered from the public to talk about their
concerns. A robust and surprisingly high table and a simple
bench are either in the same or in an adjacent room. Here the
family eats the main meal together.

The reception room is linked to the kitchen by several small
compartments which have a bamboo platform covered by bamboo
mats for sleeping. Household members sleep in these quarters,
separated by thin bamboo walls. Clothes and other possessions
are stored in plain and basic cupboards. All houses retain two
doors, one informal leading to the kitchen and the other
official one, to the village road. Thus the former house has
been enlarged and differentiated to meet the minimal
requirements of a Christian life in an Indonesian village (see
chapters 4 and 5 in which ownership of house plots, the house
and its gender symbolism is discussed). The interior of the
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luma contains sparse and simple furniture and few market
goods.

With the help of a government grant Ahiolo was completely
rebuilt in 1984. Since then houses have been evenly spaced out
on 25m square allotments and linked by a right-angled network
of straight, fenced village paths. On plate 3 one can see of
the linear central village street of Ahiolo. Craftsmen from
the coast built the uniform front part of the house which
faces the road (see plate 4). These dwellings represent the
most complete imitation of the typical Ambonese house!’. In
Ahiolo it consists always of a wooden structure made from
crudely cut wood boards which are painted in white. The roof
is covered by corrugated iron sheets and bare soil is
occasionally covered by split bamboo, spread open over the
floor. Recently some households have begun to lay concrete
floors!'t.

Next to the front door hangs a little sign with the male
household head’s surname and a registration number on it. The
door leads into the reception room which, depending on the
relative wealth of the household, contains wooden benches,
rattan basket chairs and a wooden table covered by a colourful
decorative cloth and a small vase or empty beer can in which
home-made artificial flowers (made from the plastic packaging
of instant noodles and silver foil) are placed. One woman had
spent Rp 2,500 on plastic flowers in the Ambon market. A
number of lumas accommodate a wooden cupboard or cabinet on
the rear wall. Visiting Muslim craftsmen stayed many weeks in
the village building furniture and especially cabinets which
cost between Rp 40,000 and 60,000 (the household supplies the
wood)!. on the wall hang old newspapers, the calendar of the

"Houses in urban centres are often solid brick
constructions.

BExcept for certain patches most houses seem well drained
and dry, even during the rainy season.

YAbout 5 or 6 families ordered major furniture. The
workmen had some problems in obtaining their pay because two
household heads were reluctant to supply the money. One man
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Protestant Church, sometimes faded family photos and pop-music
posters showing bands such as Duran-Duran or Queen. deernment
officials hang up a coloured poster of president Soeharto and
the Pancasila principles on which Indonesian democracy is
supposedly founded. The annual Church calendar depicts scenes
from the bible. Jesus and other figures are represented as
western Europeans in clothes of the Roman Empire. One
household has large illustrations of male and female soldiers
with rifles. A metal pressure lamp is fixed on a nail for
festive occasions to light the room. For everyday needs small
tins are used as they need far less o0il. A few rooms display
deer horn, feathers or traditional valuables like a large
shell which can be used to produce a loud sound. A household
with many young men had crudely made wooden replica of
traditional Wemale shields and of a bush knife (formerly also
used in warfare and on head hunting raids). Other traditional
valuables which have not been sold to merchants are not
displayed but locked away. These may include Chinese plates
and porcelain (hana), Dutch coins, and necklaces. People from

other villages are not much trusted and fear that such
valuables might be stolen is wide~-spread. These valuables are
vested in the hands of husband and wife and they cannot be
alienated without consent and sharing out of the money
received to close relatives (see chapter 4).

The front room is 1linked to two smaller rooms. Often
adolescent youths or single grandparents sleep here on simple
beds with younger children; sdme people have sheets or plastic
mosquito nets spread or hung over a bed to protect from insect
bites. As these compartments provide better protection and can
be locked, family documents and valuables are stored in them.
Towards the back, a door provides access to further rooms and
the kitchen, all of which have been built by villagers with
traditional local material. The resident couple tends to sleep
in this extension to the house. A number of households no
longer put the cooking-fire on the floor but raise it on top
of a wooden crate filled with sand. Above it hangs a framework

withdrew the order after the cabinet was already finished.
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into which firewood can be stored and dried. Here or somewhere
else in the kitchen one will find a collection of éreserved
lower jaw bones of wild pigs, deer and the cuscus marsupials,
whose meat is part of the wawa holina (see chapter 4). There
are also a number of plastic bowls, iron cooking pots, and one
or two crude knives. The room with the dinner table often
shelters a cupboard with forks, spoons and’ glasses. One
household owned a small machine to produce coconut oil and
another had a hand-powered sewing machine. Nearby houses are
linked by direct paths to their mutual kitchen doors which are
used by women, children, friends and relatives who come
chatting.

The house or luma has thus seen considerable transformations
from its pre-colonial ’‘adat’ to its present Ambonese Christian
form. It 1is increasingly made of durable materials and
provides a container for household consumer products. The
front room is obviously acquiring a representative function in
which meetings are held and guests entertained. This room is
enriched and adorned with various kinds of valuables.

Dress and Market Products

According to Jensen (1948:30f) people still dressed at the
time of his visit in clothes fabricated from tree bark. Today
such clothes are not used and the knowledge needed to
fabricate these and other pre-colonial household equipment is
said to have been forgotten.'Even in Jensen’s photos (1948,
e.g. plates 17, 26 and 28) many children wear shorts and
tattered shirts (but see Tauern 1918:100,115). The photos show
girls and women in ’‘sarongs’ and teachers (’‘guru’), together
with village chiefs, can be seen in western style clothes and
Dutch uniforms. All school boys (there seem to be no girls
among the pupils) wear shirts and shorts while the teacher is
dressed in a white jacket and a long pair of trousers. To this
day school teachers and village government officials can
afford better clothes than ordinary people because of their
fixed government income. Many village heads cover their head
with a cap depicting the insignia of the government party
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GOLKAR. Sometimes they have a moustache (but never a full
beard), which many youths ardently desire but only some of the
genuine elders manage to grow facial hair. In Ahiolo hair is
worn short while people from Abio, including a number of
bachelors, generally grow it long (cf. de Vries 1918:100).
With coconut o0il hair turns smooth (’halus’) and‘shining.
Young and middle aged women tend to cut it fairly short?®, old
women have it long and usually tied into a knot at their neck.
Rather than dressing in a skirt and a blouse, or a cotton
dress, these older women wrap themselves in ’sarongs’.

Clothes worn for the church service are generally of better
quality than everyday clothing and include a black uniform
(men have trousers, women ’‘sarongs’). Women can additionally
ornament themselves with a sash across the shoulder. Only
confirmed Protestants are entitled to this dress. Young women
wear colourful dresses and occasionally some come to the
Sunday service with painted finger nails, red lips, sandals or
plastic shoes. Even toddlers and children are presented in new
clothes (see plate 8). In contrast old men seem to care less
about their clothes. For church they put on their black
uniform (if they have it), which often shows its age. When I
remarked to a mother in Ahiolo that most people who attend
church in Abio seem to own better market- bought clothes,
compared to those of Ahiolo, she replied that these villagers
were squandering their money. She said she would not buy any
individual clothing item for more than Rp 5,000 and that it
was better to save cash for medicine and other needs of the
household.

At work men usually wear shorts and T-shirts. In the village
cheap plastic slippers are common, though many people go bare
foot and few have shoes for attending church. Bachelors are
especially eager to improve their looks. While staying in the
village they sometimes change into better shirts and 1long
trousers and training shoes. Most own a pair of football shoes
for the Sunday matches.

2070 combat lice children’s heads are sometimes shaved.
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Clothes are either bought from a store in Tala, or local
markets (Masohi, Kairatu, Ambon) or from peddlar merchants who
visit the villages. On such occasions even school children
express their ideas of what they desire and, besides receiving
change to buy sweets, their parents allocate them small sums
of money to buy clothes, including school uniforms. A mother
explained to me that her daughter owned a nutﬁeg tree which
had yielded so well that the money received could be spent by
her on whatever clothes she liked. Thus clothes are personally
owned and usually worn until they fall to pieces. Fancy
clothing can attracted criticism (see below). Persons often
remember the cash they spent on individual consumer items for
years. The price is part of the product. For instance a
villager recalled that with the cash he earned from a clove
harvest he bought a quartz watch which hangs over a door in
his front room. It cost Rp 20,000. Buying expensive consumer
good attracts attention and people are curious and will ask
how much a radio, a guitar for the church organisation, a
torch, a cheap camera or tape recorder cost. While the owner
expresses no pride, the object is turned about, looked at and
tested and persons may express their approval. Alternatively
they agree moderately or remain altogether silent. Negative or
adverse opinions are not directly expressed. Privately a
householder may comment that the owner possesses the product
all by him- or herself (’ia punya sendiri’) in order to assert
that this is not one’s concern. Owners of goods never boast
about their wealth.

Except for the traditional valuables (hana), wealthy and
durable objects are owned by individuals unless they are
married or live together as a couple. The inheritance pattern
of houses is not fixed (some houses in Ahiolo were inherited
from father to son, others from mother to eldest daughter, see
chapter 4) but husband and wife both hold authority over
household property?, especially if it was acquired after the
couple had formed a household. For buying or selling major
valuables both husband and wife ought to agree. Valuables like

2By household property I mean goods and wealth objects
stored in the house but not land or cash crops.
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books and radios are placed outside the reach of children.
However this effort is half-hearted and sometimes’children
play with such market goods with parents demonstrating few
signs of worry about possible damage. For instance, a small
transistor radio had been destroyed by children and the mother
was resigned to the fact that "the children always played with
itn, )

Traditional songs and dances are rarely performed nowadays. On
the other hand television and radio are extremely popular.
Despite a distorted picture accompanied by blaring and chaotic
sound, villagers flock to the house of the government official
who safe-keeps the television donated by the government to
every village to watch whatever is visible. Like anywhere in
the Moluccas sport events, especially boxing and football are
well favoured above other programmes. A stronger impact has
been battery powered radios? (cf. Wilder 1982:131f.). Ahiolo
possesses 8 of these and with the volume of radios and tape
recorders set to maximum, it is impossible to escape their
presence. Two villagers even fix megaphone-shaped loudspeakers
to their outside house walls to heighten the effect. The
"Voice of Ambon" (’soara Ambon’) which broadcasts brief world
news, Indonesian news, market prices and various types of
music proves the most popular. Christians in the Moluccas are
proud of their tradition of religious songs and adolescents in
Ahiolo became interested in performing such songs for the
service. Apart from these, popular modern Indonesian pop songs
(’lagu pop Indonesia’) are bréadcasted, all of which dramatise
romance and personal tragedy. By and large songs in Indonesian
are preferred; when a man enjoyed listening to "Madonna"®, a
middle aged mother commented that he was "stupid" because he
could not understand the lyrics. To me it seems that part of
the appeal is the "foreign" and that the strange language

2In the past when Wemale words were construed for new
concepts rather than loan words being adopted, to listen to
the radio was hinene manue, i.e. to listen to a bird. Today it
is ’‘mendengar radio’ or hinene ‘radio’. There is scope to
study the "consumption" of radio in further detail.

Bpopular American celebrity, representing the glamorous
charms of consumer capitalism.
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underlines difference and provides space for "daydreaming".
Generally the interest in radio broadcasting depends on the
villagers age, gender and education. Some men listen to the
news while young bachelors and women like being entertained by
music. Teachers and officials take interest in announcements
and comments on regional events.

A collective desire is that one day the government or the
timber firm, which exploits the forest in the area, will build
a road from the coast to the villages. Not only would this
facilitate transportation of persons and garden products but
the road itself symbolises quite literally an inroad from the
market centres to the village®. People living in the interior
of Seram have long traded in certain products like bush knives
and Chinese porcelains. It is well known that these items are
not manufactured 1locally but obtained from merchants?.
Especially old and renowned valuables (’harta’) are believed
to derive from the Portuguese. Ancient as well as new market
objects are valuable exactly because they originate in power
centres beyond the local villages (and are manufactured with
an unknown technology) and it is thus not surprising that
brands of Japanese or German radios, typewriters, clothes,
watches or Nike training shoes are said to be of superior
quality and longer lasting (but also more expensive) than
those produced in Indonesia. Although villagers hold strong
anti Dutch sentiments (partly because Japiobatai was defeated
by the military and held subject to forced 1labour, partly
because the Dutch are comménly believed to have withheld
knowledge and education from Indonesians), they state that
Dutch bush knives were far better than those currently
available. Moreover bridges built by the Dutch were not as
easily washed away as contemporary constructions because the

Mcars capture the imagination. Some villagers would
rather walk than take a 1lift in a car while others, especially
children, enjoy the rare opportunity to wuse an ‘oto’
(passenger car) in Masohi or along the coast of Seram. A few
bicycles are in use in seaside villages but not Ahiolo or
Abio.

BTo my knowledge there are no market goods which were
collectively resisted or rejected.
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Dutch used to bury captured heads into the foundations™.
Products acquired in the market carry potentially an aura of
their origin and become associated with the owner and his or
her household. On a more abstract level one can say that there
is no heightened consumerism, or increasing abstraction
through market exchange and alienation from an inflation of

"meaning"”.
Consumption and Sharing

Until recently clothing and certain consumer goods like a
radio reflected status? differentiation more than housing.
Appropriation of products and goods is often phrased in terms
of "eating" something (ane, or ‘dia makan sendiri’) which
represents an incorporation of something by a person. In a
board game played by youths in which one player is addressed
as ’‘Tuan’(a formal address term) and the other labelled as
'Uni Sovyet’(i.e. Soviet Union and Communists, ‘orang
komunis’, are primary public enemies in Indonesia) the
elimination of the opponent’s chip is also termed as eating.
Stated in such an explicit form, consumption designates a
process of personal incorporation (Gell 1986:113) and even
destruction but not an exchange. The expression is a good
reflection of a latent ambiguity about collective sharing and
separation or individualistic differentiation (cf. Gell
1986:123). Sharing communicates a notion that villagers are

%¥This observation was made one night when somebody spread
news from the coast that hired villains were lurking in the
forest waiting to kill somebody in order to capture a head and
to bury it in a bridge foundation of a new road. The
sacrificial aspect of head hunting and link-up to a developing
infrastructure are reminiscent of Taussig (1980). However the
issue is not topical in Ahiolo/Abio and can not be understood
as a cultural critique of capitalism since Wemale were never
exposed to a strict regime of capitalist wage labour).

By status differentiation I mean the teacher, minister
and village government but not ordinary householders. As
teachers and ministers live only for restricted periods in the
village and frequently have their spouses and children
residing in larger coastal settlements, their houses in the
village are usually similar to other householders. On the
other hand they own consumer goods like wrist watches which
distinguish them from ordinary householders.
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all the same; this is summarily reaffirmed by saying that all
villagers are related to one another. Consequently-when an
outsider asks about wealth disparities, elders will
categorically state that all households are the same (’/sama
saja’) and nobody is richer than anyone else. Only in terms of
communal social obligations do people allude to relative
differences in wealth. When they say, so and so has much money
(ile kepene hella), they imply not so much criticism of
standards of consumption but increasing obligations towards
communal projects. Such normative egalitarianism® of Wemale
corresponds to turning their back on variations in household
wealth and consumption. Envy? is never ovértly expressed. I
only recall few instances where persons were criticised
indirectly about their market consumption. One was a girl who
put on lipstick during ordinary week days while walking around
the village. A bachelor considered this pretentious and
sexually indecent. Another example concerned clothing
mentioned above. Persons in Abio and a couple in Ahiolo were
said to misspend their money on overly expensive clothes by a
middle aged mother. This reflects an idea that households
should spend their money on all needs (Church and schooling)
and when possible on lasting consumer goods or improvements in
the house instead of wasting it on short term consumption
(e.g. feasting).

Sharing of betel nuts (pua)® or tobacco is obligatory and a

BThis rejection of ranking is political in nature and
raises the question of how office holders of the kakehan or
other ritualised offices like the ’‘tuhan tanah’ (Lord of the
Land) could exert political pressure in the past. The
literature on the Wemale and other groups on Seram tends to
equate ascribed function with actual inter personal influence
and therefore credits office holders with too much authority.

PWemale appear too proud to challenge and thereby admit
inter communal (wealth) differences.

¥The areca nut is consumed with lime produced from chalk
called ‘kapur/losa’ or kapore and in eastern Indonesia with
the fruit or pod of ’siriboa/sirih’ named amu. To offer
‘pinang’ (areca nuts) can be called hasoite.
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denial more explicitly and directly sanctioned as_waudule”
(meanness) since its communal consumption is part of talking
and socialising. Villagers consume betel (ane pua) and tobacco
(pilo  tobako) often on the same occasion (Tauern
1918:102,112). Yet betel 1is associated with ancestors and
tobacco with modern consumption and male meetings. Young and
middle aged men smoke with great devotion whereas old men
hardly ever smoke but maintain a predilection for chewing
betel nuts, a habit more widely spread in Abio* and shared
with women (cf. de Vries 1921:93). Nevertheless a sack with
about 300 nuts was finished up within 4 days in Ahiolo so that
smoking is at present rather supplementing than substituting
betel chewing. It has been a national trend during the past
century that male and female betel nut chewing was replaced by
male smoking, introduced by wealthy and high status groups
(cf. Reid 1985:229,440). Women and even children enjoy betel
nuts but do not smoke. Talking to ancestors or utilising
traditional healing methods always requires eating betel and
spitting the red juice on the ground. For example swollen or
painful body parts are rubbed with it. Applied with a spell
(hamaleru) by male and sometimes female elders, betel is
supposed to have healing effects. In contrast tobacco has
neither religious nor healing value (some say it is
unhealthy). Tobacco smoking is adopted by men and it seems
almost compulsory all over Indonesia. According to Reid 85% of
the male adult population smokes. Combining tradition with
modernity, the village head and his secretary consumed both,
though smoking was slightly more to their taste.

Indonesian brands of clove cigarettes are luxury items which
are only rarely bought. A pack costs between Rp 400 and 600.
Common rolling tobacco comes in a plastic bag of 250g and

3The much stronger and term manatai (’rakus’) or greedy
is rarely heard since it constitutes a very serious challenge
tantamount to an affront.

2supply of tobacco in Abio is irregular; betel nuts are
about equally available in Ahiolo and Abio. The chalk lime
with which elders like to chew the nuts is made of snail
shells and apparently less easily available in Abio since the
snails are found only in larger and distant rivers.
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costs Rp 300; an additional pack of papers (the one in the
pack is insufficient - 50 pieces of paper) costs aboué Rp 100.
Those who have it, offer it to the others. Frequently men also
ask for tobacco from those who they know or suspect are in
possession. This goes so far that they may even visit a person
in order to smoke and men who bought tobacco in the morning
complain in the evening that it has all but vanished. Rarely
a man refuses to share his tobacco and if he does, he will be
pressed harder until however reluctantly, he gives in.
Understandablely practical "anti sharing" techniques have
developed. An acceptable strategy consists of keeping tobacco
out of sight, or at home. A desperate family member may even
search for the hidden tobacco of another household member,
though this is a transgression which nobody likes to see
happening. Betel nuts, in contrast, are collected from gardens
and not bought or sold but only shared and given away. One can
regularly see children being sent to fetch some nuts from
other households. Men who meet in the reception room of a
household are 1likely to accompany their conversation by
smoking and 1later chewing betel nuts. Both forms of
consumption are inseparable from male conversations, be they
in a garden hut, during a break on a lengthy journey, an
‘adat’ or a village meeting. I never witnessed anybody eating
betel nuts in church (chewing gum however seemed acceptable).
Tobacco and betel nuts are by far the most commonly shared
items in the village and villagers would sometimes make
statements to the effect that life could not be enjoyed
without either one. '

Food and Feasting

Contemporary communal feasting is on a small scale. During
1988 merely 5 households celebrated Christian life cycle
events in Ahiolo (baptism, a child’s birthday and
confirmation) when they provided a meal for selected guests or
the community at large. An additional ‘adat’ meal was held to
restore amiable feelings between two households and their male
relatives after one man had hit another. In contrast ancestors
have a reputation of having permanently and excessively
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indulged in drinking alcohol and eating meat (they also hold
a reputation for quarrelling and killing each othe}). Only
once an elder remarked to me that in the past villagers used
to share their meat while hunters only sell it today. Not
money but sharing was addressed in this rare and nostalgic
utterance in which a idyllic past with an abundance of meat
and palm wine was invoked. Even today some of the meat is
given away without payment. Before returning to the idealised
opposition between a normal Christian feast and an ‘adat’
meal, a description of the differences in food consumption
between people living in the high mountains and those in
coastal areas is illuminating.

In accordance with ideas about past and modernity, a
geographical difference between Abio and Ahiolo is elaborated
in a way which corresponds to an ‘adat’ versus modernity
dichotomy. Abio villagers attribute themselves and are
attributed by Ahiolo with competent knowledge about the past
and the Wemale language. Conversely Ahiolo is in certain
respects considered to be more progressive. With respect to
food consumption and cooking, a basic difference between
Ahiolo and Abio lies in a water and an oil-based cuisine. The
first is associated with ‘adat’, the latter with coastal,
modern or Christian practices. Much of Ahiolo’s cooking is
based on frying with o0il because all households have easy
access to coconuts from which the oil can be produced. Plate
16 shows several women frying deer meat for a confirmation
feast under a roof extension of the kitchen; on plate 17 some
of the helpers assembled around a dinner table on which some
of the ingredients and spices are placed (among them chili,
onions and salt). Abio on the other hand owns few mature
coconut palms. Moreover the slowly growing palms yield few
nuts®. Their deficit in coconuts and o0il is compensated by
game meat and palm wine (’sageru’ or tua) and other 1less

BThe shortage of coconuts even incites villagers from
Abio, visiting Ahiolo, to ask for the heavy nuts from their
relatives and friends. They carry them for hours up the
mountain to their native village in order to produce oil.
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important items in the diet which are not available to Ahiolo
(e.g. wild honey). This availability of alcohol and regular
supply of meat associates consumption in Abio closer to past
practices (but does not necessarily classify them always
automatically as ‘adat’) than Ahiolo, where traditional
alcohol* is absent and game meat less frequent. Conversely it
is customary in Ahiolo to entertain guests for the Christian
life-cycle rituals of children. The minister and his deacons
and sometimes a few other village elders are invited to
participate in a prayer meeting in the front room of the house
and to receive a snack meal, referred to as ’‘teh’ (tea). This
snack meal is ideally based on cooking with o0il and certain
market products.

In the vast majority of life cycle rites, only snack meals of
a more or less elaborate kind are offered. They take place
either early in the morning or late at night in which case the
deacons are expected to have eaten their proper super at home.
The majority of the deacons attend and the minister will be
present unless ill or absent from the village. Deacons perform
the serious prayer and hymn-singing on behalf of a person and
the household s/he lives in. The female household head serves
the snacks as soon as the religious part of the event ends.
Close male relatives or friends, or also men who happen to
pass the house, are invited in and served while the wives,
female neighbours and friends assist in the kitchen. The men
relax, drink and eat before gradually beginning to smoke and
eat betel nut. Sometimes small children of the deacons come
along, so that they can have some sweets or the deacon asks to
take some of his portion home for a child. The entertainment
of the deacons has become a norm to which deacons feel well
entitled because of their duties. The hospitality does not
belong to the religious procedure and yet is an essential part
of the occasion. Perhaps the most important part of a
Christian Moluccan snack is sweet tea, or ’‘teh’ (in Wemale
simply "hot water" waiele waiti). Sometimes it is no more than
boiled water, but generally hot water with at least two tea

¥This includes a form of indigenous distilled palm-wine
called alake.
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spoons full of sugar® and, whenever possible, a few tea
leaves. Sugar and tea are both market products®. Any
household which receives an official guest ought to serve hot
‘teh’ in glasses in the reception part of the house. A few
households possess a thermos bottle which is filled with
boiled water, so that thirsty household members can drink it
during the day. This is, as the villagers learn in school,
hygienic and free of "insects" (i.e. parasites and microbes).
In the absence of a thermos bottle, boiled water is kept in
covered plastic jugs.

'Teh’ is on the one hand opposed to Javanese ’‘kopi’ (coffee),
which is rarely a substitute for tea, and, on the other, to
water (waiele) boiled in bamboo. Many villagers find that
bamboo flavoured water tastes superior to ordinary boiled
water. However iron pans and Chinese frying pans have long
since replaced bamboo and are now the standard cooking
utensils in Abio as well as Ahiolo. The exceptional use of
bamboo for preparing meals, e.g. on stops on longer trips and

¥The book "Sweetness and Power" (Mintz 1985) is an
impressive historical study of sugar consumption in England.
Although Mintz stresses the social conditions of the acquired
taste, I think his linkage between the rise in capitalism and
the spread of sugar is more questionable in Islamic and Hindu
countries. Among the Wemale sweetness and social development
certainly go together; that there are manipulating mercantile
interests at work in this process is not obvious.

¥commercial tea and white sugar probably came together
after the arrival of Christianity. Salt on the other hand has
long been obtained by barter from the coast, or elders said,
people also used to go to the sea to extract salt (hameite or
'‘tasie’) by drying sea water in the sun. Sugar with its quasi
addictive qualities is now indispensable, not only for the
large amounts needed in tea but also for sweetening bread,
fried banana