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Abstract

Beginning with the proposition that the incarnation is not simply theologically
descriptive but also strategically prescriptive, this thesis proposes utilising this motif in
order to analyse and critique participatory development practice as it is undertaken
today, both by Christians as well as those who are not. After first tllustrating the value
of incarnational involvement by presenting the results of field research undertaken
amongst a particular community of the Sundanese people residing in a specific hamlet in
the city of Tasikmalaya, West Java, Indonesia, a template comprised of six
distinguishing marks and three overarching characteristics is then developed in order to
appraise the Incarnational motif in terms of its tangible applicability. Thereafter, four
disciplines are examined and appraised in terms of their incarnational, participatory
value-the discipline of development studies (focussing on the work of Robert
Chambers), the discipline of anthropology (focussing on the work of Clifford Geertz),
the logic of Critical Theory (focussing on the work of Jiirgen Habermas) and the thought
of a leading Indonesian Islamic theorist, Abdurrahman Wahid. Key, buttressing points
in each of these are selected as sources of validation for the incarnational motif.
Furthermore, the image of participation found in each is critiqued by comparing them to
the six distinguishing marks and the three overarching characteristics. Finally, a tangible
example of incamational participation previously undertaken in West Java, Indonesia by
the author is offered as a picture of how the incarnational thesis might be utilised in
social practice. Both the complexities encountered as well as promises experienced are
highlighted so as to present a realistic and useful model.
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Chapter One

Introduction

...[Buddhist] countries invariably assume that they can model their
economic development plans in accordance with modem
economics, and they call upon modern economists from so-called
advanced countries to advise them, to formulate the policies
pursued, and to construct the grand design for development, the
Five-Year Plan or whatever it may be called. No-one seems to
think that a Buddhist way of life would call for Buddhist

economics, just as the modern materialist way of life has brought
forth modern economics (Schumacher 1993:38).

Christian ethics does not begin by emphasizing rules or principles,
but by calling our attention to a narrative that tells God’s dealing
with creation. To be sure, it i1s a complex story with many
different subplots and digressions, but it 1s crucial for us at this

point...to see that it 1s not accidentally narrative (Hauerwas
1983:24).

At first blush, juxtaposing the general field of development studies alongside
the specifically Christian theological concept of incarnation might appear a
conflation of categories. What could these two domains possibly have to say to each
other; what truck does chalk have with cheese?

[ believe that there are at least two reasons why this question presents itself.

Firstly, the notion of the incammation 1s customarily conceptualised at its root
as a theologically descriptive notion. Many persons—Christian theologians
included—are at a loss as to the import the incarnation might possess as an image of
inspiration and motivation for how we go about living our lives, much less how we
might pursue our vocations. Schumacher makes the claim above that ‘no-one seems

to think that a Buddhist way of life would call for Buddhist economics, just as the

modern materialist way of life has brought forth modern economics’. Ibelieve the

same to be largely true for Christians—they rarely stop to ask, for instance, what a

truly Christian manner of enacting development interventions might be. But this 1s
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precisely the question that I plan to ask here. And since ‘Christian ethics does not
begin by emphasizing rules or principles, but by calling our attention to a narrative
that tells God’s dealing with creation’ (see Hauerwas above), it seems to follow that
a truly Christian manner of enacting development interventions will by necessity
entail focussing upon the principal image we have of God’s dealing with
creation—that embodied in the picture of Jesus. A primary aim of this thesis is to
challenge the normal manner in which the incarnation has been framed, opening it up
for more application based upon the biblical picture of the life of Christ. Theology is

not simply a packet of concepts about God; instead, it is a process which asks us how

we are to go about living our lives in light of a God who lives.

The second reason the above question might arise is due to how the practice
of development participation has been envisioned. More often than not, it has been
framed as simply a box of interventions possessing little moral load, necessitating
only that the practitioner master their vagaries and exhibit fidelity to their strictures.
This is why a Buddhist, a secularist, a Muslim or a Christian would not be expected
to carry out development work in any sort of unique fashion. It is thought that there
1s only one way to do development, since the process is based upon self-affirming,

self-evident axioms which all would agree with.

The nature of each of these disciplines, theology and economic development
(inclusive of the latter’s parent discipline, the field of economics proper), has been
questioned recently. What exactly do persons in these disciplines do as they seek
answers to questions cast as falling within each of their respective domains?
Traditionally, they have been pictured as ‘answering’ these questions, confidently

and with little wavering, since this is what settled scientific enquiry has been charged
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to do. But since the Enlightenment-funded pillars of positivist science and empirical
rationalism have come under extensive scrutiny recently, there is now much less

certainty that knowledge is obtained in such an instrumentalist fashion.

Rationality has to be expanded. One way of expanding it is to

recognize that language cannot be absolutely accurate, that it is

impossible finally to ‘define’ either scientific laws or theological

truths. To speak with Gregory Bateson, neither science nor theology

‘proves’; rather they ‘probe’. This recognition has led to a

reevaluation of the role of metaphor, myth, analogy, and the like, and

to the rediscovery of the sense of mystery and enchantment (Bosch

1991352).

The personal has thus reasserted itself as a valid category in the sub-
discipline of philosophy known as epistemology (cf. Polanyi 1958). This has opened
the way for personal engagement. Suddenly, the juxtapositioning of the Christian
image of the incamnation (as steeped with considerations of personhood as it by
necessity must be) against the backdrop of proper ways to engage in development

practice and participation no longer seems so strange.

Indeed, the question is anything but strange-I believe the motif of the
incarnation provides an excellent guide against which participatory development
practice can be appraised. In fact, although the concept is admittedly funded by
certain preconceptions concerning the nature of the religious and the theological, the
use of such a model for gauging efiectiveness in participatory development practice
does not by necessity assume a specific religious position. By fashioning a template
of what I will designate the six marks of the incarnational motif in relation to
participatory involvement, the would-be practitioner will be poised to utilise these in
order to assess the authenticity of other development participation models

encountered.
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The topic before us concerns participation in given communities of privation
and need. Before going any further it is surely necessary to place before us a suitable
detinition of the concept of participation. Of course, after delimiting the six marks
of the incarnational motif below, we should be in possession of a rather robust
picture of participatory practice which could render any working definition we adopt
now obsolete. All the same, since the concept of participation is frequently heralded

by such differing parties and constituencies, there is always the danger that those

pondering the notion may be speaking of quite divergent concepts from the onset.
Thus, I would like to ofter the following from sociologist Peter Berger as a worthy
description of the notion:

Development 1s not something to be decided by experts, simply
because there are no experts on the desirable goals of human life.
Development is the desirable course to be taken by human beings in a
particular situation. As far as possible, therefore, they ought to
participate in the fundamental choices to be made, choices that hinge
not on technical expertise but on moral judgements....To call for
participation 1s to render ‘cognitive respect’ to all those who cannot
claim the status of experts....such ‘cognitive respect’ is not an
arbitrary or even eccentric ideological decision. It is based on the
understanding that every human being is in possession of a world of
his own, and that nobody can interpret this world better (or more
‘expertly’) than he can himself (1974:76, emphasis in the original).

There 1s a deprofessionalisation implicit in this definition, one based squarely
upon the fact that everyone possesses life experience. This will be an important
consideration as we unpack the image of the incarnation as motif for development
practice below. Since knowledge is attained less by way of ‘proving’ and more by
way of ‘probing’ (as we heard Gregory Bateson say above), this probing implies that

we learn by living life. Thus, everyone is at some level a researcher in this
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endeavour known as life. All data in the possession of local persons must be brought
to the table so as to gain a clearer picture of what is before us.

There 1s also an emphasis in the above definition upon the local and the
contextual. There is no overarching, grand design as to what human life should
become in detail. Local persons (the ‘non-experts’) must be given a voice to
articulate their preferences in community. And, that community must be in a given
place, at a given time and involve given people. The notion of the incaration,
centred as it 1s in the image of a single human being, takes this notion of the local
and contextual very seriously.

Furthermore, Berger comments that the principal decisions in life are not
determined by technical considerations but by moral ones. This implicitly carves out
a place for religious discourse in all participatory fora, since at its base religion is
concerned with moral decisions and ethical discourse.

Finally, this definition stresses that postures of respect toward all involved in
the local context is a must if we are to claim that participation is taking place.
Amongst other things, this touches once again on the place of religious discourse
since the vast majority of the world’s poor are quite a religious lot. If we take
seriously the charge to accord them respect, we will need to permit them to speak
and deliberate on their own terms. Inevitably, these will be religious ones, the likes
of which, of course, fit well within the backdrop of an examination of the
incarnation.

¥ xK kK

Since this thesis is centred upon a particular hamlet found in the city of

Tasikmalaya in West Java, Indonesia, the focus of this study is quite specific: Since
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the biblical concept of the incarnation constitutes a metaphor which calls forth a
specitic sort of activity in the world, it can serve as a sufficiently sensitive and
relatively effective motif for evaluating participatory development practice in
communities of marginalised people in tradition-based communities such as Karang
Resik, West Java.
In Chapter Two, I will undertake a fairly extensive examination of the hamlet

under question here: Karang Resik. This community exhibits a peculiar history, one

which ironically mirrors many of the tensions and conflicts which have beset the
country of Indonesia over the last forty years or so.

In Chapter Three I will attempt a delineation of the six marks of the
Incarnational motif, examining each one in reference to its potential as a template for
development practice.

In Chapter Four I will examine four representative disciplines which have
traditionally espoused notions of participation. The analysis of each of these will be
compared and contrasted with the incarnational motif developed in the previous
chapter, with commonalities highlighted and differences underscored in the process.

And finally, in Chapter Five, I will take a closer look at my own involvement
in Karang Resik, testing the incarnational motif in relation to my own experience, the
experience of residents there and in terms of the impact achieved there. And in
concluding the study, many strands of thought will be drawn together so as to come

to an overall conclusion as to merit of such an approach. I believe that it can bear the

weight of serving as a model for development participation, especially when we take

into consideration the relational and personal nature of the task at hand.



Chapter Two

Karang Resik—Marginalised, Undefeated and Unsatisfied

...Marginalisation...can be defined as the process by which power
relations between people change in such a way that one category
of people is increasingly cut off from access to vital resources
(land and water, capital, employment, education, political nghts
and so on), which become more and more monopolised by a small
elite....Marginalisation is not merely a matter of relative loss of
access to economic resources. Field studies show that loss of
status, self-esteem and self-confidence are experienced as an
inseparable aspect of life at society’s margins. In some cases this

outweighs the loss of economic security... (Grijns, Smyth and van
Velzen 1994:12).

This chapter examines a marginalised people in a particular Indonesian
tradition-based community known as Karang Resik. What will be explored are these
persons’ internal struggles as well as the increasing number of external pressures
they have had to face—ones regional, national and even international in nature. In
addition to this, we will also consider some of the ways in which they have coped
with and resisted these pressures.

Karang Resik is a small hamlet bordering the northeastern edge of a city
known as Tastkmalaya, which itself lies toward the eastern portion of the Indonesian
province of West Java.! While it is always possible that much of that below could
be extrapolated to wider regions of West Java (or even to Indonesia as a whole),
making broad, categorical generalisations about the entirety of the province or the
country is not my aim here. Instead, what [ am attempting to do 1s to shove
particulars forward in stark relief, thereby obtaining a sample case with which we

might measure and gauge power relations in the region. This should poise us 1n later

'For maps of the region, see page 10.
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chapters to appraise the effectiveness of participatory development methodologies in
relation to the area.

We will encounter tensions and seeming incongruities in the picture below.
While it is true that poor, marginalised residents of Karang Resik have been ill-
treated, it also remains a fact that they have not been defeated. And while they are

far more capable than those of us on the outside take them to be, they are still weak.

They cannot achieve their own aspirations by themselves (a point we will return to in

Chapter Five). It is precisely the tautness present between these poles which is most

interesting in the survey. Life has been difficult for these marginalised residents, yet
they have resisted with admirable nonconformity. And while they have been without
an overt power base of their own 1n the community, they have not been entirely
powerless. Much of what they have done 1n response to the disparity of power has
been tucked away out of sight and thus it has often been overlooked. In part, that is
by design.

As is common to all places, there have always been internal power disparities
in the region, ones which have disadvantaged particular residents. Being a tradition-
based society, foremost amongst these inequalities have been alliances of patronage
which have served to hierarchically arrange all persons in the community in terms of
social placement and status. We shall see that this has not always been to the

complete disadvantage of the client in the couplet-if shrewdly manipulated, clients
often possess ways and means with which they can exert influence and better their

situation in the face of superiors. One of the reasons for this is due to the fact that
the power struggle is local and thus, in order to maintain their position, patrons feel

the need to sustain local prestige and honour. In times gone by, it was this need for
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prestige and honour which poorer residents were now and again able to exploit to
their advantage.

But, the traditional patron-client construct has recently undergone a dramatic
change. Over three decades there have appeared on the horizon symbols of
Indonesian nation-building which have greatly strengthened the influence both local
as well as distant elite actors have had over the lives of the area’s poor. This sort of
power has been decoupled from the local community. As a result, former clients
have been left marginalised, shunted to the side, ignored-or worst of all-used as
tools. They have been told who they must be and what their world must entail.
Much of this has been the by-product of the ‘development’ rhetoric adopted by
former-Indonesian president Soeharto and his regime.

Poor residents have not eagerly embraced these images, nor, once again, have
they received them passively. Due to their weakness in terms of public power,
Karang Resik’s marginalised have generally been forced to resist in a decidedly
furtive manner. We will notice significant resilience and shrewdness on the part of
these ‘powerless’ persons, a resilience very similar to that described by James Scott
in his ‘Weapons of the Weak’ analysis. As Scott has pointed out, resistance on the
part of poor, tradition-based village residents—faced with opposition considerably
more powerful than they happen to be-is almost always off-the-record, Janus-faced

and open to multiple interpretations (see Scott 1985 and 1990). As we will see, this

is the genius of their defence.

2For a slightly more detailed description of Scott’s ‘Weapons of the Weak’ thesis, see page
153.



-10-
But in the end, Karang Resik’s residents are still not satisfied with their
situation; they would like for it to change. Furthermore, the virtual symbolic barrage
they have been under over the past thirty to forty years has indeed affected them.
They have been beaten down and they have been humiliated, even though they have
resisted and are still resisting. They have been rendered disadvantaged as a by-

product of the context in which they have found themselves. It is this context which

[ would like to examine.

The Geographical Breakdown
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As has already been mentioned, the site of this research is popularly known
as Karang Resik (though several official regions and municipal borders are covered
by what the area takes in).> As part of the city of Tasikmalaya in the province of
West Java, this region has actually played quite a significant role in the historical

development of the municipality. Previously the site of one of the largest and most
successful independence battles against Dutch troops ever to have taken place in the
city,’ in the early sixties a large recreation site was commemoratively constructed on
the same location.” On our map, this establishment appears in the lower-mid portion
of the right hand side. Until just a few years ago, this site—to this day owned by the
local government-served as, inter alia, a public camping facility, a recreation
grounds, a local civil-service training spot and a site for other similar activities; in
short, it was available in whatever capacity seemed to serve the overall outdoor
recreational needs of the surrounding population. As we will soon see, all of this has
now changed.

[ was first attracted to Karang Resik due to an uprising of protest (albeit, a
peaceful one) on the part of local community residents living there. It seems that the
recreation area referred to above just two years previous to this had been leased to a
local businessman of considerable means, who then proceeded to cosmetically

manicure the lawn, refurbish the grounds (and, according to local residents,

*In terms of Indonesian civil-administrative hierarchy, Karang Resik is located within the
kelurahan known as Sukamanah.

4This occurred in the late forties—we will take a look at the event below

’In actual fact, the area where the recreation spot is found is the only place ever to actually
bear the name Karang Resik officially. Nevertheless, popular reference throughout the city of
Tasikmalaya has for some time pointed to the whole stretch depicted on the map as rightfully
deserving this appellation-a sort of reverse metonymy with the region taking its name from the
recreation spot.
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significantly alter them), station guards at the front and thereafter charge admission.®

Furthermore, he apparently opened a pub inside the confines of the site in the
evenings which local residents took to be a discotheque. These residents viewed
these actions as a potential catalyst for late-night carousing, drunkenness
and-according to them—unavoidably serving to bring prostitution into their area.’

However, being provisionally resolved, the outcrics quickly subsided.®! With
this as the catalyst, I found the region brooked a very interesting historical
complexion—one mirroring much of the socio-political history of West Java itself
(and perhaps even the whole of the island of Java). Thus I chose to focus upon the
region as my portal into the analysis of development practice and participation in
West Java.

For local residents, the region has long been cognitively segregated into three
divisions.” Two of the segments align with long-standing socio-religious groupings
found at the national level in Indonesia; to wit, those loyal to the Islamic

organisation Nahdatul Ulama or NU and those with allegiance to Persatuan Islam

°In fact, the old gate entrance to the grounds of Karang Resik, still present with the emblem
of the national boy scouts (pramuka) carved on it, has now been shunted off to the side-by being
bricked off from the site and no longer leading anywhere but toward a large iron gate which
effectively stops the traditional entrance way. One can turn right and progress up the steps toward the
nearby kampung-located tellingly away from the historical site of Karang Resik!

"Rumours of this sort-whether true on not-were bound to cause unrest since, as shown on the
map, within the confines of the Karang Resik region there is located a pesantren-a local Islamic
theological school-positioned toward the southwest segment of the region.

*But it sure to recur since the government simply shifted the lease of the place to an outside
Islamic leader (one willing to co-operate in spite of complaints!) and now that the unrest has died
down, word has it that control of the site has once again been shifted back to the local wealthy
businessman.

"Before 1989 these regions were not administrative or official divisions—they were simply the
way in which local residents themselves cognitively and historically segmented the area. See page 55
below for an elaboration on the division.
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(often known as Persis). The lower region (the NU area) and the upper region (the
Persis region, which [ have abbreviated as ‘Pe’) both pride themselves on being
more strictly Islamic when contrasted with the third, the vast majority of whose
residents admit beliefs more folk Islamic in persuasion.'” In Karang Resik, these
three areas are fairly strictly divided by residents into the regions shown, with the
exception that the two more ‘scriptural’ groupings seem more able to encroach upon

land occupied by the third.'' The reason for this, I believe, is found in the

discrepancy evident when comparing social and political power available to the two
more ‘purely’ Islamic groups in contrast to the Religiously Middle (or Hakekat)
Region. Behind this discrepancy in power—one decisively rooted in the history of the

area—hangs our story.

The Historical Breakdown

As has been mentioned, during the struggle for liberation with the Dutch the
present-day Karang Resik site served as the venue for a battle between Indonesian
guerilla ‘freedom fighters’ and a Dutch battalion (a statue on the grounds
commemorating this battle can be found there today.) After a three-day preparation,
in which trenches were dug and community support organised, the only bridge into

the region was destroyed by the freedom fighters, thereby preventing entrance into

'®Although it must be realised that a key point of disagreement between NU and Persis is the
conviction on the part of the lattcr that what is needed is a more pure Islam (read: a more purely
Qur’anic and Hadith-oriented Islam) than that embraced by NU advocates. NU can (and generally is)
characterised as embracing a more traditionalist, folk variety of Islam, whereas Persis might best be
classified as ‘fundamentalist.” For mention of Persatuan Islam and their historical relationship to a
more fundamentalist position, see Samson 1978:215. We will also consider this difference in Chapter
Four.

''As can be seen by the NU mosque located near the Karang Resik recreation spot—clearly
well within the Hakekat region.
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the city on the part of Dutch forces. Foreign troops suffered many casualties 1n the
short span of a two-hour campaign, whereas Indonesian guerillas and the
surrounding residents are said not to have suffered even a single loss. As a result,
the Karang Resik region became recognised both locally and regionally as a site

symbolising victory in the struggle for independence on the part of precursors to the

Indonesian armed forces (the Tentara Nasional Indonesia, which later developed into

Angkatan Bersenjata Republik Indonesia or ‘The Republic of Indonesia Armed
Forces’; generally abbreviated ABRI.)"

Historically, everyone I met in Karang Resik conceded that those securing
the victory on that fateful day were the ancestors—the grandfathers, the fathers, the
uncles, the older brothers—of persons now associated with Middle Region or the
Hakekat area.!” Toward the end of the conflict with the Dutch (which came to a
close in 1949; cf. Schwarz 1994:5), a more intractable religious faction of the
Indonesian freedom fighters known as Dar’ul Islam, or DI, arose locally as well as
on the national scene. Their chief objective was the establishment of an Indonesian

Islamic state (Negara Islam Indonesia, often abbreviated N1I).'"* At first DI joined

12This hints at the details of the birth of ABRI. As Sundhaussen (1978) points out, its
establishment was not the result of a mandate 1ssued by a centralised, governmental authority but
instead it ‘...literally sprang up locally in 19435 in response to the threat of Dutch reoccupation of the
archipelago’ (:59).

It is interesting to note that, after the rise of Soeharto but before his fall from power
(described below), the Indonesian national military was without exception known as ABRI-during
this time TNI was a (somewhat disparaging) designation reserved for military troops during the
Soekarno years. However, since the end of Soeharto’s reign, the designation TNI has been widely
resurrected, seemingly to put distance between the military of Soeharto’s day and that 1n evidence
today.

For reasons explained below, the designations Middle Region and Hakekat region will be
used interchangeably.

“Translated from Arabic, Dar’ul Islam is usually glossed ‘House of Islam’. For an

examination of the manner in which DI rose out of the ranks of the nationalist freedom fighters, see
(continued...)
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forces with the nationalists (especially during the struggle against the Dutch) but

over time they became more and more disgruntled with the Soekarno-inspired

solution to national pluralism and societal heterogeneity, i.e., a secular state
guaranteeing freedom of religion to all (this being based upon the Indonesian state

creed pancasila or ‘the Five Principles’).”” Thus, primarily centred in a West Java
mountain range approximately ten kilometres west of Tasikmalaya known as
Galunggung, DI established a guerrilla resistance group comprised mostly of
Sundanese soldiers and sympathisers indigenous to the surrounding area (although
the leader, Kartosoewirjo, was Javanese [see Jackson 1980:23].)!® According to Pak
Dodi (a former TNI soldier now living in the Hakekat region),’

the chief prey of DI were in the end their very own people: their own
countrymen, those from their own ethnic group, people of their own
religion or even their own family members—anyone loyal to the
Indonesian national cause. As a result, their principal nemesis
became none other than TNI who, it should be remembered, sided
with the unified government of the Republic of Indonesia."®

"4 ..continued)
Jackson 1980:5, 10-11.

“For a look at the elements of pancasila, see Sukarno 1969. We will later examine this
construct as a symbol of societal engineering by the Indonesian central government.

"*The confines of Tasikmalaya proper actually served as a de facto “city of refuge’ for many
from outer lying regions fleeing threats of persecution issued by Dar’ul Islam; cf. Hugo et al.
1987:100. It seems that Karang Resik’s location on the edge of the city and the regency and
consequently but a few kilometres from the next major city Ciamis prevented it functioning as a
region of similar refuge.

'"Pak Dodi was actually one of the local militia who participated in the TNI-Dutch battle at

the Karang Resik site. It was from him that I gained a great deal of valuable information concerning
both the activities of TNI as well as the confrontation with DI in the Karang Resik area.

"*Musuh utama DI adalah saudara mereka sendiri, saudara sebangsa dan setanah air,
saudara sesuku, saudara seagama bahkan saudara sekandung yaitu orang-orang nasionalisme, dan
musuh pertamanya adalah TNI yang notabene pihak pemerintah negara kesatuan republik

Indonesia.’
Unless noted otherwise, all unmarked quotations are taken from my field notes.
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DI loyalists were known to be quite separatist and ruthless. Middle Region

residents with whom I have become acquainted relate vivid accounts of losing

uncles, aunts and other family members to DI’s vengeance, often visited upon

victims by way of stealth attacks in the middle of the night.

As the Dar’ul Islam disintegrated its ferocity increased, and its terror
became dysfunctional as it became more indiscriminate. Rather than
using terror against selected enemies and thereby encouraging
affiliation with the movement as a means to survival, the Dar’ul Islam
increasingly attacked whole villages....In 1961 Kartosoewirjo had a
vision that the road to the Islamic state would be covered by mounds
of corpses. This led to the Perintah Perang Semesta (the Order of
Total War) or Perintah Perang tanpa Kembali (the Order for War
from Which There Is No Return) issued on June 11, 1961. With the
exhortation to total war, Dar’ul Islam operatives were authorized to
kill all men, women, and children who did not actively assist the
[slamic bands....As a direct result, the ferocity of individual Dar’ul

Islam attacks increased even as their total number declined (Jackson
1980:17).

The result was a very uncivil civil war. One result was that many Middle

Region folk co-operated with the nascent military in the fifties in order that DI

sympathisers could be identified and captured. Additionally, elderly Karang Resik
residents relate many experiences of being approached by DI members seeking
contributions in kind or currency. If turned away, they say, houses would thereafter
be burnt and quite often lives taken—once again, all by means of a visit in the middle
of the night. Many persons stated that they went years in the fifties without sleeping
in their homes for fear of attack—often lying outside the house at the ready, on guard
for any sign of a possible assault.

Thus, the area experienced much bloodshed and a great deal of animosity

was sown between warring factions of Karang Resik at the time. Those presently

from the Hakekat area, however, relate that, ironically, this also was a time of
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increased consolidation and co-operation on the part of their forbears. Antlov’s
words concerning nearby Majalaya seems to accurately recap the atmosphere which

also held sway for many Middle Region residents of the time.

During the day-time the [Dar ul Islam] rebels rested, and at night
raided villages, for food and other necessities. In many rural areas
people could not sleep in their houses at night. Some areas were
almost depopulated, with people moving to the cities. Leaders
provided camps and arranged night guards. Whole populations were
mobilized to protect the village from rebels (Jackson 1980:76).

However, inter-animosity between the pro- and anti-DI factions in Karang
Resik as a whole continued unabated and, in fact, quite a few incidents seemed to do

nothing but fan the flames of hostility. Two representative vignettes from the area
help to illustrate the climate of disdain which fed resentments still palpable to the
present day—events which greatly multiplied tension between the two Karang Resik

populations."

The Case of Pak Ru'’in

The figure in this account was known as Ru’in. He was a patron for
quite a number of people in the Karang Resik region and,
additionally, he had the responsibility of collecting DI funds obtained
by way of communal contributions or pillage. After occupying this
position for quite some time-and thus realising how much wealth was
being amassed in this manner—Ru’in, who many in the area feared
since 1t was believed that he possessed considerable supernatural
powers, clandestinely refused to deposit the money or surrender it to
his overseer.

It 1s not that he was unaware of the risk latent in this; he knew well
the nature of his superiors, persons second to none in cruelty. In fact,
Ru’in had great respect for their expertise in the art of torture, an

“Details in both of these cases—which were obtained by means of interviews with Pak
Dodi-were collected by my research assistant, Pak Tampan, who geographically resides in the NU
area but whose sympathies lie with Middle Region residents. The events described here, however,
were corroborated by other local residents in the Karang Resik area.
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ability very much on par with his own. Nevertheless, goaded on by
his own lust for material gain, he manipulated the situation and
eventually tled with all of the funds in his possession. Several DI
soldiers were thereafter given the task of hunting down and capturing
him, dead or alive.

For quite some time Ru’in was able to avoid discovery,
notwithstanding the DI troops’ constant search high and low, eager
for any information concerning his whereabouts. Of course, one of
the greatest dilemmas Ru’in then faced was not only that he was
actively being pursued by former allies but, in his present condition,
he would often enough meet up face-to-face with his archenemy;
those aligned with TNI.

After pursuing Ru’in for quite some time with little noticeable
success, DI personnel got word that one of his sons, a Pak Surdi,
often brought tood to the banks of River Citanduy-to a spot known as
Pelang approximately a kilometre and a half east of Karang Resik.
This aroused their suspicion and, upon further investigation, it was
soon discovered that this place (where the food was being delivered)
was in fact Ru’in’s hiding place. Not long afterwards DI launched a
fierce attack resulting in a free-for-all and, in the end, Ru’in was shot
and captured by those he formerly commanded.

Ru’in was executed there on the spot, decapitated, with his head
being thrown into the river—since his former subordinates were
convinced he possessed such menacing supernatural powers that he
would come back to life 1f they did not take such drastic measures.

The death of Ru’in aroused a whole host of differing opinions—both
pro and con as there always will be. Ru’in’s family and those most
sympathetic to him were convinced he was assaulted by residents
from the central [Religiously Central (Hakekat)] region, in other
words, by the supporters of TNI. It is easy to see how they might
have arrived at such a conclusion since the one first discovering
Ru’in’s body was indeed a resident of that area. This incident, of
course, has only served to aggravate the extreme animosity already
felt by residents with ancestors from both the central region as well as
the southern regions. And of course most of the current residents
now living there no longer know that this occurrence is part of what
caused resentment to form in the first place.?

*Sang tokoh bernama Ru'in, dia membawahi beberapa orang anak buah dan ditugasi
mengumpulkan dana hasil dari sumbangan para simpatisannya ataupun dari hasil rampokannya.
Setelah bertugas sekian lama dan melihat harta-benda yang terkumpul demikian banyak mulailah

akal bulus’ mengalir dalam darahnya maka secara diam-diam Ru'in yang dikenal sakti dan ditakuti
(continued...)
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The Case of Pak Soma

The incident above is very similar to that also experienced by Pak
Soma, alias Onon-the primary difference being that Onon was just an
average member of DI at the time, one who resided in the northern

portion of the Gunung Tanjung region-that now designated Persis
territory.

Pak Soma was kidnapped by TNI one day as he was headed to Friday
prayers near Gunung Kadu, a region located on the border between
the central [Hakekat] and the northern [Pe] portions of Karang Resik.
The first to threaten Pak Soma was a man named Pak Sa’in-a resident
of the central [Hakekat] region who had earlier played a very
important role in TNIL. Consequently, this incident served to intensify
the bitterness existing between many of Karang Resik’s residents. In
the end, Pak Soma was carted otf to the military base at Wanasigra
and to this day he has never returned. Similar to that brought about
by the death of Pak Ru’in, the killing of Pak Soma also greatly
sharpened the discord dividing local residents. For the second time

“9(...continued)
itu tidak menyetorkan harta benda maupun uang itu pada atasannya.
‘Ru’in bukan tak tahu resiko atau tak kenal medan. Dia sangat mengenal karakteristik para

atasannya yang tak kalah bengis dan kejam bahkan ilmu ke dianiyanya pun tak kalah hebatnya
dibanding dengan dirinya. Namun karena tergiur oleh materi dia tetap melakukan manipulasi
bahkan membawa lari semua harta benda yang terkumpul itu. Maka tak ayal lagi beberapa orang
prajurit DI ditugasi untuk memburu dan menangkap Ru'in hidup atau mati.

‘Selama beberapa waktu, Ru’in lari dan bersembunyi tanpa diketahui, namun para prajurit
DI itu terus berupaya mencari beberapa informasi dimana Ru'in bersembunyi dan mengasingkan
diri. Tentu saja kondisi demikian membuat Ru’in kebingungan bagai makan buah si malakama
karena selain diburu oleh bekas anak buah dan atasannya dia juga harus berhadapan dengan musuh
utamanya yaitu TNI.

‘Setelah dilakukan pengejaran sekian lama tanpa membuahkan hasil, terdengar kabar
bahwa Pak Surdi salah seorang anak kandung Ru’in diketahui sering membawa makanan ke suatie
tempat di pinggir sungai Citandui kurang-lebih satu setengah kilometer sebelah timur Karang Resik.
Yang bernama Pelang hal ini tentu saja mengundang kecurigaan bagi pihak musuh, selidik punya
selidik, ternyata tempat itu (dimana Surdi sering mengirim nasi) ternyata tempat persembunyian
Ru’in, maka tak lama kemudian dilakukan penyergapan sekaligus penggrebegan dan akhirnya
setelah melakukan perlawanan yang gigih dan baku tembak malang bagi Ru’in, dia tertangkap oleh
bekas anak buahnya sendiri.

‘Ru’in dibunuh ditempat, dia dipenggal, kepalanya dipisahkan dari badannya dan dibuang
kesungai Citandui. Hal ini dilakukan karena anak buahnya merasa yakin bahwa Ru'in teramat sakti
Jika tidak dilakukan hal demikian diyakini Ru'in akan hidup kembali

"Matinya ‘sang Tokoh Ru’in’ ternyata menimbulkan perbedaan pendapat, pro dan kontra
tampaknya telah ada sejak nabi Adam meninggalkan surga, menurut keluarga dan para simpatisan
si korban, dia tewas dikeroyok oleh massa penduduk wilayah tengah yang notabene pendukung TNI.
Hal ini dapat dimengerti karena yang pertama kali menemukan jenazah si korban adalah salah
seorang anggota masyarakat penduduk wilayah tengah, yang lebih hebat lagi peristiwa itu
membekas bahkan menimbulkan permusuhan antara masyarakat yang menduduki wilayah tengah
dengan masyarakat yang menduduki wilayah selatan. Tentu saja sebagian besar masyarakat
sekarang tidak mengetahui peristiwa ini sebagai salahsatu sebab timbulnya permusuhan.’
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inhabitants of the central [Hakekat] region of Kampung Gunung
Tanjung (Karang Resik)-most especially in the case of a certain few
residents thcre—were ‘scape goated’ due to the death of Pak Soma.?!

In 1962 military forces at the national level under orders from Indonesia’s
first president Soekarno captured the leader of the DI movement, Kartosoewirjo, and
he was executed without trial. In the Karang Resik area this caused DI members to
quickly turun gunung (descend from the mountain) and assimilate themselves into
the more moderate Islamic community, to wit, into the then-NU and what would

later become Pe regions.”* Resentment being deeply harboured, the situation
remained quite volatile in the area: bagai api dalam sekam, as one person in the

Karang Resik area told me: ‘like embers set 1n rice husks’.

Three years later, then-Lieutenant-General Soeharto thwarted what was
ostensibly a communist coup aimed at the Soekarno government by seizing control
and quashing the attempt. In the process, Soeharto ultimately wrested power away

from his predecessor, the process capped by way of the celebrated Supersemar event

on 11 March 1966 (see, inter alia, Schwarz 1994:19-26).>> With this, anyone in the

*!“Peristiwa diatas terjadi seperti halnya yang menimpa Pak Soma Alias Onon, bedanya
adalah Onon anggota biasa dari DI yang bertempat tinggal di wilayah utara Gunung Tanjung
(Persis).

"‘Pak Soma diculik oleh TNI ketika sedang dalam perjalanan menuju shalat Jum’at di sekitar
Gunung Kadu, tempat itu adalah bagian dari wilayah Karang Resik yang terletak antara wilayah
tengah dan wilayah utara. Yang pertama kali menegur Pak Soma adalah Pak Sa’in. Pak Sain [sic]
adalah penduduk wilayah tengah yang memiliki peranan penting di TNI, oleh karenanya peristiva
ini turut menyuburkan bibit permusuhan diantara beberapa anggota masyarakat. Pak Soma yang
akhirnya dibawa ke markas militer di Wanasigra dan tak kembali hingga sekarang, seperti halnya
peristiwa yang menimpa Ru’in, matinya Pak Soma juga menimbulkan perbedaan pendapat di
kalangan masyarakat. Untuk yang kedua kalinya masyarakat yang menempati wilayah tengah
kampung Gunung Tanjung (Karang Resik) terutama beberapa tokohnya kembali menjadi ‘kambing
hitam’ atas tewasnya Soma.’

At the time Persis (Pe) was not yet represented in the region.

“For an analysis presenting counterbalance to the Indonesian government’s version of the
attempted coup and 1ts squelching, see Anderson and McVey 1971. Related to this while at the same

time lending support to much of my argument below, Vatikiotis (1993) states that °...in this country of
(continued...)
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country previously associated with communism or even remotely involved with the
movement was tainted. Worse yet, in many villages this provided justification for
summary execution by local community members themselves of those tagged as
communists. This was ostensibly carried out to snuff out the party, but just as often
it served to settle old vendett.as.z'1 Potential victims often included persons seen as
not sufficiently religious, since ‘communist’ involvement was held tantamount to
being ‘atheist’.” Throughout the country

the bottled-up tensions that had been building for years exploded into
the open....As Sukarno’s Nasakom coalition crumbled and its
constituent parts turned on each other, a bloodbath ensued with few
historical parallels. The Communist Party, containing some 300 000
cadres and a full membership of around two million, was liquidated
as a political force and hundreds of thousands of its members

slaughtered (Schwarz 1994:20).%
As stated above, former DI members in Karang Resik had already settled
back into the two areas designated NU and Pe on our map, whereas the area labelled

Middle Region accommodated folk with ties historically closer to TNI-thus

2(...continued)
symbols and symbolism,...the Communist threat established a useful atmosphere of fear and vigilance
which enabled the government to justify its leveling of society, and thus, in their eyes, safeguard
stability’ (:106).

There have even been accusations, never fully established, that Soeharto himself was
involved in initiating events so as to galvanise the military and the nation into eradicating opposition

to military preeminence; and possibly so that he might rise in position in the state (which, of course,
he did).

*The greatest amount of bloodshed took place in East Java and Bali.

“Thus explaining the mass flight of many not previously registered with a particular religion
on the island of Java in the mid- to late-sixties into one of the five governmentally ‘accepted’
religions: Islam, Catholicism, Protestantism, Hinduism and Buddhism.

*In reference to the magnitude of change effected by this shift to the Soeharto government,

Emmerson (1978) says: ‘The attempted coup and counter-coup of 1965-1966 restructured politics
more sweepingly than any events since the occupation and revolution of the 1940s. The head of state
and founder of the nation, Sukarno, was disgraced, key policies of his regime were reversed, and the
huge leftist constituency he cultivated was swept off the political map. Neither Indonesia’s civil war
in the 1950s nor the introduction of Guided Democracy shortly thereafter had such dramatic effects’
(:83).
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maintaining allegiances more broadly nationalist and patriotic.?’ During the late-
Soekarno era, the first president fused together a programme known as Nasakom, an
acronym amalgamated from the three seemingly contrary terms Nasionalisme
(nationalism), Agama (religion) and Komunisme (communism). Just before the

attempted coup, persons most loyal to the national government and to Soekarno

would not have thought it odd to be labelled communist, religious and nationalist all

in the same breath. In fact, such a profile accurately described many of the Hakekat
residents of the time. In addition, many poor farmers and other common labourers
throughout the 1sland of Java gladly associated themselves with whichever faction
that promised to better their situation at the local village level-something which the
PKI (Partai Komunis Indonesia or ‘the Indonesian Communist Party’) and those
atfiliated with 1t frequently seemed to do. Consequently, it became quite easy to
label persons even moderately involved 1n organisations loosely connected with the
PK1, such as BTI (Barisan Tani Indonesia or ‘the Indonesian Farmers’ Alliance’), as
individuals adopting a full-fledged communist agenda. Liddell (1978) explains:

Until 1965 virtually the only political organization defending the
interests of the urban and rural poor was PKI. At the national level
the party sought the support and protection of Sukarno, PNI,2 and
accessible elements within the armed forces, and reformulated its
doctrines to conform with nationalist dogma, but in the villages of
Java it often stood alone. Its leaders typically came from the ranks of
small landowners, the landless, or the teachers in local elementary
and secondary schools. Financial support for local party branches
came for the most part from outside the locality itself, which made it

*’Recall the way in which the designation TNI—in opposition to ABRI-was parsed in note 12

above. Locals in Karang Resik’s Hakekat or Middle Region have always exclusively used the term
TNI for pre-New Order forces, 1.e., their forebears.

*The PNI or Partai Nasional Indonesia (the ‘Indonesian National Party’) was a broad-
based, pro-Soekarno, nationalist coalition serving the interests of more middle- to upper-middle class
(and even elite) Indonesians.
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possible for PKI leaders to maintain their autonomy from the larger
landowners and village officials who led PNI, NU, and Masyumi?’
(often 1n de facto coalition against PKI). In the last years of Guided
Democracy Sukarno’s protection was also an important condition
underlying PKI’s aggressiveness and occasional ability to win a
battle. As the slaughter of its adherents in 1965 and 1966
demonstrated, however, PKI never became a party of militants
prepared to fight a war. Its mass strength, such as it was, was based
instead on the general recognition that PKI was willing and able to
pursue the socioeconomic ends of the poorest strata of the population,
to defend the interests of the wong cilik (little man) against those on
whom he always been [sic] dependent in the past. When such help
was available, the villager showed himself willing and able to make

use ot 1t (:192).

Thus, over a very short period beginning on 30 September 1965, communist
identity was recast from a position of strength supported by the central government
into one demonised by the prevailing anti-communist power holders in Jakarta. And
while West Java did not seem to experience mass anti-communist killings during the
years of 1965-66 similar to other portions of the island,® there still were ways and
means available for settling old scores.

In Karang Resik, since persons in the Hakekat region had been most loyal to
the Soekarno administration, demonisation was simply inevitable, especially in light
of (1) how many former DI members had since safely slipped back into Karang
Resik’s more overtly religious regions and (2) how deeply these returnees harboured
grudges against the TNI folk and Middle Region residents for opposing them the

previous twenty years. Consequently, those with DI sympathies wasted little time in

“Masyumi was a federation of Indonesian Islamic organisations into one large amalgamated
Islamic political party. It was particularly active in the 1950s before being dissolved by presidential
decree in 1960. See Liddell 1978:172-177; Samson 1978:198-199: Schwarz 1994:12, 13, 17.

*Most likely due to the West Java army high command and its then leader, General Ibrahim
Adjie, not tolerating such events in the region (see Jackson 1978a:7-8). This, of course, lends
credibility to the view that the Armed Forces engineered and manipulated the bloodshed for its own
purposes 1n the other regions. See note 23 above.
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fingering many of the persons in Middle Region as communists or communist
sympathisers.

It was a time of lists. Not only did the names of targeted leftists
circulate, but 1t became a matter of some pride to surviving officials,
especially those with vaguely suspect pre-1965 connections, that their
names had cropped up on rosters of intended victims reportedly
drawn up by the PKI around the time of the coup (Emmerson

1978:91).
Word has it that lists were drawn up in Karang Resik as well-with high

profile former DI figures taking an active role in rooting out communists (giving
credence to Emmerson’s statement, since these were the persons with ‘vaguely
suspect pre-1965 connections’~namely, with DI). Many persons from the Middle

Region area (now older or already deceased) were sent into internal exile on Buru
Island in the province of Maluku, sometimes for as long as ten years.*! In my
involvement in the region, very few people I talked to from Middle Region did not

have at least one close family member who served time there.*?

*On a description of Buru Island and its role as site of internal exile for political prisoners,
see May 1978: ch. 1. I have attempted to interview several of these but my overtures have always
been rebuffed. The answer I consistently receive (by way of a third party) often close to ten years
after the fact 1s ‘belum siap’—‘not yet ready.’

Interestingly enough, one of Indonesia’s premier novelists, the internationally renowned
Pramocdya Ananta Toer, was incarcerated not merely by the Dutch prior to Indonesia’s independence
but also by the Soeharto government during the seventies—the latter being on Buru. His crime under
Soeharto was penning so-called seditious tales dealing with Indonesia’s history, including four works
of historical fiction at the time he was sent into internal exile by the New Order regime from 1969 to
1979 (this collection is commonly referred to as the ‘Buru Quartet’—since this was the venue where he
first recited the tales orally in serial form early each morning to his fellow prisoners). Rather than
centring on events contemporary to Pramoedya’s day, his plots depict the climate of colonialism
prevailing around the tumn of the century. Obviously, the Soeharto government must have grasped the
authonty and puissance of history retold. The Buru Quartet was banned for the duration of Soeharto’s

tenure and Pramoedya remained under house arrest until only just recently; see Pramoedya Ananta
Toer 1990, 1996a, 1996b and 1997.

*Official government reports claim that ‘10,000 communists’ were sent into exile on the
1sland 1n 1969 (note the time lag between this and the ‘coup’-at least two years later, perhaps
longer!), all of them being released in 1979. However, certain groups and human rights agencies,
most notably Amnesty International, claimed that there were still prisoners kept there as recently as

1991, in conditions resembling ‘Nazi concentration camps.” See Jakarta Post 1991a. For a sobering
(continued...)
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As we will see below, the power imbalance and scape goating holds to this
day. For the past thirty-plus years, Middle Region residents have experienced a
disparity in authority and control; to wit, their access to vital resources has been
increasingly constricted by a small elite faction—those in the NU region and now also
increasingly by Pe newcomers to the area. This attenuation of resources has
involved not only a reduction in their ability to satisfy material needs, but also in a
diminution of status, self-esteem and self-confidence which they enjoyed in a bygone
era-when they were seen as public-spirited, nation-defending TNI soldiers and allies.

The above describes a dizzying commingling of local factors with Intrigues
prevailing at the national level. We will return to examine local outcomes resulting
from this. But at this point we must ask what has enabled such an attenuation at
both the regional and national level. What was its mechanism? It is this that I would

like to look at now.

Shifts in Kampung Patronage and Power

Authority at the village (kampung™) level in West Java was historically held
by local governmental or quasi-governmental leaders on the one hand (constituting
the formal leadership structure), or by members of the local village elite on the other
(persons who more or less constituted the informal leadership structure). Those in

this leadership structure maintained strategic linkages with power sources outside

3(...continued)

recounting of typical events and experiences of a Buru resident, see Pramoedya Ananta Toer 1999
(also note the opening quotation in Chapter Four for a sample from this work).

»The term kampung is normally translated hamlet or village in English (the former if
constituting a borough on the fringe of an urban centre, the latter if based as a community in a rural
context).
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the village, thus situating themselves as conduits of outside resources by way of
dominant standing over local, poor kampung residents. In short, those in local
positions of leadership historically held almost all of the village power.

In fact, Karl Jackson noted that in the 1960s ‘virtually all Sundanese villagers
[were] organized into networks of dyadic, personal, diffuse, affect-laden and
enduring superior-subordinate relationships’ (as cited in Pye 1985:112); that is to
say, 1into patron-client bonds. In fact, so pervasive were these sorts of structures in

Indonesia as a whole that distinct Indonesian terms developed for their description.

In Indonesia, both traditional authority and patronage are referred to
as bapak-anak buah relationships. The father (bapak) accumulates
authority by building what 1s, in effect, an extended family for which
he must assume diffuse responsibilities. The bapak forms relations
with his anak buah (children) by assuming responsibility for their
spiritual, material, and social needs. The primary characteristic of
bapak-anak buah relations is that the bonds are diffuse, personal,
nonideological, and in their genesis apolitical (Jackson 1978¢:350).

Though in no way equitably aligned in terms of power distribution, by virtue
of social pressure and local tactics which took advantage of the wealthier
population’s need to save face, local poorer kampung residents were at least able to
draw out apportionment from the surfeit of the upper stratum’s largesse. Pye goes so
far as to state that, in these sorts of alliances

...the patron needs his clients, not as a general needs soldiers to be
risked in battle, but as pilots need enlisted men to maintain the planes
in which the officers risk their lives while the enlisted men remain
safely behind. The pattern of power in these patron-client ties can be,
and usually is, so complex that it is not at all certain whether it is the
few patrons or the many clients who are manipulating the
relationships. The Javanese would insist that only the patron has
power, according to their definition of power; yet they will also

acknowledge that clients can get their way if they are smart
(1985:118).
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The poorer village folk were at least allowed the possibility of calculating the

size, shape and percentage of local resources rightfully theirs and, by calling upon
subtle ingenuity, they could often even prise away this share should patrons be less
than forthcoming. After all, patrons had a local reputation to uphold and a

community standing to sateguard-something put at risk in the event local leadership

could be characterised as being untrue to their end of the patron-client bargain.

When glancing at the story of leadership in the region, the above arrangement
seems very much in keeping with traditional Javanese and Sundanese views of
personal authority vis-a-vis power. In sharp contrast to Western views which
generally depict power as ideational in quality, limitless and decidedly ambiguous in
terms of moral legitimacy (Anderson 1990:21),> the Javanese and Sundanese®’ have
traditionally cast power as a tangible, finite, monolithic property manifesting little if
any moral significance or quandaries (1990:21).”° The chart on the following page
offers a visual schematic of the contrast between the Javanese and Sundanese

concept and that generally prevailing in Western understanding.

**The Western view, in Benedict Anderson’s words, sees power as ...an abstraction, a
formula for certain observed patterns of social interaction’ (1990:21).

*Ajip Rosidi (a prominent Sundanese author and observer of Sundanese culture), lists five
hindrances which make it difficult to distinguish the Sundanese as a cultural group from other ethnic
groups in Indonesia (1985:2-10; he primarily cites the difficulty in distinguishing the Sundanese
person from the Javanese person). These hindrances are: (1) the existence of widely varying
personalities among representative Sundancse public figures; (2) the cultural climate which varies
signiticantly enough from Sundanese village to Sundanese village (cf. Ajip Rosidi 1984:130); (3) the
obvious presence of non-Sundanese individuals living within the province of West Java; (4) the
presence of Sunda speaking villages in Central Java; as well as (5) the tremendous historical influence
(and hence similarity) that the Javanese people have had upon the Sundanese (Ajip also adds that this
Java-Sunda influence cuts both ways, not simply from the majority Javanese to the less numerous
Sundanese).

**Pye makes the following statement about power, directly in reference to the give and take
apparent in Southeast Asia patronage structures: ‘Such [occasional] successes [on the part of clients
over patrons], however, are not seen as manifestations of power, for power is a matter of status and
not a means of achieving purposeful ends (1985:118).
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Contrasting Images of Power

Modern Western Concept of Traditional Javanese (Sundanese)

Power’s:

Power - ~ Concept of Power

Abstract Concrete

Strictly speaking, Power does not Power exists, independent of its
Type exist. The term power 1s commonly | possible users. It is not a theoretical

used to describe relationships or postulate but an existential reality.
observed patterns of social

interaction.

Heterogeneous Homogeneous

Different types of power are treated | All Power is of the same type,

Source(s) as separate variables (e.g., political | having the same source.
power, economic power, etc.),
influencing behaviour.

No Inherent Limits Limited

Power is theoretically unlimited Since Power simply exists, its

since it i1s conceptualised as abstract | amount is cosmically constant.

and hinges upon social interaction. | Concentration of Power in one place
requires a proportional diminution
elsewhere.

Ambiguous Does Not Raise the Question of
Legitimacy

Since power 1s heterogeneous in

type and abstract in nature (with Since all Power derives from a
actual reference to relationships), it | single homogeneous source, Power
follows that not all power is itself antecedes questions of good
legitimate—ethical deliberation is and evil.

incumbent upon those seeking

access to power.

Source: Anderson 1990:21-23
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Thus power has been conceptualised almost as a material substance, a
possession which one either has or does not-a finite commodity bestowed upon a
person blessed.”” This mental image has had enormous bearing upon the manner in

which leadership and authority have generally functioned in traditional West Java

cultural settings. The leader in West Java has typically been framed as the wadah, or
container, for power. Consequently, it has been incumbent upon this leader to strive
to fortify and guarantee his hold over his devotees, since this is the substantiation

that his power has been adequately maintained. This innate power, or téja (radiance)
as 1t 1s often called in Indonesia, has in part been exemplified by the leader’s

...ability to maintain a smooth tautness and to act like a magnet that
aligns scattered iron filings in a patterned field of force. Conversely,
the signs of a lessening in the tautness of a ruler’s Power and of a
diffusion of his strength are seen equally in manifestations of disorder
in the natural world-floods, eruptions, and plagues—and in
inappropriate modes of social behavior—theft, greed, and
murder....Anti-social behavior arises from a ruler’s declining Power,
but does not in itself further diminish that Power. It is a symptom,
not a cause, of his decline. Therefore, a ruler who has once permitted
natural and social disorders to appear finds it particularly difficult to
reconstitute his authornity. Javanese would tend to believe that, if he
still had the Power, the disorders would never have arisen: They do

not stem ultimately from autonomous social or economic conditions,
but from a looseness or diffusion of Power...(Anderson 1990:33).3

*"Such a pattern is reminiscent of anthropologist George Foster’s thesis known as the Image
of Limited Good. Foster states that many tradition-based societies take societal, ‘goods’, whether
tangible or intangible-inclusive of money, honour, reputation, success and presumably power—to be
fixed in terms of quantity and thus scarce in terms of availableness. Consequently, on this view all
exchanges ultimately sum to zero and, therefore, all accumulation by one party is at the expense of
another. See Foster 1965, 1967 (esp. Chapter Six) and 1972. For an edited volume in tribute to
Foster which broadly examines this thesis (as well as others from Foster), see Clark et al. 1979. For a
look at Limited Good as an anthropological construct in light of the New Testament text, see Malina

2001:81-107.

At the time of Soeharto’s fall from power, the news magazine Newsweek made the
following observations: ‘Superstitious Javanese say Suharto knew he had lost his divine mandate to
rule after the death of his wife, known as Ibu Tien, in 1996. Some Indonesians derisively called her
Madame “Tien Percent” because of her reputation for taking a cut, but at least she tried to curb the

greed of her rapacious brood. After her death, Suharto suffered from phlebitis, kidney ailments and
(continued...)
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Thus, traditional power has been imbued with a transcendental,
metaphysical-even quasi-religious—flavour,’ residing latently within an individual
and conveyed by way of the patron-client alliances he manages. With this, personal
authority has been primarily ascriptive in nature, sharing important similarities with
Weber’s classic concept of ‘charisma,’* positioning the leader as mediator between
more regnant sources of power and other lesser ones.*’

[f diagrammed, the shape of these traditional patron-client structures can be

depicted as follows:

*(...continued)
depression. He had little interest in reining in his children and cronies. Suharto coddled his clan to
the end, and his country paid an exorbitant price’ (1998d:22).

¥Power in the Javanese or Sundanese sense seems to have latent within it a deified,
independent quality to it. Cf. Anderson’s comments: ‘The old usage of the word power, which
survives in such phrases as “The Great Power” or “Power had gone out of him” [Gospel according to
St. Mark, 5:30] [sic] approximates the Javanese idea, but by no means coincides with it’ (1990:20, n.
8); likewise, “...the well-known mystical formula Tuhan adalah Aku (God is I) expresses the
concreteness of the Javanese idea of power. The divine power is the essence of I’ (1990:22, n. 11).

“Cf. Anderson 1990:chs. 1 & 2.

*'For a concisely detailed look at patron-client relationships, cf. Eisenstadt and Roniger
1981; esp. :284; also, cf. 1984. For a look at patronage in its Southeast Asian form and its relationship
to political machinations, see Scott 1972. Finally, for an examination of the construct as it functions
in West Java amongst the Sundanese specifically, see the already cited chapter by Jackson 1978b.
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Kampung Life
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Traditional Kampung Patronage

In light of the role enjoyed by such metaphysically-flavoured Javanese and
Sundanese images of leadership, it should not surprise us if a variation on these sorts
of structures is what has served as the governmental alignment of choice in
Indonesia over the past thirty years. During that time, recently-ousted president
Soeharto boldly positioned himself as a sort of national benefactor father-figure,
self-typified by his personal designation of choice: ‘Father of Development’ (Bapak
Pembangunan).”

As hinted at by this designation, significant insight concerning the contour of
the Soeharto government these last thirty years or so is available by observing the

way in which development language has been used. Especially noteworthy are two

*“One might object that Bapak in the Indonesian language can just as easily mean ‘Mr’ as
‘father’. As shall be seen shortly, however, in light of the ubiquitous custodial image nationally
promoted, the former has clearly not been the intended idea.
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distinct terms in the Indonesian language, each carrying their own connotations of
‘development’. As we will see, the choice the Soeharto government made between

the two is 1lluminating.

The most common Indonesian term for development-pembangunan- seems a
relatively new locution in the language. There appears to be little evidence of it in
any of the area’s ancient manuscripts nor even in relation to the rise and fall of the
region’s local kingdoms.* Thus, the term appears only to have gained currency this
century, beginning just after World War II, but most prominently as an adornment
for the New Order administration since 1966—serving as what can be called a key
word for that regime by representing as well as giving shape to its milieu (Ariel
Heryanto 1988:8).%

More interesting yet, pembanguan was selected by New Order leaders during
a period—-the early 70s—when its counter-part English and Spanish renderings were
being severely critiqued as nefarious instruments of neo-colonialism (1988:19). As
the country responsible for initiating the celebrated Non-Aligned Movement
amongst non-Western countries,” certainly Indonesia’s leaders would have known
the connotation they were taking on. Thus, 1t seems there must have been a distinct

motivation driving the selection.

¥ Ariel Heryanto points to the fact that the earliest dictionary he could find offering
pembangunan as one of its listings is ‘no more than 40 years old’ (1988:8).

““The word “Pembangunan’ in present-day Indonesian not only has become what Raymond
Williams would call a key-word, but it has also become one of the two most important key-words (the
other is Pancasila). As key-words, these terms are “significant,” “binding,” and “indicative...in
certain forms of thought™’ (Ariel Heryanto1988:8).

At the historic Bandung-based Asia-Africa Conference in 1955.
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We begin to get insight into the logic of the decision as we look at the

equally acceptable second choice: perkembangan—a term derived from the root word
‘kembang’ or ‘tlower’ in the Indonesian (as well as Sundanese) language. Thus, this
word emphasises a more organic change, a flowering of potentialities already latent
within a process. Furthermore, since the stress 1s upon internal promise and
potential, the perkembangan process is decidedly more difficult to control-in fact,
historically it has most commonly been used to describe natural events and forces

which function outside the dictates of human command, such as wind blowing or a

fire starting.

This being so, Ariel Heryanto even portrays the perkembangan process as a
more religiously-steeped world view 1n opposition to the mechanistic emphasis
communicated by pembangunan:

Believing that an incident ‘develops’ [‘berkembang’] [sic]-in a
society that once believed in the existence of a supernatural force
regulating the order of the universe—combines a hope that the incident
will be controlled by the laws of nature with a hope for its resolution
through the return of the original order and harmony. Although
having several special characteristics, the process of flowering is no
more than a progression of sprouting, growing, bearing fruit, and

forming seeds. There is thus a ‘religious’ quality to the meaning of
‘berkembang’ (1988:16).

Pembangunan, on the other hand, derives from ‘bangun’, a term which for
the last couple of generations* has carried a connotation of ‘building’ or

‘construction’. Thus, the government’s selection seems to opt against a natural,

*Ariel Heryanto points out that the term ‘bangun’ actually designates two overarching
categories of meaning: (1) to build and (2) to arouse (someone who has been asleep) (1988:9-10).
During the period of Indonesian political and ideological foment in the 1930s, when focus was upon
rousing the masses in order to throw off the bonds of colonialisation, the latter tended to be the
connotation-that is, at those rare times when bangun was even used. However, in today’s climate the
first image is definitely the overwhelming connotation residing in the term.
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spiritually-imbued growth process whose stimulus comes from within the local

context in partnership with local populations, in deference to an engineered and

masterminded endeavour brought about by necessarily prescient, paternalistic
motivators external to the context (1988:15-16).

Such a choice emerges even more interesting in light of what development
theorist David Korten (1980) outlines as two divergent styles apparent in virtually all
development planning. He classifies these styles as (1) ‘the blueprint approach’
(greatly analogous to pembangunan) and (2) ‘the learning process approach’ (with
affinities to perkembangan).?’

In the blueprint approach,

...researchers are supposed to provide data from pilot projects and
other studies which will allow the planners to choose the most cost
etfective project design for achieving a given development outcome
and to reduce it to a blueprint for implementation. Administrators of
the implementing organization are supposed to execute the project
plan taithfully, much as a contractor would follow construction
blueprints, specifications, and schedules. An evaluation researcher is
supposed to measure actual changes in the target population and
report actual versus planned changes to the planners at the end of the
project cycle so that the blueprints can be revised... (:496).

Korten points out that this type of development planning is intent on making
sharp distinctions between the role of (a) the researcher, (b) the planner and (c) the
administrator of economic development programmes or projects (1980:497). These

three protessionals are viewed as possessing discretely separate tasks often carried

*As a ‘passive-active’ dyad, Korten’s schema is quite similar-as is the
pembangunan/perkembangan contrast-to Paulo Freire’s distinction between two distinct pedagogical
styles: the ‘banking’ method and the ‘problem-posing’ method. In the former, the student is pictured
as a passive, empty receptacle into which knowledge as ‘facts and information’ need only be poured.
As Freire descnbes it, this represents an asymmetric ‘subject-object’ binomial which serves to
dehumanise the student. In contrast, Freire advocates a ‘problem-posing’ approach, which is based
upon a ‘subject-subject’ dyad, wherein the teacher behaves more like a facilitator who assists the
student to discover the world, so that it will open up before him or her. See Freire 1990. In the next
chapter we will look at this feature of Freire’s thought in relation to marks of the incarnational model.
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out in completely different locations (1980:497). Great emphasis is placed on the
expert with a view toward repairing problems by way of expertise generated almost
entirely from outside the local context.

The blueprint approach commonly assumes that the knowledge
required for the preparation of program designs can be generated
independently of the organizational capacity required for its
utilization. This 1s reflected in its sharp differentiation between the
roles of researcher, planncr, and administrator—-often assumed to be
from different organizations—which inevitably separates knowledge
Jfrom decision from action’ (1980:499, emphasis added).

Hence, 1n the blueprint approach, knowledge is seen as (1) coming from
outside, (2) served up by professionals and (3) applied as an objective ‘fix’ to the
problems encountered. In contrast, the learning process approach relies upon ...a
~well developed capacity for responsive and anticipatory adaptation—organizations
that: (a) embrace error; (b) plan with the people; and (c) link knowledge building
with action’ (1980:498). The New Order government, in their promotion of
pembangunan, opted for the former.*

It 1s not difficult to see how Indonesia’s outside, expert-oriented
pembangunan process was tied to the former president’s person by means of direct
linkage to the country’s patronage system of leadership.

The presence of a Father of Development [Bapak Pembangunan]

[sic]...explains Pembangunan as a unit of social activity with

‘familial’ characteristics. Such a Father [sic] is head of the family in

the Pembangunan household not because he desires to occupy this

position, but because of the will of destiny. As a Father [sic], he is

not a person chosen through election, who is lent a mandate of

authority for a limited time by his electors, and who must take
responsibility for his actions as holder of this borrowed mandate. In

“The variance highlighted here also aligns considerably with the contrast emphasised by
James Scott between /metis and approaches inspired by what he labels high modernism (1998; see
note 12 in Chapter Four below). For examples of other analysts who point to the distinction between
pembangunan and perkembangan, sce Emmerson :116 and Hobart :7..
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the Indonesian family, as well as in the families of various societies
outside Indonesia, there is a prohibition against children ‘sinning’
[mendurhakal [sic] against their Father [sic], no matter how culpable
the Father [sic] in the eyes of his children. A Father [sic] is a father
to his children not only during his lifetime, but even after his death.
Likewise, children have only one natal father, not only in their
lifetimes but even after their deaths (Ariel Heryanto 1988:21).

Or again:

In post-1971 self-characterizations of the new Order a constantly
recurring theme has been the image of the national community as a
family, with President Suharto or the government as a whole in the
role of father and the people, or organized groups, as the children.
The metaphor reflects closely the president’s conception of the kind
of participation system he would like to create: a public that is
deferential, a government that speaks with a single voice, and an
Interaction pattern in which the government provides guidance and is
attentive to group and public opinion but obligated to grant only those
requests which in 1ts judgment contribute to the well-being both of
those directly concerned and of the whole community (Liddle
1978:184).

During the Soeharto years, the notions of national progress* and well-being
were only rarely separated from the image of the aging, grandfatherly president.*
Much of this relies upon the traditional image of fatherhood historically

pervasive on much of the island of Java. In opposition the more organic, nurturing

and caring image of the Javanese mother,

“For a critique of the progress idea in development and its relationship to the Christian faith,
see Sbert 1993. As I have indicated, I will contend below for a decidedly Christian manner of
actuating development practice by examining the biblical concept of incarnation as a fertile motif with
significant potential for promoting salubrious participation in local communities.

A fact symbolized by, up until his fall from power on 21 May 1998, the legal requirement
for all Indonesian businesses, governmental offices and agencies to conspicuously portray Soeharto’s
portrait in their office(s). Thereafter, with B, J. Habibie occupying the role of president, his image
became the replacement of Soeharto’s familiar visage. However, this sort of symbolisation
commanded by no means the same attention it once did; in short, it seemed more a vestige of the
previous administration. For the more recent presidents-Abdurrahman Wahid (Gus Dur) and
Megawati Sockamnoputri (now seated as president)-this sort of imagery has taken on a different, less
sacralised connotation.
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..as soon as [a] child begins to speak...he is taught to develop a formal
attitude towards his father. Before the war, village ofticials who
often imitated the life-style of urban civil servants insisted that their

children address them in the formal krami style ot speech. No village
child, however, addresses his mother in krami’ (Koentjaraningrat

1985:110).

Elaborating upon this Magnis-Suseno (1996) states that, beginning at the age
of five, such a significant shift occurs in the father’s role that he changes from being
intimate with the child (like the rest of the extended family—verbally engaging the
baby with antics, sounds and gestures) to exemplifying a distant and dangerous
force, linked more to the threatening world fixed external to the household. As a
result, the child’s attitude toward the father thereafter evinces a bearing of fear and
dreadful respect (:46-47). Such an image 1s especially pertinent in light of
Soeharto’s own background and his upbringing—thoroughly Javanese as it was
couched in the outskirts of the sultanate city of Yogyakarta, where he was raised.
Therefore, while the term ‘father’ might from one angle seem to carry organic
connotations of nurtured growth, nourished potentialities, warmth and the
inducement of biological blossoming and change, we dare not gloss the concept this
way-linked as this would seem to be to the perkembangan image—since such an
image is not the manner in which it has traditionally been framed by those from
within the culture. In the parlance of New Order prescription, ‘fatherhood’ is most

definitely a pembangunan term.”’

*'Commenting upon this image of fatherhood in 1913, Hasan Mustapa said that for the
Sundanese ‘...advice is at times given by means of telling stories concerning forbears, sometimes by
means of frightening the person with a scary story or fact, sometimes by way of coaxing him or her by
offering something of interest, but perhaps the easiest way to make the advice stick and to truly
convince is by declaring the following: “Don’t do that which is considered taboo.” For instance,
“Don’t sit on the basket.”

The child asks: “Why?”

The parent answers: “Taboo”.
(continued...)
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Consequently, ‘construction blueprints’ as opposed to ‘blooming flowers’
became the development trope of choice. Little was left to chance in a process so in
need of ‘fatherly’ researchers, planners and administrators—the expertise of the
expert. And since Soeharto served as the sacralised and feared ‘Father of
Development” who pointed toward ‘blueprint’ images of betterment and progress, he
and his minions became the outside experts—ostensibly leading the way to progress, a

road which they defined and only they knew how to navigate. This being so, they

*I(...continued)

The child asks again: “What will happen?””

The parent answers: “Does it have to be spelled out for you?”

If the child persists in asking like this, the parent will snap back: “What will happen is you’ll
die far from home!” (1991:6, my translation of that below).

[Kadang-kadang memberi nasihat dengan jalan menceritakan para leluhur dan menakut-
nakuti dengan sesuatu yang mungkin menakutkan dibujuk dengan sesuatu yang menarik hati,
mungkin akan lebih mudah melekat dalam hatinya dan bertambah kepercayaannya, cukup dengan
perkataaan: jangan melakukan sesuatu yang dianggap tabu. Misalnya “jangan menduduki niru”’,
Si anak itu bertanya: “Mengapa?” Jawab orang tua: “tabu”. Anak itu bertanya lagi: “Apa
akibatnya?” Jawab Orang tua: “Apakah harus dikupas isinya?”’ Kalau anak itu memaksa
menanyakan akibatnya, orang tua menjawabnya sambil membentak “Akibatnya bakal mati di
perantauan!’’]

A similar mechanism applies for the Javanese: ‘The key to Javanese interpersonal
relationships is the notion that no two people are equal and that they relate to each other in a
hierarchical fashion. This fact of interpersonal inequality finds abundant recognition in the very use
of the Javanese language that always acknowledges the relative status of the other person in respect to
the speaker. Consequently the Javanese social order may be seen to consist of an infinite number of
status positions that are each characterized by specific duties, expectations, and a right to respect.
These differences in status are not necessarily differences in authority or power among persons, but
reflect the recognition that life is ordered that way, that some people are older than others, or belong
to an older generation (awu) even if they are physically younger, or that some people are wiser and
have better understanding of life. This vertical dimension of social life, and of life in general, is the
very backbone of the Javanese moral order and is legitimatized by the idea that superiors are
somehow closer to the truth than inferiors and thus deserving respect. This hierarchical ordering, with
the parent-child relationship at its core, should provide the stability and continuity of social life’
(Mulder 1987:44).

While much of this is breaking down, it is happening ever so slowly. See Newsweek 1998a,
esp. the following: “Young Indonesians still adhere to strict family traditions. Consider the dual world
of a young businesswoman in Jakarta. She wears miniskirts, regularly dates foreign men and lives a
totally independent life. But when she goes home, according to traditions of Java, she puts away her
mimskirts in favor of batik sarongs and literally crouches and walks like a duck when she is in the
presence of grandmother—a sign of hierarchical deference. “I just go along with these things,” says
the woman. “I’d rather not rock the boat™ (:46).

Of course, these traditional images of fatherhood align to a large degree with those
historically conventional images of power just examined above.
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had little tolerance for those outside their number since, by definition, outsiders were
deemed ignorant and child-like, deservedly passive and quiet.

This resulted 1n a profound lack of space for contest. There was scarce
opportunity for disagreement when it came to state-craft since no ‘child’ should
argue with his or her ‘parent’—a result seen as the height of insubordination,
rebelliousness and disobedience. Does not Father always know best? Is this not the
natural order of things? Highlighting the other side of the metaphor, can the
building possibly take issue with the architect? Is not a building meant to be
passive, silently subjected to blueprints and construction activities? Would not
disagreement with an architect or a contractor-the experts in the cause of
building-be considered a serious hindrance to progress in the construction process?
Acquiescence to expert knowledge was the way forward and anything counter to this

was pitched as an obstacle to development—deserving of speedy and effective

removal.’?

Such was the result of the development discourse which resounded on the
New Order stage,*® all the more so as Soeharto became thoroughly ensconced in his
centralised power base (this occurring approximately from the year 1983 until his

fall from power in 1998).>* During that time, the manner in which pronouncements

*’Middle Region residents in Karang Resik have told me that they have constantly been
presented with two choices: either they can ‘support development’ (mendukung pembangunan) or
they can ‘obstruct development’ (menghambat pembangunan). This loomed large especially every
five years, when election time rolls round. In times gone by, to be ‘pro-development’ has amounted
to a vote for Golkar (Soeharto’s political party), whereas to cast an opposing vote has meant
morphing into an obstruction.

>*To pinch the title of Yudi Latif and Idi Subandy Ibrahim’s impressive book (1996).

*'See Mackie and MaclIntyre (:5, 9) for two schematics detailing the different eras of the

Soeharto government, especially as these interface with political climate, power structure and
(continued...)
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were made in the name of pemerintah (‘government’)> seemed to signal that the
Indonesian public was in attendance before a huge, omniscient bureaucratic parent.
As de facto children, nothing was expected of the bulk of the country’s citizens but
obedience—pemerintah knew best. Here before them was their ubiquitous, all-wise,

patriarch in charge of solving the nation’s problems.

But in order to continue to validate his hold on the presidency, Soeharto had
to be seen as living up to his power-steeped position—the failure of which finally led
in large part to his downfall.’® Even so, up until that time the success of such a
validation otfered the president a chance to further establish himself as the fulcrum
of the national patronage system. As the ‘Father of Development’ Soeharto—in
keeping with the quasi-religious tenor of these alliances—even depicted his grab for
power 1n 1965-66 and his three-decade plus struggle to maintain that power as more

or less sacrally ordained events, thereby rendering it as no power grab at all but

rather an almost divinely-consecrated salvific confirmation of his patriarchal
position. By hallowing his reign with supernal features, Soeharto could keep

opposition to a minimum.

*(...continued)
opportunity for grass-roots participation.

>’Even the word used for government in Indonesia—pemerintah-underlines the point: the root
word 1s perintah, which is the common term for ‘to order’ or ‘to command’. Thus, the government
are not primarily those who govern, but those who deliver orders, issue directives or give commands.

**Which culminated in riots and an increasingly vocal call for reform leading to his standing
down on 21 May 1998. Almost presciently, Emmerson had this to say in 1978: ‘Can a bureaucracy be
both powerful and open? Beyond what optimal point does an additional increase in the capacity to
satisfy needs mean a decrease in sensitivity to them? In a hierarchic political culture where urban
elite and rural mass are already far apart, as on Java where two-thirds of all Indonesians live, the
optimum may be soon reached and easily passed: The stronger the ruler, the more impervious. In the
extreme, as feedback channels are shut down and mass grievances pile up unrecognized at the
entrances, violence may take over to flush out the system’ (:83-84). Cf. Newsweek 1998c.
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The New Order’s ‘consecration’-tied as it was to nation-building and
economic recovery after the Soekarno era—funded an image of the state intimately
tied to governmentally-endowed development schemes Soeharto lionized and
brandished as badges of legitimacy. According to Vatikiotis (1993), during
Soeharto’s reign development was ‘...regarded both as a stamp of his legitimacy and
the cornucopia out of which patronage and personal gain could be pulled at will’
(:55).”” This image of the state had constituent parts. It will help us to look at these

a bit more closely.

Development discourse in Indonesia was fashioned from a range of centrally
concocted symbolic elements originating from the outside (although the government
framed some of these as autochthonous), which themselves were intimately blended
with the already-described patron-client constructs. The result of this mix was
particularly noxious for poor, marginalised Sundanese persons in kampung
communities like Karang Resik’s Middle Region residents. In short, it left them
soctally and politically orphaned—disenfranchised outside the national patronage
playing field.

The concocted, external state emblems seemed to make their appearance at a
particular point in time, namely, just round the period of national independence 1n
the late 40s. Thus, while these constructs certainly played a significant role in

Indonesia’s symbolic history since its inception, they truly gained currency during

>"Vatikiotis points out that this wreaks havoc not only upon governmental practices but also
on the fiscally astute practice of separating funds from the owner in the day to day affairs of an
NGO-a fact which made these foundations very susceptible to corruption. ‘Part of the problem is
cultural. “In Indonesia, assets are inseparable from the person they are attached to,” an Indonesian
lawyer said. The practice of being generous anonymously is rare in a society where philanthropy 1s
synonymous with power’ (1990:63).
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4.
the New Order regime, being deftly manipulated on Indonesia’s political, economic
and socio-cultural stage at the time.

The first concocted emblem has already been noted above: this was the
notion of ‘development’, centred on the aforementioned term pembangunan and its
cognates. This formulation was situated squarely at the heart of virtually all New
Order national campaigns and government crusades. Moreover, it was also this
image which served as the basic rubric for the entire New Order cause-beneath the
pembangunan umbrella Soeharto slowly constructed his own unique version of the
nation-state paradigm, replete with ‘family’ and ‘filial’ connotations.

The sccond fabricated grouping consisted of discourse revolving round the
interplay of two other state political clichés: gotong royong and pancasila—each
bound to pembangunan rhetoric in its own unique manner. These two political
clichés seem to have been aimed at distinctly separate socio-economic audiences: the
first in order to restrain and domesticate poor kampung residents, the second 1n order
to unite, coopt and corral middle-class to elite kampung as well as urban dwellers
(cf. Sullivan :207). It will help us to look briefly at each of these in turn.

Of Sanskrit derivation and probably best translated ‘the Five Principles’,”®
the term pancasila has served as the Indonesian state creed since the country’s
formation as a nation-state (it seems to have been birthed in the cradle of gotong
royong parlance,” cf. Sullivan :173). One of pancasila’s most alarming

characteristics has been its lack of discemibly consistent content: while initially

**These principles are more or less as follows: (1) belief in one supreme being, (2) a just and

civilized humanitarianism, (3) national unity, (4) wise government based upon consultation and
consensus, and (5) social justice for all.

9We will take a look at gotong royong just below.
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seeming to say much (being, in Geertz’ words, ‘short, ambiguous, and impeccably
high-minded’ [1973:225]), in the end it has rung hollow, sounded vague and been
formulated essentially amorphous. In short, it has possessed no tonal centre, a fact

rendering 1t incredibly susceptible to manipulation. On the New Order’s
interpretation, the primary onus seemed to be upon what was disallowed more than
what was permitted or encouraged (Mackie and Maclntyre :26).

As aresult, a dazzling array of symbolism and Indonesian history has swirled

round this word, making it at once incredibly intriguing as well as dangerously

slippery. Yet (or perhaps consequently), it served as a veritable litmus test of loyalty
for Soeharto’s New Order government.” For example, the ‘unique Indonesian brand

of democracy’ championed by the New Order was given the curious designation

‘Demokrasi Pancasila’ (‘Pancasila Democracy’).®’ As Soeharto put it: ‘we have to

“Geertz (1973) claims that such pernicious, manipulative obfuscation of the concept was
already evident as early as the late stages of Soekamo’s tenure: ‘By the time of the Constitutional
Convention of 1957, the Pantjasila had changed from a language of consensus to a vocabulary of
abuse, as each faction used it more to express its irreconcilable opposition to other factions than its
underlying rules-of-the-game agreement with them, and the Convention, ideological pluralism, and
constitutional democracy collapsed in a single heap’ (:226).

The difference at the time, however, was that everyone seemed to be capable of wielding the
pancasila sword, not merely the government.

*ICf. a comment concerning Pancasila Democracy made by the very clever and politically
astute (though probably administratively inept) Abdurrahman Wahid, who was then seated as head of
Nahdlatul Ulama (NU)-the largest Islamic organisation in the country—but who later became
president of the country:

‘Asked if the Pancasila democracy had failed, he [Abdurrahman Wahid] said, democracy if
implemented the right way was nothing less than Pancasila democracy.

““l am a Pancasilaist,” he said referring to the state ideology, “my understanding about
Pancasila democracy is a democracy which is truly based on Pancasila. This does not difters [sic]
from democracy with no other word attached to it.”

‘The trouble was that Pancasila democracy had become a slogan, he said, and as such
everyone had his or her own perception of it.

‘““As | see it the term Pancasila democracy has become a victim of the different perceptions
of those who practice it.

‘““If those practitioners want to curtail the practice of democracy and yet the term Pancastla 1s
attached to it we should pity Pancasila,” he said’ (Jakarta Post 1991b:1).

Gus Dur (the diminutive used nationally for Abdurrahman Wahid) made these statcments
several years ago in a political climate in which a toeing of the pancasila line was of the utmost

(continued...)
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look ahead to enhance the application of democracy based on Pancasila that is in line
with the progress we achieve in development in general’ (cited in Schwarz :293).
Schwarz points out that, while this statement would surely clarify very little for the

average Indonesian, it scems that what Soeharto had in mind was

...a communitarian form of government in which decisions are made
by consensus in a nation conceived of as a family. Open
confrontation is thought to be damaging to the welfare of the
community, which is much more important than the interests of the
individual family members. Soeharto contends that Pancasila
democracy, infused by the ‘family spirit’, is the form of government
most closely congruent with Indonesia’s cultural traditions (:292).

This obviously fits well with the patronage system described above. It is also
easy to see the way in which its ‘family-oriented’ nature parallels the rigid
paternalism found in relation to pembangunan.®’ In the mingling of sacralised,
family-steeped elements, the brandishing of pancasila played a major glue-like role
in holding the New Order structure together.

Many were the consequences of this. For instance, from 1978 until only just
recently one of the principal ways in which the government put its spin on the
pancasila creed was by virtue of a two-week pancasila indoctrination course (entitled
Pedoman Penghayatan dan Pengalaman Pancasila [‘Pancasila Apprehension and
Comprehension Guidance Courses], abbreviated P4) (Sullivan :203{t). P4 courses
were offered in local public schools, for civil-service employees and even, whenever

possible, for Indonesian university students studying abroad. While not technically

mandatory, encouragement for participating knew no bounds, even to the point that

$1(...continued)

importance.
We’ll have an opportunity to look at Gus Dur’s thought more closely in Chapter Four.

52Gee page 3 IF.
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‘all civil servants who wish to gain promotion or even travel overseas [had] to prove

attendance...” (Vatikiotis 1993:106).

Another key ingredient to pancasila machinations was the function of the
military. For the duration of Soeharto’s rule, the armed forces was a major
stakeholder in the pancasila campaign—-primarily by way of its enshrinement in the
notion of Pancasila Democracy referred to above. Under this banner the armed
forces was beatified as the agent of dwifungsi (‘dual function’)-a creed giving the
Indonesian military a rightful socio-political cum economic affairs role in everyday
civil affairs, in addition to their more typical national security function (see, inter
alia, Anderson 1990:115; Schwarz :16, 30; Vatikiotis 1993: 60-91; also, cf.
Sundhaussen :67ff.).>® Needless to say, the army (by far the largest and most
influential of all the branches of the Indonesian military) has frequently confused the
two capacities, sanctioning and securing its particular read on both the political
climate as well as the economic arena.”* Worse yet, dwifungsi has often placed the

army 1n an adversarial role vis-a-vis average Indonesian citizens, thus poising the

*This doctrine is probably, in part, related to ABRI’s history. Recall that its birth came
about rather spontaneously as a result of local guenlla opposition to Dutch forces attempting to
reestablish dominance after the Second World War (see note 12 above).

Vatikiotis observes: ‘The Indonesian army sees itself as quite different from other armies 1n
the world, because it was never created as an instrument of the state, but was itself involved in the
creation of the state. Thus the military considers itself the embodiment of Indonesian nationalism. In
theory, it remains above the state, and technically does not consider itself answerable to the
government of the day, although in theory, the president is supreme commander of the armed forces.
Abri’s decisive role in the defense of the Republic during the 1945-9 period, when it came under
Dutch attack [sic] provided the military with the basic justification for wielding political power. “The
government may change every day; the army remains the same,” General Sudirman, the army’s first
and much revered commander, said in 1947’ (1993:63-64).

**This is all the more detrimental when considering the pervading presence of the military at
both the local as well as the national level: ‘The military is entrenched and represented at the
provincial level as well as at the political center. Military men sit in both the provincial and district
parliaments, and often provide the speakers. Moreover, the positions of provincial governor and
district officer, both semi-elective positions, often are held by military men’ (Sundhaussen :52).
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former as the sole protector of ‘orthodox’ pancasila canon in the face of clandestine

opposition which, according to New Order doctrine, would always threaten to
percolate up from the population at-large.®

Yet the most interesting aspect of pancasila rhetoric can be found in the
identity of its intended audience: the middle-class to elite Indonesian citizen. Before
we look more closely at this, however, we must first unpack the accessary construct
in the couplet: the notion of gotong royong.

Typically glossed ‘mutual cooperation’ or ‘mutual assistance’, gotong royong
1S ‘an expression covering a familiar set of principles and practices and an elaborate
inspirational discourse on neighbourliness’ (Sullivan :71).° It may surprise some
that, in opposition to a good deal of present day nation-state rhetoric, ‘gotong royong
discourse’ is not some ancient conception of Indonesian good-neighbourliness, but

instead 1t ‘...appears to have emerged since the 1940s as an ideology of community

earnestly promoted by the state’ (:4).®” The reason for this fabrication, it seems, has

*For the Indonesian military since the New Order, pancasila and its role as defined by
dwifungsi has been linked directly to its identity as a counterfoil to the former Indonesian Communist
Party (the PKI). ‘Pancasila Sanctity Day’ (Hari Kesaktian Pancasila), the name given to the day on
which the crushing of the attempted ‘communist’ coup has been celebrated—1 October, the date 1n
1965 on which the bodies of six murdered generals were discovered in an abandoned well at the
Halim Jakarta international airport—demonstrates the sacro-sanct nature of this role and the link 1t
boasts to pancasila. Since the downfall of the Soeharto regime on 21 May 1998, however, there have
been repeated calls 1n the press for the rescinding of both the army’s dwifungsi license as well as a
discontinuation of the obsolete scapegoating of the now long-defunct PKI as source for all of
Indonesia’s social ills and political ferment. As examples of the first type of article, vide Jakarta Post
1998a; 1998b; 1998c; and 1998e. Examples of the second may be found in Jakarta Post 1998d;
1998f; and 1998g.

*Cf. Guinness who defines it as ‘forms of balanced and generalised reciprocity among
Javanese villagers’ (:279).

*’First-president Soekarmno seems to have played an instrumental part in introducing this term
to the Indonesian political stage. ‘In his 1945 speech, after describing the five principles (pancasila)
he thought would constitute the Weltanschauung of the nation...Sukamo explained that these could
be condensed into three (¢ri sila): social nationalism, social democracy, and belief in one God. He

then proposed that this three could be compacted into one. “If I compress what was five into three,
(continued...)
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been both a need to maintain tranquil communities which do not hinder government

programmes, as well as a desire to marshal voluntary labour necessary for village

level government projects—ones organised top-down and, thus, in need only of being

implemented.®®

John Sullivan employs the phrase ‘invented community’ to illustrate the New

1_69

Order’s hoped for results at the local village level.”” He emphasises the top-down,

fabricated image of local harmonious kampung communities, all held together by an
elaborate village control mechanism (i.e., the RT/RW system;” a structure charged
with delineating the scope for domestication of poor kampung dwellers—cf. Sullivan
1987:135). Thus, there was an invented quality to the configuration. For Soeharto’s
New Order administration, the village served as the locus classicus in which gotong
royong—the ‘invented construct’ par excellence—enjoyed its lease on life (1987:212).
The reason, says Sullivan, is that the goal was to keep local kampung life ticking

along 1n as orderly and non-disruptive a fashion as possible so as not to derail wider,

%7(...continued)
and what was three into one, then I have a genuine Indonesian term, gotong rojong, mutual
cooperation. The state of Indonesia which we are to establish must be a gotong rojong state. Is that

not something marvelous: a Gotong Rojong state!”’ (Sullivan :173).
For an abridged version of this speech, see Sukarno 1969.

*3¢“Mutual help” (gotong royong) programmes are organized top-down and it is those who
suffer most who are expected to contribute their “free” labour which they first of all need to struggle
for their living, there being nothing ‘“democratic” in the condition of most villages’ (Mulder 1987:98).

In relation to top-down development models extant in West Java, see Hardjono 1983.

“*Invented community’ is a term Sullivan borrows from Hobsbawm and Ranger (1989).
Juxtaposed against this 1s pancasila, best viewed as the key symbol for Indonesia’s ‘imagined
community’ discourse-that omni-present nation-state rhetoric spoken of by Anderson (1991; cf.
Sullivan 1987:208). See just below on page 48.

RT is short for Rukun Tetangga (woodenly translated: ‘Neighbourhood Conviviality Unit’),
RW for Rukun Warga (‘Citizenship Conviviality Unit’). From smallest to larger, these are the two
lowest tiers of Indonestan governmental structure-in actuality more quasi-governmental 1n nature
(administrative heads for these units are not officially on the government payroll). See Sullivan
1987:134-160.
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more grandiose images of the pembangunan formula. This introduces us to the

second, more elevated stratum.

In contrast to domesticating gotong royong discourse centred on poor
villagers, Sullivan claims that the pancasila formula was the key symbol for the New
Order’s ‘imagined community’ nation-state rhetoric (1987:208; cf. Ariel Heryanto
1088:11; 21-22) aimed at coopting elite kampung (and urban) dwellers by enticing
them through kick-backs from the state. Benedict Anderson’s nation-state ‘imagined
community’ thesis (1991) becomes important at this point, since he points out that
‘...the members of even the smallest nation will never know most of their fellow-
members, meet them, or even hear of them, yet in the minds of each lives the image
of their communion’ (:6; cf, Sullivan 1987:189-191 [esp. 191]; 207-208).”" Thus
through pancasila discourse the idea was to get Indonesia’s elite ‘imagining’ (and
craving) in the same direction, staking their respective claims on chances of gaining
ever-greater slices of the limited nation-state bounty (recall Anderson’s depiction of
the finite nature of indigenous understandings of power). The result was elite

citizens in direct competition with each other in the national communion.’

"'Sullivan makes much of Anderson’s ‘imagined community’ thesis in his analysis.

2Jackson has linked the sort of political style I am describing here with Thai specialist Fred
Riggs’ concept of ‘bureaucratic polity’(see Riggs 1966). In such an arrangement, says Jackson, ‘the
main arena for political competition is not the country at large, and power is not obtained through the
cultivation of mass movements. Instead, meaningful power is obtained through interpersonal
competition in the elite circle in closest physical proximity to the president. Elections are held to
legitimize, through democratic symbolism, the power arrangements already determined by competing
elite circles in Jakarta (1978a:5). Riggs’ thesis has probably been most forcefully critiqued by Anek
Laothamatas (1992). It is hard to overlook the similarity of what prevailed in Indonesia under
Soeharto and some form of the ‘bureuacratic polity’ thesis, however it might need to be amended,
adapted and critiqued.

In a similar vein, note the following in 1991 from Indonesia’s national daily Kompas:
‘Participation of the general populace in the development of politics is limited solely to casting a
ballot, since after this, one witnesses not only the weakening of participation, but not infrequently a
widely embraced view of politics as something “taboo”.’ (:1) [‘Partisipasi rakyat dalam

(continued...)
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With the above analysis in tow, we may now return to our earlier diagram
which depicted Traditional Kampung Patronage. We are clearly in a position to
redraw it in order that it might more accurately reflect the revised hierarchical
rearrangement just identified. Traditional hierarchical power alignments seem to
have been nationally folded into the above invented, imported and hackneyed
groupings, resulting in a political mix ill fit for the needs of poor kampung residents
like those 1n Karang Resik’s Hakekat region. In short, during Soeharto’s reign
patronage was léﬁ lop-sidedly reconfigured to the extreme on the New Order stage,

much to the detriment of poor residents.

The Indonesian Government as Patron

Pancasila Discourse as
Carrier of Pembangunan
Co-optation
(The Imagined Community)

Local Village Leaders vs. Local Village Ehte '
(competltlon for government patronage) o

Carrier of Pembangunan
Control & Domestication

(The Invented Community)

mnu)l

Gotong Royong Discourse as A

Local, Poor, Margmahsed Kampung Resndents o
(regu]atlon and restriction from leadersfchtc)

vl l

Kampung Life

Reconfigured Kampung Patronage

7(...continued)
pembangunan politik barulah terbatas pada keikutsertaan dalam pemilu. Karena setelah itu, bukan

saja partisipasinya yang melemah, tetapi tidak jarang yang menganggap politik sebagai sesuatu
yang “tabu’"].
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As can be seen, the elite-formerly patrons of poor kampung residents—were
fashioned by the New Order into a nouveau collection of clients designed to compete
for access to the central state repository. With the state collectively taking up the
position of patron, Soeharto, up to the point of his resignation, perched atop its peak
as its symbolic quasi-sacred benefactor. Similar to traditional patronage, cooptation
in this scheme had as its central aim the clustering of all possible rival factions under
one umbrella; likewise, while the umbrella was trumpeted as solitary and singular
(the umbrella stamped pembangunan or ‘development’), plainly those elite taking
refuge below were anything but harmonised-as we have seen, competition, conflict
and fractionalisation seemed baldly the hoped-for result.” This being the case, the
accent by necessity emerged as a complex affixed to vertical lines of governmental
authority reigning over competing factions—as opposed to an horizontal variety
centred on camaraderie—with hopes that all potential threats from the elite to the
prevailing New Order system would thereby be divided and, in the end, neutralised.

From the revised diagram we can see that, as an outgrowth of this formula,
poor kampung dwellers were entirely ditterentiated from local village leaders and
elite by way of newly fortified gotong royong communities—the former no longer
actually tethered to local leadership as before (Antlov 1994:92). Each of the
complexes—pancasila and gotong royong—became carriers of their respective
pembangunan goals and purposes: (1) pancasila was focussed on aligning and
coopting Indonesia’s elite for the state’s purposes by fostering rivalry between them

in a clamber for New Order patronage; and (2) gotong royong was focussed on

When glancing once again at the patron-client and traditional leadership thesis, such
factionalisation of clients is to a large extent consistent with more traditional patronage systems as
well. See Eisenstadt and Roniger 1981 and 1984.
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controlling and domesticating the kampung’s poor by way of New Order village-
level regulation and restriction. As a consequence there arose a ‘competition among
the elite scrambling for scarce positional and material rewards’, as Aleksius Jemadu
has put it, resulting in a wide scale ‘...political marginalization of society’ (1997:5).
Village elite were left with little time, interest or motivation to look after the needs
of poor kampung dwellers as in days gone by. Thus, in our diagram, bold arrows of
control (as opposed to requited patronage relationships, strictly speaking) issue from
kampung elite down toward the marginalised, but only broken arrows of limited

feedback (if any at all) flow the other way—very little reciprocity between these two
groups now seems current in today’s kampung, whether hierarchically-defined or

not. Plainly stated, the village poor have simply been left out in the cold to fend for

themselves, semi-detached outside the pembangunan orbit.”

The upshot of all of this is, Soeharto’s pembangunan umbrella did not 1ssue
forth as an invitation for poor kampung residents to join the ‘great development

family’ (Keluarga Pembangunan Besar) presided over by the nation’s fatherly

"Within this process, however, might be a slow erosion of power previously enjoyed by the
village elite—since, now detached from the poorer residents in the community in terms of give and take
and dependency relationships, raw coercion is the only thing remaining, served up by the state in this
arrangement. Local power holders no longer command obedience as they once did.

Scott (1985) seems to point to a similar decoupling in Malaysia of patronage bonds and their
attendant obligations: ‘{Wealthy farmers now] face...the classic ideological contradiction of the
transition to more capitalist forms of production. To the degree that the new production relations
have prevailed, there is a corresponding decline in the social use of property and hence in the social
authority of the propertied class.

‘The net result of the process has been that the large farmers and landlords affiliated with the
ruling UMNO party have been losing their social grip on the poor. In the past, UMNO’s political
control of the countryside was predicated squarely on the social control that wealthier families could
exercise over small-holders by virtue of relations of economic dependance, particularly tenancy and
employment. It was enough for UMNO to attach to itself a large share of the wealthier villagers; their
economic dependents were brought along as a matter of course. As the “organic” dependence of
production relations has come unraveled, as profit has steadily detached from social control over
poorer villagers, these economic networks of local authority have become far more tenuous. They
have not disappeared altogether but have become less numerous and less reliable. Those economic
relations of dependence that remain, moreover, are now often organized more strictly by impersonal
market forces...so as to yield far less in terms of systemic social subordination’ (:311).
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patron (Bapak). On the contrary, what they were subjected to was outside,

hierarchical control with a view toward their domestication (cf. Sullivan
1987:207)—an undertaking ot ‘national security and conflict management’
(1987:206) at the village level.”” The reason for this is clear. If cooptation of the
elite client class was the primary goal under pembangunan-inspired images of
pancasila, then something had to be done with the resulting discarded
underclass—those previously functioning as clients for the ones now coopted. Once

again, this was achieved by means of pancasila’s sister pembangunan mantra: gotong

royong—the tool of choice to ‘underwrite intervention into village life’ (John Bowen,

as cited in Sullivan 1987:178).7

*The [pancasila] picture contains everything the New Order rulers feel should and can be in
a fully developed, modemn Indonesian society. It outlines a community of the future to which all
Indonesians with the entrance price are invited, part of the price (paid in advance) being their
agreement that the foundations arc firmly in place and the rest of the edifice is steadily developing,
which agreement implies an eschewal of certain forms of behaviour likely to disrupt or slow this

development, including impatient demands for premature reforms. It must be said that the picture is

not entirely convincing and the invitation not all that compelling in itself, at least to kampung
dwellers’ (Sullivan :207).

"°Cf. Sullivan: *...It seems unlikely that pancasila is really meant to inspire lower-class
groupings, unlikely that state ideologues care much whether the wong cilik [Javanese: ‘little people’]
are moved by their ptcture of the good society. It is probably enough if they refrain from spoiling
other people’s enjoyment of it and obey the simple rules evolving from it’ (1987:208).

Oddly enough, this locus of interest seems to have been lost on many outside political
analysts of Indonesia. Frequently, the pancasila doctrine has been trumpeted as in full force
throughout the nation due to the fact that many of the elite of the country (whether democrats or not)
laud its merits. This can be seen in Douglas Ramage’s study who states that ‘...at first, like many
others, I saw Pancasila as the uninteresting rhetoric of a government trying to legitimize its rule.
Upon closer examination it became apparent that Pancasila has meaning for Indonesians far beyond
stale government propaganda. It was also evident that Pancasila plays a central role in ongoing
political debates’ (1995:1x). While this may or may not be true, it is instructive to note the sort of
‘closer examination’ which served to change Ramage’s mind: ‘...personal, one-on-one intervicws with
ninety-seven people[,]...most...members of the “elite”-both in and out of government’ (1995:1x-x).

It seems that almost the entirety of his book is based upon these interviews. Undoubtedly, 1f
pancasila has functioned in the manner I have just described, Ramage’s approach could in no way
capture the ‘meaning’ the emblem possessed for the vast majority of Indonesians—it could only do this
in relation to the elite, those it was designed to coopt! Furthermore, this in no way debunks the role
the construct took on as a primary tool of ‘rhetoric’ in the New Order’s attempt‘...to legitimize its
rule’.

In later chapters I will offer the incamational approach which is far more robust in getting at
the truth of the matter in terms of local opinions held and views embraced.
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Once domineered and domesticated, these villagers thereatter found
themselves collared as a virtual ‘beast of burden’ stratum, employed without
explanation to do the grunt work of local village-level, nation-building chores as
concocted by those in power—chores easily now labelled development
(pembangunan). Furthermore, if found less than forthcoming vis-a-vis these new-
found roles, poor kampung residents could be categorised as obstructive to
pembangunan, rendered suspect as less than religiously zealous, labelled

subversives, or, possibly the worst scenario, branded pro-communist’’~all of this

available by way of the State-framed gotong royong postulate. Consequently, these
persons found themselves stygmatised, short of jobs and opportunities, wanting for
traditional leadership structures as safeguards and shy of physical resources-in a
word, they were left marginalised to the fringe (or, better yet, to the bottom) of
kampung society as a by-product of the New Order’s pembangunan/pancasila/gotong
royong troika. This construct itself essayed to refashion the patron-client
relationship into a tool for the realisation of its own predetermined goals. In the
process, poor villagers were caught in a web of hierarchy-still at the bottom of the
pile-but now with scarcely any power with which they could voice, let alone realise,

their ambitions.

"Keeping in mind the climate prevailing at the time of Soeharto’s ascendancy to power in
1965 and the crucial role that demonization of anything even remotely related to communism has
played from that time forward.
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The Countervailing Symbolic Universe of Marginalised Residents in Karang Resik

In some countries, the populations pretend to comply but, behind the scenes, there
takes place a sort of subverston of the logic accompanying the imported object or
institution. Etienne Le Roy aptly speaks of ‘phagocytism’, a term used in chemistry
whereby one cell ‘absorbs and destroys’ another, and indeed one sometimes
wonders who has actually absorbed whom (Verhelst 1990:41).

My own first-hand involvement in kampung life in Karang Resik came about
over six years ago when I began meeting with Pak Ujang, a rice farmer, Pak Cece, a
cigarette peddler, my research assistant Pak Tampan (who comes from the region
and who was unemployed at the time) and Pak Agus, a local handy-man who was at
the time serving as a Ketua RT (or Head of the RT"®) in the region as well. The goal
each night was to listen to Indonesian language broadcasts on the BBC and the
occasional broadcast from Holland, Australia or the United States (all of these
disseminated over short wave radio). They let me know that they had been meeting
like this consistently over the course of several years—notwithstanding the threat it
posed should they be found out-since they had little trust in the internal government-
influenced Indonesian news programmes and they felt they needed to, as they
themsclves put it, ‘know what was really happening.’ I was invited to join in these

sessions, ostensibly coming along simply to listen to the radio.” But these nights

®For a short description of the RT/RW system, see note 70 above.

"”Once again, I first became interested in Karang Resik on account of the uprising I have
described on page 11. Pak Ujang, Pak Cece, Pak Tampan and Pak Agus were all aware that this
initial attraction to the region was for the purpose of research and they seemed to believe that joining
them would help to deepen my knowledge of their area. Even so, initially getting to know Pak
Tampan was extremely helpful (we met by way of a mutual friend outside the Karang Resik region
during my early days in Tastkmalaya)-he essentially mid-wifed me into the fold of these men. All
four also took me round the area and introduced me to key individuals and leaders, primarily in order
to gain informal permission to nose about.
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soon developed into full-scale discussion times. Much of what I learnt about
kampung life I gleaned from these late-night conversations.®

It did not take me long to realise that poor kampung residents have been the
victims of a virtual assault of historically-distorted symbols. They have felt full-
force the impact of the reconfigured kampung patronage system described above. In
Karang Resik, poor kampung dwellers are no longer seen as valued citizens and thus
they are now left scrambling ‘patronless’ with their former patrons, the village elite,
transformed into clients of the state. Semi-detached in their relationship to the

pembangunan umbrella, the poor of Karang Resik have been forced to serve its
image, with very little public say in what this should mean. And the village
elite-now faithful clients under mandate from the national political configuration
since 1965—are charged with the task of guarding the pembangunan image, goaded
on by potential payback in the form of position and access to the centre.

But in what specific ways has pembangunan been guarded in Karang Resik
and who specifically have the guardians been?

Firstly, simple topography provides some answers. Since 1989 the area has
been divided into three distinct administrative districts (RWSs); divisions which
simply recognised in a late fashion conceptual partitions already in force in the area

for quite some time. These divisions confine Hakekat residents to the middie,

frequently making them both scapegoats and buffers at one and the same time. To
the question ‘Who, locally, guards the image of pembangunan?’, the logical answer

is ‘Those in the NU and Persis regions’. A bridge traversing a stream conspicuously

®*That below (or that above, for that matter) is not drawn simply from these late night
discussions, but also from periodic day-time involvement in the area-in the form of interviewing,
observing, participating and other normal ‘culture-exploring’ activities.
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divides the NU region from Middle Region and it serves as a fairly strict boundary.
An individual from Middle Region caught wandering into the NU region after dusk®'
1s very likely to receive a sound thrashing from youth living in the NU area. The NU
message has come to be: ‘Remember where you are from and resist confusing the
categories’.

Another obvious geographical indication of this rearrangement are the
changes which have been made to the large recreation site which first gave the
region its name.** Even the shape and location of the main entrance has now been
altered—the former entrance shunted off to the side, lcading nowhere except to a
dead-end blocked by a gate into a large, private residence.®® This, by itself, seems to
signal the shift in focus, with guards stationed at the entrance and with admission for
entry now being charged.** Even though the site lies within the confines of their
region, Hakekat residents can no longer freely access the grounds as they once
could-a fact especially ironic in light of the significance the place carries during the
struggle for independence, a significance Hakekat ancestors were instrumental in

establishing. This much is undeniable.

®1The boundary betwcen daylight and dusk is, incidentally, a time-boundary spiritually-laden
with rarefied connotations all tied up in the prevailing conceptual framework of the more mystically-
prone local residents; primarily those bearing allegiance to the NU faction as well as, of course, those
from Middle Region—see Wessing 1978.

8In actual fact, the area where the recreation spot is found is the only place ever to officially
bear the name Karang Resik. Nevertheless, popular reference throughout the city of Tasikmalaya has
for some time pointed to the whole stretch depicted as rightfully deserving this appellation-a sort of
reverse metonymy with the region taking its name from the recreation spot.

8] have already made reference to this fact above, in note 6.

84This does not even touch upon the event which attracted my attention to the area in the first
place—the establishment of a pub on the grounds of the tourist site. I will look more closely at that
incident below.
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However, what may not be so easy to see is the impact all of this has had on
local real estate costs—a phenomenon especially hard on Hakekat residents in light of
their marginalisation. Remodelling of the sitc in the manner described has attracted
wealthy speculators from outside Karang Resik who have begun buying up land
around the recreation site with a view toward possible construction and
‘development’ in the future—of course, the government has called this process
pembangunan.® The appearance of such people has been an obvious outgrowth of
that described above; with the pembangunan structure in place, outside power-
holders arc left with free rein to enter as they will. In the region of Karang Resik
itself it was rumoured, before Soeharto stepped down, that his eldest daughter, Tutut,
had purchased a great deal of land and was planning to establish a golf course near
the area. While I was not able to ascertain the veracity of this report, 1t was
somewhat irrelevant in relation to the effect it had on land prices in the area. Being
all too plausible, people believed it and this by itself had great impact on the local
economy, with land prices soaring from Rp. 70,000 per bata® to a price generally
hovering around Rp. 300,000-though at times it got as high as Rp. 500,000 per bata.
If small rice plot farmers previously found it difficult to purchase land, it is surely
next to impossible now.

The impossibility of becoming a land owner is not the only barrier to Middle
Region residents. For example, over the past ten to fifteen years Pak Ujang has been

relegated to a form of seignorialism, surrendering 50% of the yield from 300 bata of

8Ironically, in light of the physical building process to which these speculators are referring,
in actual fact they are indeed correct in this case. See the discussion above concerning ‘construction’
connotations of the term pembangunan.

8 A bata is 14 square metres.
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paddy in almost corvée fashion to a wealthy, university-trained, outside landowner.
Consequently, even under normal circumstances he has struggled to make ends meet.
However, Pak Ujang is fully aware that he is now all the more subject to the whims
of his absentee boss, since his boss could dismiss him at any time should he deem 1t
economically expedient. Pak Ujang has no recourse in the tace of this, since the
owner lives far outside the community and 1s thus entirely indifferent to Pak Ujang’s
plight. There is no longer any social or communal pressure which can be brought to
bear upon him.

At a less material level is the bifurcation of discourse in the Karang Resik
region into the national language (‘Bahasa Indonesia’ or the Indonesian language)
and a regional language (‘Basa Sunda’ or the Sundanese language). This division
serves to further alienate the poor from discussions and conversation related to
pembangunan, since such discourse inevitably takes place in the national language
which is a medium many Karang Resik Middle Region residents feel less than
comfortable using. Thus, importation of a foreign discourse into the region 1s yet
another factor serving to marginalise these people. However, seeing as how

language and the ability to name the world is such a huge determinant in controlling
one’s surroundings, this factor is more significant than is normally realised.

Pronouncements and materials issued by the government are inevitably
circulated in the national language; in light of the country’s ethnic complexity and
the consequent assortment of regional languages, this is most understandable.

Nevertheless, the variety of speech generally utilised for this function ranges from
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the jargonised to the technical to Indonesianised loan-words®’ (generally borrowed

from English), all of which the poor find extremely difficult to understand. As
patron to the country’s population, the government becomes the steward ot
meaning—with pembangunan cast as a most scientific process only truly understood
by government personnel. Taufik Abdullah sheds light on the process for us.

The development of scientific and technological knowledge,
accompanied by the dissemination of-by way of a variety of
avenues—extreme forms of specialisation and professionalism, can be
seen as one of the ‘factors of fragmentation’ when it comes to
language integrity. The proponents of these sorts of social
developments become established in exclusive communities, not
simply in their own field of specialty, but also 1n relation to more
general communication systems. The increase and enlargement of
our information treasury (what is often termed our body of knowledge
[sic]), in relation to a variety of natural, social and human
phenomena, frequently brings about the necessity of transtorming a
‘word’ into a ‘term’, which thereafter represents an 1dea mechanism.
When this transformation takes place, the relationship between the
meaning ‘already agreed upon’ in the original community of
discourse and the word itself is fractured. The concept 1s no longer
one which can be agreed upon in light of sense [arti]-as recorded 1n a
dictionary-but it is now a process in which the meaning [makna]
must be concocted and, if necessary, debated. When one goes to use
this ‘word becomce term’—seeing as how it must by this fact possess
only one principal meaning-it appears that not only is the
multifarious sense that such a word has when used in a thriving
community rendered nonfunctional, but the word itself 1s now no
longer understood at all by the wider community. ‘Power’,
‘authority’, ‘strength’, or whatever else all end up saddled with a

meaning most strange in the event they are employed as concepts 1n
an academic discourse centring on political scicnce or sociology, for

instance (Taufik Abdullah 1996:352).°

87i.e., inovasi, partisipasi, orientasi, studi, bujet (for ‘budget’), implementasi, ekonomi,
epistemologi, fenomena, etc. While the meaning of these words may seem obvious to us, since they
bear clear affinity to rather common English words, their connotation is easily lost on Hakekat
residents who have little command of the English language.

88 porkembangan ilmu pengetahuan dan teknologi serta pelebaran spesialisasi dan
profesionalisasi dari berbagai cabang kegiatan secara ekstrem bisa dilihat sebagai salah satu faktor
“nemecah” kesatuan bahasa. Para pendukung dari setiap peristiwa sosial ini membentuk

komunitasnya eksklusif, tidak saja dalam keahlian, tetapi juga dalam sistem komunikasi.
(continued...)
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Such is the case with pembangunan and the other terms which spin about it;

as advocated by the government, they all sound ever so strange to the average poor
kampung person from Karang Resik.

Clarification is in order at this point. It would be mistaken to imply that the
people in Middle Region do not speak Indonesian; indeed, they do. But it is not their
heart language and a topic this great in significance, related to their economic and
political destinies, is surely a matter of the heart. Since these people are not tully
fluent in the language of such a dialogue, they end up at a distinct disadvantage.
After all, what sort of an Indonesian likes to confess difficulty with the national
lingua franca of Indonesia? All the same, Pak Cece made such a contession to me
once: ‘I can speak the Indonesian language, that’s not the problem’ he said. ‘It’s just
that when I do, it’s like being on a road that has not yet been paved.”®

The type of language used by the Karang Resik elite upon poor Middle
Region residents keeps the latter in their place-labelling them and thus stygmatising

them as persons not to be trusted. So aware are Middle Region folk of this process

8%(...continued)
Penambahan dan pembesaran perbendaharan [sic] pengetahuan atau body of knowledge, tentang
berbagai gejala alam, sosial, dan kemanusiaan, kerap menimbulkan keharusan perubahan “kata”™
menjadi “istilah” atau “konsep”, yang mewakili seperangkat ide. Ketika perubahan ini terjadi,
maka terputuslah hubungan kata dengan artinya yang semula “telah disetujui’’ oleh komunitas
penutur bahasa. Konsep bukan lagi yang bisa ditentukan artinya, sebagaimana tertera dalam
kamus, tetapi sesuatu yang maknanya harus dirumuskan dan, kalau perlu, diperdebatkan. Ketika
keharusan akan adanya makna tunggal dari sebuah “kata yang telah dijadikan konsep ™ ingin
diterapkan, maka bukan saja arti majemuk yang biasanya mengiringi sebuah kata di kalangan
masyarakat ramai menjadi tak berfungsi, kata itu sendiri tak bisa lagi dimengerti oleh masyarakat
luas. “Kekuasaan”, “wewenang”, “kekuatan” dan entah apa lagi telah mempunyai makna yang
aneh, kalau telah dipakai sebagai konsep dalam wacana akademis ilmu politik atau sosiologi,
umpamanya.’

89Bisa bahasa Indonesia; bukan itu masalahnya. Tapi, kalau dipakai, kaya jalan yang
belum diaspal.’

In the Indonesian language as well as in Sundanese, the word for ‘fluent’ is lancar, a term
which can also be glossed ‘smooth’ in the English language. Thus, the analogy between fluency in
speaking and smoothness of road is a vivid one for the Indonesian.
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that they have their own designation for it: they call it ditulis tonggong: ‘written on

their backs’. We might say ‘branded’.

There are at least two ways in which Middle Region residents have been

controlled by way of language. First, as alluded to above, Bahasa Indonesia has
become circumscribed with a host of rules conceived at the centre (in keeping with

pembangunan dictum), ordaining to those at the periphery what is ‘right and proper

’

use .

Touching upon the right and proper use of the Indonesian language,
[President Soeharto] shared his concern that this language—with such
a unifying quality—is actually not being treated as 1t should.

‘Lately there have been worrying signs in relation to the
utilisation of the Indonesian language. In light of this, [ would like to
repeat the appeal I made in my State Address on 16 August 1972: let
us all make a concerted effort to employ the Indonesian language in a
right and proper manner,” urged the President.

He reminded the people that an orderly use of language
corresponds to a style of thinking and behaviour which 1s also
orderly.

‘The Indonesian language is one of the components of the
Youth Pledge [Sumpah Pemuda] which forged us together as a
nation. We are proud that the Indonesian language has shown such a
good deal of growth and development. It is now not just a language
for socialising but it has also grown to become a language of

formality, even a language of science,’ said the President (Pikiran
Rakyat 1995:1).”°

M¢Ketika menyinggung penggunaan Bahasa Indonesia yang baik dan benar, Presiden
menyampaikan rasa keprihatinannya karena bahasa persatuan ini telah dipakai secara tidak
sebagaimana mestinya.

““dkhir-akhir ini ada tanda-tanda yang merisaukan dalam penggunaan Bahasa Indonesia.
Karena itulah, saya ingin mengulangi lagi ajakan yang saya sampaikan melalui Pidato Kengaraan
tanggal 16 Agustus 1972, Marilah kita mengunakan Bahasa Indonesia yang benar dan baik,” kata
Presiden.

‘Kepada masyarakat diingatkan bahwa penggunaan bahasa yang tertib menunjukkan cara
berpikir dan bertindak yang tertib.

‘““Bahasa Indonesia adalah salah satu unsur Sumpah Pemuda yang mempersatukan kita
sebagai bangsa. Kita bangga, bahwa Bahasa Indonesia itu telah tumbuh dan berkembang. Bahasa
Indonesia bukan hanya menjadi bahasa pergaulan tapi sudah menjadi bahasa resmi, malahan
bahasa ilmu pengetahuan,” kata Presiden.’

In May 1995 the government issued a strong recommendation that all ‘foreign’ terms found
on signs, billboards, etc. should be replaced with those ‘asli Indonesia’; ‘originally Indonesian.” Not

(continued...)

g e Sy e SERL KW SRR R

Ly am o mamem s ke i B ilen e el i B A o S il e A S - T P Y BN Rl - R B Bl e . U - ke m B




-62-

With poor kampung dwellers such as Pak Cece already feeling their
linguistic prowess in the language ‘less than paved’, this edict from on high further
puts them in their place. The purpose served by gotong royong, 1.e., control, clearly
has been buttressed even further by this sort of function of language—-all wrapped in
nationalistic garb.”

To exclude poor kampung residents from fluency in a conversation
concerning the nature of pembangunan and what it should look like is to exclude
them from participation. But, of course, given the existence of the pembangunan
construct, pancasila and the true nature of gotong royong discourse, this has been
their lot in the reconfigured patronage system for quite some time now—participation
is not something they have come to expect from the system anyway.

As a result, we now come to the second way in which language 1s used to
keep Middle Region residents in check—namely, the wielding of speech or
terminology (irreligious as well as religious) against them as a tool of control and
constraint. In order to more clearly understand this, we need to back away from the

local context a bit in order to gain a broader picture.

%0(...continued)
only does this reflect an exceptionally naive view of philology and what counts as an original term in
any language (one thinks of English—what is an original English term?), but it also struck me as both
sad and humorous at the same time to peddle a bicycle around the fishing village cum tounst spot
Pangandaran just after this edict was issued and take note of all the duct tape stuck sloppily across
‘foreign’ terms (such as ‘restaurant’ or ‘hotel’) by local government officials. This created a
horrendous eyesore, not to mention the fact that one could generally see through the rather transparent
duct tape available in Indonesia-rendering the effort useless anyway. Cf. Soeharmono
Tjitrosoewarno 1995:8.

'The central government in Jakarta has even gone as far as to maintain a ‘Language
Development and Promotion Centre’ (Pusat Pembinaan dan Pengembangan Bahasa or P3B).
According to Ariel Heryanto (1996), during its heyday it served as the ‘security police of language’
(polkam bahasa or polisi keamanan bahasa) in Indonesia.
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The primary difference-both nationally as well as locally—dividing Nahdlatul
Ulama (NU)% from Persatuan Islam (Persis)™ seems to centre on how these two
communities understand the interpretation of the Qur’an. Those from the Persis™
faction-who focus upon attempts to purify Islam of undue Western intluence
(‘innovation’ [ bid‘a]) and return to an earlier, purer faith—view scripture as open to
academic deliberation and interpretation. In short, for Persis members, the gate or
door to personal interpretation (ijtihad’) is still open.”

On the other hand, the constituency of Nahdlatul Ulama—who follow the A/-
Shafi ‘i Islamic lcgal school-see the Jjtihad’ gate as essentially closed (resulting in a
focus on taqglid [often glossed ‘blind obedience’ in English] and an accompanying
submission to prescribed traditional form and function).

The point had been reached when the scholars of all [the Sunni]
schools felt that all essential questions had been thoroughly discussed

“2While Kyai Haji Hasjim Asjari (the grandfather of Abdurrahman Wahid, Indonesia’s fourth
president) officially founded Nahdlatul Ulama in 1926, its constituency had previously functioned de
facto for many decades, perhaps even for centunes.

‘The tradition of religious studies adhered to by NU,— [sic] relies on the oniginal concept
what is referred to the in NU as agidah ahlussunnah waljama’ah. This doctrine is based on the
following essential points: adhering to the tauhid (oneness of God) concept or view of Al-Asy’an and
Al-Maturidi (which states that there is but one God and recognizes the messenger Muhammad) —
Hanafi, Maliki, Syafi’i and Hambali and following the ways and orders established by Al-Junaid Al-
Baghdadi. Unlike the views of other groups such as the Muhammadiyah and Persis (both of which
only accept the Al-Asy’ari scholasticism as the basis for their Sunni faith), the NU in developing the
tradition of complete religious study has divided the life cycle of its adherents into a number of circles
of activities or standard interests’ (Abdurrahman Wahid 1987:178).

»Founded in Bandung (thus, only three hours northwest of Tasikmalaya) on 12 September
1923, the centre of the Persis organisation can now be found in East Java (Surabaya). However, just a
few years ago its newly-elected leader was chosen from Pesantren Benda in Tasikmalaya-the same
training centre which serves as the locus of allegiance for Persis residents who have shifted to the
Karang Resik region. For a brief history of Persis, see Feener 1999:35ff. For a more elaborate look
at the organisation, see Federspiel 1970.

“These folk are, incidentally, relative late comers upon the Karang Resik scene-having
trickled in to the region over time beginning just after the cataclysmic shift in power in 1965.

% A much closer examination of Jjtihad’ and the different opinions which prevail within the
Indonesian Muslim community surrounding its rightful function can be found in Chapter Five.
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and finally settled, and a consensus gradually established itself to the
effect that from that time onwards no one might be deemed to have
the necessary qualifications for independent reasoning in law, and
that all future activity would have to be confined to the explanation,
application, and, at the most, interpretation of the doctrine as 1t had
been laid down once and for all. This ‘closing of the door of 1jtihad,
as it was called, amounted to a demand for tag/id>a term which . . .
now came to mean the unquestioning acceptance of the doctrine of

established schools and authorities (Schacht 1979:70f.)

Furthermore, Nahdlatul Ulama has historically embraced more syncretistic,
traditionally Javanese cultural practices abhorred by Persis; 1.e. inter alia, the use of
the bedug (a large drum found at the entrance to most NU mosques, resulting in an
addition to the call to prayer beckoning worshipers five times a day), a less exact
reckoning of the kiblat (direction for prayer) which Persis adherents take as being
not sufficiently aligned with the location of Mecca and the practice of tahlilan or
community night-long chanting sessions held at spiritually propitious times
(primarily in relation to chronological life-cycle rituals at and after the death of a
community member, rites which participants deem spiritually obligatory).

Despite these differences, one thing remains constant: representatives from
both communities in Karang Resik feel themselves to be more religious, more pious
and manifestly superior to residents from Middle Region. Fundamentally, this can
be viewed as springing from the fact that both groups have historically thrown up
resistance to the Middle Region’s more syncretistically-steeped world view.

Middle Region residents tend to distill authentic religious fervour into what
they see as its bare essence; i.e., into a more Sufistically-oriented, folk Islamic
Hakekat or core, which puts little stock in ritual form and a good deal ot stock 1n
esoteric knowledge and belief. In sum, families residing in the region have come to

embrace a variety of Islam which is combined with local spiritist beliefs-the
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development of which took place at the same time as the ascendancy of NU just to
its west. The mixture 1s said to have been brought from Central Java by a man
called Eyang Lamsari, purportedly a faith-healer of great renown hailing from
Central Java. Hakekat residents say that this man derived powers by way of his
considerable ability to concentrate during spiritual meditation, as well as from his
diligence in actuating teachings based upon the Jayabaya prophecy.” Middle Region
residents also believe Eyang Lamsari augmented his sibylline abilities by meditating
upon the works of a variety of Javanese mystics, the most celebrated being
Ranggawarsita, the famed 19th-century Javanese court poet who, in the Serat Wali
Sanga, related the mystical exploits of the nine quasi-mythical first missionaries of
Islam to Java (known in Indonesia as the Wali Sanga) (see Koentjaraningrat
1985:330). Much of Ranggowarsita’s writings have long been linked with Javanese
mysticism, sufism and an ability to attain union with the divine (Frans Magnis-
Suseno 1996:120-122).

Present-day Hakekat residents tell how their forebears witnessed amazing
displays of supernatural power performed by Eyang Lamsari. In their opinion, it was
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