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Preface

This project began in 1987 with the goal of assembling a basic
reference source that provides accurate, clear, and concise de-
scriptions of the cultures of the world. We wanted to be as
comprehensive and authoritative as possible: comprehensive,
by providing descriptions of all the cultures of each region of
the world or by describing a representative sample of cultures
for regions where full coverage is impossible, and authori-
tative by providing accurate descriptions of the cultures for
both the past and the present.

The publication of the Encyclopedia of World Cultures in
the last decade of the twentieth century is especially timely.
The political, economic, and social changes of the past fifty
years have produced a world more complex and fluid than at
any time in human history. Three sweeping transformations
of the worldwide cultural landscape are especially significant.

First is what some social scientists are calling the “New
Diaspora”—the dispersal of cultural groups to new locations
across the world. This dispersal affects all nations and takes a
wide variety of forms: in East African nations, the formation
of new towns inhabited by people from dozens of different
ethnic groups; in Micronesia and Polynesia, the movement of
islanders to cities in New Zealand and the United States; in
North America, the replacement by Asians and Latin Ameri-
cans of Europeans as the most numerous immigrants; in Eu-
rope, the increased reliance on workers from the Middle East
and North Africa; and so on.

Second, and related to this dispersal, is the internal division
of what were once single, unified cultural groups into two or
more relatively distinct groups. This pattern of internal division
is most dramatic among indigenous or third or fourth world cul-
tures whose traditional ways of life have been altered by contact
with the outside world. Underlying this division are both the
population dispersion mentioned above and sustained contact
with the economically developed world. The result is that groups
who at one time saw themselves and were seen by others as sin-
gle cultural groups have been transformed into two or more dis-
tinct groups. Thus, in many cultural groups, we find deep and
probably permanent divisions between those who live in the
country and those who live in cities, those who follow the tradi-
tional religion and those who have converted to Christianity,
those who live inland and those who live on the seacoast, and
those who live by means of a subsistence economy and those
now enmeshed in a cash economy.

The third important transformation of the worldwide
cultural landscape is the revival of ethnic nationalism, with

many peoples claiming and fighting for political freedom and
territorial integrity on the basis of ethnic solidarity and
ethnic-based claims to their traditional homeland. Although
most attention has focused recently on ethnic nationalism in
Eastern Europe and the former Soviet Union, the trend is
nonetheless a worldwide phenomenon involving, for exam-
ple, American Indian cultures in North and South America,
the Basques in Spain and France, the Tamil and Sinhalese in
Sri Lanka, and the Tutsi and Hutu in Burundi, among others.

To be informed citizens of our rapidly changing multicul-
tural world we must understand the ways of life of people
from cultures different from our own. “We” is used here in the
broadest sense, to include not just scholars who study the cul-
tures of the world and businesspeople and government offi-
cials who work in the world community but also the average
citizen who reads or hears about multicultural events in the
news every day and young people who are growing up in this
complex cultural world. For all of these people—which
means all of us—there is a pressing need for information on
the cultures of the world. This encyclopedia provides this in-
formation in two ways. First, its descriptions of the traditional
ways of life of the world’s cultures can serve as a baseline
against which cultural change can be measured and under-
stood. Second, it acquaints the reader with the contemporary
ways of life throughout the world.

We are able to provide this information largely through
the efforts of the volume editors and the nearly one thousand
contributors who wrote the cultural summaries that are the
heart of the book. The contributors are social scientists (an-
thropologists, sociologists, historians, and geographers) as
well as educators, government officials, and missionaries who
usually have firsthand research-based knowledge of the cul-
tures they write about. In many cases they are the major ex-
pert or one of the leading experts on the culture, and some are
themselves members of the cultures. As experts, they are able
to provide accurate, up-to-date information. This is crucial
for many parts of the world where indigenous cultures may be
overlooked by official information seekers such as govern-
ment census takers. These experts have often lived among the
people they write about, conducting participant-observations
with them and speaking their language. Thus they are able to
provide integrated, holistic descriptions of the cultures, not
just a list of facts. Their portraits of the cultures leave the
reader with a real sense of what it means to be a “Taos” or a
“Rom” or a “Sicilian.”

Those summaries not written by an expert on the culture
have usually been written by a researcher at the Human Rela-
tions Area Files, Inc., working from primary source materials.
The Human Relations Area Files, an international educa-
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tional and research institute, is recognized by professionals in
the social and behavioral sciences, humanities, and medical
sciences as a major source of information on the cultures of
the world.

Uses of the Encyclopedia

This encyclopedia is meant to be used by a variety of people
for a variety of purposes. It can be used both to gain a general
understanding of a culture and to find a specific piece of in-
formation by looking it up under the relevant subheading in a
summary. It can also be used to learn about a particular re-
gion or subregion of the world and the social, economic, and
political forces that have shaped the cultures in that region.
The encyclopedia is also a resource guide that leads readers
who want a deeper understanding of particular cultures to ad-
ditional sources of information. Resource guides in the ency-
clopedia include ethnonyms listed in each summary, which
can be used as entry points into the social science literature
where the culture may sometimes be identified by a different
name; a bibliography at the end of each summary, which lists
books and articles about the culture; and a filmography at the
end of each volume, which lists films and videos on many of
the cultures.

Beyond being a basic reference resource, the encyclope-
dia also serves readers with more focused needs. For research-
ers interested in comparing cultures, the encyclopedia serves
as the most complete and up-to-date sampling frame from
which to select cultures for further study. For those interested
in international studies, the encyclopedia leads one quickly
into the relevant social science literature as well as providing
a state-of-the-art assessment of our knowledge of the cultures
of a particular region. For curriculum developers and teachers
seeking to internationalize their curriculum, the encyclopedia
is itself a basic reference and educational resource as well as a
directory to other materials. For government officials, it is a
repository of information not likely to be available in any
other single publication or, in some cases, not available at all.
For students, from high school through graduate school, it
provides background and bibliographic information for term
papers and class projects. And for travelers, it provides an in-
troduction into the ways of life of the indigenous peoples in
the area of the world they will be visiting.

Format of the Encyclopedia

The encyclopedia comprises ten volumes, ordered by geo-
graphical regions of the world. The order of publication is not
meant to represent any sort of priority. Volumes 1 through 9
contain a total of about fifteen hundred summaries along
with maps, glossaries, and indexes of alternate names for the
cultural groups. The tenth and final volume contains cumula-
tive lists of the cultures of the world, their alternate names,
and a bibliography of selected publications pertaining to
those groups.

North America covers the cultures of Canada, Greenland, and
the United States of America.

Oceania covers the cultures of Australia, New Zealand, Mela-
nesia, Micronesia, and Polynesia.

South Asia covers the cultures of Bangladesh, India, Pakistan,
Sri Lanka and other South Asian islands and the Himalayan
states.

Europe covers the cultures of Europe.

East and Southeast Asia covers the cultures of Japan, Korea,
mainland and insular Southeast Asia, and Taiwan.

Russia and Eurasia / China covers the cultures of Mongolia,
the People’s Republic of China, and the former Union of
Soviet Socialist Republics.

South America covers the cultures of South America.
Middle America and the Caribbean covers the cultures of Cen-
tral America, Mexico, and the Caribbean islands.

Africa and the Middle East covers the cultures of Madagascar
and sub-Saharan Africa, North Africa, the Middle East, and
south-central Asia.

Format of the Volumes

Each volume contains this preface, an introductory essay by
the volume editor, the cultural summaries ranging from a few
lines to several pages each, maps pinpointing the location of
the cultures, a filmography, an ethnonym index of alternate
names for the cultures, and a glossary of scientific and techni-
cal terms. All entries are listed in alphabetical order and are
extensively cross-referenced.

Cultures Covered

A central issue in selecting cultures for coverage in the ency-
clopedia has been how to define what we mean by a cultural
group. The questions of what a culture is and what criteria
can be used to classify a particular social group (such as a reli-
gious group, ethnic group, nationality, or territorial group) as
a cultural group have long perplexed social scientists and
have yet to be answered to everyone’s satisfaction. Two reali-
ties account for why the questions cannot be answered defini-
tively. First, a wide variety of different types of cultures exist
around the world. Among common types are national cul-
tures, regional cultures, ethnic groups, indigenous societies,
religious groups, and unassimilated immigrant groups. No
single criterion or marker of cultural uniqueness can consis-
tently distinguish among the hundreds of cultures that fit
into these general types. Second, as noted above, single cul-
tures or what were at one time identified as single cultures can
and do vary internally over time and place. Thus a marker
that may identify a specific group as a culture in one location
or at one time may not work for that culture in another place
or at another time. For example, use of the Yiddish language
would have been a marker of Jewish cultural identity in East-
e Europe in the nineteenth century, but it would not serve
as a marker for Jews in the twentieth-century United States,
where most speak English. Similarly, residence on one of the
Cook Islands in Polynesia would have been a marker of Cook
Islander identity in the eighteenth century, but not in the
twentieth century when two-thirds of Cook Islanders live in
New Zealand and elsewhere.

Given these considerations, no attempt has been made
to develop and use a single definition of a cultural unit or to
develop and use a fixed list of criteria for identifying cultural
units. Instead, the task of selecting cultures was left to the
volume editors, and the criteria and procedures they used are
discussed in their introductory essays. In general, however, six
criteria were used, sometimes alone and sometimes in combi-
nation to classify social groups as cultural groups: (1) geo-
graphical localization, (2) identification in the social science
literature as a distinct group, (3) distinct language, (4)
shared traditions, religion, folklore, or values, (5) mainte-
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nance of group identity in the face of strong assimilative pres-
sures, and (6) previous listing in an inventory of the world’s
cultures such as Ethnographic Atlas (Murdock 1967) or the
Outline of World Cultures (Murdock 1983).

In general, we have been “lumpers” rather than “split-
ters” in writing the summaries. That is, if there is some ques-
tion about whether a particular group is really one culture or
two related cultures, we have more often than not treated it as
a single culture, with internal differences noted in the sum-
mary. Similarly, we have sometimes chosen to describe a
number of very similar cultures in a single summary rather
than in a series of summaries that would be mostly redun-
dant. There is, however, some variation from one region to
another in this approach, and the rationale for each region is
discussed in the volume editor’s essay.

Two categories of cultures are usually not covered in the
encyclopedia. First, extinct cultures, especially those that
have not existed as distinct cultural units for some time, are
usually not described. Cultural extinction is often, though
certainly not always, indicated by the disappearance of the
culture’s language. So, for example, the Aztec are not cov-
ered, although living descendants of the Aztec, the Nahuatl-
speakers of central Mexico, are described.

Second, the ways of life of immigrant groups are usually
not described in much detail, unless there is a long history of
resistance to assimilation and the group has maintained its
distinct identity, as have the Amish in North America. These
cultures are, however, described in the location where they
traditionally lived and, for the most part, continue to live, and
migration patterns are noted. For example, the Hmong in
Laos are described in the Southeast Asia volume, but the ref-
ugee communities in the United States and Canada are cov-
ered only in the general summaries on Southeast Asians in
those two countries in the North America volume. Although
it would be ideal to provide descriptions of all the immigrant
cultures or communities of the world, that is an undertaking
well beyond the scope of this encyclopedia, for there are prob-
ably more than five thousand such communities in the world.

Finally, it should be noted that not all nationalities are
covered, only those that are also distinct cultures as well as
political entities. For example, the Vietnamese and Burmese
are included but Indians (citizens of the Republic of India)
are not, because the latter is a political entity made up of a
great mix of cultural groups. In the case of nations whose
populations include a number of different, relatively unassim-
ilated groups or cultural regions, each of the groups is de-
scribed separately. For example, there is no summary for Ital-
ians as such in the Europe volume, but there are summaries
for the regional cultures of Italy, such as the Tuscans, Sicil-
ians, and Tirolians, and other cultures such as the Sinti
Piemontese.

Cultural Summaries

The heart of this encyclopedia is the descriptive summaries of
the cultures, which range from a few lines to five or six pages
in length. They provide a mix of demographic, historical, so-
cial, economic, political, and religious information on the
cultures. Their emphasis or flavor is cultural; that is, they
focus on the ways of life of the people—both past and
present—and the factors that have caused the culture to
change over time and place.

A key issue has been how to decide which cultures
should be described by longer summaries and which by
shorter ones. This decision was made by the volume editors,
who had to balance a number of intellectual and practical
considerations. Again, the rationale for these decisions is dis-
cussed.in their essays. But among the factors that were con-
sidered by all the editors were the total number of cultures in
their region, the availability of experts to write summaries, the
availability of information on the cultures, the degree of simi-
larity between cultures, and the importance of a culture in a
scientific or political sense.

The summary authors followed a standardized outline so
that each summary provides information on a core list of top-
ics. The authors, however, had some leeway in deciding how
much attention was to be given each topic and whether addi-
tional information should be included. Summaries usually
provide information on the following topics:

CULTURE NAME: The name used most often in the social.
science literature to refer to the culture or the name the group
uses for itself.

ETHNONYMS: Alternate names for the culture including
names used by outsiders, the self-name, and alternate spell-
ings, within reasonable limits.

ORIENTATION

Identification. Location of the culture and the derivation of
its name and ethnonyms.

Location. Where the culture is located and a description of
the physical environment.

Demography. Population history and the most recent reli-
able population figures or estimates.

Linguistic Affiliation. The name of the language spoken
and/or written by the culture, its place in an international
language classification system, and internal variation in lan-
guage use.

HISTORY AND CULTURAL RELATIONS: A tracing
of the origins and history of the culture and the past and cur-
rent nature of relationships with other groups.

SETTLEMENTS: The location of settlements, types of set-

tlements, types of structures, housing design and materials.

ECONOMY
Subsistence and Commercial Activities. The primary meth-
ods of obtaining, consuming, and distributing money, food,
and other necessities.
Industrial Arts. Implements and objects produced by the
culture either for its own use or for sale or trade.
Trade. Products traded and patterns of trade with other
groups.

ivision of Labor. How basic economic tasks are assigned by
age, sex, ability, occupational specialization, or status.
Land Tenure. Rules and practices concerning the allocation
of land and land-use rights to members of the culture and to
outsiders.

KINSHIP

Kin Groups and Descent. Rules and practices concerning
kin-based features of social organization such as lineages and
clans and alliances between these groups.

Kinship Terminology. Classification of the kinship termi-
nological system on the basis of either cousin terms or genera-
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tion, and information about any unique aspects of kinship
terminology.

MARRIAGE AND FAMILY

Marriage. Rules and practices concerning reasons for mar-
riage, types of marriage, economic aspects of marriage,
postmarital residence, divorce, and remarriage.

Domestic Unit. Description of the basic household unit in-
cluding type, size, and composition.

Inheritance. Rules and practices concerning the inheritance
of property. .

Socialization. Rules and practices concerning child rearing
including caretakers, values inculcated, child-rearing meth-
ods, initiation rites, and education.

SOCIOPOLITICAL ORGANIZATION

Social Organization. Rules and practices concerning the in-
ternal organization of the culture, including social status, pri-
mary and secondary groups, and social stratification.
Political Organization. Rules and practices concerning lead-
ership, politics, governmental organizations, and decision
making.

Social Control. The sources of conflict within the culture
and informal and formal social control mechanisms.
Contflict. The sources of conflict with other groups and infor-
mal and formal means of resolving conflicts.

RELIGION AND EXPRESSIVE CULTURE

Religious Beliefs. The nature of religious beliefs including
beliefs in supernatural entities, traditional beliefs, and the ef-
fects of major religions.

Religious Practitioners. The types, sources of power, and ac-
tivities of religious specialists such as shamans and priests.
Ceremonies. The nature, type, and frequency of religious
and other ceremonies and rites.

Arts. The nature, types, and characteristics of artistic activi-
ties including literature, music, dance, carving, and so on.
Medicine. The nature of traditional medical beliefs and prac-
tices and the influence of scientific medicine.

Death and Afterlife. The nature of beliefs and practices con-
cerning death, the deceased, funerals, and the afterlife.

BIBLIOGRAPHY: A selected list of publications about the
culture. The list usually includes publications that describe
both the traditional and the contemporary culture.

AUTHOR'’S NAME: The name of the summary author.

Maps

Each regional volume contains maps pinpointing the current
location of the cultures described in that volume. The first
map in each volume is usually an overview, showing the coun-
tries in that region. The other maps provide more detail by
marking the locations of the cultures in four or five
subregions.

Filmography

Each volume contains a list of films and videos about cultures
covered in that volume. This list is provided as a service and
in no way indicates an endorsement by the editor, the volume
editor, or the summary authors. Addresses of distributors are
provided so that information about availability and prices can
be readily obtained.

Ethnonym Index

Each volume contains an ethnonym index for the cultures
covered in that volume. As mentioned above, ethnonyms are
alternative names for the culture—that is, names different
from those used here as the summary headings. Ethnonyms
may be alternative spellings of the culture name, a totally dif-
ferent name used by outsiders, a name used in the past but no
longer used, or the name in another language. It is not un-
usual that some ethnonyms are considered degrading and in-
sulting by the people to whom they refer. These names may
nevertheless be included here because they do identify the
group and may help some users locate the summary or addi-
tional information on the culture in other sources. Eth-
nonyms are cross-referenced to the culture name in the index.

Glossary

Each volume contains a glossary of technical and scientific
terms found in the summaries. Both general social science
terms and region-specific terms are included.

Special Considerations

In a project of this magnitude, decisions had to be made
about the handling of some information that cannot easily be
standardized for all areas of the world. The two most trouble-
some matters concerned population figures and units of
measure,

Population Figures

We have tried to be as up-to-date and as accurate as possible
in reporting population figures. This is no easy task, as some
groups are not counted in official government censuses, some
groups are very likely undercounted, and in some cases the
definition of a cultural group used by the census takers differs
from the definition we have used. In general, we have relied
on population figures supplied by the summary authors.
When other population data sources have been used in a vol-
ume, they are so noted by the volume editor. If the reported
figure is from an earlier date—say, the 1970s—it is usually
because it is the most accurate figure that could be found.

Units of Measure

In an international encyclopedia, editors encounter the prob-
lem of how to report distances, units of space, and tempera-
ture. In much of the world, the metric system is used, but sci-
entists prefer the International System of Units (similar to
the metric system), and in Great Britain and North America
the English system is usually used. We decided to use English
measures in the North America volume and metric measures
in the other volumes. Each volume contains a conversion
table.
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Introduction

The national motto of the Indonesian republic, “Bhineka
tunggal ika” (Unity amid Diversity), could well stand as the
theme of this introductory essay. The diversity, not just of In-
donesia but of the whole realm of tropical and subtropical
Asia, is quite apparent as one reads through the many dozens
of descriptive accounts published here and in the volume on
South Asia. Some groups are tiny, while others number in the
millions; some are maritime, while others live high in the
mountain ranges; some have long flourished in the main-
stream of major Eastern civilizations, while others are so
remote that they have been effectively cut off from any civili-
zational influence until the present century, by geography if
not by preference.

Geography and Agriculture

If there is a single factor uniting geography and culture
throughout this area, it is that in general the lowland areas of
Southeast Asia are devoted to the intensive cultivation of one
staple crop, rice (Oryza sativa); the farming of rice is equally
widespread in Japan, Taiwan, and Korea. Evidently the plant
was indigenous to southern China, Vietnam, and nearby
areas, but it spread south and west from there during the Ne-
olithic period, until in ancient times it occupied most of the
land suited to its cultivation in the tropical Asian areas,
which up to that point had been densely forested. Although
large tracts of that tropical forest still remain in some parts
that are unsuited to rice (in Borneo, for example), hundreds
of thousands of square kilometers have been devoted to small
irrigated paddy fields, which are often terraced to make use of
the slopes. Japanese industry, today the world’s largest con-
sumer of tropical lumber, is causing extremely rapid defores-
tation in Borneo (as it has already done in Thailand and the
Philippines), with all the usual ensuing environmental dam-
age. Rice is ideally suited to these tropical forest lands: unlike
any other cereal crop, rice requires a hot growing season and
inundation of the field during part of the growth period, and
hence abundant rainfall to feed the rivers. Where irrigated
paddy is grown, as in Java or Bangladesh, one can find the
densest rural populations in the world. Cultivation of the rice
crop is labor-intensive, requiring human labor even more
than it does that of water buffalo; this fact tends to keep a
large part of the population on the land today.

Ideal though these geographic conditions might be for
rice cultivation, they are not found universally in the South-

east Asian area. The floodplains of the larger rivers—the Irra-
waddy, Salween, Chao Phraya, Mekong, Red River, and
others—with their alluvial soil and plentiful water, were actu-
ally terraced and canalized in ancient times, and in some
areas (Banaue, in northern Luzon, for example) even the
steepest hillsides were terraced for paddy fields. But much of
the land is mountainous and not climatically suited to the
cultivation of even those varieties of rice that need no irriga-
tion. To the extent that any agriculture can be practiced on
the mountains, it consists of the farming of several species of
millet that were indigenous to those regions. In general mil-
lets (Panicum and Sorghum spp.) require less sun and-less
rainfall: some cultivation of them in swiddens is still fairly
widespread in the Southeast Asian mountain areas and island
interiors. In the equatorial regions—namely, Malaysia, Indo-
nesia, and the southern Philippines—cassava is another
widely grown staple. Pepper, cloves, and other spices have
been prominent in local cuisine and international trade for
several millennia.

During the nineteenth century colonial commercial in-
terests introduced some valuable new plantation crops,
largely through private initiative: primarily rubber, but also
sugarcane, both of which revolutionized the economy of parts
of Southeast Asia, changing the social and geographical land-
scape—and especially the natural rain forest—in the process.
Spices became of even greater economic importance: indeed,
it was the great need for spices that first attracted the Dutch
to Indonesia four centuries ago.

The area this volume deals with stretches some 5,300 ki-
lometers from east to west and 6,000 kilometers from north
to south. While we might well expect such a vast area of the
world to show considerable climatic variation, much of the
land experiences only two closely related climatic types,
mainland and insular (Aw and Af in the Koppen system).
Translated into figures, this means that almost everywhere in
Southeast Asia except on the high mountains, the tempera-
ture in the coldest month of the year is at least 18° C and the
rainfall in the driest month is at least 60 centimeters. The in-
sular climate (Af) is a constantly rainy one, and some coastal
areas of mainland Southeast Asia also experience this. In the
interior of Myanmar (Burma), Thailand, and Cambodia one
encounters the mainland climate (Aw), in which the temper-
ature is still above 18° C in the coldest month but there is a
dry season in wintertime. The higher mountains of the South-
east Asian mainland, however, are of the Cwa climatic type,
which is characterized by temperatures in the coldest month
somewhere between 18° and —3° C and in the warmest
month higher than 10° C. Coastal areas of Myanmar and Vi-
etnam, as well as Luzon, are somewhat different in climate
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from these types and are classified as Am, which means that
while the temperature of the coldest month still remains
above 18° C, there is a monsoon like that which strikes west-
ern India: a short dry season in winter is made up for by heavy
rains during much of the rest of the year. The South China
Sea is notorious for its typhoons (as described in Joseph
Conrad’s novels Lord Jim and Typhoon). Mean annual rain-
fall in the insular sectors of Southeast Asia ranges from 300
to 400 centimeters. On the west coasts of Myanmar and
Sumatra, however, it generally goes above 400 centimeters.
Throughout the area the natural vegetation is rain forest and
the predominant cultivated plant is rice. (New Guinea, the
Congo, Central America, and the Amazon Basin are the only
other parts of the world that experience such a climate.) In
Southeast Asia, the only exception in regard to natural vege-
tation is Cambodia, which generally has savanna rather than
rain forest.

Japan and Korea, however, lie very much farther north
than the other countries dealt with in this volume. With the
small exception of Okinawa and the Ryukyu Islands which—
like neighboring Taiwan—are subtropical, Japan and the
peninsula of Korea have a mild climate with well-defined sea-
sons, much like that of Britain. Their climate is classified in
the Kdppen system as Caf in the south, and as Daw in the
more northeily parts of the two countries (Dbw in Hok-
kaido). This means that in the south there is a rainy climate
with mild winters, the coolest month of the year averaging be-
tween 0° and 18° C, whereas in the north of both countries
the winters are more severe, and the coldest month averages
below 0° C—in other words, snowfall and frost are normal.

The Nations of East and Southeast Asia

Fourteen nation-states now make up the region covered in
this volume (population totals were estimated at the begin-
ning of 1992):

Brunei, a small sultanate on the northwest coast of the is-
land of Borneo, surrounded by Malaysian territory. Its capital
is Bandar Seri Begawan and its population in 1992 numbered
only about 411,000. This wealthy state covers 5,765 square
kilometers and is officially Muslim. The population is in fact
66 percent Muslim, 12 percent Buddhist, and 9 percent
Christian. Tribal animists account for the remainder of the
population.

Cambodia (until recently known as Kampuchea) is a
people’s republic currently under United Nations supervision
in some areas. Its capital is Phnom Penh, and its population
in 1992 was estimated at 543,000. The country has an area of
181,035 square kilometers and is bordered by Vietnam and
Thailand. Buddhism is the state religion, and most people are
Theravada Buddhists. Many others are Marxists and belong
to the Khmer Rouge. (For further details, see the article
“Khmer.”)

Indonesia, the largest and most widespread country in
Southeast Asia, is a republic, with Jakarta as its capital. The
population was estimated at 195,300,000 in 1992, and the
land area is 1,919,443 square kilometers. The dimensions of
the country are impressive, for it stretches over 5,100 kilome-
ters from east to west and 2,000 kilometers from north to
south., The land area consists of an archipelago of 13,677
large and small islands, of which about 6,000 are inhabited.
The population is 87 percent Muslim and 9 percent Chris-

tian, but there are also some 1.6 million Buddhists and 3.5
million Hindus. It must be pointed out that the Republic of
Indonesia includes Irian Jaya, the western half of the huge
island of New Guinea. In this particular volume of the Ency-
clopedia of World Cultures, however, we have excluded cover-
age of the cultures of Irian Jaya, since they were more appro-
priately dealt with in volume 2, Oceania; those particular
cultures are all Melanesian and non-Muslim, whereas the rest
of Indonesia is generally Muslim and linguistically Malay.
The province of Irian Jaya covers 421,981 square kilometers
and had an estimated population of 1.56 million in 1989.
(For further details on this, see the article “Irianese.”)

Japan (Nippon, Nihon) is a constitutional monarchy with
a democratically elected parliament, the Diet. It consists of
four major and many small islands and is located in the Pacific
Ocean just to the east of Korea and immediately south of the
Russian island of Sakhalin. The total land area is 377,708
square kilometers, an area about one-and-a-half times that of
Great Britain. (This area will expand very slightly if Russia
eventually cedes to Japan some of the Kurile Islands, which the
USSR seized at the end of World War I1.) The population was
estimated in 1992 at 124,270,000, a figure that includes (1989
figures) 681,838 Koreans (most of them long resident in
Japan), 137,499 Chinese, 38,925 Filipinos, 6,316 Vietnamese
refugees, 5,542 Thais, and (1988 figure) 3,542 Malays, as well
as about 60,000 people from other parts of the world. The cap-
ital city, Tokyo, once known as Edo, now numbers just over 8
million inhabitants. The vast majority of the Japanese popula-
tion follows Mahayana Buddhist death rites but also adheres
to the native Shinto religion. Christians are a small minority.
(For further details, see the article “Japanese.”)

Korea, a peninsula of the Asian mainland, lies between
Japan and the northeast corner of China. Since 1948 it has
been divided into two very different nation-states: North
Korea (Inmin Konghwa-guk, Democratic People’s Republic
of Korea) and South Korea (Han Kook, Republic of Korea).
The dividing line between the two Koreas, near the 38th par-
allel, was established at the end of the Korean War (1950-
1953); it is a demilitarized zone of 1,262 square kilometers
separating the two nations. North Korea contains the great
majority of the peninsula’s mineral and forest resources; yet
today it is the economy of South Korea that is flourishing,
whereas that of North Korea is stagnant and the country has
become a military dictatorship under Kim I-Sung and his
son. The capital of North Korea is Pyongyang, and that coun-
try has a population of about 22,250,000 and an area of
121,248 square kilometers. In 1986 there were said to be
about 200,000 Christians, 400,000 Buddhists, and 3 million
Chondogyists (syncretists) in North Korea. South Korea has
a population of about 43,305,000, and an area of 99,591
square kilometers; its capital is Seoul. Christians there num-
ber about 8.5 million, and the rest of the South Korean popu-
lation follows a mixture of Buddhist, Confucian, and
shamanic practices. (For further details, see the article
“Korean.”)

Laos is a small inland democratic republic lying to the
west of Vietnam. Its capital is Vientiane. The area of the
country is 231,399 square kilometers, and its population
numbered some 4,158,000 in 1992. The population is mainly
Hindu or Buddhist, but about 34 percent of the people foliow
tribal, animistic religions. (For further details, see the article
“Lao.”)
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Malaysia is a country made up of fifteen federated states.
The area is 329,758 square kilometers, and this includes
198,160 square kilometers on the island of Borneo, also
called Sarawak and Sabah, which form the eastern part of
Malaysia; the remaining part of the country is a peninsula
projecting southward from Thailand towards Sumatra. The
national population was estimated at 18,200,000 in 1992, in-
cluding some 350,000 Filipino and 150,000 Indonesian im-
migrants in Sabah (1990 estimates), most of them illegal set-
tlers. The federal capital is Kuala Lumput. Islam is the official
religion, but there are also numerous Buddhists, Christians,
and tribal animists in the country. (For further details, see the
article “Malay.”)

Myanmar (formerly Burma) has for many years been a
military dictatorship. Its capital is Yangon (formerly Ran-
goon). Although there has not been a reliable census in a
long time, the population was estimated at 42,615,000 in
1992. About 68 percent of the people are Theravada Bud-
dhists. The land area is 676,577 square kilometers. (For fur-
ther details, see the article “Burmese.”)

The Philippine Republic is another archipelago, made up
of about 7,100 islands covering 299,681 square kilometers.
Of these Luzon, the largest island, covers a third of the land
surface, 104,684 square kilometers; Mindanao in the south
covers 94,627 square kilometers. The capital is Manila. In
1992 the population was about 62,380,000. This is the
only country in the region that is predominantly Roman
Catholic, although there are sizable Muslim populations in
the southern islands near the Sulu Sea, and tribal, animistic
religions are to be found in most parts of the country. In
1970 a census yielded the following numbers of religious ad-
herents: 31,169,488 Roman Catholics, 1,584,963 Muslims,
1,433,688 Aglipayan, 1,122,999 other Protestants, 475,407
Iglesia ni Kristo, 33,639 Buddhists (mainly Chinese),
863,302 tribal animists and others. Communist sympathiz-
ers are also numerous. (For further details, see the article
“Filipino.”)

Singapore is scarcely more than one city, but it is also one
of the wealthiest states in the region and a republic in which
Chinese dominate. The state consists of one island and 58 is-
lets, covering only 626 square kilometers. The population in
1992 was approximately 3,062,000. Of these 41.7 percent
were Buddhist and Taoist (i.e., the Chinese), with another
18.7 percent Christian, 16 percent Muslim, and 4.9 percent
Hindu. (For further details, see the article “Singaporean.”)

Taiwan (the Republic of China, or Nationalist China)
since 1949 has been a breakaway province of China under a
democratic government. It covers 36,179 square kilometers,
and its capital is T"ai-pei. The population in 1992 stood at
20,785,000, which included 337,342 aboriginal people (1990
figure). The great majority of the population is of Chinese or-
igin, some 16 million of them speaking Hokkien. The tradi-
tional Chinese mix of Buddhism and Taoism with Confu-
cianism is the dominant religion. (For further details, see the
articles “Taiwanese” and “Taiwan Aboriginal Peoples.”)

Thailand, a democratic kingdom, is a large country cen-
trally located on the Southeast Asian mainland. Its capital is
the flourishing city of Bangkok. The area is 513,115 square
kilometers, and the population was about 57,200,000 in 1992.
In a census of 1983 the population included 47,049,223
Theravada Buddhists, 1,869,427 Muslims, 267,381 Chris-

tians, as well as 64,469 Hindus, Sikhs, and adherents of other
religions. (For further details, see the article “Central Thai.”)

Vietnam is a long, thin, and mainly coastal country form-
ing much of the western margin of the South China Sea. It is
a socialist republic, covering 329,566 square kilometers. In
1992 the population was estimated at 68,310,000, but there
were an additional 1.5 million Vietnamese living as refugees
in Hong Kong, elsewhere in Southeast Asia, or the United
States. Because the area has been under strong Chinese influ-
ence for 2,100 years Taoism is the traditional religion, but
Mahayana Buddhism is also widespread. The country has
about 2 million followers of Hoa Hao, a Buddhist sect, and
about 2 million more following Caodaism, a religion founded
in 1926 that synthesizes Buddhism, Christianity, and Confu-
cianism. In the southern part of the country there are proba-
bly some 6 million Roman Catholics, but their religion has
been suppressed by the socialist government since the end of
the Vietnam War. (See the later section on the war.) Com-
munist sympathizers are very numerous. (For further details,
see the article “Vietnamese.”)

The Flux of Southeast Asian Civilizations

If one were to draw on a map a continuous line that circum-
scribed all the territory of Southeast Asia, one would find that
the majority of the area so enclosed was in fact sea. The sea
has been a determinant of economic and social life in the area
since time immemorial. For what we may call insular South-
east Asia (Indonesia, Taiwan, and the Philippines) maritime
transportation would seem to have been an essential aspect of
civilization. Until the end of the Paleolithic era most of these
islands and indeed most of the South China Sea were simply
the southeastern continuation of the great Asiatic landmass;
but with the rising of sea levels at the end of the Ice Age these
islands became cut off from the rest of Asia, around 16,000-
12,000 years ago. Some were already populated. Prehistoric
cultures developed locally in these islands as they did on the
mainland. The land was rich, in many places of volcanic ori-
gin, and by 6000-4000 B.c. northern Thailand (at the sites of
Spirit Cave and Non Nok Tha) possibly had rice cultivation.
Over later centuries this kind of farming became dominant
over huge tracts of Southeast Asia. Even the hillsides were
terraced for rice cultivation in ancient times—most dramati-
cally, for example, at Banaue in northern Luzon. Neolithic
cultures slowly evolved into Bronze Age cultures as the tech-
niques of metallurgy spread. By about 500 B.c. iron, too, had
been mastered in central Thailand, as it had in China, and
oceanic shipping was no doubt bringing Chinese trade into
this area.

Yet major change was slow to follow the introduction of
iron. The distinctive rice-eating cultures of the area as yet had
no writing systems, no major cities, no universalistic religions.
All this was to change very slowly as first China and then
India began to extend their influence into the Southeast
Asian region. Tropical geography has no doubt been a crucial
and limiting factor, determining which staple crop can be
grown in each region; but almost as influential has been the
long and insidious thrust of civilization emanating from em-
pires and kingdoms alike. For Southeast Asia has been the
home and fertile seeding ground to not one but five major civ-
ilizations, each being the historical and cultural elaboration
of a world religion of great antiquity and wide popular appeal.



xxiv  Introduction

None of these civilizational influences was indigenous to the
area, but all of them had vast impact.

First we may identify the Hindu sphere. Arising from the
earlier Brahmanism of Vedic and post-Vedic India, Nepal,
and Sri Lanka, Hinduism took a recognizable form around
the seventh century aAb. Soon after that Indian mariners
spread eastward on their only phase of foreign ventures,
bringing their influence to touch, if not actually establish, the
medieval kingdoms of Burma, Thailand, Malaya, Cambodia,
southern Vietnam, southern Borneo, Sumatra, Java, Bali, and
Lombok. Despite the early trade connections, towns and cit-
ies did not appear in any number until AD. 700, and then they
were much more numerous on the mainland than in the is-
lands. At their height in the eleventh and twelfth centuries,
Angkor (in Cambodia) covered more than 20,000 hectares,
and Pagan (in Burma) covered 10,000 hectares, two of the
largest and grandest cities on earth. Yet until about the time
of the Muslim arrival in Indonesia (in the fourteenth to fif-
teenth centuries AD.) true cities were virtually nonexistent in
the archipelago. The celebrated temple complexes at Boro-
budur and Prambanam in Java were just that, not city com-
plexes; but they did indicate a strong Hindu influence there
in the eighth and ninth centuries.

The vast bulk of the Southeast Asian mainland, includ-
ing Thailand and Cambodia, had already been changed some
centuries earlier by the advent of another Indian philosophi-
cal and religious system, Theravada Buddhism, which para-
doxically had all but disappeared from its homeland by about
the sixth century Ap. Buddhism was to provide a permanent
philosophical framework for most of the mainland cultures
that stretched between Tibet in the west and Vietnam in the
east; indeed, from the first century aD. it became one of the
main religious and philosophical strands in the civilizations
of China, Korea, and Japan.

Chinese civilization has been a third major influence on
Southeast Asia as well as on neighboring Korea and Japan. It
was the source of the principles of Taoist thinking, Con-
fucian ethics, and—even more important to millions of
people—Chinese mercantilism. Thus the Chinese influence
was by no means only associated with the ancient spread of
Buddhism, which indeed filtered eastward to Japan and
southward through southern China only as far as Vietnam.
(The Buddhism of Sri Lanka, Myanmar, and Thailand owes
little to China because it was carried to those lands by monks
coming from India, and its texts were in the Pali language,
written in a script derived from that used for Sanskrit.) The
huge Chinese populations to be found today throughout
much of Thailand, Singapore, Vietnam, Indonesia, and else-
where are a forceful reminder of the long and vigorous trade
associations that linked the Chinese Empire with these more
southerly lands.

For the past few centuries a fourth great civilizing force,
also coming from the west, has been the spread of Islam. It
reached across India and Southeast Asia not only by the
sword but also with the trading vessels that linked much of
the Indian Ocean with the western Pacific. Yet it was as late
as the fifteenth century before Malaysia and Indonesia were
converted; and by then the Portuguese were already at the
door—in fact, they attracted Arab traders to Malacca. Today
the most populous Islamic lands in the world are to be found
in South and Southeast Asia, namely Pakistan, India, Ban-
gladesh, Malaysia, and Indonesia. Islam reached as far as the

southern parts of the Philippines but did not travel farther
north to Taiwan, Japan, or Korea. Other religions that left
their mark on Indian civilization—Jainism, Sikhism, and
Zoroastrianism—were of no importance farther east.

The fifth and final influence to be noted has been the
more recent European one: it effectively began with Vasco da
Gama’s voyage to South India from Portugal in ap. 1498.
One hesitates to identify this as a Christian influence, even
though that was the religion of these colonial conquerors, be-
cause the impact of Christian evangelists in most areas has
not been very great. In fact it is only in the Philippines and
some pockets of Indonesia, Korea, and Vietnam that one can
find Christian communities running to some millions of peo-
ple; and of these countries only the Philippines can be
regarded as predominantly Christian. The real impact of Eu-
ropean civilization has been administrative, educational, and
commercial, for the recently ended colonial period saw nearly
every country of Southeast Asia under fairly direct colonial
administration. (Indeed, Taiwan and Korea were for a while
under Japanese imperial rule.) This state of affairs was ending
everywhere by about 1950; but the modern infrastructure of
highways, railways, ports, government buildings, air and
postal services, schools, universities, and political and com-
mercial institutions was firmly in place by that time and has
altered the face of these Asian lands forever.

This picture of Southeast Asia as an area under the influ-
ence of so many historically distinct civilizations must be rec-
ognized as a partial one: it is not the whole story. The fact is
that on much of the mainland, as in most of the many thou-
sands of inhabited islands, in ancient and recent times, peo-
ple have commonly subsisted through simple farming or
food-collecting strategies, with no reliance whatever on long-
distance maritime trade, with no familiarity with any of the
great world religions, and with no participation in any city-
centered polity. Indeed, civilization in general came rather
late to the Southeast Asian area, although it had been recog-
nizable on the Indian subcontinent 5,000 years ago and in
China 4,000 years ago. But when one looks elsewhere in the
region, one finds few city-states anywhere until well after the
sixth century AD., and nearly all of these reflect a Hindu influ-
ence. Islam and the Europeans were yet to arrive, and Chi-
nese traders seldom left much of a mark on indigenous
cultures in those early times. (Korea and Japan, being much
closer to China, were a rather different story.) To the south
there were maritime connections with China, and Java was
even attacked by Mongols coming from there in 1293; yet
India was the main influence on medieval Malay and Indone-
sian kingdoms.

The spread of Hinduism was marked by the diffusion of
monumental architecture, of writing scripts, and of Brahman
priests and scholars, particularly to the royal courts of South-
east Asia. Even today people identifiable as Brahmans may
still be found at the royal court in Bangkok, and they exist
also in Bali. There is a remarkable correlation between the
medieval incidence of Hinduism and irrigated rice cultivation
in Southeast Asia: the two were distributed through the same
regions. One should not argue that the irrigation was intro-
duced to this area by Brahmans or other Indians, but its sur-
pluses did favor the erection of great Hindu and Buddhist
monuments. This was probably because the lax period after
the rice harvest, when food was most plentiful, allowed peas-
ant people the time to donate their labor (or be coerced into
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doing so by soldiers and officials) to build the grand monu-
ments of civilization. Angkor, for example, a cluster of medie-
val towns, hydraulic engineering projects, and Hindu-
Buddhist temples, covered, as we have seen, something like
200 square kilometers.

Korea and Japan

A mountainous spine runs throughout the length of Japan,
and another runs more or less parallel to it through eastern
Korea. Between these two countries lies the Sea of Japan, the
major source of fish in the diet of both. The other staple in
that diet is rice, grown in irrigated paddies throughout low-
land Japan and Korea. Two other important Japanese crops
are tea and mulberries, the latter providing the food for
silkworms.

As might be expected from its position at the northeast
extremity of China, the Korean Peninsula has been under
very strong Chinese influence since the Bronze Age. In 108
B.C. the Han army invaded Korea and conquered the kingdom
of Old Choson. Chinese rule lasted from then until ap. 313,
but the influence of the Chinese has never ceased. In the first
century B.C. three kingdoms came into existence in Korea as
Chinese tributaries (Silla, Koguryd and Paekche), a division
that lasted till Ap. 668. In Ap. 372 Buddhism first entered
Koguryd from China, and it soon became the dominant faith,
although it has never fully supplanted a local form of shaman-
ism. Confucianism too, as well as Chinese art, architecture,
literature, and styles of governance, continued to exert a
strong influence on Korea over the centuries. Great Silla be-
came the preeminent power in 668, and ruled a unified Korea
until 936. The rest of Korean history down to the present cen-
tury encompasses the rule of only two dynasties, the Koryd
(936-1392) and the Yi (1392-1910). During the twentieth
century Korea has suffered vastly from the machinations of
foreign powers. First, the country found itself caught, late in
the nineteenth century, in a power struggle between its three
neighbors, China, Japan, and Russia. Then, following a Japa-
nese invasion, it became part of the Japanese Empire from
1910 to 1945. Hundreds of thousands of Koreans ended up
as slave labor in Japan, where they or their descendants re-
main. By 1948 the country had split into two: North Korea,
backed by the Soviet Union, and South Korea, backed by the
United States and other United Nations forces. The Korean
War ended in 1953, but today, forty years later, the land is
still divided along the 38th parallel into twc hostile states.
(For further details, see the article “Korean.”)

In the past Japan, Korea, and Taiwan looked to the Bud-
dhism and Confucianism and the arts and letters of China
for cultural inspiration. Many of the cultural features of an-
cient Japan, including the use of kanji script, can be traced
back through Korea to a Chinese origin. In modern times,
however, the orientation of these countries is to the world
economy. Japan, South Korea, and Taiwan are nowadays all
highly industrialized lands. Early in this century, at the com-
mencement of their industrialization, both Korea and Taiwan
were parts of the Japanese Empire, and the Japanese then in-
troduced their management style to the fledgling manufactur-
ing industries of the other two countries. Today Korea and
Taiwan find themselves in much the same situation as their
mentor, exporting vast quantities of advanced technological
products worldwide but importing huge amounts of oil (they

produce virtually none). While Australia and New Zealand
can adequately supply the meat and fruits needed by Japan,
the almost insatiable needs of the Japanese for fish, petro-
leum, and tropical timbers constitute a long-term threat to
the ecology of the western Pacific and raise serious questions
about the future stability of the Japanese economy.

Salient features of Japanese and Korean history are out-
lined in the articles “Japanese” and “Korean.” Taiwan will be
discussed further in the volume dealing with China (but see
also the article “Taiwanese” in this volume).

Historical Geography

A prominent geographical difference between China or India
on the one hand and Southeast Asia on the other is that
while the former two countries have the absolute minimum
length of coastline for such large territories, Southeast Asia
has an extremely long coastline. South Asia has very few nat-
ural harbors, and the best-known ports are to a large extent
artificial. Southeast Asia’s mainland, in contrast, has a much
indented coastline; and the huge archipelagoes of the Philip-
pines and Indonesia, as well as Japan, add tens of thousands
of kilometers to the total coastline of the region. The Philip-
pines as we have seen contains 7,100 islands, including 11
very large ones; Japan includes 4 larger and more than 1,000
smaller islands; and Indonesia has 13,677, including the sec-
ond-, third- and fifth-largest islands on Earth—it is the larg-
est group of islands anywhere. From the earliest times sea
connections must have been of crucial importance in this
area, and it was inevitable that the Hindu, the Chinese, and
then the Muslim and European influences came with seafar-
ing traders and adventurers in Southeast Asia. In premodern
times Malaysia, Indonesia, and other coastal areas were di-
vided among what have been called “harbor principalities,”
small coastal territories with sultans or chiefs controlling
their economies. Although much reduced in their power
today, some of these people are still to be found living in ram-
shackle palaces and bearing the title of sultan. And every-
where that the maritime traders went their alter egos, the
pirates, were also to be found. Some of these too have sur-
vived to the present day. (See the articles “Bajau,” “Samal,”
and “Sea Nomads of the Andaman.”)

In the age of exploration it was the diverse attractions of
trade, especially for cloves, nutmeg, mace, pepper, camphor,
and Chinese silks, that brought the first European adventur-
ers into the area. The Philippines, seized by Spain in 1571,
became the only Spanish colony in Asia, and Spain held it for
more than three centuries in close connection with her Mexi-
can territories. The Dutch held Indonesia for a similar length
of time, having founded Batavia at the site of Jakarta in 1619.
The British acquired Malaya from the Dutch in 1824 and
conquered Burma beginning in the same year; between 1859
and 1893 the French added Cambodia, Laos, and Vietnam to
their widespread empire as French Indochina. Only Siam
(now Thailand) managed to remain beyond formal annexa-
tion, although it too was subject to strong British and French
commercial exploitation. The Portuguese, so powerful else-
where, were hardly a force to be reckoned with in Southeast
Asia. It is true that d’Albuquerque conquered the great trad-
ing port of Malacca, near Singapore, in 1511, thus making
the Portuguese the first European traders to venture into In-
donesian waters. Yet after their loss of Malacca to the Dutch



xxvi  Introduction

in 1641, the remote Indonesian island of Timor along with
Macao, on the south China coast near Hong Kong, became
Portugal’s only two East Asian colonies. Portugal was more
involved in exploiting the coasts of Brazil and parts of Africa.
One other latecomer to the colonial feast was the United
States, which as a result of the Spanish-American War of
1898 found itself the guardian of the Philippines, Cuba, and
some other Caribbean islands. Virtually all of the colonial
holdings survived until the mid-twentieth century, when the
Japanese invasion of Southeast Asia in World War II and
sundry guerrilla wars finally drove the Europeans and Ameri-
cans out.

The impact of these colonial powers—or rather of their
trading companies—was enormous and, as in India and else-
where, they developed the infrastructure of the present ten
states found in the Southeast Asian region. The two most
prominent trading ports, Singapore and Jakarta, were Euro-
pean foundations. In Indochina and Malaysia the valuable
plantation crop of rubber was introduced from South Amer-
ica. Tea, originally from China, was another plantation crop
that was introduced to Java. In the Philippines the Spanish
introduced Roman Catholicism and a Western outlook fos-
tered by the educational system. Elsewhere indigenous cus-
toms and faiths were generally left alone by the Europeans,
especially by the Dutch. Except for Myanmar, Thailand, and
Cambodia, it is true to say that all of the major cities of East
and Southeast Asia in modern times are located on the coasts
of the region and these are where Western influence was most
concentrated. East and Southeast Asia contains some of the
world’s largest islands, and so it is not surprising that the ef-
fects of European colonization and modernization did not al-
ways reach far inland. Borneo in particular is so vast that its
interior is not well known and is only thinly populated and
quite underdeveloped. That island is now divided among
three nations: Indonesia, Malaysia, and Brunei.

The Vietnam War

The recent history of Vietnam effectively begins with its dec-
laration of independence in 1945. Then, following the siege
of Dien Bien Phu by local guerrilla forces and after that the
Geneva Conference, the French, who had administered this
region as Tongking, Annam, and Cochin China since 1859,
finally withdrew in 1956. Even before this very significant de-
feat of a major European imperial power, the ongoing civil
war in Vietnam had attracted the military attention of a sin-
gle-minded United States government intent on “beating
communism.” In 1956 a cease-fire between warring factions
had created a demilitarized zone (*DMZ” in military par-
lance) across the central part of the country. This zone was to
separate Communists to the north from Buddhists and
Christians to the south; but the United States, siding with
the southerners, began to treat the DMZ as a national bound-
ary, which it was never intended to be. By 1965 the United
States had documented the return of seventeen ex-soldiers
from the north into the southern zone—~something com-
pletely within their rights—and to counter this “invasion”
began a massive buildup of U.S. military forces, with 50,000
from South Korea and some token support from Australia
and elsewhere. What ensued was the Vietnam War (1965-
1975), in which the United States sent over 2.5 million men
and women into the field, only to see over 59,000 of them

killed by well-trained guerrilla fighters. In April 1975 the last
of the U.S. forces left Saigon, leaving behind a reunited Viet-
nam under a Communist government, impoverished almost
beyond repair. In 1993 Vietnam is still one of the most back-
ward countries of the region, despite its great agricultural po-
tential. The infrastructure the French colonial administration
left behind nearly forty years ago is no longer effective, and
consequently refugees, mainly “boat people,” are still fleeing
from Vietnam’s poverty and repression in considerable
numbers.

Religions

But what of the unity amid this cultural and geographical
diversity—or perhaps more accurately, the separate unities?
Although the hilly interiors both of islands and of the main-
land remain the home of numerous localized animistic reli-
gions, Southeast Asia as we have seen has been a meeting
place of four major world faiths. Thus the region has a Thera-
vada Buddhist northern sector that stretches through Myan-
mar, Thailand, and Cambodia and a Muslim southern sector
that stretches through Malaysia and Indonesia to the south-
ern Philippines. From its center in the Philippines, Christian-
ity reaches westward to parts of Vietnam, Indonesia, and Ma-
laysia. The northern part of Vietnam, which had been under
strong Chinese influence since about 110 8.c, has the Chi-
nese mix of Mahayana Buddhism with Taoism and Confu-
cian philosophy, as do Singapore and Taiwan; and now there
is a Communist (officially atheistic) segment in the north-
east that reaches down from North Korea and China through
Laos and the long finger of Vietnam. No doubt this geo-
graphic sketch is a gross oversimplification, but it serves to
point out how people in great blocks of territory have been
stimulated by contact with greatly different philosophies. Be-
ginning in the second or third century Ap. Hindu influence
became widespread in Java, southern Vietnam, southern
Sumatra, and Cambodia; but later Islam displaced the power
of medieval Hinduism in most of these areas, and so the latter
faith is now scarcely noticeable in the region outside of Bali
and Lombok. The cultural impact of Hinduism was wide-
spread and of great importance in kingship, the arts, mythol-
ogy, and the diffusion of writing. Buddhism in Southeast
Asian countries of course has roots that go back nearly 2,000
years. Communism has been important here only since the
middle third of this century, and Christianity since the arrival
of the first European missionaries in the Philippines in the
sixteenth century. Sikhism and Hinduism are now to be
found among the sizable immigrant populations of Malaysia
and Singapore.

All of these influences persist throughout this vast region
to this day and are reflected in the latest estimates for reli-
gious adherence. For the entirety of Southeast Asia, it is be-
lieved that in 1990 there were roughly 178 million Muslims,
65 million Christians, 53 million Buddhists, and 5 million
Hindus.

These figures are mere estimates, and they by no means
cover the entire Southeast Asian population of 435 million,
which also included (in 1990) perhaps 9 million Confucians,
Taoists, Sikhs, atheists and nonworshiping Marxists, and at
least 125 million tribal animists. What these figures do re-
flect, then, is the persisting impact in that part of the world of
the five diverse civilizations listed earlier.
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These figures cannot really be enlarged to include the
four countries of East Asia with which this volume deals. The
reason is a straightforward one. In Taiwan the Chinese peo-
ple are commonly simultaneously Buddhists, Taoists, and
Confucianists: in the words of a popular dictum, “The three
faiths are one.” A similar mélange is also encountered in both
North and South Korea, where an added element—or a local
variant of Taoism—is the widely prevalent shamanism. In
Japan it has often been said that one lives as a Shintoist and
dies a Buddhist: there these two religions coexist in the lives
of many. It was in the ninth century Ap. that Shinto (a Chi-
nese term) and Buddhism became welded together into a sin-
gle Japanese faith that was called Ry6bu-Shinté or “dual
Shints.” The old Shinto deities thus became avatars of the
Buddhist deities. In the nationalistic fervor that followed the
Meiji restoration in 1867, Shinté rituals were given a new
prominence while Buddhism experienced some disfavor. Yet
today Buddhist moral teachings, funerals, and concepts of es-
chatology complement the Shint6 pilgrimages, local festivals,
and marriage ceremonies in the religious life of most Japa-
nese. In summary, most worshipers in these countries of East
Asia tend not to be distinctly of one historic faith or another,
as they are in Southeast Asia.

Contemplation of the huge numbers of people living in
East and Southeast Asia, a land area of about 4,706,700
square kilometers, prompts me to add that this volume deals
with nearly 13 percent of the world’s population (just over 5
billion in 1993). The rough geographic limits encompassing
this mass are the Chindwin River in the west; the Philippine,
Japanese, and Indonesian archipelagoes in the east; the In-
dian Ocean to the south; and to the north, the Red River
(Song Koi) in Vietnam and the Russian territories of
Sakhalin and Kamchatka.

Categorization of Cultures

In all of Southeast Asia traditional premodern societies were
of three types only. First, there were the tribal societies, doz-
ens of which have been described in the present volume.
Their cultures showed great variation, particularly between
one region and another. Social fragmentation was a common
feature of their former histories. But they did have two dis-
tinct kinds of economy. There were the foragers, some of
whom traded forest produce with the coastal towns. (See the
later discussion.) Some indeed have flourished in the present
century through the production of opium, which, though ille-
gal, now commands a huge world market. There were also the
swidden farmers, who used slash-and-burn techniques to pro-
duce small fields of millet and other foodstuffs on the hill-
sides; they too often grew opium, in the swiddens of the
notorious Golden Triangle. Tribal societies have been quite
varied in their cultures, partly for environmental reasons and
partly because until recently most have been little affected by
the great world religions on account of the geographic re-
moteness of their territories. Spirit cults, slaving and head-
hunting have been features of these tribal cultures right down
to the twentieth century.

A second type of society was the inland state—though
some examples of this should perhaps be described in other
terms, as they may have stretched down to the coasts. These
states were a stark contrast to the small self-contained tribal
societies: they were always based on irrigated rice cultivation,

supported large populations, and usually had a hierarchical
social organization centered on towns. A rural peasantry la-
bored to produce the staple foods while an extensive bureauc-
racy and priesthood, mainly in the towns, was subservient to a
petty king or raja. The religion of these states throughout the
Southeast Asian area was a sometimes uneasy amalgam of
Hinduism and Buddhism; the insular areas of Indonesia and
the southern Philippines have been Islamized since the fif-
teenth century, and much of the Philippines has become
Christian since the sixteenth century. Premodern Korea and
Japan were essentially made up of states of this sort although,
as discussed earlier, a Hindu or Islamic component in their
region was lacking.

A third kind of society that provided economic integra-
tion in premodern times was what van Leur (1955) has called
the harbor principality. These were independent trading
states, centered on certain seaports and river estuaries, that
had a raja, a strong mercantile class, and very often slave
labor. Merchants gained products from the inland rice-
producing states and even from forest-dwelling tribes, which
they then traded to other parts of Southeast Asia, even to
southern China and India.

The arrival of European traders some centuries ago did
not immediately alter this pattern of societies. Batavia under
the Dutch East India Company was simply another harbor
principality, as was the later British settlement at Singapore.
But eventually the relationship between seaports and inland
agricultural regions was to change radically, because the Eu-
ropean colonists started developing plantations for coffee,
tea, sugar, and in some mainland areas rubber. By the nine-
teenth century the rajas of Malaysia and Indonesia were sub-
servient respectively to British and Dutch colonial authori-
ties. A prominent feature of the plantation system was its use
of indentured labor brought from outside the area—Chinese
in Malaysia, Vietnam, and Indonesia, Javanese in Sumatra,
and Indians in Malaysia and Sri Lanka. The plantation super-
visors were normally European, but middle-level staff on the
plantations, as well as on such supporting transportation as
the railroads, were commonly half-caste: Anglo-Indians in
Malaysia and South India, Burghers in Sri Lanka, mestizos in
the Philippines (where sugar was grown), and Dutch or
French half-castes in their respective colonial territories.

Whereas many of the plantations survived the Japanese
invasion in World War I, European political control did not;
and although the British, French, and Dutch did stay on in
the area for a while after the war, all of their Southeast Asian
colonies had disappeared by about 1960. The fabric of society
is now being formed in some countries by the requirements of
capitalist development and in other countries by guerrilla
warfare and continuing civil strife.

Social Organization

The organization of Southeast Asian societies is in the most
general way characterized by kindreds and bilateral descent.
This makes a stark contrast with social organization in South
Asia, for example, where caste differentiation is a dominant
feature, or with the social order in Japan, Korea, and Taiwan,
where patrilineages are universal. Even though there was a
long Indian cultural influence on much of Southeast Asia,
the idea of a caste-organized society did not really diffuse be-
yond the settlements of Indian invaders. Caste implies a basic
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rule of patrilineal descent and inheritance, which accounts
for the well-known fact that sons in South Asia inherit their
father’s property and usually follow in his occupational foot-
steps as well. This is also the case in East Asian countries. In
Southeast Asia, by contrast, small families of parents with
their children are the universal social unit: the most impor-
tant corporate unit for landholding, economic activity, and
daily social relations is this domestic unit, a family. Beyond
this the most common larger social unit is the kindred. Both
of them are bilateral rather than lineal. Whereas a caste is a
social group with well-defined boundaries and thus a definite,
if numerous, set of members, a kindred is not a group but
rather a social grouping having no particular boundaries: the
kindred of one individual differs from that of another because
it is simply definable as the close lineal and collateral kin of
an individual, regardless of whether they are related to him or
her matrilaterally or patrilaterally. In short, the kindred is a
bilateral grouping of one’s relatives traced perhaps as far as
one’s second or third cousins, whereas the Indian caste is a
unilineal descent group made up of clans, lineages, and ex-
tended families. Chinese and Japanese clans have a structure
similar to that of the caste. Put another way, we can visualize
the caste as a large group that will continue to exist for cen-
turies, regardless of whether any one particular person is born
into it or not. The kindred, in contrast, is Ego-centered and
only exists (or can only be defined) in relation to one particu-
lar individual (whom anthropologists conventionally call
Ego). For this reason the kindred, which is so important in a
person’s social relations beyond the family level, cannot be a
descent group and is not even a corporate group; whereas for
Indians the caste, and for Chinese the clan, is the largest de-
scent group. In regard to marriage, we may note that while the
domestic unit, the family, is an exogamous unit, the kindred
is only rarely definable as exogamous. Indian families are ex-
ogamous too, but their castes are always endogamous.

Languages

The Southeast Asian languages belong to three different fam-
ilies. Virtually all languages of insular Southeast Asia are
related to Malay and classified as Austronesian (or Malayo-
Polynesian); these include the aboriginal languages of Tai-
wan but do not extend into Irian Jaya. On the mainland, how-
ever, another language family, Sino-Tibetan, predominates.
It has three main subfamilies: Tibeto-Burman, Tai, and
Sinitic, although the last is only represented here among im-
migrant Chinese populations, including those of Taiwan.
Khmer and some tribal pockets of Laos and Thailand can be
assigned to a third family, Austroasiatic (also called Munda
or Mon-Khmer). The Japanese language cannot be assigned
to any family. Korean might be remotely related to it but is
probably to be classified as Ural-Altaic.

Despite the large number of languages spoken in each
country today, each has an “official” language of wide cur-
rency: Burmese in Myanmar, Thai in Thailand, Khmer in
Cambodia, Vietnamese in Vietnam, Malay in Malaysia, Chi-
nese and other languages in Singapore, Bahasa Indonesia in
Indonesia, Filipino in the Philippines, Laotian in Laos, Man-
darin in Taiwan, Korean in Korea, and Japanese in Japan.
English is widely used in Malaysia, Singapore, and the Philip-
pines and is common as a second language in big cities of the
other countries. French is still spoken by some older Cambo-

dians, Laotians, and Vietnamese, while Japanese is known to
older Koreans and Taiwanese. In Indonesia Dutch has been
displaced by English as a second (or rather a third) language;
for most people there the second language is Bahasa Indone-
sia, a national language that was made up by a committee in
the mid-twentieth century to answer the needs of national in-
tegration. It could be loosely characterized as Javanese with a
large technical vocabulary borrowed from English and Dutch.

A Note on Placenames

In recent years several important and well-established place-
names have been changed by national governments. Thus in
1989 General Ne Win changed the name of Burma to the
more literary Myanmar at the behest of his soothsayer. Cam-
bodia was named Kampuchea for a while. In Indonesia (the
former Dutch East Indies), most of Borneo is now Kaliman-
tan; Celebes is Sulawesi; Halmahera has long had the alterna-
tive name Jailolo Gilolo; Java is Jawa; the Lesser Sundas are
Nusa Tenggara; the Moluccas are Maluku; and Sumatra is
Sumatera. ‘

Of the various towns that have changed names in recent
years, we note that Rangoon, the capital of Myanmar, offi-
cially became Yangon in 1989, and that Makassar (in Sula-
wesi) is now known as Ujung Pandang. Seoul, the capital of
South Korea, is also known as Sdul or Kydngsdng. After the
Vietnam War there was extensive renaming of places in the
southern part of Vietnam, with Saigon for example becoming
Ho Chi Minh City.

A good atlas, such as The Times Atlas of the World, usu-
ally gives both old and new names in the interest of clarity.
Earlier in the century, we might also note, Siam became Thai-
land, and after independence Dutch New Guinea became
Irian Jaya; Malaya (formerly the Straits Settlements and Fed-
erated Malay States) joined with Sarawak and Sabah to be-
come Malaysia; and the French provinces of Tongking,
Annam, and Cochin China together became Vietnam. North
Korea and South Korea were, before 1948, jointly called
Corea. Taiwan previously went by its Portuguese name,
Formosa.

The Coverage of This Volume

There is no way in which we might have covered, even sche-
matically, all the peoples of East and Southeast Asia in one
volume. Even though it may appear that this volume contains
many descriptions of minority cultures—those of small tribes
or tiny islands, with diminutive populations and a minimal
historical impact in the region—we have in fact only been
able to offer a small sampling of such cultural descriptions.
For example, on the island of Halmahera (area 17,350 square
kilometers) on the equator in the eastern part of Indonesia,
there are twenty-one cultures, distinguishable in particular by
their use of twenty-one distinct languages belonging to two
families, but of these we have covered only Tobelorese (but
see also “Moluccans—North”and “Ternatan/Tidorese”). Fur-
thermore, for some countries in the region (especially Myan-
mar, North Korea, Laos, Cambodia, and Vietnam) there has
been little or no anthropological research on local cultural
groups for over a quarter of a century: this is mainly an effect
of socialist government policies prohibiting such research. As
a consequence there is a dearth of new information about
some of the cultures that are covered in this volume. To the
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extent possible, we have tried to update previous descriptions
of the cultures of those countries (mainly from the volumes
edited by LeBar et al., 1964, 1972, 1975) with more recent
population and locational data. It is not possible, however, to
gauge accurately how the political, economic, and social
changes of the last several decades have affected many of the
smaller groups, especially in the socialist countries just cited.

The population figures for certain groups are also quite
unreliable, although we have tried to be as up-to-date as pos-
sible by providing estimates. We did contact the governments
of Southeast Asian nations for census data but to little avail,
as many of their ethnic groups are not enumerated separately
in government censuses. We have also relied on the estimates
reported in Ethnologue, although these can perhaps be more
accurately described as counts of speakers of specific lan-
guages rather than counts of the members of ethnic groups.
In regard to Vietnam, we want to thank Frank Prochan, who
kindly supplied us with a summary of the 1985 census of that
country.

At the outset, the editor was faced with the task of select-
ing from thousands of discrete social units a relatively small
number that might represent the cultural, religious, ethnic,
social, and economic diversity of the region. As a starting
point, forty-six “peoples” included in the World Ethno-
graphic Sample were deemed, by that fact alone, worthy of in-
clusion here (though in several cases no appropriate living
author could be found).

A second procedure was to strive for coverage of peoples
who, regardless of how numerous they are, figure prominently
in the ethnographic literature.

A third requirement was to ensure that major cultural
categories such as the Malays and Tagalog speakers were cov-
ered, if only because they often number tens of millions of
people. The editor thus saw no difficulty in including articles
on groups of different scale and size.

A final factor, a very important one, that helped deter-
mine our coverage was which authors might be available. In
some cases professional anthropologists volunteered to write
about a particular people or tribe with which they were famil-
iar, and of course such offers were never refused. In other
cases, however, the obvious person to write about a particular
social group—the “authority” on them—was deceased or un-
available. In these instances, where some sort of lacuna in our
coverage seemed unavoidable, the project staff came into
play. These were people at the Human Relations Area Files
(HRAF) office and anthropology students at the University
of Illinois, in Chicago, who worked with the editor to produce
short articles based on previously published ethnographic lit-
erature. Qur task was made vastly easier by the existence of
two landmark surveys edited by Frank LeBar and others: Eth-
nic Groups of Mainland Southeast Asia (1964) and Ethnic
Groups of Insular Southeast Asia (1972, 1975). The longer ar-
ticles have all followed the format established in volume 1 for
the entire Encyclopedia of World Cultures.

Reference Resources

There are several good, detailed historical and geographical
surveys of this region. The standard history of Southeast Asia
is by Hall (1981). Cady (1964), le May (1954), and Keyes
(1988) can also be recommended. For prehistory and proto-
history there are informative, up-to-date articles in Hughes

(1985) and in Sherratt (1980). The Indian influence is well
covered by Coedés (1968) and le May (1954). Many articles
dealing with Southeast Asian history may also be found in
Embree (1988). An excellent regional geography is by Fisher
(1966), and another standard geography is by Dobby (1973).
As far as ethnography is concerned, the surveys edited by
LeBar et al. (1964, 1972, 1975), mentioned earlier, have not
been superseded unless by the present volume. Three collec-
tions of anthropological essays make profitable reading, one
edited by Murdock (1960), a second edited by Kunstadter
(1967), and a third by Turton and Tanabe (1984). An article
by Wertheim (1968) is a masterly survey of Southeast Asian
society. Two useful French introductions to the region are by
Condominas (1978) and by Cuisinier and de Josselin de Jong
(1972). Two other general surveys, both very dated but well
illustrated, are Hutchinson (n.d.) and Frey et al. (1937). An
introductory account of the mythology of the region is by
Luomala (1972), and a more thorough and recent one is by
Bonnefoy (1991, 2:913-1141). In fact, Bonnefoy's two vol-
umes are a fine introduction to mythology of the entire world,
and their sections roughly correspond to the way volumes of
this encyclopedia have been divided. Recent accounts of
Buddhism in the area include Buswell (1987), Noriyoshi
(1987), and Swearer (1981, 1987). For more on Buddhism,
see the bibliography of the article “Buddhist.” Van der Kroef
(1976) provides an overview of Indonesian religious move-
ments, and Nguyén Trin Huan (1976) does the same for
Vietnam. Four excellent histories of the arts have been pub-
lished for this part of Asia: one dealing with Indonesia
(Wagner 1959), one with Indochina (Groslier 1962), one
with Japan (Swann 1966), and another dealing with Burma,
Korea, and Tibet (Griswold et al. 1964). For the languages of
the area one should consult Sebeok et al. (1967), or Huffman
(1986). There are many good introductions to Japanese, for
example Vaccari and Vaccari (1961). Drews and Hockings
(1981) offer a detailed bibliography of bibliographies for the
entire region, including Japan, Korea, and Taiwan.

For Japan there exists a multitude of reference works. A
basic encyclopedia has been published by Kodansha (1983).
A good brief introduction to the cultural history is Collcutt,
Jansen, and Kumakura (1988), and for both Japan and Korea
Toynbee (1973) contains some excellent articles. A more
detailed account of Japanese cultural history, longer because
it consists primarily of translated texts, was prepared by
Tsunoda, de Bary, and Keene (1958). An old but fascinating
handbook to the traditional culture is by Chamberlain
(1971). Useful if brief accounts of the religions of Japan are
by Rotermund (1970), Renondeau and Frank (1970), and
Renondeau (1976a, b); for recent Japanese sectarian move-
ments, see Rotermund (1976). Ogg (1976) introduces Ko-
rean religion. General surveys of Japanese society include
Nakane (1970), Norbeck (1976), Passin (1968), Smith and
Beardsley (1962), and Yanagita (1970). For further refer-
ences, see the bibliographies following the articles “Ainu,”
“Japanese,” and “Korean,” and a bibliography organized by
subject in Collcutt, Jansen, and Kumakura (1988, 225-227).

Most of the countries dealt with in this volume have
their own modern novelists, and these are especially numer-
ous in Japan. Many of their works finally have been translated
into English and thus have become accessible to Western stu-
dents. With no pretensions to providing more than a sam-
pling, we offer a short list of novels and a few plays by some of
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the leading writers of Southeast Asia and Japan (with transla-
tion dates; Asian family names are given first).

From Burma/Myanmar: Nu, U, The People Win Through;
Pe, Hla, Konmara Pya Zat (1952). From Indonesia: Echols,
John M., ed., Indonesian Writing in Translation (1956). From
Japan: Akutagawa Ryunosuke, Hell Screen (1948), Kappa
(1949), Japanese Short Stories (1961), Rashomon and Other
Stories (1952), and Tales Grotesque and Curious (1938);
Dazai Osamu, No Longer Human (1958) and The Setting Sun
(1950); Edogawa Rampo, Japanese Tales of Mystery and Imag-
ination (1957); Hayashi Fumiko, Floating Cloud (1957);
Hino Ashihei, Barley and Soldiers (1939); Kawabata
Yasunari, Snow Country (1957), The Sound of the Mountain
(1970), and A Thousand Cranes (1959); Kikuchi Kan, The
Madman on the Roof (c. 1916); Kobayashi Takiji, The Can-
nery Boat (1933); Mishima Yukio, After the Banquet (1963),
Confessions of a Mask (1960), Death in Midsummer and Other
Stories (1966), and The Temple of the Golden Pavilion (1956);
Mori Ogai, The Wild Geese (1959); Murasaki Shikibu, The
Tale of Genji (1935, but written about ap. 1000); Mushakaéji
Saneatsu, Friendship (1958) and The Heart Is Alone (1957);
Natsume Soseki, Botchan (1973), Kokoro (1967), and Mon
(1972); Noma Hiroshi, Zone of Emptiness (1956); Tanizaki
Junichird, Diary of a Mad Old Man (1965), The Makioka Sis-
ters (1957), Seven Japanese Tales (1964), and Some Prefer
Nettles (1955); see also the translations by Donald Keene in
his three books, Anthology of Japanese Literature (1956),
Modern Japanese Literature (1957), and Five Modemn Noh
Plays (1957); and also Ivan Morris, ed., Modern Japanese
Stories—An Anthology (1962). From the Philippines:
Joaquin, Nick, The Woman Who Had Two Navels (1961);
Rizal, Jos€, Noli me tangare or The Social Cancer (1956, 1961)
and The Reign of Greek (1912). From Thailand: Khu'krit
Pramoj, Mom Ratchawong, Red Bamboo (1955).

Several prominent British authors have produced novels
that were set in the Southeast Asian area. Of these, the most
noteworthy are surely Joseph Conrad’s Almayer’s Folly
(1895), Lord Jim (1900), An Outcast of the Islands (1896),
The Rescue (1920), The Shadow-Line (1917), and Typhoon
(1902); Graham Greene's The Quiet American (1955); W.
Somerset Maugham’s The Casuarina Tree (1926); and
George Orwell’s Burmese Days (1934). Of numerous ac-
counts of European exploration, the most important histori-
cally are perhaps Alfred R. Wallace’s The Malay Archipelago
(1869) and the several works of Lafcadio Hearn (later
Koizumi Yakumo). The above literary titles have not been in-
cluded in the following bibliography, as most have come out
in numerous editions.
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MAP 4: CULTURAL GROUPS OF THE PHILIPPINES




[ MAP 5: CULTURAL GROUPS OF
| MAINLAND SOUTHEAST ASIA

1 RS

51
MYANMAR (BURMA)

THAILAND

ETHNIC GROUPS

1. AKHA 22. KHMER 43 PALAUNG
2. ALAK 23. XHUA 44, PEAR
3 BAHNAR 24, KMHMU 45 P'U NOI
4. BRAO 25 kUl 46 RENGAO
5. BRU 26 LAHU 47. RHADE
& BURMESE 27. LAMET 48, SAOCH
7. CENTRAL THAI 28 LLO 49. SEDANG
8. CHAM 29. LAO ISAN 50. SEK
9. CHAOBON 30 LAWA 51. SHAN
10. CHONG 3. usu 52. SO
11. CHRAU 32. LOVEN 53. SORK
12 Cua 33 MA 54. SOU
13. DUANE 34 may 55 STENG
14 HALANG DOAN 35 MNONG 56 TAU-O1
15. HMONG 36 MON 57, TaY
16, HRE 37. MONOM 58 TIN
17, KACHIN 38 MUONG 59. VIETNAMESE
18. KAREN 39. NGEH 0. YAO OF
19. KASSENG 40. OY 60. THAILAND
20. KATTANG 41, PACOH 61 YUAN

2 62 YUMBRI




Encyclopedia of World Cultures
Volume V

EAST AND SOUTHEAST ASIA






Acehnese

ETHNONYMS: Achehnese, Achinese, Atchinese, Atjehnese,
Ureung Aceh, Ureung Baroh, Ureung Tunong

Orientation

The Acehnese are a group numbering more than 2.6 million
who inhabit the northern portion of the island of Sumatra in
Indonesia. They are distinguished from their neighbors pri-
marily by their adherence to the Muslim (Sunni) faith.
Acehnese may be divided into two subgroups: the hill people
(who are physiologically homogeneous proto-Malays) and
the lowland coastal people (who are physiologically heteroge-
neous). The Acehnese language belongs to the Malay Sub-
family of the Indonesian Branch of Austronesian and is most
closely related to the Cham languages of Indochina; most
Acehnese also speak Bahasa Indonesia.

History and Cultural Relations

Early Acehnese history indicates that it was once ruled by
Buddhists who were originally from India. The Sunni Islam
religion came to the region probably in the twelfth century,
and perhaps earlier. The Acehnese had their first sultan, who
controlled a harbor, in the sixteenth century, but it was not
until the seventeenth century that the entire area was politi-
cally united as a sultanate. The Acehnese resisted colonial
European power, which appeared in approximately 1509 and
which became prevalent under the Dutch by 1601. The
Acehnese did not surrender officially to the Dutch until
1903, and even then resistance continued until World War 1.
Although declared a part of the new state of Indonesia in
1945, the Acehnese effectively ruled themselves until 1961.

Settlements

Most Acehnese live in villages, also known as meunasah, or
prayer houses, since each village contains one or more of
these. Villages are located in the midst of the inhabitants’ rice

fields.

Economy

Most Acehnese subsist through agriculture, primarily by rais-
ing rice; in the lowland areas, wet-rice culture is most com-
mon, and in the hills, dry-rice culture. Other important crops
include sugarcane, tobacco, rubber, peanuts, coconuts, areca,
maize, pepper, and, in some areas, coffee. Approxi-

mately one-third of the people raising crops do so as share-
croppers, and there are tens of thousands of agricultural la-
borers as well. Cattle and water buffalo are frequently raised
for meat and as draft animals. In coastal areas, Acehnese fish
with casting nets, seines, lines, and traps. The Acehnese are
well known as metalworkers who fashion weapons as well as
goods of gold and silver. Women weave high-quality cotton
and silk textiles. Trade is important as a means of bringing
cash to the village, and young men are expected to leave the
village to trade or work during the first year of marriage.

Kinship

Acehnese kinship terminology is Hawaiian, but it makes
sharp distinctions between older and younger kin of the same
generation. The nuclear family forms the basic social unit,
but society is organized also on a principle of bilateral de-
scent. Patrilineal descent groups are sibs or kawom, of which
there are four; they were once a means of security and revenge
in times of conflict, but now appear to have lost most or all of
their function. Matrilineal descent groups, or karong, func-
tion as residential groups among the uxorilocal Acehnese.

Marriage and Family

The Acehnese follow Islamic law in marriage prohibition, and
they forbid marriage with kin in one’s own line of descent or
with anyone within three degrees of relatedness. Polygyny still
exists among the wealthy. Marriage, which requires the con-
sent of the parents of both bride and groom, takes place after
the groom delivers the bride-price to the bride’s representa-
tives in the prayer house. Following marriage, the couple lives
with the bride’s family, and the bride’s parents support the
bride and her children for a period of time, depending on the
size of the bride-price. Inheritance follows Islamic law: for
every share given to a female, two are given to a male. Off-
spring receive inheritance from both parents, with sons re-
ceiving agricultural land and daughters dwellings.

Sociopolitical Organization

Although under Indonesian control, the Acehnese also have
an elected village chief (keuchi) who regulates family law and
rice growing, as well as an elected religious authority
(teungku) who adjudicates matters pertaining to Islamic law.
These two officers work together with a village council made
up of mature men. Between the village and federal adminis-
trative levels is a lower-district level (mukim) comprised of
those villages that are served by a single mosque; it is adminis-
tered by a priest (imeum). There is also an upper-district level
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comprised of several villages and mukim; it is governed by an
uleebalang. Prior to Indonesian control it had a great deal of
autonomy, and the uleebalang office was passed down
through patrilineal succession.

Acehnese of the nineteenth century were divided into
four separate groups based primarily on religious or govern-
mental function, but these have given way to a division based
on whether one is an ulama (religious scholar) or not.

Religion and Expressive Culture

Acehnese are considered among the most zealous of all Indo-
nesians in their Islamic beliefs. They are especially concerned
with the pilgrimage to Mecca, the tithe, and the fast during
Ramadan. There also.survive traditional beliefs in the super-
natural, as well as magic associated with agriculture and fe-
male shamanism.
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Agta

ETHNONYMS: Alta, Arta, Baluga, Dumagat, Negritos, Pugut

Orientation

Identification. The Agta consist of eight ethnolinguistic
groups, numbering in total about 7,000 people. They are no-
madic hunter-gatherers scattered widely over several thousand
square kilometers of dense rain forest in eastern Luzon in the
Philippines. They appear phenotypically different from other
Filipinos because of their Negroid features: dark skin, kinky hair,
and small size. The height and weight averages for men are 153
centimeters {60 inches) and 45 kilograms (99 pounds). Wom-
en’s averages are 144 centimeters (56 inches) and 38 kilograms
(84 pounds). They are generally referred to as “Negritos.”

Location. The Agta groups are located all along the east-
ern side of Luzon Island between 14° and 19° N and 121°
and 123° E in the provinces of Cagayan, Isabela, Aurora,
Quirino, Quezon, Camarines Norte, and Camarines Sur. In
the previous century this whole area was at least 90 percent
covered by dipterocarp tropical lowland forest. By the 1980s
the area covered by primary forest was about 40 percent, with

another 20 percent covered by secondary forest. The rest of
the area was (in the early 1980s) grassland (about 13 per-
cent), brushland (11 percent), or farms (16 percent). The
fast-accelerating deforestation in recent years is the result of
commercial logging and the high influx of colonist farmers
from other areas of Luzon. The area is classed as true rain for-
est, with an average yearly rainfall of from 361.8 centimeters
per year in the deforested flatlands, to 712.5 centimeters per
year in the mountainous forests. Mean annual temperature is
26° C. Mean relative humidity is 87 percent. There is no pro-
nounced dry season.

Demography. In the 700-square-kilometer Casiguran
area of northern Aurora Province, in 1900, the non-Agta
farmers numbered 2,067 and the Casiguran Agta numbered
1,000. By 1984 the Casiguran Agta population had declined
to only 609 and the non-Agta peoples numbered 35,000.
Thus, the Agta population density in 1984 was one Agta per
square kilometer, but the overall population density was 59
persons per square kilometer. The Agta are suffering such a
severe population decline not as the result of out-migration
or a low birth rate, but solely because of an exceptionally high
death rate. (For the rest of this essay, the numerical figures
refer to the Casiguran Agta population of northern Aurora;
these figures may be accepted as roughly general for most
other Agta groups.) The Agta crude death rate (45/1,000 per
year) is higher than their crude birth rate (43/1,000 per year).
Average Agta life expectancy at birth is only 21.5 years. The
infant mortality rate is 342 (per 1,000 live births), and 49
percent of the children die before the age of 15. The total
fertility rate is high, with women who live to the age of 45 hav-
ing an average of 6.3 live births each. What are the causes of
the high Agta death rates? The main killer is disease, with 80
percent of the deaths attributed to that cause. The biggest
killer disease is tuberculosis (12 percent of the adult deaths),
followed by pneumonia and gastrointestinal illnesses. Five
percent of the adult deaths are from leprosy. The morbidity of
the population is high as well, with Agta suffering chronically
from malnutrition, malaria, intestinal parasites, alcoholism,
and unsanitary living conditions. Homicide is frequent; 21
percent of the adult males die from that cause. The
homicide rate is one of the highest on record for any popula-
tion (326/100,000 per year). Twelve percent of the female
deaths result from complications from childbirth. Suicide is
extremely rare, and the Agta do not practice infanticide.
Three percent of the deaths are from accidents.

Linguistic Affiliation. The Agta groups speak eight dis-
tinct languages that, like those of their non-Negrito neigh-
bors, belong to the Austronesian Language Family. Most of
these Agta languages are unintelligible to their agricultural
neighbors; thus they are not simply dialects of those neigh-
bors’ languages, as has frequently been suggested, but sepa-
rate languages.

History and Cultural Relations

An important historical fact concerning these nomadic
Negrito foragers is that they have not lived isolated from, nor
independently of, other peoples, as was assumed and taught
until the 1980s. Recent research has established that the
Agta peoples have carried on intense symbiotic interaction
with farming peoples not only for centuries, but for millennia.
The ancestors of today’s Agta, and of all Philippine Negritos,



are assumed to be the aboriginals of that archipelago, having
migrated into those islands 20,000 to 30,000 years ago. Much
later, around 3000 B.c., Austronesian-speaking peoples began
migrating into the Philippines, probably from Taiwan.
Gradually the Negritos switched from their isolated and inde-
pendent hunting and gathering lifestyle as they increasingly
developed symbiotic relationships with Austronesian farm-
ers. For most Agta groups, this switch occurred by around
1000 B.c. From this time on, Agta traded and interacted heav-
ily with farming populations. The more recent twentieth-
century history of the Agta is another story. After thousands
of years of living a relatively stable and adaptive life in the rain
forest, they are today undergoing severe deculturation; their
forest is being cut back, immigrants are depleting their game
and fish resources, they are being herded onto small reserva-
tions by the government, and change is being imposed on
them by various development agencies.

Settlements

Agta live in small and widely scattered camp groups through-
out the forest. While 60 percent of Agta camps are in the for-
est (the other 40 percent are found on the coastal beaches of
the Pacific Ocean, in open brushland, or in coconut groves),
few camps are located directly under the forest canopy. Be-
cause of the Agta’s fear of falling trees during storms, forest
camps are usually situated in small open areas away from
trees, such as on dry riverbeds or in small gardens. Camps are
small, consisting of from three to seven kin-related nuclear
households, with a mean average of six. A family will rarely re-
side in a camp of non-related kin. Agta move their camps
often. In one study they were found to move, on average,
every 18 days, and in another study every 29 days.

Housing. Agta may live in simple lean-tos, sleeping di-
rectly on the ground, or in small huts on stilts with a bamboo
or palm wood floor about one meter above the ground, and
with a thatch roof. Usually there are no side walls. Houses are
very small, with an average floor size of only 3.9 square meters
and a per capita floor space of only 1.2 square meters. Mean
household size is 4.3 people. Most households (79 percent)
are composed of simple nuclear families (parents and depen-
dent children). Seventeen percent are of augmented nuclear
families (e.g., with a cousin or grandparent present), and only
4 percent are composite (i.e., with two related couples sharing
the same hearth).

Economy

Subsistence and Commercial Activities. The most sali-
ent economic activity of the Casiguran Agta, until the 1960s,
was hunting. Men spent a major part of their time hunting
large game (wild pigs, deer, monkeys) with bow and arrow or
borrowed homemade shotguns. Their economy for many
hundreds of years has revolved around an institutionalized
exchange relationship with non-Agta farmers. Until recently,
the main feature of this exchange was the trade of wild meat
for starch foods from farmers. As the game declined during
the 1960s, the Agta gave more and more of their economic
time to working as unskilled laborers for the growing farming
population. In 1984 Agta men gave only 6 percent of their
daily activity time to hunting. Agta are no strangers to agri-
culture. They have helped non-Agta farmers seasonally in
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their fields since prehistoric times, and they were cultivating
small slash-and-burn fields of their own when first observed
by Spaniards in the eighteenth century. Each year about 25
percent of Agta families make tiny desultory fields that aver-
age one-seventh of a hectare in size. In a good year these
fields produce enough rice (their main starch food) to feed
the population for only 15 days. Only 6 percent of the daily
activity of all adults (both men and women) is given to work-
ing in these fields. The biggest single economic activity of the
Agta is collecting forest products for trade. The main product
was formerly wild meat. In the 1980s it was rattan. In 1984
men spent 25 percent of their daily activity in rattan collect-
ing, and women, 17 percent. They also work frequently on
nearby farms for wages (12 percent of the daily time of men,
and 6 percent of women).

Division of Labor. There is a very weak division of labor
between the sexes. Women participate with their husbands in
hunting on about half of the hunting trips (in Cagayan some
women even secure game with bow and arrow themselves).
Both sexes contribute equal amounts of time to work in their
own gardens. Both sexes collect forest products for trade, and
both work as casual laborers for farmers. Both men and
women collect firewood for their own hearths, and both en-
gage in housebuilding, carrying water, etc. Only women
weave baskets and mats, and only women wash clothes. Only
men spear fish in deep water on coral reefs, and only men
climb high trees to collect wild honey.

Land Tenure. Agta do not own land, nor usually show in-
terest in doing so. Land tenure is a foreign concept to them.
Instead, they see land as a free good.

Kinship, Marriage, and Family

Kin Groups and Descent. Kinship is very important to
the Agta, and their social organization is based almost exclu-
sively on it. Descent is bilateral. They do not have lineages,
clans, or cognatic descent groups. Rather, it is the personal
kindred that is important to them.

Kinship Terminology. Kinship terms reflect an Eskimo
classification, with lineal relatives distinguished from collat-
erals in the first ascending and descending generations from
Ego, as well as in Ego’s own generation. There is no distinc-
tion between cross and parallel cousins. Cousin terminology
may be Eskimo or Hawaiian, depending on the context and
the level of contrast required. The Agta language has a total
of fifteen kinship terms of reference, six of which also serve as
terms of address, plus seven more kinship terms used for ad-
dress only.

Marriage. Agta marriages are monogamous. They practice
strict kin exogamy, but manifest a preference for group
endogamy. Marriages between distantly related consanguines
are extremely rare, as are unions between affines. In 1984, 17
percent of the Casiguran Agta adults in northern Aurora
were married to partners from other Agta ethnolinguistic
groups, and 11 percent (two men and twenty-five women)
were married to non-Agta farmers. Residence is bilocal—the
couple may live with either the husband’s or the wife’s par-
ents. In 1978, 48 percent of the households were virilocal, 35
percent were uxorilocal, 8 percent were neolocal, and 8 per-
cent were ambiguous. Divorce is infrequent, with only 18 per-
cent of the adults ever having been divorced. Most cases of
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divorce occur between couples who are newly married or who
are still in a trial period of incipient marriage. It is quite un-
common for a couple with dependent children to divorce.

Sociopolitical Organization

Like other hunter-gatherer societies, Agta political organiza-
tion is weak. There are no chiefs or formal group leaders of
any kind beyond the nuclear household. Organized social life
is controlled primarily by the nuclear family heads (i.e., the
father and mother). Women participate equally with their
husbands in decision making. Secondarily, social organiza-
tion is based on the personal kindred. Social control is there-
fore quite weak. Individuals tend to do what they wish. If
individuals go against the norms of the camp, or manifest dis-
ruptive deviant behavior, they will first be put in their place
through oblique criticism, and then by ostracism. If that does
not work, families will just move away. There are no laws or
fines for keeping people in line, except ostracism. Conflicts
are usually resolved by one of the families moving away and,
in fact, moving is the primary mechanism for resolving inter-
personal problems between families.

Religion and Expressive Culture

Religious Beliefs. The Agta are animists, although some
of their beliefs have been modified by Roman Catholicism
and, more recently, by Protestant missionaries. In contrast to
most traditional animists, however, the Agta do not take their
religion very seriously. There is a lack of systematic beliefs in
their religion, and it takes a secondary place in their ideology,
exerting less control over their daily lives than is usual among
tribal peoples. Agta hold to a strong belief in a spirit world
containing many classes of supernatural beings. Depending
on the class of spirit, these beings are said to reside in trees,
underground, on rocky headlands, or in caves. There are two
general classes of these beings: hayup (creature) and belet or
anito (ghost). The latter are always malignant. Ghosts are
wandering disembodied souls of deceased humans. The
ghosts of recently deceased adult relatives are especially
feared, as they are prone to return to the abode of their family
during the night, causing sickness and death. There are sev-
eral types of hayup. These nonhumans are bipedal, and may
appear in human form. Agta view these as having some in-
fluence over processes of nature, health, and the economic
success or failure of humans. Most hayup are malignant,
others are neutral, and a few can be called upon for help in
curing disease.

Religious Practitioners. In northern Aurora, 8 percent of
the Casiguran Agta adults are shamans, of whom one in five
is a woman. These religious practitioners do only white
magic. A shaman (bunogen) is defined by the Agta as an indi-
vidual who has a familiar spirit “friend” (bunog) who aids him
or her in diagnosing and treating disease. The primary role of
shamans is curing. They do not practice sorcery.

Ceremonies. Shamans may treat their patients with herbal
medicines and simple prayers to their spirit “friends.” For dif-
ficult cases, they may conduct a séance. In such cases, sha-
mans will enter into a trance state, chanting prayers over the
patient until they are possessed by their familiar spirits. These
chants are sung in a form of glossolalia, not in the normal
Agta language. They do not have a sacrificial system, as do

other Philippine animistic societies, but they do sometimes
offer small gifts to the hayup spirits if they are taking some-
thing from the forest. These gifts may consist of a few grains
of rice, a few drops of honey, or a piece of thread from a man’s
G-string. In some areas, when a new garden is cleared, a sha-
man may set up a small table with spirit offerings of betel quid
and food. Herbal medicinal treatments, séances, and simple
sacrifices are the only religious ceremonies.

Arts. Agta women weave baskets and sleeping mats, and
men make many types of fine arrow. Permanent body deco-
rations consist of designed scarring on the back (and some-
times the chest) and teeth filing. Their traditional music con-
sists of singing solos, using a three-tone scale, and the use of
three types of simple musical instruments: a simple stringed
instrument, a bamboo Jew’s harp, and hunting bows, which
they sometimes strum. They have no custom of dancing.

Death and Afterlife. Agta have only a vague and casual
interest in the afterlife, the realm of the dead, immortality, or
the future; nor do they seek religious experiences. They do
have a great fear of death, and it is the fear of sickness and
death that activates Agta religious behavior.

See also Philippine Negritos
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Ainu

ETHNONYMS: Aino, Emischi, Ezo, Hokkaido Ainu, Kurile
Ainu, Sakhalin Ainu

Orientation

The Ainu are a group of people in northern Japan whose tra-
ditional life was based on a hunting, fishing, and plant-
gathering economy; the word ainu means “man.” Only
about 18,000 Ainu now live on Hokkaido, the northernmost
island of Japan, but the population was much larger in the
past and their homeland included at least southern Sakhalin,
the Kurile Islands, northern parts of Honshii (the main island
of Japan), and adjacent areas.

Not only was their hunting-gathering economy vastly
different from that of the neighboring Japanese, Koreans, and
Chinese, who had been agriculturalists for several millennia,
but they spoke a language of their own, and certain physical
characteristics distinguished them from their neighbors.

Far from being monolithic, Ainu culture has been rich in
intracultural variation. This article introduces only some of
the major differences and similarities among the three major
Ainu groups: the Kurile, Sakhalin, and Hokkaidé Ainu. The
Hokkaido Ainu and the Sakhalin Ainu reside on the island of
Hokkaidé and the southern half of the island of Sakhalin, re-
spectively. Some use the term “Kurile Ainu” to refer only to
the Ainu who occupied the central and northern Kurile Is-
lands, excluding the Ainu on the southern Kuriles, whose way
of life was similar to that of the Hokkaidé Ainu. Others use
the label “Kurile Ainu” to refer to the Ainu on all the Kurile
Islands, which is the practice followed in this article. The is-
land of Sakhalin south of 50° N had always been the home-
land of the Sakhalin Ainu, while the territory north of 50° N
belonged to the Gilyaks and other peoples.

History and Cultural Relations

The Sakhalin Ainu, with an estimated population between
1,200 and 2,400 in the first half of the twentieth century,
most likely migrated from Hokkaido, possibly as early as the
first millennium A.D,, but definitely by the thirteenth century.
They had extensive contacts with native populations on
Sakhalin and along the Amur, including the Gilyaks, Oroks,
and Nanais. It is likely that Chinese influence reached the is-
land by the first millennium AD. and intensified during the
thirteenth century when northern Sakhalin submitted to
Mongol suzerainty subsequent to the Mongol conquest of
China. The period between 1263 and 1320 saw the Mongol
colonization and “pacification” of the Gilyaks and the Ainu.
The Sakhalin Ainu fought valiantly until 1308, finally sub-
mitting to the suzerainty of the Yuan dynasty, the Mongolian
dynasty that ruled China and to whom the Ainu were forced
to pay tribute. The tribute system, together with trade with
other peoples along the way, merged with the Japanese-
Hokkaido Ainu trade during the fifteenth century. As a re-
sult, Japanese ironware reached the Manchus while Chinese
brocade and cotton made their way to Osaka in western
Japan. With the weakening of Manchu control over Sakhalin,
the tribute system was abandoned at the beginning of the
nineteenth century. By then, the Japanese and Russians were

racing to take political control of the island and exploit its
rich natural resources.

The impact of the Japanese government on the Sakhalin
Ainu intensified under the Meiji government established in
1868. Many Japanese were sent to southern Sakhalin to ex-
ploit its resources. The Sakhalin Ainu came under Russian
control in 1875 when southern Sakhalin came under Russian
control, but Japan regained the area in 1905; the territory
north of 50° N remained under Russian control throughout
history. Between 1912 and 1914, the Japanese government
placed the Sakhalin Ainu, except those on the remote north-
west coast, on reservations, drastically altering their way of
life. With the conclusion of World War II, southern Sakhalin
again was reclaimed by the USSR and most of the Ainu were
resettled on Hokkaido.

The history of contact with outsiders is equally impor-
tant for the Hokkaidé Ainu, whose territory once extended to
northeastern Honshi. As the Japanese central government
expanded its control toward the northeast, the Ainu were
gradually pushed north from their southernmost territory.
Trade between the Ainu and the Japanese was established by
the mid-fourteenth century. With the increased power of the
Matsumae clan, which claimed the southwestern end of Hok-
kaidé and adjacent areas, the trade became a means for the
Japanese to exploit the Ainu during the sixteenth century. Al-
though there were numerous revolts by the Ainu against Japa-
nese oppression, the revolt in the mid-seventeenth century by
a famous Ainu political leader, Shakushain, was the most sig-
nificant. Shakushain rose to the forefront of the Ainu resist-
ance in the mid-1660s, but his forces were crushed when the
Matsumae samurai broke the truce, slaying Shakushain and
his retinue. This event marked the last large-scale resistance
by the Hokkaidé Ainu.

In 1779, the Matsumae territory on Hokkaido came
under the direct control of the Tokugawa shogunate in order
to protect Japanese interests against Russian expansion
southward. The administrative hands changed again in 1821
to the Matsumae and then back to the shogunate in 1854.
Drastic changes took place shortly after the establishment of
the Meiji government in 1868, as the new government abol-
ished residential restrictions for the Ainu and the Japanese,
allowing them to live anywhere on Hokkaidé. The Japanese
were encouraged to emigrate to Hokkaido to take advantage
of the natural resources. Most significant, the new govern-
ment issued the Hokkaido Aboriginal Protection Act. The
Ainu on Hokkaido were forced to attend Japanese schools es-
tablished by the government and to register in the Japanese
census. Beginning in 1883, the Ainu were granted plots of
land and encouraged to take up agriculture. They were re-
moved from their settlements and resettled on land more
suited to agriculture, causing drastic changes in Ainu society
and culture.

The long history of Ainu contact with outsiders, espe-
cially the Japanese, has undermined the Ainu way of life. The
Ainu have long been a minority population in Japanese soci-
ety, suffering prejudice, discrimination, and economic impov-
erishment. In recent years, the Ainu have made positive
efforts to improve their social and political position in Japa-
nese society as well as to establish their own cultural identity.

In addition to ecological factors, the history of contact
with outsiders is responsible to a large degree for the major
differences in the way of life among these groups of Ainu. For
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example, because of a lack of contact with metal-using popu-
lations, the Kurile Ainu continued to use stone and bone im-
plements and to manufacture pottery long after the Hokkaido
and Sakhalin Ainu had started to use metal goods obtained
in trade with their neighbors. The Ainu on the central and
northern Kuriles had long been in contact with the Aleuts
and Kamchadals. From the end of the eighteenth century,
Russians and Japanese, who were hunting sea otters in the
area for their furs, exploited the Ainu and transmitted dis-
eases, causing a decline in the population. In 1875 the central
and northern Kuriles came under the political control of the
Japanese government, which made several attempts to “pro-
tect” the Ainu, but the last survivor in this area died in 1941.

Settlements

There was considerable variation in the permanency of Ainu
settlements. Until the turn of the century, the basic pattern
of the Sakhalin Ainu was a seasonal alternation of settlement
between a summer settlement on the shore and a winter set-
tlement farther inland. In the winter settlement, they built
semisubterranean pit-houses. Ainu settlements were usually
located along the shore, with houses in a single line parallel to
the shore. The Kurile Ainu migrated even more frequently. In
contrast, on Hokkaid, permanent settlements were located
along the rivers, which were rich in fish from mouth to
source—an unusual situation for hunter-gatherers.

Most Ainu settlements, regardless of region, were small,
usually consisting of fewer than five families. An exception
was the Hidaka-Tokachi District on Hokkaido, which en-
joyed the most abundant natural resources and the densest
population of all the Ainu lands. Here, especially along the
Saru River, a few settlements housed about thirty families,
and more than half the settlements in the valley exceeded five
families.

Economy

The Ainu were basically a hunting-gathering population but
fish from the sea, rivers, and lakes was an important source of
food for most Ainu. Ainu men fished and hunted sea and
land mammals, while women were responsible for gathering
plants and storing food for the cold season. Large animals
such as bear, deer (in Hokkaid6), musk deer, and reindeer (in
Sakhalin) were usually caught using individual techniques of
hunting, although cooperation among individuals sometimes
took place, especially among the Hokkaido Ainu. They used
the bow and arrow, the set-trap bow, the spear, and various
kinds of traps for hunting land mammals, often combining
different methods. The hunting techniques of the Hokkaido
Ainu were on the whole technologically more developed than
those of other Ainu. They used trained dogs for hunting, and,
in some areas, even for fishing. In addition, they used aconite
and stingray poison for hunting, which ensured that wounded
animals would fall to the ground within a short distance.
Large fish such as trout and salmon were important foods, ob-
tained by means of detachable spearheads. The Ainu also
used nets, various traps, weirs, and the line and fishhook.
Animal domestication was most highly developed
among the Sakhalin Ainu, who engaged in selective breeding
to create strong and intelligent male sled dogs and in castra-
tion of the dogs to preserve their strength for pulling the
sleds, which were an important means of transportation dur-

ing the harsh winters. The Hokkaido Ainu alone engaged in
small-scale plant domestication prior to the introduction of
agriculture by the Japanese government.

Kinship, Marriage, and Family

There are some basic features of sociopolitical organization
that are shared by most of the Ainu groups, although their
finer workings vary from region to region. Among most Ainu
groups, the nuclear family is the basic social unit, although
some extended families are present. In most Ainu settle-
ments, males related through a common male ancestor com-
prise the core members who collectively own a hunting
ground or a river with good fish runs. Although some scholars
emphasize that among the Ainu along the Saru River in Hok-
kaido women related through females comprise a corporate
group, the exact nature of the group is unclear. Among these
Hokkaid6 Ainu, an individual is prohibited from marrying a
cousin on his or her mother’s side. Among most Ainu groups,
a few prominent males in the community practice polygyny.

Sociopolitical Organization

Nowhere among the Ainu does political organization extend
beyond the settlement, although occasionally a few extremely
small settlements form a larger political unit, or a small settle-
ment belongs politically to an adjacent larger settlement.
Ainu political leaders are usually not autocratic; elders in the
settlement are usually involved in decision making and exe-
cuting the rules.

Although the formalized ideology prohibits women from
participating in the major religious activities that provide the
basis of sociopolitical powers for males, there are a number of
culturally constituted ways for women to exercise nonformal-
ized power, as discussed in the section on shamanism.

Religion and Expressive Culture

Separation of religious dimensions of Ainu life from others
distorts the way Ainu view their lives, since religion is the per-
spective that pervades their life. Thus, even the disposal of
discarded items such as food remains and broken objects is
guided by the spatial classification of the Ainu universe and
its directions, which derive from religious and cosmological
principles. What we call economic activities are religious ac-
tivities to the Ainu, who regard land and sea animals as dei-
ties and fish and plants as products of deities.

Religious Beliefs. An important concept in the Ainu be-
lief system is the soul, owned by most beings in the Ainu uni-
verse. According to tradition, the soul becomes perceptible
when it leaves the owner’s body. For example, when one
dreams, one’s soul frees itself from the sleeping body and
travels, even to places where one has never been. Likewise, a
deceased person may appear in one’s dreams because the soul
of the deceased can travel from the world of the dead to that
of the living. During a shamanistic performance, the
shaman’s soul travels to the world of the dead to snatch back
the soul of a dead person, thereby reviving the person nearing
death.

This belief underlies the Ainu emphasis on proper treat-
ment of the dead body of humans and all other soul owners in
the universe, resulting in elaborate funeral customs ranging
from the bear ceremony, discussed later, to the careful treat-
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ment of fish bones, which represent the dead body of a fish.
Without proper treatment of a dead body, its soul cannot rest
in peace in the world of the dead and causes illness among the
living to remind the Ainu of their misconduct. Shamans must
be consulted to obtain diagnosis and treatment for these
illnesses.

The soul has the power to punish only when it has been
mistreated. Deities (kamuy), in contrast, possess the power to
punish or reward at will. Some scholars believe that among
the Ainu nature is equated with the deities. Others claim that
only certain members of the universe are deified. The Ainu
consider all animal deities to be exactly like humans in ap-
pearance and to live just like humans in their own divine
country—an important point in Ainu religion. Animal dei-
ties disguise themselves when visiting the Ainu world to bring
meat and fur as presents to the Ainu, just as Ainu guests al-
ways bring gifts. The bear thus is not itself the supreme deity
but rather the mountain deity’s disguise for bringing the gift
of bear meat and hide.

*In most regions, the goddess of the hearth (fire) was al-
most as important as the bear. Referred to as “Grandmother
Hearth,” she resides in the hearth, which symbolizes the Ainu
universe. Other important deities include foxes, owls (the
deity of the settlement), seals, and a number of other sea and
land animals and birds. The importance of each varies from
region to region. In addition, there are the goddess of the sun
and moon (in some regions, the sun and moon represent two
phases of one deity), the dragon deity in the sky, the deity of
the house, the deity of the nusa (the altar with inaw, ritual
wood shavings), the deity of the woods, the deity of water,
and others.

Evil spirits and demons—called variously oyasi, wen-
kamuy (evil deity), etc.—constitute another group of beings
in the universe who are more powerful than humans. They ex-
ercise their destructive power by causing misfortunes such as
epidemics. The smallpox deity is an example. Some of them
are intrinsic or by definition bona fide demons, whereas oth-
ers become demons. For example, if a soul is mistreated after
the death of its owner, it turns into a demon. The Ainu de-
vote a great deal of attention to evil spirits and demons by ob-
serving religious rules and performing exorcism rites. Human
combat with demons is a major theme in Ainu epic poems,
discussed later. Characteristically, the deities never deal di-
rectly with the demons; rather, they extend aid to the Ainu if
the latter behave as directed.

Religious Practitioners. Shamanism is not an exclusively
male role. Sakhalin Ainu shamanism differs considerably
from Hokkaido Ainu shamanism. Among the Sakhalin Ainu,
with regard to the symbolic structure, the shamanistic ritual
represents the process of cooking, a role assigned to women in
Ainu society. Shamanism is highly valued among the
Sakhalin Ainu, and highly regarded members of society of
both sexes, including heads of settlements, may become sha-
mans. Although shamans sometimes perform rites for divina-
tions of various sorts and for miracles, most rites are
performed to diagnose and cure illnesses. When shamans are
possessed by spirits, they enter a trance and the spirit speaks
through their mouths, providing the client with necessary in-
formation such as the diagnosis and cure of an illness or the
location of a missing object.

Among the Hokkaidé Ainu, shamanism is not highly re-

garded and shamans are usually women, who collectively
have lower social status than men. The Hokkaido Ainu sha-
man also enters a possession trance, but she does so only if a
male elder induces it in her by offering prayers to the deities.
Although she too diagnoses illnesses, male elders take over
the healing process. Male elders must consult a shaman be-
fore they make important decisions for the community. In
other words, the politically powerful male cannot even de-
clare a war without consulting the shaman—an intriguing
cultural mechanism to balance formalized and nonformalized
power.

Ceremonies. Among the rich and varied Ainu religious
beliefs and practices, the bear ceremony is perhaps the most
important religious ceremony among both the Sakhalin and
Hokkaido Ainu, for whom the bear represents the supreme
deity in disguise. From the Ainu perspective, the bear cere-
mony is a “funeral ritual” for the bear. Its purpose is to send
the soul of the bear back to the mountains through a proper
ritual so the soul will be reborn as a bear and revisit the Ainu
with gifts of meat and fur.

The process of the bear ceremonial takes at least two
years. Among the Sakhalin Ainu another, less elaborate,
“after ceremony” follows several months after the major cere-
mony, thereby further extending the process. A bear cub, cap-
tured alive either while still in a den or while walking with its
mother upon emerging from the den, is usually raised by the
Ainu for about a year and a half. Sometimes women nurse
these cubs. Although the time of the ceremony differs accord-
ing to region, usually it is held at the beginning of the cold
season; for the Sakhalin Ainu, it takes place just before they
move inland to their winter settlement.

The bear ceremony combines deeply religious elements
with the merriment of eating, drinking, singing, and dancing.
All participants don their finest clothing and adornments.
Prayers are offered to the goddess of the hearth and the deity
of the house, but the major focus of the ceremony is on the
deity of the mountains, who is believed to have sent the bear
as a gift to humans. After the bear is taken out of the “bear
house,” situated southwest of the house, the bear is killed.
The Sakhalin Ainu kill the bear with two pointed arrows,
while the Hokkaidd Ainu use blunt arrows before they fatally
shoot the bear with pointed arrows, and then strangle the
dead or dying bear between two logs. Male elders skin and
dress the bear, which is placed in front of the altar hung with
treasures. (Ainu treasures consist primarily of goods such as
swords and lacquerware obtained in trade with the Japanese.
They are considered offerings to the deities and serve as sta-
tus symbols for the owner.) After preliminary feasting outside
at the altar, the Ainu bring the dissected bear into the house
through the sacred window and continue the feast.

Among the Hokkaidé Ainu, the ceremony ends when
the head of the bear is placed at the altar on a pole decorated
with ritual wood shavings (inaw). An elder offers a farewell
prayer while shooting an arrow toward the eastern sky—an
act signifying the safe departure of the deity. The Sakhalin
Ainu bring the bear’s skull, stuffed with ritual shavings,
bones, eyes, and, if a male bear, the penis, to a sacred place in
the mountains. They also sacrifice two carefully chosen dogs,
whom they consider to be servant-messengers of the bear dei-
ties. Although often taken as a cruel act by outsiders, the bear
ceremony expresses the Ainu’s utmost respect for the deity.
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The bear ceremonial is at once religious, political, and
economic. The host of the bear ceremony is usually the politi-
cal leader of the community. It is the only intersettlement
event, to which friends and relatives as well as the politically
powerful from nearby and distant settlements may come to
participate. Offerings of trade items, such as Japanese
lacquerware or swords and Chinese brocades, are a display
of wealth, which in turn signifies the political power of the
leader and his settlement.

The bear ceremony expresses the formalized cosmology
in which men are closer to the deities than are women. The
officiants of the ceremony must be male elders and the
women must leave the scene when the bear is shot and

skinned.

Arts. While Ainu religion is expressed through rituals as
well as in daily routines like the disposal of fish bones, no-
where is it better articulated than in their highly developed
oral tradition, which is comparable to the Greek tradition.
For the Ainu, the oral tradition is both a primary source
of knowledge about the deities and a guide for conduct.
There are at least twenty-seven native genres of oral tradition,
each having a label in Ainu, that may be classified into two
types: verses (epic or lyric) to be sung or chanted, and narra-
tive prose. While the prose in some genres is in the third per-
son, first-person narration is used in the rest: a protagonist
tells his own story through the mouth of the narrator-singer.
The mythic and heroic epics are long and complex; some he-
roic epics have as many as 15,000 verses. While the mythic
epics relate the activities of deities, the heroic epics are about
the culture hero who, with the aid of the deities, fought de-
mons to save the Ainu and became the founder of the Ainu
people. Among the Hokkaidé Ainu, the culture hero de-
scended from the world of the deities in the sky and taught
the Ainu their way of life, including fishing and hunting and
the rituals and rules governing human society. Some scholars
contend that the battles fought by the culture hero are battles
that the Ainu once fought against invading peoples.

Ainu carving, weaving, embroidery, and music are of
high aesthetic quality. Traditionally, these activities were a
part of their daily lives rather than separate activities. While
Hokkaidé Ainu relied most extensively on garments made of
plant fibers, the Sakhalin Ainu wore garments made of fish
skin and animal hides. The Kurile Ainu, who knew basketry
but not weaving, used land- and sea-mammal hides and bird
feathers for their clothing.
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Akha

ETHNONYMS: Ahka/Aka/Ak’a/Akka, Aini/Hani/Houni/
Woni, Edaw/lkaw/lkho/Kaw, Kha Kho/Kha Ko/Kho/Ko

Orientation

Identification. Akha refer to themselves as “A kaza,”
meaning “Akha people.” In Myanmar (Burma) and Thai-
land, speakers of Tai languages call them “Ekaw” (Ikaw/
Ikho) or simply “Kaw,” terms viewed as derogatory by Akha.
These terms are akin to “Kho” (Ko) used by Tai speakers in
Laos, often prefaced by the word kha, which means “slave.” In
China, Akha are classified by the Chinese either as Aini or,
together with related peoples, as “Hani” (an official minority
nationality). Documents from the Western colonial period
use a variety of these ethnic labels, but modern scholarly writ-
ing adopts the seif-referential ethnonym.

Location. Akha live in villages interspersed with those of
other ethnic groups in the mountains of southwest China,
eastern Myanmar, western Laos, northwestern Vietnam, and
northern Thailand. This region, a part of monsoon Asia, has
a wet season from April through August, followed by a dry
season.

Demography. Census data are inadequate and unreliable,
but experts estimate a total of more than 430,000: some
150,000 in China, 180,000 in Myanmar, 59,000 in Laos,
10,000 in Vietnam, and 34,541 in Thailand (1988). In all
these countries, Akha are an ethnic minority, living near Tai-
speaking valley-dwellers (e.g., Lue, Shan, Lao, Thai). During
the last few decades, some Akha have moved to lowland
urban centers.

Linguistic Affiliation. Called “A kadaw,” meaning
“Akha language,” by native speakers, Akha is a tonal lan-
guage belonging to the Sino-Tibetan Family. Linguists gener-
ally assign it to the Southern Loloish Group within the
Lolo-Burmese Branch of this language family. Various dia-
lects exist; the best documented is Jeu g'oe,, spoken in east-
ern Myanmar and northern Thailand. The speech of one
subgroup, A'kui’ (Akhui/Akd/Akhd/Ak'€) Akha, is not
readily intelligible to other Akha. Loanwords, frequently from
Tai languages, are often political or technological terms for
such things as village headman and truck. Akha have no in-
digenous writing system, but foreign Christian missionaries
have developed several Roman-based and Thai-based scripts.
Literacy in Akha is largely restricted to Christians.

History and Cultural Relations

The indigenous oral tradition recounts their southward mi-
gration across numerous rivers. Scholars concur with the
Akha view that they originated in China; they disagree, how-
ever, about whether the original homeland was the Tibetan
borderlands or farther south and east in Yunnan Province,
the northernmost residence of present-day Akha. The exis-
tence of established relations with the Shan prince of
Kengtung indicates that Akha were ensconced in eastern
Burma by the 1860s and perhaps earlier. They first entered
Thailand from Burma at the turn of this century.

Settlements

Villages ranging in size from over two hundred to less than
ten houses have been reported. A decline in village size in
Thailand since the 1930s has been noted and attributed to
the deteriorating ecological and economic situation in the
mountains. A traditional community is characterized by two
wooden gateways, one upslope and one downslope, flanked
by carved female and male figures. These gates mark the divi-
sion between the “inside,” the domain of human beings and
domesticated animals, and the “outside,” the domain of spir-
its and wild animals. Also distinctive is a tall four-posted vil-
lage swing, used in an annual ancestor offering related to the
fertility of rice. Houses are sometimes scattered on a slope,
but are often built on either side of a ridge with an open ave-
nue in the middle. Smaller paths connect fenced family com-
pounds, which contain a house and rice granary, and, in the
case of an extended family, may also include one or more huts
for younger couples. Traditionally constructed of logs, bam-
boo, and thatch, dwellings are of two types: “low house,” built
on the ground, and “high house,” built on stilts. Akha are
known for the internal division of their houses into a female
side and a male side, paralleling that between the village and
the surrounding forest; this division is not retained in the
houses of Christians.

Economy

Subsistence and Commercial Activities. The staple of
the Akha diet is rice, cultivated mainly by the slash-and-burn
(shifting or swidden) method. Known as dry rice, such rice
depends solely on rainfall for moisture. Vegetables, including
pumpkins, beans, and greens, are planted in rice fields; maize,
chilies, soybeans, and cotton are grown in other fields. Where
sufficient water is available, irrigated rice fields are built. Al-
though primarily subsistence rice cultivators, Akha have long
been involved in cash cropping and trade. In the last century,
cotton and opium poppies were the principal cash crops;
more recent cash crops are chilies, soybeans, cabbages, and
tomatoes. Texts of the oral tradition mention traveling to the
lowlands to buy salt and iron, items still obtained in valley
markets along with other consumer goods. Gathering of wild
fruits, mushrooms, and other edible plants contributes to the
food supply. Guns have superseded crossbows in hunting;
traps of numerous kinds are set. Game, such as wild boar,
deer, bamboo gopher, and jungle fowl, is not as plentiful as in
the past, in part because of deforestation. Fishing is done
with traps and nets. Pigs, chickens, ducks, goats, cattle, and
water buffalo are raised.

Industrial Arts.  Villagers make chopsticks and other uten-
sils out of bamboo. Baskets of many types are woven from
bamboo or rattan. Until recently, most clothing was made
from home-spun cotton, dyed with indigo. Patterns of em-
broidery and appliqué adorning men’s and women’s jackets
are distinctive of Akha subgroups, as are the stunning wom-
en’s hats—embellished with silver ornaments, beads, and
monkey fur—for which Akha are famous. Each traditional
village must have at least one blacksmith to forge iron knives,
hoes, and other tools. Silversmiths are rare. Increasingly,
Akha engage in wage labor in the highlands and lowlands.

Trade. One or more families in a village may operate a
small shop in their home, stocking such items as cigarettes
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and kerosene. Itinerant traders, either lowlanders or hill-
dwelling Yunnan Chinese, come to buy livestock or cash
crops, or to sell blankets and other goods. As more roads are
built into the highlands, traders are arriving by truck rather
than on foot.

Division of Labor. Hunting is symbolically and in practice
a male endeavor; rice cultivation is done by both sexes,
though symbolically it is a female activity. Weaving, dyeing,
and sewing are also female activities; in certain ritual contexts
this domain contrasts with the male domain of hunting. Pre-
paring rice is women’s work, but men often cook, especially
meat for feasts. This sexual division of labor is enshrined in

the Akha religion.

Land Tenure. Slash-and-burn fields are held in usufruct,
that is, while in use; a family’s claim to a plot ceases when it is
left fallow to allow the forest to regenerate. Irrigated rice
fields, on the other hand, are the property of their preparer
and can be sold. As Akha are incorporated into the states in
which they reside, national land laws—frequently at odds
with customary practice—come into effect.

Kinship

Kin Groups and Descent. Descent is patrilineal. Each
child is given a genealogical name, in which the last syllable
of the father’s name is typically taken as the first syllable and
a second syllable is added. Called the Tibeto-Burman genea-
logical patronymic linkage system, this pattern is a mnemonic
device that both memorializes the father and conjoins father
and child. It is said that a man should know his patrilineal ge-
nealogy back some sixty generations to the named spirits who
preceded the first man. Every Akha belongs to a named patri-
lineage (a'jeu; gu). The exogamous unit is not the named
lineage but the unnamed sublineage (pa,). The minimal line-
age or patrilineal family (peh za,) consists of all those who
participate in ancestor offerings together.

Kinship Terminology. Fundamental to the terminologi-
cal system are distinctions between patrikin, wife givers, and
wife takers. In everyday usage kin terms are used for address,
sometimes followed by the name.

Marriage and Family

Marriage. Akha traditionally marry in their teens or early
twenties. Polygyny is permitted. Marriages may be village en-
dogamous or exogamous. Each non-Christian village has a
courting ground, where young people gather in the evening to
sing and dance. Nowadays radios playing songs in the na-
tional language replace Akha love songs. A teenaged girl pro-
gresses through graded changes of clothing and ornamenta-
tion, culminating in the donning of the high hat which
proclaims her marriageability. In general, young people are
free to choose their own spouse, although parental approval
should be obtained. The wedding ceremony takes place at the
groom’s family’s house. At marriage a woman leaves her fa-
ther’s patrilineal kinship units to join those of her husband.
Initial postmarital residence is patrivirilocal; that is, the wife
joins her husband, who lives with his father or elder brother.
Since only one married couple is permitted to live in a single
house, a newly married couple often live in an adjacent hut,
taking meals in the main house. After he has children, a mar-
ried man may move out of his father’s house. This household

becomes an independent patrilineal family only when it in-
stalls its own ancestor altar. Either spouse can initiate di-
vorce. Before children are born this is common; afterwards,
women are constrained by the fact that children remain with
the ex-husband. Marriage involves not simply the couple but
also their natal patrilineal kin. Wife giving and wife taking re-
lationships are central to Akha society, with wife givers supe-
rior to wife takers. Scholars disagree about whether the
system can be classified as one of asymmetric alliance, the
prototypical mainland Southeast Asian example of which is
the Kachin.

Domestic Unit. Although many patrilineal families (mini-
mal lineage) live in a single compound, it is not, strictly
speaking, a residential unit because not all members need re-
side together; rather, it is a ritually defined unit. Given the de-
velopmental cycle of the patrilineal family, membership can
range from a nuclear family to an extended family of four gen-
erations living in one or more houses.

Inheritance. At marriage a daughter is given a yoked carry-
ing basket, a hoe, and a knife. Additional gifts are optional;
however, a woman leaves with her high hat, which may be
laden with silver coins and ornaments. A married son who
builds a house of his own may receive livestock, tools, seeds,
cash, and household items. The son (often the youngest)
who stays with the parents in their old age inherits their
house.

Socialization.  Both parents care for children, who are also
tended by their older sisters and brothers as well as other kin.
Girls, who fetch water and firewood, take on household re-
sponsibilities earlier than boys. The mother’s brother, be-
lieved to have power over the welfare of his nephews and
nieces, can perform various ceremonies to ensure that a child
grows up healthy and strong.

Sociopolitical Organization

Social Organization. Lacking stratified social classes,
Akha society is egalitarian. Ties of patrilineal kinship and
marriage alliance form the fabric of society, binding Akha
within and between communities. Relative age is important
in social organization; older persons are accorded respect.
The village is a fundamental social unit whose members enact
agricultural and other rituals in consort.

Political Organization. Although the Akha oral tradition
speaks of princes and city-states, indigenous supralocal polit-
ical organization is absent. A settlement cannot be founded
without a village leader (dzoe,ma), whose house is the first
built. Ascension to this office, which is often hereditary, must
be ratified by male elders. During the last century and the
early part of this century, Akha communities were sometimes
included within the spheres of influence of lowland princes.
Village headmen, in charge of a single village or a circle of vil-
lages, were appointed by these princes. Whereas the tradi-
tional village leader is responsible for internal affairs, the
village headman is responsible for external relations. Con-
temporary village headmen are part of the modern national
administrative system.

Social Control.  Social order is established and maintained
by a system of behavioral rules (zah") crosscutting kinship, re-
ligion, and etiquette. Customary fines for transgressions of
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zah” are levied by the village leader in conjunction with male
elders. Akha are also subject to the national legal system.

Conflict. The oral tradition mentions warriors and war-
fare, but nonviolence is the norm of everyday life.

Religion and Expressive Culture

Religious Beliefs. Akha religion (zah") can be character-
ized as animism with an ancestor cult. “Blessing” (gui lah ),
evidenced by fertility and health in people, rice, and domesti-
cated animals, is sought from ancestors. The being who began
everything, including first the sky and then the earth, also
gave Akha their zah®, the rules they live by. Although crucial
to the cosmic order, this supernatural is not directly invoked
in ceremonies. Rice rituals are addressed to the Rice Mother.
Spirits and people are said to have been born of the same
mother and to have lived together until a quarrel led to their
separation, when the spirits went to the forest and people re-
mained in the village. Since then, spirits have caused illness
and other disruptions of human social life. The Akha year is
divided into the people’s season (dry) and the spirits’ season
(wet). During the latter, spirits wander into the village, so
they must be driven out as part of a yearly ancestor offering.
Game have spirit-owners, honored in hunting rites. People
and rice have souls, whose flight causes disease. Both Protes-
tant and Catholic missionaries have been active among Akha
and have won converts, who typically live apart from tradi-
tionalists in Christian villages.

Practitioners. First among these is the village leader,
whose ritual responsibilities include initiating the annual re-
building of the village gates and the swing. Ranked below him
is the blacksmith, who plays a yearly ritual role. And below
him in ranking is the ritual specialist {pi"ma; boe'maw), who
apprentices to learn by rote the vast corpus of chants for vari-
ous ceremonies, the three-day funeral being the most impor-
tant. Offerings to patrilineal ancestors are made by a male
family member unless the senior woman has undergone a spe-
cial initiation, which makes her responsible for annual rice
rituals as well. Shamans are held to have been chosen by the
spirits.

Ceremonies. The annual ritual cycle consists of nine or
twelve ancestor offerings, rice rituals, and other rites such as
the building of the village gates. Family ancestor offerings are
made in the women's side of the house, whereas hunting cere-
monies are held on the men’s side. Life-cycle rites include
birth rituals, weddings, and funerals. There are also curing
and corrective ceremonies of numerous sorts, such as soul
calling.

Arts. Jackets, shoulder bags, and women’s hats are works
of art. Blacksmithing is the only craft with specialists. Many
Akha are accomplished singers; indigenous musical instru-
ments include drums, cymbals, and Jew’s harps.

Medicine. Numerous botanical medicines are known,
such as effective coagulants for wounds. Illness is also treated
ritually by specialists in chants and by shamans. Western
medical treatment is eagerly sought, though not to the exclu-
sion of traditional cures.

Death and Afterlife. Funeral ceremonies are different for
adults survived by at least one son than for adults without
male issue or children. Only the former become ancestors and

receive offerings after their deaths. Husband and wife become
ancestors together in his patriline. Unlike their Buddhist low-
land neighbors, Akha bury rather than cremate their dead.
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Alak

The Alak are a central upland group of southern Laos. In
1981 their population was estimated at about 3,000, repre-
senting a near doubling of the population since the early
1960s. The Alak speak Alak (Krlak), a Mon-Khmer, Austro-
asiatic language. Another small group in southern Laos also
speaks a language called Alak and calls itself “Alak,” al-
though the two groups and their languages are distinct. They
are primarily swidden rice horticulturalists who derive some
additional income from wage labor. Their religion continues
to be basically animist; animal sacrifices and predictions by
village sorcerers are important elements.
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Alorese

ETHNONYMS: Aloreezen

Orientation

Identification. The Alorese live on the Island of Alor, in
East Nusa Tenggara Province, Indonesia. Alor Regency in-
cludes the islands of Alor, Pantar, and Pura. Alor is noted as
an area of tremendous cultural and linguistic diversity, possi-
bly owing to its rugged terrain. Estimates of number of ethno-
linguistic groups on the island vary greatly. Brouwer (1935)
delineated seven primary physical-linguistic divisions on the
island. Local officials distinguish thirteen “tribes” (Enga
1988), and Alorese informants speak of between forty-eight
and sixty different languages on the island (Adams 1989).
Today the Alorese are predominantly Christian, save for
those along the coast who tend to be Muslim. Most of this
Muslim coastal population originally immigrated from
Timor, Flores, South Sulawesi, Java, Ambon, and other
nearby islands. Indigenous Alorese residing in the moun-
tainous interior practice either Christian or traditional reli-
gions. These autochthonous Alorese are of Papuan stock.

Location. The Island of Alor lies approximately 30 kilome-
ters off the coast of Timor, between 8°8’ and 8°36’ S and
124°49’ and 125°8’ E. The island is 2,884.54 square kilome-
ters in size and the terrain is extremely mountainous, with
limited coastal lowlands. The climate is tropical with a rainy
season lasting from October to April.

Demography. .In the mid-1980s the population of Alor
Regency was estimated as 136,559. Figures are not available
for the number of Alorese who have left the homeland to re-
side or study in the large cities of Indonesia.

Linguistic Affiliation. The languages spoken on Alor are
classified as Austronesian and appear to resemble those spo-
ken on nearby Timor. Some of these languages are also
thought to be related to Papuan and East Solorese languages.
Cora DuBois, who conducted the most extensive anthropo-
logical research on the island, suggests at least eight major
language groups. Others have delineated seven primary lan-
guage groupings on the island: Abui, Adang, Kamang, Kawel,
Kelong, Kolana, and Kui-Kramang. As mentioned above,
Alorese estimates of the number of mutually unintelligible
languages on their island range from forty-eight to sixty.
Today, as citizens of Indonesia, most Alorese speak Bahasa
Indonesia in addition to their native dialect. Approximately
40 percent of the population uses the national language
(Bahasa Indonesia) as their daily language. Roughly 40 per-
cent can speak Bahasa Indonesia but uses another local lan-
guage on a daily basis. Twenty percent of the population
cannot speak Bahasa Indonesia.

History and Cultural Relations

Early historical records for the island are scarce. Alorese re-
siding in the interior of the island remained relatively isolated
up until Indonesian independence. For centuries these indig-
enous Alorese lived in autonomous and at times mutually
hostile mountain villages; political organization probably did
not exist beyond the village level. The coastal populations

have a longer history of ties with the outside world than
groups in the interior of the island. It is believed that Javanese
aristocrats from the Madjapahit kingdom settled on the coast
and intermarried with the local population. Once a Portuguese
holding, Alor was relinquished to the Dutch in 1854. Shortly
thereafter, in the late nineteenth century, several new groups
began to arrive on the coast. The Dutch invasion of South
Sulawesi prompted a number of Buginese and Makassarese to
flee to Alor. Chinese merchants also began trading activities
on the coast at this time. It was not until the arrival of the first
Dutch official circa 1908 that individuals on the coast were
designated “rajahs” and given title to the interior of the island.
According to DuBois the impact of this new political structure
on the people of the interior was minimal. Save for some trade
relations with coastal peoples, highland political organization
continued to be at the village level. The region was occupied by
the Japanese during World War IL. Following that war, the re-
gion was declared a part of the new nation of Indonesia. Prot-
estant missionaries arrived in the 1940s, followed by Catholic
missionaries in subsequent decades.

Settlements

Traditionally, Alorese resided in isolated mountain-top set-
tlements; the Dutch relocated a number of these villages for
administrative convenience. Villages rarely have more than
150 residents. DuBois describes a traditional Abui village as a
cluster of houses around a central dance place (masang).
Generally each lineage has its own dance place, so some vil-
lages have several dance places. Fields are planted behind and
between the houses. The Abui traditionally built three types
of houses: large carefully constructed lineage houses where
feasts are held (kadang), regular family houses (fala), and
field shelters. Traditional houses are elevated and con-
structed of wood and bamboo, with thatched conical roofs.
Today some villages also have cement-built homes with tin
roofs. A number of villages also have a church or elementary
school in the general area.

Economy

Subsistence and Commercial Activities. Over 80 percent
of the residents of Alor Regency are agriculturalists, 6.38 per-
cent are government workers, 3.84 percent are fishermen, and
the remaining 2.5 percent are contractors, traders, or mer-
chants. Farmers plant and harvest maize by hand in swidden
fields. Alorese also grow some rice, beans, millet, and cassava.
Domestic animals include pigs, goats, and chickens.

Industrial Arts. Industrial arts are relatively undeveloped
on Alor. Wood carving, basketry, pottery, and ikat weaving
(tying of warp threads in bundles for dyeing before putting
them on a loom) are found on the island. These products do
not appear to be particularly refined. There is also some met-
allurgy done on the eastern end of the island.

Trade. Bronze drums of Javanese origin (mokos), gongs,
and pigs play key roles in the Alorese economy. Although
today a cash economy also exists, these goods remain closely
tied to Alorese concepts of wealth and prestige. Particularly
in villages, relationships continue to involve the ritualized ex-
change of these objects. Even Alorese men residing in the
main town of Kalabahi speak of a man’s wealth as being tied
to the number of mokos he possesses. There are numerous
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stores in Kalabahi. There are also peddlers and several mar-
kets on the island, where goods are either bartered or pur-
chased with cash.

Division of Labor. Women and children work in the fields
and prepare the family’s food. Men tend to the livestock and
control and manipulate finances.

Land Tenure. Fields are individually owned. They are
given to children (especially females) between the ages of ten
and thirteen, although their produce is consumed by the en-
tire family until adulthood. Boys may inherit land from their
fathers.

Kinship

Kin Groups and Descent.  According to DuBois, kinship
is reckoned bilaterally. Central to the Abui kinship system are
patrilineages (hieta) and male houses (neng fala). Female
houses (mayoa fala) also exist, but their functions are less
clearly delineated than those of the male houses. DuBois
writes of six types of male house, consisting of six patrilineal
descent lines and carrying an assortment of mutual obliga-
tions pertaining to marriage, death, finances, etc.

Kinship Terminology. The kinship terminology is classi-
fied as Hawaiian-type by DuBois. In the Abui language indi-
viduals are distinguished by generation and sex.

Marriage and Family

Marriage. Today Alorese marriages are monogamous, al-
though in the past polygyny was sometimes practiced. Ac-
cording to DuBois, although parents sometimes play a role in
selecting spouses for their children, the Alorese have a clear
concept of romantic love and most tend to choose their own
mates. Although marriage with first and second cousins is
prohibited, DuBois cites occasions where second cousin mar-
riage does occur. Marriages in Alor traditionally involve a se-
ries of exchanges between affinal groups. Throughout the
island, including urban Kalabahi, men speak of being unable
to marry without mokos (bronze drums) to offer the bride’s
family. DuBois notes that other dowry and bride-price pay-
ments include gongs, pigs, rice, and maize. Ideally, residence
is patrilocal, although this pattern is not always strictly ob-
served. Today, many younger Kalabahi couples tend to aspire
to neolocal residence. According to DuBois, divorce is com-
mon; the Alorese villagers she worked with averaged “two di-
vorces apiece.”

Domestic Unit. The people who cook and share meals
around a hearth are considered the most basic domestic unit.
The average size of this household group is five persons. In
Atimelang, where DuBois conducted her research, the do-
mestic unit ranged from one to eight persons. As a household
member, one is generally expected to share in the tasks of
everyday living—cooking, cleaning, farming, or contributing
part of one’s wages to the family.

Inheritance. Sons inherit their fathers’ wealth, although

according to DuBois, much of the inheritance may be dissi-
pated in costly death feasts (1945:113).

Socialization.  Children are reared by their parents, older
siblings, and older adult relatives. DuBois notes that as the
women are often away in the fields during the day, children
are most frequently in the care of their older siblings or left to

fend for themselves. Discipline is minimal: ridicule is most
frequently used to discourage misbehavior, although corporal
punishment may also be administered. Gitls are called upon
to work in the fields at an earlier age than boys. Children are
not considered full-fledged members of society until they be-
come parents.

Sociopolitical Organization

Social Organization. Alorese society is not organized into
formal, hierarchical ranks. Although age, sex, occupation,
and kinship contribute to determining one’s standing on
Alor, wealth is the primary means of achieving prestige. Men
become wealthy and prestigious through cleverly negotiating
a traditional credit system involving mokos (bronze drums),
pigs, and gongs. These forms of wealth (particularly mokos)
are required payments for marriages, funerals, and the erec-
tion of new lineage houses, and may be loaned out for inter-
est. The more drums, gongs, and pigs a man can amass, the
more prestigious he becomes.

Political Organization. Traditionally there was no indige-
nous system of political organization beyond the village level.
Today the head of Alor Regency is called a bupati and is ap-
pointed by the Indonesian government. A council of local
representatives (DPRD) assist the bupati in decision making.
The regency is divided into five smaller administrative dis-
tricts called kecamatan, each overseen by a camat. These five
kecamatan consist of Northwest Alor, Southwest Alor, South
Alor, East Alor, and Pantar. Each kecamatan consists of sev-
eral villages (desa), each with a village head (lurah). The In-
donesian government provides the usual range of services
including schools, police, health posts, tax collection, road
maintenance, etc.

Social Control. Ridicule and shame are the primary means
of sanction on Alor. Personal disputes were traditionally set-
tled by “fines through challenge,” whereby an offended indi-
vidual could purge his shame by publicly challenging his
opponents to pay an inflated price for his pig or mokos. An
opponent’s refusal to comply would be a shameful admission
of financial defeat. According to DuBois, occasionally
Alorese opponents also engaged in potlatch-like “wealth
feuds” to resolve their differences. Today, when disputes can-
not be resolved at the local level, the state apparatus may be
called upon (police, military force, etc.).

Conflict. Conflict occurs primarily over debts and ex-
change transactions. Large-scale warfare was extremely rare
on Alor. Head-hunting raids to avenge the death of a kins-
man (and to provide him with a “spouse”) were suppressed in
the early 1920s.

Religion and Expressive Culture

Religious Beliefs. The majority of contemporary Alorese
has converted to Christianity (precise statistics are not avail-
able), although some Alorese adhere to their traditional be-
liefs. Residents of coastal communities on Alor, in contrast,
are predominantly Muslim. The Atimelangers studied by
DuBois believed that each individual had two souls. One soul
journeyed to the “village below” if the death was natural, and
the other soul went to the “village above” if the death was vio-
lent. The second soul was thought to linger and potentially
cause trouble; funerals were designed to placate it and send it
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on its way. DuBois notes that there is no consistent theory as
to where this second soul ends up. In addition to one’s two
souls, each individual inherited a number of supernaturals
bilaterally from his or her parents. There were also lineage or
village guardian spirits (ulenai). These spirits were connected
to the village's wealth and crops and were represented by latge
crocodile-like carvings. In addition, there were “Good Be-
ings,” supernaturals who take human form and have the
power to revive the dead and to travel through water and air.
Malignant spirits (kari, loku), in the form of female and male
witches, were also thought to exist. These evil spirits gained
control over people by seducing them; while one slept, the
evil spirit was said to step over and urinate on the victim and
then proceed to eat his or her liver. DuBois comments that re-
lationships to supernaturals tended to be casual and expedi-
ent. People generally ignored these relationships unless some
misfortune occurred or a favor (such as harvest success) was
desired. At the time of her work, for instance, the Atimelang
village guardian spirit had not received a sacrifice or carving
in sixteen years. She also states that, aside from funerals,
Atimelangers did not appear to devote a lot of energy to the
dead. She saw no permanent shrines; those that were made
were temporary and of haphazard construction.

Religious Practitioners. The Atimelangers studied by
DuBois and Nicolspeyer did not appear to have a large array
of religious practitioners. “Water-Lords” (je-adua) oversaw
harvest rituals, and seers (timang), assisted by spirits, per-
formed curing rites.

Ceremonies. Death feasts, rites assuring crops, and sacri-
fices for the village guardian spirit were the primary rituals in
Atimelang. Other spirits were periodically “fed” as well.

Arts. In the Atimelang area, the village guardian spirit is
represented by a crocodile-like wood carving. There are also
spirit-familiar carvings and “spirit boat” carvings. DuBois
notes that the carvings she saw were “crude,” made only for
sacrificial purposes. Moreover, she states that other
Atimelang arts were also relatively unelaborated; basketry de-
sign was of the simplest sort, and the mythology was “con-
fused and unstructured” (DuBois 1944:134-135).

Medicine. In addition to Western-style doctors, seers are
consulted for various ailments. DuBois speaks of long-
delayed death feasts held by parents who fear their children’s
illnesses were brought on by annoyed spirits. Atimelangers
also had “medicines” designed for a number of female con-
cemns (reducing menstrual flow, inducing barrenness, and de-
laying conception).

Death and Afterlife. According to DuBois, when some-
one of standing dies, the Atimelangers devote a great deal of
energy to the funeral feasts, which entail elaborate financial
obligations. Family members incur considerable debts at this
time, in the form of mokos, gongs, and pigs. It is believed that
one of the souls of the deceased lingers until the conclusion
of the final memorial death feast, which might not be held for
several years. Until this final feast, the soul may proceed to
some unclear destination. As mentioned earlier, DuBois
notes that the Atimelangers do not have a well-defined con-
cept of the afterlife.
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KATHLEEN M. ADAMS

Ambonese

ETHNONYMS: Alifuru (interior of Ceram), Amboynese, Cen-
tral Moluccans, Moluccans, Orang Ambon, South
Moluccans (exiles in the Netherlands)

Orientation

Identification. The Ambonese most commonly speak
Ambonese Malay, live in the Central Moluccas, and are
about evenly divided into adherents of Protestant Christian-
ity and Islam. The Central Moluccas (Maluku Tengah) today
constitute a subdivision of the province of Maluku in the Re-
public of Indonesia. Its inhabitants refer to themselves gener-
ally as “Orang Ambon,” after the name of the most important
island and the provincial capital, but various ethnic and is-
land groups use their own appellations, reserving “Orang
Ambon” only for the coastal populations of Ambon-Lease
and Ceram.

Location. The Central Moluccas are located just below the
equator between 3° and 5° S and 126° and 132° E. They en-
compass the island of Ambon, the Uliasser or Lease Islands
(Haruku, Saparua, Nusalaut), Ceram, Buru, Ambelau,
Buano, Kelang, Ceramlaut, Gorong, and the Banda Islands.
Sizable immigrant populations reside in Jakarta and other
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large Indonesian cities, and about 40,000 have lived since
1951 as political exiles in the Netherlands. The total land
area is about 21,000 square kilometers.

Demography. In 1980 the population of the Central Mo-
luccas was estimated as 554,000, of which 112,000 reside in
the provincial capital of Kota Ambon (Ambon City). The av-
erage population growth rate is 2.5 percent per year.

Linguistic Affiliation. Originally, various related Austro-
nesian languages were spoken, and they are still spoken in the
interiors of Ceram and Buru. These so-called bahasa tanah
(languages of the land) are also still widely used in Muslim vil-
lages of the coastal regions, but have survived in only a few
Christian villages there. The Christians are speakers of Am-
bonese Malay, a derivative of Sumatran Malay that arrived as a
lingua franca at least three centuries before the first Europeans
arrived. Most Muslims can speak Ambonese Malay. An in-
creasing number of both groups is also familiar with the na-
tional language, Bahasa Indonesia, a form of “standard” Malay
and the medium of formal communication.

History and Cultural Relations

The region is both culturally and racially located “on the
crossroads” between Indonesia and Melanesia. The most out-
standing culture trait adopted from Melanesia is the kakehan,
a secret men’s society on Ceram, the only such society in the
entire Indonesian archipelago. The Moluccas or “Spice Is-
lands” were originally the only place where nutmeg and cloves
were found. Already known in ancient Rome and probably
much earlier in China, these coveted spices attracted traders
and immigrants from Java and other Indonesian islands, as
well as Indians, Arabs, and Europeans. Through intermar-
riage, a wide spectrum of physical types emerged, often vary-
ing widely from village to village, and Ambonese culture
became a mind-dazzling amalgam of earlier, indigenous cul-
tural traits with concepts and beliefs of Hindu-Javanese,
Arab, Portuguese, and Dutch origin. The Ambonese culture
area can be divided into two subcultures, namely the Alifuru
culture of the interior tribes of Ceram, and the Pasisir culture
of Ambon-Lease and coastal stretches of western Ceram. The
Alifuru are horticulturalists who practiced headhunting until
pacification by the Dutch shortly before World War 1. Most
Ambonese clans in the Pasisir region trace their ancestry to
the mountain regions of Ceram, and Alifuru culture forms the
basis of Ambonese culture. Much of Alifuru culture has been
destroyed by zealous Christian missionaries from the Pasisir
region who could not perceive that much of what they at-
tacked as “pagan” in Ceram was sacred to themselves in
Ambon-Lease. This resulted in the paradox that the Chris-
tian villages on Ambon-Lease, converted some 400 years ear-
lier, have conserved their cultural heritage better than the
recently converted mountain villages on Ceram, which nowa-
days find themselves in a cultural limbo and in a state of eco-
nomic depression. While in the Pasisir region Protestant
Christianity and Islam dominate the worldview of their re-
spective followers, traditional beliefs and practices (adat)
continue to govern social relationships in both religious com-
munities. The rapid expansion of Islam in this region during
the fifteenth century was contained with the arrival of the
Portuguese (in 1511), who converted most of the “pagan”
population to Roman Catholicism during their century of co-
lonial rule. In 1605 the Dutch replaced them, and remained

there until 1950. They turned the Christian population into
Calvinist Protestants and instituted a spice monopoly despite
the fierce resistance of both Muslims and Christians. In the
nineteenth century, after the decline of the spice trade,
Ambonese Muslims faded into the background while the for-
tunes of the Christians became ever more closely tied to the
Dutch. As trusted and loyal soldiers, they became the main-
stay of the Dutch colonial army (KNIL). Belonging to the
best-educated groups in the Netherlands Indies, many were
employed in the colonial administration and private enter-
prises outside their homeland. This pattern of emigration has
continued in the postindependence period. Muslims, for-
merly excluded for the most part from education, are now
fast catching up with the Christians and competing with
them for jobs. After World War II, most Ambonese soldiers
remained loyal to the Dutch and fought with them against
the Indonesian nationalists. The Dutch transfer of sover-
eignty to Indonesia led in 1950 to the declaration of an inde-
pendent Republic of the South Moluccas (RMS), but this
failed. Fearing reprisals from the nationalists, some 4,000
Ambonese soldiers and their families were “temporarily”
transferred to the Netherlands in 1951. Because of their
steadfast attachment to the RMS ideal, their return became
impossible. The resulting frustrations led to a series of terror-
ist actions, including spectacular train hijackings, in the
1970s. During the entire period of exile, the group has dis-
played strong separatist tendencies, foiling all attempts of the
Dutch to assimilate them. Only recently has there been some
willingness toward functional integration.

Settlements

With few exceptions, the monoreligious villages range in pop-
ulation from 200 to 6,000 persons. Originally located for de-
fensive purposes on steep mountain ridges, most were forced
by the Dutch to relocate to the coast. The tightly clustered
houses are often strung along one or more roads running par-
allel to the beach on a narrow strip of fairly flat land between
the sea and mountains. The most prominent feature is either
a large church or a mosque. There are two styles of housing.
The first is the traditional wood-frame house with dirt floors,
walls made from the stems of sago leaves (gaba-gaba), and
thatched roofs also made of leaves of the sago palm (atap).
This style is increasingly being replaced by concrete houses
with plaster walls and corrugated iron roofs. The square
spaces surrounding each house are usually meticulously free
of any growth except for fruit- and nut-bearing trees and
palms, some of which spread shade. Mostly along the beach
there are rows of coconut palms. The land owned by each vil-
lage is located beyond, in the mountains.

Economy

Subsistence and Commercial Activities. Horticulture is
the basis of subsistence. A variety of tuberous plants (yams,
cassavas, taros) are grown in family gardens (kebon). Sago,
growing unattended in swampy regions, continues to be an
important staple. Rice, a prestige staple, is almost exclusively
cultivated by Javanese transmigrants on Ceram, but the
quantity produced is far from sufficient to cover demand and
thus most rice is imported. In tracts of lands with mixed
growth of perennials (dusun), a number of fruit and nut trees,
as well as cloves and nutmegs, are grown. These spices are the
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major cash crops, followed by copra. The main source of pro-
tein is fish, caught individually or communally, supplemented
by some domestic animals and small game. Commercial fish-
ing and lumbering (mostly on Ceram) are almost exclusively
done by foreign companies, usually Japanese, sometimes in
conjunction with local enterprises.

Industrial Arts. Only a few specialists are found in vil-
lages. Handicrafts are very scarce. Two villages produce low-
grade pottery and one engages in metallurgy. Aside from
subsistence activities, manual labor is despised, particularly
among Christians. Both men and women prefer white-collar
jobs as ministers, teachers, administrators, and clerks. Mus-
lims also engage in trading, but most industrial and commer-
cial activities are in the hands of the Chinese, some Arabs,
and Muslim immigrants from other parts of Indonesia. A siza-
ble Butonese minority performs most low-level tasks.

Trade. Some villages own cooperatives and/or small
stores. Muslim peddlers also visit Christian villages. Markets
are found only in Ambon City and a few smaller regional
trading centers. Women bring home-grown products to these
markets for sale or to supply established merchants.

ivision of Labor. Men are seen as providers and perform
the more hazardous occupations of fishing and hunting, as
well as the heavier tasks in horticulture and house and boat
building. Women are responsible for the household but also
participate in garden work and fishing near the beach, and do
most of the trading.

Land Tenure. Population growth has led to increasing
land pressure on Ambon-Lease. Ill-defined boundaries give
rise to continuing intra- and intervillage disputes that fre-
quently result in violent clashes. Village land is divided into
uncultivated forest land (ewang) and dusun. The former is for
joint use, while the latter is divided among various clans,
which have the right of usufruct. The dusun is inalienably
owned by the village. It reverts back, to be redivided, in the
case of a clan’s extinction. Indonesian laws make it possible
for more and more land to become individual property that
can be bought and sold. Recently much of this land has been
bought by nonvillagers, mostly Chinese. Land pressure has
led to organized and spontaneous migration from Ambon-
Lease to Ceram, where land is still plentiful. The Indonesian
government has also appropriated Ceramese village land for
transplanted Javanese peasants, which has caused increasing
tension.

Kinship

Kin Groups and Descent. Whereas in the interior of West
Ceram matrilineality is still found, every village in the Pasisir
region is made up of a number of patrilineal clans (mata
rumah). Several clans form a soa, originally a distinct ward.
Each soa has a headman (kepala soa) who represents its clans
in the village council. Clan exogamy is no longer universally
practiced owing to the adoption of either Christian or Mus-
lim conventions regarding incest. Clan descent is traced to a
common ancestor, commonly the man who was the first to ar-
rive at the present locality in ancient times. The clans consist
of a number of households (rumah tangga), the closest eco-
nomic and emotional support units. A third important kin
group is the famili (i.e., one’s kindred on both the father’s
and mother’s side, which, like the clan, provides support in

crisis situations and helps to defray costs on ritual oc-
casions). In recent times, a shift toward bilaterality can be
detected, particularly among Christians; it is most pro-
nounced among the exiles in Holland.

Kinship Terminology. Cousin terms are as in the Hawai-
ian system. The social emphasis on age is reflected by the rela-
tive ages of people indicated by most kinship terms.

Marriage and Family

Marriage. Polygynous marriage has been known in Alifuru
society, but today monogamy is practiced not only universally
among Christians but also, with very few exceptions, among
Muslims. Arranged marriages still occur, but usually the
youngsters choose their own partners. There are two basic
types of marriage: (1) by formal request of the groom’s family
{(kawin masuk minta), and (2) by elopement (kawin lari). The
former is considered more honorable and is more common
among the relatively prosperous exiles, while the latter is
overwhelmingly practiced in the Moluccas because of disa-
greements with the parents over the choice of partner and/or
to avoid the high expenses of a formal wedding. Kawin manua
is a form of marriage in which the groom enters the clan of his
wife, either to assure her clan’s continuity or because of an in-
ability to pay the bride-wealth. The conjugal ties are ex-
tremely strong and usually the newlyweds establish their own
household shortly after being married. Residence is com-
monly patrilocal. Divorce is rare.

Domestic Unit. The nuclear family, averaging about ten
persons, is the minimal unit, with aging grandparents, grand-
children, single aunts and uncles, cousins, and foster children
added on. Membership in the household requires sharing of
the workload.

Inheritance. Property is inherited by the surviving sons.
Unmarried daughters continue to “eat off the land” belong-
ing to their natal families.

Socialization. Infants and small children are raised by par-
ents and older siblings, as well as by other household mem-
bers. Upbringing is strongly authoritarian and physical
punishment is common after a child grows beyond the tod-
dler stage. Emphasis is placed on filial piety, family allegiance,
and respect for elder people. Collectivism is valued above
individualism.

Sociopolitical Organization

The province of Maluku is headed by a governor who is di-
rectly appointed by the president of Indonesia and is com-
monly of non-Moluccan origin, as are those holding other key
positions. The other offices on the provincial level and below
are occupied by Moluccans, but they, like the provincial par-
liament, have only limited political power.

Social Organization. Traditional Ambonese society is
democratically organized to a degree. Elevated status is only
afforded by the clan that has the hereditary right to the office
of village chief and to religious officials. Furthermore, acade-
micians are highly respected. In postindependence times,
however, the status of all these persons has been declining.
Status distinctions made between original clans and those
that arrived later in a village are also waning.
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Political Organization. Within Ambonese society proper,
the villages constitute the largest organizational units, each
tying separately and directly into the regional components of
the national governmental superstructure. They are self-
contained and autonomous, dealing with each other as if they
were independent ministates. Villages are governed by a
council of hereditary office holders headed by the village
headman (raja). Orders of the Indonesian government to
open the councils to anyone chosen in free elections, includ-
ing non-Ambonese, have been met with great resistance.

Social Control.  Villagers still try to avoid the involvement
of the police and other governmental authorities in dealing
with internal problems. The fear of punishment by the ances-
tors, who are the founders and guardians of the social value
system (adat), is still the most effective prevention of social
transgressions. Gossip, public embarrassment, and threats of
ostracism are effective devices of social control.

Conflict. In the past, warfare was extremely common and
intervillage fighting is still a quite frequent occurrence, result-
ing in casualties and burning of property. Violence is also
common in intravillage fights.

Religion and Expressive Culture

Religious Beliefs. The Ambonese, who generally consider
themselves devout Christians or Muslims, have given their re-
spective faiths a certain ethnic exclusivity over the past cen-
turies, which formerly manifested itself in the nonadmittance
of fellow believers from other ethnic groups to their churches
or mosques. They further indigenized the two universal creeds
by syncretizing them with the prior traditional belief system
based on ancestor veneration, creating a system in which God
is in charge of the universe and salvation and the ancestors
are responsible for the proper working of society. Beyond
that, the Ambonese succeeded in syncretizing Christianity
and Islam, creating an ethnic religion, Agama Nunusaku,
which makes it possible for Christians and Muslims to main-
tain harmony and a common ethnic identity. However, while
the harmonious relationships, reinforced by the pela alli-
ances, continue to be maintained on the village level, urban
religious and political leaders on both sides are attempting to
“purify” their respective faiths, leading to a slowly widening
rift between Christians and Muslims. Aside from God, whom
both Christians and Muslims perceive as the same, the ances-
tors play the most important role. They are beseeched for
blessings, propitiated after transgressions, and invited to all
family and village ceremonies. A variety of indigenous Chris-
tian and Islamic devils and evil spirits is believed to cause ill-
ness and other harm to humans.

Religious Practitioners. The well-organized Moluccan
Protestant Church (GPM) allows both men and women to
enter the ministry. No such regional organization unites the
Muslims, among whom the religious officials are chosen on
the community level; in Muslim villages the various offices
are often still hereditary. Most villages still have adat “priests”
who deal with matters concerning the traditional belief sys-
tem. The orang baruba (healers) cure ailments that Western-
style physicians are unable to affect (i.e., those caused by
sorcerers [swangi] and evil spirits).

Ceremonies. Both Christians and Muslims follow the reli-
gious calendars of their respective creeds but some of the cer-

emonies have taken on a distinct Ambonese meaning and fla-
vor. This is especially true for the life-cycle rituals. No longer
universally performed are such traditional ceremonies as the
periodic renewal of the roof of the village council house and
the cleansing of the village.

Arts. Music, singing, and dancing are the art forms in
which Ambonese excel. Aside from traditional dances (e.g.,
the cakalele, a fierce war dance), a number of European
dances have survived since Portuguese times among both reli-
gious groups. Singing is an integral part of every social occa-
sion and most developed among Christians, who pride
themselves on their church choirs. Many leading pop stars
and musical groups in Indonesia are of Christian-Ambonese
origin, and in Holland Ambonese soloists and bands gained
recognition beyond the boundaries of the exile community.

Medicine. Illness is attributed to natural causes, ancestral
punishment, and evil forces. Home remedies are used in less
serious cases. Generally, Western-style physicians are con-
sulted first and traditional healers are visited if no cure is
forthcoming or at the advice of a physician.

Death and Afterlife.  After the funeral, one or more rites are
conducted to entice the spirit of the deceased, which hovers
around its former home, to leave for the abode of the dead. It is
generally believed that the spirit will remain on earth until the
Last Judgment Day. Christians and Muslims bury their dead.
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DIETER BARTELS

Ata Sikka

ETHNONYMS: Ata Bi’ang, Ata Krowé, Sika, Sikka, Sikkanese

Orrientation

Identification. The Ata Sikka (ata, “people,” “man”), or
Sikkanese, are the people of east-central Flores, an Indone-
sian island, and are located between Lio and Larantuka. Spe-
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cifically, the name “Sikka” refers to Sikka Natar, the “village
of Sikka” on the south coast, the seat of a Portuguese-
Christian native rule between the early seventeenth century
and 1954. More generally, the term “Sikka” has been applied
to the domain under the rule of the raja of Sikka; to the terri-
tories claimed by the tributary mountain domains of Nita and
Kangae (which were amalgamated with the domain of Sikka
in 1929); and, most generally, to all the lands claimed by
these three domains, an area roughly equivalent to the former
Dutch onderafdeling of Maumere and the present Indonesian
administrative region of Kabupaten (regency of) Sikka. The
majority of Ata Sikka are concentrated in the western part of
their territory. The dialect and customs of the Ata Tana 'Ai of
the eastern mountains of Kabupaten Sikka are sufficiently di-
vergent to merit separate description. The terms “Krowé” and
“Ata Krowé” have been used by Ata Sikka and commenta-
tors alike to refer (a) to the people in the vicinity of Maumere,
the port town and administrative center on the north coast;
(b) to pagans as opposed to Christians (ata serani); and (c)
generally to the once non-Christian mountain peoples (Ata
"Iwang) from Nele to Tana ’Al, including all of those of the
subaltern rajadom of Kangae. It is difficult to ascertain
whether the term “Krowé” once referred to a separate ethnic
group. The administrative adjustments in this century that
made the Sikka territory coincident with the Maumere region
provided official Sikkanese control over the western border
area of Maumere with a large Lionese population.

Location. The Ata Sikka occupy both the mountains and
the coastal stretches of the region of Sikka, a territory extend-
ing from the north to the south coast of east-central Flores
and roughly from the village of Talibura on the eastern north
coast to the river Nanga Bloh in the west (8°30' to 8°47’ S;
122°02’ to 122°37’ E). A broken, eroded, and irregular ter-
rain, a sharp contrast between coast and mountain, and er-
ratic monsoons with a long dry season produce considerable
climatic variation. Since the soil is porous and rivers are few,
crops are dependent on irregular rainfall. A major problem for
all of western Sikka is the lack of sufficient, well-located
drinking water.

Demography. The national census of 1980 put the total
population of the regency of Sikka at 219,650. This number
includes approximately 175,000 people who speak Sara
Sikka, the Sikkanese language. The remaining inhabitants are
Lionese, who reside mainly in the western part of the district,
and Ata Muhang, Lamaholot-speaking people who inhabit
the far northeastern region of the district.

Linguistic Affiliaion. Sara (way, language) Sikka is an
Austronesian language that Wurm and Hattori (1983) in-
clude in the Flores-Lembata (Lomblen) Subgroup, Timor
Area Group of the Austronesian languages of the Lesser
Sunda Islands and Timor. At least three dialects of Sara
Sikka can be identified: (1) that spoken by the people in the
region of Sikka Natar, the village of Sikka on the south coast
of Flores; (2) Sara Krowé, which is spoken in the central hills
of the regency of Sikka; and (3) Sara Tana 'Ai, which is spo-
ken by approximately 6,000 people.

History and Cultural Relations

Native tradition attributes the foundation of the rajadom of
Sikka to Don(g) Alésu, an ancestor of the royal house of

Sikka Natar, who is said to have journeyed to Malakka where
he converted to Christianity. Don Alésu then returned to
Flores to found the domain of Sikka and to recognize the
rajas of Nita and Kangae as his “left” and “right” hands. Doc-
uments from 1613 list Sikka as one of the (Portuguese)
Christian states of the area. Under the Dutch, the three na-
tive domains and their rulers were separately recognized until
1929, when Nita and Kangae were united with Sikka to form
a single domain under the raja of Sikka. The Dutch gave the
rajadom of Sikka the status of an autonomous region (daerah
swapraja) under the administrative supervision of the raja of
Sikka, who shifted the seat of his government from Sikka
Natar to the town of Maumere. The last raja of Sikka to serve
as head of government, Ratu Mo’ang Bako Don Josephus
Thomas Ximenes da Silva, died in 1952 and within a few
years the territory and peoples of the rajadom became part of
the modern Republic of Indonesia.

Settlements

Villages of the central saddle of the district are located along
peaks of ridges or on other high points; others stretch along
roads or parallel the coast. Houses are arranged in rows, usu-
ally along either side of a road or major footpath, with tradi-
tional village centers marked by one or more large offering
stones (mahe). Paul Amdt (1933) reports elaborately carved
village houses (woga) containing ceremonial objects (gongs,
drums, shields), which were reserved exclusively for men and
used as the place of male circumcision in most non-Christian
villages. Such ceremonial structures are no longer found in
central Sikka. Arndt speculates that formerly villages were di-
vided into clan quarters or neighborhoods. Each clan within a
village designated one house as its clan house. Houses of tra-
ditional construction are rectangular and raised on posts a
meter or more above the ground. In western Sikka, houses
consist of two parts: a gallery (tédang) and an inner room
(uné), with further subdivisions within each part. Such
houses increasingly have been replaced by houses constructed
directly on packed earth or concrete foundations. Many
houses and their courtyards are encircled by low stone walls.
During the agricultural season farmers erect makeshift garden
huts in distant fields.

Economy

In the past, Sikkanese agriculturalists were almost wholly de-
pendent on the shifting cultivation of dry fields. The tech-
niques of shifting cultivation are still employed in the eastern
and western regions of the district but the cultivation of a va-
riety of species of the leguminous lamtoro (Leucaena sp.) has
increasingly allowed intensive cultivation of permanent
unirrigated fields, which has replaced shifting cultivation in
much of densely populated central Sikka. The main subsis-
tence crops are rice, maize, and cassava, supplemented by mil-
let, sorghum, and sweet potato. Only the coastal villages have
the opportunity for offshore fishing to supplement subsist-
ence agriculture. Commercial fishing, which is a growing in-
dustry, is principally in the hands of Butonese, Makassarese,
and Chinese entrepreneurs. The traditional economy of cen-
tral Sikka was radically transformed by the Dutch-induced
planting of the coconut palm and sale of copra in the first half
of the twentieth century. Clear-cutting of native forests for
coconut cultivation and poor management of the coconut
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plantations resulted in severe degradation of both soil and
water resources. In recent years the government has fostered
small-scale herding of cattle in some northern coastal areas.
Domestic animals include dogs, cats, pigs, goats, ducks,
chickens, and horses. Property rights are vested in land, trees,
houses, horses, elephant tusks, gold, silver, cloth, and old ar-
maments. The household is the main landowning unit, with
residual rights over unclaimed land traditionally belonging to
either the “lord of the earth” (tana pu’ang) or the raja.

Kinship

Kin Groups and Descent. In central Sikka, a child be-
longs to his or her father’s descent group. The mother’s de-
scent group maintains certain ritual rights and obligations
over the children of their women who have married men of
other groups. A child’s mother’s brother must, however, re-
ceive a prestation of ceremonial goods from his sister’s hus-
band's people at the birth of each child, a payment that
dissolves any claim to the child as a member of the mother’s
group, a claim that group might otherwise make. Communi-
ties are divided into large, nonlocalized, nonexogamous,
named descent groups (ku’at or ku’at wungung), each recog-
nizing its own founding ancestor, possessing its own “his-
tory,” and sharing a limited number of ritual prohibitions. In
Sikka Natar (the village of Sikka) on the south coast, ku’at
wungung are associated with wards within the village.

Kin Terminology. According to Calon and Arndt, there
are two published lists of kin terms for western Sikka. Father
and father’s brother (ama) are distinguished from mother’s
brother (pulamé or tiu); mother and mother’s sister (ina) are
distinguished from father’s sister (’a’a); cross cousins are dis-
tinguished from parallel cousins and according to the sex of
the speaker; cross cousins who are potential marriage partners
(classificatory as mother’s brother’s daughter and father’s sis-
ter’s son; however, they address each other as ipar or ipar
tu'ang). There are minor variations of relationship terminolo-
gies and the classification of kin among the peoples of central

Sikka.

Marriage and Family

Marriage. In central Sikka and Sikka Natar, marriage is ef-
fected by the payment of bride-wealth, reckoned in goods
classified as “male” (horses, elephant tusks, gold and silver
coins, and cash). Counterprestations from wife givers to wife
takers must be paid in classificatorily “female” goods (cloth,
pigs, rice, and household furnishings and utensils). Men rep-
resenting the wife-giving and wife-taking parties in a marriage
formally and ceremonially negotiate bride-wealth. When
agreement is reached a pig is provoked until it squeals,
thereby announcing the marriage of the couple. A Catholic
marriage ceremony follows within a few years, in some cases
only after the birth of the first child. Marriage is monoga-
mous. Marriage is forbidden (1) between a parent and child,
an uncle and niece, or an aunt and nephew; (2) between sib-
lings; (3) between the children of two brothers or the chil-
dren of two sisters; and (4) between a boy and his father’s
sister’s daughter. According to Arndt, in the past, the desired
marriage was between a boy and his mother’s brother’s
daughter. Since the beginning of this century the marriage of
first cousins has been discouraged by the church. The people

of Sikka Natar follow a rule of empat lapis (Indonesian: “four
layers”)-—marriage between persons related no closer than as
third cousins.

The relations of alliance groups in central Sikka, and
most remarkably in Sikka Natar, are ordered by complex ex-
changes of ceremonial goods and ritual services. Particular
exchange cycles are initiated by bride-wealth and its counter-
prestations. While ceremonial exchange and affinal alliance
are generally asymmetric, instances of symmetrical exchange
occur within the asymmetric pattern. The mutual obligations
of affinally related groups last during the marriage of two of
their members and are especially important on the occasion
of the death of a spouse. Reduced obligations to exchange
goods and ritual services continue to link alliance groups after
the death of both a husband and wife. Goods received either
as bride-wealth (ling weling, “the clink of the coins”),
classificatorily “male” goods, or as counterprestations (‘utang
labu wawi paré, “cloths, blouses, pigs, and rice”), classifica-
torily “female” goods, are distributed within the receiving
group to persons standing in particular kin or affinal catego-
ries to the bride and groom. Of special significance are ele-
phant tusks and ceremonial textiles (‘utang) made by the
women of alliance groups. Elephant tusks are nonconsum-
able goods whose individual movements through exchange
chart the histories of alliances in the community. Textiles of a
kind and quality suitable for exchange for bride-wealth must
be cut, sewn into sarongs, and worn by the women who re-
ceive them. They are thus consumable goods that must be
constantly replaced by the labor of women. The ceremonial
"utang of Sikka Natar are especially notable in that motifs and
the structure of motifs incorporated into the overall design of
a cloth encode the maternal and paternal identity of the
weaver. Once given in return for bride-wealth and worn by re-
cipient women, these cloths exhibit publicly the identity of
the wearer in terms of the alliance system of the community.

Throughout Sikka, marriage is by preference village-
endogamous, except that royal and noble houses maneuver to
increase their political influence by becoming wife givers to
nobles of other villages. Arndt reports that a man may spend
a year or more in the house of his wife or alternate residence
between his own parents’ and wife’s parents’ house before es-
tablishing a residence of his own, a practice still followed in

Sikka Natar.

Domestic Unit. A household may include the elderly par-
ents of either husband or wife and a recently married child
with spouse. Ten Dam and Arndt report royal houses with up

to fifty persons, although the average in Nita is ten per
household.

Inheritance. Property is divided among male siblings, but,
according to ten Dam, an elder brother may act on behalf of
his other brothers to retain intact for another generation the
household’s dry fields. One child, with spouse, continues to
reside with his or her parents and eventually inherits the
house.

Sociopolitical Organization

Social Organization. Documentary sources and contem-
porary social life indicate a class of nobles (ata mo’ang) re-
lated to the raja of Sikka and the former rajas of Nita and
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Kangae; a class of freemen or commoners (ata riwung); and,
formerly, a class of slaves (ata maha) made up of debtors and
people captured in wars.

Political Organization. Under the rule of the raja of Sikka
in the early 1950s the Maumere region consisted of sixteen
parishes, each headed by an officer with the title of kapitan.
Each parish was divided into villages, each under a village
headman (kepala kampung). According to Arndt and ten
Dam, the traditional political system included titles such as
tana pu’ang (lord of the earth) who had ritual rights over the
land and authoritative knowledge in questions of adat (tradi-
tional) law. The tana pu’ang was regarded as a descendant of
the founder of a village area, traditionally at enmity with the
raja and his representatives.

Social Control and Conflict. In the period of the rajadom,
justice was dealt with by the raja, his representatives, the vil-
lage headman, and the village elders, including the tana
pu’ang. Oaths and ordeals (jaji) were once part of the judicial
process. Most western Sikkanese villages waged limited war-
fare against the Lionese on their border. Arndt reports that
enemy heads were generally hung at the village entrance on
the return from a raid; a coconut was then substituted for the
head in the performance of village rituals. Contemporary Sik-
kanese dispute Arndt’s reports of headhunting and claim it
was exclusively a Lionese practice.

Religion and Expressive Culture

Religious Beliefs. Since the early seventeenth century,
Catholicism has been associated with the rule of the rajas of
Sikka. As a result, native ceremonial life has been virtually re-
placed by Catholic ritual. The traditional pantheon consisted
of a number of coupled deities of which the classificatorily
“female” Nian Tana and “male” Lero Wulang, the surface of
the earth and the sun and moon respectively, were preemi-
nent and formed a complementary pair. The Catholic deity is
called amapu, a term invented by early missionaries meaning
“source father” or “father of generations.” The monadic and
masculinely identified Catholic amapu stands in marked con-
trast to the dualistically male and female deity of the tradi-
tional religion. In contemporary religious practice, rosary
organizations, which celebrate the Virgin Mary as the femi-
nine complement of amapu, are especially prominent, and
serve in Sikkanese thought to maintain the complementarity
of the male and female elements of the traditional deity. Be-
lief in generally beneficent spirits of the dead persists
throughout contemporary Sikka culture, but the Sikkanese
speak of a variety of female spirits or paired spirits whose fe-
male aspects are particularly dangerous to humans.

Ceremonies. Arndt reports that a major focus of the an-
cient ceremonial life was a male circumcision and initiation
ritual, presided over by the tanah pu’ang; boys were thereafter
confined to the village men’s house. There were two catego-
ries of curer: ata rawing, who were benign curers of either
sex, and ata busung, who were predominantly male curers
who could diagnose the cause of an illness, extract objects
from the body, locate witches, and recall the soul. In contem-
porary Sikka Natar a few women still serve as ata rawing.
Most illnesses were believed caused by contact with objects of
sorcery stuff (uru), by witch’s attack, or by confrontation of
the soul by a spirit.

Death and Afterlife. At death the corpse was traditionally
wrapped with cloth or mats and buried in the ground. Coastal
dwellers sometimes used coffins in the shape of boats. A
bush, coconut, or jar was placed on the grave. According to
Armdt, the soul journeyed either to Lero Walung or to a
seven-layered underworld, through which it progressed by
dying and being reborn again and by undergoing various or-
deals. Contemporary burials are in accord with Catholic
practice but are the occasion for the settlement of outstand-
ing debts of bride-wealth and counterprestations.
See also Ata Tana "Ai
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Ata Tana ’Ai

ETHNONYMS: Ata 'Iwang, Ata Kangae, Ata Krowé, Krowé

Orientation

Identification. The Ata Tana 'Ai are a branch of the Sik-
kanese peoples of eastern Flores. The ethnonym “Ata Tana
'Ai” means “People of the Forest Land,” an appellation used
both by the Ata Tana 'Ai themselves and by other people of
eastern and east central Flores.

Location. The Ata Tana 'Ai inhabit a region known as
Tana ’Ai in the eastern part of the administrative regency of
Kabupaten Sikka on the island of Flores in eastern Indonesia.
The eastern wall of the Tana ’Ai valley is a range of moun-
tains that runs north and south across the island and rises to
the peak of Ili Wukoh (1,446 meters). To the west, Tana "Ai
is bounded by a series of high, broken, and rugged ridges that
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rise to Mapi (called “Ili Egon” by the central Sikkanese), an
active volcano with an elevation of 1,704 meters. Almost the
whole of the Tana 'Ai region lies in the catchment of Napun
Geté (“Big River” or “Big Valley”), a river that rises at the
southern watershed of the island and flows northward to
empty into the Flores Sea. Climax vegetation is principally
deciduous, with eucalyptus forests altered through the horti-
culture of the valley’s inhabitants. The climate of Tana 'Ai is
mild, with distinct rainy and dry seasons. Rains usually begin
in November or December. The heaviest rainfall, often ac-
companied by storms, occurs in January and February. Rain-
fall decreases steadily from March to May and is rare between
July and the beginning of the first intermittent and light pre-
cipitation in mid- or late October. In each year between 1977
and 1989 the valley received in excess of 125 centimeters of
rain.

Demography. The national census of 1980 put the total
population of the regency of Sikka at 219,650. This number
includes approximately 175,000 people who speak Sara
Sikka, the Sikkanese language. The population of the Tana
'Ai region is approximately 8,000 people.

Linguistic Affiliation. Sara (way, language) Tana ’'Ai
is a dialect of Sara Sikka, an Austronesian language that
Wurm and Hattori (1983) include in the Flores-Lembata
{Lomblen) Subgroup, Timor Area Group of the Austrone-
sian languages of the Lesser Sunda Islands and Timor. At
least three dialects of Sara Sikka can be recognized: (1) that
spoken by the people in the region of Sikka Natar, the village
of Sikka on the south coast of Flores, from which the admin-
istrative regency takes its name; (2) Sara Krowé, which is spo-
ken in the central hills of the regency of Sikka; and (3) Sara
Tana ’Ai, which is spoken by approximately 6,000 people.

History and Cultural Relations

The mythic histories of the ceremonial domains of Tana ’Ai
recount the arrival of ancestors who founded the Tana ’Ai
clans (sukun) and established Tana ’Ai society by the delega-
tion of rights to land and rituals to later ancestors. Direct
contact with Europeans came later to the Ata Tana Ai than
to other peoples of the regency of Sikka. Dutch records to the
year 1905 rarely mention the Tana ’Ai region, and Dutch co-
lonial officers began making irregular patrols in the moun-
tains only in the 1930s. Sovereignty over Tana 'Ai was, until
the Dutch confirmed the present boundary in 1904, a point
of dispute between the rajas of Larantuka (East Flores) and
Sikka. Until the 1970s, the principal medium of contact be-
tween the Ata Tana 'Ai and outsiders was the Catholic
Church, whose mission was staffed primarily by European
priests. Since 1970, the regency government has established
roads, markets, and schools in the interior of the region.
The Tana 'Ai region is wholly contained within Keca-
matan (district of Talibura). The northern region of the dis-
trict includes, in addition to those of the Ata Tana ’Ai,
communities of speakers of Lamaholot, the language of Lar-
antuka (Kabupaten Flores Timur) to the east of Sikka. The
Ata Tana ’Ai and Ata Sikka call the Lamaholot speakers of
Kabupaten Sikka “Ata Muhang.” Despite differences of lan-
guage, relations of the Ata Tana 'Ai with the Lamaholot-
speaking people of the eastern slopes of the Ili Wukoh Range
are generally closer than with Sara Sikka-speaking peoples to
the west. Ata Tana 'Ai trade regularly with the people of

Watubuku on the south coast of East Flores and occasionally
cooperate with communities of western Larantuka in the per-
formance of rituals. Some intermarriage of Ata Tana 'Ai with
people of Sikka Natar has occurred since the Ata Sikka began
opening coconut plantations on the south coast of the Tana
'Ai region in the 1930s.

Settlements

The Ata Tana ’Ai live in single-family-house compounds
(mobo) constructed in gardens scattered throughout the for-
ests of the valley and the surrounding mountain slopes. Clans
and clan branches construct lepo, which are larger and more
permanent houses of a distinctive architectural style. Ham-
lets of lepo, called kloang, are traditionally the only per-
manent multidwelling settlements in Tana ’Ai and are
ceremonial centers. Since the 1960s the government has en-
couraged the construction of villages according to a standard
layout, and today most Tana 'Ai families or extended families
maintain houses in these villages. The density of settlement is
greater in the valley of Napun Geté and less on the upper
slopes and escarpments of the mountains.

Economy

Subsistence and Commercial Activities. The Ata Tana
’Ai are subsistence horticulturalists, hunters, and gatherers.
The economy of the Ata Tana Al is based on the shifting cul-
tivation of rice, maize, and yams. Domestic animals include
pigs, goats, chickens, horses, and dogs. The principally vege-
table diet is supplemented by the meat of animals sacrificed
on ceremonial occasions and by deer and wild pigs hunted in
the forests. The forests of Tana 'Ai provide opportunities for
gathering wild fruit, vegetables, and materials for building.
The Ata Tana 'Ai carry out shifting cultivation with a tool kit
consisting of short steel machetes, small iron knives, and dib-
ble sticks. Men use spears and bows and arrows in hunting.
Both men and women manufacture a variety of baskets for
domestic purposes. Women weave cloth on backstrap looms
from thread spun from cotton grown in local gardens. House-
hold utensils, such as metal pots, plastic containers, and Flo-
renese ceramic pots, as well as clothing and items required by
schoolchildren, are obtained in the local markets.

Trade. Men of Tana 'Ai maintain trading relationships
with men of East Flores, the north coast, central Sikka, and,
in some cases, with people of the islands to the east of Flores.
A principal trade good is gin or palm wine made from the
lontar (Borassus sp.) palm, for which Tana 'Ai men exchange
pigs, goats, rice, and bamboo and timber for the construction
of houses and fences. In recent years most families have de-
rived some cash income from small-scale and occasional trad-
ing of copra, coffee, spices, eggs, and chickens in the weekly
market on the north coast.

Division of Labor. Whereas the classifications of Tana 'Ai
culture associate women with the domestic spheres of house
and garden and men with the wild sphere of the forest, there
is considerable equality between men and women in laboring
for subsistence. Both men and women participate in all the
work required for horticulture, although men are expected to
provide the labor for the heavy work of clearing the forest and
construction of sturdy fences to protect crops from deer and
wild pigs. Men, women, and children share the work of burn-
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ing newly cleared fields, weeding, planting, and harvesting.
Men hunt in the forests, often in groups, whereas women
weave textiles. Men construct houses and granaries. Men and
women share the routine domestic chores of house mainte-
nance and caring for domestic animals. Women usually cook
the meals but no opprobrium is attached to a man cooking.
Older children, especially adolescent boys and girls, provide
care for infants and young children of the household or ham-
let and fetch water from springs and streams for their

household.

Land Tenure. Arable land, whether under cultivation or
reserve, is divided into fields, which are distributed among the
houses of the community. Houses hold rights to their land
corporately and by virtue of belonging to clans whose rights
to the land are traced in the mythic histories to the founding
of the domains. The founding ancestors of each clan were
granted land by the ancestors who founded the domain as a
whole.

Kinship

Kin Groups and Descent. The social world of the Ata
Tana ’Ai is constructed of smaller groups subsumed within
larger groups. An individual’s primary group of reference is
the lepo, a word that denotes both a physical edifice and a so-
cial unit of a particular kind. The principle governing lepo
membership is that each Ata Tana 'Ai belongs to the lepo of
his or her mother. The membership of the lepo is thus a ma-
trilineal descent group that consists of consanguineally re-
lated women and their brothers. The core of the lepo is a
group of consanguineally related women in whom is vested
commonly shared rights to garden land and ceremonial
wealth, and whose decisions regarding the distribution of
these resources within the lepo cannot be gainsaid.

Kinship Terminology. The Ata Tana ’Ai say that among
a person’s kin are those with whom he or she is méin ha (one
blood), and others who are méin pé-péhan (different blood).
All the members of a lepo (a person’s mother, mother’s sis-
ters, mother’s sisters’ children, mother’s brother, brothers,
sisters, sisters’ children, and, for a woman, her children) are
of the same maternal blood, which defines house member-
ship. Kinship traced through men entails relationships of dif-
ferent blood. Thus a person's father, father’s siblings, father’s
siblings’ children and, for a man, his children, are conceived
to be of different blood.

- The classification of cousins is ambiguous in one respect.
Mother’s sister’s son and father’s brother’s son, and mother’s
sister's daughter and father's brother’s daughter, are classed
as brother and sister, respectively. Father’s sister’s son and
mother’s brother’s daughter are wué wari, the term used with-
out reference to birth order and otherwise used to denote
elder and younger siblings and parallel cousins of the same
sex. Wué wari cousins can marry. However, a man'’s father’s
sister’s daughter and a woman’s mother’s brother’s son are
both winé and nara, respectively, and wué wari too. While
there is no proscription of the marriage of father’s sister’s
daughter and mother’s brother’s son, such marriages do not
occur.

Marriage and Family

Marriage. Marriage is monogamous with the exception of
the tana pu’an, the “source of the domain,” who is permitted
more than one wife. Marriage is not marked ritually and, un-
like the practices of neighboring peoples, the Ata Tana 'Ai do
not exchange bride-wealth and counterprestations on the oc-
casion of a marriage. The lepo are the exogamous alliance
contracting groups of Tana 'Ai society. Residence is initially
with the woman’s mother; after the births of children, a cou-
ple normally opens its own garden and thereafter resides inde-
pendently. There is no formal means of divorce. The
dissolution of a liaison is most frequently initiated by the hus-
band, who signals his desire by leaving his wife’s house.

Domestic Unit. The domestic unit is the mobo, which is a
lifetime garden house in which most families reside. A mobo
consists of a woman, her unmarried and recently married chil-
dren, her husband, and, occasionally, infirm parents or hus-
band’s parents who are not attached to a clan-branch house.

Inheritance. Land and ceremonial wealth are transmitted
from mother and mother’s sisters to daughters and sister’s
daughters within the lepo. Because these resources are held
corporately by the lepo, there is no inheritance, in the strict
sense of the term, of these resources. Domestic animals, tex-
tiles, and personal possessions are inherited by a woman’s
sisters and daughters. Coconut palms, areca, and fruit
trees planted by a man in his lifetime are divided among his
children and sisters’ children. A man’s personal possessions
(horses, spears, bows and arrows, and knives) are distributed
among his mé pu (children and sisters’ children) on the occa-
sion of his second-stage mortuary rite.

Socialization.  Responsibility for child rearing is exercised
by women and men within the lepo, with parents sharing pri-
mary responsibility. Young children frequently spend time in
the households of their mother’s sisters and brothers and in
the lepo of their clan or clan-branch, where they are cared for
by the senior woman of the group. Children are generally
treated indulgently and are reprimanded verbally. The prac-
tice of strict discipline in both state and Catholic primary
schools is, in Tana ’Ali, increasingly at odds with the tradi-
tional indulgence with which the community treats its

children.

Sociopolitical Organization
Social Organization. Tana ’Ai is divided into seven so-

cially and politically independent ceremonial domains or
tana. Each domain consists of a number of clans (sukun),
usually five, of which one is pu'an (source, original). The
source clan consists of descendants of the founding ancestors
of the domain. Each clan consists of a number of lepo, which
are ranked according to the precedence of their founding
within the clan. One of the elder men of the pu’an house of
the clan serves the community as its tana pu’an, in whom is
vested ultimate ritual responsibility for the well-being of the
domain. All rights to land, residence, exploitation of re-
sources, and ritual status of clans and houses within the do-
main derive ultimately from the source of the domain as
descendant and heir of the domain’s founding ancestors.
While the Ata Tana 'Ai express a preference for clan endog-
amy, the alliance system of a domain functions in such a way
that only one-third of marriages are endogamous and two-
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thirds are between men and women of different houses and
different clans. In cases of interclan marriage, upon the death
of the man, one of his daughters, who is a member of the
house and clan of his wife, is returned to his clan in a transac-
tion known as the “return of ama 'lo’en” (father’s forelock).
The purpose of the return of father’s forelock is to return a
man’s blood to his clan in the person of one of his daughters.
A man who has married out of his house and clan is viewed as
“lost” to his sisters; his daughter, by returning to her “source,”
replaces her father in his clan and there founds a lepo in alli-
ance to his sisters’ house, a new house that is ranked as the
“most recent” in the hierarchy of precedence of houses within
the clan. The complex network of alliances, reciprocal obliga-
tions, and enduring material exchange relationships between
houses of different clans, which is formed over time through
father’s forelock transactions, is fundamental to the coher-
ence and dynamics of the Tana 'Ai social order. Just as the
statuses of the clans of a domain are defined by the prece-
dence of their founding in relation to the “source” clan, so
too are the houses within a clan ordered in terms of their
precedence with respect to the oldest, or “source,” house.
This precedence is defined in terms of the temporal order in
which the father’s forelock transactions that founded them
occurred. Within both the domain and clans, rights, wealth,
and authority are delegated from older and more “central”
groups to more recent and more “peripheral” groups.

Political Organization. In contrast to many of the socie-
ties of eastern Indonesia, Tana ’Ai never had an indigenous
raja, nor did the Tana 'Ai domains constitute local secular
states. The pattern of a diarchical division of power and au-
thority between a secular ruler and a ritual authority, com-
mon to other eastern Indonesian societies, is reflected in a
division by which women, as the heads of clans, exercise secu-
lar authority over domestic and horticultural matters and
men, as the ritual specialists of the domain, exercise sacred
authority, principally in the execution of ritual. In the
thought of the Ata Tana 'Ai, the feminine and masculine do-
mains of authority are complementary and mutually depen-
dent. Women govern within the lepo and men, exercising the
delegated authority of their sisters, are the principal medium
of relations between lepo and clans, all of which are con-
ceived primarily as ritual in nature. In other terms, the shared
hegemony of men and women in community affairs can be
categorized as between the pragmatics of subsistence, which
are the realm of women, and the pragmatics of alliance and
ritual, which are the realm of men. When dealing with secular
matters, men are conceived as acting as the delegates of their
sisters and clan or lepo mothers. Authority generally is con-
ceived as being delegated from the feminine categories of the
universe to the masculine, and from “sources” or “centers” to
“peripheries,” where women are paradigmatic of sources and
men of peripheries. Thus the source of the domain is the chief
ritual authority of a domain whereas the senior woman of his
lepo represents the authority by which he delegates authority
to others. In the political life of the Ata Tana ’Ai, which is
principally acted out in rituals, there are those who possess
the “right to speak” and those who possess the “right to sit.”
The former (such as clan ritual specialists and young men)
are apparently more active in community affairs, but the lat-
ter (such as the source of the domain and senior women) pos-
sess greater authority. In Tana 'Ai, women rule within

autonomous social units and men, in whom is vested author-
ity for the conduct of the external affairs of the group, are the
“glue” that binds the confederation of diverse clans and
houses into the larger domain.

Social Control. The mythic histories of Tana ’Ai recount
rebellions against the sources of the domains, but the recent
history of Tana ’Ai has been pacific. Conflicts between indi-
viduals most frequently arise from quarrels over rights to plots
of land, the boundaries between gardens, the killing of do-
mestic animals found in the forests, and the taking without
permission of fruits from cultivated trees and palms. A con-
flict between members of a lepo is referred to the headwoman
and principal male ritualist of that lepo for adjudication. The
elder ritualists of a clan settle disputes between people of dif-
ferent lepo within the clan. Men who are expert in the rituals
of the domain convene to adjudicate disputes between people
of different clans.

Religion and Expressive Culture

Religious Beliefs. In Sara Tana 'Ali, the phrase Nian Tana
Lero Wulan (Land, Earth, Sun, Moon) is a synecdoche for
the whole of the world and denotes as well the deity of the
Ata Tana 'Ai. The universe consists of a division between two
major realms: the earth, which is classified symbolically as fe-
male, and the firmament, which is classified as male. The ter-
restrial realm consists of seven levels or layers, whereas the
firmament encompasses eight, an idea expressed in ritual lan-
guage as Nian tana pi pitu // Lero wulan tédang walu (Land
and earth of seven levels // Sun and moon of eight layers). In
the myth of creation, the earth and firmament were originally
connected by a golden umbilicus. In those days there were
neither births nor deaths. Because the sun was near the earth,
crops could not grow and the ancestors had nothing to eat.
An ancestor cut the umbilicus of the earth and sky and the
sun then drifted upward and the earth sank downward, cool-
ing the land sufficiently for crops to yield fruit. With the sepa-
ration, humans began to die and the sexual congress of men
and women became necessary to produce new people. The
separation is one element of a complex myth that charts the
origins of a thorough system of dual symbolic classification by
which the Ata Tana ’Ai represent relations of the cosmos and
human beings and the constituent groups of society.

In addition to ancestral spirits, the forests are home to
antipathetically malicious and dangerous spirits known as
nitu noang. Nitu noang are the aboriginal inhabitants of Tana
’Ai who were banished to the forest, diminished by the ances-
tors who began cutting trees to make gardens. Only powerful
ritual specialists know the names of the nitu noang, by which
knowledge they can be controlled.

Religious Practitioners. In addition to a source of the do-
main, each domain includes ritual specialists responsible for
the conduct of a number of different ceremonial cycles. Rit-
ual specialists are men who are gifted in ritual language and
who possess the recondite knowledge of the proper perform-
ance of ritual. They are able to summon ancestral spirits and
to negotiate with them for assistance for the living.

Ceremonies. Individuals carry out small rites of sacrifice
before entering forests for hunting or gathering. Individual
mobo and lepo conduct the “cooling” of new dwellings. Lepo
are responsible for burials. Clan branches conduct second-
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stage mortuary rites. Clans conduct "lo’é 'unur, the third-stage
mortuary rites, and gareng 'lamen, the male initiatory rite of
circumcision. Annually ritual specialists of the lepo
conduct the rituals of the horticultural cycle in each of the
lepo’s gardens. At least once a generation, the entire population
of a domain gathers under the leadership of the source of the
domain and the senior ritualists of the clans to conduct gren
mahe, the culminal rituals of the ceremonial system and the only
occasion on which the deity is invoked directly by human
beings.

Arts. The Ata Tana 'Ai practice no graphic or plastic arts,
except for carving and decorating implements used in gren
mahé. Houses and ritual sites are unadorned. The principal
medium of creative artistic expression is a complex and highly
developed ritual language. Ritual language, which employs a
recondite lexicon and special grammar, is marked by an aes-
thetic poiesis by which lines of four words form couplets or
quatrains in which each word in one line is paired semanti-
cally and in parallel with the word in the same position in the
complementary line.

Medicine. Illness and misfortune are the result of individ-
ual acts contrary to hadat, the classificatory order encoded in
the parallelisms of ritual language, the largely unarticulated
organon of tradition, mores, etiquette, and proper relations
that guides and legitimates relations of individuals to others,
groups to groups, and human beings to the world of nature,
ancestors, spirits, and the deity. Acts not in accord with
hadat lead to confoundings of categories with consequences
detrimental both to human beings and to the world itself.
Curing, which is the correction of such acts, is accomplished
by a simple rite in which the curer seeks, in ritual language,
the “source and origin” of illness in the past acts of the af-
flicted person. Having detected the cause of illness, the curer
prescribes a simple sacrifice to correct the past wrong action,
thereby effecting a cure.

Death and Afterlife. The living and their ancestors are
bound together in a relationship of mutual dependence and
service. The living perform the rituals by which ancestral spir-
its advance through three stages of the afterlife. Ancestors re-
ciprocate by providing the living community with the power
of fertility and animation on which life depends. The spirit of
the newly dead, nitu maten, is “hot” and must be “cooled” in
ritual. The cooling of the dead takes place in three stages. The
first is burial, before which the nitu maten is confused, vola-
tile, and potentially dangerous to the living. Between burial
and the second-stage mortuary ritual of likon, the spirit paces
the boundary between the house yard and the forest, and, by
its presence, guards the members of the house from harm.
After likon, the spirit reenters the house. Several years later,
the final mortuary rite frees the spirit from its house, where-
upon it takes up residence in the forests of the domain as a
guna déwa spirit. Guna déwa no longer possess individual
identity but can be summoned by their descendants when
their assistance is required.

See also Ata Sikka
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Atoni

ETHNONYMS: Atoin Pah Meto, Atoin Meto, Timorese;
Orang Timor Asli (in Indonesian)

Orientation

Identification.  Atoni live in the central mountainous part
of western Timor, Indonesia, bounded to the east by the
Tetum and to the west by the sea or by Rotinese and other im-
migrant lowland groups around Kupang Bay and Kupang
City, the capital of the Province of the Eastern Lesser Sundas
(Propinsi Nusa Tenggara Timur). Atoni have been Indone-
sian citizens since 1949, when the Republic of Indonesia suc-
ceeded the Netherlands East-Indies. Atoni wholly occupy the
two administrative districts of North-Central Timor and
South-Central Timor, part of Kupang District, and the for-
mer Portuguese enclave of Oe-cussi in West Timor, claimed
and occupied by Indonesia since 1975 though not recognized
by the United Nations. The name “Atoni” means “man, pet-
son” and is short for “Atoin Pah Meto” (People of the Dry
Land) or “Atoin Meto” (Dry People) (“Atoin” being “Atoni”
in metathesis). Europeans called them “Timorese,” and Indo-
nesians of Kupang may refer to them as “Orang Timor Asli"
(Native Timorese) in contrast to immigrant Rotinese,
Savunese, and other settlers around Kupang who come from
nearby islands.
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Location. Atoni are found at approximately 9°00" to
10°15’ S and 123°30’ to 124°30’ E in mountainous central
regions and rarely by the malarial coasts with their poor soils.
Timor is mountainous throughout with only modest coastal
lowlands and few river plains. The climate is marked by an in-
tense westerly monsoon rainy season (January to April) and a
long easterly monsoon dry season (May to December) when
only modest localized rains may occur. Large rocky hills and
some natural savannas mark the west Timor landscape.

Demography. Census counts are not accurate, but Atoni
are estimated to number about 750,000 and are the largest
ethnic group in western Timor.

Linguistic Affiliation.  Atoni speak an Austronesian lan-
guage of the Timor Group that is not mutually intelligible
with languages of their neighbors on the island or nearby is-
lands. No written language is used, although some church
books were prepared before World War II by a Dutch linguist
in a romanized script. The Indonesian national language is
now used in town offices, businesses, town and rural schools,
the media, and some churches; a related dialect, Kupang
Malay, was used by traders for centuries.

History and Cultural Relations

Timor has been settled for many thousands of years, and cer-
tainly received migrants over its history, but nothing is known
of the genesis of the Atoni people. They have been distin-
guished linguistically from their neighbors since the arrival of
Portuguese and Dutch observers in the seventeenth century.
Atoni were probably involved in the sandalwood trade for the
past one or two millennia, mediated by Malays, Makassarese,
and later Europeans. They were raided for slaves by outsiders.
Though a swiddening people relatively isolated in their
mountain homes, Atoni developed princedoms before Euro-
pean contact in the late sixteenth century. Timor was con-
tested between Dutch and Portuguese in the seventeenth and
eighteenth centuries, and they were to divide the island be-
tween them, taking west and east respectively. The Dutch re-
mained in Kupang, however, and the Atoni interior only
came under direct Netherlands-Indies government adminis-
tration after 1912.

Settlements

Most Atoni live in small dispersed settlements of twenty to
forty houses in mountainous areas, and some live along the
only main road that runs from Kupang to Atambua. Tradi-
tional houses are beehive-shaped and made from forest prod-
ucts, with roofs coming near the ground; many Atoni are now
adopting rectangular walled houses with windows, made from
either wood or concrete, particularly in areas nearer markets
and the road. Settlements are not marked by central common
grounds, stone plazas, or public buildings, which may be
found in some other areas of eastern Indonesia. Modest
wooden churches are increasing in number.

Economy

Subsistence, Commercial Activities, and Trade. Atoni
are primarily swidden cultivators of maize and some dry-land
rice who, because of inadequate farming conditions, have
been drawn into a money economy through the sale of forest
products (such as palm sugar and wild honey) and livestock

(chickens and Bali cattle). The latter are sold in roadside or
small town markets, usually to non-Atoni middlemen linked
to small interior towns and to Kupang’s export facilities. Cat-
tle were introduced by the Dutch and now outnumber people
in western Timor, contributing to ecological pressure while
providing a money income for owners. Over the past 20 years
some Atoni have also moved to Kupang for unskilled work.

Industrial Arts.  Atoni produce fine woven cloths for male
and female dress, together with basketry and ropes in great
varieties for daily and ceremonial use. They do not work
metal and must import both tools and the silver and gold jew-
elry that they value. Woodworking is now limited to house
and some furniture construction. Wooden utensils made in
the past are no longer found, nor is wooden statuary (except
in some funeral contexts).

o

vision of Labor. Men and women engage in a variety of
planting and harvesting activities in fields, orchards, and gar-
dens, and both can be found in markets selling produce. Men
mainly build and repair swidden fences and corrals, manage
cattle, and hunt, while women tend small animals, gather
wild plants, and have primary responsibility for the children.

Land Tenure. Atoni are primarily swidden cultivators of
maize and rice fields who have rights of usufruct on land over
which clans and territorial groups hold long-term rights. Or-
chards are held by the families of the planters and may be in-
herited. Land is not, in general, a commodity. The nuclear
family is the primary farming unit, working its own plot alone
or with some near kin.

Kinship

Kin Groups and Descent. Atoni belong to named, exo-
gamous patrilineal descent groups, or “name groups” (kanaf),
which may be extensive in size and widely distributed within a
territory but which are not corporate. Localized lineages of
the same “name group” {some of which may in fact use differ-
ent names) are the cooperative units for ritual, economic,
legal, or marriage activities. Atoni place importance on con-
tinuing affinal alliance ties between lineages that stand in
complementary relationships as wife givers and wife takers.

Kinship Terminology. Atoni have a Dravidian type of
kinship terminology that clearly distinguishes affines from
agnates in Ego’s generation and the first ascending and de-
scending generations. In the second ascending and descend-
ing generations, agnates and affines are merged terminologi-
cally in many Atoni areas, though in some areas the
distinction is maintained. Consistent with an Atoni ideal of
symmetrical marriage exchange, mother’s brother’s daughters
and father’s sister’s daughters are called by the same term.

Marriage and Family

Marriage. Marriage, an ideal and norm that marks adult
status, is viewed as establishing or maintaining alliances be-
tween local lineages. Marriages may be arranged to continue
old alliances, or an individual may choose a spouse and their
marriage will then establish new alliances. In either case, pat-
ents and lineage-mates are involved because marriage estab-
lishes continuing relationships between wife givers and wife
takers that are important in daily and ritual life. Bride-wealth
is paid over time and goods are exchanged between affinal al-
lies at subsequent life-cycle ceremonies. The amounts and
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the duration of payments vary in different Atoni territories
and, within the same territory, by social status as well as by
the type of alliance made. In general, marriages to persons
more closely related through previous matriages, or to per-
sons from the same or nearby villages, require lower payments
than marriages to more distant persons. Postmarital resi-
dence is normally virilocal, though it may be temporarily uxo-
rilocal. Divorce and remarriage are possible though not
frequent and may entail bride-wealth repayment depending
upon determination of fault.

Domestic Unit. The domestic unit is normally a nuclear
family of about five persons (extended families are uncom-
mon), and occasionally includes “borrowed children” from
other families or widows/widowers. Widowed or divorced per-
sons, however, often live alone or with a child or grandchild
in a separate domestic unit, usually near close relatives.

Inheritance. Atoni may distinguish between inherited
property, which remains within a patrilineage and normally
goes to sons, and property acquired in a marriage, which may
be inherited by a spouse and/or male and female children.
The former category, not extensive, may involve heirlooms or
orchard land. The latter may include orchards, livestock, or
money. There is pressure to keep property within patriline-
ages or close affinal groups.

Socialization. Children are socialized mainly within the
nuclear-family-based domestic unit or by mother’s brothers
(the primary wife givers), and they participate in the work of
the parents. Gender differences are marked early in life. Both
parents socialize and educate young children through public
verbal and physical affection and discipline. Corporal pun-
ishment of children by parents, of younger siblings by older
siblings, and of females by males is considered acceptable. As
children grow toward adolescence, they must show public
deference to all elders, including parents, although they may
be closer to their mother’s brothers and father's sisters than
to other elders. There are no initiation rites nowadays outside
church christening ceremonies, although warfare played a
role in that regard in the past for young males. From 1970 to
1990, school education expanded considerably for young
people.

Sociopolitical Organization

Social Organization. Formerly Atoni had noble, com-
moner, and slave classes, but society is increasingly egalitar-
ian. Slavery was abolished by the Dutch and princedoms were
eliminated by the Indonesian government in the 1970s,
though former noble families may still have more access to re-
sources than do commoners. Society is rooted in clan mem-
bership and affinal relationships between clans, and village
leadership is often passed down in patrilines (as was true in
the princedoms). There are no other formal groups in village
society, though churches form the basis for social interaction
in many villages.

Political Organization. Until the early 1970s, Atoni were
subjects of many self-governing princedoms. After 1912 these
were organized by the Netherlands-Indies government into
three districts, headed by Dutch administrators. After 1950
these districts (kabupaten) were headed by Indonesians. In
the 1970s the princedoms became subdistricts (kecamatan)
of the Indonesian state bureaucracy, some headed by former

princes, others not. Elected headmen now serve the govern-
ment, though many are from leading local patrilines of the
past. At the village level, informal dual headmen may be
found, one to deal with government matters and another to
handle customary issues. Recognized clan elders from the
past princedoms may serve informal leadership roles within
the subdistricts as well.

Social Control. Conflict may arise over inheritance, mar-
riage, and other domestic disputes, theft of orchard products
and animals, or personal offenses. Disputes are settled pri-
marily at village level between agnates and affines of those
concerned, or by customary village heads, with compensation
being the primary means of settlement. In the past princes
were ultimate courts of appeal, and now problems may be car-
ried to local Indonesian subdistrict authorities. Moral or rit-
ual missteps and infractions are believed to be punished by
ancestors, by curses supported by transcendental justice, and,
among Christians, by God.

Religion and Expressive Culture

Religious Beliefs. Christianity (Catholic in North-
Central Timor and Protestant in South-Central Timor and
Kupang Districts) has spread rapidly during the past two dec-
ades. Previously most Atoni followed traditional beliefs in
Lords of the Sky and Earth, ancestral rewards and punish-
ments, ghosts, and spirits of places and things. Magical com-
plexes associated with warfare and headhunting are now
gone, and certain other institutions are fading, such as sacred
houses of clans, sacred clan regalia, and propitiatory stones
and posts. Belief in ancestral power, spirits, transcendental
justice, and the power in life-cycle rituals remain, however,
and traditional beliefs and Christianity are combined in com-
plex ways.

Religious Practitioners. Specialists in the supernatural
(mnane or meo) still may divine sources of affliction privately,
propitiate Lords of the Sky and Earth, and deal with spirits re-
garding illness, sorcery, and other afflictions, while Christian
leaders seek to integrate Christian belief into Atoni daily life
and also assist people in dealing with afflictions. Officiants
who propitiated for the princedom’s welfare and triumph in
war no longer practice, and masters of clan ritual are less
important.

Ceremonies. Apart from ubiquitous Christian home and
church services to deal with the life cycle and affliction, pub-
lic ceremonies involving agnates and affines focus on mar-
riage and death (which bring together these basic social
groupings and include village mates). Less public local line-
age ceremonies still concern birth and agriculture (planting
and harvesting), though these too are more marked by Chris-
tian prayer.

Arts. Dances and gong-and-drum music associated with
traditional religious ritual have declined with the advance of
Christianity and the reduction of patronage once received
from princes, as has the formalized and poetic speaking ritual,
important to nobles. Material arts are few, other than fine tie-
dye weaving by women and ornamental basketry made by
both sexes.

Medicine. Illness may have natural or supernatural causes.
Herbal medicines for the former are widely known. Some
Atoni have medicine for the latter, but there are recognized
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specialists (mnane or meo) who deal with the supernatural.
Birth is natural, aided by knowledgeable women, not spe-
cialists. Biomedical facilities are limited to some towns and
rural health posts, and thus are not easily accessible to most
Atoni.

Death and the Afterlife.  Atoni funeral ritual separates the
deceased from living agnates and ensures that the spirit joins
ancestors and does not wander on earth. Funerals require
that the wife-giving affines of the deceased—who are respon-
sible for an Atoni’s soul throughout his/her lifetime—lead a
cortege (and carry the front of the coffin) from the house of
the deceased to the burial ground. Death is the major life-
cycle ritual and calls for attendance by many agnates, affines,
and hamlet mates, and the exchange of formal gifts. In the
past, funerals, marriages, and annual tribute offerings of
princes were the major ceremonial events binding the sub-
jects of a princedom together. Today Christian ceremonial
plays an increasing part in Atoni funerals.

Bagobo

The Bagobo (Manobo, Manuvu, Obbo, Obo) may be
thought of as several groups of people, each of whom speak
one of three Bagobo languages; these languages belong to the
Manobo Family. Until sometime in this century, there were
two major groups, which were distinguished from each other
by geographic separation and by several cultural distinctions.
The upland Bagobo live in the very mountainous region be-
tween the upper Pulangi and Davao rivers on Mindanao in
the Philippines, whereas the coastal Bagobo once lived in the
hills south and east of Mount Apo. The coastal Bagobo were
influenced by Christianity, plantations, and resettlement
among coastal Bisayans; they now reside either with the up-
land Bagobo or with the Bisayans and do not exist as a sepa-
rate group.

Upland Bagobo numbered 30,000 in 1962. Their tradi-
tional subsistence is derived approximately 75 percent from
swidden fields that yield rice, maize, sweet potatoes, and
other crops. Twenty-five percent of their diet comes from
hunting, fishing, and gathering. Some villages consist of only
a few families on a hilltop and are impermanent owing to the
needs of swidden farming. In larger valleys, up to 100 families
may live together in more permanent villages. They are organ-
ized by bilateral kindreds that work together to pay bride-
wealth, for wergild, and to form vengeance groups. Bilateral
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kinship reckoning, a strict incest prohibition, and small vil-
lages together make most villages exogamous. Residence is
matrilocal. Until World War II, villages were autonomous
and were governed by one or more datus, who were wealthy
legal authorities and negotiators. After World War 11, a single
datu gained control over the entire area, in response to intru-
sions by loggers and Christian Filipinos.

The Bagobo believe in a supreme being who inhabits the
sky world, as well as a deity who brings sickness and death to
incestuous couples. The Bagobo are also known for their long
epic poems, tuwaang.
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Bahnar

ETHNONYMS: Alakong, Bonom, Ho Drong, Jo Long, Kon Ko
De, Kontum, Krem, Tolo, To Sung

A group enumerated at 136,859 in 1985, located in southeast
Lai-Cong Tum province in Vietnam. The Bahnar have con-
siderable contact, including intermarriage, with neighboring
groups such as the Sedang, and were closely aligned with the
French colonists. As with many other Mon-Khmer Language
groups, Bahnar villages are characterized by centrally located,
large, well-built communal or men’s houses. Each village is
governed by a headman, with a number of neighboring vil-
lages aligned into an administrative unit called a toring. There
is some evidence of a class structure in traditional Bahnar so-
ciety, consisting of freemen, debtors, foreigners, and slaves.
The traditional religion is based on the direct relationship be-
tween an individual and the spirits and ghosts that influence
daily affairs.
See also Muong
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Bajau

ETHNONYMS: Badjaw, Bajau Laut, Bajo, Luwa’an, Pala’au,
Sama, Sama Dilaut, Turijene’

Orientation

Identification. Variants of the Malay term “Bajau” (e.g.,
Badjaw, Badjao, Bajo, etc.) are applied to a variety of predom-
inantly maritime Sama-Bajau-speaking peoples whose scat-
tered settlements are found throughout a vast region of
islands and coastal littorals, extending from the southern
Philippines to the northern and eastern coasts of Borneo, and
eastward over much of eastern Indonesia, from Sulawesi to
Timor. In Malaysia and Indonesia the term “Bajau” is applied
to both boat-nomadic and sedentary populations, including
some land-based, primarily agricultural groups with no appar-
ent history of past nomadism. In the southern Philippines the
term “Bajau” is reserved exclusively for boat-nomadic or for-
merly nomadic groups, while more sedentary Sama speakers
are referred to as “Samal,” a name applied to them by the
neighboring Tausug, but used also by Christian Filipinos (see
Samal). In eastern Indonesia the Bajau are called “Bajo” by
the Bugis and both “Bajo” and “Turijene’” (people of the
water) by the Makassarese. The most common term of self-
designation is “Sama” or “a’a Sama” (a'a, “people”), gener-
ally coupled with a toponymic modifier to indicate geographi-

cal and/or dialectal affiliation. Historically the Bajau have
lacked overall political cohesion and primary loyalties are
generally with these smaller subgroupings. In Sulu and south-
eastern Sabah, boat-dwelling groups and those with a recent
history of boat-nomadism identify themselves as “Sama
dilaut” or “Sama mandilaut” (sea Sama). They are referred to
by other Sama speakers as “Sama pala’au” (or “pala’u”) and
by the Tausug as “luwa’an.” Both names have pejorative con-
notations, reflecting the pariah status generally ascribed to
boat-nomads by those living ashore. In Malaysia and Indone-
sia nomadic or formerly nomadic groups are known as “Bajau
Laut” or “Orang Laut” (sea people).

Location. In Sabah (Malaysia) the Bajau are present along
both the eastern and western coasts of the state and in the
foothills bordering the western coastal plains, from Kuala
Penyu to Tawau on the east. In eastern Indonesia the largest
numbers are found on the islands and in coastal districts of
Sulawesi. Here, widely scattered communities, most of them
pile-house settlements, are reported near Menado, Ambo-
gaya, and Kendari; in the Banggai, Sula, and Togian island
groups; along the Straits of Tioro; in the Gulf of Bone; and
along the Makassar coast. Elsewhere settlements are present
near Balikpapan in East Kalimantan, on Maratua, Pulau
Laut, and Kakaban, and in the Balabalangan islands off the
eastern Borneo coast. Others are reported, widely scattered,
from Halmahera through the southern Moluccas, along both
sides of Sape Strait dividing Flores and Sumbawa; on
Lombok, Lembata, Pantar, Adonara, Sumba, Ndao, and
Roti; and near Sulamu in western Timor. In Sabah, boat-
nomadic and formerly nomadic Bajau Laut are present in the
southeastern Semporna district, while Sulu-related groups are
found in the Philippines in small numbers from Zamboanga
through the Tapul, western Tawitawi, and Sibutu island
groups, with major concentrations in the Bilatan Islands,
near Bongao, Sanga-Sanga, and Sitangkai.

Demography. Boat-dwelling groups have never, from the
earliest historical evidence available, constituted more than a
small fraction of the total Sama-Bajau-speaking population.
However, their numbers have declined rapidly in the last cen-
tury, and today they probably amount to fewer than 10,000.
In eastern Indonesia, the Bajau as a whole, including both
nomadic and sedentary groups, number between 150,000 and
200,000, and in Sabah, approximately 120,000, including at
least 30,000-40,000 recent Philippine migrants.

Linguistic Affiliation. All of the scattered populations
variously referred to as “Bajau” are Sama-Bajau speakers.
However, not all Sama-Bajau speakers are Bajau. A member
of the Hesperonesian Branch of Austronesian, the Sama-
Bajau Language Family includes some ten languages, the
majority of which are spoken almost exclusively in the Philip-
pines, by a variety of people including the Yakan, Samal, and
others not ordinarily known as “Bajau.” In eastern Indonesia
the Bajau speak what appears to be a single language, charac-
terized by only minor dialectal differences, known as Indone-
sian Bajau. In the eastern coastal districts of Sabah, at least
two closely related varieties of Bajau are spoken, known as
Central and Southern Sama. In Sabah the two are frequently
classed together as East Coast Bajau. Both are divided into a
variety of local dialects with close links to allied dialects spo-
ken by Samal groups in the neighboring Sulu Archipelago of
the Philippines. A separate language, known as West Coast



Bajau, is spoken in the northern and western coastal districts
from Kuala Penyu to Terusan, with some overlap with East
Coast Bajau in northern Sabah. Recent linguistic studies
show that the boat-nomadic Bajau Laut are not a linguisti-
cally homogeneous population, nor are they linguistically dis-
tinct as a group from the shore-based Sama-speaking
communities present around them. Those living in Semporna
and southern Sulu speak Southern Sama, while those in west-
ern Tawitawi and central and northern Sulu speak varieties of
Central Sama. Except for the division in Sabah between East
and West Coast Bajau, locally contiguous dialects, whether
spoken ashore by settled land-based groups or at sea by boat-
nomadic or partially nomadic communities, are usually mutu-
ally intelligible, in most areas grading into one another
without sharply defined language boundaries.

History and Cultural Relations

A variety of local legends traces the original dispersal of the
Bajau to the loss or abduction of a princess, a mythic event
variously associated with the different early sultanates of the
region: Johore, Malacca, Brunei, Sulu, Luwu, or Bone. In
more prosaic terms, linguistic evidence suggests that the
Proto-Sama-Bajau-speaking ancestors of the present Bajau
began to spread from an original homeland located in the
northeastern islands of Sulu, southwest of Mindanao, some-
time early in the first millennium ap. The principal move-
ment was southwestward, through the Sulu Archipelago of
the Philippines, to the eastern Borneo coast. From Sulu and
eastern Borneo, subsequent migrations carried Bajau speak-
ers eastward through the Straits of Makassar to coastal
Sulawesi and from there southeastward into the Moluccas. By
the early seventeenth century, Dutch accounts of Sulawesi re-
cord the presence of large numbers of Bajau around
Makassar. Following Makassar’s defeat by Dutch and Bugis
forces in 1669, many of these communities are said to have
dispersed to other islands in eastern Indonesia. By the early
eighteenth century, fleets of Bajau were voyaging on fishing
and trepang-collecting expeditions as far south as Roti and
Timor. Some of our fullest descriptions of the Indonesian
Bajau come from this period. Most are described as strongly
maritime people, sea-going dependents of either Bugis or
Makassarese patrons. The outward spread of the Bajau from
Sulawesi appeats to have been closely linked to the develop-
ment of a maritime trade in trepang (sea slug or béche-de-
mer), a Chinese culinary delicacy, and to the associated
expansion of Bugis and Makassarese political and commer-
cial influence. For almost 200 years the Bajau acted as the
principal gatherers of trepang throughout the eastern islands
of Indonesia. In northern Borneo, the Bajau were already well
established when Captain Thomas Forrest first visited the
western and northern coasts of what is now Sabah in 1773. In
western Sabah, the Bajau were under the loose suzerainty of
the Brunei sultanate and in some areas, notably Tempasuk,
maintained close ties with small Illanun enclaves; some of
them, during the eighteenth and nineteenth centuries, staged
settlements for slave-raiding voyages into other parts of
Southeast Asia. On the southeastern coast of Sabah, the
Bajau were historically part of the Sulu zone, a maritime
sphere of political and commercial interests dominated by the
Sulu sultanate and its Tausug rulers. Here the principal seat
of power was at Jolo, in the central islands of the Sulu Archi-
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pelago. In 1878 the territory now comprising Sabah was
ceded by the sultans of Sulu and Brunei to the British North
Borneo Chartered Company, while in 1915 the Sultan of
Sulu relinquished all secular power over his former territories
to American colonial authorities in Manila. The subsequent
colonial period saw the breakdown of traditional patterns of
administered trade and formal hierarchy, the abolition of
slavery, the emergence of Chinese and European commercial
interests, and the partial suppression of traditional forms of
piracy and raiding. In Sabah, the Mat Salleh Revolt (1894~
1900), which was the first major uprising against European
rule, was led by a leader of Bajau-Sulu ancestry. Since 1963,
when Sabah gained independence within Malaysia, and
throughout most of the postcolonial period, the Bajau, as the
largest Muslim minority, have played a decisive role in state
politics, disproportionate to their numbers. In Indonesia
change has been equally rapid since independence. Here
Bajau communities have been under official pressure to aban-
don boat-nomadism and nearly all are now shore-based, liv-
ing in coastal villages, characteristically dependent on
fishing, trade, and other maritime pursuits for their

livelihood.

Settlements

Local communities take a wide variety of forms. At one ex-
treme, among Bajau Laut boat-dwellers, local communities
consist of scattered moorage groups made up of families
whose members regularly return, between intervals of fishing,
to a common anchorage site. Such communities tend to be
fluid in makeup and are characteristically organized around
smaller family alliance groups (pagmundah). The latter are
comprised of anything from two to six closely related boat-
dwelling families whose members regularly fish and anchor
together, often sharing food and pooling labor, nets, and
other gear. Intermoorage relationships are maintained
through intermarriage, frequent exchange of visits, and the
movement of families from one group to another. Such rela-
tions, and a similar status as clients of surrounding shore peo-
ple, reinforce a wider sense of identity. Somewhat less
extreme are pile-house villages made up of families whose
members regularly move between the village and extended pe-
riods at sea as boat-dwelling family fishing crews. Houses in
such communities are often small and poorly constructed;
some of them are too low to permit their occupants to stand
upright inside. Such communities are generally those of re-
cently settled boat-nomads. More typical are well-established
pile-house villages. Here village members fish largely in all-
male crews, on a daily or overnight basis, returning to the vil-
lage for meals and to sleep. Such settlements generally consist
of densely clustered houses built in close association with
nipa and mangrove forests, where village members find sea-
sonal employment as thatch- or woodcutters, particularly
during the northwest monsoon when squalls and high seas
prevent open-sea fishing. Houses usually consist of a single
unpartitioned room, raised on piles 1 to 2 meters above the
ground or highwater mark. Most are fronted by an open porch
or platform, often serving as a common work area, with an at-
tached kitchen at the rear. Finally, at the opposite extreme
are land-based villages built inland from the immediate
shoreline. Here individual houses are generally separated by
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house compounds, fruit trees, and gardens. Houses, both
ashore and in tidal settlements, are individually owned, with
the house owner generally acting as the household head or
spokesman. Households are grouped into clusters (tumpuk or
ba’anan). Most clusters contain between two and five closely
related and physically adjacent households, although a few
headed by especially wealthy or effective leaders may be con-
siderably larger, attracting the allegiance of more distant kin
and affines. Household spokesmen and other core-cluster
members are most often related as married siblings, spouses
of siblings, or members of closely related sibling sets. Because
of the tendency to uxorilocal residence, ties between married
sisters generally predominate. One household head is looked
to as the cluster spokesman. A cluster may coincide with a
parish, a group of households affiliated with a single mosque.
More often, however, a parish contains more than one clus-
ter, with one cluster spokesman, typically the mosque owner
or sponsor, acknowledged as the principal parish leader. A
parish might comprise a village, or be larger or smaller. In vil-
lages containing more than one parish, one parish leader,
having the support of the majority of household spokesmen,
acts as village headman.

Among boat-nomadic groups, the boats used as family
dwellings vary in size and construction. Those of northern
and central Sulu are basically small dug-out vessels with dou-
ble outriggers, while farther south, in southern Sulu and
southeastern Sabah, boats are generally larger, averaging 10
meters with a beam of between 2 and 2.5 meters, lack outrig-
gers, and are plank-constructed with solid keel and bow sec-
tions. All are equipped with a roofed living area made of poles
and kajang matting and a portable earthenware hearth used
for preparing family meals, usually carried near the stern.

Economy

Subsistence and Commercial Activities. For many
groups, although by no means all, fishing is the principal
source of livelihood. In Sabah, where the Bajau comprise less
than 20 percent of the population, they make up over two-
thirds of the state’s fishermen. However, except for the Bajau
Laut, other communities are economically flexible, adopting
farming where land is available, or taking up other occupa-
tions. In western Sabah, most Bajau settlements are located
inland from the immediate coastline, chiefly along the lower
rivers draining the western coastal plains. Here the majority
practice farming, engage in trade, and rear water buffalo, cat-
tle, and horses. In addition, some travel inland annually to
join interior communities in rice harvesting in return for a
share of the crop. For agricultural or partially agricultural
groups, the main crops grown are rice, cassava, maize, ba-
nanas, and, as cash crops, copra and fruit. Fishing communi-
ties are characteristically located close to areas of coral reef,
submerged terraces, bays, channels, or stretches of inshore
water sheltered by fringing reefs, islands, or coastal head-
lands. The marine life exploited by Bajau fishermen is diverse,
iricluding over 200 species of fish, large varieties of shellfish,
crustaceans, dolphins and other sea mammals, sea turtles
(taken for their shell, eggs, and egg sacks), sea urchins, and
edible algae. Fishing equipment includes driftnets, liftnets,
spears, spearguns, handlines, longlines, traps, harpoons, ex-
plosives, lures, jigs, and poisons. Since the 1950s, major tech-
nological changes have included the introduction of manu-

factured nylon netting, explosives, and motorized fishing ves-
sels. Fishing activity varies with tides, monsoonal and local
winds, currents, migrations of pelagic fish, and the monthly
lunar cycle. Most driftnetting is done on falling tides, with fa-
vored periods coinciding with the new, full, and “dark” or
late-rising phases of the moon. During moonless nights, fish-
ing is often done with lanterns, using spears and handlines.
Catches include skates, cuttlefish, and squid. Ebb tides are
important for gathering, diving for shellfish, and inshore and
beach netting. In exposed areas, monsoon winds often re-
quire seasonal shifts in fishing grounds and occasional sus-
pension of fishing during high seas. Today fishing is primarily
for market sale. Most fish are preserved by salting or drying.
In villages located close to urban areas, landings may also be
sold directly to retail vendors or to local middlemen for ex-
port sale. In the Philippines the introduction of agar-agar
aquaculture in the mid-1970s dramatically affected the local
economy of southern Sulu. Together with secessionist con-
flict and rapid population growth, it has led to a massive in-
flux of newcomers, mainly Tausug and Samal from central
Sulu, who have tended to displace Bajau Laut populations
from their traditional fishing grounds in the southern Sibutu
and Tawitawi islands, forcing many to migrate as refugees
into southeastern Sabah. Here their numbers are swelling an
already burgeoning fishing population. As a result, the rich
coral reefs of the region, which for centuries provided protein
and local trading wealth, are under increasing threat of
destruction.

Industrial Arts. Shore- and land-based groups tend to
specialize in different lines of trade and craft production;
some communities, for example, act as centers of boat build-
ing, pottery making, weaving, blacksmithing, or interisland
trade and transport. Other specialized crafts include the man-
ufacture of kajang mats and roofing; pandanus mats, sunhats,
and food covers; shell bracelets, tortoise-shell combs and
other ornaments, lime and salt making, and skilled carpentry
and woodcarving.

Trade. Trade occupies a central place in the Bajau econ-
omy. Historically, the Bajau were highly valued by the tradi-
tional trading states of the region for their specialized
seafaring skills. European accounts of the seventeenth and
eighteenth centuries attest to their local importance as sup-
pliers of marine commodities, boat builders, seamen, and oc-
casionally pirates and slave raiders. Bajau in western Sabah
historically traded with inland Dusun communities, exchang-
ing dried fish, salt, lime, shell ornaments, and other coastal
products for rice, fruit, tobacco, and forest and agricultural
goods. Out of this trade evolved a network of periodic mar-
kets, known as tamu, held at from five- to twenty-day inter-
vals. Today, along both sides of the Philippine border,
smuggling provides a lucrative living for those with the neces-
sary capital and commercial connections.

Division of Labor. Both men and women participate in
farm work. Smithing, boat building, and interisland trade are
male occupations, while women weave and make and market
pottery. Except for boat-nomadic groups, fishing is carried
out by all-male crews, with women and children engaging in
inshore gathering.

Land Tenure. Among boat-dwelling and other strongly
maritime groups, fishing grounds are available for common
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exploitation. For the Bajau Laut, fishing areas typically over-
lap, making possible cooperation between families from
neighboring moorage groups, particularly during large-scale
fish drives. Among more settled fishermen, fish-trap and
liftnet sites and artificially constructed fish corrals are subject
to individual ownership; otherwise, as with other groups, fish-
ing grounds are unowned. Historically, boat-nomadic com-
munities were without land or other property ashore, except
for small burial islands. Here the dead of several neighboring
moorage groups were buried. In addition, community mem-
bers were allowed access to sources of fresh water, usually a
well or spring, and the use of the immediate shoreline (which
provided certain supplies, such as bamboo for masts and
poles), in return for their economic services as clients.
Among shore- and land-based groups, virtually no form of
corporate ownership exists, and houses and both residential
and farm land are held and inherited under individual rights
of tenure.

Kinship

Despite marked differences of economic orientation and set-
tlement, the basic features of social organization are essen-
tially similar. Kinship is bilateral, genealogical reckoning is
generally shallow, and kin groups with corporate functions
are lacking,

Kin Groups and Descent. Among the Bajau Laut, close
kindred are distinguished from both kin generally, whether
the relationship between them is traceable or not (kampong),
and nonkin, or “other people” (a’a saddi). Among a person’s
kampong, individual descent lines (turunan) are recognized,
each leading back to a particular ancestor; close kindred
(dampalanakan or dampo’un) constitute, minimally, those
sharing descent from common grandparents (mbo’), such as
Ego’s cognates traced bilaterally through first cousins. De-
scent as such, however, is of little social significance and the
principal emphasis is on collateral ties. Between an individu-
al’s dampalanakan, mutual assistance is considered obliga-
tory unless relations are ruptured by formal enmity (bantah),
and applies in a variety of situations (i.e., life-crisis rites, ill-
ness, economic distress, litigation, and conflict). Close kin-
dred characteristically form the core of multifamily house-
holds, household clusters, and parish groups.

Kinship Terminology. Terminology emphasizes genera-
tion, lineality, and relative age. Cousin terms are of the Es-
kimo type.

Marriage and Family

Marriage. Kin are favored as marriage partners. Excep-
tions are the children of brothers and those nursed by the
same mother or nursemaid. Marriage is either parentally ar-
ranged or initiated by elopement or abduction. Arranged
marriages are the ideal, but elopement is frequent. Marriage
negotiations are normally set in motion by the man’s family,
often with the help of a go-between. After a proposal is ac-
cepted, the bride’s father designates one of his kinsmen to act
as his daughter’s guardian (wakil). The man chosen formally
receives bride-wealth from the groom’s family and represents
the woman’s side during the wedding ceremony. The religious
component of the rite is conducted by an imam. Weddings
usually take place in the guardian’s house, to which the cou-

ple is conducted in separate ceremonial processions, often
with music and dancing. Divorce is frequent during the first
two or three years of marriage and remarriage is relatively easy
for both partners. After that, divorce tends to be infrequent.
Following marriage, a couple is expected to set up its own
household within two or three years, except for one child,
usually the youngest, who normally remains to look after the
parental couple in their old age. New houses are generally
built close to the natal household of the bride. Polygyny is
permitted but infrequent.

Domestic Unit. Domestic organization is variable. Among
boat-dwelling groups, each boat typically shelters a nuclear
family, plus often one or two additional kin, averaging, in all,
five or six persons. Here the family is both a domestic group
and an independent economic unit. Among groups whose
members divide their time between village residence and dis-
persal at sea, domestic organization is characteristically com-
plex. While the nuclear family functions independently at
sea, its members are frequently incorporated, upon their re-
turn to the village, into larger, multifamily households. The
members of these larger groups share a common hearth,
meals, and residence within a single village pile house; they
are identified by name with its owner, as his tindug (follow-
ers). Among settled, shore- and land-based groups, house-
holds are often large. Although the majority are reported to
contain a single stem or nuclear family, larger groups, consist-
ing of the families of two or more married siblings, are not un-
common. Each household has an acknowledged head. The
latter, usually the house owner, is most often a man still ac-
tively engaged in making a living.

Inheritance. Inheritance is generally bilateral. Many forms
of property, however, are associated through their use with
one sex or the other. Such property ordinarily passes from fa-
ther to son, or from mother to daughter. Examples of tradi-
tional male property are cattle, farmland, suspended gongs,
and fishing boats; female property includes household fur-
nishings, cooking utensils, jewelry, and kulintangan (station-
ary gongs). In addition, the Bajau distinguish between
property acquired in the course of marriage and property in-
herited separately, to which the owner’s spouse acquires no
claim.

Socialization. Preadolescent children traditionally un-
dergo ritual haircutting (maggunting), followed by prayers,
weighing (magtimbang), and a public distribution of food-
stuffs. At puberty boys are circumcised, while in most com-
munities girls undergo partial clitoridectomy between the
ages of 2 and 6. Unlike male circumcision, the latter is a small
private rite witnessed only by women. For one or two years,
most children receive a course of Koranic instruction. Those
who complete their studies undergo a “graduation” ceremony
(magtammat) sponsored by their parents. Today, in addition,
most children attend public school, although few complete
more than three or four years of primary education.

Sociopolitical Organization
Social Organization. Boat-dwelling and strongly maritime

communities tend to be internally egalitarian. Others, partic-
ularly those closely linked in the past to the trading polities of
the region, developed systems of stratification much like
those of the dominant Tausug, Maguindanao, Bugis, and
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others, comprised of nobles, commoners, and slaves. During
the eighteenth and nineteenth centuries, slave raiding was
characteristic of most areas of Bajau settlement and local
populations absorbed large numbers of slaves, most of them
captives from other areas of the Philippines and Indonesia,
many of whom eventually gained their freedom, some rising
to positions of prominence and wealth.

Political Organization. In Sulu and southeastern Sabah,
the sultan of Sulu historically claimed proprietary rights over
all boat-dwelling Bajau. Outside of Jolo these rights were gen-
erally delegated to regional leaders acting locally as the
sultan’s representatives. In practice, proprietorship was ex-
pressed in patron-client relations. As patrons, local shore
leaders asserted “ownership” over individual moorage groups.
Implied was a willingness to defend the rights entailed from
outsiders. The relationship involved privileged trade, boat-
dwelling clients supplying their patron with fish and other sea
products, formerly including trade commodities like mother-
of-pearl and trepang, in return for assurances of physical se-
curity, a moorage site, and agricultural foodstuffs. Should a
patron fail to protect his clients, or impose oppressive terms
of trade, a boat group might quit its former anchorage site
and seek out a rival leader willing to take the place of its for-
mer patron. Thus mobility and competition for clientage
among shore leaders checked abuses of the relationship and
assured the Bajau Laut a considerable degree of political au-
tonomy. However, boat-dwelling groups traditionally lacked
parish organization, and therefore had no formal representa-
tion in the state except through their patrons. In contrast,
shore and land-based groups have always had their own par-
ish, village, and regional leadership, with personal authority
operating largely through leader-centered coalitions. While
the power of individual leaders is locally based, each histori-
cally owed allegiance to the sultan or local head of state. The
position of more powerful regional leaders was legitimized
through their investiture with titles. Thus the sultan incorpo-
rated local communities into the larger polity by appointing
proven local leaders to act in his name as representatives of
the state. In return for tribute and political fealty, titleholders
were granted rights to conduct and regulate trade, levy taxes,
maintain order, and administer the law. Today regional lead-
ers operate largely in the context of electoral politics or
through state appointment and serve generally as links be-
tween community leaders and the national administrative
structure in any of the three countries involved.

Social Control. Responsibility for resolving disputes falls
chiefly on house elders and parish and village leaders. Above
the village level, factional rivalries tend to be pervasive.

Conflict. Boat-dwelling Bajau Laut see themselves, in con-
trast to their neighbors, as nonaggressive people who prefer
flight to physical confrontation; in the past, individual moor-
age groups looked to their patrons ashore to insulate them
from the endemic feuding and competition for power oc-
curring around them. As a consequence, the politically domi-
nant groups of the region have historically viewed the Bajau
Laut with disdain as timid, unreliable subjects. Among shore
groups vendettas occur, sometimes resulting in long-term en-
mity, but endemic armed conflict is generally lacking. In the
past, many groups engaged in slave raiding, often in conjunc-
tion with trade, and were recruited from time to time by the
regional states of the area as a naval fighting force.

Religion and Expressive Culture

Religious Beliefs. The Bajau are Sunni Muslims of the
Shafi school. Claims to religious piety and learning are an im-
portant source of individual prestige, and persons considered
descendants of the Prophet (salip) are shown special defer-
ence. Perceived differences in degrees of Islamic practice are
also associated with the relative status of different Bajau
groups. Those most closely identified with the historical trad-
ing states of the region are generally regarded as the most or-
thodox, with the Bajau Laut, as the most peripheral group,
seen by others as living outside the faith, as non-Muslims.
Owing to their boat-nomadic way of life, Bajau Laut moorage
groups lack mosques. For those ashore, the mosque repre-
sents the primary focus of community leadership and religion.
In adopting settled village life, the members of Bajau Laut
communities normally construct a mosque in addition to in-
dividual houses, and so undergo not only ethnic assimilation
but also overt [slamization. Sedentarization is thus marked by
a change of religious status (which is often contested, but
generally acknowledged in time), and by the emergence of
newly recognized positions of community leadership.

God (Tuhan) is the creator of heaven and earth, of the
first man (Adam) and woman (Hawa), and of Iblis, or Satan,
who leads people to evil. God is also the creator of good, as
revealed by the Prophet, the traditions, and law (sara’). All
events ultimately occur by the will of God. In this world, how-
ever, human purposes may also be thwarted or furthered by
the actions of spirits or the agency of human evildoers. These
latter forces are dealt with mainly by charms, amulets, offer-
ings, mediumship, and divination.

Religious Practitioners. Except for boat-nomadic groups,
every parish is served by a set of mosque officials. These in-
clude an imam, who leads parish members in prayer; a bilal,
who performs the call to prayer; and a hatib, who gives the Fri-
day mosque reading. The imam also officiates at life-crisis rit-
uals, counsels parish members in religious and legal matters,
and leads them in prayer during minor rites of thanksgiving.
In times of misfortune or crises, other religious practitioners
may also be consulted, including midwives, herbalist-curers,
spirit mediums, and diviners.

Ceremonies. The annual Islamic calendar includes: a
month of fasting (puasa); Hari Raya Puasa, a feast to cele-
brate the end of Ramadan; Hari Raya Haj, a feast of sacrifice
observed during the month of Jul-Hadj; tulak bala’, a ritual
bathing performed to cleanse away evil during the month of
Sappal; and Maulud, the birthday of the Prophet. Among
boat-dwelling and formerly boat-dwelling groups, community
spirit mediums are assembled at least once a year for a public
séance and nightly trance-dancing (magigal jin). In times of
epidemic illness, they are also called on to set a spirit-boat
(pamatulikan) adrift in the open sea beyond the village or an-
chorage site in order to remove illness-causing spirits from
the community.

Arts. Bajau craftsmen have traditionally created orna-
ments of shell and turtle shell, and embellished houses,
boats, house furnishings, and grave markers with carved de-
signs. Pandanus mats are made by women for both sale and
home use. In the Tempasuk area of western Sabah, Bajau
women weave several types of textiles. The most important
are kain mogah, long cloths of small, somewhat somber de-
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sign, used mainly as trade cloth and for house hangings, and
destar, square headcloths worn by men, woven mainly in rec-
tangular design elements, using brighter dyes and often incor-
porating figurative motifs. Music and dance are richly
elaborated. Musical instruments include the kulintangan, an
idiophone of between seven and nine knobbed gongs sus-
pended horizontally in a wooden frame. The kulintangan,
providing the main melodic line, is played by women, to-
gether with suspended gongs and drums, the latter played by
male musicians, either alone or in accompaniment to dance.
The gabbang, a wooden xylophone, normally of seventeen
keys, is also played by women, either as a solo instrument or
in accompaniment to singing and dancing. The main dance
form that employs the gabbang is the daling-daling, per-
formed usually at weddings or betrothals, in which male and
female dancers exchange improvised verses of song.

Death and Afterlife. Death rites follow Islamic practice.
The body is bathed and shrouded and buried in a grave niche
with its head facing Mecca. If death occurs in the morning,
the body is ideally buried before nightfall; if at night, before
noon the following day. After a grave is filled, it is often cov-
ered with sand or crushed coral and is marked with a stone or
wooden marker. Burial is accompanied by a period of vigil
lasting up to seven nights. Additional commemorative rites
may be held on the 20th, 40th, and 100th day and on the first
anniversary of death. Following a period of atonement, an in-
dividual’s soul is believed to ascend to heaven, while the body
descends to hell, where it suffers punishment in proportion to
the misdeeds the person committed in life. Spirits of the dead
are thought to remain in the vicinity of their graves, at times
requiring offerings and other signs of remembrance. Some
graves, particularly those of ancestors who possessed extraor-
dinary spiritual or physical powers, may acquire the status of
tampat, sites of wonder-working power, and be visited by per-
sons in search of special favors.

See also Samal; Sea Nomads of the Andaman; Selung/
Moken
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Balantak

ETHNONYMS: Kosian, Mian Balantak

Numbering about 30,000 in 1982, the Balantak inhabit the
most easterly end of the east-central peninsula of Sulawesi Is-
land, Indonesia. Balantak is classified in the West Indonesian
Group of the Austronesian Language Family. Rectangular
raised houses are scattered among the swidden fields, with
small clusters around the local chief. Domestic animals in-
clude dogs, fowl, and goats. Swidden production includes
rice, yams, taro, and millet. Descent is bilateral. Formerly, the
Balantak were ruled by local chiefs and integrated into the
Ternate Sultanate. Traditional religious beliefs centered on
ancestor worship. Since 1900 Islam and Christianity have
been prominent.
See also Banggai
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Balinese

ETHNONYMS: none

Orientation

Identification. The Balinese live on the island of Bali, in
the archipelago nation of Indonesia. Both their language, Ba-
linese, and religion, Balinese Hinduism, reflect a Malayo-
Polynesian culture influenced by Buddhism and Hinduism.

Location. Bali is located between 8° and 8°50° S and
114°20’ and 115°40’ E. The area is 5,580 square kilometers.
The climate is tropical with two seasons, rainy between Octo-
ber and March and dry between April and September.

Demography. In 1989 the population of Bali was about
2,782,038, of which perhaps 5 percent were Chinese, Mus-
lim, and other minorities. The annual population increase

was 1.75 percent. Denpasar, the capital, had a population of
261,263.

Linguistic Affiliation. Balinese is an Austronesian lan-
guage of the Malayo-Javanic Subgroup. Despite phonological
similarity with the languages of eastern Indonesia, Java has
been a stronger linguistic and literary influence. Balinese was
influenced by Indian languages both directly and through
contact with Javanese. The earliest {eighth century AD.) in-
scriptions found in Bali are in both Sanskrit and Old Bali-
nese. Balinese has levels of speech that require speakers to
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adjust vocabulary to their relative caste position and reflect
feelings about both the person spoken to and the subject mat-
ter spoken about. These levels are most elaborate when dis-
cussing the human body and its functions, with nine levels of
vocabulary for some lexical items. Balinese script was derived
from the Pallava writing systems of southern India.

History and Cultural Relations

Archaeological remains, inscriptions, and literary and oral
historical accounts indicate that an indigenous population in
Bali came into increasing contact with travelers from Java
after the fifth century ap. These outsiders brought Hindu and
Buddhist ideas of religion, language, and political organiza-
tion. It is not known whether the travelers were themselves
from the subcontinent, Indianized inhabitants of Java, or
both. In the eleventh century AD., Airlangga, son of a Bali-
nese king and a Javanese queen, became the first ruler to
unite Bali with an eastern Javanese kingdom. For the follow-
ing three centuries the Balinese were intermittently ruled
from the east Javanese kingdom of Majapahit, which fell to Is-
lamic forces in 1515. Court officials then fled to Balinese
kingdoms where they strengthened the Indianized literary
and statecraft traditions that endured in Bali, which was not
influenced by Islam. For the next three centuries Bali had
small kingdoms, several of which periodically dominated one
or more of the others. The Dutch colonial government largely
ignored Bali, which had no good harbor on the northern
trade route, until the middle of the nineteenth century. In
1855 the first resident Dutch official arrived in north Bali and
colonial control over the island increased thereafter until ab-
solute direct governance was imposed by defeating the south-
ern kingdoms militarily in 1906 and 1908. Direct Dutch
colonial rule lasted until the Japanese occupied the island
from 1942 to 1945. After World War Il there was fighting in
Bali between those who supported Indonesian independence
and forces attempting to reestablish Dutch colonial rule.

Settlements

The Balinese define a village as the people who worship at a
common village temple, not as a territorial unit. In fact, in-
habitants almost always live in a contiguous area and both co-
lonial and national governments have sought to redefine the
village as a territorially based administrative unit. Settlements
are centered on the village temple and public buildings,
which are usually situated at the intersection of a major and
minor road. Both the village and the house yards within it are
ideally laid out, with the most sacred buildings in the area
nearest Mount Agung, the abode of the gods, and the profane
structures nearest the sea, the region of more ambivalent spir-
itual beings. Families live in house yards that are open, walled
areas containing buildings, including a family temple facing
the direction of Mount Agung, one or more pavilions for
sleeping and sitting, a kitchen, and a refuse area where pigs
are kept. Wealthy families have large yards with brick, tile-
roofed buildings decorated with fine carvings in stone and
wood. Poor families have smaller yards with buildings and
walls being made of mud and wattle.

Economy

Subsistence and Commercial Activities. For centuries
the Balinese have been wet-rice farmers whose irrigation sys-
tem regulates planting on mountain slopes and seaside
plains. Yearly double-cropping is common and the national
government supports the introduction of several strains that
permit three annual crops in certain areas. Small mechanized
plows can be used only in level areas. More commonly, water
buffalo pull plows in small family fields, often steep terraces
on the mountainsides. Although the volcanic soil is naturally
rich, multiple-crop schemes require chemical fertilization.
The government protects the rice price and buys all excess
harvest for redistribution. In the west of the island there is a
profitable coffee-growing region and in the north oranges are
a cash crop. The local Balinese economy is based almost en-
tirely on agriculture and government employment in offices
and schools. Although Bali has a large tourist trade, most
local households do not participate in this kind of economic
activity.

Industrial Arts. There is no heavy industry in Bali and lit-
tle light manufacturing. In tourist areas, carvers and painters
produce objects for sale to visitors, often on consignment
from art shops.

Trade. In towns, goldsmiths, tailors, and other merchants
provide consumer goods. Each town has a market for vegeta-
bles, fruit, packaged and other foodstuffs, and animals such
as pigs and chickens. Such markets are also held on a rotating
basis in some villages. Villagers, often women, bring agricul-
tural items to sell and return home with manufactured goods
to peddle either door-to-door or in small shops. Alternatively,
merchants may go to the village to buy agricultural goods or
to sell such items as cloth, patent medicines, or soap. Men
sell cattle in a central market.

Division of Labor. In agricultural activities men plow and
prepare the fields. Men and women plant and harvest manu-
ally in large groups, while weeding is done by family members.
Women keep the gardens, care for the pigs, and keep small
snack stalls; they often control the income they gain from
these activities. Men care for the cattle that are kept in garden
areas. Women care for the children, assisted by the husband
or other family members. Although men and women replace
each other in domestic and agricultural chores when neces-
sary, there is a stricter distinction between men’s and wom-
en’s ritual work. Men are the priests and women make the
elaborate offerings used in rituals.

Land Tenure. Legally, rice and garden land are owned and
registered in the name of an individual man, although his
sons may be working his holdings. Villagers consider land to
belong to a patrilineal descent group with the current owner
inheriting the right to use, or dispose of, the land. Royal fami-
lies formerly had large holdings.

Kinship

Kin Groups and Descent. Balinese distinguish different
types of kinship relationships. Each type, from the smallest to
the most inclusive, is described as a group of men, related
through a common ancestor, who worship with their families
at a common ancestor temple. The group is organized around
the performance of rituals twice a year at these temples. The
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household has a temple in the house yard. The men (and
their families) who divide an inheritance have a larger local
ancestor temple. These inheritance groups can be joined into
larger putative kin groups, which assert, but cannot trace, de-
scent from a common ancestor. A family may be active only
in a small, local ancestor group or they may see themselves as
part of a series of nested groups with alliances in other parts
of the island. Larger kin groups are likely to form and be
strong in factionalized areas and times. Kin-group member-
ship is reckoned patrilaterally but matrilateral kinship is also
remembered.

Kinship Terminology. Kin terms are Hawaiian or genera-
tional with all men of father’s generation bilaterally referred
to as “father,” and so on with mother, cousins, grandparents,
and children. Individuals have a teknonym that indicates
their gender, caste, and birth order. Children are called by
this teknonym and adults are called “father of ... ” or
“mother of . . . ” after the birth of their first child. Old people

are known as “grandfather or grandmother of. ... "

Marriage and Family

Marriage. Residence after marriage is patrilocal. Although
men may have more than one wife, most marriages are mo-
nogamous. Ideally women should not marry men of lower
caste or kinship group; a family acknowledges inferiority to-
ward their daughter’s husband’s group. To avoid such an ad-
mission in areas where kin groups are strong and opposed,
there is a preference for ancestor-temple group endogamy. In
other areas most marriages are village-endogamous with
wealth and personal attraction playing an important part in
marriage choice. Divorce rules vary but generally a woman
married less than three years returns to her father’s home with
nothing. If she has been married more than three years, and is
not adulterous, she receives a percentage of what the couple
has earned after the marriage, but none of her husband’s in-
heritance. Children of a marriage remain with their father.
When a woman has been chosen by her father as his heir, the
divorce rules are applied in reverse.

Domestic Unit. The domestic unit consists of people who
eat from the same kitchen. The household includes the hus-
band, wife, children, patrilateral grandparents, and unmar-
ried siblings.

Inheritance. The Balinese inherit patrilineally. A man
without sons may choose a daughter to inherit or allow his
brothers to divide his property. The family house yard is in-
herited by the oldest or the youngest son, who is then respon-
sible for any old people or siblings still living there.

Socialization. Children are cared for by their parents,
grandparents, and older siblings. They are treated with great
affection. Boys are taught to be lively and capable, while gitls
are encouraged to be responsible and attractive.

Sociopolitical Organization

Social Organization. Balinese individuals and kin groups
identify themselves as being members of one of four heredi-
tary caste groups. These groups are said to have in the past
corresponded to occupational categories, although this is no
longer the case. Ninety percent of the population is Sudra,
the group said to have been farmers and considered to be of
lower caste. Certain ritual activities are reserved to priests of

the Brahman caste and the former rulers who were of the
Ksaytria and Wesia castes, but other members of these groups
are, and were, farmers and merchants. Families belonging to
the three higher castes are more likely to be part of supravil-
lage ancestor-temple groups.

Political Organization. Bali is one of the twenty-eight
provinces of the nation of Indonesia. The province is divided
into seven regions (kabupaten), each of which is subdivided
into districts (kecamatan). Districts are divided into villages
(desa), which are composed of subunits (banjar). The units
above the village level carry out regional and national policy.
The village-level officials are elected by the village council,
which is made up of male heads of household. These leaders
execute governmental policies such as registration of land
sales, births and deaths, and also organize local projects in-
cluding the repair of facilities and the holding of local
elections.

Social Control. Above the village level there is a police
force. In the village there is a system of fines for residents who
do not attend meetings or group work projects. However, in-
formal control mechanisms such as gossip and group pressure
are used more frequently.

Conflict. The Balinese avoid the open expression of con-
flict. Villagers who have protracted quarrels such as legal dis-
putes over inheritance usually try to avoid each other.
Supravillage conflict formerly led to warfare.

Religion and Expressive Culture

Religious Beliefs. Balinese Hinduism mixes Hinduism
with animistic traditions. Each temple congregation holds
periodic rituals to placate and please the supernaturals and
thereby protect the group’s peace and prosperity. The Bali-
nese make offerings to their ancestors, spirits connected to
places, and other supernaturals, some with Indic names.

Religious Practitioners. The larger ceremonies are con-
ducted by Brahman priests. Lower-caste priests care for tem-
ples and perform local ceremonies.

Ceremonies. Rituals are performed on several cycles, the
most important being the six-month cycle. Every six months
there are islandwide ceremonies, and each temple has an an-
niversary ritual every six months. There are also life-cycle ritu-
als arranged by families, the most important being the
cremation.

Arts. Rituals, whether family or village, may include music,
dance, drama, and shadow-play performances. In ritual con-
text artistic performance has a sacred association. Stone and
wood carving in home or temple indicates high prestige for
the owner or congregation. Royal and wealthy people have
supported artistic performances and productions, in part as a
display of their prestige. Tourist art includes paintings, carv-
ings, and shortened secular performances.

Medicine. Government medical care is widely available
and used. Indigenous medicine holds that illness or other
misfortunes can be caused by angry spirits or ancestors,
witchcraft, or imbalance in the bodily humors.

Death and Afterlife. A person’s caste, wealth, and pres-
tige are reflected in the size and elaborateness of his or her fu-
neral. Living descendants must perform rituals that move the
deceased souls through the afterlife to rebirth in a younger
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member of the family. Neglect of these rituals may cause the
dead ancestor to make family members ill.
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Banggai

ETHNONYMS: Aki, Mian Banggai, Mian Sea-Sea

A people numbering about 86,000 in 1979, the Banggai in-
habit the Banggai Archipelago, off the tip of the east-central
peninsula of Sulawesi, Indonesia. The Mian Sea-Sea and
Mian Banggai are two subgroups of the Banggai. Both groups
speak dialects of Aki, which is classified in the West Indone-
sian Group of Austronesian languages. Traditionally, houses
were scattered among the swidden fields. Under Dutch rule,
nucleated villages became the norm. Subsistence is based on
yams, taro, maize, sago, bananas, and vegetables. Coconuts
are produced for export. Descent is bilateral. Traditional be-
liefs in ancestral spirits are held alongside Islam and Chris-
tianity. Formerly, the ruler of the Banggai principality was
appointed by the sultan of Ternate.
See also Balantak
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Batak

ETHNONYMS: Batak subsocieties include Angkola-Sipirok,
Dairi-Pakpak, Karo, Mandailing, Simelungun, and Toba

Orientation

Identification. The Batak subsocieties are closely related,
rapidly modernizing ethnic monority groups whose rural
home regions are in the rugged highlands and plains near
North Sumatra’s Lake Toba. The word “Batak” may have
originally been an epithet used by Muslim lowlanders to refer
to the mountain peoples in a derogatory way, as “primitives.”
Today the term is much less stigmatic and is used in some
subsocieties, such as the Toba, as an everyday ethnic designa-
tion. Some of the groups along the borders of the Batak re-
gions (e.g., Karo, Mandailing) eschew the label “Batak” in
favor of their subsociety designations. Although the Batak
societies share close dialects and similar social structural pat-
terns, they never have had any significant political unity. Dur-
ing Dutch colonial times they were loose tribal confedera-
tions, with some chiefdom formation in border areas. Ethnic
boundaries shift often and ethnic identity is labile. Today,
with large numbers of city migrants and greater political
power in multiethnic competition, many Batak are reempha-
sizing their Batak ethnic character, and inventing “ancient
Batak village traditions” through their use of the mass media
and by staging lavish rituals.

Location. The Batak home regions surround Lake Toba in
North Sumatra, spanning the large highland region between
the Acehnese and Gayo-Alas peoples to the north and the
Minangkabau to the south. The home regions include heavily
forested mountains, now crosscut with passable roads, and
wide, fertile plains, laid out into rice paddies and grazing land.
The Batak farm areas straddle the Bukit Barisan, Sumatra’s
main northwest-southeast mountain chain. North Sumatra
has a distinct rainy season (September-December) and a pro-
nounced hot, dry period (May-August).

Demography. North Sumatra had a 1989 population of
10,330,091. Most of this population is Batak, with smaller
numbers of Javanese, Indonesian-Chinese, Acehnese, and
Minangkabau. There is also a large Batak diaspora popula-
tion in multiethnic cities such as Jakarta, Bandung, and Sura-
baya. Many Bataks moved to Javanese cities in the 1920s and
1930s for employment as clerks, teachers, and newspaper
writers and editors (the Bataks were one of Outer-Island In-
donesia’s first deeply literate peoples). This migration pattern
has continued, augmented by Bataks from poorer families
seeking jobs in the army and transportation.

Linguistic Affiliation. The Batak dialects are Western
Austronesian languages closely related to Malay, Javanese,
and Tagalog. The Toba, Angkola, and Mandailing dialects
are quite similar and mutually intelligible, while Karo, Kairi-
Pakpak, and Simelungun are generally not understood out-
side their home areas. No Batak language is mutually
intelligible with the national language, Bahasa Indonesia, al-
though the latter is widely known throughout the Batak
home regions. Batak languages have a conversational level
and a more esoteric oratory level, used in adat (ancient cus-
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tom) ceremonies. Genres of speech here include verse-form
verbal duels, mythic chants, dirges, and clan genealogies. Lit-
eracy in the Latin alphabet is widespread (introduced in
Dutch colonial public schools and mission schools, begin-
ning in the 1850s in Angkola and Mandailing). There was
also an old Batak script, a syllabary based on Sanskrit-derived
court-writing systems from west or south Sumatra, Little used
or even known today, the Batak script was once a runic code
for divination and spells, for village priests.

History and Cultural Relations

Despite the relative inaccessibility of the highlands, the Batak
groups have been deeply shaped by influences from neighbor-
ing cultures. Many words for Batak political leaders and reli-
gious concepts show Indian influence, as do Batak divination
and astrological lore. Border areas such as Karo and
Mandailing model their traditional political systems on the
nearby state societies, Aceh and Minangkabau. Islam was in-
troduced to the southern Batak lands from Minangkabau in
the 1820s, on the eve of the Dutch incursion into the area. By
the 1850s, they had established a civil administration in the
southern Batak areas, a region they hoped to use as a buffer
between Muslim Aceh and Muslim Minangkabau. The
Dutch gradually extended their control northward through
Toba, encountering armed resistance from the charismatic
warrior chief, Sisingamangaraja XII. By 1910 all Batak areas
were under Dutch control, schools had been established in
Toba, Angkola, and Mandailing, and missionary Christianity
was thriving in Toba. By the 1920s, literate Batak had estab-
lished a cosmopolitan city culture of newspapers and book
publishing in Medan and Sibolga; writers were turning their
attention to nationalist and anti-Dutch concerns. North
Sumatra was occupied by the Japanese from 1942 to 1945.
Since the Indonesian national revolution of 1945-1949, the
region has remained an economically vital part of the Indone-
sian state. Owing to population pressure on over-used farm-
land, out-migration to cities continues.

Settlements

Village size varies greatly by subsociety: some Toba rice-
farming villages have only 4 or 5 houses, while some Man-
dailing and Angkola villages have 100 to 200 houses. Market
towns dot the highlands too, serving as hubs for large num-
bers of mountain villages. In Karo and Toba, some traditional
villages remain, with Great Houses (carved, high-peaked,
adat houses, for several families linked through clanship and
marriage alliance}. More common today are Malay-style
houses, divided into rooms and roofed with zinc, not thatch.
Throughout the Batak areas the “complete” village is both a
small model of the cosmos and a replica of the entire social
order, with all its requisite interlocking parts. These consist of
the village founders and their close lineage mates, their tradi-
tional wife givers (who have provided the founders with
brides and blessings over many generations), and their tradi-
tional wife receivers, who marry the founders’ daughters and
provide the village with labor services and physical protec-
tion. Cosmic as well as social order is maintained, it is
thought, if all three partners mutually support each other and
keep the “flow of blessings” circulating through human soci-
ety and the agricultural realm. Similar patterns of thought are
found throughout eastern Indonesia.

Economy

Subsistence and Commercial Activities.  All regions are
rice-cultivation areas, combining dry fields with extensive,
terraced paddies. One rice crop per year is typical in some of
the less fertile uplands, although wide plainlands sometimes
support two crops. Government development projects are
spreading green-revolution varieties of high-yield rice
throughout the province. Cash crops (coffee, tobacco, cloves,
cinnamon) have been grown since colonial times; market gar-
dening also supplements rice production (peppers, cabbage,
tomatoes, beans). Government projects encourage the culti-
vation of peanuts and fish farming. Traditional forest prod-
ucts such as camphor and incense are still collected, as is
forest rubber. Karo is a major fruit and vegetable exporter.
Domestic animals include chickens, ducks, water buffalo,
goats, and (in non-Muslim areas) pigs. Outside the agricul-
tural sector, Batak work in the transportation industry, in
cloth sales, and in Sumatra’s ubiquitous markets.

Industrial Arts. Market towns typically have mechanics,
carpenters, house builders, tailors, and road-pavement crews,
while village men make fish nets and women weave ceremo-
nial textiles and make rattan baskets. In larger towns, shops
and repair businesses are owned by Indonesian-Chinese
entrepreneurs.

Trade. Since at least early colonial times, the highlands
have been crosscut by trade routes for salt, salted fish, dried
hot peppers, and cooking oil—the basic ingredients, with rice
and greens, of the standard village meal. Since the 1950s,
paved roads and crushed stone roads have been extended to
many village areas, augmenting the old colonial main routes
between market centers. Bus transport to Medan and Padang
is dependable and frequent.

ivision of Labor. Farm families tend to share household
tasks and field labor arnong the men, women, and children.
Heavy planting and harvest tasks are often done by larger
work groups, recruited by age (groups of adolescents) or clan
and marriage-alliance ties to the farm family in question.
Some wealthier village families hire poorer relatives to work
their land, on a sharecropping basis. In pre-Dutch times
southern Batak high chiefs had slaves who worked as their
house servants and field laborers.

Land Tenure. In the ideal situation, family rice land is not
to be bought and sold but should pass to sons and their
households, with a smaller share going to daughters. In prac-
tice, some families do sell paddy land, for school tuition or
other pressing needs; in addition, the establishment of new
villages east of the traditional Batak lands has opened up new
farming territory. Traditional houses and lineage heirlooms
pass down through the patriline. Parents often circumvent
the strict patrilineal inheritance rules for land by bestowing

land gifts on favored daughters at their weddings or on the
birth of their first child.

Kinship
Kin Groups and Descent. The Batak peoples have kin-
ship systems similar to the Kachin of highland Burma. They
have patrilineal clans, divided into localized lineages (often
centered on ancestral houses and tombs). Lineages of differ-
ent clans are linked together through asymmetrical marriage
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alliance—Lineage A will get its wives from Lineage B of an-
other clan. Lineage B will thus serve as the politically and rit-
ually superordinate alliance partner to A, showering it with
fertility blessings, good luck, and supernatural protection.
Lineage A in turn will give its daughters in a second direction
to C, of still another clan. Lineage C will then become A’s
own subordinate alliance partner. Lineages of varying time-
depths are the operative units in this marriage system. Today,
many lineages have members in several villages as well as in
migrant communities in the multiethnic cities. Clans are very
large, never meet corporately, and in fact often straddle two
ethnic subsocieties such as Toba and Angkola. Some Batak
peoples imagine that all clans originated in a Toba ancestral
home, and spread outward from there because of ancient clan
wars. Much adat ceremonial activity is directed toward con-
tacting lineage ancestors and securing their blessings.

Marriage and Family

Marriage. As noted, the ideal marriage involves a young
man and a young woman from two linked lineages that have a
long-standing alliance relationship. In practice, many mar-
riages forge bonds between lineages with no previous alliance;
that situation is usually accepted as a means “to widen the
sphere of kin-term usage” and to provide more alliance part-
ners for support. When families are conforming to the ideal,
however, a man would marry his exact mother’s brother’s
daughter. This marriage would repeat the marriage his father
made in the previous generation: both the older man and his
son would have obtained brides from the same house in the
same traditional wife-giver lineage. Elaborate gift exchange
accompanies matriage in many subsocieties. The bride brings
ritual textiles and various foods (identified with femininity)
to her new house, while the bridegroom’s family gives coun-
tergifts of bride-wealth payments, jewelry, and livestock. Such
exchange is conceptualized as part of a complementary oppo-
sition scheme in which wife givers and wife receivers work to-
gether to produce a fertile marriage, which in turn empowers
the village. Residence is ideally with or near the new hus-
band’s parents for several years, after which the new couple
formally split off to set up their own household. In prena-
tional times some areas such as Karo and Toba had large,
multifamily houses, with a full complement of wife givers and
wife takers. Lower-class people never had such large and com-
plex houses. Divorce, much discouraged in the adat oratory,
is possible under Islamic law and Indonesian civil law. For
wealthier families, given the fact that marriage alliance carries
so many larger political implications, divorce is shameful.
When Batak migrant men marry women from other, non-
Batak ethnic groups, a new bride is sometimes adopted into a
lineage as her groom’s mother’s brother’s daughter.

Domestic Unit. There are several household types: (1)
older married couples living with married sons and their other
unmarried children; (2) new couples just separated from such
parental households; (3) young married couples with chil-
dren; and (4) older couples with several unmarried relatives
sharing the same house. Many migrants from the cities move
back to their home villages temporarily and live with relatives,
so household structure is extremely fluid. Multifamily wife
giver/wife receiver “complete” households have been rare in
recent decades.

Inheritance. Sacred property such as old rice land, lineage
heirlooms, and the ancestral house should pass down the pa-
triline, whereas bride-wealth goods circulate among houses
linked through marriage alliance. Daughters can obtain rice
land as bridal gifts from their fathers. In some areas, the eld-
est son and the youngest son get the larger share of heritable
goods, and the youngest son and his wife are obligated to care
for his aged parents.

Socialization. Attendance at public school or at Muslim
school is compulsory and dominates children’s lives today.
The national schools stress Indonesian patriotism and “mod-
ern values.” At home, older siblings have a large role in the
care of younger brothers and sisters, frequently carrying them
around in tight cloth slings. Young children are rarely scolded
or even reprimanded; children are cajoled into obeying with
small food or cash gifts.

Sociopolitical Organization

The Batak subsocieties are part of the multiethnic nation of
Indonesia, centered in the capital of Jakarta and dominated
by the Javanese. North Sumatra is a province of the nation,
and all Bataks are citizens. The civil servants who administer
the area are, for the most part, Batak themselves.

Social Organization. Like other Southeast Asians, Batak
tend to pay great attention to social hierarchy. In this area,
this is phrased in terms of traditional social-class background
(aristocrat, free commoner, or slave descendant), closeness
to the founder lineage of a person’s home village, and occupa-
tion prestige (with farm labor at the bottom and salaried of-
fice work at the top). Using a system of indirect rule, the
Dutch rigidified the old Batak class systems, strengthening
the hand of the traditional nobles. Poorer families looked to
the colonial schools as a means for their children to escape
class discrimination in farm villages.

Political Organization. Each Batak area has a dual politi-
cal organization today: the bureaucracy of the national Indo-
nesian government extends from the province of North
Sumatra down to the village level (with civil officials, a police
force, and a judiciary), while Batak villages have their coun-
cils of elders, their chiefs (rajas), and their chiefs’ councils,
selected according to genealogical position in each area’s
founder clans. Village clusters and larger chieftaincy domains
are organized according to both marriage alliance and descent
ties, in a pattern reminiscent of traditional social organization
in eastern Indonesia. The chiefs and their councils supervise
adat ceremonials and some points of inheritance law and
marriage, and serve as the prestigious, morally upright “old
guard” of their villages. The government officials, for their
part, control the secular political sphere.

Social Control. Violent crime and business law are under
the control of the national government and their police force,
while traditional councils exercise some moral control over
everyday village social order. Adat leaders can exact fines for
disallowed marriages; they also supervise the payment of
bride-wealth, a major source of tension. In some areas fear of
witchcraft and sorcery is common and articulates with fac-
tional disputes. Poisoners are often thought to lurk just over
the next hill (a common ethnic boundary-maintenance
device).
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Conflict. Until Dutch pacification efforts in the mid-
1800s, intervillage warfare and lineage-to-lineage feuding
were quite common, given severe pressure for the farmland.
After the colonial era, this legacy of intense intergroup rivalry
took new forms: conflict within the Protestant church, con-
flict among lineages to see which one can put on the most lav-
ish ancestor-commemoration ceremony, and conflict over
access to modern jobs. At the village level factionalism is bit-
ter, constant, and quick-changing, based on competition for
land and, today, government favors.

Religion and Expressive Culture

Religious Beliefs. Virtually all Batak have converted to
Islam or Protestant Christianity over the last 170 years, al-
though in some areas beliefs that spirits can infest people and
make them ill remain strong. An older Batak pantheon of cre-
ator deities and mythical clan founders has largely been
eclipsed by the world religions. Batak converts often speak of
an older “Age of Darkness” before their forefathers found out
about “true religion.” The southern Batak areas of Angkola-
Sipirok and Mandailing converted to Islam starting in the
1820s; these are markedly pious, learned areas today, with
many hajji and Quranic schools. Toba is a similarly serious,
well-schooled Christian area, with many ministers and reli-
gious teachers. Karo is a region of much more recent conver-
sions: pagan areas remain, and some villagers and townspeo-
ple converted to world religions in 1965, to avoid being
labeled Communist sympathizers in the national unrest at-
tending the establishment of the Suharto regime.

Each area has a varying syncretic blend of Islamic or
Christian figures with indigenous spirits; the latter are a very
minor part of the system of thought in long-converted areas.
With increasing literacy, the old creator deities and the fig-
ures of myth have generally been demoted to the status of
folklore figures.

Religious Practitioners.  All areas have the standard reli-
gious personnel of world Islam and Christianity, as well as
curer-diviners who contact supernaturals through trances
and perform exorcisms.

Ceremonies. Most areas have split off adat, or custom,
from agama, or true religion (that is, Islam or Christianity).
This strategem allows Batak to remain pious monotheists and
to maintain an elaborate round of adat ceremonies, with rit-
ual speeches, dances, processions, and gift exchange. Adat
ceremonies focus on lineage ancestors, births in the lineage,
and marriage alliance (with long, contentious weddings).

Arts. Nineteenth-century European missionaries discour-
aged carving and ritual dirges and dances, fearing these were
blasphemous. This eliminated much of Toba’s magnificent
traditional sculpture and masked dances. House architecture
in the old Great-House style has become too expensive to
maintain today; few “Cosmic Houses” remain. Batak textile
arts still thrive, as these cloths are still a vital part of marriage
and mortuary exchange.

Medicine. Modern, scientific medicine is practiced by a
thin network of government health workers, based in clinics,
while curer-diviners practice alongside them, concentrating
now on “spirit infestations” and some aspects of childbirth
and poison control.

Death and Afterlife. Resilient beliefs in powerful lineage
ancestors exist in some areas in tandem with the afterlife
theories of Christianity and Islam. Adat’s ceremonial
speeches can be used to invoke the blessings of long-dead
lineage ancestors. Masked dancers once served as mediums
for ancestors to interact with living persons, but such perfor-
mances have now been redefined as quaint customs.
See also Gayo
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Baweanese

ETHNONYMS: Bawean Islanders, Boyanese, Oran Boyan,
Orang Babian, Orang Bawean, Orang Boyan

The Baweanese are the inhabitants of Bawean Island, located
at 5°50’ S and 112°40’ E north of Java in the Java Sea. This
island is part of Indonesia. The original Baweanese migrated
there from Madura at the end of the fourteenth century and
today the Baweanese speak a dialect of Madurese, although
they consider themselves to be a distinct ethnic group. Their
number is estimated at about 60,000. In addition to the
Baweanese, the island population includes Diponggo, Bugis,
Kema, and Madurese. The first three have been essentially as-
similated into Baweanese society, while the Madurese have
remained separate and are today economic rivals with the
Baweanese.

The island economy is centered on fishing and the grow-
ing of maize and rice. Mat weaving, once a highly developed
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art, has declined in importance. The Baweanese are Sunni
Muslims and strict observers of religious practice.

The most notable aspect of Baweanese culture is
merantau, the migration of men (today, more often entire
families) to other parts of Indonesia. In the past, men gener-
ally migrated to find work in Singapore and the west coast of
Malaya; today Riau Archipelago south of Singapore is also a
major migration site. In the past also, Singapore was seen as a
stopping-off point to earn money for the trip to and from
Mecca. Today, migration off the island for employment is a
goal in and of itself.
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Bilaan

ETHNONYMS: Balud, Baraan, Bilanes, Biraan, Blann, Bu-
luan, Buluanes, Tagalagad, Takogan, Tumanao, Vilanes

Together, the Koronadal and Sarangani Bilaan numbered
about 175,000 in 1981. They live in south-central Mindanao,
in the Philippines. Bilaan is classified in the Hesperonesian
Group of Austronesian languages. Houses are dispersed and
built adjacent to gardens. Rice, maize, and millet are grown in
swidden gardens; sugarcane, bananas, and tubers are grown
in kitchen gardens. Domestic animals include chickens, pigs,
and dogs. Descent is bilateral.

Bilaanland was divided into several districts or domains,
each ruled by a local datu. The datu was both judge and de-
fender of his followers. War captives were taken as slaves and
for human sacrifice. Bilaan religion was pantheistic.
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Bisaya

ETHNONYMS: Besaya, Bisayah, Jilama Bawang, Jilama Sungai

Orientation

The name “Bisaya” is applied primarily to those people living
on the middle reaches of rivers in Sabah and Sarawak drain-
ing into Brunei Bay on Borneo. The Bisaya are culturally di-
verse; in mainland Sabah, they are primarily Muslims engaged
in wet-rice cultivation, but in Sarawak most are neither Mus-
lim nor Christian (though one large group, the Limbang, are
now converted to Christianity). The Bisaya live in small
groups interspersed among other peoples, and have adapted
many of their cultural features from these peoples. The Bisaya
language belongs to the North Indonesian Branch of the
Austronesian Family. In 1983, the Sarawak Bisaya numbered
4,000; in 1960 the Brunei Bisaya numbered approximately
7,000, and in 1970 the Sabah Bisaya population was 14,000.

Little is known of Bisaya history. Presently, their contact
with the Malays gives them access to buffalo, boats, and fish.
Some Bisaya gain prestige by paying Malays to slaughter buf-
falo at ceremonial feasts.

Settlements

Villages have between 30 and 200 people, and though they
have centers, they also stretch alongside riverbanks. In addi-
tion, there are sometimes temporary encampments in the in-
terior. There are no public buildings, but there are rice
granaries. Villages are permanent, and contain at least one
longhouse with at least four apartments (lobok). Longhouses
are rectangular and are built on pilings 3 to 4.5 meters high;
they may be as much as 60 meters in length. They are bisected
lengthwise, and there is a closed veranda for ceremonies.
Longhouses may have as many as seven apartments, though
they formerly had more.

Economy

The Bisaya staple food is rice, which is grown by both wet and
dry horticulture in swiddens. Because of declining fertility,
disputes, and omens, wet-rice swiddens rarely are used for
more than two years. The Bisaya use a dibble stick rather than
the plow. Rice swiddens also produce the following crops
(raised between rice plants) for sale: chilies, corn, cucumbers,
gourds, pumpkins, yams, and others. Fruits raised are ba-
nanas, breadfruit, coconut, and jackfruit. Hunting is much
more important than fishing; game includes wild pigs, wild
buffalo, deer, and pheasants, which are killed with guns,
spears, and blowguns. Bisaya women (and some men) gather
ferns, amaranths, and fruits for food, as well as medicinal
plants, honey, camphor, and gutta percha. The Bisaya also
raise buffalo, pigs, and chickens. Though they are accom-
plished carpenters, the Bisaya never learned to smelt or forge
metal or to weave cloth. (Before they traded for cloth, cloth-
ing was made of bark.) They trade primarily with the Chinese
(and formerly with Malays), receiving cloth, metal goods, and
pottery items. All property belongs to one of the following
classes: ancestral property, personal property, marital prop-
erty, and house-group property. Real property rights are in-
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herited ambilineally. Once land is abandoned, however, it be-
comes available for use by anyone living in the village.

Kinship

The Bisaya kinship terminological system is bilateral with Es-
kimo cousin terminology. Descent is ambilineal, without cor-
porate descent groups; descent group affiliation is used to
establish land rights and figures in the payment of respect to
influential people. A major kin group is the apartment family
(sanan lobok), which shares food and has a common hearth
and common prayers for horticulture. Another kin group is
the house family (sanan alai), which shares some ceremonial
objects, the performance of some rituals, and the chores of
house repair.

Marriage and Family

The most desirable marriages are to kin, in the following
order of preference: second or third cousins, first cousins, and
fourth or fifth cousins. Only parents or siblings are forbidden
as marriage or sexual partners. Polygyny is allowed but is rare
because of the expense. Sororal polygyny is forbidden. Par-
ents often arrange first marriages, sometimes making matches
with children as young as 8 years of age. Residence is ambilo-
cal, and the newlyweds must live in the same apartment as the
parents; only when the couple has a child does it move to live
in its own apartment. Inheritance is ambilateral with no pref-
erence for either gender.

Sociopolitical Organization

Government-selected headmen were first appointed in 1930;
before that there were no headmen, but rather a council of
elders. Presently, the Limbang Bisaya are headed by three of-
ficials appointed by the federal government. Status is based
on wealth, but there are no social classes. The wealthy must
give feasts, which serve to redistribute wealth. Gossip and rid-
icule are the major forms of social control; feuding is prac-
ticed. Warfare is defensive, and the Bisaya do not hunt heads.

Religion and Expressive Culture

The Bisaya religion is animistic; there are shamans and
diviners. Illness is caused by soul loss, and a spirit medium is
used for retrieval. The dead are revered, but there is no true
ancestor worship. Spirits of the dead can be dangerous if not
properly mourned. The wealthy give large amounts of food for
the “crocodile” or harvest ceremony, the main agricultural
ceremony.
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Bolaang Mongondow

ETHNONYMS: Bolaang-Mongondo,
donese, Mongondou, Mongondow

Boolaang-Mongon-

A 1983 estimate places the population of the Bolaang Mon-
gondow at over 1.5 million. They live on the northern or
Minahassa peninsula of Sulawesi, Indonesia. They are a
coastal group who merged with the inland Mongondow.
Bolaang Mongondow is classified in the Hesperonesian
Group of Austronesian languages. Villages are strung along
roads, mostly on the upland plateaus. Subsistence is based on
wet rice, sago, yams, and cassava. Domestic animals include
pigs, cattle, buffalo, goats, and chickens. Islam dates to 1830,
and about 90 percent of the people are Muslims. The other
10 percent are mainly Protestant. Descent is bilateral.
Bolaang Mongondow society was traditionally divided into
nobles, commoners, and slaves, with each group having many
subdivisions.
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Bonerate

ETHNONYMS: Orang Bonerate, Salayar, Selayar

Orientation

Identification. Bonerate live on the island of Bonerate,
which is situated in the middle of the Flores Sea in Indonesia.
They call themselves “Orang Bonerate” and are referred to by
the same term by their neighbors. Westerners have grouped
them with both Bugis and Selayar people. They speak the
Bonerate language and, according to official records, are all
Sunni Muslim.

Location. Bonerate is situated at approximately 7° S and
121° E. The area belongs to the moist deciduous monsoon
forest zone. The rainy season normally starts in the latter part
of December and lasts through February. Showers also occur
quite often in March and April. The rest of the year is dry, but
occasional showers may appear any time. Bonerate, meaning
“flat sands,” has two minor hills, the higher of which reaches
less than 200 meters above sea level. The island is formed
from corals, is almost circular in shape, fringed by extensive
reefs, and covers about 70 square kilometers. The soil is of
poor quality. Where fields are cleared, seeds are sown between
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coral-limestones. There are no rivers or creeks, and water is a
scarce resource during the dry season. Water for human con-
sumption is fetched from village wells. During the dry season
the water in the villages located close to the shore is often of
poor quality and brackish.

Demography. The island’s total population is approxi-
mately 5,500 (1978), which includes people of various ori-
gins and affiliations. The largest ethnic group is the Bonerate,
who are regarded as descendants of the original population
and early Butonese immigrants.

Linguistic Affiliation. The Bonerate language is spoken in
all villages and is the language of local market communica-
tion. All over South Sulawesi, different languages have been
in prolonged and often intimate contact with each other.
This blurs the distinction between dialect and language. The
reference to a Bonerate “language” is based on the knowledge
that the tongues spoken on the neighboring islands and
Bonerate are not mutually understandable. This does not
mean, however, that the inhabitants of the different islands
are unable to communicate verbally. First, Bonerate individu-
als master more than the local “language”; they are bi- and
even trilingual. Second, a significant number of the islanders
have some knowledge of Bahasa Indonesia (the national lan-
guage), which is also the language of the schools. According
to Bonerate people, their language shares many similarities
with Butonese. The Bonerate language has been included
with the Muna-Butung Group.

History and Cultural Relations

Accounts of Bonerate history and traditional culture are few,
and interisland variation in this area is significant. We do,
however, know that in the past a combination of trading,
slaving, and piracy formed the base of the economy. There are
strong indices pointing to the probability that the isiand was
never able to feed a large population solely from domestic re-
sources. Population pressures seem always to have been
somewhat relieved by the customary period men spend at sea.
During the nineteenth and early twentieth centuries there
were reports of some export of deer antlers and hides. But ap-
proximately 30 years ago, dogs were introduced for hunting
and the deer were driven into the sea; they are now extinct.
Another economic enterprise that has ceased is the growing
of cotton for spinning and weaving. As late as the beginning
of this century textiles were being exported from Bonerate.
Bonerate materials, however, could not compete with mod-
ern factory-made textiles from Java. Orang Bonerate have a
long-standing tradition and reputation for being particularly
skilled builders of the local type of prahu (sailship). In earlier
times, Bonerate had a stratified society with sharply defined
classes: kings, queens, and their descendants; nobility; com-
moners; and slaves. Today, this social division is of almost no
importance in everyday interaction.

For centuries and up to the present men from the South
Sulawesi mainland, especially of Bugis affiliation, Butung,
and Flores have settled and married at Bonerate. Immigrant
men far outnumber immigrant women. The cultural impact
of these relations can be observed both in ritual and everyday
village life. Orang Bonerate have close, ancient, and lasting
relations with Bajau people (also known as sea nomads). In
earlier times this interaction may have had the character of a
symbiotic relationship. At the present the relationship would

more correctly be described as an ecologically based coopera-
tion in which Bajau fetch water at Bonerate and barter fish
and other sea products for cultivars grown on Bonerate.

Settlements

Orang Bonerate live in ten villages, the populations of which
vary from approximately 20 to 1,000 residents. Seven of the
villages are seashore communities; the remaining three are
situated in the interior of the island. When the residents from
the latter want marine foods, they barter for them in the
coastal villages, or they purchase them at the market at the is-
land capital (ibu kota). This survey of Bonerate’s settlements
would not be complete without the mention of an eleventh
village that was emerging in 1978. People from two inland vil-
lages cooperated in building new houses and developed
swiddens at a virgin inland location. The people who periodi-
cally lived at the new site gave the growing scarcity of land
around their home villages as the reason for moving there. At
that time no children had yet been born there. The develop-
ment of the new village was based on local initiative, not
sponsored by the island’s civil servants.

Most houses on Bonerate have bamboo or rough wood
walls and roofs of thatched coconut-palm leaves, and are
built on poles. The size is highly variable from small, one-
room all-thatch huts to houses with a veranda, bedrooms,
and a separate firehouse/kitchen.

Economy

Subsistence and Commercial Activities. Orang Bonerate
regard themselves first of all as agriculturalists. They practice
a system of slash-and-burn subsistence agriculture. Owing to
a lack of water, only one crop is possible per year. Primary for-
est is absent from the island. Secondary forest and bush land
are cleared in the preparation of swiddens. Fields are usually
cultivated for up to three years and then lie fallow from six to
ten years. The technological level is low; a long-bladed bush
knife and a digging/weeding iron rod are the only agricultural
implements in use. Corn is the staple crop, backed by cassava.
In addition, pumpkins, watermelons, and such vegetables as
peas and beans are grown. Some fruits, such as bananas, pa-
paya, breadfruit, and coconuts are also grown for local con-
sumption. Domesticated animals are few, but include goats,
ducks, hens, dogs, and cats. Most animal proteins in the diet
derive from fishing and the gathering of marine animals such
as worms and mollusks. At the island capital some men have
specialized as shipbuilders. During the 1980s they managed
to shift from the construction of sailships to motor vessels
suited for local interisland commercial traffic. The boats are
built on contracts for clients all over South Sulawesi and
other parts of Indonesia. Most men in the age group of 19 to
30 years are absent from the island from six to ten months
yearly, while they are sailing as crew members on Bonerate
boats engaged in the copra and spices trade between the
Moluccas and Java. The major effect of this trade has not
been economic, in terms of the wages earned by the sailors.
Only ship owners and captains make a profit, and few house-
holds are involved at this level. Rather, the most important
effect of this trade is that the absentees reduce the pressure
on food, which is yearly in short supply during parts of the dry
season.
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Industrial Arts. Except for the building of boats, which is
carried out at a remarkably low technological level and with-
out blueprints, the island has few artisans. One blacksmith
resided on Bonerate in 1978.

Trade. Bonerate has one market, which is open once every
week. There are a few small stores in the larger villages.

ivision of Labor. With the exceptions of boat building, a
few fishing activities, and the sailing of boats, division of
labor by gender is poorly developed at Bonerate. Men and
women engage in some fishing activities, and work together at
the swiddens. The traditional home tasks are usually assigned
to women, but men also cook, tend babies, fetch water, and
wash clothes.

Land Tenure. Agricultural land is collectively owned by
the villagers; plots for cultivation are allocated by the village
headmen. Fishing and collecting of beach and shore re-
sources are open to all.

Kinship

Kin Groups and Descent. Formerly kin groups were
closely knit to a rigid system of social rank. Today kin groups
exceeding the household units, based on core families, have
relatively little significance. Moral support may, however, be
sought from relatives recognized through both male and fe-
male links. Bilateral relatives are also recruited for occasional
communal tasks such as ritual activities and agricultural
work.

Kinship Terminology. The Bonerate kinship system is
clearly bilateral. Kin terms are the same whether the linking
relative is one’s mother or father. It is a generational system;
all members of each generation are grouped terminologically.
In the generation of Ego, relative age and the distinction be-
tween siblings and cousins are emphasized. Thus, elder sib-
lings are referred to as ikaka and younger as yaisu. Gender is
marked by adding the suffix moane (male) or vovine (female).
Parallel and cross cousins are named sapisa. In the parent
generation ina (mother) and ama (father) are identified; all
other members of that generation are tuha, with the excep-
tion of the in-laws, who are davo. Grandparents and grand-
children are named ompu. One’s children are anak. In
everyday encounters, however, parents are referred to with
teknonymic terms by the name of the eldest son.

Marriage and Family

Marriage. When people marry, social prestige is at high
risk. Orang Bonerate stress that fathers and mothers gain
prestige through their daughters. Men try to move up the so-
cial ladder by marrying socially important women. According
to what people say, a woman does not lose in rank by marry-
ing down, but her husband will always be seen as inferior in
comparison with his in-laws. Most weddings are arranged by
the parents of the bride and groom. Wealthy parents of
Bonerate girls find it natural to donate money to the family of
the groom. This is done to enable them to pay a substantial
bride-price. Residence is generally uxorilocal. Polygyny is pos-
sible, but almost absent from Bonerate. Marriages tend to be
stable, and divorce is rare.

Domestic Unit. The nuclear family, which may include
one or more married daughters and grandparents, is the most

significant family and residential unit. Egalitarianism be-
tween the sexes, particularly between husband and wife, is a
striking feature of Bonerate social organization, which should
be regarded as matrifocal.

Inheritance. Bonerate sons and daughters inherit equal
shares of their parents’ estate and other belongings. There is
only one exception to this rule of even distribution of inheri-
tance. The parental house, which is actually the mother’s
house, and all household equipment, belong to the youngest
daughter. If there are no daughters, the house belongs to the
youngest son.

Socialization. The absence of the father is experienced by
most infants and children for prolonged periods when fathers
are at sea. Otherwise both parents take part in the socializa-
tion of their children. Also, child care by young caretakers is
an institutionalized custom. The caretakers may be siblings,
but not necessarily so. In socialization emphasis is placed on
emotional control, that is, the concealment of expressions of
love, joy, and anger from public exposure. Orang Bonerate
seldom praise their children, nor do they use physical punish-
ment in child rearing. Children seem to direct aggression to-
ward themselves and culturally acceptable targets such as
animals and strangers. Puberty rites are staged for both girls
and boys.

Sociopolitical Organization

Bonerate belongs to the Kabupaten Selayar in the province of
South Sulawesi. It is the administrative center of the district
of Pasirmarannu, which means that the chamat, or head of
the district civil administration, is located here together with
police and military personnel. Authority lines follow the rules
laid down by the modern republic of Indonesia.

Social Organization. The traditional stratified social orga-
nization of the Bonerate has generally lost its social rele-
vance, but is expressed for instance during occasions of
ritualized dances. A new elite based on economic success
seems to be emerging among the islanders.

Political Organization. Bonerate society is a hierarchical
system organized by locally recruited headmen for the island
(kepala desa), settlements (kepala linkung), and neighbor-
hood (kepala kampung). These headmen cooperate with, and
carry out, the policy of the civil servants, who are recruited
from areas outside Bonerate. The local headmen, and the is-
landers in general, have little influence in political issues
above the restricted kampung level.

Social Control. Internal island conflicts are generally
avoided and aggression is directed toward outsiders, but now-
adays no action is carried out. When necessary, headmen at
the different levels mediate when potential conflicts appear.

Conflict. In the past Bonerate men were renowned pirates.
Today any serious conflict is taken care of by police or mili-
tary personnel. At the village level, minor conflicts are solved
within the community by strategies of ridicule, gossip, and
reference to normative respect toward elders.

Religion and Expressive Culture

Religious Beliefs. Orang Bonerate regard themselves as
Muslims, but they do not follow the Quranic prescriptions
strictly. Most villages have a mosque, but except during
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Ramadan these are poorly. frequented. Imams are present
only in the largest village. The local religion is syncretistic:
many traditional customs, such as the belief in supernatural
beings, are integrated into its belief system. Iblis is the deity to
whom many Orang Bonerate make offerings at small altars.
Some people refer to Seta as a synonym for Iblis. “Seta” is
commonly used to denote spirits and ghosts in much of Indo-
nesia. The villagers’ preference for the Arabic-derived term
“Iblis” may reflect the strong desire to appear Islamized and
thus blur the connections to a traditional religion of spirit
worship.

Religious Practitioners. There are no full-time traditional
ritual experts on Bonerate. Minor rituals are carried out by
both women and men.

Ceremonies. On special occasions, a possession-trance
ritual is staged. The ritual is led by two women dressed as
male sea captains. A medium dances until she enters a state
of trance. At this point she walks on live embers and thus
proves her authentic role as a medium. Then Iblis, who has
taken possession of the medium’s body, speaks, and the mes-
sage is interpreted by the ritual leaders. Only women can be
possessed in this way at Bonerate. Other rituals also are
staged, some of which are in concord with Quranic prescrip-
tions, such as the first haircut for boys.

Arts. At ritual occasions, highly stylized war and other
dances are performed, accompanied by flutes and drums. Or-
namental arts are poorly developed.

Medicine. Severe iliness is generally attributed to “soul
loss” and an imbalance of elements in the body. Accidents
and injuries may also inaugurate illness. Resort to local heal-
ers, both men and women, is common; they apply few local
remedies but trust in blowing on water, which the patient
drinks, or blowing at the chest and upper back to restore the
body’s balance. Modern medicines are obtained from “bare-
foot doctors” and at the island health station.

Death and Afterlife. The funeral is not elaborated and is
regarded primarily as a matter of household and close-family
concern. Graves are not attended. Ritual crying is carried out
at the time of death. Before the corpse is buried, ideally be-
fore the next sunset, Orang Bonerate take some precautions
such as not taking part in fishing or other activities that bring
them in close contact with the sea. Concepts of afterlife are
influenced by Islam, but also show traditional traits. After
death the soul sets out on a voyage through the dark before it
reaches the site of final rest.
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Bontok

ETHNONYMS: Bontoc, Bontoc Igorot, Guianes, Igorot

The Bontok are located in the steep gorge country of the
upper Chico River system in Central Mountain Province of
northern Luzon, the Philippines. The 1960 census listed the
Bontok population at 78,000. The number of western and
eastern Bontok speakers was estimated at 30,000 and 6,000
respectively in the mid-1980s. The Eastern and Western
Bontok languages are closely related to Kankanai (Lepanto),
a part of a subgroup within the northern Luzon Group of
Philippine languages.

The Bontok economy involves agriculture, hunting, fish-
ing, the domestication of animals, industrial arts, and trade.
Fields are irrigated by carrying water in pots, diverting
streams, or by constructing dams and wooden troughs. All
people involved in the use of the water participate in the con-
struction of the irrigation systems. Dogs are used to hunt the
wild buffalo that are important for marriage feasts. Pigs are
trapped in pits. Pig raising is also an important part of the cul-
ture. Cocks, cats, and birds are snared. Fishing is done by di-
verting streams and driving the fish into nets or traps. The
Bontok have domesticated water buffalo, pigs, chickens,
dogs, and cats. The Bontok are also familiar with metal work-
ing; they use double-piston bellows and charcoal to forge
spear blades. Each village specializes in a particular craft, and
there is thus trade between the villages for spear blades, pipes,
baskets, hats, beeswax, pottery, salt, fermented sugarcane
juice, and breech cloths. Handfuls of rice are used to pay for
imported cotton cloth, brass wire, clothing, blankets, and
axes.

The Bontok culture is noted for village wards (ato). Each
village has between six and eighteen ato, each of which con-
tains between fourteen and fifty houses. The ritual center of
the ato consists of a stone platform that was the original site
of headhunting ceremonies, an unmarried girls’ dormitory,
and an unmarried men’s dormitory that also serves as a club
house and council house. Each ato is governed by a council of
elders.

In the traditional religion, which remains strong, spirits
of the dead are of extreme importance. The anito inhabit a
spirit wotld located in the mountains and it is just like the
world in which the Bontok live, Spirits are consulted on all
important matters, and answers are given through bird calls.
Lumawig is the supreme being, the creator, the personifica-
tion of all forces of nature. The patay are hereditary clans of
priests who conduct ceremonies to honor Lumawig. Healing
ceremonies can be performed by the patay or by old people.
The healing ceremonies do not include singing or dancing,
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and the priests do not enter a trance. Minor rituals may be
performed by the head of the household.
See also Sagada Igorot
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Brao

The Brao (Lave, Love), who numbered about 18,000 in
1984, are swidden rice cultivators located over a fairly large
area from 14° to 16° N and 106° to 108° E in northeast Cam-
bodia and southeast Laos. Brao is a Mon-Khmer, Austroasi-
atic language. The Brao language is closely related to Krung
and Kravet spoken in Cambodia, and if speakers of these lan-
guages are counted with the Brao, the total number is about

30,000.

Bru

The Bru, also known as the Baru, B'ru, and Leu, are a group
numbering about 50,000 in 1985 with 40,132 in Vietnam
and the remainder in neighboring Laos. They are linguisti-
cally and culturally related to the nearby Kalo (Ca Lo, Ka Lo)
and some experts suggest that the Kalo are best classified as a
Bru subgroup.
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Buddhist

The Buddhists of Southeast Asia are not considered here in a
detailed article, since many of the longer articles in this vol-
ume deal with specific Buddhist cultural groups. Buddhism
is, after all, a world religion with several hundreds of millions
of adherents; and so, as with any other major and widespread
faith, considerable diversity may be found in cultural
practices.

The form that Buddhism has taken in Myanmar
(Burma), Thailand, Cambodia, Laos, and the delta of the
Mekong, as in Sri Lanka, is called Theravada. Vietnam, on
the other hand (except for the Mekong delta), can be
grouped with China, Korea, Japan, Tibet, and Mongolia, all
countries that follow the Mahayana form of Buddhism, a
form that derives from the late Indian schools of Buddhism
and their interaction with Tantrism. All forms of Buddhism
of course take their origin from the teachings of Gautama the
Buddha (also called Sakyamuni, c. 560-480 B.c).

Buddhism was slow to spread to Southeast Asia. By the
middle of the third century B.c. it had reached Sri Lanka, and
from there, after some centuries, it was carried to Burma, at
the latest by the fifth century Ap. In Thailand there is little
trace of the religion before the thirteenth century A.p., while
in Cambodia it can be traced back to the third century AD.
But this was probably not, in the latter case, Theravada Bud-
dhism, but rather another form called Sarvastivada. It was
only in the fourteenth century A.D. that Theravada appeared
in Cambodia and Laos. For some centuries following the
third century AD. other parts of Southeast Asia were Bud-
dhist, although they have not been so in recent centuries.
Java and Sumatra, in particular, were strong centers of the
faith, as were, to a lesser extent, Malaya and Borneo. Bud-
dhism remained in much of this insular area until the massive
conversion to Islam in the fifteenth century. A vast canon of
the text in Pali, collectively known as the Tripitaka and cover-
ing a span of nearly two millennia, forms the basis for the
Theravada sect. These texts and commentaries contain the
orthodox doctrine and rules for the highly important monas-
tic life, which can be traced back to the first Buddhist schism
of the fourth century 8.c,, and the “doctrine of the elders” that
was formulated, if not written down, at the time. This doc-
trine recognized three alternative paths for the devotee: (1)
arahat; (2) paccekabuddha; and (3) fully awakened Buddha.
An arahat was a worthy one who had achieved the goal of
Buddhist life by gaining insight into the true nature of things;
a paccekabuddha is one who, having gained enlightenment,
lives alone as an “isolated Buddha” without trying to teach
others. The cult of Theravada Buddhism broke away from
Brahmanic ritual and also from Mahayana forms.

The Mahayana sect, though at one time present in Cam-
bodia, alongside Hinduism, in modern Southeast Asia occurs
only in Vietnam, and then not in the southernmost parts.
This sect had its origin around the first century AD,, and en-
tailed a reinterpretation of the Theravada discipline for
monks, which in turn freed them to travel freely and even set-
tle in distant lands. As a result it was the Mahayana form of
Buddhism that reached China, Japan, Korea, and Vietnam.
One important feature of Mahayana doctrine was the con-
cept of bodhisattva, essentially an idea that certain almost
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heavenly personages have the potential to become future
Buddhas. This idea allowed for the assimilation of numerous
popular local cults in the countries just mentioned, and goes
a long way toward explaining why Mahayanists are very much
more numerous than Theravadists in Asia.

Returning to the Theravada sect, we must note the im-
portance of the monastery (often called a pagoda). In former
times all adolescent Buddhist boys were expected to spend
some months there; many still do. The monastery was a cen-
tral institution, to be found in very many of the Buddhist
towns and villages. It was attached to a temple (called a
vihara or pagoda), which contained several statues of the
Buddha. Local forms of the temple were architecturally di-
verse. Other buildings commonly found within the precincts
of a temple were a prayer hall, perhaps a school or library, and
huts or cells for the monks, students, and some other elderly
residents.

The monastic community was a moral community,
bound together by its observance of the five basic command-
ments (Panch Sila) of Buddhism; but monks and nuns would
observe three (sometimes five) additional restrictions. Some
monks would remove themselves from the main community
of their monastery to live in caves or remote huts as hermits,
either alone or as a small group. Those more active in the
community would teach the youths and young monks, or
might preach to the faithful, study texts, or simply meditate.

Even within the Theravada sect, there was no over-
arching theocratic structure, and certainly no person analo-
gous to a pope or Dalai Lama. In keeping with the fact that in
each country of Southeast Asia Theravada Buddhism had a
distinct history, the organization of the sect does not reach
beyond a national level. Local temples and monasteries are
essentially self-sufficient, for they depend on their own lands
and the offerings of the faithful. Property belongs either to
the community or, to a lesser degree, to the Buddha or to the
monks.

The broad appeal of Buddhism throughout history can
be attributed to the strongly universalistic content of its ethi-
cal teachings, which were first expounded and elaborated
upon by the Buddha himself in a lifetime of sermonizing. The
essence of these teachings is summarized as the “Noble Eight-
fold Path,” which prescribes: (1) right understanding, (2)
right aspiration or purpose, (3) right speech, (4) right bodily
action, (5) right means of livelihood, (6) right endeavor, (7)
right mindfulness, and (8) right concentration. Against this
were set the five proscriptions, or Panch Sila: (1) refrainment
from injuring any living things; (2) refrainment from taking
that which has not been given; (3) refrainment from exces-
sive sensuality; (4) refrainment from false or harmful speech;
and (5) refrainment from any drink or drug that clouds the
mind. Perhaps overlooked in these dual formulations is the
great Buddhist emphasis on generosity, especially the giving
of alms. Overall it must be admitted that Buddhism provided
a code of conduct, a direction to both one’s thoughts and
one's actions, that could pervade the entire fabric of a peace-
able society. If the perfect Buddhist society has not yet
emerged, it is still a fervent hope for hundreds of millions in
East and Southeast Asia.
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PAUL HOCKINGS

Bugis

ETHNONYMS: Boegineezen, Buginese, To Bugi, To Ugi’, To
Wugi’

Orientation

Identification. The Bugis are the predominant ethnic
group inhabiting the southern peninsula of the island of
Sulawesi (formerly Celebes) in Indonesia. They speak a dis-
tinct language also called Bugis, although linguistically and
culturally they are closely related to the neighboring Makas-
sarese who are dominant in the southern tip of the peninsula.
Their ethnic autonym—“To Ugi’”—derives from a village
formerly on the Cenrana River. Other Indonesian ethnic
groups often call them “To Bugi,” while the Indonesian label
is “Bugis.”

Location. Within the province Sulawesi Selatan, Bugis are
concentrated along the coasts of the southwestern peninsula
and in the rice plains of its interior, north of the city of Ujung
Pandang and south of the mountains of Tana Toraja
(roughly between 5° and 4° S along a peninsula spine at 120°
E). The region is composed of several agroclimatic zones. The
west coast has its highest rainfall in December, while the east
coast is wettest around May. Intermediate areas (e.g., interior
rice plains) have a bimodal distribution with two dry seasons.
Bugis have settled throughout the Indonesian archipelago as
traders, fishermen, and farmers, especially in eastern Sumatra
and the Riau Archipelago and along the entire shoreline of
Sulawesi, as well as in coastal areas of Kalimantan, Buru,
Ambon, Flores, and most of the islands of eastern Indonesia.
The thythm of both agriculture and trading has been affected
by the prevailing monsoon seasons in all these settlements.

Demography. Extrapolating proportions from the 1930
census, the last to itemize ethnic groups, estimates of Bugis in
South Sulawesi in the 1970s ranged around 3.2 million
speakers. Given continuing population growth and the many
Bugis outside the homeland, a current estimate of over 4 mil-



lion is not unreasonable. Within the 72,781 square kilome-
ters of the province, Sulawesi Selatan’s 1990 population is
projected at 7,082,118, with an average population density of
91 persons per square kilometer and an annual growth rate of
1.74 percent. Continual out-migration keeps the growth rate
below the national average; the sex ratio of 96 indicates the
preponderance of males in this out-migration.

Linguistic Affiliation. Bugis, Makassarese, Mandar,
Sa’dan Toraja, Pitu Ulunna Salo, Seko, and Massenrempulu
(Duri) form a distinct South Sulawesi Subbranch within the
Western Indonesian Branch of Austronesian languages.
Sa'dan Toraja speakers are the closest linguistic relatives of
the Bugis, while the speakers of Central Sulawesi languages
to the north represent an indigenous population whose occu-
pation preceded that of the South Sulawesi peoples. Bugis
and Makassarese share a common script based on an Indic
model. In this syllabic script, each of twenty-two symbols
stands for a consonant, sometimes prenasalized, plus the in-
herent vowel a. The five other vowels are indicated by adding
diacritics. One further symbol stands for a vowel without a
preceding consonant. Writing was developed around 1400,
but probably does not derive directly from Javanese kawi.

History and Cultural Relations

Reconstruction of proto-South-Sulawesi suggests the lower
course of the Sa'dan River as the homeland from which Bugis
dispersed, moving up the Sa’dan Valley and across to the
Gulf of Bone, settling in the Palopo area and then expanding
to the south. Luwu’, centered at the head of the Gulf of Bone,
was the first great kingdom. Although Luwu’ was based on
control of trade, especially iron and nickel, by the fourteenth
century the rise of complex chiefdoms based on wet-rice agri-
culture among Bugis to the south had led to its eclipse. After
the sixteenth-century rise of Makassar to commercial preemi-
nence, the Makassarese realms of Goa and Tallo achieved
overlordship over most Bugis areas by the mid-seventeenth
century. The Bugis realm of Bone allied with the Dutch to
overthrow Makassar in 1667 and became the most powerful
of the South Sulawesi kingdoms thereafter, a position main-
tained more or less throughout the colonial era. Refugees
from Bugis realms, especially Wajo’, formerly allied with Ma-
kassar, began the great diaspora of Bugis throughout the ar-
chipelago in 1670. Bugis mercenaries attained positions of
power in Johor, the Riau Archipelago, Aceh, and elsewhere
(including Thailand), while in later migrations Bugis opened
settlements in Jambi and elsewhere in eastern Sumatra. Many
Bugis nobles associated themselves with twentieth-century
Indonesian independence movements. Thus they and their
descendants have retained considerable prestige and power
by occupying positions of influence in the bureaucracy of
modern Indonesia.

Settlements

The national government has consolidated Bugis settlements
into municipal villages (desa) that range in size between
2,000 and 10,000 inhabitants in rural areas. The centers of
these desa are located along main roads, with the majority of
the population in dwellings clustered along both sides of
thoroughfares. However, desa also include more remote ham-
lets of several houses clustered among rice fields and gardens,
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reachable by minor roads or tracks. Each desa usually con-
tains between two and five hamlets. During growing seasons
some family members may reside in field huts dispersed
among fields. Most Bugis have retained their traditional
forms of stilted houses, sometimes 3 meters or more off the
ground, with plank walls and floors. Only the very poorest
have thatch walls. Roofs are now almost always made of cor-
rugated iron. The number of tiers appearing on the front
gable indicates the rank of the householder.

Economy

Subsistence and Commercial Activities. South Sulawesi
serves as the rice bowl for eastern Indonesia, and its wet-rice
plains form the heartland of the Bugis. Government rice-
intensification programs have converted farmers to miracle
rice varieties in almost all areas, with heavy inputs of fertilizer
and pesticides. Mechanization has been more sporadic, with
some farmers still using water buffalo and oxen to plow and
harrow their fields, while others resort to minitractors. Be-
sides large livestock, most households keep chickens; young
boys herd ducks as an ancillary occupation. The sickle has re-
placed the finger knife (ani-ani) for harvesting all but ritually
important glutinous rice varieties. Although groups of rela-
tives and friends still gather to harvest communally in some
areas, harvesting is increasingly being performed by itinerant
bands of landless Makassarese, as well as Mandarese and mi-
grant Javanese. The latter two groups are also hired as plant-
ing teams. Coastal Bugis also work as fishermen in boats
plying the Strait of Makassar and Gulf of Bone, as well as en-
gaging in pond-fish cultivation. Bugis outside the homeland
are known for opening wet-rice fields, but have also devel-
oped stands of coconut palms, clove trees, pepper plants, and
other cash crops.

Industrial Arts. Tailors, mechanics, and other specialists
sometimes reside and practice in villages, but more often are
clustered in towns and cities. Bugis women are expected to be
proficient at weaving silk sarongs, which is carried on as a cot-
tage industry. Chinese perform many commercial and indus-
trial roles in the cities, and make the intricate filigree
silverwork for which the area is known.

Trade. Bugis are famed as traders throughout the archipel-
ago and successfully continue to transport cargoes of bicycle
tires, wood, household accessories, and other goods in small
ships of traditional design (e.g., pinisi and paduwakang),
though now motorized. In many remote interior areas, from
Sulawesi itself to Irian Jaya, Bugis run the only village kiosks.
As itinerant peddlers, Bugis also sell cloth, costume jewelry,
and other goods. Although Chinese control distribution of
more capital-intensive goods such as electronics in city shops,
Bugis are the major vendors of fish, rice, cloth, and small
goods in the stalls of urban and rural markets. Women are
often the vendors of such goods, especially foodstuffs, in ro-
tating rural markets.

Division of Labor. Men perform most stages of work in
the rice fields, but harvesting teams are composed of both
sexes. Women and children sometimes perform minor tasks
in fields, such as protecting against birds. Besides domestic
tasks such as cooking and child care, women also are ex-
pected to weave silk sarongs for sale. Many Bugis women
serve as vendors of foodstuffs and other goods in markets,
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and have control over the income derived from their own
sales. Women, often divorcées, may also be itinerant
peddlers.

Land Tenure. Although smallholder plots of less than 1
hectare are still found in areas of intensified rice cultivation,
modernization has resulted in increasing landlessness. Many
farmers resort to sharecropping (téseng) arrangements allow-
ing them to keep a portion of the harvest, with better lands
(e.g., with technical irrigation) yielding a higher proportion
to the landowner. Such arrangements continue the tradition
of landed nobles granting the use of fields to their followers.
Landlessness has resulted in increased circular migration to
cities and out-migration to wilderness areas outside South
Sulawesi, where fields can be opened.

Kinship

Kin Groups and Descent. The Bugis exhibit a general Es-
kimo kinship organization with bilateral descent. Personal
kindreds function as occasional kin groups and are often re-
ferred to by the term sigjing. The kapolo of Luwu’ has been de-
sctibed as an ambilateral ramage, but this type of group,
although centered on a core of related noble kin, also in-
cludes nonconsanguineally related members. It is thus better
considered an entourage of followers, invoked on such occa-
sions as marriages of noble leaders.

Kinship Terminology. Eskimo cousin terms are used.
While cousin terms are not differentiated, same-sex sibling
terms are differentiated as elder and younger, while opposite-
sex sibling terms are also distinguished. Neither father’s nor
mother’s siblings are distinguished by sex, nor from each
other; the same is true for siblings’ and cousins’ children.
Grandparent and grandchild terms can be further specified
reciprocally as from the lap, knee, calf, instep, and “scraping
interface” as the generational difference moves from 2 to 7
(e.g., eppo ri uttu, “grandchild of the knee” = great-
grandchild). The importance of rank is evident in the diver-
gent usage of address terms by nobles and commoners.
Nobles of higher generation or greater age in the same gene-
ration are addressed as “lord” (puang). Where generation and
age are incongruent, a combination of terms is often used.
Commoners may extend kin terms to nonkin, and usually use
teknonyms to address and refer to fellow commoners.

Marriage and Family

Marriage. Marriages are traditionally arranged by parents
or noble patrons. Nobles tend to favor marriages among close
relatives, with first-cousin marriage especially preferred. Mar-
riage is hypergamous, with the bride-price received for daugh-
ters and sisters the clearest marker of family status. As a
matter of family honor, a young girl should be married off as
soon as possible after menarche. By Islamic law, men may
have up to four wives, but polygyny, even among nobles, is in-
creasingly rare, although a few decades ago the highest nobles
sometimes had dozens of wives. Among commoners, immedi-
ate postmarital residence is uxorilocal, but among nobles a
lower-status wife may move to the residence of her higher-
status husband. Divorce is common, especially among cou-
ples originally united in arranged marriages.

Domestic Unit. The developmental cycle is based on the
stem family, although most domestic groups reside neolocally

in nuclear family residences at some point in the cycle. Often
the youngest daughter remains or is called back to provide for
elderly parents. Households frequently contain retainers,
often poor relatives but sometimes unrelated children of cli-
ents, who perform household chores for room, board, and (in
cities) schooling expenses.

Inheritance. In accordance with Islamic law, women re-
ceive half the inheritance portion of their brothers. But inter-
vening factors such as which child (often a daughter) has
remained to take care of the parents influence inheritance
shares, especially of the parental house. Both men and
women may inherit rice land.

Socialization. Both parents are involved in the upbringing
of children, and elder siblings, especially sisters, often act as
caretakers. Fathers often administer corporal punishment,
encouraging sons to act aggressively by taunting and mock
fighting. Cross-sex sibling ties are especially strong, while the
same-sex sibling relation can be full of tension and opposi-
tion. Allowing elderly and childless relatives to raise some of
one’s children is common, as is the practice of allowing chil-
dren living with urban relatives to attend higher levels of
school.

Sociopolitical Organization

Social Organization. Consciousness of rank differences
pervades all activities. All traditional domains recognized a
basic division into nobles, commoners, and slaves, but the
composition and perquisites of intermediate ranks varied
across domains. As descendants of heavenly beings, nobles
are believed to possess white blood, increasingly diluted by in-
termarriage with lower ranks. However, an ethos of enterprise
complements this hierarchy, allowing social mobility based
on economic, military, and political achievement. Although
recognition of nobility continues, slavery has been abolished,
though descendants of slaves are still readily identified. Hier-
archical relations are seen as supportive and caring, while re-
lationships among putative peers are competitive and
oppositional.

Political Organization. Traditional realms were governed
by the nobility, who constituted a unitary intermarrying class
that transcended the domain boundaries. Leader-follower
groups, entourages around noble cores, provided the basis of
political allegiance. Although patron-client relations of this
sort persist, penetration of the national government has pro-
duced changes at the local level. The province is divided into
twenty-three regencies (kabupaten), in twelve of which Bugis
are the predominant ethnic group, while two others are tran-
sitional between Bugis and Makassarese occupation. These
regencies roughly correspond to former realms with govern-
ment-appointed leaders often chosen from local noble fami-
lies. However, the government is increasingly appointing
former military personnel, often from outside the area, as
heads of regencies, as well as at the lower district (kecamatan)
and municipal village (desa) levels. Many of these appointees
claim noble status, as part of the general trend to “title infla-
tion.” Each desa has a headman, as do the hamlets of which a
desa is composed. Increasingly, headmen are being converted
to employees of the national government (pegawai negeri).
Both within the government hierarchy and in informal con-
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texts, dispensing patronage to lower-status followers remains
a crucial element of local politics.

Social Control. A value system emphasizing deference to
leaders of higher rank provides one basis of social control, al-
though such leaders traditionally had to validate their leader-
ship by military exploits and the distribution of largesse to
followers. A sharp sense of personal honor/shame (siri’) con-
tinues to motivate much social behavior, especially in such
contexts as the elopement (silariang) of a daughter or sister,
where family status must be defended by pursuit and punish-
ment of the couple. Islamic functionaries or respected nobles
act as mediators in such cases. Even the provincial govern-
ment seeks the validation of local experts in customary law
(pallontara’), who sanction development programs at large
public meetings.

Conflict. In the past, considerable conflict was generated
by succession disputes, in which nobles led their entourages
against fellow claimants backed by other neighboring realms.
Migrant Bugis were active as mercenaries throughout the co-
lonial period, and often determined the balance of power in
such areas as the Riau Archipelago and the Kutei Sultanate
of East Kalimantan. South Sulawesi’s 1950-1965 secession-
ist uprising against the Republic of Indonesia was carried out
under the aegis of Islam, but its leader also attacked the privi-
leges of indigenous nobility. The increasing role of the mili-
tary in local governance since that time has precluded
large-scale conflict. Nevertheless, the provincial capital has
witnessed riots against local Chinese.

Religion and Expressive Culture

Religious Beliefs. Almost all Bugis adhere to Islam, but
there is great variety in the types of Islam practiced. Most
Bugis identify themselves as Sunni Muslims, but their prac-
tice, influenced by Sufi tenets, is a syncretic blend that also
includes offerings to spirits of ancestors and deceased power-
ful personages. However, reformist Islamic organizations, es-
pecially Muhammadiyah, have gained many adherents in
some areas and have established their own educational insti-
tutions. The I La Galigo literature preserved in ancient manu-
scripts (lontara’) describes a cosmology involving an upper-
world and an underworld, each of seven layers, and a host of
heavenly beings from whom nobles trace descent, but knowl-
edge of details of this literature is not widespread among com-
moners. The To Lotang, a group of non-Muslim Bugis in
Sidrap regency, continue to adhere to an indigenous belief
system based on the lontara’ and similar to that of the Toraja
to the north, but has had to affiliate with the national Hindu
movement to retain legitimacy as a religion. The extent to
which Hindu-Buddhist notions have influenced Bugis reli-
gious and sociopolitical notions is currently a matter of
debate.

The I La Galigo literature presents a pantheon of deities
(dewata) from whom nobles trace descent, but contemporary
Bugis argue that this literature basically recognizes a single
great God (Dewata Seuwa &) in accord with the monotheism
of Islam. Despite this, some of the other deities (e.g., the rice
goddess) are still given offerings, even by Muslims. Village
Bugis also recognize a panoply of local spirits associated with
the house, the newborn, and sacred sites; they are variously
termed “the ethereal ones” (to alusu’), “the not-to-be-seen”
(to tenrita), “evil spirits” (setang), etc. In fact, every object is

thought to have its own animating spirit (sumange’), whose
welfare must be catered to in order to insure good fortune and
avert catastrophe.

Religious Practitioners. In addition to Islamic judges
(kali), imams serve as local leaders of the Muslim community;
they conduct Friday worship services, deliver sermons, and
preside at marriages, funerals, and local ceremonies sanc-
tioned by Islam. Small numbers of transvestite priests (bissu),
traditionally the guardians of royal regalia, still, though rarely,
perform rituals involving chants in a special register of Bugis
directed to traditional deities recognized in the lontara’. Cur-
ing and consecration ceremonies are conducted by sanro,
practitioners with arcane knowledge and expertise in present-
ing offerings and prayers to local spirits.

Ceremonies. Besides the celebration of calendric Islamic
holidays (Lebaran, Maulid, etc.), Bugis of syncretic orienta-
tion perform many domestic consecration ceremonies (as-
salamakeng) involving offerings to local spirits, guardians of
the house, supernatural siblings of the newly born, and other
such spirits. Some districts and regencies also sponsor festi-
vals marking planting and harvesting, although some of these
have become more civic spectacles than religious celebra-
tions. Especially among nobles, weddings are major occasions
for the display of status and often involve presentations of
local culture, including processions. The bissu rituals, how-
ever, increasingly are restricted and performed without large
audiences.

Arts. Regional dances (e.g., padendang) are still performed
at some ceremonies for the harvest and other occasions, as
well as at government-sponsored festivals, but some (e.g.,
bissu dances) are now rarely performed. Young men enjoy
practicing Indonesian martial arts (pencak silat) and the tra-
ditional sport of maintaining a woven rattan ball (raga) in the
air with one’s feet and other body parts, excluding the hands.
Traditional Bugis houses still abound, and are used as the
basis of modern architectural designs, but figurative art is
meager in keeping with Islam. Bugis music is also heavily in-
fluenced by Middle Eastern models. Music performed on
flute (suling) and lute (kacapi) similar to that in West Java is
common. Epic songs of traditional and contemporary martial
heroes are still composed and performed, even on radio. Am-
ulets, especially of Middle Eastern origin, are in demand,
while Bugis badik, daggers with characteristically curved han-
dles, are prized heirlooms. Gold ornaments and gold-
threaded songket cloths are paraded at weddings. Royal
regalia are now on display in some local museums.

Medicine. While Western medicine has made inroads
with the government-established rural medical health centers
(puskesmas), many illnesses are seen as specifically Bugis and
curable only by indigenous practitioners (sanro) who use such
techniques as extraction of foreign objects, massage, use of
bespelled or holy water, and blowing on the patient after the
utterance of prayers. Illness may be due to one’s spirit leaving
the body when subjected to sudden shock, and certain thera-
pies are directed to its recovery. Invulnerability magic is much
prized, with the shadow playing an important protective role.
Certain illnesses and misfortunes are inflicted by specific
spirits associated with each of the four major elements—fire,
air, earth, and water.
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Death and Afterlife. Islamic notions of heaven and hell
are now most influential, although among syncretic Bugis
local spirits are still identified as the spirits of deceased rulers
and other formerly powerful individuals. Funerals follow Is-
lamic rites, and are not occasions for major redistributions, as
among the neighboring Toraja. Memorial gatherings for
prayer and a shared meal may be performed at such intervals
as forty days after a death.
See also Makassar
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Bukidnon

ETHNONYMS: Binokid, Binukid, Higaonan, Higaunen

Orientation

Identification. The Bukidnon people of the southern Phil-
ippines speak the Binukid dialect within the Manobo Lan-
guage Family. “Bukidnon” is a Bisayan word for “people of
the mountains,” first used by Bisayan-speaking settlers of
Mindanao’s north coast, on whom its negative connotation
for non-Hispanicized (i.e., “non-civilized") mountain people
was not lost. The Spanish, who had referred to all upland
peoples simply as monteses, adopted it in the late nineteenth
century to distinguish Binukid speakers from the Manobo liv-
ing directly to their south. The nonindigenous origin of the
term has occasioned some controversy in recent years, with
Bukidnon influenced by PANAMIN, the Philippine govern-
ment agency formerly in charge of tribal peoples, adopting
the name “Higaonnan” (derived from the Binukid gaon for
“away from the water”) as an alternative. This, however, has
not caught on with most Binukid speakers who, grown used

to “Bukidnon,” steadfastly continue to call themselves by this
name.

Location. Bukidnon today is the name of a Philippine
province measuring 8,294 square kilometers landlocked in
north-central Mindanao. The Bukidnon people for the most
part live north of the eighth parallel on the grassland plateau
300-900 meters in elevation that is dominated by Kitanglad
Mountain, the second-highest (after Mt. Apo) Philippine
peak at 2,938 meters. Rivers rush from Kitanglad and other
mountains, cutting precipitous gorges through the adtuyon
clay soil. The Cagayan and Tagoloan river systems empty into
Macajalar Bay to the north; the Pulangi, which originates in
northeast Bukidnon, sweeps south into Cotabato where it be-
comes the Rio Grande of Mindanao. The plateau’s average
mean temperature is 23° C and rainfall averages 274.3 centi-
meters annually. September is the wettest month; the driest
period is in March and April.

Demography. The Bukidnon people have been a dimin-
ishing minority in the province that bears their name ever
since Filipinos from elsewhere in the archipelago began set-
tling there in growing numbers after World War II. Many
have intermarried with these newcomers, and their children
have grown up speaking Cebuano-Bisayan, the province’s lin-
gua franca today, with 65.9 percent of the population now
listing it as their mother tongue. In contrast, only 71,007, or
13.3 percent of the province’s population of 532,818 in 1975,
reported Binukid as their mother tongue, and only 3,351 of
these reside in urban areas. Binukid speakers can be found
today mainly in small barangay in the northern municipalities
of the province. Few possess either wealth or political power.

Linguistic Affiliation. According to the linguist Richard
Elkins, Binukid and its sister languages, Kinamigin and
Cagayano, represent the first branch in the family tree of
Manobo languages within the Malayo-Polynesian language
category. Dialects include Banuaon (Banuanon), spoken
along the Agusan border, southern Bukidnon Manobo, and
Higaonan in the northern reaches of the province.

History and Cultural Relations

Bukidnon trace their origins to a pre-Islamic, Proto-Manobo-
speaking population located along the southwestern coast of
Mindanao, perhaps near the mouth of the Rio Grande. Ac-
cording to their oral epic known as the Ulagina, or Olagina,
the central event in their history involved their journey away
from the coast and the trials they endured in the wilderness as
they followed their great culture hero named Agyu. They set-
tled on the plateau and developed trade ties with both the Is-
lamicized Maguindanao to their south and the Hispanicized
Visayans to their north. They remained relatively uninflu-
enced by Spanish rule until the 1880s and 1890s when Jesuits
baptized over 8,000 of the 20,000 people whom they esti-
mated to comprise the Bukidnon population, and persuaded
most of these to settle in towns built on the model of the Phil-
ippine plaza complex. Bukidnon also became more and more
closely tied to the Philippine economy as producers of cash
crops like abaca, cacao, coffee, and tobacco. The American
colonial government created a special province called Agusan
in 1907, with Bukidnon as one of two subprovinces whose
“non-Christian” population came directly under American
governance. Bukidnon became a full province in 1914, but as
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an area predominantly of “non-Christians” and hence still a
Special Province, it remained directly under American con-
trol. Americans initiated a flourishing cattle industry on the
plateau, which employed a number of Bukidnon men as cow-
boys. They also opened a pineapple plantation, which in-
volved still more Bukidnon in the new cash economy.
Guerrillas and Japanese soldiers destroyed the cattle herds
during World War II, leaving the land open for thousands of
farmers who migrated to Bukidnon in the 1950s and 1960s,
thus raising the province’s population from 63,470 in 1948 to
194,368 in 1960, and to 414,762 in 1970. During this time of
rapid population growth, the Binukid-speaking population
remained comparatively stable. Today they may be divided
into three principal categories. First, some continue to reside
in very remote settlements near the headwaters of the Pulangi
or high up on the slopes of Mount Kitanglad or Mount Kala-
tungan. A second category, comprising the majority of Bu-
kidnon who reside in small barangay spread out across the
plateau, is more acculturated. Finally, a third and much
smaller category embraces those living in Malaybalay and
other towns along the highway, most of whom have ceased to
regard themselves as culturally different from their Bisayan
neighbors.

Settlements

Bukidnon once lived in or near tulugan (communal houses
with appended individual quarters) in groups of usually fewer
than fifty related families presided over by a head datu (chief)
and lesser datus. By the turn of the century, thanks to the ef-
forts of Spanish priests and American colonial officials, all
but a few of these had been replaced by settlements of single-
family houses located for the most part along the main north-
south road or along feeder roads. Today some Bukidnon
continue to live in small, rather dispersed strip settlements lo-
cated along trails and logging roads far from the highway.
Houses in these remote villages are usually made of bamboo
and thatch, and many are raised above the ground with floors
of bamboo strips. More Bukidnon live in barangay along the
highway or feeder roads, where small general stores are typi-
cally made of wood and cinder-block, as are some of the
homes, and corrugated iron is the preferred material for roof-
ing. Finally, a minority of the Bukidnon people live in towns
like Malaybalay, Impasugong, and Valencia where their hous-
ing is indistinguishable from that of their migrant (usually Bi-
sayan) neighbors.

Economy

Subsistence and Commercial Activities. The Bukidnon
have always been farmers, and with 95 percent still living in
rural areas they remain primarily farmers today. Maize and
rice are their principal crops. Until the turn of the century
they cultivated these entirely in swidden plots along the edge
of the plateau. As they were persuaded to settle in towns and
villages on the grasslands, they began plow agriculture in
small plots near their homes. Nevertheless, it is still common
for Bukidnon, especially in remote villages, to practice slash-
and-burn farming while also maintaining a garden plot
around their home. Few possess mechanized means for plow-
ing. They use a water buffalo or bullock to pull their plow and
they harvest by hand. Other subsistence crops common in
Bukidnon communities include nangka, camote (sweet po-

tato), gabi, cassava, beans, banana, and coconut. In recent
years many farmers have invested in coffee growing as a com-
mercial substitute for abaca, which for decades was their prin-
cipal cash crop. While agriculture remains the foundation of
the Bukidnon economy, many young Bukidnon have gained
employment with mining and logging companies in the prov-
ince, usually as guards rather than miners or loggers. In all of
these cases, Bukidnon represent an impoverished or at best
marginal economic group. The exceptions to this rule are the
Bukidnon civil servants (usually teachers or clerks) who rep-
resent a significant minority of the Binukid-speaking popula-
tion, especially in urban areas.

Industrial Arts. Some Bukidnon families supplement
their meager income by mat making, basketry, and embroi-
dery. But other traditional arts such as pottery and wood carv-
ing have been virtually lost.

Trade. Few Bukidnon have ever been traders. Today some
farmers transport their produce as far as Cagayan de Oro, but
most sell at the nearest mill. There are a number of local
Bukidnon cooperatives and Bukidnon-owned general-
merchandise stores, but these are the exception in a trading
world dominated by Tagalogs, llocanos, Cebuanos, other mi-
grants, and Chinese. Bukidnon, as a rule, are just too poor to
become economically competitive.

3

vision of Labor. Bukidnon women have enjoyed a de-
gree of power and respect, especially those with salaried jobs
such as teaching. But the division of labor continues to place
them at a disadvantage because they also are expected to
cook, clean, rear the children, and launder. In agriculture
they do the planting (although men assist) and weeding, and
they help with the harvest. They also earn some supplemen-
tary income through their mat making, basketry, and embroi-
dery work, and by serving as washerwomen for more affluent
families. When not engaged in preparing the soil for planting
and other agricultural tasks, men may work at carpentry, con-
struction, stripping abaca, and transporting crops to market.

Land Tenure. In Bukidnon Province over 60 percent of
the farms are under title to their resident farmer, although
tenancy rates have been rising since 1960. The Bukidnon
people worked their land under usufructory arrangements
rather than as private property until the present century.
Today most do not own any land. Those who do own very
small farms of less than 5 hectares, and many of these do not
have a secure title. In remote areas, where swidden agriculture
is still common, they slash-and-burn unused land without
any title at all. Whether swidden or plow agriculturalists,
smallholders or tenants, Bukidnon tend to be, at best, poor
subsistence farmers, and many do not have sufficient land or
tenancy rights to be self-sufficient at all.

Kinship

For Bukidnon, descent is traced bilaterally. Their kin group
consists of consanguineous relatives on both their father’s
and their mother’s sides, and affinal relatives by marriage.
Today they live in nuclear-family households, but there are
usually kindred living in the same barangay to whom they can
turn for help and support, and, like other Filipinos, they
maintain a relationship based on ties of reciprocity with rela-
tives wherever these may be.
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Marriage and Family

Marriage. Bukidnon marriages are monogamous, al-
though in the past datus took more than one wife if they
could afford to do so, a custom still practiced by a few datus
in remote areas today. Child betrothal, studied by Cole in
1910, is a thing of the past. Marriages, which used to be initi-
ated by the bridegroom’s father and arranged by parents of
both bride and groom who used go-betweens to negotiate an
appropriate bride-price, are now typically based on freedom of
choice. While one can marry either within or outside one’s
community, brothers and sisters, and cousins on both sides,
are forbidden to wed. After marriage it is still common for the
new couple to live with and work for the wife’s parents for at
least a few months before they move to a house of their own.
Some Bukidnon still conduct two marriage ceremonies, one
following their ancient customs and presided over by datus,
and a second within the Roman Catholic church. Divorce is
rare. Where it happens, common property is divided equally,
and if the wife has any property in her own name she may take
this with her.

Domestic Unit. In contrast to the past when large ex-
tended families lived in tulugan, today few Bukidnon house-
holds are larger than mother, father, children, and perhaps
grandparents. When the families of married sons and/or
daughters are dwelling in the same household, this is usually
only a temporary arrangement.

Inheritance. When her husband dies, a wife without chil-
dren will inherit all the family property. If she has children,
she will inherit half the property, and her children (male and
female) will split the other half equally.

Socialization. The mother, with help from her older chil-
dren, has primary responsibility for child rearing. Bukidnon
children are socialized to be generous in their treatment of
others, to avoid or minimize interpersonal conflict by being
sensitive to others’ self-esteem, and to be respectful of their
natural environment.

Sociopolitical Organization

Social Organization. Bukidnon today are so intermixed
and intermarried with non-Bukidnon that, while they remain
cognizant of the ethnolinguistic identity of other residents in
their barangay, they cannot be said to maintain a separate so-
cial organization. Like other Filipinos, their social circle con-
sists of a mosaic of personal alliances that each Bukidnon
weaves with non-Bukidnon as well as with other Bukidnon
out of real kinship ties, ritual kinship relations, relationships
based on special debts of gratitude, market-exchange partner-
ships, patron-client bonds, and friendships. One’s place in
this circle is not determined by rank at birth. Those who re-
ceive greatest respect from other Bukidnon tend to be those
living in towns who have, by virtue of their educational level,
obtained salaried civil-service jobs. It follows that the Bu-
kidnon tend to place extraordinary importance on education,
for this has been their ticket to success. This relatively open
social system, however, represents a marked change from the
past. Until the turn of the century, Bukidnon society re-
mained hierarchically organized, crowned by the tribal head
datu whose sakop (followers) included his first wife and other
wives and their children, lesser datus and their families, fami-
lies of freemen without a datu as their head, and slaves by

debt bondage or capture—although even then, and with the
exception of slaves, rank depended less on birth than on tal-
ent. Sakop worked the land designated for them by the head
datu, protected the community from would-be slavers, and
served the head datu on request.

Political Organization. Despite recent efforts by the Phil-
ippine central government to organize and employ datus in a
Higaonan Datu Association, political unity continues to
elude the Bukidnon people. Before the Spanish began resett-
ling them in villages on the plateau, they may have recognized
regional chiefs known as masalicampo. But there is no evi-
dence that they were ever united under a single leader pos-
sessing the stature of a sultan or raja, and they have never
regarded themselves as anything like a nation.

Social Control. As is the case with other Filipinos, Bu-
kidnon stress skills that enhance smooth interpersonal rela-
tions and minimize interpersonal conflict. When a difference
of opinion arises, in order not to injure another’s self-esteem,
they will seek out a go-between, employ euphemism rather
than open criticism, or just go along (at least superficially)
with the situation. In the old datu system, if a go-between
succeeded in settling disputes without arousing hard feelings
on any side, he soon came to be called “datu” for dispute set-
tling; this involved not only fairness and acquaintance with
customary law, but generosity in using one’s own resources
(plates, jars, animals, money) to assuage the bad feelings of a
disputant. Today Bukidnon continue to seek out leadets who
can arbitrate their disagreements and thereby help them cir-
cumvent the more expensive and formal legal system of the
Philippines.

Conflict. Bukidnon generally seek not to engage in fight-
ing but rather to avoid it. This, however, was not always the
case, and there have been important exceptions to this rule in
recent history. Cole reported that until the twentieth century
bagani (warriors) would frequently raid Manobo or other Bu-
kidnon settlements for slaves and personal prestige. They
produced only very crude weapons themselves, depending on
trade with Moros for their best knives and spears. They did
not practice headhunting, but did on occasion engage in the
ritual sacrifice of a captured enemy. In the last two decades
acts of violence have become more and more commonplace
as Bukidnon have lashed out against loggers, migrant settlers,
the personnel of large sugar and pineapple corporations, and
others whom they blame for their general loss of land and
power. The most serious of many such incidents occurred in
1975 when hundreds of Bukidnon joined the Rizalian revital-
ization movement in the remote region of Miarayon between
Mounts Kitanglad and Kalatungan. At least 34, and perhaps
as many as 200, were killed in the fighting that ensued be-
tween them and the Constabulary.

Religion and Expressive Culture

Religious Beliefs. Today, Bukidnon in the major towns
worship no differently than their non-Bukidnon neighbors,
but those in more distant villages have accepted Christianity
more selectively. They continue to believe in a vast hierarchy
of invisible supernatural beings led by Magbabaya, “most
powerful of all.” These spirits possess human characteristics
and, while most are beneficent, they have to be won over with
sacrifices of food and drink. Christian images, novenas, cruci-
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fixes, celebrations, and saints have simply been substituted
for the old amulets, ceremonies, and guardian spirits, and the
primary purpose of worship remains one of short-term gain
rather than long-term salvation. Some Bukidnon in the vicin-
ity of Malaybalay have converted to Protestant churches.
Others, in remote regions of the province, have become
Rizalians. In the traditional Bukidnon pantheon there are six
categories of spirits. Highest of these are the great spirits of
sky, earth, and the four cardinal points, including Mag-
babaya. Second are the guardian spirits of certain activities
(farming) and things (water, animals). Then come the loca-
lized nature spirits of whom the busao are malevolent. Each
Bukidnon has his/her personal guardian spirits. Finally, there
are the gimokod, or multiple souls within one’s body, which
may leave and have to be called back by an intermediary (bay-
lan) to avert death.

Religious Practitioners.  Catholic priests are the principal
religious figures to whom Bukidnon turn today. But in vil-
lages where priests are not resident, and especially in those
that are visited by priests only once a month or less, the
baylan still plays an important role as the one who can com-
municate with spirits. Both men and women can be baylan.
One who wishes to do so simply studies with an established
baylan to learn how to ascertain the cause of illness by identi-
fying which spirit is involved, and how to perform the precise
actions and intone the exact invocations called for in ceremo-
nies intended to summon and please the spirit in question.
Baylan claim to be intermediaries, not mediums. A few have
become millennarian leaders. They have never formed a
priesthood, and they have no temples or churches.

Ceremonies. Pamuhat is the generic term for ceremonies
propitiating the spirits through prayers and sacrifices of food
and/or drink. The principal Bukidnon celebration was kaliga
(kaliga-on) at harvest time, but today the fiesta serves as a
substitute.

Arts. The arts have declined in both quality and quantity
throughout this century. Today Bukidnon women still make
and sell grass mats and grass or abaca-fiber baskets. Also, the
annual celebration since 1974 of Kaamulan in the provincial
capital of Malaybalay has helped revive the art of appliqué in
the creation of bright red, white, blue, black, and yellow Bu-
kidnon outfits. Owing to the popularity of Western songs
played loudly over the radio, few Bukidnon sing the old songs
(sala and limbay) or play the old instruments (flutes: lantuy
and pulala; Jew's harp: kula-ing; stringed instrument: dayuray;
gong; and drum). Dances, some of which are mimetic of birds
or animals, are limited to the Kaamulan festival and, where
kaliga-on is still celebrated, to that harvest festival.

Medicine. Today Bukidnon everywhere know the value of
modern medicine and medical practices, and when seriously
ill will spare no effort to obtain treatment in a clinic or hospi-
tal. But because even common drugs are too expensive for
most Bukidnon, they will utilize home remedies and medici-
nal herbs, and may also call upon a baylan, before seeking
help from trained medical personnel.

Death and Afterlife. Few Bukidnon today think of death
or the afterlife any differently than do their non-Bukidnon
neighbors, and their funeral ceremonies are also identical. In
villages far from the highway, some Bukidnon continue to be-
lieve that one’s soul goes to Mount Balatukan regardless of

one’s conduct in life, and these people will bury with the de-
ceased a few of his/her belongings for use in that terrestrial
abode of the dead. Otherwise Christian burial is practiced.
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Bunun

ETHNONYMS: none

Orientation

Identification. The Bunun of Taiwan use the term
“Bunun” to refer to all Bunun; it means “person.” Their lan-
guage is also called Bunun. The Bunun are known to have
been divided into six named subgroups (Isbukun, Takebaka,
Takebanuan, Takepulan, Taketodo, and Takevatan), each
characterized by differences in dialect and culture. There are
no longer any Bunun who identify themselves as belonging to
the Takepulan subethnic group, and scholars have suggested
that the Takepulan have been assimilated into other sub-

groups. The largest of the remaining subethnic groups is the
Isbukun.

Location. The Bunun are scattered in the mountainous
area of central Taiwan between 23° and 24° N and at about
120°30’ E, an area that includes Yu-shan Mountain, the
highest mountain in Taiwan. The climate is subtropical. An-
nual rainfall is about 200 centimeters. Most rain falls in the
summer months from July to September, when typhoons are
frequent.
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Demography. In 1978, the estimated population was
32,000, or 0.3 percent of the total population of Taiwan.
There were 18,113 Bunun reported in a 1932 census, so their
numbers have been slowly increasing. There are now some
temporary migrants in the cities, but most Bunun still live in
the “reservation area.”

Linguistic Affiliation. Historical linguists classify the
Bunun language as belonging to a Branch of Proto-Northern
Indonesian, which is a Branch of Proto-Hesperonesian. The
latter is thought to belong to the Proto-Western
Austronesian Language Family, which is in turn a branch of
Proto-Austronesian.

History and Cultural Relations

There are few written documents with which to trace Bunun
history. Oral history indicates, however, that the Bunun lived
in the Puli plain in the eighteenth century, and thereafter
were forced by Han Chinese immigrants and Plains Aborigi-
nes to move to their current location. Most Bunun now re-
gard Yu-shan as their ancestral homeland. Before 1895, the
Bunun territory in central Taiwan had expanded east and
south from the Yu-shan area as a result of population growth,
in the process coming into contact with other aboriginal peo-
ples such as Atayal, Tsou, Ami, Puyuma, Paiwan, and Han
Chinese. The Japanese colonial government also had some
impact on the Bunun during its occupation (1895-1945).
After World War I1, the Republic of China (R.O.C.) govern-
ment and Christianity have been influential. The extent of
the impact of neighboring ethnic groups, the Japanese gov-
ernment, the current Han Chinese-dominated government,
and Christianity is difficult to establish, but it is clear that the
Bunun have been reinventing their culture and society in re-
sponse to these external contacts.

Settlements

The Bunun population is the third largest of the Taiwan abo-
riginal groups, and they occupy the second-largest area. They
have been the most successful of Taiwan Aborigines in the
expansion of their territory through migration. The average
Bunun settlement size is quite small compared to other Tai-
wan aborigines. A 1938 survey reported an average settlement
size of 111.22 persons. Also, the Bunun are located in the
higher elevations of Taiwan. A 1929 survey by T. Kano re-
ported that 68.2 percent of Bunun settlements were located
above 1,000 meters. Bunun settlements can be divided into
three types that are localized in different parts in Taiwan: (1)
large settlements with strict clan organization in the north;
(2) smaller and more isolated settlements in the east and the
center; (3) scattered and isolated settlements in the south
which, except for state-imposed administrative divisions, lack
clear boundaries.

Economy

Subsistence and Commercial Activities. Like many other
Taiwan aborigines, the Bunun lived until the end of World
War II on a “traditional” subsistence diet of maize and sweet
potato produced by shifting cultivation. This subsistence
economy overshadowed commercial activities, though com-
merce has long been present. The Japanese government suc-
cessfully forced the Bunun to cultivate wet rice instead of

maize before the end of World War II. When the Bunun
began to cultivate cash crops about 1970, wet rice was given
up. These crop substitutions have contributed to an increase
in other commercial activity to obtain food and other
consumables.

Industrial Arts. Many new technologies from the Han
Chinese and the Japanese have been accepted by the Bunun,
and the traditional industrial arts of textiles, house building,
and metallurgy have all but disappeared.

Trade. Lacking their own industries, the Bunun are heav-
ily dependent on trade, which, in turn, has bound the Bunun
increasingly closely with the wider Taiwan society. Economic
exploitation of the Bunun by Chinese middlemen has led to
serious interethnic conflict.

ivision of Labor. Traditionally, men were in charge of
hunting, and women and children were responsible for food
gathering. Women performed everyday agricultural tasks, but
men performed the heavier work of clearing land and harvest-
ing crops. Men also assumed the important traditional
sociopolitical roles (such as military leader and public sha-
man); women performed domestic work. This traditional di-
vision of labor gradually has given way in the face of
increasing social differentiation. The market economy has re-
inforced the preexisting traditional value placed on personal
performance. Capable women can now take any job or oc-
cupy any social status.

Land Tenure. Traditionally, the Bunun classified land
into three categories: for hunting, for planting, and for hous-
ing. Each type was controlled, respectively by the patriclan,
household, and settlement. These categories might some-
times overlap when the same parcel of land could be con-
trolled by different social units for their separate functions.
This traditional classification no longer exists. First, the
R.O.C. government carried out a land survey with the explicit
intention of imposing a “modern” concept of ownership. Sec-
ond, land has become valued as part of Bunun entry into the
wider market economy of Taiwan.

Kinship

Kin Groups and Descent. In comparison with other Tai-
wan aborigines, Bunun are noted for their complex clan sys-
tem. The smallest unit is the subclan (gauduslan). Each
subclan is distinguished from other subclans by name. Sub-
clan names are now used as surnames. All members of a sub-
clan are descendants of a common patrilineal ancestor,
although the exact genealogical relationship is sometimes un-
known. The subclans are organized into clans (also called
gauduslan). All clan members are descendants of a common
though unknown patrilineal ancestor. The subclans of a clan
are hierarchically ordered on the basis of the birth order of
the various focal ancestors of the individual subclans. Each
clan is identified by a unique clan origin myth describing the
birth order of the focal ancestor of each subclan. Clans are
organized into another higher level called gavian. Only some
gavian are named, and the genealogical relations between the
clans may be either assumed or mythical. Kin groups thus em-
phasize a centripetal solidarity with their assumed or mythical
patrilineal descent and birth order, which are inborn or as-
cribed. Egalitarian and competitive tendencies, however, also
are manifest: status is achieved and individually manipulable.
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By his own achievement, any male can split the original sub-
clan and found a new one if he can attract enough followers.
Sometimes he can reorder the hierarchical birth order in a
clan, or switch his clan’s gavian association. Also, the con-
cept of “person” supports and is more fundamental than
patrilineal ideology. The concept of “person” is grounded in
hanido (spirit) beliefs, where a person’s spirits are derived
from the father and a person’s body from the mother. Since
the end of World War II, this clan system has gradually lost
most of its social functions. Kin relations, however, still con-
form to the Bunun concept of person.

Kinship Terminology. The Bunun are noted for their
Omabha kinship terminology insofar as males of a mother’s
patrilineal subclan tend to be addressed by the same kin term
as the mother’s brother. T. Mabuchi suggests that the use of
this single kin term is based on the Bunun belief in the spirit-

ual predominance of the mother’s brother over his sister’s
children.

Marriage and Family

Marriage. Bunun often remarry after losing a marriage
partner, but otherwise observe strict monogamy. Residence is
traditionally patrilocal and descent patrilineal, and, since the
end of World War II, both have been strengthened by Han
Chinese influence. Marriage is in principle arranged by par-
ents, though in practice a person has some latitude of choice.
Before the end of World War 11, there was a preference for
settlement endogamy and prohibitions on the following types
of marriage: (1) within the same gavian, (2) with the moth-
er’s patriclan member, (3) with people whose mothers were
from one's mother’s patriclan. With an average of 111.22
people per settlement, the number of gauduslan and gavian in
any one settlement was limited. Preferential settlement
endogamy and clan proscriptions left so few choices in mar-
riage that, in Mabuchi’s opinion, proscriptive marriage rules
acted in practice as prescriptive ones. With the increase in ex-
ternal contacts since the end of World War I, marriages out-
side the settlement, including with other ethnic groups, have
increased, but the traditional clan proscriptions have
strengthened.

Domestic Unit. Bunun refer to their domestic group as
lumah, which includes both the house and all members of the
domestic unit regardless of kin ties. Earlier studies empha-
sized the “extended family” as a major feature of the Bunun.
Recent studies have found, however, that the domestic unit is
not necessarily a kin unit, but instead has its own logic allow-
ing inclusion of members who lack consanguineal or affinal
ties. Traditionally, the domestic unit and the settlement were
homologous in structure but complementary in function. The
relations between the domestic unit and settlement and be-
tween the spatial structure and the material of the house have
also changed in response to external forces.

Inheritance. The property of the domestic unit tradition-
ally was inherited by its members according to past contribu-
tion to the domestic unit, without taking consideration of kin
relations or ascribed status. This made it possible for
domestic-unit property to be inherited by nonpatrilineal
members. However, the strengthening of patrilineality
through external Han Chinese influence has resulted in dis-

putes and lawsuits between members of the same domestic
unit.

Socialization. Without age grades or age sets, Bunun so-
cialization traditionally was carried out by the domestic unit
and settlement as a normal part of everyday life. The presence
of the church and Christianity, and of the state educational
system and state ideology, have diluted, or even replaced,
some original Bunun cultural ideas. As a consequence, Chris-
tianization and Sinicization now also play a role in
socialization.

Sociopolitical Organization

Social and Political Organization. The settlement was
traditionally an important and autonomous sociopolitical
unit. Beyond the settlement, there were only temporary alli-
ances among settlements for defense against their common
enemy. The domestic unit was the basic social unit within the
settlement, and there was no formal intermediate institution
connecting the two levels. There were two formal sociopolit-
ical offices through which some people could take charge of
the social order: the lisigadan lus-an and the lavian. The
lisigadan lus-an was in charge of the social order within the
settlement; the lavian dealt with relations with other Bunun
settlements and other tribes. Both offices could be attained
through the practical achievements of an individual, and thus
were not ascribed. Still, the members of a settlement’s domi-
nant clan had a better chance of obtaining such offices. The
Bunun lacked a formal process for denominating these of-
fices. Succession was earned through successful practice as
confirmed by settlement consensus. Differences within a set-
tlement about who would be a more capable leader usually re-
sulted in the splitting of the settlement. Since the end of
World War II, however, the traditional political system has
been replaced by the R.O.C. political system and the settle-
ment has completely lost its traditional political autonomy.
The new administrative offices (such as village head) can
only deal with other settlements, or with higher-level bureau-
cratic units. Within a settlement, church leaders now play, to
a limited extent, the traditional role of the lisigadan lus-an.

Social Control and Conflict. Traditionally, intra- and in-
tersettlement conflicts were resolved by the lisigadan lus-an
and the gavian. In fact, this mechanism was grounded in
common beliefs and customs, through which a consensus
could be created by way of social pressure on the deviant. The
presence of Han Chinese immigrants and merchants who do
not share Bunun beliefs and customs has weakened this form
of social control, and generates conflict in the course of com-
petition for their respective economic benefit. The R.O.C.
government has taken a large part in resolving this kind of so-
cial conflict. Thus, not only has the mechanism of social con-
trol changed, but so has the nature of social conflict. Social
conflict between the Bunun and the Chinese has become
more Serious.

Religion and Expressive Culture

Religious Beliefs and Supernaturals. The traditional reli-
gious beliefs of the Bunun are based on the concept of
“hanido”—the spirit of any animate creature or inanimate
natural object. The hanido of any natural object has its own
special innate power. The strength of hanido power varies
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among living beings or objects of the same category. The
hanido spirit leaves and is transformed or disappears when a
living being dies or an object vanishes. Human beings are like
other living beings and objects, except that humans have two
hanidos instead of one, a good hanido of the right shoulder
and a bad hanido of the left shoulder. A person’s hanidos de-
termine what a person wants to do, and the final outcome of
any activity depends on the hanidos having the strength to
overcome the strength of another living being’s or object’s
hanido. By this kind of belief, Bunun can explain general
problems in everyday life. Another important religious con-
cept is dehanin. Dehanin refers to the sky, although its mean-
ing is more ambiguous. It traditionally referred to the power
of various celestial phenomena such as wind, rain, thunder,
lightning, moon, sun, star, and so on. Because the power of
dehanin was inactive in ordinary life, attention was paid to
dehanin only during times of disaster. Traditionally, rituals
had to be held to express gratitude to the celestial bodies or
dehanin for relief from disaster. Today, Christian beliefs have
been accepted by being assimilated to the traditional beliefs
in dehanin and hanido. “Dehanin” is now used to refer to the
Christian God, and “hanido” to evil or Satan.

Religious Practitioners and Ceremonies. Traditionally,
any person could perform a ceremony for himself or herself or
for others if his or her hanido had enough power. In this
sense, a religious practitioner was not a special social cate-
gory, and potentially any person could serve in any ritual role.
Traditional ceremonies can be classified into two categories:
life-cycle rituals and calendrical rituals. The former continue
to exist with a Christian color, but the latter have been aban-
doned with the demise of shifting cultivation.

Death and Afterlife. Traditionally, kin buried the body of
a dead person in different places depending on the cause of
death. Violent and accidental deaths were regarded as bad
deaths (ikula), and the body was immediately buried on the
spot. The hanido of persons who died violently or acciden-
tally were harmful to human beings. Death at home from ill-
ness or natural causes was a good death (idmamino madai).
Kin buried the body of such dead persons in their house. If
the dead person had made a major contribution to the soci-
ety, he or she would be buried near the door of the house so
that the hanido of the dead person could protect the surviv-
ing members of the domestic unit. The hanido of such per-
sons would go to maiason, where their great ancestors lived
forever. With Christianization, the dead are now buried at the
entrance to the settlement. The same distinction between
good and bad deaths is maintained, however, and “maiason”
now refers to paradise. Other traditional taboos and customs
related to death are still observed.
See also Taiwan Aborigines
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Burakumin

ETHNONYMS: Eta, Hinin (historic, derogatory);
Hisabetsumin; Qutcaste; Shin-Heimin (historic, often derog-
atory); Tokushu Burakumin (often derogatory)

Orientation

Identification. It is important to note that neither historic
outcastes nor Burakumin are racially distinguishable from the
majority of Japanese, despite some common beliefs and aca-
demic writings that propose non-Japanese racial origins for
Burakumin. Although in the historic period the mainstream
Japanese subjected outcastes to strict dress codes and often
required them to wear pieces of leather on their outer gar-
ments to signify their status, in contemporary Japan there is
little to isolate the Burakumin from the majority population.
Except for their reported informality of dress code, language,
and behavior, Burakumin do not differ from the Japanese ma-
jority in appearance, language, and most other cultural
practices.

Burakumin exclusively or dominantly occupy many small
communities or areas in a community; indeed, their culture
name means “hamlet or community people.” (In this article,
“Burakumin” is used to designate the people, “buraku” to
designate their communities.) The names “Eta” and “Hinin”
were used through the Middle Ages to refer to outcastes of
various sorts. Eta was derived from the Japanese word for
leatherworker, a name that was later spelled differently in
Chinese characters to mean “plenty of defilement,” which
suits the popular perception of their occupation. Hinin
means “nonhuman.” After the abolition of caste in 1871,
these words were replaced by Shin-Heimin (new common-
ers), Hisabetsumin (discriminated people), Tokushu Bura-
kumin (special community people), or Burakumin.

Since the Burakumin look and behave much like the ma-
jority population, others most commonly identify Burakumin
by their place of origin. Although Burakumin may choose to
“pass” as non-Burakumin to avoid various forms of discrimi-
nation, they risk having their identity scrutinized if others dis-
cover their place of birth and original residence. Local people
know certain areas in a locality to be buraku, and they see any
connection to such areas as signifying outcaste origin. Even
when a person from a buraku moves to a different region in
Japan, background investigation or accident may reveal his or
her origin, and this discovery often results in stigmatization of
the person’s professional, social, personal, and emotional life.

Location. Burakumin communities are more heavily dis-
tributed in western Japan, particularly in the prefectures of
Hyogo, Okayama, Hiroshima, Ehime, and Fukuoka. Urban
centers in western Japan, such as Kyoto and Osaka, have large
numbers of buraku. In contrast, the Tokyo metropolitan area,
situated in eastern Japan, has a surprisingly small number of
buraku.

Demography. There are some arguments about how many
buraku and Burakumin exist in Japan today. The General Af-
fairs Agency census in 1985 reported that there were then
1,163,372 Burakumin and 4,594 buraku in Japan. Indepen-
dent scholars of the Burakumin issue criticize these figures as
much too small and say they do not reflect the reality of the
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Burakumin situation. Their estimates suggest that 2 to 3 mil-
lion Burakumin and approximately 6,000 buraku currently
exist in Japan.

The Burakumin are heavily concentrated in the western
part of Japan. According to the above-mentioned statistics,
Hyogo has the largest number of Burakumin (153,236), fol-
lowed by Osaka (143,305), Fukuoka (135,956), Nara
(62,175), and Okayama (56,687). In eastern Japan, Saitama,
Gumma, and Tochigi prefectures have relatively high num-
bers of Burakumin. There are no known Burakumin in the
northernmost prefecture of Hokkaido.

Before the 1920 census no comprehensive demographic
data existed; however, some regional records were available.
The population survey of Kyoto in 1715 recorded 11 outcaste
communities with a population of 2,064; in 1800 4,423 out-
castes were reported in Osaka; the National Census of 1871
counted 261,311 Eta, 23,480 Hinin, and 79,095 other cate-
gories of outcastes. The 1920 census reported that there were
4,890 buraku and 829,675 Burakumin in Japan; by 1935, the
number of buraku had increased to 5,367 and that of
Burakumin to almost 1 million.

As a general tendency the Burakumin population was in-
creasing faster than the general population of Japan in the
last century. The official abolition of outcaste status and as-
similation efforts seem to have had no influence over the per-
sistence of Burakumin. Continuous recruitment of new
members by marriage and high birthrates in Burakumin com-
munities account for this tendency.

Linguistic Affiliation. The linguistic affiliation of the
Burakumin is identical to that of mainstream Japanese. Some
ethnographic reports indicate that their speech tends to be
more informal and colloquial than that of the mainstream
Japanese. In contemporary Japan, where most Burakumin
children are educated in the same formal schooling system as
other Japanese children, any community or occupational jar-
gon Burakumin may have developed historically is bound to
decrease or even to disappear.

History and Cultural Relations

The history of outcastes in Japan dates back to its early his-
toric period, beginning in the eighth century ap. (Nara per-
iod). Under the centralized bureaucratic government with
imperial leadership, clan-based groups called Uji and Kabane
became associated with often exclusive occupational guilds,
or be. These guilds included leatherworkers, caretakers of the
dead and tombs, and butchers—the traditional occupations
of later outcastes.

The practitioners of these occupations gradually became
separated from the majority society through the ancient to
early feudal periods as unclean, undesirable, lowly, and less
than human, and Japanese society denied them rights granted
to its mainstream members. In addition to encompassing the
traditional occupational groups, the outcaste community ab-
sorbed people who dropped out of the social systems because
of poverty or criminal behavior, as well as those who failed to
be an integral part of the stable society, for instance, runaway
peasants, flood-plain dwellers, and itinerant entertainers of
all sorts.

Toward the end of the twelfth century the failing eco-
nomic system based on peasantry and heavy taxation helped
cause the decline of imperial power and the rise of the mili-

tary class, which marked the beginning of the feudal age. The
consequent political instability and poverty affected com-
moners most severely, and a large number of peasants lost
their financial means and social affiliation and were forced
out of their homes and their assigned land. Because all peas-
ants of the time were legally bound to their land and it was il-
legal for them to leave it, there was no place for them in the
social system, and they became a transient population. To-
gether with all other kinds of people who were excluded from
the socioeconomic system, they joined traditional outcastes,
to form the medieval outcaste population.

Historic evidence indicates that the medieval outcastes’
occupation and residence varied. They engaged seasonally in
work ranging from street performing, street sweeping, and
leatherworking to unauthorized religious practices, changing
their residence to accommodate their seasonal occupation.

This fluid population of outcastes gradually evolved into
more specialized occupational groups throughout the feudal
age. In the period of continuous military confrontations,
from the fifteenth to the sixteenth century, warlords invited
outcaste leatherworkers to their territories in order to secure
the supply of military gear. The increasing demand for leather
goods required a large number of outcastes in the industry
and accelerated the occupational differentiation of outcastes.

In the seventeenth century the Tokugawa shogunate
consolidated the systematic and legal discrimination against
outcastes in Japan. After conquering warlords in most of the
territory known today as Japan, the Tokugawa government
set out to establish a strict administrative system that ensured
social and economic stability for nearly three centuries. In-
corporation of the outcaste below the rigidly divided castes of
warriors, farmers, artisans, and merchants was a strategy for
detracting from the dissatisfaction of lower castes: no matter
how difficult their lives may have been they were still better
than those of the “nonhuman” outcastes.

Eta and Hinin were two major categories of outcaste in
this period. The most crucial differences between the two
were the terms of their status and the areas of their occupa-
tional specialization. The Eta inherited their status and
tended to engage in farming, craftwork, and community ser-
vices. Hinin were usually those who had been degraded to
outcaste status as a punishment and who could be reinstated
to other castes; their occupations were usually unskilled or
transient. Entertainers also fell into this latter category.

Although outcastes in the Tokugawa period varied in oc-
cupation and worked as leatherworkers, basket and sandal
mabkers, temple caretakers, crematory workers, butchers, en-
tertainers, laborers, and farmers, others commonly treated
them as nonhumans and forced them into hard labor, eco-
nomic difficulties, and poor living conditions. Qutcastes
lived in designated segregated districts or separate communi-
ties, and occupational necessity determined their access to
the public areas. Government-imposed dress codes prohib-
ited any ornaments and narrowly defined types and quality of
garments allowed for outcastes.

Their services and the products of their labor belonged to
the government authority, and until later in the period there
was no direct compensation for their work; instead, the gov-
ernment allowed them the “privileges” of begging and gather-
ing from the commoners who benefited from the outcastes’
services. This practice led to the common but untrue belief
that outcastes were “beggars” and not a productive part of so-



60 Burakumin

ciety, and it strengthened the discriminatory perception of
and behavior toward outcastes.

Toward the end of the nineteenth century, a major po-
litical change occurred. The shogunate failed in economic
reforms and mismanaged the inevitable contacts with for-
eign countries. After negotiations among political leaders,
the emperor was restored in 1868 as the sole political power
of Japan, supported by low-rank warrior-class technocrats.

e new government’s priority was to modernize and West-
ernize the then “backward” nation. In 1871 the government
emancipated the outcastes as a part of this modernization
effort.

This emancipation brought no real change in the dis-
crimination against outcastes. Discriminatory practices
against Burakumin persisted in almost every aspect of life,
and the government made little effort to enforce its declara-
tion of “equality.” In the municipal house registration govern-
ment officials recorded former outcastes as “Shin-Heimin”
(new commoners), thus clearly distinguishing them from the
traditional commoners. Segregated residence also continued,
although there were no more legal restrictions. The only
change that occurred was a negative one: the industries that
outcastes had traditionally dominated were now open to
everyone, and nonoutcaste investors began to venture into
leatherwork and other crafts, threatening the small-scale for-
mer outcaste manufacturers and placing a heavy economic
strain on many Burakumin. In addition, rapid political and
economic changes caused financial difficulties to common
people, and their frustration often found outlets in “Eta-gari”
(an outcaste hunt).

Many political and cultural movements characterize the
struggle of former outcastes or Burakumin throughout mod-
ern history. Reconciliation and assimilation movements rep-
resent one side of their efforts, which argues that the poverty
and different life-style of Burakumin caused the persisting
discrimination and that the improvement of Burakumin liv-
ing standards and cultural assimilation into the mainstream
society are essential to eliminate the discrimination. The
other side of the scale is the more aggressive political move-
ment that defines the Burakumin situation as a class issue
and the result of victimization rooted within the mainstream
society. People who support this position assert the responsi-
bility of the larger society for positive changes in Burakumin
issues. These movements, aided by the democratic constitu-
tion instituted after World War II, the Law for Special Mea-
sures for Dowa Projects (1969), and the Law for Special
Measures for Regional Improvement (1982), have succeeded
in improving the Burakumin situation and reducing discrimi-
nation to a certain extent.

More than a hundred years after emancipation, however,
the deep root of discrimination against Burakumin is far from
dead; indeed, it is finding a new soil in the complex social
problems of contemporary Japan. While subtle forms of dis-
crimination and vague but definite prejudice against Bura-
kumin are the most common problems, some recent
incidents show that hostility between the majority population
and Burakumin still exists. A group of teenagers in Yokohama
beat and killed homeless people in the 1980s, and day labor-
ers from buraku participated in an outbreak of street riots in
Osaka in 1991. The Law for Special Measures for Regional
Improvement expired in March 1992, and the Japanese legis-
lature concluded that there was no more need for this

antidiscrimination law and decided not to renew it. The fu-
ture development of the Burakumin movement under the
new legal conditions is uncertain.

The long, continuing history of outcaste/Burakumin dis-
crimination contains certain underlying ideas that have de-
veloped and supported the structure of discrimination and
segregation in Japanese society. The most well-argued aspect
of this discrimination centers on religious beliefs about the
protection of ritual cleanliness. Teachings of Shintoism, the
native religion of Japan, place a strong emphasis on ritual
cleanliness as the essential part of righteousness, which is to
be strictly guarded from contamination by death and blood.
The introduction of Buddhism in the sixth century, and its
recognition as a state religion from the eighth century on-
ward, added to this view of death and blood as taboo, as the
imperial and shogunate governments fully embraced the Bud-
dhist doctrine against killing in their official policies. Thus
the Japanese considered occupations that dealt with death or
bloodshed “unclean” and contacts with them defiling. (This
view that outcastes and their descendants are “unclean” is
strong even today among many Japanese.) Still, the society
needed to care for the dead properly according to the religious
requirements, dispose of animal carcasses, and produce
leather goods; the solution to this dilemma was the segrega-
tion of people who engaged in such occupations from the
general population.

Furthermore, at the heart of the outcaste existence,
which has served the contradictory needs of Japanese society,
is the connection between the outcastes’ continuing eco-
nomic importance and their lack of access to political power.
For instance, Hijiri priests in ancient Japan were extremely
important religious figures, as they were knowledgeable in the
agricultural calendar and counseled farmers with the proper
timing for seasonal activities. The Yamato clan, the politico-
religious power in the early historic period, saw them as com-
petition and eventually made them outcastes. The Hijiri
priests thereafter played the same economic role in agricul-
tural communities but were devoid of political influence.

In the feudal age, repeated civil wars increased the de-
mand for leather goods, and thus it was very important for
feudal lords to have outcaste leatherworkers, called “Kawata”
or “Eta,” under their control. In the later feudal age, lords
often assigned outcastes to the cultivation of marginal land,
used them as virtual slaves in various enterprises to improve
the local cash economy, or placed them in dangerous situa-
tions such as those of guards and low-status detectives. In
spite of the crucial roles they played in the feudal society,
their ascribed outsider status effectively prevented them from
gaining any political power. In the later Tokugawa period
some of the outcastes became quite affluent and influential.
A legend from this period depicts the defensive reaction of
the government: an Eta was killed in Edo (later Tokyo), and
the head of the outcastes in Edo appealed to the magistrate;
he ruled that an Eta was worth one-seventh of a regular per-
son, and therefore one regular person had to murder seven
Eta before he could be convicted.

In modern industrial Japan, Burakumin workers supply
cheap, disposable labor to industry as part-time workers or
day laborers. Burakumin also work more often than main-
stream Japanese for small businesses and factories that be-
long to the lower stratum of the hierarchical industrial



Burakumin 61

structure of modern Japan. Thus they frequently suffer from
having unstable incomes and few benefits.

Some theorists also have postulated that the existence of
outcastes is a reincorporating mechanism of sociocultural devi-
ation. The outcaste population has been increasing constantly,
largely because of the continuous flow of new members from
mainstream society, either directed by authority or pressured
by economic failure or loss of social affiliations. Japanese cul-
ture holds it as ideal to be average and to keep to one’s place in
society, and deviation from the norm is strongly discouraged
from early childhood. This cultural emphasis has successfully
incorporated most of the population most of the time, thus
creating a largely homogeneous society. However, there were
people throughout history who were excluded from the major-
ity society, and students of discrimination issues have discov-
ered the historical systematic segregation of those who failed to
be normative or who lost legitimate status in society. Existence
of outcastes may be the way Japanese culture coped with un-
wanted segments of society, keeping them usefully under con-
trol yet isolated from others.

These three factors—the perceived need for ritual clean-
liness juxtaposed with the economic need for “unclean” occu-
pations; the desire to keep those with economic power from
having political power; and the need to purge mainstream so-
ciety of undesirable elements—together have established,
supported, legitimized, and, most important, depoliticized
the discrimination issues. Many mainstream Japanese still ac-
cept arguments that postulate non-Japanese origins, inherent
inferiority, and ritual uncleanliness of outcastes; thus, the dif-
ferential treatment of Burakumin seems almost “natural” to
them. There is no evidence, however, to support such hypoth-
eses. It is rather, as summarized above, a political, economic,
and ideological manipulation throughout Japanese history
that has created discrimination against Burakumin.

Settlements

Both historic outcastes and Burakumin have lived in segre-
gated communities of one sort or another. In the feudal age
their segregation was strictly enforced and people of outcaste
status were forced to live in undesirable locations, often on
the outskirts of or completely outside a mainstream commu-
nity. The modern Japanese officially have abolished such seg-
regation, but it continues to exist in the form of de facto
ghettos, recognized as “Tokushu Buraku” (special commu-
nity), or simply buraku. The term “Déwa Chiku” (assimila-
tion district) is often used in the same fashion.

The conditions in buraku are typically poor, character-
ized by inferior sanitation, insufficient space and privacy, old
housing structures, poorly maintained streets, and a lack of
public and recreational areas. Improvement of living condi-
tions has been a great concern for Burakumin. The govern-
ment has made efforts over the last several decades to
improve the living environment and educational opportuni-
ties in buraku. Roughly half of Burakumin live in Dowa
Chiku, which are designated target areas for the assimilation
projects. In these districts, government-funded programs are
being executed to improve housing, sanitation, and public
services so as to match the living standard of buraku to that of
mainstream communities.

Yet the reality of the buraku is less than ideal. Economic
hardship and discrimination deeply rooted in Japanese peo-

ple, both mainstream and Burakumin, are probably two major
reasons for the slow change and persistence of age-old issues

regarding the buraku.

Economy

Outcastes traditionally specialized in leatherwork, basketry,
sandal making, temple caretaking, street sweeping, butcher-
ing, street performance, tenant farming, and unauthorized re-
ligious practices. Until the end of the feudal age, outcastes
dominated these occupations; at the time of their emancipa-
tion, nonoutcaste businesses began to operate in some of
these trades, and often drove former outcastes out of
business.

Today some Burakumin still are involved in the tradi-
tional crafts and trades, but many of them work as factory
hands, day laborers, and all sorts of unskilled laborers. In gen-
eral, their wage levels are low, and their economic struggle in
the face of the overall affluence of the Japanese is striking.
Many Burakumin work for small businesses, earn minimum
wage with few work benefits, and suffer from insufficient and
unstable incomes. The comparison of average annual income
per household in 1984 reveals that the Burakumin household
average was then approximately 60 percent of the national
average. The percentage of fully employed Burakumin is sig-
nificantly lower than that of the overall Japanese labor force.
Lower educational achievement and occupational discrimi-
nation further hinder the economic advancement of Bura-
kumin. As a consequence a significant number of Burakumin
rely on government welfare to survive.

Industrial Arts. OQutcaste leatherworkers of the feudal age
made beautiful horse gear and armor, some of which still sur-
vives. Basketry and sandal making are among the most
important—and rapidly forgotten—craft traditions in which
historic outcastes and traditional Burakumin produced es-
sential items for the common people.

Kinship

Burakumin kinship practice generally follows that of the
mainstream Japanese. (See the article on Japanese for a
description.)

Marriage and Family

Marriage and Domestic Life. Burakumin marriage prac-
tice and family life are similar to those of the mainstream Jap-
anese, except for certain minor differences reported in
ethnographic literature. Marriage and sexual relationships in
buraku tend to be more informal and unstable. Extramarital
relationships are not uncommon, and, because of the fre-
quency of unstable marriage alliances, they are socially ac-
cepted in many cases. An unmarried household head is very
common, and many households consist of a single parent and
(often illegitimate) children. Economic situations and the
mobility of spouses influence postmarital residence; it may
take many forms that mainstream society considers irregular.
Because of discrimination and long-lasting segregation,
endogamy within buraku has been dominant, but the younger
generations increasingly are opting for intermarrige with
non-Burakumin.

Inheritance. Observers have reported that Burakumin in-
heritance practice is more informal than that of the main-
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stream Japanese, presumably because of the flexible and often
unstable Burakumin family structure. Ultimogeniture, which
is very rare among the mainstream Japanese, is not uncom-
mon among Burakumin.

Socialization.  Reflecting the informality of buraku life, so-
cialization of Burakumin children is generally less strict than
that of mainstream Japanese. Economic hardship and unsta-
ble family structure force many Burakumin parents to leave
their children for long hours with their relatives, with neigh-
bors, or sometimes at home without adult supervision. Some
children were raised in family craft shops beside the working
parents. The educational standard is generally lower among
Burakumin than among mainstream Japanese. Analysts be-
lieve that economic difficulties, discrimination, and a lack of
motivation and role models are the main causes of this
problem.

Sociopolitical Organization
Social Organization and Social Control.  Although Bura-

kumin as a whole are situated in the lowest stratum of Japa-
nese society, there is a distinct socioeconomic differentiation
within Burakumin communities. The higher level of their
stratification mainly consists of better-educated, financially
more secure, lower-middle-class small-business owners and
administrators who now often work outside buraku. The first
Burakumin leadership came from this class. A typical
Burakumin of the lower level, however, would be underedu-
cated, marginally employed, and often on a government relief
program because of insufficient or unstable income. Migrant
workers, day laborers, and some factory hands belong to this
group.

The upper-class Burakumin are constantly at odds with
the lower-class Burakumin, since they do not necessarily
share the strong sense of alienation common among the
lower-class Burakumin. Assimilation into mainstream Japa-
nese society is a historically popular theme among them, and
some even view lower-class Burakumin as a “burden” to their
effort to eliminate discrimination through self-improve-
ment.

The oyabun-kobun relationship is an important factor in
the internal organization of buraku. Oyabun-kobun is a tradi-
tional concept of hierarchical relationship between a superior
who acts as a parent figure (oyabun) and an inferior who
takes the role of a child (kobun). Ordinary people and also
criminal organizations (yakuza) commonly have adopted this
informal hierarchy. Buraku oyabun are very influential in the
community, and they often act as job-placement agents or
middlemen between Burakumin manufacturers and non-
Burakumin buyers. In this relationship of mutual interests
and dependency, an oyabun is expected to supply a fair share
of steady jobs to kobun and to negotiate with outside buyers
or employers, and a kobun is obliged to accept an oyabun’s
offers and to complete the assignment satisfactorily. How-
ever, since the oyabun is in a dominant position, the relation-
ship is not symmetric and so a kobun may follow an oyabun
unwillingly for fear of losing jobs or being ostracized.

Political Organization. As citizens of Japan, Burakumin
today participate in the Japanese political system through
voting. As a strong interest group, Burakumin regularly send
their representatives to the Diet and the local legislatures.
The current situation is the achievement of a long politi-

cal struggle since the 1871 emancipation. Burakumin formed
their first organization, Bisaku Heimin Kai (Bisaku Common
People’s Association), in 1902 in Okayama Prefecture, in re-
action to the harsh discrimination that continued after
emancipation. A year later they founded Dai Nippon Déhé
Yuwa Kai (Greater Japan Fraternal Conciliation Society), the
first nationwide organization of Burakumin. Their movement
was called the Yawa (reconciliation) movement, and their
goals were to eliminate discrimination against Burakumin
through self-help and through the improvement of living con-
ditions, educational standards, and economic conditions in
buraku. In 1919, Burakumin leaders gathered for the first
time with government officials, representatives from the aris-
tocracy, and scholars at D6j6 Yiwa Taikai (Sympathetic Rec-
onciliation Convention) to discuss the discrimination issue.

In the 1920s, many Burakumin leaders became dissatis-
fied with the Yuwa movement, which was not seeking positive
changes in awareness among the majority Japanese. It was
also a time of social radicalism in Japan, and Burakumin ac-
tivists started the “leveling” movement to eliminate all ine-
qualities and discrimination through political channels. They
formed the Zenkoku Suiheisha (National Levelers’ Society)
in 1922. Their slogan was “tetteiteki kytidan” (thorough de-
nunciation): when they found a discriminatory behavior or
statement, they summoned the person responsible for the in-
cident and demanded a public apology. Although this
method was successful in some cases of discrimination, both
the mainstream society and the moderate sector of
Burakumin movements viewed it as violent and so resisted
the campaign.

At the same time, the radical branch of Suiheisha was
becoming increasingly critical of the denunciation method,
and it began to insist on a more radical, even anarchistic ap-
proach to the issue. By 1925 the internal differences were be-
coming too large to reconcile, and in 1926 radical segments
formed separate organizations. The moderate group estab-
lished the Nihon Suiheisha (Japan Levelers’ Society) to con-
tinue the policies of the original Suiheisha movement.

Although Burakumin movements saw a brief moment of
victory in 1935 and 1936 when they succeeded in sending
their own representatives to the Fukuoka Prefectural Assem-
bly and to the House of Representatives, Japan’s increasing
militarism and patriotism began to interfere with their politi-
cal activities. In 1940 Suiheisha was dissolved and its mem-
bers decided to support Yamato Héokoku Undo (Japan
Patriotic Movement), which was founded to coordinate the
patriotic efforts of Burakumin.

Burakumin movements, which were virtually nonexis-
tent during World War 