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Preface

My interest in the Baduy originated in 1985 when I was
studying Social Forestry in West Java, and chose a Baduy
village for my field work. I was sponsored by the Ford
Foundation and the Forest State Corporation (Perhutani) of
the Republic of Indonesia. Between 1986 and 1993 I took
every possible opportunity to visit the Baduy village. For
example, I accompanied a student group from Padjadjaran
University several times, and later conducted field
research in this area. In addition, I visited the Baduy
with a group of curators from the Bandung State Museum
(Musium Negeri Bandung). This group sought to collect
various items of equipment used in Baduy farming for a
seminar and exhibition of Baduy culture.

In 1994 I received a scholarship from the
Environmental Study Centres (ESC) Development Project,
Directorate General of Higher Education (DGHE), Department
of Education and Culture of the Republic of Indonesia,
under a staff development scheme, to undertake post
graduate study in Environmental Anthropology at the
University of Kent, which introduced me to a more holistic
approach to studying farming systems.

The preparation of this thesis has involved intensive
field work among Baduy of Desa Kanekes, in the subdistrict
of Leuwidamar, the district of Lebak, South Banten. This
was undertaken between October 1995 and June 1996.

Additionally, I spent one month at the Royal Institute for
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Linguistics, Geography, and Ethnology (KITLV) in Leiden,
and the Rijksarchif in the Hague, the Netherlands, to
analyse archival data, including relevant historical
material.

This study has been made possible by the support of
many individuals and institutions. I am particularly
grateful to my supervisor, Professor Roy F.Ellen for his
invaluable knowledge and enthusiasm. He has introduced me
to environmental anthropology and human ecology, assisted
in designing a research proposal, and advised on its
implementation. At the beginning of my field work he
visited the study area. During my writing up, he carefully
read my thesis and gave me constructive advice. During my
study in the United Kingdom, he was always available and
was a source of much encouragement, guidance, and
assistance.

I would also like to thank Dr. C.W.Watson of the
Anthropology Department at Kent, for providing assistance
in studying archival data at the KITLV, and for his
generosity in sharing his theoretical and practical
experiences. Special thanks go to Ms. Jan Horn and Ms.
Nicola Kerry, the Departmental Administrators, for their
assistance and goodwill in dealing with the bureaucratic
and institutional aspects of my post graduate studies.

I wish to express my appreciation and gratitude to the
Head of the Department of Biology, the Dean of the Faculty
of Mathematics and Natural sciences, and the Rector of

Padjadjaran University, Bandung for granting me leave of
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ABSTRACT

The Baduy are a distinctive group of some 6000 people
who live in an area of 5100 ha in the mountainous region of
south Banten, West Java. They are recognised as being of
Sundanese ethnic origin, though their social organisation,
religion and agricultural system differ from that of the
surrounding moslem Sundanese. Their culture contains many
elements that have disappeared in other parts of Java. At
the present time, the traditional Baduy way of 1live is
under great pressure, due to increasing population pressure
on land, market penetration, and government policy.

This thesis addresses the interrelationship between
the Baduy community and their environment in maintaining
their distinctive identity. It demonstrates that social and
economic organisation of the 1local community and the
physical environment are strongly interrelated. The Baduy
have developed distinctive socio-economic strategies to
maintain their identity and local environment. These
include a system of spatial zoning, consisting of a sacred
core area (Inner Baduy); a less sacred surrounding area
(Outer Baduy), and a buffer 2zone between Baduy and non-
Baduy (Dangka area). Thus, the influences of modern culture
and the market economy do not all penetrate to the core
area, but are protected and filtered by the presence of
Outer Baduy and the Dangka. Baduy have also adapted and
developed appropriate strategies to use the market to help
maintain their traditional way of life, by relying on
imported rice for daily consumption, purchased by selling
non rice products (especially fruit and palm sugar). The
sacred rice grown in swiddens is, therefore, reserved for
rituals. Moreover, there have also been able to maintain a
viable system of swiddening through the innovative and
economically productive management of fallow. The result is
a study which throws unique 1light on the concept of
sustainable development.
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CHAPTER T

INTRODUCTION

1. Objectives of the Study

This thesis addresses the relationship between people
and their natural environment, focusing in particular on
swidden cultivation as a deeply-embedded aspect of cultural
identity amongst the Baduy of West Java. It seeks to relate
this identity to rapid changes in ecology, society and
economy. Similar problems are commonly found elsewhere in
Indonesia, as well as in other developing countries.
Therefore, I hope that what I have written will be of wider
relevance, and I shall attempt to explain why this should

be so.

Specifically, this study has four objectives:

1). To describe and account for Baduy swiddening practices

in relation to the natural environment.

2). To assess the practice of Baduy swidden cultivation as

a way of life and form of identity.

3). To assess the prospects for future cultural and
political autonomy in a modern world dominated by

government policies and market penetration.



4). To evaluate alternative policies to facilitate the

appropriate development of the Baduy community.

2. A brief outline of Baduy culture

Today, I see many taboos being disobeyed. For
example, various luxury goods - radio, Levi
jeans, red and green coloured clothes and
wristwatches - are commonly owned by Outer Baduy.
In addition, herbicides (racun) are applied in
swidden cultivation (huma). Thus, our religion,
Sunda wiwitan is being destroyed, which is now
like an old rag (baju rangsak). Who will reform
(ngomean) our religion; we can only do ourselves
(urang sorangan)?, We do not want to benefit
(ulah untung) by working less (tina enteng), such
as by applying herbicides (ngundang racun) to
reduce weeding.
(-An Informal Baduy Leader 1996)

Swidden cultivation or long-term-fallow agriculture
(see Ellen, 1982: 35 for definitions) has been practised by
different people in different historical, environmental,
and socio-economic situations throughout the tropical
world. In Indonesia, swidden cultivation (ladang=in
Indonesian or huma=in Sundanese) 1is nowadays mainly
practised in ‘outer Indonesia’: Sumatra, Kalimantan,
Sulawesi, Maluku, Nusa Tenggara, and Irian Jaya (Geertz,
1963: 12-46). In Java (which together with Bali constitutes
finner Indonesia’), ladang or huma was predominantly
practised in South Priangan and South Banten until the
beginning of twentieth century (Haan, 1912: 31; Terra,
1953: 190; Terra, 1958: 160, Geertz, 1963: 14; Elson, 1994:

10; Hoadley, 1994: 28). Nowadays, however, due to intense
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demographic pressure, rapid socio-economic and land use
change, swidden cultivation remains only in south Sukabumi
and south Banten. In south Sukabumi it is mainly practised
by the Kasepuhan or Kasatuan community (Adimihardja, 1972),
while in south Banten it is practised by the Baduy who
reside in the desa of Kanekes, Lebak district®* (Iskandar,
1992). However, unlike the Kasepuhan, who combine swidden
with sawah (wet rice cultivation), and who have taken
advantage of modern inputs, such as new high yielding
varieties, chemical fertilizer, and pesticides, Baduy have
maintained a traditional form of swidden cultivation alone.
It is strongly prohibited (taboo or bujut) for the Baduy to
cultivate sawah, and their way of life is bound by social
obligations and restrictions enforced by informal leaders
(puun). For example, Baduy are not allowed to dig soil;
plant clove, coffee and rubber; raise buffalo; apply
pesticides and chemical fertilizer; poison wildlife and
fish; go to school; travel by motor vehicles; wear non
traditional black, blue or white trousers; possess a radio,
watches, or vacuum flasks.

For the Baduy community, the practice of swiddening or
ngahuma is considered an obligation (kawajiban) and part of
their religion, Sunda Wiwitan (Original Sundanese). As a

result, the time, 1labour and capital of each Baduy

). This district is well known in certain quarters became

of its association with the famous novel ’Max Havelar’ written
by Multatuli (Eduard Douwes Dekker) based on the situation in
Lebak during the 1850s (see Multatuli/Eduard Douwes Dekker, 1967.
Max Havelaar; or The Coffee Auctions of the Dutch Trading
Company, ed. and trans. Roy Edwards. London: Heinemann).

3




household is mainly spent on this traditional farming
systemn.

Baduy swidden cultivation has, of course, been
influenced by government policies and market penetration
over a period of several hundred years. In dgeneral,
government policies have been initially tolerant of the
traditional way of life, in pre-colonial, colonial, and
post colonial times. During the pre colonial period, for
instance, the relationship between a mandala® community and
the Sundanese King was seen as one of mutual dependence,
the mandala group being a source of supernatural power
needed by the king to maintain his political legitimacy. In
turn, the Baduy benefited from the protection which they
acquired from the king. The payment of tax was prohibited
by the Sundanese king (Ekadjati, 1995: 66-67). Similarly,
during the Sultanate of Banten (1520-1808), the Baduy
community was allowed to reside in the Kanekes area,
because the sultanate was more preoccupied with trade along
the northern coast of Java as far as the Lampung in south
Sumatra, than controlling the interior of southern Banten.
However, some moslem officials sent by the Sultan to Baduy
later permanently settled in Cicakal Girang, Outer Baduy,
where they supervised marriage ceremonies (panghulu) in the
Outer Baduy community (Ekadjati, 1995: 68).

During the Dutch colonial period the Baduy became

2). Recently it has been suggested that Baduy are
descendants of ascetic groups called mandala or kabuyutan living
in sacred parts of the forest in pre-islamic times, and
established by the Sundanese King, Rakeyan Darmasiksa (1175-1297)
[Ekadjati, 1995: 66].




directly incorporated into the administrative system. For
instance, in 1850 formal village leaders (Jjaro pamarentah
or jaro governemen) were introduced into Baduy (Bakels and
Boving, 1988: 17). A consequence of this was that the role
of informal leaders, particularly dangka, residing in the
buffer zones (dangka areas) were reduced. Moreover, in
1868, one of the Dutch ’‘controleurs’ (Dutch official below
assistant resident level), A.J. Spaan, advised in a report
(nota) that the swidden cultivation areas in south Banten
should be converted to sawah because forests were being
destroyed. Sawah was assumed to provide a more effective
basis for the prosperity of the people of the Lebak
district (afdeling), including Baduy (Spaan 1880: 20-27).
By 1902, swidden cultivation in Lebak was prohibited for
everyone except for the Baduy themselves. Because Baduy
religion was embedded in the ©practice of swidden
cultivation, tools such as hoe (cangkul) and spade (skop)
were prohibited (Bakels and Boving, 1988: 19). A more
detailed investigation of swidden practices in the Banten
residency with a view to changing it was undertaken by
Kools (1935). However, swidden cultivation in this area has
still not been stopped by the government, particulary in
Baduy.

Baduy territory was first accorded some degree of
official protection by the Dutch at the beginning of the
twentieth century. For instance in 1916 the Government
issued a decree prohibiting non-Baduy from entering the

Baduy area without permission. The boundaries of Baduy



territory, however, were not clearly marked, and in 1925 it
was decided to create markers composed of 340 heaps of sand
on top of which fast growing trees were to be planted
(Persoon, 1989: 21).

After the colonial period, in 1968, this level of
protection was confirmed by the governor of West Java when
he declared the Baduy area to be protected forest (hutan
lindung mutlak) in decree no. 203/B.V/Pem/SK/68 on 19
August 1968 (Pemerintah Kabupaten DATI II Lebak, 1985: 4).
A year later the boundary was marked with wooden poles.
Later there were plans for the erection of 540 red concrete
markers along the border. These were initially rejected by
Baduy religious leaders (puun) on the grounds that the
colour red infringed Baduy taboos. The matter was drawn to
the attention of President Suharto and it was decided to
paint the poles white instead. A compromise had been found
and poles were duly erected (Persoon, 1989: 21-22; Zanten,
1995: 518).

In order to protect their cultural identity, Baduy
have repeatedly sought the assistance of outside political
leaders: the sultan of Banten in the past, and nowadays,
regional leaders; district, residency, provincial and
national leaders, and even the Indonesian president
(Zanten, 1995:517). They speak of Baduy religious leaders
(puun) as ‘the elder brothers’ of non-Baduy political
leaders. Nowadays, every year after the harvest a special
ceremony called seba is performed when a delegation of

Baduy led by jaro warega (coordinator of jaro dangkas or




dangka leaders) goes to the local ‘camat’ (sub-district
leader), ’‘bupati’(district leader) in Rangkasbitung and to
the ’‘resident’ (residency 1leader) in Serang to make an
offering of agricultural products and to ask for protection
of their land and forest in return. This ceremony is
discussed further in chapter 6 of this thesis.

In addition, various practical strategies are employed
to maintain traditional farming methods. One is the
combining of traditional subsistence swidden activities
with a cash economy. Thus, paradoxically, Baduy appear to
be able to maintain a traditional cultural orientation by
using the market as an environmental and economic buffer,
small-scale trade effectively subsidising traditional
farming and its associated way of life. This is achieved
partly through a conventional ‘concentric’ division of
space. Baduy territory is divided into three areas: ’‘Baduy
Dalam’ or Inner Baduy (the core area, very sacred), ‘Baduy
Luar’ or Outer Baduy (outer area, less sacred), and ‘daerah
dangka’ or dangka area (buffer zone). There are no other
groups living in Inner and Outer Baduy within desa
Kanekes, except for a very small moslem group descended
from the original moslem leaders sent by the Sultanate of
Banten. Dangka areas, located adjacent to Kanekes contain
resettled Baduy who live as an enclave within the moslem
Sundanese community.

This territorial organisation has enabled the Inner
Baduy or core region to protect itself from outside

influences, while the Outer Baduy and dangka areas have




been allowed to accept 1limited outside influences
(Koentjaraningrat, 1993: 346-347). Thus, prohibitions are
more strictly followed by Inner Baduy than by Outer Baduy
and the dangka community because they have been influenced
intensively by the outside world. However, recent research
shows that the dangka areas are now less effectively
controlled by traditional leaders due to rapid population
growth and strong socio-economic and political pressure
from their non-Baduy neighbours. Some dangka, such as
dangka Kamancing (paku nagara= ‘country nail’), dangka
Cihandam (sirah dayeuh= ’‘0ld city head’) and Jaro Dangka
Panyaweuyan (inggung=‘’assistant’) were taken over by non-
Baduy people, in 1950, 1985, and 1987, respectively, and
the remaining dangka areas have been settled only by dangka
families. To take over the dangka area, the dangka leader
(jaro dangka) was initially asked by the non-Baduy village
leaders to move to Kanekes. Later, the dangka areas were
registered and assigned as the private property of non-
Baduy people. In general, since the introduction of the
agrarian law in 1870, the village communal lands (geblogan
desa) in areas adjacent the Baduy have been rapidly
converted into private land through land registration by
the government. Therefore, the dangka areas located in
outside Kanekes have been maintained only with difficulty,
because the dangka areas are considered as sacred lands by
the Baduy. By contrast, according to non-Baduy people, such
areas are considered village communal lands (geblogan desa)

which are no different from other communal lands in non-



Baduy villages. In other words, Baduy customary law is not
respected. As a result, some conflict between Baduy
traditional leaders and non-Baduy village leaders continues
to occur. Recently, for example, there was a problem with
the Dangka Cihandam, which is considered a sacred place
called sirah dayeuh (’old city head’). In 1994 a dangka
area of 12 hectares was sold by the non-Baduy village
leader to a non governmental organisation (NGO) named
‘Yayasan Cinta Alam’ (a pseudonym) with the purpose of
protecting forest and for training young people in
environmental values. According to ‘Yayasan Cinta Alam’,
this area can also be used to protect Baduy culture (suaka
adat Baduy), because tourists who want to visit the area
can be confined in a specific zone and given information
there. However, problems have arisen. Although the general
idea of programmes for protecting Baduy culture (suaka
adat) have been agreed by national authorities, such as the
Forestry Department and the Ministry of the Environment
(Kantor Lingkungan Hidup), they have been rejected by the
local government authorities at sub-district and district
level, and by young Banten moslem groups. They assume that
if Baduy is established as a ‘suaka adat’, various village
development programmes will not be introduced. As the young
Banten Moslem groups put it, "if Baduy people are not
allowed to be developed, meaning they are permitted to
remain ’‘backward’, we deny their rightful human potential
(tidak manusiawi)". In addition, the project has been

strongly criticized by traditional leaders (puun), because




it erodes Baduy religion. An example of this is
reconstructions of sacred terraces in the Cihandam forest
protected area to attract tourists, which are imitations of
the true sacred terraces of Sasaka Buana or Arca Domas, or
Sasaka Pada Ageung, on Mount Kendeng, Inner Baduy, which
are visited annually by Puun Cikeusik for ascetic rituals
(ziarah).

Because some dangka areas used by Outer Baduy have
disappeared, and there has been increased population
growth, a substantial number of Outer Baduy can no longer
live inside the Baduy area. They are being pushed out of
their home territory and forced to became share croppers on
the 1land of Sundanese farmers. On the other hand,
neighbouring areas have also rapidly changed through the
introduction of perennial cash crops (rubber, coffee, and
Albizzia®).

The rate of Baduy culture change caused by ecological
and socio-economic factors has become so rapid in recent
years, and its scale so vast, that it is becoming
increasingly difficult for them to respond effectively to
new problems. For example, until the 1970s, access to Baduy
village was mainly by foot-paths, except in areas such as
rubber plantations, where roads had been constructed by the
Dutch government. Moreover, village markets (pasar desa)

are limited to neighbouring non-Baduy areas. However,

3). Although the scientific name of Albizzia falcataria (L)

Fosberg has been replaced by Paraserianthes falcataria (L)
Nielsen, I use Albizzia in this thesis to maintain consistency,
and because it is also a term widely used by local people and
found in the literature.
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today, access to Baduy villages 1is possible by motor
vehicles as a result of the building of village roads.
Also, adjacent the north Baduy area, at Ciboleger, some
small warung (stalls) and a car terminal have been built.
These stalls are usually open daily and continuously.
Public transport is available to carry passengers from
Ciboleger to the district capital, Rangkasbitung. In
addition, television is an increasingly popular form of
village entertainment, and television sets are commonly
found in warung. Almost every evening young Baduy boys and
girls go to warung in order to watch television. They have
more interest in watching television than learning the
rituals of swidden cultivation. Traditionally, this
knowledge has been transmitted by their parents or other
old people in each household of an evening. Consequently,
much local knowledge in relation to the practise of swidden
cultivation can no longer be transferred properly from the
older generation. The younger generation tend to follow a
'modern’ Sundanese way of life which is disapproved of by
their religion. For instance, they usually wear Levi jeans,
red and green cloth, wristwatches and sandals or shoes, and
speak using a polite (basa lemes) or moderate (basa sedeng)
language, particularly when visiting non-Baduy areas
(nganjor) for the cultivation of rice. In addition,
although radios are prohibited, they are commonly owned by
Outer Baduy, because they want to listen to music and
Sundanese language programmes during their leisure time in

their houses or farm houses, or even when working, such as
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weeding, where radios are hung on branches of trees in the
swidden fields.

But disrespect for tradition is not confined to the
young or commoners, it is also found among official formal
village leaders, jaro pamarentah‘. As a result, some jaro
pamarentah have been discharged by the traditional leaders
(puun) because they disobeyed taboos, such as receiving
government subsidies, introducing cash crops (particularly
clove in the 1960s), and permanently moving to non-Baduy
areas. For example, in 1977, 38 Outer Baduy households
moved to the first Baduy government settlement (Baduy
pemukiman) located on Gunung Tunggal, about 20 kilometres
away from Kanekes, supported by Jaro Samin. He was a
retired jaro pamarentah discharged by the puun, because he
accepted a government subsidy and moved to ‘Baduy
pemukiman’.

Thus, today, Baduy culture is being eroded through
both internal and external factors. As the Baduy themselves
put it, their religion has become like ’an old rag’ (baju

rangsak) .

3. Swiddening as an embedded system

The Baduy are ethnic Sundanese who reside in a special

). There are two leadership systems in Baduy: traditional

and official. The traditional leaders are known as puun, and are
selected on the basis of descent (keturunan). The official
village leader is called jaro pamarentah, and has responsibility
for village administration as well as Baduy religion. He is
usually selected by the puun subject to the approval of the sub-
district officer (camat).
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isolated mountainous territory of south Banten. They have
sought to maintain their culture as ‘pure’ as possible
through the honouring of many prohibitions (buyut or
taboos) superintended by their ancestors. Since they live
in an isolated territory and have successfully maintained
their traditional culture over a long period, it can be
reasonably assumed that Baduy culture has closely co-
evolved with the local environment.

My approach to the study of Baduy swidden cultivation
is influenced by a large body of recent work by
anthropologists investigating human ecological issues,
including ‘ethnoecological’ approaches (Conklin, 1957,
1969; Ellen, 1978, 1979a; Ingold 1992; Milton, 1996). I
hope to be able to demonstrate in this thesis that Baduy
culture as it is presently constituted is to a considerable
extent an outcome of having to manage effectively relations
with outsiders who increasingly infringe and threaten their
identity, autonomy and economic infrastructure; and of
having to sustain a set of subsistence practices in the
face of progressive environmental degradation. Therefore,
we might expect Baduy culture to be particularly rich in
fine ecological adjustments and to reflect an unusual
degree of sensitivity to the importance of environmental
sustainability, when compared with the people who surround
them.

Baduy culture is different from that of surrounding
ordinary moslem Sundanese. Their social organization and

religious distinctiveness is strongly regulated by
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ancestral tradition (pikukuh). Pikukuh is derived from
kukuh (’kokoh’ or ’teguh’ in Indonesian) meaning
‘conviction of viewpoint’. Pikukuh 1is more-or-less
equivalent to what is understood elsewhere in Indonesia as
‘adat’. Although ‘adat’ is often posed in opposition to
religion (agama) [see Ellen, 1983: 69-78; Hefner, 1989:
37]. Pikukuh encompasses Baduy religion and provides an
underlying morality for their way of life. According to
Baduy belief, pikukuh has been ’‘deposited’ (dititipkeun) by
the forefathers and must be maintained, followed, and
cannot be changed. It is controlled by traditional leaders
(puun) and their staff. There is strong internal cohesion
based on unwritten pikukuh belief and rules implemented
through charismatic puun. Anything which is prohibited by
pikukuh and puun has the force of taboo. For example, many
luxuries, new economic opportunities, and government
subsidies have been rejected by Baduy because they are
believed to disturb their pikukuh or are incompatible with
their identity. Therefore, in economic behaviour,
individual choices are commonly influenced by the pikukuh.
The main subsistence economy of Baduy 1is swidden
cultivation or huma, but huma for Baduy is not just the
physical practice of rice cultivation, it embodies their
way of life and cultural identity. It contributes towards
the self-conception of the Baduy person. In practising
swidden, Baduy must follow pikukuh. Thus, applying hoes,
spades, pesticides, chemical fertilizers, and selling rice

are prohibited. Such prohibitions limit the potential and
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motivation for over-extraction and exploitation.

The mutual embeddedness of religion and subsistence
has been described for swidden cultivators elsewhere, and
in some cases can be seen to play an important role in
maintaining sustainable and productive environment
relations, such that the ’‘tragedy of the common’ has been
thus far avoided (see Acheson, 1989: 375-378). The econonmic
rationale of such systems differs from those where
expansion and growth are expected. This has been discussed
by many scholars, among them Visser and Granovetter.
According to Visser (1989: 3), swidden economic activity is
governed by the ideas of the participants about the world
and their place in it. In other words, Baduy economic life
is influenced less by formal institutional arrangements,
than by morality and social relations (Gravonevetter, 1992:
61).

The Baduy practise of swidden cultivation has enhanced
their cultural distinctiveness with respect to other,
ordinary, Sundanese. Positively, they are recognised by
their neighbours: as swiddening experts making use of
various spiritual resources (tekun ngahuma pake batin); for
their work ethic (tukang gawe tekun), and for their honesty
(jujur). Negatively, they are regarded as primitive (jelema
primitif), animist (agama animis), and destroyers of the
environment (ngarusak lingkungan). However, most Baduy are
not influenced or embarrassed by such negative images. A
principle of egalitarianism is embedded in Baduy culture:

they speak to members of their own community or with other
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communities always using the same language level, with a
strong and distinctive Baduy accent (basa Baduy). Strong
internal cohesion arising from the force of pikukuh guided
by puun also contributes to a sense of distinct identity.
Of course, to a certain degree Baduy are involved in the
market economy: selling non rice agricultural products and
(among Outer Baduy) engaging in wage labour (kuli, to work
as a coolie) and visiting ’their friends’ in cities (nyaba
ka kawawuhan di kota); but most never relinquish their
identity and become ordinary Sundanese farmers (urang Sunda
biasa).

Most Baduy cash income has been re-invested in the
practiée of swidden cultivation. In other words, their
traditional farming identity has been maintained by use of
the market system. This combination of the two systems,
traditional swiddening and market-orientation, is quite
common among swiddeners in South-east Asia, and under
certain circumstances helps sustain rather than undermine
swiddening (see Sutlive, 1978; Ellen, 1979b; Gomes, 1993;
Dove, 1996: 44). For example, according to Gomes (1993: 20-
26) orang Asli in Malaysia have been able to maintain
traditional swidden cultivation because this has been
subsidised by trading various non-timber products (rattan,
bamboo, damar, gaharu, and fruits), and through involvement
in wage labour (memburuh). Like Baduy, swidden cultivation
among the Iban of Sarawak is not merely a technique for
acquiring food but a total away of life that is supported

by and which in turn reinforces Iban theology, cosmology,
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and eschatology (Sutlive, 1978: 63). This position is
elaborated in the work of Freeman (1970) and Jensen (1974).
In addition, in order to maintain traditional swidden
cultivation, Iban have relied on trading non-timber forest
products, such as para rubber (Hevea brasiliensis) and
rattan. A similar situation is described for the Kantu of
West Kalimantan by Dove (1996:44). Swidden cultivation of
rice 1is only maintained on a sustainable basis by
cultivating various perennial cash crops on fallowed
swidden land, such as rubber. Growing cash crops, such as
rubber, tends to be used flexibly as a means of maintaining
a swiddening way of life among the Kantu. For example, if
swidden cultivators fail to get sufficiently high yields or
when there is harvest failure, they compensate by intensive
rubber tapping. However, if the rubber price on the world
market decreases the rubber trees are abandoned. They can
be tapped again if the rubber price increases. Thus, to
maintain their tradition to farm dry rice, subsidies
obtained by planting and trading cash crops are needed.
According to Dove (1996: 44) this strategy is extremely
flexible and resilient. The situation is similar amongst
the Iban with respect to rattan extraction.

Farming rice, however, is different from planting cash
crops. Rice 1is commonly considered a sacred crop and
planting involves necessary rituals, which reflect the rich
symbolic relationship between people and their environment,
and which are performed at almost every stage in the

swidden cycle (see e.g. Jensen, 1974; Sutlive, 1978;
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Visser, 1989). Such rituals may serve to rearrange human
relationships with the natural and supernatural words in
the way suggested by Rappaport (1979: 34).

Among the Baduy, the swidden cultivation of rice, or
huma, has a for long time been combined with the growing of
fruit trees (Terra, 1958: 160-161). Today, tree fruits are
commonly found in man-made hamlet forests (dukuh lembur)
and reuma (fallowed secondary forest) and represent the
main source of cash income. Swidden rice (unhusked rice
=pare huma and husked rice=beas huma), by contrast, is
considered sacred, never sold, and most home grown rice is
stored in the rice barn (leuit) for between 10 and 90
years. This rice is consumed mainly on ritual occasions,
while daily needs are met from rice bought from small shops
using money obtained from selling fruit and other perennial
crops, such as banana, pepper, petai, durian, and palm
sugar (Outer Baduy only). This produce is sold to local
Outer Baduy middlemen (bandar), and brought to local and
district markets by renting a mini car or truck. 1In
addition, commercial crops, such as clove (cengkeh=Syzigium

aromaticum) [particularly when its price was high, before

1990s], coffee (kopi=Coffea arabica) and Albizzia (kalabise
or albasiah) have been introduced, even though clove and
coffee are prohibited (buyut) in Baduy. Consequently, such
crops are often destroyed by the staff of traditional
leaders during annual purification rituals (pembersihan
adat).

Thus, Baduy swidden cultivation can only be properly
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understood in relation to their culture, ecology and

political economy at the local and regional levels.

4. A literature review of studies on the Baduy

The ethnographic study of the Baduy has a 1long
history. Among the early students of Baduy culture were Jul
Jacobs and J. J. Meijer (1891) who wrote a book called ‘De
Badoejs’ (Baduy people). This book is divided into two
parts; firstly, Baduy ethnography (Eene Ethnographische
Schets) written by Jul Jacobs, and secondly, an analysis of
Baduy language and literature (Taal-en letterkunde der
Badoej’s) written by J.J Meijer. In the first part, some
aspects of Baduy ethnography, such as various original
Baduy names, origin of the community, social organization,
and religion are discussed. According to Jacobs and Mei jer,
Baduy religion was assumed to be the original religion of
Java and similar to the original religion of Polynesia,
though influenced by Buddhism, Hinduism, and Islam. They
describe the Baduy belief in one god called the Batara
Tunggal, and that the Batara Tunggal was thought to have
lived as a human in the world, becoming a god after death.
Baduy traditional leaders (puun) are considered to be
descendants of the Batara Tunggal. Some taboos (buyut)
known in Baduy society, such as receiving smallpox
vaccinations, attending school, and raising cattle are said

to exist because these were not done by the Batara Tunggal
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when he lived in the World.

In the second part, regarding language and literature,
Jacobs and Meijer tell us how Baduy language differs from
Sundanese in the use of the same language level in speaking
with every one in the community. Polite (basa lemes or
‘kromo’ in Javanese), moderate (basa sedeng), and non-
polite language (basa kasar or ’‘ngoko’ in Javanese)were not
recognised. However, in some ritual verse (carita pantun),
polite words are recognised, such as rama (ayah=father),
ibu (ambu=mother), putra (anak=child), siram (mandi=take a
bath), and rambut (buuk=hair).

C.M. Pleyte wrote a book called ‘Artja Domas, het
zieleland der Badoeijs’ in 1909. Like Jacobs and Meijer,
Pleyte assumed that Batara Tunggal and traditional leaders
(puun) including their assistants (girang seurat, kokolot,
jaro dangka and aristocratic persons or menak) were
considered as the God, and descendants of the God,
respectively. He also pointed out that the Artja Domas was
considered as place of mediation as well as the cemetery
place of Baduy ancestors. In addition, the Artja Domas was
considered as the place where the soul was looked after by
the Batara Tunggal.

N.J.C. Geise, writing in 1952, based his work on field
research conducted in adjacent Outer Baduy areas between
1939-1941. He points out that there are some similarities
between the Baduy and surrounding Islamic Sundanese. For
example, language, sacred place, head cloth, and swidden

cultivation are commonly found in the both groups. The
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Baduy community, however, became more different from the
surrounding Islamic Sundanese since the late of sixteenth
century, because they wanted to isolate themselves from
influence of the modern world. Geise reports some conflict
in the Baduy community such as that emanating from
competition for agricultural 1land. For example, some
agricultural land in the Baduy buffer zone (dangka areas)
was allowed to be cultivated by moslems as irrigated rice
fields (sawah), in contrast, these areas were prohibited by
Baduy, converted to ’‘sawah’. In addition, these areas were
not allowed to be privately owned. Because Baduy were
assumed to have magic powers and due to the role of the
puun and their staff, in many cases moslem groups failed to
obtain ’sawah’ in dangka areas.

A special study on swidden cultivation in south Banten
was undertaken by Kools in 1935. His study was aimed at
preventing swidden cultivation, in line with government
policy. Swiddening was thought to destroy the environment,
particulary forest areas. Various aspects of south
Bantenese culture are discussed, covering the general
characteristics of practising swidden cultivation,
traditional 1local 1land wuse law, and the colonial
regulations relating to swidden cultivation. According to
Kools, the swiddening practised by the Baduy was strongly
embedded in their culture. Their land belonged to the
maharatu and if they wanted to cultivate it, special
permission had to be obtained from traditional 1leaders

(puun).
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After Indonesia become independent, ethnographic study
of the Baduy continued, for example the work of Judistira
Garna (1987), J. Bakels and W. Boevink (1988), J. Iskandar
(1985, 1991, 1992), and G. Persoon (1989, 1994). Judistira
Garna (1987) outlines Baduy ethnic history, material
culture, religion, cosmology, and political institutions.
According to Garna, Baduy swidden cultivation has an
important role in giving the community prosperity. The
economic and religious aspects of their way of life are
connected with this traditional farming. For example,
various rituals involved in swidden cultivation express the
core symbolism of body (lahir) and soul (batin).

Iskandar (1985, 1991, 1992) has investigated various
aspects of Baduy interaction with their environment. He
concludes that Baduy swidden cultivation is not static, but
is dynamic over time. For example, Outer Baduy have managed
to adapt through various ecological changes by selecting
and introducing new c;ops, particularly economic crops,
trading non rice crops, renting land and share-cropping,
and through involvement in wage labour.

Research by Bakels and Boevink (1988) has been based
on literature sources in an attempt to reconstruct Baduy
history. Baduy culture is shown to <change due to
developments in the outside world, such as population
growth and colonial policies towards land wuse. They
conclude that although the Baduy live under considerable
pressure with regard to their means of subsistence, their

community is far from disintegrating.
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More recently, research on Baduy cultural identity in
relation to the Indonesian government development
programme, has been conducted by Persoon (1989, 1994). He
concludes that although Baduy have strongly maintained
their traditional way of life, ecological, socio-economic
and cultural change is inevitable. Due to rapid development
in the West Java generally, Baduy pikukuh (adat) is being
reassessed and reorganised in a way which ‘filters’ new
opportunities available through the market and government
development programmes. Compared with other traditional
groups in Indonesia, Baduy have successfully maintained
their distinctive culture. For Persoon, the Baduy can be
considered a traditional group which has been able to avoid
being a ’victim of progress’, because they are able to
successfully exploit what Scott calls the ’‘weapons of the

weak’.

5. Framework and methods

The fieldwork reported here was carried out in the
Baduy area of Kanekes village (desa) in the subdistrict
(kecamatan) Leuwidamar, and in the neighbouring villages of
the subdistricts of Leuwidamar, Bojongmanik, and Muncang,
where swiddening has been intensively practised by Outer
Baduy people (see Map 2.2, 2.3 and 2.4). Field observations
were conducted between October 1995 and June 1996, and one
month was spent (July-August 1996) examining various

archival sources deposited in the Royal Institute for
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Linguistics, Geography and Ethnology (KITLV) in Leiden and
the Rijksarchif in the Hague, the Netherlands.

Baduy was chosen for various reasons. Firstly, this
area 1is inhabited by traditional Sundanese people who
otherwise practise swidden cultivation in an enclave within
a majority of Moslem Sundanese who practise intensive wet
rice (sawah) farming. Secondly, this community has
maintained its traditional culture over a period of several
hundred years and has actively resisted change. Therefore,
the relationship between people and environment is deeply

embedded in their culture. In addition, the community has

a unique social and political organization with strong
control exercised by traditional leaders. Thirdly, it is
one of a few tiny ethnic groups which has explicitly
rejected the national development programme, although it is
located only 130 km from Jakarta. Fourthly, historically,
Baduy identity in practising swidden farming as a means of
subsistence has been continuously threatened by both
internal and external factors, such as population pressure,
land use change, market penetration, and government policy.
Nevertheless, the community has developed various cultural
adjustment strategies to maintain their identity, mainly
linked to the practice of swidden cultivation.

I stayed in the houses or farm houses (saung huma) of
both Inner and Outer Baduy informants. In general, the
Baduy people accepted my presence in Kanekes village and
were very co-operative and friendly. I had previously

conducted intensive research on social forestry in this
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area for the Ford Foundation and for the State Forestry
Corporation (Perum Perhutani) for about one year in 1985-
1986, and this previous research experience helped.

The first two weeks of my stay in Kanekes, during
October 1995, were devoted to orientation. I visited the
Inner (Baduy Dalam), Outer (Baduy Luar), Dangka (daerah
Dangka), Baduy settlements constructed by the government
(Baduy pemukiman), and Outer Baduy transient swiddening
areas (panganjoran Baduy 1luar), to survey the physical
environment, to observe people daily activities and to
informally question official village leaders (jaro
pamarentah) and their staff (a village secretary=carik and
assistant=pangiwa), traditional leaders (puun) and their
staff (jaro tangtu, jaro dangka, jaro tanggungan 12, and
kokolotan lembur), and representative households: those of
old people with knowledge of the historical background,
people involved in planting new cash crops, in trading,
making handicrafts, making palm sugar, off-farm Jjobs,
travelling, and involved in the government settlement
programme.

On the basis of these enquiries I selected key
informants in Cibeo (Inner Baduy), Babakan Gajeboh/Marengo
and Kaduketug (Outer Baduy), and Kopo (the Baduy’s
settlement project), who were regularly visited and
interviewed during my field research. I observed their
everyday activities and conducted informal interviews,
often working closely with a few key informants (cf. Ellen,

1984; Bodley, 1994; Bernard, 1994). I 1lived in their
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houses, ate their food, accompanied them to their swidden
fields, fallow lands, forests, small shops or markets, and
accepted invitations to their ceremonies.

I witnessed the main activities of key informants at
every stage of the swidden cycle with their associated
social and rituals events. For example, at the beginning of
my field research in October 1995, the swidden fields were
being planted with rice; as my research finished in June
1996, the swidden fields were being harvested and closed
with the kawalu, ngalaksa, and seba rituals. Observation of
even the most simple practical operations, however, was not
without its difficulties. Unfortunately, I could not stay
for more than one week for each visit to Inner Baduy, as
according to Baduy custom, guests are not allowed to stay
in Inner Baduy for more than three nights. Indeed, some
foreigners and Chinese are only allowed to stay a few days,
and only in certain hamlets of Outer Baduy, such as
Kaduketug, Kadujangkung, and Gajeboh. In addition, during
fasting time, kawalu, only limited guests are allowed to
visit Baduy at all. Therefore, in order to conduct research
in Inner Baduy, I frequently stayed in farm houses or
stayed in neighbouring areas. Moreover, as rice is
considered to have a spirit, similar to the human soul, I
was not allowed to measure rice production directly.
However, I was able to make calculations indirectly through
interviews and use of standard equivalents.I was also
unable to observe some ritual events directly, and for data

on these relied on informal conversations.
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Basic census data were collected more systematically,
and in the same way I have gathered information on
interactions between people; involved in, for example,
borrowing rice seed, renting swidden land, and trading
agricultural produce. I worked intensively with six older
individual men in order to document their life histories in
some detail, particularly changes in land use over time. By
collecting such information, I have been able to analyse
changing perceptions of swidden farming, religion, income,
expenditure, food composition, settlement pattern,
household structure, travel, the role of Kkinship, land
tenure, labour organisation and conflict (both between
Baduy and between Baduy and outsiders).

Key informants in the non-Baduy community, such as
farmers who have become landlords to Outer Baduy, and
administration sub-district (kecamatan) officials, field
officers of the Social Welfare Department (petugas lapangan
DEPSOS), and agricultural extension workers (petugas
penyuluhan pertanian) were interviewed to obtain their
perceptions of the Baduy way of life and farming. By asking
both the tenants (Outer Baduy people) and landlords (non
Baduy people), I was able to verify data about Baduy out-
migration (nganjor) to adjacent areas.

Basic ecological data, such as average size of swidden
fields (huma) , crop diversity, characteristics of
anthropogenic forests (dukuh lembur), mixed-gardens
(kebon), secondary growth (reuma) and mature forest

(leuweung kolot) were analysed using standard plant
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ecological methods, including plot surveys. All plants and
crop species in 20 plots of 20 m x 20 m of each land use
type were recorded. In addition, crop production in swidden
plots was also measured. Plant uses, including medical
uses, were recorded, along with vernacular and scientific
names. Plant identification was undertaken at the Research
Centre for Biology (Herbarium) in Bogor. Data on wild
animals were collected by direct observation using field
guide manuals and by interviewing informants.

Land survey and soil analyses were undertaken using
ethnoecological approaches, asking informants about local
land and soil classifications. Some soil samples from what
local people regarded as fertile and non-fertile soil were
taken from various stages in the swidden fallow, such as
after 1, 2, 3 and 4 years, respectively. These were
analysed at the soil laboratory of the Agricultural
Faculty, Padjadjaran University, Bandung.

The sources for secondary data were varied, including
statistics, literature and archival materials. The archival
materials used were ‘the Memorie van Overgave’ and the
’‘Adatrechtbundels’. The ’‘Memorie van Overgave’ written by
each Dutch colonial resident at the end of his term of
office provided an invaluable source of information for the
Banten region in the early nineteen hundreds. In addition,
the o0ld Sundanese manuscript, ‘Sanghyang Siskanda ng
Karesian’ placed in the National Archives (Arsip Nasional),
Jakarta, named ‘kropak 630’, and translated by Atja and

Saleh Danasasmita (198la) provided information concerning
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0ld Sundanese traditions.

6. Arrangement of the thesis

In the present chapter I have set out the objectives
of the study, provided some background, reviewed some
relevant literature and discussed the framework and methods
used. Chapter II describes the Baduy environment comprising
the administrative context, physical access, geography,
rainfall, soil, land use types, vegetation, wild animals,
and population. Chapter III introduces Baduy social and
political organisation including the name Baduy, theories
of Baduy origins, religion and belief, pattern of
settlement, leadership system, kinship and life-cycle, and
the exchange economy.

Chapter IV provides a historical account of
agricultural land use: in the pre-colonial (zaman ratu),
colonial (zaman penjajahan), and post colonial periods
(zaman kemerdekaan).

Chapter V concerns the social organization of land and
labour: access to land (inheritance, loans, rent, share-
cropping, and purchasing) and labour organization in
swiddening [labour exchange (liliuran), cooperative work
(rereongan), and wage labour (kuli upah)].

Chapter VI discusses swiddening as a ritual
obligation, together with the swidden cycle and swidden
production. Each stage of the cycle is analysed: the

agricultural calendar, site selection, clearing, burning,
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seed preparation, planting, weeding, harvesting, storage,
consumption, and labour organization. The pattern of
cropping (rice and annual crops) and cash income (sugar
palm products and fruits) are also discussed.

Chapter VII discusses recent changes in Baduy swidden
cultivation, including the introduction of cash crops
(clove, coffee, Albizzia), off-farm jobs, trading cash crop
products, trading traditional cloth and handicrafts, and
involvement in wage labour, and the new Baduy settlement
project: its location, history, ecological and socio-
economic conditions, and adaptation and <change in
relationship to the development process.

Finally, in chapter VIII, I return to a discussion of
Baduy swidden cultivation in relation to cultural identity,
and the pressure on the traditional way of life. I relate
this to recent socio-economic changes, market penetration

and government policy.
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CHAPTER 2

THE BADUY ENVIRONMENT

The Baduy have been living in a relatively isolated
fashion in a reserve forest territory for several hundred
years. They themselves claim that this isolation allows
them to maintain a simple way of life, faithful to their
ancestors wishes, and regulated by asceticism (tapa). This
contrasts with the hectic life style of the modern world.
However, the traditional Baduy way of life is increasingly
vulnerable to internal and external pressures, and
undoubtedly is now different from what it has been in the
past. This chapter introduces the physical environment in

which Baduy at the present time dwell.

1. The administrative context viewed historically

Until the early sixteenth century the Banten region
was controlled by the Sundanese Kingdom of Pajajaran (1333-
1579). The last capital, known as Pakwan, was located in
the northern area, near present day Bogor, a highly
appropriate place for developing both agriculture and
trade. Coastal trading towns such as Banten, Pontang,
Cikande, Tangerang, Sunda Kelapa, Karawang and Cimanuk
could be reached by boats from Pakwan along the Ciliwung
river, a journey of approximately two days (Ekadjati, 1984:
85).

Our knowledge of the earliest trading activities in

the o0ld coastal towns of West Java comes from accounts of
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Portuguese voyagers. For example, Duarte Barbosa reports in
1516 that the king of the Sundanese Kingdom was very active
in trading with the Portuguese. The geography of the
Kingdom is described by Joao de Baros (1511) as consisting
of a lowland or coastal area and an interior or mountainous
area. The coastal towns in the north were trading centres,
while the interior mountainous area in the south was
composed predominantly of highlands (Djajadiningrat, 1983
[1913]:83]. Bantam bay or ‘Sunda Bantam’ (see Map 2.1) had
developed rapidly as a centre in the pepper (lada) trade,
particularly after the capture of Malacca by Portuguese in
1511 (Kartodirdjo, 1966: 30; Djajadiningrat 1983 [1913]:
83).

In order to protect their areas of influence from
infiltration from the neighbouring Islamic Kingdoms of
Cirebon and Demak, the Kkingdom of Pajajaran and the
Portuguese established in 1522 a trade and security pact.
However, this strategy was not successful and in 1526 and
1527, respectively, Banten and Sunda Kelapa were conguered
by Cirebon and Demak (Ekadjati, 1984: 86-87). Moreover,
since the Sultanate of Banten had been founded by Javanese
colonists from Demak in 1520, Hinduism was being gradually
replaced by Islam. Under the Sultanate, the north Banten
areas were developed for agriculture, particularly wet rice
(sawah), and coastal towns for trade. Thus, as with the
former Hindu Pajajaran Kingdom, the core was located in the
lowland of the northern Banten region, while the

mountainous area to the south was still considered as
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interior.

By the early nineteenth century Dutch trading
activities, enforcement of the pepper trade monopoly in
Java, and the power of the Banten Sultanate were gradually
being eroded. In 1808 the Sultanate of Banten was formally
abolished by Governor-General Daendels (Kartodirdjo, 1966:
36), and absorbed into Dutch colonial territory. Under
Dutch government, since the early eighteenth century,
Banten had been administered as a residency consisting of
3 regencies; in the north, Serang, in the west, Pandeglang

and to the south Lebak, and 15 districts (Table 2.1).

Table 2.1. Administrative division of Banten in the
early eighteenth century

———————— ————— — — — - —— ———————————— — - ——— —— ——" — ———

Serang Serang ¥*)
Cilegon
Anyer

Ciomas
Pontang
Ciruas
Pamarayan
Pandeglang *)
Caringin
Menes
Cibaliung
Rangkasbitung*)
Parungkujang
Lebak
Cilangkahan
*) Regency capital

Source: Kartodirdjo (1966: 83)

Pandeglang

Lebak

The east regency was ruled over by a Sultan until 1813. The

highest Dutch official was the resident, based in Serang
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and supported by three assistants; based in three regency
capitals: Serang, Pandeglang and Rangkasbitung. The
assistant resident was supported by controllers in each
sub-district and aided by a local, ’‘bupati’ at the district

level and a ‘wedana’ at the sub-district level (Table 2.2).

Table 2.2. The various administrative staff
recognised in Java in the early nineteenth century

Administrative Dutch Staff Local Staff
unit
Province Governor

(propinsi)

Residency Resident

(keresidenan)

District Assistant Bupati
(kabupaten) Resident

Sub-district Controller Wedana
(kawedanaan)

Sub-district Controller Camat
(kecamatan) aspirant

Village (desa) Jaro, supported

by Carik, Pangiwa
and Kolot-kolot

Source: After Hiroyoshi Kano (1984: 36).

In accordance with the objectives of the Dutch
government to manage the rural areas, administrative
villages (desa) were introduced, mainly to define more
effectively administrative border units, corporate and
autonomous rural areas (Van Neil, 1981: 25-28; Breman,
1987:189-240; Elson, 1994:29). Each village had its own
headmen, 1locally called 3jaro, elected by the villagers
themselves and confirmed by the district officer or wedana
(Table 2.2). On a day-to-day basis, the Jaro was assisted
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by a staff consisting of secretary (carik), in charge of
issuing orders (pangiwa or panglaku), policeman
(jagareksa), postman (kapetengan or @pancalang), tax
collector (amil) and village elders (kolot-kolot or tuwa-
tuwa) [Kartodirdijo, 1966: 56).

With Indonesian independence, Banten was
administratively established as a residency consisting of
3 districts (kabupaten): Serang, Pandeglang and Lebak. The
Baduy area comprised 5101,85 ha, and more than 40 hamlets
(kampung or lembur), but consisted of a single desa, Desa
Kanekes, located in the isolated mountainous area of South
Banten. Before the 1980s, this village, together with three
other neighbouring villages in the north (desa Cibungur,
desa Cisimeut, and desa Leuwidamar), constituted the sub-
district (kecamatan) of Leuwidamar, in the district
(kabupaten) of Lebak of the residency of Banten.

Because of increasing population density, during the
1980s three existing villages of kecamatan Leuwidamar were
divided into several new administrative villages. Desa
Cisimeut, desa Cibungur and desa Leuwidamar were divided
into 2, 4 and 4 administrative villages, respectively. It
was initially proposed by the district government that
Kanekes be divided into three villages: desa Kanekes I
(administrative centre in Kaduketug, Outer Baduy), Kanekes
ITI (Cisaban, Outer Baduy), and Kanekes III (Cikartawarna,
Inner Baduy). This proposal, however, was strongly rejected
by the religious leaders (puun) of the Baduy community. The

Baduy regard themselves as a cultural unity traditionally
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composed of three territories: Inner Baduy (Baduy dalam or
daerah tangu), Outer Baduy (Baduy luar or daerah panamping)
and the Dangka area (daerah dangka). Baduy believe that the
integrity of this arrangement should not be violated by
cross-cutting administrative structures. As a result, the
proposal to create new administrative villages was
abolished by the Governor of West Java (PEMDA DATI II,
Lebak, 1985: 49). Over a period of about 15 years, in the
neighbourhood of desa Kanekes, only one new district was
established with 9 new administrative villages. Similarly,
some villages to the east (kecamatan Muncang), to the west
(kecamatan Bojongmanik) and to the south (kecamatan
Malingping and Bayah) of desa Kanekes were also divided
into new village administrations. Thus, kecamatan
Lewidamar, Muncang, Bojongmanik, Malingping and Bayah now
consist of 13, 17, 16, 25 and 16 villages, respectively,
totalling 87 villages (Map 2.2) [Kantor Statistik Lebak,
1993: 9].

Today, the Baduy area of Desa Kanekes is surrounded by
11 non-Baduy villages in 5 sub-districts. The nearest
villages in the northern part are Desa Bojong Menteng, Desa
Cibungur, Desa Cisimeut, and Desa Nayagati of kecamatan
Leuwidamar. To the south it is bordered by Desa Cikate of
Kecamatan Malingping and Desa Citorek of Kecamatan Bayah.
To the west it is bordered by Desa Karang Nunggal, Desa
Parakanbeusi and Desa Keboncau of Kecamatan Bojongmanik;
and to the east by Desa Sobang, Desa Karangcombong and Desa

Cilebang of Kecamatan Muncang (Map 2.3).
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2. Physical Access

Since the colonial period Lebak has been known as an
isolated district of forest with a low population (Mohr,
1945: 257). Access from Batavia, now Jakarta, was only
possible along a road that ran west via Tangerang, Serang
and then on to Rangkasbitung. Another road into the region
was built in 1925, running west from Buitenzorg, now Bogor,
via Jasinga, Leuwiliang to Rangkasbitung (Williams, 1990:
1) [see map 2.1].

Before the 1950s, a village road existed from
Leuwidamar to Muncang built by the Dutch to service rubber
plantations in the area, such as at Perkebunan Bantarjaya,
Cilisung, Cikapek, Gunung Tunggal and Kopo. However, access
to Kaduketug hamlet in Desa Kanekes from the sub-district
capital (Leuwidamar) was until the 1970s only by footpath
(jalan satapak) through forest and across the Cisimeut
river at desa Cisimeut, that is approximately 13 km (see
Map 2.4). In 1975 the main footpath between Leuwidamar and
Ciboleger (Kaduketug neighbour area) was widened and
upgraded to a village road (jalan desa) by reinforcing it
with river stones. This work was organised by a respected
traditional leader (jawara) of desa Cisimeut, Jaro Karis.
As a result, some vehicles now travel between the district
capital, Rangkasbitung, and Cisimeut. However, these cannot
continue to Ciboleger because the bridge over the Cisimeut
river 1is only a wooden suspension bridge (jembatan

gantung). The road between Bantarnaga hamlet in Cisimeut
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desa and Ciboleger, approximately 5 km 1long, is only
suitable for walking or motor bikes. Very occasionally,
vehicles do cross the Cisimeut river, but usually only when
the water level in the river is low.

Another main footpath, approximately 17 km 1long,
between Leuwidamar and Ciboleger via Simpang, Cibengkung
and Ciboleger has also been upgraded to the standard of a
village road by the local government (Map 2.4). In the
1980s this road was asphalted, allowing vehicles belonging
to villagers from Cibunut hamlet in desa Cisimeut to
provide a transport service between Rangkasbitung and
Ciboleger. In addition, in the west of Desa Kanekes, a main
road between Simpang and Dungkuk was built by the
government and extended from Parigi to Karoya in 1987. This
road has provided much easier access for vehicles to the
isolated Inner Baduy hamlets. More recently, at the end of
1995, the main road between Simpang and Ciboleger was also
improved, where there already existed a car terminal and
some food and handicraft stalls (warung). Consequently,
travelling to the Baduy area today from Rangkasbitung is
not difficult. This can be done by using two routes from
Leuwidamar to Ciboleger, a shorter route via Cisimeut
crossing the river, and a rather longer route via Simpang
and Cibengkung (in Cibungur village) avoiding the river.
However, public transport from Rangkasbitung is wusually
only available until about 6.00 p.m. Rangkasbitung itself
is accessible by public transport from Jakarta, such as

trains, buses, and colts (Japanese small buses). Trains
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carry people and goods which normally stop at some small
stations along a route between Tanah Abang, Jakarta and
Rangkasbitung. The vehicles can use two main routes. The
first route is by the northern coastal road from Jakarta
west to Tangerang-Serang-Pandeglang and Rangkasbitung, a
distance of 131 km (Map 2.1). Since the early 1990s there
has also been a faster highway between Jakarta and Serang
making transportation between the two towns much easier.
The second route runs east from Jakarta to Bogor-Jasinga-
Cipanas-Rangkasbitung, approximately 98 km. Travelling by
this route to the Baduy area, via Gajrug (in Cipanas) makes
it possible to go directly to Cisimeut instead of first to
Rangkasbitung, though (as mentioned earlier) mainly in the
dry season.

From Ciboleger, the Baduy area can be reached only by
walking, the first main hamlet (lembur or kampung) on this
route being Kampung Cigoel where the official village
administration resides. Other hamlets can be reached from
this hamlet by walking along hilly footpaths. In places,
traditional bamboo bridges are found, particularly where

the footpaths cross the Ciujung river.

3. Geography

The Baduy area of Desa Kanekes 1is 1located at
approximately latitude 6° 27’ 27"-6° 30’ North and longitude
106° 379"-106° 4’ 5" East. Geologically, the Baduy area is

composed of young limestone, covered with thin humus. A
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general feature of the geology of the Banten region is the
lack of volcanoces to provide 1lime, magnesia, iron,
potassium, and phosphoric acid. For this reason it poses
particular problems in conducting effective agriculture
(Mohr, 1945: 257).

The main river flowing through the area is the
Ciujung. The upstream is located in the forest area of
Gunung Kendeng, south Cikeusik hamlet in Inner Baduy, where
a sacred place called Arca Domas is found. The river flows
in a northerly direction from Cikeusik passing the Outer
Baduy hamlets of Cisadane, Batubeulah and Gajeboh,
downstream to Rangkasbitung, Serang and eventually into the
north Java Sea (Map 2.5). ‘Sungai Ciujung’ has many
cultural functions for the Baduy, such as bathing, washing
and fishing, while downstream it has been used for
irrigation, fishing, bathing, for sand, and as a navigable
river using bamboo rafts.

There are a number of tributaries to the Ciujung in
both Inner and Outer Baduy. In my own survey of the
catchment area I found it convenient to identify 6 main
zones: between Cikeusik and Cibeo; between Cibeo and
Cikadu; between Cikadu and Kaduketer; between Leuwibuleud
(Kaduketer) and Cicakal Hilir (Muhara); between Cicakal
Hilir and Gajeboh; and between Gajeboh and Kaduketug. In
these zones I recorded 6, 5, 10, 4, 3, and 9 tributaries,
respectively, giving a total of 37 (see Table 2.3 and Map
2.3). Some of tributaries flow through hamlets, such as

Sungai Cikeusik through Cikeusik, Sungai Ciparahiang
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Table 2.3. Some tributaries of the Ciujung river, desa
Kanekes
Name of tributary : Location of confluence with
Ciujung river
(1) Between Cikeusik and Cibeo
1. Sungai Cikeusik east side, near Cikeusik
2. Sungai Cibeueung east side, near Cikartawarna
3. Sungai Cipokol west side
4. Sungai Cibarani west side
5. Sungai Cipicung west side
6. Sungai Ciparahiang east side, near Cibeo
(II)Between Cibeo and Cika
7. Sungai Cibogo
8. Sungai Cikarang
9. Sungai Citeureup
10.Sungai girang Cikadu west side
11.Sungai Cikadu west side
(III) Between Cikadu and Kadugete;
12. Sungai hilir Cikadu west side
13. Sungai hilir Cikadu west side
14. Sungai Cijerenong east side
15. Sungai Cipicung east side
16. Sungai Cimandayeum east side
17. Sungai Cipiit west side
18. Sungai Cipaneureusan east side
19. Sungai Cipaneureusanl west side
20. Sungai Cipaneureusan2 west side
21. Sungai Kaduketer east side
(IV) Between Kaduketer (Leuwi buleud) and Cicakal Hilir
22. Sungai Cikanekes east side
23. S. Curug leuwi buleud west side, near Cicatang
24. Sungai Cikaduseupan west side
25. Sunga1 Cigantungan west side
(V) Between Cicakal Hilir and Gajeboh
26. Sungai Cicakal Muhara west side
27. Sungai Cibepeng west side
28. Sungai Cigaru west side
(VI)_Betwe Gajeboh-Kaduketu
26. Sungai Cidangdang east side, near Marengo
27. Sungai Cimamiru east side
28. Sungai Cisamabar east side
29. Sungai Pasir Samodo west side
30. Sungai Cipinang east side
31. Sungai Cicangkrung west side
32. Sungai Ciseel west side
33. Sungai Cihulu east side
34. Sungai Cibaduy east side

Source: Field research (1996)
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Sungai Cikadu through Cikadu, Sungai Kaduketer through
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Kaduketer, Sungai Cihulu through Cihulu, and Sungai Cibaduy
through Kaduketug.

Another river, ’‘Sungai Cisimeut’ flows from the south,
passing the eastern part of the border area between Outer
Baduy and Desa Nayagati, downstream to Rangkasbitung where
it unites with Sungai Ciujung in the north of
Rangkasbitung, and eventually empties into the north Java
sea (see Map 2.5).

Topographically, the Banten regency can be divided
into two zones: a lowland coastal zone and a highland zone.
In his discussion of Javanese topography, Geertz (1963: 42-
43) describes these as the ’pesisir’ and Sunda areas,
respectively (see Map 2.6).

The lowland coastal zone is located in north Banten,
the former core area of both the Pajajaran Kingdom and the
Sultanate of Banten. In this area the elevation ranges
between 0 to 200 m above sea level; the soil is rather poor
compared with that of the plain between Cirebon and Japara
or in the Solo and Brantas delta, due to lack volcanoes in
the upstream of south Banten (Geertz, 1963: 42-43). In the
lowland, wet rice fields (sawah) predominate. Irrigated
rice cultivation was first introduced and established
during the Banten Sultanate, and was of three kinds: sawah
laid out at the command of the sultan or his appanage-
holder or royal domain (sawah negara), sawah granted to
officials, relatives, and personal favourites of the sultan
(sawah ganjaran), and sawah opened up by employing

compulsory service attached to ‘pusaka land’ (sawa jasa).
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When the Sultanate of Banten was abolished by the Dutch,
all sawah in the lowlands of Banten was taxed, land owners
paying one-fifth of their total yield (Kartodirdjo, 1966:
34-35).

The highland zone or ’‘daerah pegunungan’ (in the past,
combined with the Priangan area, and called the Sunda area
by Geertz), is located in southern Banten, including the
region of Pandeglang and Lebak. Until relatively recently
this area was predominantly forest and very thinly
populated (Mohr, 1945: 257). The main form of agriculture
was swidden cultivation (huma) [Kools, 1935]. It is in this
area that the Baduy are located. Topographically, the area
consists of moderately steep to very steep hill and
mountain, and forms a ridge-and- valley complex. In the
south-eastern part of Desa Kanekes (Inner Baduy), hear
kampung Cikeusik, there are some mountains still covered by
dense forest, such as Gunung Kendeng, Gunung Singaresik,
Gunung Hoe, Gunung Handarusa and Gunung Hunyur. Similar
forest is also found near kampung Cibeo, such as on Gunung
Manglid, Gunung Seel, Gunung Handarusa, Gunung Bukit
Kancil, Gunung Seueur, Gunung Pagelaran, and Gunung
Kaduketer. In the northern part (Outer Baduy), some slopes
are also still covered by forest, particularly on the tops
of mountains, such as Gunung Jatake (Kaduketer), Gunung
Cikadu (Cikadu), Gunung Sorokokod (Sorokokod), and Gunung
Baduy (Kaduketug). These areas are protected, have never
been used for swidden cultivation in living memory and are

called ‘entrusted forest’ (leuweung titipan). According to
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the Baduy ’‘entrusted forest’ is different from ’‘protected
forest’. For example, it may be sometimes possible to
cultivate in protected forest. Entrusted forest, however,
cannot be opened. Because it is necessary to seek the
permission of the people who first entrusted the area, it
is considered to have ancestral protection. Thus, entrusted
forest is reserved for ever through ancestral edict.
Hamlets (kampung or 1lembur) are scattered along
valleys near the Ciujung river and its tributaries, or near
other water sources, at an altitude of between 170 m and
410 m asl [Purnomohadi, 1985: 40-41]. In the northern area,
the first hamlet approached from non-Baduy settlement is
Cigoel (new satellite hamlet extended from Kaduketuqg),
located at 250 m asl. From this place other hamlets to the
south can be reached by footpath: kampung Gajeboh (170 m
asl), located on the bank of the Ciujung river; and two
satellites originating during the 1990s from Gajeboh,
located to the north: Babakan Marengo (174 m asl) and
Babakan Balingbing (175 m asl). Cicakal Hilir (210 m asl)
in the southern area, can also be reached from Gajeboh, by
crossing the Ciujung river by a bamboo suspension bridge.
Other hamlets in the southern part between Cicakal Hilir
and Inner Baduy include Cipaler (300 m asl), Cicakal Girang
(410 m asl), Cipiit (340 m asl), Ciranji (310 m asl), and
Cijahe (300 m asl). The Inner Baduy area consists of three
hamlets. From north to south these are Cibeo (290 m asl),
Cikartawarna (300 m asl), and Cikeusik (300 m asl)[see Map

2,37
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4. Rainfall

The Baduy area exhibits two main seasons: a dry season
(musim kemarau or usum halodo) and a wet season (musim
hujan or usum hujan). In general, from November to April,
the south-west monsoon brings heavy rains, while from May
to October the south-east monsoon brings drier weather.

Monthly rainfall figures, recorded by the Institute of
Meteorology and Geophysics (Lembaga Meteorologi dan
Geofisika) at Leuwidamar sub-district for the period 1975-
1990 show that on average the wettest month is January with
383 mm/month, and the driest month June with 97 mm/month
(Figure 2.1). The average daily air temperature is recorded
as more than 20 degrees Celsius. Following Schmidt and
Ferguson 1951 (Soemarwoto, 1992: 20-21), the Baduy area
exhibits a rainfall ‘A’ pattern (Figure 2.2), that is heavy
rainfall throughout the year. Average monthly rainfall is
categorized ‘wet’(bulan basah) if there is more than 100
millimetres/day. Average yearly rainfall was recorded as
between 1707 mm/month and 3403 mm/month (Figure 2.3).
According to Mohr (1945: 257), the Banten area has a poor
soil, caused in part by climate. The soil in this region is
from young rock which is predominantly volcanic, and easily
leached by heavy persistent rainfall.

The main problem of soil fertility in the tropics is
acknowledged to be leaching due to rainfall exceeding
evaporation, which results in the downward movement of

water in the soil (c.f. Sutlive, 1978: 15~16). Since the
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Figqure 2,1, Mean monthly rainfall (in millimetres) and number of rain days at Leuwidamar
sub-district, 1975-1990 (Meteorological and Geo physical data)
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Baduy area is characterised by steep slopes, young rock and
heavy rainfall throughout year, erosion is a major problem,
particularly during the wet season when swidden fields are
being prepared for the planting of rice. Water samples
taken between 25-26 April 1986 in an upstream area of the
Ciujung river, near Cikeusik hamlet, before and after rain,
indicate the extent of soil erosion in the Baduy area. This
is illustrated, for example, by percentage changes in water
discharge and suspended solids. Before rain, water
discharge and suspended solids were recorded at 661

litres/second and 64.88 mg/litre, respectively (Table 2.4).

Table 2.4. Water discharge and Suspended solids in
upstream Ciujung river, near Cikeusik hamlet, Inner
Baduy*)
Sampling :Sampling:Water :Suspended : Percentage
date(weather: (hour) :discharge (Q):Solid (CS): change
after

conditions) : :litre/second):(mg/litre): raining day
- : S : Q ¢ CS
(%) (%)
25 April ’86: 16.09 : 661 - 64.88 :baseline
(non raining) data **)
Raining day : 19.45 : 3682 s 196.81 : 82 : 67
26 April ’86: 6.45 2 1582 H 61,10 : B8 = 6

(non raining)

*) Source: Field research (1985/1986).
**) As baseline data in calculating percentage change
of water discharge and suspended solid after rain

After rain, the water discharge and suspended solids
increased to 82 per cent and 67 per cent, respectively.

These were considered to be due to run-off and soil
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leaching entering the river, and particularly from land
surfaces on steep slopes with little or no vegetation cover
and humus from forest opened up for swidden cultivation.
This can be seen, for example, by measuring water discharge
the day after a rain day. Although water discharge is still
higher than before the rain, at approximately 58 per cent
suspended solids, it decreases by approximately 6 per cent,

as run-off and soil leaching stops with cessation of rain.

5. Soil

The soil types in the Baduy area are predominantly
’‘brown latosol’ (latosol coklat). Top soil is sandy loam or
sandy clay with high erodibility.

Various types of soil (taneuh) are recognised and
named by the Baduy, based on colour, water content,
stoniness or rock parent material, and humus content (Table
2.5 ). According to informants, soil fertility in the Baduy
area varies from place to place. In Outer Baduy, for
example, some areas of Kaduketug and Kadujangkung are
recognised as fertile (taneuh subur), while in the south
between Cicakal Hilir and Cicakal Girang the soil is
thought to be poor (taneuh anggar). Some parts of the
neighbouring non-Baduy area, such as Kaduheulang, near
Cihandam, are also recognised as being fertile. Fertile
land (taneuh subur) is recognised as such by the Baduy when

it displays some of the following characteristics:
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Table 2.5. Baduy soil classification

Main criteria

Vernacular
name

English gloss

Characters

Colour

Taneuh
beureum

Red soil

Visual
appearance
red,
considered
poor

Taneuh bodas

Clay soil

Visual
appearance
white,
considered
poor

Taneuh
hideung

Black soil

Visual
appearance
black,
considered
fertile

Water
content/Stick
-iness

Taneuh liket

Sticky soil

Poor aerial
saturation,
fertility is
low

Taneuh bear

Non sticky
soil

Good aerial
saturation,
fertility is
high

Stoniness/
Smoothness

Taneuh karang

Stony soil

Consists of
many stones,
considered

fertile soil

Taneuh euweuh

Non stony

No stones,

karang soil fertility
high
Taneuh keusik | Sandy soil High sand
content,
fertility
moderate
Humus content | Taneuh loba Rich humus High humus
surubuk soil soil content,
fertility
high
Taneuh kurang Poor humus Lack of
surubuk humus,

fertility low

Source:
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blackness (hideung), non stickiness (henteu lengket), non-
rockiness (henteu loba batu karang), rich humus (surubuk)
and location in a flat area (daerah cepak)[Table 2.5].

Soil samples labelled by informants as ‘poor’ (taneuh
anggar) and ‘fertile’ (taneuh subur) were analysed in the
soil laboratory of the Agriculture Faculty at Padjadjaran
University, Bandung. Fertile soil (type A) was taken from
the Cihulu area, while poor soil (type B) was taken from
Cicakal Muhara. The following <characteristics were
analysed: soil reaction (pH), cation exchange capacity,
base saturation, saturated aluminium, dry bulk density,
water availability, permeability, organic components (N, P,
K, and C) and exchangeable base (K, Na, Ca, and Mg).

In general, the quality of the ’‘fertile’ soil (type A)
tended to be better than that of ’poor’ soil (type B). For
example, the pH of type B is highly acid, particularly in
land fallowed for 1 to 3 years. Soil type A, however, was
only very acid when the sample was taken from land fallowed
1 and 2 years. Soil type B, however, was only very acid
when the sample was taken from land fallowed 2 and 3 years

(Table 2.6).
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Table 2.6. pH of composite soil samples from
Outer Baduy area at depth of 0-20 cm

5.00 (acid) 4.46 (acid)
4.70 (acid) 4.39 (highly acid)

4.24 (highly acid): 4.21 (highly acid)
4.41 (highly acid): 4.30 (highly acid)

Type A= taneuh subur; and B= taneuh anggar
Source: Laboratory analysis (1996)

Cation exchange capacity of soil type A was higher
than that of soil type B, which means that soil type A has
a high capacity to maintain its fertility compared with
soil type B (Table 2.7). Saturated aluminium content, which
in excess can poison crops, was higher in soil type B. In
type B samples a high percentage saturated aluminium was
recorded for soil from land fallowed for 1 to 4 years,
while in soil type A it was only found in land fallowed for

1 and 2 years (Table 2.8).

Table 2.7. Cation exchange capacity of composite soil
samples from Outer Baduy area at depth of 0-30 cm

Fallowing : Cation exchange capacity (me/100 g)
PEE LG YEHE § o i s e o o8 5 s A S W o e 5
: Type A : Type B
4 : 25.58 (high) : 14.29 (low)
3 : 37.52 (high) : 14.77 (low)
2 s 21.38 (medium) : 15.26 (low)
1 s 25.56 (high) : 14.87 (low)

S ———————————— e e e

Type A=taneuh subur; and B=taneuh anggar
Source: Laboratory analysis (1996)
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Table 2.8. Saturated aluminium of composite soil
sample from Outer Baduy area at depth 0-30 cm.

Fallowing period: Saturated aluminium (%)
(year) 8 o e e e e e
- Type A ¢ Type B
4 s 12.91 (low) : 41.75 (high)
3 s 18.03 (low) : 52.92 (high)
2 g 45.87 (high) : 49.92 (high)
1 : 80.95 (high) : 50.51 (high)

Type A=taneuh subur; and B=taneuh anggar
Source: Laboratory analysis (1996)

Dry bulk density of top soil of type A is rather
better than that of B. This is probably because decreasing
bulk density has rapidly occurred in type A soils compared
with type B, as the decomposition of organic material in
type A is faster than in type B (Table 2.9). For another
characteristic, water availability and permeability, soil
type A also tended to be better than type B (Table 2.10 and

Table 2.11).

Table 2.9. Dry bulk density of top soil of soil sample
from Outer Baduy

Fallowing period : Dry bulk density (g/cm?®)
(year) B e e et e e e B e
: Type A : Type B
4 $ 0.78 s 0.81
3 - 0.83 : 0.82
2 : 0.91 : 0.82
1 : 1.08 : 1.04

—————————— ——————————————— - ———————— —————— - ——— — -~ —————— —t—— -

Type A=taneuh subur; and B=taneuh anggar
Source: Laboratory analysis (1996)
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Table 2.10. Water availability (wa) of composite soil
samples from Outer Baduy

Fallowing period:Wa (2.42

33.22
34.38
27 .46 30.73

es oo oo

Type A=taneuh subur; and B=taneuh anggar
Source: Laboratory analysis (1996)

Table 2. 11. Permeability of composite soil samples
from Outer Baduy area

Fallowing period: Permeability (cm/hour)
(year) R e e e e e R e e e e e e e
- Type A Type B
4 : 2.44 (moderate): 1.07 (somewhat poorly)
3 : 2.40 (moderate): 1.88 (somewhat poorly)
2 : 2.43 (moderate): 0.84 (somewhat poorly)
1 : 2.33 (moderate): 0.71 (somewhat poorly)

——— o ———— — —— T — - - T —— — ———— - —— — 1 ———— — —— — — ——— " —— S — —— —— i —— t— G -

Type A=taneuh subur; and B=taneuh anggar
Source: Laboratory analysis (1996)

However, dquantities of some organic materials and

exchange bases suggest that in some respects soil type B is

better than soil type A (Table 12, Table 13 and Table 14).
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Table 2.12. C-organic, N-organic, and C/N ratio of
composite soil samples from Outer Baduy area at depth
of 0-30 cm.

Fallow-:C-organic content:N-organic content:C/N ratio

ing 5 (%) 3 (%) : (%)

(year) :Type A :Type B :Type A : Type B :Type A:Type B

4 - 2.02 3 2«24 ¢ 0.22 ¢ 0.30 = 7 : 9
:moderate:moderate:moderate:moderate: low : low
3 S 1.52 : 2:52 2 0.18 s 0.+.35 s 7 s 8
: low :moderate: low :moderate: low : low
2 ¢ 1.57 ¢ 1.58 : 0.16 ¢ 0.23 T 7 : 10
: low s low : 1low :moderate: low : low
1 s 1.38 3 1.41 : ©0.16 : 0.24 : 6 : 9
: low s low : 1low :moderate: low : low

Table 2.13. Total and available phosphorus of
composite soil samples from Outer Baduy area at depth
of 0-30 cm.

Fallowing period: Total phosphorus :
(year) : (mg/100 q) : (ppm)

—— ———————— — —— {— ———— —— — —— — — — T ——— - ——— —— —— —— ——— — - — - G~ — ——— - -

4 : 63.90 : 184.02 : 6.42 : 25:26
: very high:very high: low :very high
3 : 86.30 ¢ 124.62 : 6.42 : 28.61
: very high:very high: low :very high
2 s 40,20 * 112.37 ¢+ 7.05 s 7.68
: high :very high: 1low s low
1 : 63.90 : 71.86 ¢ 7.68 2 921

very high:very high: medium medium
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Table 2. 14. Exchangeable bases of composite soil
samples from Outer Baduy area at the depth of 0-30 cm.

———————— ———— - — - —————— ————— —— —— ——— {— T —— ——— — —— — ————————

Fallow-: Exchangeable base (me/100 g)
ing : K - Na - Ca 3 Mg
period
(WREATE) i oo i ki e o e e 0 o s i e P e o e e
¢t A ¢ B A : B : A :B : A :B
4 $20.29:0.57 :1.09 :1.19 :1.41 :11.82:1.27:6.05
:med.: med. :v.high:v.low :v.low:high :med.:high
3 :0.25: 0.60 : 0.99 :1.99 :0.94 :15.01:1.22:6.84
:low : high : high :high :v.low:high :med.:high
2 t0.18: 0.59 ¢ 0.99 :0.99 ¢ 0.94: 3.99:0.95:3.15
:low : med. high :thigh :v.low:v.low:low :high

1 :$0.25¢: 1,28 0.99 $1.19 :0.94 :1.92 :1.03:2.89
:med.:v.high: high :v.high:v.low:v.low:med. :high

—— . ————————— - ————— — — — —— — — ——— — —— — ————— — — — —— — —— ——————————— -

Type A=taneuh subur; and B =taneuh anggar
Source: Laboratory analysis (1996)

Overall, Outer Baduy soil fertility can be said to be
poor to moderate, except for total phosphorus (P), which is
high to very high. The overall picture is caused by
intensive swidden cultivation and soil erosion due to heavy
rainfall throughout the year. Soil fertility, however, has
been improved through effective fallowing, as illustrated
in the various analysed soil characteristics which increase
in land fallowed for 4 years, compared with land fallowed
for only between 1 and 3 years.

Baduy perceptions concerning poor soil (taneuh anggar)
are confirmed by laboratory analysis, particularly with
respect to pH, cation exchange capacity, base saturation,
saturated aluminium, dry bulk density, water availability
and permeability. However, an analysis of organic
components (N, P, K and C and exchange bases ( K, Na, Ca
and Mg), is not consistent with the Baduy view. In other

words, classification of soil based on the direct
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observation of physical characteristics in the field by
Baduy is a good predictor of fertility, although laboratory
analysis is necessary to appreciate the status of detailed
chemical components.

Today, because traditional Baduy are forbidden to use
chemical fertilizers, duration of fallow and the kind of
vegetation succession have an important role in maintaining
soil fertility. The transfer of nutrients between soil and
vegetation in swiddens has 3 aspects: uptake by vegetation,
removal from the vegetation and return to soil. This latter
is effected as litter, in rain wash and by burning and root
excretions, and mineralisation of litter. Nutrient losses
can be caused by soil erosion (Nye and Greenland, 1960).

Nutrient inputs from vegetation after swidden fields
have been fallowed can be very rapid, depending upon the
health and extent of coppiced vegetation and the remaining
seed bank on the site. According to Kalpage (1976), the
rate of accumulation of nutrients in forest vegetation is
more in the early years of the fallow when most of the
vegetative growth takes place. Therefore, the effects of
fallow in swidden cultivation are critical. Soil fertility
can be maintained by inputs of nutrients during the fallow
period, and soil fertility is decreased through nutrient
use by crops and as a result of soil loss through erosion.
Soil loss by erosion and crop uptake occurs mainly during
the cropping period. This is because nutrients are usually
taken up by annual crops, such as rice, and the land

surface is not densely covered by vegetation. However,

64




erosion usually decreases after harvesting rice, when the
land surface is well covered by vegetation during the

fallow period (Wiersum, 1984).

6. Land use types

There are four basic land use types in the Baduy area:
forest, swiddens, gardens and settlements. Baduy divide
forest into two main categories: protected and non-
protected. Protected forest constitutes those areas which
have never been opened for swiddening, and which they call
leuweung kolot (old or mature forest not known to have been
previously farmed), big forest (leweung gede) or entrusted
forest (leuweung titipan). In addition, there are some
small plots of protected forest located on hills (dungus).
In general, protected forest (leuweung kolot or leuweung
gede) is found in Inner Baduy. Two of the most important
protected forest areas are Arca Domas and Sasaka Domas,
located in Cikeusik and Cibeo, respectively. These places
can be visited only once a year by traditional leaders
(puun), who are accompanied by a few people from both Inner
and Outer Baduy who undertake ascetic rituals (ziarah).
This happens during the month of kalima (bulan kalima/May-
June) in the Baduy calendar.

Another forest type indicates forest which can be
opened for swiddening, reuma kolot (mature fallow forest).
If protected forest has been opened for swiddening, the

term leuweung is usually no longer used and is replaced by

65




reuma. Moreover, if reuma is opened to establish a
settlement, the anthropogenic forest surrounding the hamlet
is called lindung lembur (hamlet shelter forest) or dukuh
lembur (hamlet fruit ).

Generally speaking, most land use types derive from
non protected mature forest (Figure 2.4). To practise
swidden cultivation (huma), a piece of land is cleared
completely of vegetation. However, woody plants and those
of economic value, such as fruit , are only pruned.
Branches and stems are collected for fuel. The remaining
biomass is burned to supplement soil nutrients. The piece
of land is then prepared for planting rice and other annual
crops. A piece of land is usually only cultivated for one
or two years before being fallowed. The length of time
depends on soil fertility. After harvesting rice and other
annual crops, the land is fallowed and transformed into
secondary forest (reuma) through natural succession. A
swidden in fallow for less than one year, and which still
has lots of dried rice stalks, is called jami. From this
land, annual crops such as taro (taleus= Colocasia
esculenta), African tuber (Kkumili= Plectranthus
rotundifolius), and pigeon pea (hiris= Cajanus caijan)
continue to be harvested. In addition, if the Albizzia
trees (Paraserianthes falcataria) have been grown during
swiddening, these are also allowed to grow together with
natural vegetation. Therefore, although rice has been
harvested, land is regularly visited by the owner to check

fallowed land (nempo jami).
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FOREST

NON PROTECTED PROTECTED
FOREST FOREST
(Mature (leuweung
secondary titipan)
forest
/reuma kolot)
cutting
& pruning
fallowing
planting
rice
harvesiing rice
SWIDDEN
FIELD
(huma)
harvesting
rice and planting
annual non rice crops
\
GARDEN FALLOWED
(kebon) | harvesting annual crops LAND/reuma
constructing
planting mixed house
perennial crops
N
MIXED-GARDEN HAMLET &
(kebon constructing house DUKUH LEMBUR
campuran) (lembur &
dukuh lembur)

Figure 2.4. Development of land use system in Baduy,

West Java

Secondary forest can be opened for rice planting again

in the following year or fallowed for more than three

67




years. People will shift to another piece of mature reuma
for rice planting and follow the same procedure: cutting
and pruning, burning, weeding, harvesting and fallowing. In
Outer Baduy, due to high population density and lack of
reuma, farmers temporarily rent non-Baduy land and share
crop, while waiting for their own land to fallow. They
usually return to cultivate their own land after about 3
years swiddening in the non-Baduy area.

The reuma lands of Inner Baduy are different from
those of Outer Baduy. Inner Baduy reuma lands are
communally owned and all that is inherited by individuals
are some perennial crops which grow on their land. By
contrast, Outer Baduy reuma lands are owned by households
and can be sold, rented and mortgaged to other households.
The reuma land which has not been inherited by individual
household members and which they own in common is called
gembulan reuma.

In some cases, the development of the land use system
is from swidden fields into monocultural gardens (kebun)
and mixed-gardens (kebon campuran), triggered when other
annuals or perennials are cultivated after the rice
harvest. During the last decade, mixed gardens have become
the norm in Outer Baduy due to the introduction cash crops
such as clove (Syzigium aromaticum), coffee (Coffe
arabica), and Albizzia (Paraserianthes falcataria). By the
1990s, however, clove had been abandoned because of the
very low market price.

Eventually new land develops into a settlement or

68




hamlet (lembur or kampung) with anthropogenic forest
surrounding the hamlet (dukuh lembur or lindung lembur)
[Figure 2.4]. In 1984, wusing LANDSAT remote sensing
imagery, the total Baduy area was calculated at about 5,102
hectares. Of this, permanent forest constituted about
2,492.06 ha (49 per cent), swiddening fields 709.04 ha
(13.40 per cent), fallowed lands 1,876.25 ha (36.77 per
cent), and settlements 24.50 ha (Map 2.7) [Purnomohadi,
1985: 56]. The 1land mainly belonged to Inner Baduy,
approximately 57 per cent of the total area (2900 ha),
while the population was only 8 per cent (395 persons) of
the total Baduy population of 5055 persons. Therefore,
shortage of swidden land is a major problem for most Outer

Baduy today.

7. Vegetation

The Baduy area has a high species diversity for plants
growing in four main biotopes: swidden (huma) plots, hamlet
fallow land/secondary forest (reuma), anthropogenic forest
surrounding hamlets (dukuh 1lembur) and mature forest
(leuweung titipan). A detailed list of plants recorded in
these different biotopes is provided in Appendix 1. These
species-rich biotopes serve various ecological, socio-
economic and cultural purposes: to maintain the genepool,
to protect soil, to maintain the micro climate, to protect
against wind and sunburn, to conserve humus resources, to

provide natural pesticides, to provide food and income,
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including staple food, vegetables, fruit , medicinal

plants, magical plants, commercial plants, and handicrafts.

7.1. Dukuh Lembur

The Baduy hamlet is commonly encircled by
anthropogenic forest, dukuh lembur, or what Terra (1958:
168) calls talun *. The dukuh lembur is planted mainly with
medicinal species, fruit trees, and plants providing
building materials. The vegetation structure resembles
mature forest (Figure 2.5). A rich species diversity index
with different maturation times for each species means that
dukuh lembur products can be harvested throughout the year.
These products mainly fulfil daily consumption needs, but
some surpluses, such as fruit; can be sold to obtain

additional income. These species include durian (kadu=Durio

zibethinus), locus bean (peuteuy=Parkia speciosa), mango

(Mangifera odorata), coconut (kalapa=Cocos nucifera),
rambutan (tundun=Nephelium lappaceum), aren (kawung= Arenga
pinnata) and picung (Pangium edule).

Durian or kadu (Durio zibethinus) is well known in the
Baduy area and is marked in the names of a number of
hamlets: Kadujangkung (‘high durian tree’), Kadukohak
(‘pierced durian fruit’), and Kaduketer (‘trembling
durian’). Durian is a big tree which fruits after

approximately 7 years growth. Fruit quality can be

*). The ecology of the talun system in West Java has been
studied by Linda Christanty et al 1986.
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distinguished on the basis of the size and taste of the
edible aril. The best durian are held to have big fruits
with a thick edible aril (kandel), small seed, and are
sweet. A bad durian is popularly known a kadu esel (thin
edible aril), has a big seed and is not sweet.

Petai or peuteuy (Parkia speciosa), is also a big
tree, the pods of which contain 10 to 20 beans. At maturity
the pod may be as long as 60 cm, turning from green to
black. The beans are usually eaten with a hot chili sauce
(sambel), fresh or roasted and boiled, and exude a strong
smell.

Rambutan or tundun (Nephelium lapaceum) trees fruit at
4 or 5 years. The quality of the fruit varies enormously.
For example, the tundun is sour and so Jjuicy that the
edible part sticks to the seed. Another variety of
rambutan, rambutan Aceh, is pleasantly sweet and drier
edible parts do not strongly stick to the seed.

Aren or kawung (Arenga pinnata) is a palm which can be
grown at a greater altitude than the coconut. It provides
various resources for the Baduy, the most important of
which is sugar (gula kawung). In Inner Baduy, however, aren
syrup which drips from the peduncle is forbidden as a
source of sugar. The fresh juice is usually collected in a
bamboo for daily drinking and is called tuak or wayu. After
a few days it ferments into toddy, and on further
fermentation converts into acetic acid. This is used for
medicinal rice (ubar pare), when it is mixed with kitchen

ashes, a cangkudu (Morinda citrifolia) leaf, and orange
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skin (Citrus grandis). Aren fibre (injuk) is wused for

roofing mixed with kiray leaf (Metroxylon sagu) and as

cordage for binding together the parts of houses and farm
houses. Immature Arenga leaves are used as cigarette
wrappers, and immature leaf ribs are used in a ceremony for
planting and harvesting rice. In addition, the leaves are
used 1in various rituals following the rice harvest,
particularly ngalaksa. The 1leaves and leaf ribs are
fashioned into an arrow (male) and a kind of doll (girl)
shaped and are offered to the ancestors in a ritual

sacrifice (ngalaksa).

7.2. Swiddens

Of the various crops planted in a Baduy swidden field
(Figure 2.6), the most important is rice (pare=Oryza
sativa), which is considered to be sacred. This belief can
be related to old Sundanese traditions. In the past, most
Sundanese believed that rice was originally created by the
rice goddess Nyi Sri Pohaci, as indicated in the following

myth (Soeganda, 1982: 170-72):

Once upon time in Swargaloka (heaven), ’Sanghyang
Guru’ intended to build two halls in a row ‘Bale
Bandung’. For this purpose, ’‘Sanghyang Narada’
was asked to look for a special ingredient by
some ‘dewa’. The ‘dewa’ went to many places to
find this ingredient. However, ‘Dewa Anta’
although he was asked to go, cried instead of
going out. This is because he didn’t have any
assistance. From his tears three eggs were
created. These eggs were brought in his mouth to
’‘Batara Guru’ following a suggestion from ’Batara
Narada’. On the way, however, he was asked by an

74




HUMA” (a swidden plot)

v,

INNER BADUY

A.

.m\.:\u\h\\ 7 l’_,
o Erox oo ;. yWYOS A e AOI!!
e w & b ¢ 2 4 R PR S TC PRARE)
. v k% & o kE -y v -
n:-“- i & 3 . O« ‘Ir‘O‘JAAAﬂ -
O : s &7 x 1ot uloAndb'JO PR
e e cavse T A e
st 4 e o4 ox bk 'oRox i
L v@ T d-llololll“.‘
lnauda«d.‘nt; b
¥y oz ¢ v v ¢ v 4 eGieas s ot T
. t .@r -Qnuoéal:ﬁh
¥y k v 4 ~Me e -loQOA‘lldc
R T T T P Y R AR SRR Y
(LRI R VIR :%nvﬁuolto}‘
'vlv:am rﬂ:nl/r T T R et C P
" 4y LI ] € v i
Q P Tl S ”'P ltp‘mdlt.’l“
l’Ouﬂ..- L I .A e - d%il,v .
W.?/ P ! ETES R R R T ARER B
[ !ll;“o;ﬂ» . t AL Ay EBECI T gAY
O |e ™ et e 3 » x ::44444A-+.»:a:-f
.5 &
[ (N ] - o T ———
10 -’!nqpu&v ke <« -f.bo &
i | 4 whee mk»lt % Q ﬂ weaa y "
OM en e her n . wegans Q o il v/ e
S” l””lnwﬁo"'CQ!t y &) L R Y R AR R RS
hoOlM.O»ur'nLﬂG e o Sesc vy sut ey
sasws P ARy oy gewn e, ooy PRI E D R TRy e %
-p\t:Dwuatt:#-r e ot w se tNEN L hsabesuana]s
< -~ O =
N Py a—_—
N -
et s [ ( . ©D0 00 0P \ o g
< s — .9 .~
y //.( )” - s e
! Q " veev
— — s . e .
% u v s 0.9
_ O o s e & &
w / I 2a/rme 10305 /h . Ces \
.- [—
o | > et eqsafe YRTNav vy
U 4 m B bae ¥ -ucvv-n
m\\\ _ a) g e 2 g
S r | A ga EEEREE] v % o b 5
oo \ ) H " \
5 o 2=
o & X
N E
X 2
(@)

B.

Vegetation structure of a swidden plot {huma)
75

Figure 2.g.
in Baduy



eagle ’Elang Belang’ where he was going. Because

he was holding the eggs in his mouth, he could

not answer. As a result, he got angry and was

attacked by ’‘Elang Belang’. Consequently, two of

the eggs fell out, broke and become young pigs;

’Sang Kalabuat’ and ‘Budug Basu’, respectively.

The rest of the eggs were presented to ’Batara

Guru’ who had changed into a pretty girl, ‘Dewi

Pohaci’. She was breast fed by ’‘Dewi Uma’.

However, ‘Dewa Sanghyang’ was very worried that

’‘Dewi Pohaci’ would be taken as a wife by Batara

Guru, despite being his daughter. Therefore, Dewi

Pohaci was given a fruit ‘buah holdi’. After

eating this fruit, she got sick and died. She was

buried by ‘Bagawat Sakri’. Her grave waited an
order of Batara Guru. Afterwards a rice crop grew

from the grave.

This myth legitimates the respect held by pre-Moslem
Sundanese farmers for the rice goddess. Rice was commonly
called Nyi Sri or Kersa Nyai (’the wish of Nyai’), while
rice cultivation was punctuated from beginning to end with
various rituals (Mustapa 1985 (1913): 89; Soeganda, 1982:
157; Locher-Scholten, 1987: 83).

Similar beliefs and practices are still found in Baduy
today. A number of local rice varieties are planted
annually in Baduy swiddens (huma). My own work indicates
the existence of at least five local rice varieties which
should be planted in each swidden field. Three are
considered particularly sacred: pare koneng, pare siang and
pare ketan langgasari. These varieties must be planted in
separate parts of the swidden. Some households, who don’t
own enough land, are unable to plant these varieties. As a
result, they don’t have a pungpuhunan (sacred place in a
swidden field) and the rituals must be undertaken by other

households, and sacred rice seed for planting must be

borrowed.
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Overall, my own work has yielded 84 local Baduy rice
varieties. A complete list of these is given in Appendix 2.
In general, rice is divided into categories depending on
stickiness (glutinous=pare ketan and non glutinous=pare
biasa), seed hair (hairy=pare bulu and non-hairy=pare
leger), maturity time (early maturity, 1less than 6
month=pare hawara, and late maturity=pare leuir), and the
morphology of the rice stalk (blackish stalk=jarami hideung
and ordinary stalk). These distinctions yield the labelled
categories listed in table 2.15.

The leguminous pigeon pea (hiris=Cajanus cajan) is
usually planted in the same hole as rice. This crop has an
important role in improving soil fertility by fixing
nitrogen (N), and therefore serving as a kind of green
manure. In addition, it has a high protein content. Pulses
are commonly eaten by the Baduy, usually in the form of a
traditional soup ceungceum, fried without oil (sangray),
and young fruits are eaten raw mixed with chili sauce
(sambel hiris) or cooked.

Other cereal crops are also planted in swiddens: job’s
tears, corn, and sesame. Job’s tears (hanjeli=Coix lacryma-
Jobi) is usually planted in rows along the outer border of
swiddens. According to some informants, this crop was more
important for the Baduy before the introduction of rice.
Today Coix is usually made into a porridge (bubur), a kind
of fermented cake (peuyeum), other kinds of cakes (kueh),

when the flour is mixed with aren sugar.
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Table 2.15. Some local rice varieties recorded in

Baduy

Rice Name General characteristics

Pare bentik non glutinous, non hairy, and
white seed

Pare koneng non glutinous, non hairy
seed, and white seed

Pare limar non glutinous, non hairy
seed, and red seed

Pare siang non glutinous, hairy seed,
and red seed

Pare sereh non glutinous, hairy seed,
white seed, and early
maturity

Pare ketan langgasari glutinous, non-hairy seed,
and white seed

Pare hawara bunar non glutinous, non-hairy
seed, white seed, and early
maturity

Pare hawara koas non glutinous, hairy seed,
white seed, and early
maturity

Pare ketan jalupang glutinous, hairy seed, white
seed, and early maturity

Pare ketan kasumba glutinous, non hairy, white
seed, and early maturity

Sweet corn (Jjagong=Zea mays) has an important role as
an additional staple food, usually prepared by boiling
(rebus) and baking (beuleum) in the farm house (saung) or
in the wvillage house (imah). Another cereal, sesame
(watu=Sesamum orientale) is also planted, and is usually
used for cakes (wajit=mixed with brown sugar) and hot chili
sauce (sambel).

Bananas (pisang or cau=Musa paradisiaca), sweet

potatoes (ubi jalar or mantang=Ipomoea batatas) and manioc
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(singkong or dangdeur=Manihot esculenta) are also commonly

planted in swiddens, of which there about 28, 9 and 8 local

varieties respectively.

7.3. Reuma

As soon as a swidden plot has been abandoned, regrowth
vegetation rapidly takes hold (Figure 2.7). Common regrowth
species include harendong (Melastoma malabtricum),

kitambaga (Flemingia lineata), ki seueuh (Piper aduncum),

kaso (Sacharum spontaneum), beunying (Ficus brevicuspis),

and seuhang (Ficus grossularis). Reuma contains a mixture
of wild and domesticated species. These latter include
mango (buah=Mangifera indica), horse mango (limus=Mangifera

foetida), Albizzia (kalabise=Albizzia calfataria), locus

bean (peuteuy=Parkia speciosa). Kiray (Metroxylon sagu) and

aren (kawung=Arenga pinnata) are also commonly found in

reuma. Thus, although reuma is technically fallow it still
provides useful food and materials, including those

contributing to a cash income.

7.4. Leuweung Kolot

Mature forest (leuweung kolot) contains a high
diversity of plants (Figure 2.8). Although by definition it
has never been opened for cultivating rice, mature forest
performs many useful functions. For instance, maintains the

hydrological system of the Ciujung river, provides animal
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habitats, plant genetic resources, protects the soil and
maintains the microclimate. It provides a variety of non
timber forest products, such as fruit , medicinal plants,
ritual plants, handicraft materials, fungi, honey bees,
bamboo shoots, and other vegetables. Plants recognised by

Baduy as providing particular benefits include asam keranji

(Dilium indum), binglu (Mangifera caesia), gharu
(Gonistylus macrophyllus), jengkol (Pithecellobium

jeringa), durian (Durio zibethinus), pelah (Daeronarops

ruber), putat (Planchonia indica), salak (Salacca edulis),

and teureup (Artocarpus elasticus). In addition, at least
15 local bamboo varieties (Bambusa spp, Gigantochloa spp
and Caralia sp) were recorded, used variously as building
materials, string, and for their edible shoots. Some places
in the forest are considered sacred and can only be visited

at special times to perform annual rituals.
8. Wild animals

The Baduy area supports a large number of wild
animals, particularly when compared with other parts of
West Java. My own field survey records 124 species: 14
mammals, 82 birds, 9 reptiles and 19 fish. A more detailed
list can be seen in Appendix 3.

Primates include the long tailed macaque (kera or
monyet=Macaca fascicularis), the Java leaf monkey (surili=
Presbytis aygula), the silvered leaf monkey

(lutung=Presbytis cristata), and the Java gibbon (oa or
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kueung= Hylobates moloch), the calls of which are

particulary to be heard in the morning in the mature forest
(leuweung titipan) of Cikeusik and Cibeo. Two of them,
surili and kueung, are legally protected animals in
Indonesia, and are now rarely found in West Java because of
habitat destruction.

Five other mammal species found in Baduy are also
protected: the scaly anteater (trenggiling or peusing=Manis
javanica), the Java porcupine (landak=Hytrix javanica), the
stink badger (teledu or sigung=Mydaus javanicus), the mouse
deer (kancil or peucang=Tragulus javanicus), and the
barking deer (mencek=Muntiacus muntijak). These animals are
rare and only sometimes found by Baduy.

Of the various mammals, squirrel (bajing or

buut=Callosciurus notatus), peucang and mencek are

particularly hunted over three days before each annual
kawalu ritual by an Inner Baduy group led by the puun
(except Cikartawarna) using nets. But outside the kawalu
period, buut is usually trapped using traditional traps
made from bamboo, called kancung (Figure 2.9). The meat is
eaten with new swidden rice after fasting. However, peucang
and mencek are now rarely caught.

Various bird species are well recognised and given
local names by Baduy, mainly based on diagnostic

vocalisations (e.g. the brown hawk-owl (rongrong=Ninox

sculata, vocalisation: ‘rong, rong’), banded broad bill
(boroboy=Euralymus Jjavanicus), vocalisation: ‘boroboooy,

borobooy’), orange bellied flower pecker (ceced=Dicaeum
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trigonstigma, vocalisation: ‘ced, ced’), and lesser coccal
(dudut=Centropus bengalensis, vocalisation: ‘dut,dut’ ); or
distinctive behaviour, such as the velvet fronted nuthatch

(saleser=Sitta frontalis; saleser mining creeper). Some

bird species serve as indicators of seasonal change and
natural and human disasters. Thus, the frequent sound of
the kangkangkot (Cuculidae) predicts the change from the
dry to the wet season. The Baduy also believe that a
village fire and the death of a hamlet member are usually
indicated by frequent call of the ‘teptutung and aehaeh
(Cacomantis sp), respectively. An owl, loklok is feared
because it is believed to be possessed by an evil spirit.

Some species of river fish, such as soro, kancra

(Labeobarbus douronensis), paray (Rasbora sp), and hurang

(shrimp), are also in demand for the kawalu ritual. Fresh
water fish (lauk tiis) may only be consumed for various
rituals, and salted fish (normal household food in Baduy)
is prohibited. Traditional fish traps are usually used to
catch river fish, such as bubu made of bamboo (Figure 2.9).

Nine species of reptile are recorded in Baduy. Among
them, is the snake oray taneuh or ular tanah (Agkistrodon
rhodostoma), which is commonly found in swiddens and reuma.
This snake is poisonous, and is the colour of dry leaf
litter, which makes it difficult to see. Some Baduy have
died or a have had a limb amputated because they have been

bitten by this snake.
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9. Population

We have population figures for the Baduy since the
late nineteenth century. In 1888 it was recorded that there
was a total of 291 Baduy living in 10 hamlets (Jacobs and
Meijer, 1891: 45-47), Inner Baduy representing 63 per cent
of the total (184), living in three hamlets. The rest lived
in 7 Outer Baduy and Dangka hamlets. The detailed breakdown

is given in Table 2.16.

Table 2.16. Population of Baduy in 1888

Hamlets s Adults : Children :Total
: Male : Female :Male : Female :

Cibeo : 20 : 26 s 22 ¢ 25 : 93
Cikartawarna: 5 : 7 : 7 ¢ 5 : 24
Cikeusik 2 15 : 16 s 15 § 21 : 67
Inner Baduy : 40 : 49 : 44 : 51 : 184
Cadasngampar: 6 : 6 - 7 % 4 t 23
Kamancing C 2 i 2 : 1. 8 3 g 8
Cilengor - 3 : 3 g 4 5 ¢ 15
Nungkulan : 3 3 3 5 2 5 : 13
Kaduketug $ 3 ¢ 3 : 3 : 2 : 11
Cihandam p 6 : 6 : 4 6 ¥ 22
Cihulu : 3 2 3 : 5 2 4 : 15
Outer Baduy

and Dangka : 26 : 26 s 26 : 29 s 107
TOTAL BADUY : 66 : 75 s 70 @ 80 T 291
% Inner Baduy 61 : 65 s 63 : 64 : 63
% Outer Baduy 39 ¢ 35 s 37 = 36 s 37

Source: Jacobs and Meijer (1891: 45-47; Garna, 1987:
45).

Eleven year later (in 1899), the Baduy population had

apparently risen to 1407 residing in 26 hamlets (Penning,
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1902: 380-382), representing an increase of approximately
1116 people, or 101 persons annually. It is interesting to
note that the population was dominated by Outer Baduy, at
87 per cent of the total (1220 people) living in 23 Outer
Baduy and Dangka hamlets. The Inner Baduy population
increased by only 3 people, from 184 people in 1888 to 187
in 1899, living in three hamlets.

85 years later, in 1984, the total Baduy population
was recorded at 5055: 395 Inner Baduy living in 3 hamlets
and 4660 Outer Baduy living in 37 hamlets, not including
the dangka area (Purnomohadi, 1985: 37-38). Thus, the Inner
Baduy population would seem to have only increased by 208
individuals since 1899, while Outer Baduy during the same
time increased by 3440.

A survey conducted in 1994 records 502 Inner Baduy and
5938 Outer Baduy living in 44 hamlets (Kanekes village
sensus, 1994/1995). Thus, during the last 10 years, Outer
Baduy increased by 1278 people, or 127 people annually,
while Inner Baduy increased by only 107 people or 11 people
annually (Table 2.17). In both Inner and Outer Baduy, the
population composition was dominated by children under 10

years (Table 2.18 and Table 2.19).
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Table 2.17. The Baduy population of Desa Kanekes, West
Java in 1994-1995

——— ———————— —————— - —————————————— - — — o —————— ————— —— t———— {— -

Hamlets : Household : Male :Female: Total

————————————————— — - {— ——— - {————— -~ —— — — —— —— —. t——— - —————— o o— —

A. Inner Baduy

1 Cikeusik : 47 s 85 s 97T : 1le2
2 Cikartawarna : 24 - 39 : 42 3 81
3 Cibeo s 79 ¢ 134 t 125 : 259
Sub-total z 150 : 258 : 244 : 502
B. Outer Baduy
1 Cigoel - 5 s 9 : 10 : 19
2 Babakan
Kaduketug - 34 - 78 : 69 : 147
3 Kaduketug - 92 : 191 ¢t 195 =: 386
4 Babakan
Balimbing : 18 : 38 r 27 % 65
5 Babakan
Marengo : 17 $ 31 tE 33 3 64
6 Gajeboh : 64 : 139 =« 137 & 276
7 Cicakal Hilir: 58 : 139 ¢ 122 ¢ 261
8 Cipaler : 73 : 150 : 149 : 299
9 Cihalang s 13 H 27 + 35 = 62
10 Cicatang : 25 H 49 s 53 : 102
11 Cibongkok H 11 5 23 Yy 26 ¢ 49
12 Cikopeng s 25 - 44 : 43 87
13 Cigula 2 20 - 48 s 52 : 100
14 Cikulingseng: 14 k 41 : 31 ¢ 72
15 Batubeulah : 16 : 28 s 23 @ 51
16 Cisadane 2 45 : 82 : 86 : 168
17 Cibogo 4 25 2 45 : 39 @ 84
18 Cisagu Pasir: 14 - 37 s 31 ¢ 68
19 Cisagu
Landeuh s 11 2 29 : 24 ¢ 53
20 Ciraniji s 26 . 64 : 58 = 122
21 Cijanar s 25 - 63 t 48 : 111
22 Cikadu : 54 : 108 : 95 : 203
23 Cicengkol : 26 : 57 s 585 : 112
24 Cihulu : 37 s 101 s 105 : 206
25 Cibitung 3 16 : 43 : 38 81
26 Babakan
Eurih s 9 H 23 s 21 3 44
27 €ipiit s 39 : 88 : 83 : 171
28 Cicangkudu : 8 : 20 : 18 : 38
29 Ciranca
Konang - 7 : 9 : 9 : 18
30 Kanengai 5 6 3 12 ¥ 18 ¢ 25
31 Cicakal
Girang : 60 : 124 : 118 ¢ 242
32 Cisaban I 2 102 s 222 : 245 : 467
33 Cisaban II : 51 : 141 : 124 : 265
34 Kadukohak - 37 : 74 : 70 ¢ 144
35 Leuwihandam : 21 : 48 : 51 3 99
36 Panyerangan : 7 : 14 : 16 : 30

88




37 Batara ) 37 s 79 : 79 : 158
38 Binglu

Gembok : 10 21 : 22 43
39 Pmoean : 26 : 35 s 30 ¢ 65
40 Kadujangkung: 32 : 67 : 62 : 129
41 Karahkal : 52 ¢ 128 s 137 ¢ 265
42 Ciwaringin : 14 2 31 : 29 3 60
43 Sorokokod - 54 : 98 : 97 : 195
44 Kaduketer s 57 : 122 : 1100 ¢ 232
Sub-total s 1393 : 3020 2918 : 5938
Total Baduy : 1543 : 3278 :3162 : 6440

*). Baduy living outside Kanekes are not
included

Source: Tabulation of data collected by Carik Desa
Kanekes (1994).

Table 2.18. Age composition of Inner Baduy population
in 1994-1995

Age group : Male : Female: Total: Per cent
: 5 : : to total
(L) 0=5 : 52 s 35 & 87 : 17.33
(2) 6-10 ¢! 29 s 33 : 62 12.35
(3) 11-15 s 13 -~ 25 ¢ 38 : 7.+57
(4) 16-20 s 17 2 24 41 : 8.17
(5) 21-25 : 16 : 33 49 : 9.76
(6) 26-30 : 34 s 15 : 49 : 9.76
(7) 31-35 3 7 : 10 : 17 3 3.:39
(8) 36-40 : 16 s 22 = 38 : 7 <57
(9) 41-45 : 7 : 7 = 14 : 2.79
(10) 46-50 s X7 : 13 : 30 i 5.98
(11) 51-55 : 3 : 3 = 6 : 1.20
(12) 56-60 s 1l : 10 : 21 ¢ 4,18
(13) > 61 : 36 : 14 50 : 9.96
Total : 258 : 244 : 502 : 100.00

Source: Tabulation of data collected by Carik Desa
Kanekes (1994)
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Table 2.19. Age composition of Outer Baduy population
in 1994-1995

—————————————————————— - {—————————— {——— —{—— _— — t— — o —— - ——

Age group : Male : Female: Total: Per cent
: : - : to total
(1) 0-5 s 659 $ 677 2 1336 ¢ 20.75
(2) 6-10 : 599 : 455 : 1054 : 16.37
(3) 11-15 : 283 t 2b4 : 537 =2 8.34
(4) 16-20 : 200 $ 279 : 479 : 7.44
(5) 21-25 s 141 : 260 : 401 : 6.23
(6) 26-30 : 266 s 272 = 537 ¢ 8.34
(7) 31-35 : 196 ¢ 177 = 373 = 5.79
(8) 36-40 s 237 ¢ 297 : 534 : 8.29
(9) 41-45 : 186 t 102 : 288 : 4.47
(10) 46-50 s 137 r 120 3 2857 : 3.99
(11) 51-55 : 69 : 60 5 129 : 2.00
(12) 56-60 : 108 :t 102 : 210 : 3.26
(13) > 61 s 197 : 108 : 305 @2 4.74
Total : 3278 :3162 : 6440 : 100.00

Source: Tabulation of data collected by Carik Desa
Kanekes (1994)

As can be seen from the data, there has been a rapid
increase in the population, particularly of Outer Baduy, of
more than one hundred persons per year (Table 2.17). This
has placed increasing demands on other resources, such as
food supply, agricultural production, swiddens, and forest.
However, agricultural land availability in the Baduy area
has been a limiting factor. As a result, fallow time has
decreased with its consequent affects on soil fertility,
agricultural production and food supply. The Baduy
swiddening system has Dbeen sustained despite high
population pressure, to a large extent because most Outer
Baduy have engaged in temporary share cropping and worked

for wages in the neighbouring non-Baduy area.
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CHAPTER 3

BADUY SOCIAL AND POLITICAL ORGANISATION

Baduy social organization is closely related to their
self-conception as a mandala cﬁmmunity (an ascetic group)
within the wider historic Sundanese area. We can observe
this in the division of the Baduy into three major areas:
tangtu (Inner Baduy), panamping (Outer Baduy), and dangka
(buffer 2zone). Those 1living in the tangtu area are
considered most sacred, while panamping and dangka people
are less so. Also, adherence to a traditional identity is
stronger in Inner Baduy (tangtu) than in Outer Baduy
(panamping) and in the Dangka. Moreover, the Inner Baduy
area is considered tanah larangan (prohibited 1land) or
tanah suci (sacred land), where only people who strongly
adhere to ancestral traditions, urang tangtu' are permitted
to live. Anyone who violates taboos or customary law is
banished to the Dangka (exterior area). However, after
forty days he or she can be accepted back by the
traditional leader (puun) into the Inner Baduy community,
or can move into an Outer Baduy area, panamping or dangka,
if they feel unable to maintain their traditions in the
required way.

Because tangtu hamlets (Cikeusik, Cikartawarna and

). Tangtu is derived from the sanskrit ‘tantu’, meaning

original line of descent (silsilah) or propagator of rice (cikal
bakal). In old Sundanese ’‘tangtu’ means place (tempat), definite
(pasti) or literature (pustaka)[Danasasmita and Djatisunda, 1986:
11-12].
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Cikeusik) are located in the 1Inner or core area and
encircled by panamping® hamlets (more than 40), they are
also known as Baduy dalam (Inner Baduy) and Baduy Iluar
(Outer Baduy), respectively. In addition, Inner Baduy are
also commonly called urang Baduy Daleum (daleum=nobility)
instead of urang Baduy Dalam. In fact, and as I have
already mentioned, this group is originally thought to have
consisted of traditional leaders (puun) and their staff,
and all relatives are considered to be descended from

ancestral Batara.

1. The name Baduy

Since the early nineteenth century various names have
been given by scholars to the traditional Sundanese
minority who live in the area of ’‘Desa Kanekes’: urang
Baduy (Baduy people), urang Rawayan (Rawayan people), urang
Kanekes (Kanekes people), and urang Parahiang (Parahiang
people) (Kruseman, 1888; Jacobs and Meijer, 1891; Penning,
1902; Pleyte, 1909; Van Tricht, 1929; Geise, 1952). It has
been variously suggested that these names are derived from
rivers (Cibaduy, Cikanekes, Ciparahiang), religion (Budha),
mountains (Gunung Baduy), the distinctive bamboo bridge
(Rawayan), or even from the Arabic Badoewi, Badu or Badaw,
meaning nomadic desert people.

Although the name ’Baduy’ is now well established

2y, Panamping is derived from tamping, meaning ‘outside’ or
’place of exile’ (buang or buangan), while dangka means ‘dirty
place’ (daerah kotor) [Danasasmita and Djatisunda, 1986: 13-14].
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among outsiders, it is strongly rejected by Baduy
themselves. They prefer to call themselves urang Kanekes
(Danasasmita and Djatisunda, 1986: 1), as the name Baduy is
considered demeaning, given to them by outsiders to
emphasize their status as non moslems and nomadic
swiddeners resembling the Badoewi in Arabia or Buddhists.
However, with the introduction of a government identity
card (kartu penduduk=KTP) in the 1980s for some Outer
Baduy, the status Sunda Wiwitan was formally recorded as
their religion. Since that time they have accepted their
designation as Baduy (Garna, 1993: 120). The full range of
names used by outsiders to designate Baduy include: urang
Baduy, urang Kanekes, urang Rawayan, urang Baduy dalam,
Urang Tangtu or Baduy jero (particularly for Inner Baduy),
urang Baduy luar or urang Baduy panamping (Outer Baduy),
urang Cibeo (if they come from Cibeo hamlet), urang
Cikeusik, urang Cikartawarna, urang Kaduketug, urang
Kadujangkung and various other local names based on places
of origin. In addition, Baduy are also called urang tonggoh
(hill or mountain people), urang girang (upstream people),
particularly by the neighbouring moslem community, who on
the whole live in the lowlands. Conversely, the moslem
community are called by Baduy: urang are (valley people),
urang landeuh (low land people) and urang islam (moslem

people).

2. Theories of Baduy origins

Although the Baduy have appeared in the scholarly
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literature for a long time, the history of this community
is still not <clear. There are three main theories
concerning their origin (Ekadjati, 1995: 60-71). The first
is that they are descendants of people who managed to
escape from the Hindu kingdom of Pajajaran, near present-
day Bogor, before Islamic forces from the Sultanate of
Banten destroyed it in AD 1579. The second is that they are
descendants of Hindu people who originally lived in Banten
but who fled to present day Kanekes from Islamic forces of
the Sultanate of Banten. The third theory, based on an old
Sundanese text, is that Baduy are descendants of an ascetic
group living in sacred parts of the forest in pre-islamic
times (Danasasmita and Djatisunda, 1986: Bakels and
Boevink, 1988). Such places and people were usually called
mandala areas and mandala communities respectively
(Danasmita and Djatisunda, 1986: 3). In the past, mandala
communities were common in various sacred places in Java,
such as on the top of mountains or at the source of rivers.
They had a special obligation to harness power which
brought harmony within their own community but also in the
realm of their king (Bakels, 1993: 349, Lombard, 1983: 266-

267).

3. Religion and belief

The religion of the Baduy community is called Sunda
Wiwitan (original Sunda). They believe in one god called

Batara Tunggal, Sanghyang Kersa or nungersakeun (the spirit
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or being who is worshipped as the creator and ruler of the
world) and their prophet (nabi), called Nabi Adam
(Danasasmita and Djatisunda, 1986: 75). They see their
religion as the first religion created in the world, so
Sunda Wiwitan also means ‘first religion’ or ‘original
Sundanese religion’. Moreover, the prophet Muhammad (Nabi
Muhammad) and Islam are considered to have developed later.
In Baduy cosmology, the earth was initially created
from solid transparent matter (ngenclong). It then grew as
big as a mosquito wing, and was followed by other parts.
The original place where the earth became hard is called by
them Sasaka Pusaka Buana, Arca Domas, or Pada Ageung,
located near the present day Cikeusik hamlet (Moechtar,
1975: 36; Danasasmita and Djatisunda, 1986: 24; Garna,
1987: 215). Sasaka Pusaka Buana is derived from sasaka and
buana, meaning ‘pole, foundation or basis’ and ’‘place or
earth’, respectively, indicating this place as the centre
of the earth where all life began. Two of the seven bataras
(batara tujuh) descended from Batara Tunggal in this place,
and these are considered to be the ancestors of present day
puun. The rest of the world was called salawe negara (25
regions): Parahiang, Karang, Jampang, Sajira (Tangerang),
Jasinga, Bongbang and Banten, and was established by the
five other bataras.
According to Baduy belief, the ’seven bataras’ (tujuh
bataras) were created (dikersakeun) by Batara Tunggal in
Pada Ageung. This batara had no children and disappeared

(ngahiyang). Nevertheless, he is considered to be the
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ancestor of Baduy traditional leaders (puun). The second
Batara, Batara Patanjala, had 7 children (Pleyte, 1909:
502-505), from which Puun Cikeusik (the oldest),
Cikartawarna (the second), and Cibeo (the third) are said
to be descended respectively through Batara Janggala,

Batara Patanjala, and Daleum Putih Sidahurip (Figures 3.1

and 3.2).
BATARA TUNGGAL
A L

BATARA BATARA BATARA BATARA BAT BATARA BATARA

CIKAL PATANJALA WISAWARA BRAHMANA WISNU HIYANG MAHA

(+) NISKALA DEWA
£=)

DALEUM DALEUM DALEUM DALEUM DALEUM NINI DALEUM

JANG- LAGONDI PUTIH CINANGKA SONANA BUJANG BUNGSU

GALA SEDA GALUH (=)

(+) HURIP

PUUN PUUN PUUN GIiANG JLRO JARO GOLONGAN

CIKEU- CIKAR- CIBEO SEURAT TANGTU DANGKA NINGRAT
SIK TAWARNA {~)
(+)
Note:

A= male @ = female (+) oldest (-) youngest
Batara tunggal=one batara; daleum=royal family;
puun=traditional leader of Baduy community; jaro dangka,
jaro tangtu and girang seurat=puun assistants; and

ningrat=Banten noble families, such as sultan and ratu
(king).

Figure 3.1. Mythical genealogy of Baduy traditional

leaders (After Pleyte, 1909: 503-504; Bakels and
Boevink, 1988: 138)
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Figure 3.2 Religious leadership system of Baduy community
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For this reason the Sasaka Pusaka Buana is believed to
be the centre of the earth (pancer dunia), the first place
created by god, and Sasaka Domas the place where the Batara
Tujuh were sent to the earth (Danasasmita and Dajatisunda,
1986).

In addition, all puun assistants living in Inner Baduy
and noble families (golongan ningrat) in the non-Baduy
area, are said to be descended from these same ancestors.
According to Jacob and Meijer (1891: 13), at the time they
made their enquiries, Puun Cikeusik (Puun Djarmah) claimed
his descent through the line: 1) Batara Tunggal, 2) Batara
Patanjala, 3) Dalem Janggala, 4) Aki Heula Ngambang, 5)
Puun Kasibah, 6) Puun Sadan, 7) Puun Sanika, 8) Puun
Mangger, 9) Puun Raji, 10) Puun Djongget, 11) Puun Waksir,
12 Puun Tarsi and 13) Puun Djarmah.

The inhabitants of the sacred hamlets are called
kajeroan or Inner Baduy. The families who inhabit the
intermediate area belong to a lower class of commoners
called panamping (Outer Baduy). Some Outer Baduy hamlets,
however, contain noble families or kajeroan. In an enclave
in the moslem area, dangka hamlets are found, inhabited by
both noble families and commoners. Each has a headman
called a jaro dangka assisted by two or three kaum dangka.
The dangka hamlets are divided into three groups, each
being subordinate to one of three sacred kajeroan hamlets.
Moreover, each panamping hamlet is inhabited by families
who are subordinate to several jaro dangka in the non-

Baduy areas (Figure 3.2).
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Sasaka Pusaka Buana or Pada Ageung is located on
Pamuntuan hill, upstream of Ciujung, on the western tip of
Mt.Kendeng. However, its precise location is a secret.
Today it is usually visited annually by Puun Cikeusik and
a small number of people who conduct ascetic rituals
(ziarah) over three days, on 16, 17 and 18 of the month
kalima (bulan kalima) in the Baduy calendar (May-June).
Because this sacred place is the traditional responsibility
of Puun Cikeusik, he is often called Tangtu Pada Ageung. In
addition, he is also considered to be descended from the
Pada Ageung ancestor. Pada Ageung derives its name from the
big stone (big=ageung in polite Sundanese language) located
on the top of this hill. The stone is surrounded by seven
terraces which resemble rice fields and on the top are
found small stone statues covered with vegetation (see
Figure 3.3). Arca Domas or Sasaka Domas refer to the stone
statues or terraced pyramid and consist of many terraces
(sasaka anu loba) [Moechtar, 1975: 36].

Sasaka domas is located in sacred forest upstream of
Ciparahiang river, near Cibeo hamlet. This place is the
responsibility of Puun Cibeo, who is therefore also called
Tangtu Parahiang. As with Pada Ageung, Sasaka domas is
visited annually by its puun and some other people during
kalima, to conduct ascetic rituals (ziarah).

According to Baduy belief, the universe is divided
into 3 realms: Buana Nyungcung located in the upper world

and entrusted to Ambu Luhur (Ambu=mother, luhur= upper),
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Figure 3.3 * General view of Arca Domas
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Buana Panca Tengah considered to be the world where all
human and biological creatures live and which is entrusted
to Ambu Tengah (tengah=middle), and Buana Larang (the lower
world) located below and entrusted +to Ambu Handap
(handap=down). There are 18 layers between Buana Nyungcung
and Buana Panca Tengah. Mandala Hyang or Hyang is located
in the second 1layer <called Bumi Suci Alam Padang
(padang=bright 1light). This 1is considered to be the
dwelling place of the rice goddess Nyi Pohaci Sanghyang
Asri and Sunan Ambu (Danasasmita and Djatisunda, 1986: 78).
According to Baduy belief, the human soul has been sent to
the earth (world) from Mandala Hyang and must eventually
return to the same place, once its duties in the world are
finished. Therefore, to ensure that souls will return to
Mandala Hyang or Kahiyangan after death, rice and the
goddess rice Nyi Pohaci are objects of profound veneration
for Baduy.

Baduy mythology can be shown to have been influenced
by both Hinduism and Islam. Some ancestors have Hindu names
(Danasasmita and Djatisunda, 1986: 81, Garna, 1987: 221),
while the concept of Nabi Adam, who was first sent to the
earth in Parahiang, indicates Islamic influence. Baduy also
have a declaration of faith (syahadat) and a fasting month
(bulan puasa) adopted and modified from Islam.

Baduy religion has been said to focus on six main
obligations (Danasasmita and Djatisunda, 1986: 8):

(1) Ngareksakeun Sasaka Pusaka Buana

(2) Ngareksakeun Sasaka Domas

(3) Ngasuh ratu ngayak menak
(4) Ngabaratakeun nusa telu-puluh-telu, bangawan
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sawidak lima, pancer salawe nagara
(5) Kalanjakan kapundayaan
(6) Ngukus kawalu muja ngalaksa
These can be translated as:
(1) To keep Sasaka Pusaka Buana sacred
(2) To keep Sasaka Domas sacred
(3) To protect the King or Sultan or President and
noble families
(4) To conduct ascetic rituals for the thirty three
hamlets, sixty five rivers, and twenty five
regions
(5) To hunt animals and catch fish for the kawalu
ritual
(6) To burn incense when conducting ascetic rituals,
and to perform the kawalu and ngalaksa rituals.
Baduy upland rice cultivation (ngahuma) for subsistence can
only be properly understood in relation to these
obligations. In other words, rituals such as kawalu and
ngalaksa firmly unite the practise of swidden cultivation

with their religion, Sunda Wiwitan.

4. Pattern of Settlement

Until the 1930s, the majority of South Bantenese
peasants practised swidden cultivation (ngahuma) (Kools,
1935, Soepomo, 1982 [1933]). The agricultural lands were
mainly under communal ownership. Blocks of swiddens
(geblogan huma) only temporarily belonged to individual
farmers, for a period of one or two years during cropping,
while after harvesting fallowed land returned to communal
ownership (Soepomo, 1982 [1933]: 118). At that time,
settlements were very mobile, moving from one place to
another. As a result, the south Bantenese were popularly

called jelema manuk or ’‘bird men’ (Kools, 1935; Williams,
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1990: 12). The physical village was poorly-defined and
people spent more time in farm houses (saung) and swidden
rather than in the village.

According to some of my older informants, in the past
when forest areas were converted into swidden fields, each
plot was accompanied by a farm house (saung), and several
(between 3 and 5) such plots together would form a grouping

called a catihan (Figure 3.4).

Q\ 2

Number 1,2 and 3 swidden plots and farm houses
(saung) .

Figure 3.4. Simple catihan arrangement consisting of
3 swidden fields in the same block (not to scale).
Numbers refer to swidden plots (each with a farm
house, saung). =swidden plot border belonging to
one household, and =———==block border.
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A farm house was usually used only for one or two
years. If the swiddeners moved to another place, a new farm
house was built using materials from the previous farm
house. In some cases, however, although the swiddeners
moved to other places, the farm house did not move.
Instead, it formed the basis of a more permanent house, and
a second house was built by another family member of the
first house. As a result, one or two permanent houses
(umbulan) and accompanying rice barns (leuit) emerged,
occupied by family and close relatives. Houses and rice
barns were constructed from wood, bamboo, aren palm fibre
(injuk kawung=Arenga pinnata), and kiray (Metroxylon sagu)
leaf. These houses comprised a single or double room on a
framework of wooden poles, with walls made of woven bamboo,
and roofs thatched with kiray leaf mixed with aren palm
fibre. Each house was usually occupied by a married couple
or sometimes by an extended family. When the umbulan had
grown to between 4 and 10 houses, it was called a babakan
(new hamlet). If the babakan grew to between 10 and 30 or
more houses it became a lembur or kampung (also ampian
[Haar, 1948: 72]). The babakan or lembur or ampian are
usually located along rivers or near water sources.

The lembur of south Banten can be further divided into
two groups: babakan or lembur anyar (new hamlet) and lembur
kolot (old hamlet) or lembur gede (big hamlet). Hamlet
names are usually based on rivers, plants, and general
landscape features. Hamlets named after rivers usually have

ci (ci= water) as a prefix, as in Cisimeut, Ciboleger, and
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Cisadane. Hamlet names based on plant names or landscape
features, include Kadujangkung (kadu=durian, jangkung= tall
tree), Nangka Bengkung (nangka=jack fruit, bengkung=bent),
Kawung kembang (kawung=aren palm; kembang=flower), Lembur
sawah (located in sawah area), and Lembur masigit
(masigit=mosque, first big mosque established in the area).

Some hamlets are coterminous with an administrative
village, with an official village leader called jaro or
kepala desa (Figure 2.5). This kind of arrangement has
existed for a long time in the Banten area. Ter Haar (1948:
72), for example, says that the Banten village (desa)
consists of a number of quite small hamlets (ampian or
kampung), led by a kokolot or tua-tua who mediates between
the people of the hamlets and desa chiefs or jaro, who are
aided by a pair of messengers.

The local term ampian is now rarely used in south
Banten, although it is still recognised, particularly by
old people. Today, the terms babakan, lembur or kampung are
usually used instead. The status terms kokolot and jaro are
also still commonly used, particularly in the Baduy area.
However, in other Sundanese villages outside the Banten
area, ‘kepala desa’, and ‘tua kampung’ are predominantly

used today.

105




DESA

consisting of
some hamlets
(administrative
village)

1\

KAMPUNG/AMPIAN
(hamlet consisting
of 10-50 houses)

T

BABAKAN

(new hamlet
consisting of
4-10 houses)

T

UMBULAN
(one or two
permanent
houses in

a farm)

T

CATIHAN
(swidden and
farm house
grouping)

T

HUMA and
SAUNG
(swidden
field and
farm shelter)

Figure 3.5. The process of settlement growth in South
Banten

Historically, the first administrative village to be
established near the Baduy area was Cisimeut village around
1850. According to some informants, this resulted in the
authority of the Jaro Dangka in a grouping of ordinary
Sundanese hamlets being increasingly eroded by the formal

village leader. Later on the Baduy Dangka Kamancing was
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taken over by the village leader of Cisimeut.

More recently, because of population increase and
road development, hamlets in south Banten, particularly in
the non-Baduy area, are commonly 1located along roads
instead of rivers. Around these hamlets or settlements are
to be found swidden fields or huma (mainly cultivated by
Baduy as tenants), fallowed lands or reuma, mixed gardens
(kebon; dominated by fruits and plants useful as building
materials), rubber plantations (kebon karet) and wet rice
fields (sawah). This land is owned privately by each
household. Communal lands are now rarely found due to
privatisation, particularly since the 1950s.

Today, house forms vary, including temporary
structures on piles constructed from wood and bamboo, with
roofs of kiray leafs; some semi-permanent structures of
mixed materials, including both bamboo and masonry walls;
and permanent masonry houses with roof-tiles (genteng).
Rice barns have rapidly decreased in number since the
Javanese green revolution of the 1970s, because the grains
of the new high yielding varieties readily drop from the
stalks and cannot be easily bundled. Rice is usually stored
in sacks inside houses instead of hanging-up on bamboo
rails (lantayan) and stored in the rice barn (leuit). Thus,
areas adjacent Baduy settlements have been influenced by
the green revolution, even though many of the other
conditions necessary for its success are absent, such as a
developed irrigation system, chemical fertilizers and

pesticides.
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Unlike non-Baduy settlements, those of Baduy are much
more traditional. Each Baduy settlement has a clear
symbolic orientation, based on a main directional axis
leading to a sacred place: Arca Domas, Sasaka Pusaka Buana
or Pada Ageung and Sasaka Domas or Mandala Parahiang, all
located in Inner Baduy, near Cikeusik and Cibeo
respectively (Map 3.1). According to Baduy cosmology, Arca
Domas and Sasaka Buana are believed to be the centre of the
earth (pancer dunia), the first place created by god, and
the place where the Batara Tujuh (the Seven Bataras, the
oldest of which, Batara Cikal, is considered the ancestor
of Baduy traditional leaders) were sent to the earth
(Danasasmita and Djatisunda, 1986: 75). Within this
symbolic framework, therefore, settlements to the south, in
the core area, containing the three Inner Baduy hamlets of
Cikeusik, Cikartawarna and Cibeo, are considered most pure;
while those to the north, north east and north west, where
Outer Baduy hamlets are located, are considered less pure
(Map 3.1). Based on Baduy perceptions, the oldest hamlet
(lembur or kampung) is Cikeusik, located close to the
sacred place of Arca Domas.

Internally, each hamlet is also ordered according to
cosmological coordinates. The settlements of Inner Baduy
are usually composed of houses (imah), rice barns (leuit),
public rice pounding places (lisung Ilembur or lisung

kampung), and a meeting house or bale kapuunan * (Figure 3.

3). The exception is Cikartawarna , where a bale kapuunan is

not found

108




Kamancing

-

Kompol
o

Cihandam

%

Cibengkun

o0 -t

/,r.f, Kadu .:,e}fl}g * Nungkulan
o B ° 9w\
.".’\’.-— .J.; "-.._.-'.:- ;---.-: ) ’:. ‘ ‘:- .5’ 'n.v Panyaweuyav_-
o o e L RS me € .
NeF - s T R A TR P,
‘\. ’\: o - ..' . :’ .'_. G s ‘ . 3 ‘1\
\ .. ’,_,."‘~ rocb 7 ‘_;.'
g ‘I[//{?%‘ - /}
.\‘" ® \'.",/////////l‘ ~ Y - L
LN / w . K / /// .4 7
;o -/
(NS ol // -
1-" L s
L /1
Sy, g / é eoal et
" % Clkartay?gqq : .
i fe, 7

. -..'l/ / -

LV o A

'//éf/é//,‘,; NG
. ) / 4 W

‘ é///// ///,//>‘.~ J

b / \

cikeusik, 7/, /A7 )
Yo / ’ N £
" o /4 /ARCA DOMAS A

AY

("
* Place of exile D y d .
& Abandoned da@k‘ DN\
... Prohibited land border N—;"”Ir y:
_«-Kanekes village bofa‘r\\;§ﬁ4¥>ffff

N

Source: Margantara (1981)

Map 34. Baduy area showing Inner Baduy, Outer Baduy and
the Dangka area in relation to the distance from sacred places
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6). Houses are set very close together, along a main axis
which is usually north-south. Houses of traditional leaders
(imah puun) are located to the extreme south. This is
consistent with the belief that the spirit (sanghyang) or
soul of their ancestor (wongatua), who is considered to
live in the sacred place to south, should have easy access
to the hamlets. In contrast, the meeting house and public
rice pounding area are located in the northernmost area.
The imah puun is occupied by the puun who is currently in
office (puun jeneng). Should he retire this house must be
given to the new puun. Between the imah puun and the
meeting house ordinary dwellings are 1located, each
surrounded by rice barns. In the centre there is an open
square about 4 metres wide. The river is located outside
the house complex, and is commonly used for bathing,
washing, and fishing.

Outer Baduy settlements are much like those of Inner
Baduy, particularly in old hamlets composed of houses, rice
barns, and public rice pounding areas (Figure 3.7). The
public rice pounding area is located to the north or north
west, with the wooden mortar (lisung) towards the east
(Figure 3.7). The house of the traditional leader (imah
kolot lembur) and of the jaro dangka are found only in
older larger hamlets, such as Kaduketug. These houses are
usually located in the southernmost area. In addition, a
meeting house is also not found. The jaro pamarentah house
located in Kaduketug in the past, is today established in

a new hamlet, Cigoel. The houses of the jaro pamarentah,
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. Imah (house)
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Source: After Wiryowartono (1993:7)

Figqure :3.6. Sketch plan of Cikeusik, Inner Baduy
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Fiqure .3,7.  Arrangement of a simple hamlet : Kaduketug, Quter
Baduy (not to scale)
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kokolot lembur and Jjaro dangka must be vacated when the
present incumbent retires.

The river is mainly used for bathing, washing and
drinking. In some places, river water or water from other
sources 1is run-off along bamboo pipes (pancuran) and
collected in hollowed tree trunks placed at bathing places
near houses.

As in Inner Baduy, hamlet space in Outer Baduy is
symbolically ordered. Hamlet position must be located along
a north-east (bahe kaler-timur) axis. The house of a son or
daughter may not be located to the south (kiduleun),
mountain-wards (ditonggoh) or in the shade (ngalangkangan)
of a parental house.

Houses are built close together, and the veranda
(sosoro) faces a common footpath. The front, back and sides
of the house are called buruan, buri and pipir,
respectively. The buruan can never been planted with crops,
and is mainly used by playing children (ulin barudak) or
for drying rice (moe pare) or other crops. Behind the house
(buri) there is a special place for throwing rubbish and
water waste called kolomberan.

In Inner Baduy, houses (imah) are simple, and
approximately 6 m x 6 m (Figure 3.8). They are constructed
from wood, bamboo, kiray (Metroxylon sagu) leaf, and aren
palm (kawung=Arenga pinnata) fibre. The houses are
typically built on 14 stilts over a base of stone (umpak),
are timber framed with floors about 50 cm from the ground.

The space under the house (kolong imah) is generally kept
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Figure 3-8 The Traditional house of Inner Baduy
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free though may be used for firewood. The floor and walls
are made of split-bamboo (talupuh) and woven bamboo (bilik
or sase) respectively. The giant bamboo or awi gombong

(Gigantochloa verticillata) and awi mayan (Gigantochloa sp)

are commonly wused for making talupuh and bilik,
respectively. The roof (hateup) is made of kiray leaves
covered with aren palm fibre. Alang-alang or eurih grass
(Imperata cylindrica) cannot be used for roofing because
animals such as wild pig and birds use it for nesting. The
Baduy prohibit the use of materials for the human house
which are also used by animals (jelema mah telok sarua
jeung sato). Nails and hinges are also prohibited, and are
replaced by wood and sharp bamboo pegs. Lianas (areuy) and
rattan are wused for binding. Roof tiles are also
prohibited, because living humans should never be covered
by earth (jelema hirup telok ngeyuhan ku taneuh).

Houses have one door made of finely split bamboo tied
with aren palm fibre or bamboo string, called panto gedek,
and a bamboo ladder (taraje) is used to enter the house.
There are no windows but instead a hole approximately 3 m
X 3 m, called lolongok, has a view outside the house
(longok, tempo or ngintip ). The one main room (tengah
imah), is surrounded by an L-shaped space with a bamboo
wall, called sosoro with its own entrance (lawang). Each
dwelling is usually occupied by a single family, a married
couple and unmarried children sleeping and eating in the
main room (tengah imah). In this room also is a firewood

stove (hawu or tungku) for cooking, and woven pandanus mats
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(samak pandan) for sleeping. Above the stove is a shelf
called parako for salt, seed crops and cooking utensils.
The outer room (sosoro) is wusually used for receiving
guests and for the extended family, and contains one or two
firewood stoves.

The meeting house (bale kapuunan) is similar to the
ordinary domestic house, though smaller and consisting of
only one room. It is usually used for meetings and for
performing rituals.

Outer Baduy houses are made of the same materials as
those of Inner Baduy. However, nails, hinges, and padlocks
are commonly used. The common house type is called sulah
nyanda, which is about 14 m x 7 m (Figure 3.9). It has few
windows and doors. The front, room (pendeng), side,
kitchen, and back door are usually called lawang hareup,
lawang pendeng, lawang, lawang dapur, and lawang goah,
respectively. The position of the front door is not allowed
to be aligned with that of the kitchen door, and this is
believed to protect the contents of the house from theft.

The house is divided into a main room (tengah imah),
one or two small rooms (pendeng), and a kitchen (parako).
Along the front is a verandah (sosoro) commonly used for
conversation (ngobrol) with neighbours or guests. The
tengah imah is usually a sleeping place for the owner or
for guests, while the pendeng is only used for sleeping by
the owner. The parako is mainly used for cooking and is the
domain of women (paranti masak bikang).

Rice barns (leuit) also share this basically simple
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structure. There are two types (Figure 3.10). The first
type is set on four stones (umpak), one at each corner, on
which are placed four horizontal pieces of timber in the
form of a square. Where these pieces of timber cross are
set vertical pillars, which carry large circular vermin-
shields at a height of about 150 cm from the ground.
Horizontal cross members are slotted into the pillar above
the vermin-shields, which carry the grain storage
structure. This has a timber frame, with walls sloping
outward slightly, consisting of either bamboo matting of
the same type as that used for houses or with flattened
bamboo haulms split in two. The roof is steeply sloping and
the gables are again filled with bamboo matting. In one of
the gables is the access door which is hinged at the top
with aren palm fibre. The door is secured by a strip of
bamboo which passes over it, and slots into bamboo holders.
The second type of rice barn is set closer to the ground on
short pillars which extend to form the main frame. The
floor is solid bamboo and the walls are again of bamboo
matting, as are the gables. The walls, however, do not have
the same marked outward slope as the first type, and the
vermin shields are lacking. The first type is predominantly
found in Inner Baduy, while the second type is more usual
in Outer Baduy.

Another component of village space, the public rice
pounding shelter (lisung lembur or lisung kampung), which
is also oriented along the north-south axis, is located

north of the meeting house in Inner Baduy or to the north
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or north west in Outer Baduy. The lisung lembur is a simple
structure made of bamboo poles 1lashed together, with
shorter bamboo rafters set into a horizontal piece of split
bamboo lashed between the arched upright bamboo poles. The
roof is made of kiray leaf, and comes down to about 150 cm
above the ground (Figure 3.11). The mortar itself (1lisung)
is made of a hollowed tree trunk with a rudimentary head
carved at one end. It has a 1long narrow trough for
separating the rice grain from padi stalks, and a deep
round hole for the final husking of the grain. The height
of the lisung is about 40 cm. Rice is commonly pounded by
girls and women working together in what is a
characteristically female social activity.

Traditional law prevents the establishment of new
hamlets in Inner Baduy. In order to solve the problem of
increasing population, an existing hamlet is wusually
relocated to a new area. By contrast, new hamlets are often
established in Outer Baduy, particularly if an existing
hamlet is considered too crowded. Therefore, as population
has 1increased in Outer Baduy, so hamlet numbers have
increased also. For example, according to Jacobs and Meijer
(1891: 45-47), in 1888 there were 7 Outer Baduy hamlets,
increasing to eleven a year later. By about 1902 there were
24 hamlets (Pennings, 1902: 380-382). By 1994 the total
number of Outer Baduy hamlets, not including those in non-
Baduy dangka areas, was officially recorded as 44 (Catatan
Carik desa Kanekes, 1994).

The first stage in establishing a new hamlet
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(babakan), is to ask a representative of a traditional
leader (tangkesan) to find an appropriate place. In
locating a new hamlet, various ecological, practical, and
socio-cultural factors have to be taken into account. The
location should not be too far to the south, not too steep,
near a plentiful water source, and with good soil,
vegetation, and water quality. An appropriate place may be
found by calculating the naptu (a form of augury) of
location, hill and water. Of first priority are soil and
water quality, and to determine these, a bottle of water is
usually put in the soil. After one month, the water in the
bottle is examined. If the water in the bottle is more or
less intact and clean, the place is considered to be good
(bagus or endah). The ecological rationale for the test may
be that burying water in the bottle is an effective way to
test soil moisture and mineral iron content. For example,
if a certain area has less ground water or dry land and
high iron content, the water in the bottle may be less and
a dirty (iron-stained) colour. This is because water in the
bottle has been subject to high water evaporation and
mineral iron in the soil.

The next stage in establishing a village is cutting
back the vegetation. However, before doing this a special
ritual called narawas munar lembur and nukuh mnust be
performed, the timing and performance of which are
organised by a traditional ritual expert or dukun
(tangkesan). A day for clearing forest is first calculated

by the tangkesan based on ’‘day naptu’ (naptu poe), ‘date
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naptu’ (naptu tanggal), and ’‘name naptu’ (naptu ngaran) of
the particular topographic, hydrographic and forest
coordinates *. Firstly, location is calculated using name
naptu (naptu tempat). In considering Marengo as a new
settlement the calculation is as follows: Ma=1l, re (ra)=2,
and ngo (nga)=6, which gives a total naptu of 9. Secondly,
day naptu is calculated. For example, if monday (senen) is
chosen for doing narawas the day naptu (naptu poe) is 4.
Combining, both name and day naptu we get 9 + 4= 13. This
number is then combined with date naptu (naptu tanggal),
which generates values as follows; satanggal (5), dua
tanggal (9), tilu tanggal (7), opat tanggal (4) and lima
tanggal (8). For example, if monday is the first date
(satanggal) it gives a date naptu of 5. Therefore the total
naptu becomes 13+5=18, which when divided by 3 ® is 6.
Given this result monday of the first date is considered an
auspicious day (bagus) for performing narawas, because the

number divided by three vyields 2zero (henteu nyesa).

*) There are three main naptu in Baduy used for
calculations: day naptu (naptu poe), date naptu (naptu tanggal),
and name naptu (naptu ngaran). In day naptu: sunday (minggu)=7,
monday (senen)=4, tuesday (salasa)=3, wednesday (rebo)=7,
thursday (kemis)=8, friday (jamahat)=6, and saturday (saptu)=9.
In date naptu; the first date (satanggal)=5, second date (dua
tanggal)=9, third date (tilu tanggal)=7, fourth date (opat
tanggal=4), and fifth date (lima tanggal)=8. In name naptu (naptu
ngaran, based on 21 letters): Alif=1, ha=4, na=3, ca=3, ra=2,
ka=2, da=3, ta=3, sa=2, wa=4, la=4, pa=2, dha=5, ja=3, ya=8,
nya=9, ma=1, ga=7, ba=5, tha=6, and nga=6.

®). Number 3, or odd numbers generally, are considered
important, because household property is usually inherited by
dividing by 3; for a husband (hak salaki), a wife (hak bikang),
and children rights (hak anak). In addition, the meal provided
in various rituals, requires that one meal portion be consumed
by 3 persons.
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However, if a number divided by 3 yields a remainder

(nyesa), it is considered to be an inauspicious day (sial)
for performing narawas. A similar divinatory process is
used to determine a date for cutting vegetation (narawas)
or forest (nukuh). For example, cutting vegetation on the
first date (satanggal) must begin from the west (barat)
because dangerous animals are believed to come from the
east (wetan)® at that time. |
Cutting vegetation is usually done on a single day by
approximately 200 people from the hamlet helped by people
from neighbouring hamlets. On this occasion the
participants usually consume fresh water fish and swidden
rice rather than salted fish and market (sawah) rice. In
addition, the 1land is flattened (diratakeun) with the
assistance of community or wage labour. The land is now
ready for the erection of houses. The cost of constructing
an Outer Baduy house in the early 1990s was estimated at 4
million rupiah ( 1,143 pound sterling; 1 UK f£= 3,500
rupiah) per house. Some house materials, such as wood,
woven bamboo walling, and kiray must, in some cases, be
bought. A jajalon kiray roof (1 m x 1 m), a wooden pole (5-
7 m), and woven bamboo walling (4 m x 4 m) can be bought
for 300-400, 5,000-8,000, and 3,000-5,000 rupiahs,

respectively. An entire house requires 300 jajalon of kiray

). Baduy believe that the threat of dangerous animals or
non auspicious 1link date to direction: in the first date
(satanggal), second date (dua tanggal), third date (tilu
tanggal), fourth date (opat tanggal), and fifth date (lima
tanggal), in the east (wetan), south (kidul), west (barat), north
(kaler), and upper (luhur), respectively.
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or 300 x 300-400 rupiah= 90,000-120,000 rupiah. In
addition, labour costs amount to some 2,000-3,000 rupiahs
per day per person.

After house construction is complete a ritual called
nukuh lembur must be performed by the tangkesan. A day for
moving into the new house and for performing the ritual is
calculated by the tangkesan using various naptu, as in
determining the first ritual, narawas lembur. Auspicious
days for moving into a new settlement are usually Saturday
night, Sunday night, and Wednesday night, while Thursday
night, Tuesday night, and Friday night are prohibited. This
ritual is attended by all new house owners and some invited
guests from the same or neighbouring hamlets. Meals
consisting of swidden rice, fresh water fish, and venison
must be provided. In addition, after the passing of about
5 years, another nukuh lembur ritual is performed,
particularly if bad luck has befallen community members,
such as disease or a poor rice harvest. A special meal
consisting of swidden rice, fresh water fish, squirrel
(buut=Callosciurus notatus), deer (peucang=Tragqulus
javanicus) and muncak (mencek=Muntiacus muntjak) meat is
prepared; sawah rice and salted fished are not allowed to
be consumed in this ritual.

An auspicious day for the annual nukuh lembur is
usually calculated by the tangkesan using various naptu as
mentioned earlier. The naptu notes are usually written on
a piece of wood called the kolenyer in Baduy (Figure 3.12

and Figure 3.13). The kolenyer is mainly used for providing
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guidelines to find auspicious times and auspicious position
directions. One day is usually divided into 5 periods of
time; isuk isuk (5.00-9.00), tengah naek (9.00-12.00),
tangange (12.00-13.00), lingsir (13.00-14.00), and burit
(14.00-16.00) (Figure 3.12) ; while the auspicious
directions for arriving and leaving from a certain area are
divided into 8: north (kaler), south (kidul), west (barat),
east (wetan), south east (timur kidul), south west (barat
daya), north west (barat kaler), and north east (kaler
wetan) [Figure 3.13). The various symbols used in the

kolenyer as follows:

neutral

mnLEy ]
|I| little luck E] much luck

Sundazﬁ
---- enter ---- escape or departure
—= north

north-east

—

If, for example, someone wants to hunt animals or to
press for payment of a debt on Sunday, the auspicious time
must be chosen in the afternoon; during tangange and burit,
because these times based on the kolenyer are considered to
be more auspicious (Figure 3.13). In addition, direction of
arrival on a Sunday should be to the west, east and south,
while direction of departure must be to the north and north

east.
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5. Leadership system

There are two leadership systems in Baduy: traditional
(kapuunan) and official (pamarentahan desa). The position
of official village leader (jaro pamarentah or jaro
governemen) was introduced by the colonial Dutch government
in 1850 (Bakels and Boevink, 1988: 17). Before that time,
Baduy were entirely responsible for their internal
administration. Today, there are more than 40 traditional

leaders recognised by the Baduy (Table 3.1).

Table 3.1. Numbers of traditional Baduy leaders*)

Location :Puun :Girang:Jaro :Baresan:Jaro :Total
s :Seurat:Tangtu: :Dangka:
Cibeo : 1 ¢ I : 1 : 9 = ¢ 12
Cikeusik s 1 8 1 : 1 s 11 : - : 14
Cikartawarna: 1 : - s 1 : 5 : - r 7
Outer Baduy : - = - P = : = s 7 I/
Total 3 2 3 25 s 7 : 40

*) These are only the main leaders, and do not include
a coordinators of some Jjaro, Jaro Tanggungan 12
(Kaduketer), and traditional leaders in some old hamlets,
kokolot lembur.

Source: Moehtar (1975: 17)

5.1. Puun

Puun are considered to be the most important leaders
in the Baduy community.The title and position are inherited
patrileneally. There is no fixed rule as to how many years
a puun may govern a community, though they generally retire
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on reaching old age or on the death of wife. According to
tradition, a puun who has no wife must retire as soon
possible, because various rituals must undertaken by both
a puun and his wife. If a puun has no son, he may be
replaced by another male relative. For instance, in
Cikeusik Puun Jainen was replaced by his son-in-law (Puun
Saiti). In Cibeo, Puun Ajal was replaced by his younger
brother (Puun Jante), while in Cikartawarna, Puun Kepuk was
replaced by the elder son of the elder brother (Puun Kite)
because his eldest child was female. In general, puun are
selected on the basis of dreams experienced by shamans
(dukun) and other old people who are part of the assembly
which supports the puun staff (baresan kolot).

In their daily life, the family of a puun is required
to respect many prohibitions. For instance, they are not
allowed to consume sawah rice (kejo sawah), as sawah rice
is assumed to be contaminated by poisons from chemical
fertilizers and pesticides. They are also not allowed to go
out from their area. Therefore, traditional leaders are
more-or-less confined to their farm houses (saung huma
puun) where they receive guests seeking help (ziarah ka
puun). Puun are considered to have supernatural powers
(sakti), and many people from towns, such as Jakarta,
Bandung, Bogor, Cianjur, Semarang, Surabaya, Lampung and
Medan seek their help. Various articles-incense (menyan),
white cloth (lawon bodas), knive (peso), perfumes (minyak
wangi), and money (duit)- must be provided in order to

consult a puun. All guests must first be received by an
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assistant, a seurat (girang seurat) or tangtu (jaro
tangtu), who will arrange the meeting with the puun in a
meeting house or jaro tangtu house (imah jaro tangtu). The
guests are not allowed to enter the puun’s house. His house
(imah puun) is located in the southernmost (most sacred)
part of the village, and when he retires, the house is
given to the new puun. Other support staff provided with
special houses include: girang seurat, Jjaro tangtu,

tangkesan and jaro dangka.

5.2. Seurat

The second most important traditional leader in the
Baduy community is the seurat or girang seurat, a post also
acquired though inheritance and dream divination. There are
only two seurat at the present time, in Cibeo and Cikeusik.
There is no seurat in Cikartawarna. In the old Sundanese
Kingdom (Mochtar, 1975: 16, Danasmita and Djatisunda, 1986:
20) the seurat was a chief minister to the king or
mangkubumi (responsible for managing 1land). Today, in
Baduy, he has sacred communal swidden fields (huma serang),
and his role is to assist in receiving guests. As a form of
respect, he is commonly addressed as girang or girang

seurat.

5.3. Baresan

There are 25 persons described as baresan kolot,
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selected by puun in order to assist in maintaining order
according to traditional laws (Table 3.1). They are mainly
people over 30 years of age who are regarded as being rich
in knowledge and experience. Their functions resemble those
of manangganan under mangkubumi staff in the old

Sundanenese Kingdom (Danasasmita and Djatisunda, 1986: 20).

5.4. Jaro Tangtu

Each puun is also assisted by a jaro tangtu, a title
and role acquired through inheritance and dream divination,
who has a special responsibility to maintain daily Baduy
customary law. He has an important role in the annual
purification ritual (pembersihan adat) in which various
crops and goods prohibited for Baduy are destroyed. Regular
meetings to discuss laws which have been contravened are
conducted in Outer Baduy by the three jaro tangtu. However,
this meeting is usually dominated by the jaro tangtu of
Cikeusik and another jaro tangtu (particularly jaro tangtu
of Cikartawarna) serves as witness (saksi). This is because
the Jjaro tangtu of Cikeusik (following the mythic
genealogy) is most senior. In addition, puun and jaro
tangtu in Cikeusik are known for their courage and
endurance (keponggawaan) in Cikartawarna for gentleness and
piety (pinandita), and in Cibeo for their hospitality to

guests (kesatriaan) [Moechtar, 1975: 35].
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5.5. Jaro Dangka

Seven jaro dangka are recognised in Baduy (Table 3.1).
Jaro dangka selected by puun and dukun during dreams have
special duties similar to those of jaro tangtu. However,
they are more important in Outer Baduy and the buffer zone
(Dangka) area today. They are deemed to be representatives
of puun outside the tangtu area (Inner Baduy). In addition,
they are permitted to lead the ngalaksa ceremony. Each jaro
dangka is linked to one of three puuns: jaro dangka of
Nangka Bengkung (Cibengkung), Kompol, and Kamancing to the
puun of Cikeusik; Cihandam to the puun of Cibeo; and
Cilenggor, Nungkulan, and Panyaweuyan to the puun of

Cikartawarna (Van Tricht, 1928, see Figure 3.2).

5.6. Jaro Warega

One jaro dangka is selected as coordinator of all jaro
dangka: jaro warega. The jaro dangka of Kamancing (who in
the past resided in Kamancing, but who now 1lives in
Kaduketug) is usually selected to be jaro warega. His main
duty in addition to being an ordinary jaro dangka, is to
maintain the relationship between the Baduy community and
the government. However, due to the introduction of jaro
pamarentah during Dutch period, the function of the Jjaro
warega now overlaps with that of the jaro pamarentah.
Today, his particular role is to lead the seba ceremony

when a delegation of Baduy visit the camat (sub-district),
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bupati (district) and resident in Rangkasbitung and Serang
to make an offering of agricultural produce and to ask for

protection of their land and forest.

5.7. Jaro Tanggungan dua belas

The Jaro Tanggungan dua belas (12), also called
tanggungan (tanggungan= person in position of
responsibility), has a responsibility to coordinate all
jaro in Baduy. This duty is similar to that of the patih (a
chief minister to the king) in the old Sundanese Kingdom

(Danasasmita and Djatisunda, 1986: 21).

5.8. Parawari

Each puun and his staff are assisted by a group of
parawari consisting of between 3 and 10 persons, led by a
shaman (dukun or panengen) or other officer. The role of
parawari is to assist in various rituals in Inner Baduy,
such as planting rice in huma serang (ngaseuk huma serang)

and kawalu.

5.9. Panengen, Dukun Pangasuh and Tangkesan

The puun are also assisted by a ritual healer and
diviner. This person is called panengen in Cikeusik (though
living in Pamoean, Outer Baduy), dukun pangasuh in

Cikartawarna (living in Batubeulah, Outer Baduy) and
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tangkesan in Cibeo (living 1in Cikopeng, Outer Baduy)
[Figure 3.2].

The tangkesan is also recognised as a ceremonial
leader in Outer Baduy, on such occasions as the weeding
ceremony and the establishment of new settlements. In
addition, each puun is assisted by pareken who have a duty

to assist puun in household matters.

5.10. Jaro Pamarentah, Carik, Pangiwa and Kokolot Desa

As in non-Baduy areas, Baduy also operate on official
administrative structure. The official village chief is
called jaro pamarentah (jaro gopernement during the Dutch
period). On the basis of my own data and those of Bakels
and Bovink (1988) we can list the names of the following
jaro pamarentah since 1850: Tarpi (1850), Sartim, Raini
(1888), Karcim, Ratna, Yalpin, Hasan (1939), Aska, Hasan,
Saltiwin (1953-1960), Samin (1961-1970/1971), Kalman (1971-
1975/1976), Samin (1976-1980/1981), Marsinun (1981-
1982/1983), Nakiwin (1985-1988,/1989), Asdura (1989-
1991/1992), Asrap (1992-1994/1995) and Pulung (1995-present
day) .

The Jjaro pamarentah 1is selected by puun through
inheritance and dreams. He 1is supported by a secretary
(carik desa or juru tulis in other Sundanese villages), and
an assistant in charge of issuing orders (pangiwa or suku
lampah) and some kokolot desa (hamlet leaders, similar to

rukun kampung or RK leader in other Sundanese villages).
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Because Baduy refuse to attend school, and because almost
all of them cannot read and write, the village secretary is
usually non-Baduy. Today, a village secretary, Carik Ukang,
comes from a neighbouring area, Nayagati village.

There is some conflict between the traditional and
official leadership systems. The jaro pamarentah, in
particular, is in a difficult position. On the one hand, he
is under pressure from the sub-district to join various
government programmes, while on the other hand, he is
strongly influenced by traditional leaders to resist. Some
jaro pamarentah have even been discharged by puun because
it was considered that they had disobeyed traditional laws,
such as receiving government subsidies and adopting the

Baduy resettlement programme.

6. Kinship and life-cycle

Kinship relationships between Baduy are similar to
those of other Sundanese. The fundamental Baduy kinship
unit 1is the nuclear family (kaluarga) composed of a
husband, wife and between two and four children residing in
a single house. Sometimes a house contains an extended
family, which also includes a son or daughter in-law. This
is particularly the case in Inner Baduy. The nuclear family
is responsible for production of its own food supply, but
may exchange food, labour, and contribute or participate in
various rituals through wider kinship and affinal 1links

called dulur (kin). Closely related consanguineous Kkin
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(saboronjot, in other Sundanese villages called bondorojot)
usually reside in the same hamlet (e.g. figure 3.14).
However, in Outer Baduy, if a hamlet is too small, a new
hamlet may be established and occupied by saboronjot.

Unlike the Sundanese villages described by Palmer
(1967: 314), golongan or occasional bilateral kin groups,
which mainly contribute to or participate in 1life cycle
ceremonies, are not widely found among the Baduy.

In addition, an ancestor-oriented descent group
(turunan) is found. All Outer Baduy are divided into three
turunan; Cikeusik, Cikartawarna and Cibeo, known as the
‘descent group’ from Cikeusik (turunan ti Cikeusik),
Cikartawarna (turunan ti Cikartawarna), and Cibeo (turunan
ti cibeo), respectively. These groupings are important for
Outer Baduy as they 1link them to Inner Baduy through
participation in various rituals, usually via puun. For
example, most people in Kaduketug participate in annual
rituals in Cibeo and dangka Cihandam, as the puun of Cibeo
and Jaro Dangka Cihandam are considered to be their
ancestors (see also Figure 3.2).

Baduy kinship terminology is similar to that of
ordinary Sundanese’ (Koentjaraningrat, 1972a: 58; Danasmita
and Djatisunda, 1986: 64; Suhandi Sam et al, 1986: 26-27;
Garna, 1987:108). The terms designating all kin types to
seven generations ascendant from ego are: ayah, kai, uyut

(grandfather of father), umpi, cenggeh, mitelu, and wareng.

7). A more detailed discussion of Sundanese Kkinship
terminology can be found in Ukun Suryaman (1961).
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If particular generational status is not known the general
terms kolot (parent) or karuhun (ancestor) may be used. In
addition, various terms to seven generations descendent
from ego are recognised: anak, incu, uyut, umpi, cenggeh,
mitelu, and wareng. However, these different terms are used
only until three generations ascendant and descendant from
egd (Table 3.2, Figure 3.15, Figure 3.16 and Figure 3.17).

Ego calls him or herself aing. For instance, my father
is called ayah aing. Ego is called by his younger brothers
and sisters kaka or akang, while female seniors are called
teteh. The boys are usually called by their parent and
senior brothers and sisters aceng or ceng, while daughters
are called and enok or nok (Table 3.2). They are also
called only by their proper name, such as Antiwin, Calsin,
Dascin, Sawi and Caisah. Parents in-law are called warang,
while sons and daughter in-law are called anak besan or

minantu (Figure 3.16).

Table 3.2. Baduy Kinship terms

Baduy Kinship terms Abbreviation of kin terms
in English *)

Aing Ego

Ama/Ayah F=Father

Ambu M=Mother

Aceng/Ceng S=Son

Enok /Nok D=Daughter

Salaki H=Husband

Pamajikan/Bikang w=Wife

Ayah jeung Ambu P=Parent
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Anak C=Child

Lanceuk or Adi G=Sibling

Salaki pamajikan S=Spouse

Dulur lalaki B=Brother

Dulur bikang Z=Sister

Uyut GrFF, GrMM

Aki/Kai FF

Nini/Ambu kolot MM

Akang/Kaka eB

Teteh ez

Adi YB, YZ

Incu sb, ss, DD, DS

Uyut GrsD, GrSS, GrDD, GrDS

Ua FeB, FeZ, MeB, MeZ, BWi,
MeBW, MeZH

Bibi FYZ, MYZ, FYBW, MYBW

Emang FYB, MYB, FYZH, MYZH

*) After Barnard and Good (1984:4).

Ego’s wife is called pamajikan, bojo or bikang.
Conversely, ego is called by his wife salaki. Younger
brothers and sisters of ego’s wife are called adi beuteung,
while older brothers and sisters of egos’s wife are called
dahuan. Ego’s father wife and ego’s mother wife are called
mitoha 1lalaki and mitoha bikang (or mitoha awewe),

respectively (Figure 3.16).
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Figure: 345, Terms of reference

uyut uyut
£

A

aki/k ai

s

uyut  uyut

T__9

uyut uyut uyut

T 9 T

uyut

~ 9

A

A=

aki/ kai “nini/ambu  pjni/ambu aki/kai aki/kai nini/ ambu

ko lot

ko lot

A=4

ua
(alaki]  (bikang)

& =0

ua ua
(lalaki) (bikang) (lalaki)

A O

misan misan

A

misan misan

kolot

nini/ambu
kelot

&

ua

I
O-

a yah/ ama

o  EGO
akang tetgh

A b A

alo alo aceng enok

iNCU incu incu

a%i adi kapiadi kapiadi

ale alo

A Toibi

amany

kaeiadi kapiadi




A3

Fiqure

316 Terms of affinity

Az & azd
aki/kal | ninizambu kolot aki/kai [nini/ambu kolot

L.::O A l-—’-mﬁoha é & =0 A=O

ua uJa ua mitoha bi bi amang bibi amang bibi
(lalaki) [ (bikang)
_ ]
lanceuk beuteung , - adi beuteung
salaki pamajikan
A=
wara%q =0
warang
ma mantu

al acenq enok

alo
A 44 b L AL on!_i_é ELE]@
incu incu lnCU

incu incu incu incu incu incu incu




(%]

Fiqure: 347. Terms of address

Wareng 47
Mitelu +6
Cenggeh +5
um pi Umpi +,
A —l © P
Uyut +3
5§ L o=5 & 2 y
uyut uyut uyut uyut uyut
I T A=° 3 3 5 - Aki/Kai &Nini/
nini/ambu akifkai aki/kai|™"! mn/amlgu aki/ kai E"‘l'/ambu aki/ kai aki/kat m%l/ambu ninijambu akijkai AMDbu kolot +2
kolot olot kolot
A=d & zO A = o o Az=O A &
U ua ua ua  ayahjamal ambu bibi emang | bibi emang AyahgAmbu g
— = i qu
=A ‘A A=0 O EGO} = & & T Aavibeuteuny "
misan misan |misan misan daé‘;n “salaki réf:;'::d"‘a”’b'kan‘i méan mlsan 0
l A O kapi alo kapialo anak e 10 alb ka alo kaptalo Anak -1
kapi alo kaplalo kaplalo p a r l
mcué t li‘é incu mc} incd lncu incu incy (ncu -2
L3040
uyut uyut uyut uyut uyut uyut uyut uyut uyut uyut uyut uyut uyut uyut uyut Uyut -3
Um pi )
Cenggeh " -
Mitelu 6

Wareng




6.1. Childbirth

Children from a very early age are economically active
(cf. White, 1976). By 5-6 years girls are already involved
in various Jjobs helping their mother, such as caring for
younger siblings (ngasuh adi), cooking rice (ngejo),
boiling water (naheur cai), washing dishes (kukumbah
piring), washing clothes (nyeuseuhan), and fetching water
(ngala cai). It is generally more difficult to ask boys to
help their parents (euweuh gawena) at this age. By the time
they are between 10 and 11 years, however, they are
accompanying their father to work, and have been provided
with a machete (golok). They may be asked to help in
collecting firewood (ngalasuluh), carrying rice (mikul
pare), and cutting forest (nuar and nyacar).

During pregnancy women never stop engaging in various
swidden activities. However, during the ninth month they
spend most of their time on various household activities.

Childbirth is usually assisted by a midwife (indung
beurang or paraji). An indung beurang has knowledge of the
necessary ceremonies, magical spells, and medicine which
are appropriate to birthing. The baby (orok) is visited by
the indung beurang 3 and 7 days after childbirth. On each
visit the baby is usually bathed by her, and the mother is
given a sambal (sauce) made of koneng (Curcuma domestica),
cikur (Kaemferia galanga) and kunci (Kaemferia pandurata),
which has been prepared to the accompaniment of a magical

spell, and which should be consumed daily until 7 days
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after childbirth.

On day 7 a ritual called ’‘dropping water on the baby’s
eye’ (meureuhan orok) is performed, led by the indung
beurang. At the same time, the baby’s name is given by a
diviner (dukun). The ritual is attended by close relatives.
In the early morning, the baby is bathed by the indung
beurang using water containing the bright red flowers of

kimancirang (Ficus pumilia) and a coin. According to an

Outer Baduy informant, this is aimed at ensuring a pretty
girl or a handsome boy (kimancirang or mencrang= bright
colour or pretty), and wealth (symbolised by the coin). In
addition, a pahinum is provided. This is a ‘medicinal cake’
made of koneng gede (Curcuma xanthorhiza), koneng leutik
(Curcuma domestica), cikur (Kaemferia galanga), daun capeu
(Blumea balsamifera), pedes (Piper nigrum), and cabe Jawa
(Capsicum sp), which are boiled and the water drunk by the
baby’s mother.

The ritual begins by inviting the baby’s father to
come to the main room. He chews betel, gambier, and areca
nut, utters a magical spell, and speaks about the aim of
the ritual. The ritual continues with the diviner (dukun)
chewing betel and burning incense (menyan) in the front of
a special meal of rice and panglay (Zingiber cassumunar),
which is offered to their ancestor. In addition, the
ancestor is offered some rice wrapped in banana leaves
which is placed in some part of the house structure by the
father.

A wrapped betel leaf is taken by. the dukun from a
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bokor (copper bowl with a wide rim), blown on and moved in
a circular direction around the baby who is laid on the
stretched out 1legs of its mother. From the betel leaf
wrapper is a thread (kanteh) which is coiled around the
wrist of the baby. At the same time, water is dripped into
the eye of the baby using the tip of betel leaves. The
mother’s eye is also treated in the same way. The objective
of giving the thread to the baby is to protect it from
supernatural creatures (tolak bala), while the objective of
dropping water into the eye is to obtain sharp-sightedness.
At this point, the baby is formally given a name by the
dukun.

A special meal is provided for relatives who attend
the ritual. This meal is eaten together (riungan), but some
food is also delivered to close relatives who did not come
to the ritual. 40 days after childbirth, the hair of the
mother is washed (diangir or beberisih) indicating that
sexual intercourse (sapatemon) between mother and father is
no longer prohibited. At this time various goods, 5-10
litres of rice (beas), cakes (kueh), glutinous rice cake
(ulen), money (duit), and chicken (kotok), are sent to the
indung beurang as payment (ngamulangkeun) for assisting

with the birth.

6.2. Naming a child

A Baduy child is usually given a name by a dukun at

the meureuhan ceremony, as mentioned earlier. The name is
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based on the dukun’s dream. Characteristically, the name is
a modification of a parental name and indicates his or her
birth date. Thus, two or three syllables are taken from the
name of a parent, while two or three syllables are taken
from the birth date. For example, the children of Sascin
and Alse are called Sasceu (a boy) and Alsi (a girl),
incorporating the first syllables of the same sex parent’s
name. Similarly, the names Sapin (male) and Samah (female)
are modified from the birth date, Saptu (Saptu=Saturday)
and Salasa (Salasa=Tuesday) respectively. Other names, such
as Samani, Nardi, Narwati, Nasih and Naiwin, are modified
parental names: from Sardi, Narman, Narwan, Naspura, and
Nakiwin respectively.

The old Sundanese tradition of teknonymy, whereby a
parental name is replaced by that of the first child plus
affix ‘father of’ or ’‘mother of’, 1is still strongly
maintained in the Baduy community. For example, with the
birth of their first daughter, Sasceu, Sascin and Alse
become known as Ayah Sasceu and Ambu Sasceu, respectively.
Today, teknonymy has disappeared among ordinary Islamic

Sundanese.

6.3. Sunatan and peperan

Circumcision is practised amongst Baduy for both boys
and girls, called sunatan and peperan respectively.
Peperan, however, is conducted in secret and attended only

by a few household members. The ceremony should be
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performed in the month of kalima (bulan kalima). Children
between 4 and 7 years are assembled and male and female
ritual specialists, known as bengkong and paraji
respectively, are invited. Baduy male circumcision 1is
different from that of ordinary Islamic Sundanese and from
that of the Javanese, and is called nyelamkeun, the tip of
penis only being incised by bengkong. According to
Koentjaraningrat (1985: 119), formal Javanese circumcision
is considered to mark the onset of adolescence or a kind of
initiation ritual into Islamic adulthood, and is performed
between the ages of ten and fourteen. Among the Baduy it is
usually performed between the age of 4 and 7 years, and
presumably cannot mark the onset of adulthood.

In the Baduy ceremony, cockerels (kotok) are
sacrificed (ngabela) according to the number of children
being circumcised. In addition, a special meal of rice
cooked in coconut oil (tumpeng) is provided for all people
who attend the ritual (upacara riungan) or distributed to
close relative in their homes. On no other occasion are

cockerels allowed to be killed.

6.4 Marriage

Baduy children are considered to enter adolescence
between their sixteen and seventeen years old. For a girl,
adolescence comes with her first menstruation, which is not
marked by a special ritual. From this age children are

considered marriageable. Among Inner Baduy, marriage
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between individuals in the same hamlet is common. Marriage
between relatives is common, including between bilateral
cousins. However, marriage between consanguines where the
man is of a younger generation than the women, such as
between nephew and aunt, is prohibited and assumed to be
subject to supernatural punishment, through illness,
failure of the rice harvest, or typhoon damage. In a few
cases, marriage between Inner Baduy hamlets is practised,
particularly if no appropriate partner can be found in the
natal hamlet. Indeed, traditionally daughters of Puun Cibeo
marry with sons of Puun Cikeusik, while daughters of Puun
Cikartawarna marry sons of Puun Cibeo (Figure 3.18) [Geise,

1952].

CIKEUSIK

CIBEO CIKARTAWARNA

———————— direction of puun’s daughter to marry
direction of puun’s son to marry

Figure 3.18. Marriage system of puun family (after
Geise, 1952).
Inner Baduy men have also been known to marry women

from Outer Baduy. A former puun of Cibeo is a case in
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point. He had originally married a relative from the same
hamlet, but later divorced her and remarried a girl from
Outer Baduy. His new wife, consequently, had to move to
Inner Baduy. Conversely, a Jaro Tanggungan 12, Jaro Saidi,
living in Kaduketer, Outer Baduy, had married a girl from
the Inner Baduy hamlet of Cibeo, who then had to move to
Outer Baduy.

Among Inner Baduy, marriage is arranged by parents.
Going out with a girl or boy friend (bobogohan) and making
free love is prohibited by customary law (taboo or buyut).
Polygamy is also prohibited. Anyone found bobogohan with an
unmarried friend of the opposite sex will be punished by
the puun, by being sent to the dangka area in Outer Baduy
or to the non- Baduy area. Some dangka areas are known as
places of exile for Inner Baduy: Cihulu, Bojongkoang, and
Cibengkung for males from Cibeo, Cikartawarna and Cikeusik,
respectively; while Kaduketug, Panyaweuyan, and Cipiit are
chosen for females from Cibeo, Cikartawarna and Cikeusik,
respectively. They are usually sent to the dangka area for
40 days, supervised by the dangka leader (jaro dangka) and
official leader (jaro pamarentah), particularly only for
Kaduketug. After 40 days, they are allowed to return to
their hamlet or move permanently to Outer Baduy. They can
be married by a jaro dangka. In order to avoid ancestral
punishment (seuseulan ti karuhun), their father may
approach the person with responsibility for maintaining law
(jaro tangtu), and make an offering of betel 1leaves

(seureuh), gambier (gambir), areca nut (jambe) and incense
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(menyan) placed in a copper or silver bowl with a wide rim
(bokor) called ngabokoran (see also chapter 7 pp 400-403).
The father apologies for his son’s sin, this apologize is
received and is transmitted to the puun.

A wedding ceremony is prepared when both sets of
parents agree to the marriage. They come to the jaro tangtu
to make the arrangements. Before the lalamar ceremony it is
necessary to prepare various articles: betel leaves,
gambier and betel nut put in a bokor is sent to the house
of the jaro tangtu. The lalamar ceremony usually take place
in a meeting house (bale kapuunan) in the afternoon between
18.00 and 19.00 hours. A bokor of betel leaves covered in
white cotton cloth is brought from the house of jaro
tangtu. In addition, a ceremonial sunshade (payung
keagungan), lance and other heirlooms are brought to the
meeting house.

The jaro tangtu acts as a representative of the
parents of the groom and the bride gives a bokor to the
puun in order to seek his agreement to marry them. After he
has agreed, the betel leaves, areca nuts and gambier are
offered to everyone who attends the lalamar ceremony.
Everyone should compete to chew betel as much as possible
(pagede gede nyeupah). The period between the lalamar and
the actual wedding ceremony is not precisely fixed. Its
length depends on the time needed to make the preparations.
However, the wedding must take place in the month of kalima
(bulan kalima/May-June).

Before the wedding ceremony, a pasabunan must Dbe
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prepared which is a copper or silver bowl with a wide rim
in which betel leaves are placed. Various articles, such as
white cotton cloth, betel leaves, gambier, areca nuts, and
rice cooked in coconut milk (nasi kuning) are offered to
the puun. On the wedding day, a ceremony in a meeting house
begins with a speech from the Jjaro tangtu to obtain
blessings from the puun. This is witnessed by, among
others, the traditional leaders (barisan kolot). After this
the bokor is given to the puun (ngabokoran), who blesses
it. The ritual continues in the house of the bride’s
family, to which the groom goes accompanied by the jaro
tangtu. The groom (panganten jalu) and bride (panganten
bikang) sit in front of the jaro tangtu. Their thumbs are
then held and a magic spell (jampe) is uttered by the jaro
tangtu. To close the ceremony a simple sacred communal meal
is provided for all people who attend the ceremony. Those
who cannot attend are sent their portion of the hajatan
food, delivered to their home.

There is no fixed rule concerning residence after
marriage, but newly married couples usually stay in the
house of the husband’s family, with a separate room and
stove (tungku). This symbolises the fact that a new social
unit has been created, a ’‘separate kitchen’ refers to a new
household. In addition, a newly-married couple is also
provided with a swidden plot as well as a farm house.

Unlike Inner Baduy, marriage between individuals within
and between hamlets is common in Outer Baduy. In addition,

individuals have more choice in deciding their partners.
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However, walking out (bobogohan) and free love are strongly
prohibited, and threatened by supernatural punishment.
Polygamy is also prohibited. Marriage is ideally for life,
though today the divorce rate among Outer Baduy 1is
increasing.

If the male partner involved agrees to a match, he
goes with his father to the girl’s family for a lalamar.
The wedding is then arranged for the month of kalima in the
Baduy calendar. To find an auspicious day, the name naptu
of the groom and bride is calculated. For example, if their
names are Sapan and Sawi, Sapan= Sa=2 and pan= pa=2, giving
a total of 4, while Sawi = Sa=2 and wi = wa=4, giving a
total naptu of 8°. Moreover, this number is fixed with 4
human life characters; sri (relating to rice or wealth),
lungguh (good occupation), gedung (house), lara (misery),
and pati (death or misfortune). Both sri and gedung are
considered to be good for conducting wedding ceremonies. If
a name naptu is fixed with sri, the wedding should be
Monday and Tuesday, while if it is fixed in gedung, it
should be on Wednesday and Thursday. If it is not fixed
with sri and gedung, the name of the bride should be
changed by the tangkesan. In addition, the name naptu of
the groom should always be higher than that of the bride.

Using such criteria, 8 (4+4, both naptu’s name) is
fixed with gedung which is calculated by 1) sri, 2)

lungguh, 3) gedung, 4) lara, 5) pati, 5) sri, 6) lungguh,

®). For more details on such calculations see section on
settlement, above pp 123-124.
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8) gedung, 9) lara, and 10) pati. This means that the
wedding should take place on a Wednesday and Thursday. On
the first day, the main ritual should be done in the house
of a moslem leader (panghulu) in kampung Cicakal Girang, in
Outer Baduy or in Ciboleger, in the non-Baduy area. A groom
usually wears the formal black or blue clothing and goes in
the afternoon to the house of the pangulu without the
bride, accompanied only by the bride’s father and their
close relatives. They are received by the panghulu and the
ritual begins. The Baduy profession of faith is pronounced

with the assistance of the panghulu.

Audubillah himina syaiton ni rojim
bismillah hirahmanirahim,

Allahuma saliallah saidina Muhamad
dina olaham ailihim saidina Muhamad
Ash hadu anla ila ha il-allahu. Wa
as hadu an-na Muhammadan Rasu-lullah

Sun aweruhi satuhune ora ana
pangeraning allah lan isun angweruhi
satuhune iku utus pangeran kersaning
allah.

Kai Panghulu kaula anten piaturan
ngairasaya ngahaturkeun dulur
kaula Nyi Sawi jeung Ki Sapan
sarta kalawan mas kawin 20 lears
panikahna seren ka kai Panghulu,
amit.

Which can be translated as:

I seek god’s protection from the temptation of satan
In the name of God who is generous and the all
merciful lord

There is no God other than Allah,

and the Prophet Muhammad is his messenger

Kai Panghulu, I come to you to provide my relative
Nyi Sawi and Sapan with bride price of 20 lears
(old Arabic currency) to fulfil the terms of the
marriage

to Kai Panghulu. Peace be with you.
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This ceremony continues with agreement given by the
bride’s father that he will accept Sapan as his son in-law
with the bride price of 20 lears.

During the following night, an epic narrative is sung
(baca carita pantun) in the bride’s house by a male Inner
Baduy singer who sometimes accompanies himself on a zither
(kacapi). These rituals are attended by close relatives and
friends and traditional cakes and betel leaves are offered.
The pantun incorporate myths (lalakon baheula), for
instance about the nobility of the old Sundanese kingdoms.
The pantun performance usually starts in the evening about
19.00 hours, and ends about 4.30 the following morning. The
next morning, the ritual continues with the traditional
part of the marriage ceremony (kawin batin) led by the
tangkesan. In the house yard, the couple are decorated with
rice-flour paste by a make-up person (juru aes) and sit in
front of their parents who carry the rice mixed with some
coins in a woven bamboo basket. A cock and hen are held by
the groom and bride, respectively. The tangkesan (dukun)
rests his left hand on the head of the bride, his right
hand on that of the groom and mutters some prayers to the
ancestors. When he has finished, the parents throw rice
grains over the bridal couple. The rice grains are eaten by
the two chickens and coins are collected by children and
adults who attend the ritual. The money, and rice and
chickens symbolise wealth (harta benda) and fertility
(bibit rumah tangga), respectively, and are intended to

bring prosperity to the new household.
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Before the couple move to a new house built next to
the groom’s father or father in-law, the couple commonly
join the husband’s or wife’s family house. In rice
cultivation, however, they are given a separate swidden
plot and their own field house. To prepare for this, they
are usually given special rice bundles by both parents

(tunggal kuras).

6.5. Death

The death ceremony is called kaparupuhan. A corpse is
usually first bathed by a man or woman, all body is covered
with cotton wool (kapas) and wrapped in a shroud (boeh) by
a panghulu (not to be confused with the islamic panghulu
who leads the wedding ceremony), who is thought to be able
to expel human sin. With the help of the panghulu, the
human soul will return to Mandala Hyang (see earlier
section on mythology). However, if it is not expelled, the
soul is said to go to Buana Larang or Buana Peteng
(Danasasmita and Djatisunda, 1986: 72). The corpse is
carried on the shoulders by pall-bearers led by jaro
tangtu. To help the soul return to Mandala Hyang, one of
his or her relatives weeps (ceurik panglayunan). Weeping
stops when the magical spells of the panghulu are finished.
A grave has been previously dug using wood and a machete in
Inner Baduy and a hoe in Outer Baduy. The corpse is placed
in the grave with the head to the west and facing south,

considered to be the direction of Sasaka Pada Ageung. Two
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red hanjuang plants (Cordyline fruticosa) are planted above
the head and the feet. The grave (kuburan) is sealed with
a magical spell from the panghulu and the soul of the
corpse asked to eat, walk, and trust in Ambu Handap. The
soul is then assumed to go to Sasaka Pada Ageung. After 7
days, the grave is abandoned, and the soul is assumed to
have gone to Bumi Suci Alam Padang. For this reason, after
7 days the grave is usually abandoned and never again
maintained. Graves are usually located to the north-west of
each hamlet, which is consistent with the symbolic geometry
which I outlined earlier.

Three death rituals are generally performed in Outer
Baduy. The first (poena or poe kahiji) is organised by
family and close relatives. Swidden rice is pounded by
women in the communal hamlet pounding place (lisung
kampung). Traditional cakes and meals are made by women in
the kitchen. In addition, fish are bought in town or from
small shops in the neighbouring non-Baduy area. The ritual
which follows involves a magical spell by a panghulu and
various meals provided for all people who attend. 1In
addition, money is given to the panghulu, the person who
assists in bathing the corpse, the rice pounders and cooks.
Three days after a funeral (tiluna) is conducted another
ritual takes place when a magical spell is spoken by the
panghulu over the grave. Various meals continue to be
provided for the panghulu, and for relatives and friends
who gather together in the house. Finally, 7 days after a

funeral, a ritual is performed in which a magical spell is
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spoken again by the panghulu. The person who assists in
bathing the corpse, the rice pounders and the cooks, spend
a night in the house. The barisan kolot are also invited.
The next morning, the panghulu goes to the grave to utter
a magical spell. After he returns home, a meal is consumed
by those who have attended the ritual. Food is sent to
relatives who have not attended, including the jaro

pamarentah.

6.6 The exchange economy

Swidden cultivation is the main source of Baduy
subsistence and considered to be an obligation stemming
from Baduy religious practise, Sunda Wiwitan. However,
Baduy women are also involved in making traditional woven
cloth (kain tinun). The materials (Figure 3.19),
particularly various coloured yarns, are usually bought in
towns, such as Majalaya, Bandung and Jakarta. Some Outer
Baduy are recognised yarn buyers, and they go to town about
once a month for this purpose. The materials are then sold
to other Outer Baduy in the same hamlet or to other
hamlets. Various types of cloth, such as suat songket, suat
samata, adu mancung (see Bakels, 1993) are sold to
particular Outer Baduy whose houses are frequently visited
by guests.

Unlike Outer Baduy, Inner Baduy weaving materials

consist of the fibrous pelah leaves (Daemonarops ruber),

which are collected from mature forest (leuweung titipan).
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Figure : 319 Various materials commonly used for making
traditional wovencloth (kain tinun)
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Some Baduy men are also involved in making traditional
woven bags from barkcloth; koja and jarog (Figure 3.20).
The material used is the bark of the young teureup tree

(Artocarpus elasticus), tanned with gintung bark (Bischafia

javanica) or salam (Syzigium polyanthum). These handicraft
products are produced for personal use, as well as being
sold to visitors or to small shops (warung) in the
neighbouring area.

Trade in non-rice crop is also important for some

people. Banana (cau=Musa paradisiaca), durian (kadu=Durio

zibethinus), locus bean (peuteuy=Parkia speciosa), pepper

(rinu=Piper rindu), and brown aren sugar (gula

kawung=Arenga pinnata, Outer Baduy only) are commonly
carried by foot (pikul) to small shops in the non-Baduy
area.

Outer Baduy take fruits, aren sugar, and timber

(kalabise=Paraserianthes falcataria) to non-Baduy areas or

sell them to Outer Baduy middlemen, who then take them to
the district town, Rangkasbitung, by rented vehicle.

Some small shops (warung) are also found in Outer
Baduy hamlets. These supply daily Outer Baduy needs, such
as cigarettes, cooking o0il, sugar, coffee, milk and
noodles. Goods are bought monthly from the district town,
Rangkasbitung. Some traditional Outer Baduy clothes, such
as black shirts (kampret), short trousers (kokolor, pokek),
female sarongs (sarung) sewn in the non-Baduy area, and
printed batik male headcloths (lomar or iket), bought in

towns, such as Tanah Abang Jakarta, Cirebon and Semarang
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are sold for cash or credit by Outer Baduy hawkers in some
hamlets. Some Outer Baduy also earn wages though weeding
gardens, harvesting wet rice, hoeing, cutting timber, and
carrying timber. These jobs are particularly important when
Outer Baduy are temporarily resident (nganjor) in non-
Baduy areas, cultivating rented swidden land, sharecropping

and providing labour to Muslem Sundanese.
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CHAPTER 4

THE HISTORY OF AGRICULTURAL LAND USE IN SOUTH BANTEN

There is a Javanese saying:

Land is our heritage and our blood; even if it is
only as wide as our forehead and as long as our
finger, we will defend it with our blood" (SKEPHI
and Kiddell-Monroe, 1993: 231).

This saying well expresses the importance of land for
Javanese farmers, as a source of food and income, cultural
heritage and as a status symbol. In status terms, it
divides two groups of people: the ‘well-off people’ (jalma
beunghar in Sundanese, or wong sugih in Javanese) who own
large units of land, and ’poor farmers’(jalma sangsara in
Sundanese, or wong cilik in Javanese) who own little or no
land (Koentjaraningrat, 1964; Igarashi, 1985; 23). The
Baduy do not fit easily into this classification.

For Baduy, land provides not only food and income, but
is also vital for maintaining their religion and identity
as Baduy. Land is mainly used for the annual cultivation of
upland rice (huma), and this is considered to fulfil a
religious obligation, Sunda Wiwiwitan. Therefore, if land
is lost to production, this not only affects their food and
income, but also has ramifications for their religion and
identity.

Baduy have always had strong ties with the land on
which they live, even though it has for a long time been

influenced by various internal and external factors. We can
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consider these influences according to three main
historical periods; the =zaman ratu (the period of the
Sundanese Hindu Kingdoms before 1520 and the Banten
Sultanate period: 1520-1808), the 2zaman penjajahan (the
colonial period: 1808-1950'), and the 2zaman kemerdekaan
(the post colonial period: 1950-to present). To understand
the formation of the relationship between Baduy swidden
cultivation and their sense of identity it is necessary to
look at the history of agriculture in this part of West

Java.

1. The Zaman Ratu: the pre-colonial period

The'pre-colonial period in Banten is called by the
Baduy the zaman ratu, the ’period of kings’, and includes
the Hindu Sundanese period before the early sixteenth
century, and the Sultanate of Banten period between the
sixteenth and the early nineteenth century.

Before the establishment of the Sultanate of Banten,
the dominant political units in Java were the Hindu
kingdoms, which developed from west to east (Donner, 1987:
59).In West Java, for example, we have records for several
Hindu kingdoms: Salakanagara, Tarumanegara (from about the
fifth to the seventh centuries), Kerajaan Sunda (Kuningan,
Galuh; approximately between the end of the seventh century

and the early fourteenth century), and Pajajaran kingdom

). Formally, Indonesian independence was proclaimed on
August 17, 1945. However, between 1945 and 1950, the government
administration was in transitory condition.

164




(also called Kerajaan Sunda, with its capital located in
Pakuan Pajajaran, 1333-1579) [Adiwilaga, 1975: 59;
Ekadjati, 1984: 79-87; Atja and Ekadjati, 1989: 170]. In
Central Java, the Hindu Kingdoms were dominant between the
seventh and tenth centuries, while in East Java, the most
important state was Majapahit, between 1293 and 1478
(Donner, 1987: 59; Hefner, 1990: 31).

Recent scholarship suggests that the origin of the
Baduy is to be found in one of the religious groups, called
mandala or kabuyutan (Danasmita and Djatisunda, 1986: 3-4;
Bakels and Boevink, 1988: 12-17), which developed during
the Hindu kingdom, Kerajaan Sunda, under king Rakeyan
Darmasiska (1175-1297), or certainly before the Kingdom of
Pajajaran (Garna, 1987: 34; Ekadjati, 1995: 66). It is from
this time, that some mandala groups or kabuyutan, including
kabuyutan parahiangan (Baduy sacred places) appear to date
(Danasmita and Djatisunda, 1986: 4-5; Ekadjati, 1995: 66).
But our knowledge of Baduy agricultural land use during
this pre-Banten sultanate period is poor and fragmentary.

In general terms, the ancient Hindu kingdoms of Java,
in particular the lives of the temples, the court and the
aristocracy, depended on taxes and bonded labour, wealth
ultimately deriving from wet rice agriculture, or sawah
(Pigeaud, 1960: 467; Onghokham, 1984: 1984: 5; Dove, 1985a:
125 Dove, 1985b: 179-180). In other words, sawah
cultivation in Java was greatly encouraged by the social
and religious requirements of Hinduism (Donner, 1987: 59).

However, it should be noted that this dominance of sawah
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cultivation only holds for Central and East Java, and it
was here that sawah farming systems have been known to have
been practised since at least the ninth century (Geertz,
1963: 42-44; Meer, 1979: 133; Hefner, 1990: 32; Hoadley,
1994: 26). In West Java, although the inhabitants of the
pre-Islamic lowland kingdoms like Pajajaran were probably
familiar with the cultivation of wet rice
(Koentjaraningrat, 1972b: 54), the people of the interior
were perceived as ’‘nomadic’, dependent on a system of
swidden cultivation called huma or gaga (Haan, 1910; Kools,
1935; Terra, 1953: 190; Terra, 1958: 161; Geertz, 1963: 44;
Anwas, 1975: 57; Lombard, 1983: 264). Like other areas in
West Java, sawah in Banten did not develop at that time.
For example, the old Sundanese lontar-leaf manuscript of
1518, called Sanghyang Siskanda ng Karesian, and registered
as ’kropak 630’ in the National Museum Jakarta, mentions
that the main agricultural system of the Sundanese people
had in the past been huma or gaga. The relevant passage is
as follows:

........... Jaga rang ngajadikeun gaga ... tihap

ulah sangsara. Jaga rang nyieun kebon tihap mulah

ngundeur ka huma beet sakalih ka huma 1lega

sakalih. Hamo ma beunang urang laku sadu. Cooan

mulah tihap meuli, mulah tihap nukeur, pakarang

ulah tihap nginjeum (Atja and Danasasmita,

1981Db).

This can be translated as:

....It must be remembered that we cultivate dry

land (gaga)....to avoid suffering 1life. Also

remember, we cultivate garden (kebon) to avoid

picking vegetables from swidden (huma) of other

people. Our efforts in crop cultivation have

become superfluous. We have livestock to avoid

buying or exchanging, and we have agricultural
tools (pakarang) to avoid borrowing.
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The same manuscript also offers us some evidence for
the accompanying philosophical ethos, one which sought,
through Sanghyang siskanda ng karesian principles, to work
seriously to maintain a simple way of 1live (tapa di
nagara), by practising huma or gaga. The benefits to be
obtained are stated as follows:

....imah kaosi, loit kaosi, paranje kaosi, huma
kaomean, sadapan karaksa, palana ta hurip, sowe

waras nyewana (kropak 630, translated by Atja and
Danasasmita, 198la: 1).

This can be translated as:

..... our need in the house (imah) or household

and rice barn (leuit) to be fulfilled, chicken in

the cage (paranje) to be fulfilled, swidden

cultivation (huma) to be managed, sugar palm to

be tapped, the livestock to be looked after, and

our life to be always healthy.

As a mandala group, the Baduy way of life has been
accompanied by many prohibitions linked to an adherence to
ancestral law (karuhun). For example, cultivating wet rice
(sawah) and raising large livestock (such as water buffalo)
are not allowed (Pigeaud, 1963; Ekadjati, 1995:63). They
mainly practised swiddening in isolated areas (daerah
pedalaman) , where forest was still abundant, human
population scarce, and control of the state (as evidenced
in paying tax) was weak.

We may reasonably assume that the ancient Hindu
kingdoms of West Java were similar to those of other places

in Central and East Java, for example, in terms of there

being a lowland, ‘open area’ or coastal area, with a
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relatively high population density (Lombard, 1983: 266;
Hefner, 1990: 31; Dove, 1985b: 179-180). There must also
have been important similarities between the ecological and
socio-economic condition of the centre compared with the
periphery. On the one hand, the lowland was the centre of
the state, of political culture, and the source of state
incomes through collecting various taxes and labour. On the
other hand, the mountain and forest areas were viewed as
wild and dangerous areas inhabited only by some religious
or mandala groups who sought isolated places because of
their spiritual power (Lombard, 1983: 266).

Since the time of the earliest records, the Banten
region has been divided into coastal and mountain areas.
Before the fifth century the coastal area of Ujung Kulon
and Panaitan was the centre of the Salakanagara kingdom,
led by king Dewawarman whose main income came from taxes on
the trade in pepper (lada) through the Sunda strait (selat
Sunda) (Adiwilaga, 1975: 59; Atja and Ekadjati, 1989: 170).
From this time it is possible to divide the area along
ecological and socio-economic lines into two regions: south
Banten and north Banten. The southern part, a mountainous
region, was mostly covered with dense forest, had poor
communications, and very few inhabitants (Kools, 1935;
Mohr, 1945: 257; Terra, 1958: 160; Kartodirdjo, 1966: 29,
Ekadjati, 1984). By contrast, north Banten, consisted
largely of lowland, had developed communications, and a
high population density. Between the twelfth and fifteenth

centuries, the northern 1lowland Banten area provided
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harbours for the Sundanese Hindu Kingdom (Suleiman et al,
1978: 1; Barbosa 1516 cited by Djajadiningrat, 1983 [1913:
83]). In addition, near the capital of Pajajaran (present-
day Bogor), have been found two roads connecting the
coastline of north Java with the capital of the Hindu
Kingdom. One connected the capital of Pajajaran and Banten
Girang, running via Jasinga and north of Rangkasbitung.
Rivers, such as the Ciliwung and Cisadane, where were also
used for transportation between the interior and coastal
areas (Ekadjati, 1984: 78). The northern and southern
regions have come to be known as the pesisir and the Sunda
highlands (Sunda), respectively (Geertz 1963: 42-43).

For a long time, south Banten has been considered to
be on the periphery of the traditional Sundanese state. In
terms of Hindu and Buddhist cosmology the forest was
regarded as wilderness and a dangerous area’ where evil
spirits were found. This idea is reflected in the still
popular Javanese and Sundanese puppet stories, cerita
wayang (Lombard, 1983: 266; Daldjoeni, 1996: 4). Wilderness
forest was also considered to be a source of spiritual
power (padepokan), with the main focus on isolated mountain
forest, inhabited by religious ascetics (resi petapa)
empowered with healing knowledge. Wayang stories refer to

ksatria (noble warriors) who when hurt in fights with

2) Indeed, the forest was an objectively dangerous place.

For instance, between 1819 and early 1821 it was reported that
35 people were killed by tigers in south Banten (Elson, 1994:
11). Another report, from 1885, for the district of Caringin in
south Banten, reports between 30 and 60 people killed annually
by tigers (Kools, 1935).
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gigantic forest demons (raksasa hutan) while opening
forest, consulted such ascetic healers (Lombard, 1983: 272;
Daldjoeni, 1996: 4). The source of these powers were forest
plants and magical spells. As a result, these ascetics and
their forest settlements (padepokan) were respected and
protected by the king. In return, the ascetics assisted the
king 1in maintaining his political 1legitimacy and by
providing him with spiritual knowledge.

The negative image of the forest put the king and
state officials under pressure to open up new agricultural
land converted from forest. In order to make this
effective, incentives were offered interior villages,
mainly religious groups who lived in the forest, usually in
the form of tax exemption (Lombard, 1983: 266; Ekadjati,
1995: 67). The positive relationship between the Baduy in
particular as a mandala group and the Sundanese Kingdom at
this time is reflected in the manuscript kropak 630 which

has already been referred to. Thus:

... lamun miprangkeun kabuyutan na Galunggung,
a(n)tuk na Kkabuyutan, awak urang na kabuyutan,
muliyana kulit lasun di Jjaryan, madan na raja
putra, antukna beunang ku sakalih" (Atja and
Saleh Danasmita, 1981lc: 29, 35).

Which can be translated as:

If there was war to take over the kabuyutan in
Galunggung, the king should go to the kabuyutan
and it should be defended. If the kabuyutan
couldn’t be defended, the civet skin in the
rubbish place was respected instead of the king
who was not able to defend the kabuyutan.
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We can summarise the relationship between religion and
political power, and the position of the Baduy in the
ancient Sundanese Hindu Kingdom, in the following way. Land
was regarded as belonging to the gods, and the king
represented the gods on earth. The 1land, therefore,
belonged to the King. In order to fulfil the daily needs of
the king’s household, to support his relatives, and to
perform rituals, income was required. This was achieved by
raising taxes and by using labour provided by peasant
farmers recruited through the nobility. The nobility,
called priyayi in Javanese (yayi= younger king), were thus
considered mediators between peasants and the king and were
given land (lungguh in Javanese; a form of apanage or
reward for holding high-ranking position in the service of
the king) and farm labour. If they retired, the land and
labour returned to the King (Onghokham, 1984: 5). Religious
or mandala groups who lived in isolated forest, were also
supported by the King (Ekadjati, 1995: 66-67), as we have
seen. Thus, there was no incentive for the Baduy to convert
their land from swiddens and every incentive to maintain it
in a sustainable way, unfettered by outside intrusion. They
still consider their land to belong to the ratu or maharatu
(god or king), and Baduy who wish to cultivate the land
must seek permission from their religious leaders or puun
(Kools, 1935), who hold it on behalf of the king. Thus,
land is regarded as being borrowed from the ‘ratu’, and
must therefore be carefully managed. It cannot be

inherited, so0ld or rented. In the pre-Islamic period
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agricultural land was obtained by opening forest. There was
little conflict as forest was still abundant and the
population low.

Baduy cosmology encompasses an original territory that
is much wider than that which they occupy at the present
day, desa Kanekes. In Pajajaran times, although the core
area was still considered to be what is now ‘Inner Baduy’,
Baduy land included several sub-districts (kecamatan) of
what is today Lebak district (kabupaten): Muncang, Sajira,
Cimarga, Maja, Bojongmanik, Leuwidamar, and Citorek (Van
Tricht, 1928: 69; Kools, 1935; Garna, 1993: 125; see Map
4.1). Part of the concrete evidence for this 1is the
presence of megaliths in the Banten area suggesting the
existence of religious groups similar to the Baduy, such as
at Baduy karang in Sajira (Garna, 1993: 125; Forbes, 1945:
117-118), and historical records of the existence of non-
moslem groups’ in Guradog and Citorek, in Rangkasbitung and
Cilangkahan district, respectively (Kools, 1935).

The last Hindu Sundanese Kingdom, Pajajaran,
established links with the Sultanate of Banten in 1520 and
was finally abolished in 1579 (Kartodirdjo, 1966; Ekadjati,
1995: 76). It is from this time that wet rice cultivation
or sawah appears to have been introduced into the Banten
region. The new farming system, sawah, first developed
intensively in the lowlands of north Banten, as it was here
that the ecological and socio-economic conditions were most
appropriate: flat topography, relatively fertile soil due

to heavy alluvial deposits of volcanic and other sediments
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from the Southern mountainous areas, and a high population
density due to proximity to the centre of the Sultanate.
The area devoted to sawah expanded gradually, much of
which constituted state-owned land the purpose of which was
to provide income for the sultan. The so-called sawah
negara (Kartodirdjo, 1966: 34) was cultivated by two
categories of people: the mardika and abdi. The first
consisted of cultivators who had been granted free status
on account of accepting the rule of the sultan and adopting
moslem law. The second category consisted of cultivators
who had been forcibly subjugated and enslaved. In addition,
some sawah negara areas were granted to relatives of the
sultan, household officials, and personal favourites,
usually following the conquest of a region and
incorporation within the state. Such land was called sawah
ganjaran or pusaka laden or pecaton(from catu= part)
[Scheltema , 1985 (1931): 173); Kartodirdjo, 1966: 35].
Moreover, different terms were used depending on who the
land had been granted to: kawargaan when it was allocated
to children of the sultan by his legitimate wives,
kanayakan, to the sultan’s children by concubines and to
the sultan’s favourite, and pangawulaan to officials who
retained the profits from it for their personal maintenance
during their tenure of office. Both kawargaan and kanayakan
were considered forms of permanent ownership whereby land
could be inherited, but not be alienated without the
sanction of the sultan (Kartodirdjo, 1966: 35-36).

Moreover, anyone with kanayakan was not only entitled
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to a share of the crops originally owned by the sultan, but
could also exercise the right to employ people to open up
new land, or to have them render various services. In East
Java people receiving kanayakan were called sikep. They
owned bond persons (numpang) called bujang (unmarried poor
farmers) who provided 1labour for cultivating sikep or
kanayakan land (Onghokham, 1984: 7).

The rights to sawah negara were limited, so many land
grantees started to open new plots of sawah by employing
the compulsory services attached to their pusaka land. By
opening the new sawah, they obtained both income and full
rights in land. This sawah was opened up by employing the
compulsory services attached to pusaka land called sawah
yasa (self developed land). In addition, sawah yasa were
also commonly opened by ordinary peasants. Cultivators of
sawah negara had to pay about one tenth of the total
production in taxes:lelenjangan or lalanjan. By comparison
owners of sawah yasa had to pay a lesser tax: the pakukusut
[Kartodirdjo, 1966: 36; Scheltema 1985 (1931): 173].

Unlike sawah, swidden cultivation was less developed
due to being practised in wilderness areas beyond the
direct authority of the kings (Dove, 1985a: 12). For
instance, in early sixteenth century Banten, it was people
of the northern lowlands who were first islamised and
islamic missionaries then went to southern Banten, as far
as the Pulosari valley (Kools, 1935). They were able to
subjugate the local people without converting them to

Islam. As a result, they were less easy to control and
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swiddening was not limited or prohibited by the Banten
sultanate. Local people still enjoyed the freedom to
cultivate forest land, which was owned communally. For this
reason taxation was difficult. Swiddeners could not be
taxed because they did not own or cultivate the 1land
individually. However, it has been reported that a special
head tax, the uang kepala, pati ciang or uang lawang was
levied by the state on swiddeners [Scheltema, 1985 (1931):

1771,

2. The Zaman Belanda (the Dutch colonial period), 1808-1930

In 1808 the royal domains and the compulsory labour
arrangements attached to them in Banten were abolished by
the Dutch. Holders of pusaka land were compensated for the
loss of income from tributes and services, while possessors
of sawah jasa were allowed to retain their rights on
pakukusut (Kartodirdjo, 1966: 37). In addition, noble
families (priyayi) were redefined as government officials,
whose role it was to collect land tax from farmers. The
land rent was devolved by adopting the ideas of Stamford
Raffles who had governed Java between 1811 and 1816 on
behalf of the British (Eindresume 1880: 14-15; van
Vollenhoven, 1931: 79; Bastin, 1954: 105-112; Onghokhan,
1984: 17). According to Raffles, the land had belonged to
the kings. Since the kingdoms had been abolished by
Europeans, rights to land vested in kings had simply been

transferred to the European authorities. In other words,
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all people who cultivated land had now to pay land tax to

the government. Each farmer had to pay 20 per cent or one-
fifth of the total agricultural yield. For example, 1in
February 1813 the lowlands of Banten lying to the north and
west were leased out on a zamindari basis to pangerans,
temenggung, arias and ngabehis, and other members of the
rural nobility at an annual rental of 19,941 Spanish
dollars, but there was no levy of taxes or services with
respect to people or their land. However, the majority of
swidden fields in the southern highland area were not taxed
because they had never been surveyed and because of the
inability of the British administration to maintain
security in this area (Bastin, 1960: 302, 305).

Unlike the Raffles 1land rent scheme, in which
individual farmers had to pay 20 per cent of their
agricultural yield, the Dutch land tax was 20 per cent of
the agricultural land area, and the responsibility to
collect it was given to local officials, district leaders
or bupati (Onghokham,1984:17).Land tax collection by bupati
increased rapidly, particularly after the introduction of
the cultivation system (cultuurstelsel=tanam paksa) by the
Governor General Van Den Bosch in 1830, as a means of
coping with financial deficits incurred by the VOC
(Vereenigde Oostindische Compagnie, Dutch East Indies
Company) , bankruptcy and the Javanese war against
Diponegoro (1825-1830). Van Den Bosch, who was Governor
General in Java between 1830 and 1833, wanted to get export

production moving as quickly as possible from Java to pay
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interest owed in the motherland and to reduce outstanding
capital loans (Elson, 1994: 45).

The cultivation system obliged peasants, instead of
paying rent and taxes, to plant cash crops on one-fifth of
their land, or alternatively to work 66 days a year on
government owned estates or projects (Geertz, 1963: 53;
Elson, 1944: 44). Annual cash crops, such as sugar cane,
indigo, and tobacco were grown on sawah in rotation with
rice, while perennial crops, such as coffee, tea, pepper,
chinchona, and cinnamon were grown in the uplands for sale
on the world market (Geertz, 1963: 54; Ferrnando and
O’Malley, 1990: 171; Elson, 1994: 45-79). Twenty per cent
of the most fertile land of each Javanese village which was
most easily accessible was taken by the government, and
farmers required to plant commercial crops belonging to the
government (Adiwilaga, 1975: 67; Onghokham, 1984: 13).

It was because of these pressures and incentives
linked to the cultivation system that swidden agriculture
began to attract the attention of the government. The
colonial administration wished to secure as much land as
possible on which to plant commercial crops under the
compulsory system and wanted to collect direct land tax and
levy labouring tax from swiddeners (Pelzer, 1948: 23; Dove,
1985a: 12).

Although Banten had few economic attractions for the
government due to poor soil and the lack of an irrigation
system, three main cash crops - sugar cane, indigo and

coffee - were introduced by the Dutch in 1830 in pursuance
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of the cultivation system. Sugar cane and indigo
production, however, were not successful due to lack of
irrigation. Coffee became the most important crop, and was
well adapted to the Banten area. It integrated well with
swidden agriculture and did not demand a lot of labour
(Geertz, 1963: 59). Tobacco was also introduced to Banten
in 1844, but withdrawn in 1848. Pepper was grown as a
government crop from 1844 to 1865, but yields were also
very poor. In addition, cinnamon was grown in some upland
districts from 1836 to 1865, also with 1little success
(Williams, 1990: 6-7).

In 1870, the cultivation system was abolished and the
land involved gradually taken over by private commercial
plantations. In addition, the Dutch government implemented
the Agrarian Act (Agrarische Wet or Undang-undang Agraria),
which entitled the state to rent out uncultivated ‘waste
land’ in bundles of up to 500 hectares for up to 75 years,
and enabled the native population to lease land to non-
natives for up to 20 years (SKEPHI and Kiddell-Monroe,
1993: 234). In West Java this period was popularly known as
the land tax period (zaman pajak) [Adiwilaga, 1975: 68]. By
introducing the Agrarian Act contradictory pressures were
placed on wupland forest: on the one hand swidden
cultivation was seen as a cause of forest destruction and
therefore something which should be stopped; on the other
hand, private commercial firms saw an opportunity to
rapidly convert forest land for production. The changes had

very specific consequences for the Baduy.
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From this time onwards swidden cultivation in south
Banten has been the focus of increased attention, as demand
for land to develop commercial plantations has increased,
together with the incentive to obtain more income from land
tax. Swidden cultivation, called roofbouw (Kool, 1935), was
strongly disapproved by the government and considered to
destroy soil and forest. In addition, swiddeners were not
easily registered for land, labour or livestock tax because
of their mobility. This obviously represented a major
political problem (Adiwilaga, 1975: 57). Conversely, sawah
cultivation was easy to tax. Strenuous efforts were made by
the government to suppress swidden cultivation in south
Banten, particularly between 1896 and 1906, but these
efforts largely failed (Hardeman, 1906: 67-69; Overduyn,
1911: 90-95). Particularly in Lebak, various regulations
were introduced after 1896.

In 1935 Kools published his Hoema’s hoemeblokken en
Boschreserven in the Residentie Bantam (’Swidden blocks and
forest reserves in Banten residency’). This was a general
review of swidden cultivation, relevant customary law,
government decrees and regulations, and an appraisal of
development possibilities. According to Kools (1935),
uncultivated land was owned by everyone, and called oellah
recht (hak ullah or ‘god right’). Once cultivated, land
became hakeoel adam recht (hakul adam or ’‘people right’).
But in this interpretation, as the government was
considered to be god’s representative in the world,

uncultivated land was regarded by some people as belonging
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to the government.

Kools noted that people in south Banten were popularly
called ’‘bird men’ (jelema manuk) due to the way they moved
around from place to place. He recorded 1local proverbs
which reflected this view:

Main buburu ka Madur

Imahna di luhur sempur

Satahun ka dua kabur

Tiang hawur, atep blubur

Sataun cicing, kadua mabur

Tiang hejo, hateup blubur

Dua tahun, katilu kabur

Which can be translated as:

Going hunting to obtain happiness to Madur

His house established on sempur tree

He lives one year only, and the second year he

runs away

House is made of bamboo poles and the roof is

gathered

One year stay, the second year he runs away

Poles made of the green wood, the roof is

gathered
Two years stay, the third year he runs away

Swidden cultivation had been officially banned in
decree no. 4046/38 on 30 July 1896 by the Resident of
Banten (Kools, 1935: 149-154). As a result, swidden
cultivation (huma) in some areas was reduced, semi-
permanent upland rice cultivation called tegalan, gaga or
tipar ®* and sawah replacing it. In addition, protected
forests (boschreserves) were created (see Map 4.2),
including 14267 hectares around Gunung Kendeng where the

Baduy area is located, and neighbouring areas, such as

*). Gaga or tipar is semi-permanent cultivation of rice, by

means of a dibble, in dry land (tegalan). This farming type is
sometimes confused with swidden cultivation (Terra, 1958: 160-
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Map 4.2. Map showing forest reserv
recidency,

as of 31 December 1934
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Pasir Podol (506 ha)[Kools, 1935: app.XI, XVI see Map 4.2].
Following the introduction of this regulation, sawah in
three districts of south Banten (Lebak, Parungkujang and
Cilangkahan) increased by 48 per cent (5553 bau),'from 5782
bau in 1895 to 11335 bau in 1903; while huma (swidden
cultivation) decreased by 94 per cent (6784 bau), from 7190

bau in 1895 to 406 bau in 1903 (Table 4.1).

Table 4.1. Changes in huma and sawah land use for
Lebak, Parungkujang and Cilangkahan districts in south
Banten, 1895 and 1903.

Districts s year 1895 ¥ year 1903
:Sawah :Tegalan: Huma :Sawah :Tegalan: Huma
: (bau): (bau) : (bau): (bau): (bau) : (bau)

Lebak : 2402 : 238 s 1971 ¢ 3185 : 1346 : 282
Parungkujang: 1632 : - s 2585 & 3669 @ 465 : -
Cilangkahan : 1748 : - : 2634 : 4481 : 131 : 184
TOTAL : 5782 : 238 : 7190 :11335 : 1942 : 406

Source: Kools (1935)

This regulation, however, was strongly opposed by the
people of south Banten, as a result of which they were
still allowed to practise swidden cultivation in restricted
areas, on land rented from the government. This regulation
was introduced by the Resident of Banten in decree no.
10453/7 on 12 September 1924, and was known as the
hoemablok regeling or hoemabloken, designed to protect
forest areas and soil erosion (Kools, 1935: 186). In 1931,
the land rent was £ 2.00/bau (one bau is 7096,5 sqg.metres)
[Ekadjati, 1995: 133). It was in accordance with the land

property law (’domain’ principle), whereby all agricultural
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land belonged to the government

Although sawah cultivation continued to expand during
the early twentieth century, in some areas it was rejected.
This was especially the case among Baduy in desa Kanekes
(Lebak district) and other groups in desa Guradog
(Rangkasbitung district) and desa Citorek (Cilangkahan
district) [Kools, 1935].

The status of swidden land in south Banten in the
1930s, 1is further clarified by referring to a study of
traditional land rights in West Java undertaken by Soepomo
between March 1931 and May 1932 for the Department of
Justice. According to Soepomo (1982 (1933): 118-119)
swidden cultivation in Lebak during the 1930s was only
allowed in specially designated huma blocks or geblogan
huma. If a plot was claimed (diaku) by someone, through
local customary law, such a person obtained a right to
cultivate upland rice for one year. After the harvest, the
fallowed land could no be longer claimed by the first user
and became available to anyone else (bebas kembali). The
land was fallowed (dipreikan or diperdeokan) for several
years and could be recultivated once covered in dense
secondary forest. To open secondary forest, a special
ritual called nukuh had to be performed two or three days
before cutting the forest. The purpose of this ritual was
to obtain permission from the spirit of the forest and to
chase away dangerous animals, such as poisonous snakes.

Land fallowed for just one year was called jami and

when recultivated it was called ngajami. If the land was
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obtained from immature secondary forest it was called
ngareuma, and if it supported mature secondary forest it
was called reuma kolot (mature reuma). Long fallow 1land
supporting mature forest was called leuweung.

Because a swidden field could only be owned for one
year, the land could not be leased (disewakan) to other
people. In addition, share cropping was not found and
swidden work was usually shared (liliuran) among members of
the same hamlet or ampian (Soepomo, 1982 (1933): 119). In
addition, in the sub-districts (kewedanaan) of Cilangkahan
and Gunungkencana in Lebak, swidden cultivation commonly
supported perennial crops, such as coconut and fruit, in
addition to rice. According to local customary law, these
crops belonged to the first owner, even if the land no
longer belonged to him. The first owner was allowed to
maintain and harvest such crops, a share of which were
commonly given to the new owner.

It was common that if someone wished to open forest
(nyacar) in such an area it was marked by the former owner,
who lived in the same hamlet or ampian. Therefore, the new
cultivator had to ask the first owner whether such land
would be recultivated or abandoned. If the land was to be
recultivated, the new owner had to find new land. However,
if such land was not to be recultivated, the land could be
used by the new owner, and the area marked by a wooden pole
or shrub tied to a tree. Such a marker was called diciri,
disawen or ditrawas, and was a clear indication to everyone

that such land had been claimed. Receiving jami or reuma

185




from other people was commonly called mulung Jjami
(gathering jami) or mulung reuma (gathering reuma).

There were sometimes conflicts among swiddeners
competing for fallowed land, for example in the Lebak
villages, Gunung Kancana and Malingping (Map 4.1). This was
particularly so if the land had already been marked by
someone, and was also marked by the new owner. To solve
this problem, a kokolot (leader) as a mediator in each
hamlet (ampian) [Haar, 1948: 72]. A kokolot might advise,
for example, that a new owner find other land, as tradition
required that priority be given to the former owner to
recultivate fallowed land. If the former owner did not wish
to recultivate in the next season, his right to that land
would disappear and it could be cultivated by anyone. In
addition, if the land was abandoned due to the death of its
owner, it could be recultivated by others without asking
permission from his lineal heir. Thus, in this situation
the field could not be inherited.

Anyone could cultivate swidden fields in other hamlets
or ampian on a temporary basis (ngadon or nganjor), asking
a kokolot (hamlet leader) living close to select a field.
If no local person wished to cultivate such land it could
be used by someone from a neighbouring ampian. If the land
already belonged to someone in the ampian, both a kokolot
and the former owner had to be approached. If the land was
not to be recultivated, the newcomer had to approach a
village leader (Jjaro) to rent land (nyewa).

Anyone cultivating swidden fields in other hamlets
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(nganjor) of Leuwidamar, Lebak, and Malingping, had to pay
land rent of 5 rice bundles (5 ranggeong oOr geugeus) per
bau to a village leader (jaro desa) after the harvest. This
was called pakukusut. The word pakukusut is derived from
kusut meaning ’security disturbance’ (gangguan ketertiban)
or ’security disorder’ (kekacauan). It had to be paid to
the jaro, as a form of insurance against loss, theft and
inconvenience, as when rice was trampled by buffaloes or
when the cultivator was bitten by a poisonous snake, and
had to be helped by a village leader (jaro) [Soepomo, 1982

(1933): 122].

3. The Zaman Belanda: land classification

During the 1930s, although many swidden fields in
Lebak district (such as Gunung Kancana, Bojongmanik,
Sajira, Muncang and Leuwidamar) were bordered by government
swidden field blocks (geblogan huma), villagers remained
free to practise swiddening much as they had done before.
The land was held communally and could be used flexibly in
the ways already mentioned. However, in the years which
followed a lot of communal swidden land was converted into
private land, each household being provided with one bau
(equal to 0.71 ha) by the government. This made it easier
to collect land tax, as farmers were in more permanent
settlements. Indeed, this regulation seems to have been
deliberately aimed at settling ‘nomadic’ south Banten

farmers (Ekadjati, 1995: 131-132). Land use in many places
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was surveyed, classified and registered by the government
during this period, which is why local people now call this
the ’land classification period’: zaman klasiran
(Sundanese) or de klassifi(c)eren (Dutch).

During the zaman klasiran, much forest in Baduy and
adjacent areas was surveyed and classified by Mantri Ukur
(Field surveyors). The mantri ukur, assisted by Jjaro
pamarentah (village leaders), village secretaries (carik),
and general village assistants (pangiwa), together with
other villagers, measured (ngukur) some thousands of
swidden fields. One of my informants from Cisimeut had a
vivid recollection of this:

Rombongan klasiran indit ka leuweung raramean

mawa bedug, korsi Jjeung meja. Rahayat ngilu

rombongan, sawaktu-waktu kudu surak jeung keprok,

sakabehan kudu surak. Lamun aya anu henteu ngilu
surak, saperti pangiwa Wakiming (Sarkimin),
datang ka imahna jadi gelo diganggu kunu boga

leuweung di leuweung Moncongos, pal 4.

Which can be translated as:

A klasiran group went noisily into the forest

bringing a table, chair and a small drum

(bedug). They were accompanied by people who

cheered loudly and clapped their hands. All had

to participate. If someone didn’t participate,

such as pangiwa Wakimin (Sarkimin), when he

arrived in his house he got ill due to the

disturbed spirit in Moncongos forest at pal 4

(pal is derived from paal, a unit of 1506,943

metres; an area where the government rubber

plantation was located was called pal 4 because

it was 4 paals from the sub-district centre).

Thus, the main purpose of making noise in the forest
was to warn off spirits and also to announce to all

villagers who owned swidden fields in the area that their

agricultural blocks were being measured. Those villagers
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wishing to register their fields had, therefore, to come to
the mantri ukur. The procedures involved in registering

land, were recollected by one informant as follows:

Anu boga akuan huma asup ka kandang dibatasan ku
awi, 1laju manehna diuk sila. Manehna mayar
sagobang disebutna uang sila. Lahan huma akuanana
ditanya, saperti ayana di blok mana, nerangkeun
wates-watesna pakai bates alam, saperti wahangan,
tangkal jeung batu atawa batas huma nu lain. Luas
akuan humana henteu diukur langsung, tapi disebut
bae 1 ha atawa 2 ha. Engkena anu enggeus
dialukur lahan akuanana kudu bakal meunang
kikitir jeung kudu bayar 3 ketip 5 sen sa hektar.

Which can be translated as:

Anyone who claimed a swidden field (huma) entered

and sat with legs crossed (sila) in a enclosure

bordered by bamboo. He paid sagobang or uang

sila, as the registration fee. He was asked about

the location of his land, to describe its natural

borders, such as rivers, trees, and stones, and

to name other swidden owners. The land was not

measured directly, only estimated to the nearest

hectare (e.g. 1 ha or 2 ha). Those who were
registered received a land certificate and paid

land rent of 3 ketip 5 sen per hectare.

During the zaman klasiran, swidden fields claimed by
each household were converted into private household land;
while lands used for communal purposes, such as for cattle
grazing, collecting bamboo, and water, continued to be
regarded as communal land. Swidden fields were gradually
measured and certificated, while other land could not be
converted into private land. During this period all forest
adjacent present day Baduy areas (desa Kanekes), and
including the dangka areas, and open to swiddening by Baduy

and non-Baduy people alike, was surveyed and anyone able to

pay the registration fee could receive a certificate (surat
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kikitir tanah) from the mantri ukur. As a result, the

communal land was increasingly converted to private
ownership. All data on land ownership in a village was
recorded in a ‘letter C book’ (buku leter C), which was the
basis for calculating tax from each household. In this
book, all agricultural land was described, giving the land
owner’s name, the size, location and classification of the
land (fertile, moderate and poor soil, were class 1, 2, and
3, respectively). The tax (pajeg tanah) had to be paid
yearly, the exact amount being determined by the size and
land class.

During the zaman klasiran, Inner and Outer Baduy areas
were also surveyed and registered by mantri ukur. However,
traditional Baduy would not allow their 1land to be
certificated for religious and cultural reasons, it being
seen as contrary to traditional law, pikukuh. As a result,
agricultural land was only divided into blocks located in
different hamlets (geblogan). For instance, some Outer
Baduy geblogan gave the responsibility of registering and
paying the annual tax to particular elders (kokolots). This
land was distributed to some hamlet members by the
kokolots. Thus, based on my informants, we now know that
blocks and kokolot who registered land and paid tax in the
past included Cihulu (Jaro Alisah), Kaduketug (Aska),
Gajeboh (Ki Naskin), Cicakal (Ki Arisah), Cicatang and
Cikopeng (Ki Sepuh), Cisaban and Kadukohak (Ki Dalsiwin),
Garehong (Ki Salipah), and Cibongkok (Ki Saceunti).

In Inner Baduy, agricultural land was registered and
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divided into three Dblocks: Cibeo, Cikartawarna, and
Cikeusik. Each Dblock was directly supervised by a
traditional leaders (puun), and was considered as communal
land for annual swiddening.

Uncultivated forest land in the area adjacent Baduy
was used for grazing (daerah pangangonan), as a source of
water (sumber air or hulu cai), and for bamboo forests
(leuweung awi); it was registered and proclaimed as
‘communal village blocks’ (geblogan desa). In addition,
some dangka areas were also registered as geblogan desa and
could not, therefore, be converted into private land.

During the 2zaman klasiran, Baduy cultivating land
outside present day Kanekes, including dangka and adjacent
areas, were not permitted to own private land. Their land
was considered as a ’‘deposited good’ (barang titipan), a
gift from their ancestors, which could not be sold,
mortgaged or rented. As a result, such swidden fields in
non-Baduy areas were not formally claimed and registered.
At the same time, non-Baduy were gradually certificating
their communal land.

Another cause of agricultural land use change in some
areas adjacent the Baduy was rubber planting by the Dutch
government (daerah kebun kontrak Belanda). In 1927 some
twenty-two rubber plantations were recorded 1in Lebak
regency (Williams, 1990: 8). At that time, Baduy territory
was directly determined by the government and a new border
was drawn to legitimate the use of Baduy land in Leuwidamar

sub-district, such as Gunung Tunggal and Pasir Kopo, for
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rubber plantations. From the time of the agreement between
the Baduy and the Sultanate of Banten in the eighteenth
century, Baduy territory has progressively declined. By the
beginning of the twentieth century, as a result of the
expansion of rubber plantations in Lebak, and the need to
maintain security in the face of local rebellions, a new
border for the Baduy area was drawn by the colonial
government. This action removed Muncang, Sajira, Cimarga,
Maja, Bojongmanik, Leuwidamar, and Citorek from Baduy use,
which reduced the area to desa Kanekes and some dangka
areas, the area recognised today (Van Tricht, 1928: 69;
Garna, 1993: 125).

Because of the Dutch economic monopoly it was
forbidden to plant rubber trees outside the plantation
areas. Local people planting trees were jailed and the
trees removed. Elsewhere, mature rubber trees growing in
swiddens were not permitted to be tapped. Instead owners
were allowed to tap their rubber trees, they were paid
monthly for compensation called lisensi (license).

Some forests were converted to agricultural 1land
during the Japanese occupation (1942-1945) to grow food to
offset famine. For example, mature forest at Leuweung Pasir
Podol, Leuwidamar and Mucang, areas protected by the Dutch
government and comprising about 506 hectares (Kools, 1935:
app. XI, VI), was opened up for upland rice by people from
Cipeuyah, Lebak Memplem, Coo, Muncang, Barengkok, Bantar
waru, Ciangireun and Gardu. After harvesting the rice, the

fallowed lands were planted with durian (kadu=Durio
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zibethinus), locus bean (peuteuy= Parkia speiosa), and

other useful trees.

Since the zaman klasiran, Baduy swiddens in the dangka
and adjacent areas have declined in number. As mentioned
above, some cultivated forest areas were certificated by
non-Baduy people, and village chiefs (jaro pamarentah or
jaro gopernment or Jjuragan) and their staff (carik and
pangiwa) were introduced by the Dutch government. As a
result, the rble of the jaro warega and other jaro dangkas
in dangka areas tended to be superseded by jaro pamarentah.
The traditional leaders only remained important for sacred
ceremonies, such as ngalaksa (an offering of sesajen or
food to the ancestors), and seba (the annual post-harvest
gift of agricultural products to the Bupati and Resident in

Rangkasbitung and Serang).
4. The Post colonial period

After Indonesian independence in 1945, forest in south
Banten was rapidly converted further to agricultural land.
As we have just seen, the mature forest of Pasir Podol
(leuweung Pasir Podol), located on the border between
Leuwidamar and Muncang districts, about 15 kilometres from
Kanekes village, had first been converted to agricultural
land during the Japanese occupation in 1943. However, after
the occupation it was managed by the Forestry Department
and planted with teak (Jjati=Tectona grandis). During the

1960s, however, the forest was taken over by BTI (Barisan
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Tani Indonesia) under The Indonesian Communist Party (PKI),
which aimed to distribute 1land to poor and landless
farmers. When the PKI was abolished following the events of
1965, the land returned to the Forestry Department and in
the late 1970s was managed by BKPH Cipanas, KPH Banten, the
State Forestry Corporation (Perum Perhutani) unit III, West
Java. Today it is planted with teak (Tectona grandis) and
mahogany (mahoni=Switenia mahagoni). After the harvesting
of mahogany and the replanting of young trees, the plots
are commonly intercropped with upland rice (tumpangsari) by
Outer Baduy under the supervision of forestry foremen
(mandor kahutanan).

Other communal lands adjacent the Baduy areas have
also been converted to private land by families with enough
money to obtain a land tax certificate (kikitir tanah P2)
and to pay the annual land tax (pajeg tanah) or Ipeda
(Iuran Pembangunan Daerah=the local development tax).

According to one informant, some communal land in
Cisimeut was claimed and converted into private land by a
respected traditional leader (jawara). This land was mostly
planted with rubber trees (karet=the para rubber tree;

Hevea brasilinesis), the government monopoly to protect

commercial plantation estates having been abolished. Rubber
had first been introduced into south Banten by the Dutch
after the enactment of the agrarian law and the commercial
plantation development of the 1870s (Williams, 1990: 8).
After Indonesian independence, the former Dutch rubber

plantations in parts of Lebak district, such as Cikapek,
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Gunung Tunggal and Kopo were mainly managed by the
Indonesian government.

In addition, communal land was also claimed by some
well-off farmers by proposing the ownership right to
cultivate land. To obtain a land certificate, a special
proposal was requested from a village leader (Jjaro
pamarentah). Some proposals were collected and discussed at
weekly village meetings (rapat minggon desa) and a form
filled in and sent to the local camat. All forms had to be
signed by the camat and sent to the tax office (kantor
pajak) in Pandeglang, and to the Lebak district office in
Rangkasbitung. The land certificate was then sent to the
sub-district and village and given by the Jaro to the land
owner. The certificate was called the land tax certificate
or kikitir tanah P2 (pembayaran pajak= land tax paying).
The original land status data, such as land classification
(fertile land, moderate and non fertile land), location,
borders, plot number (nomor persil) was recorded in a
rletter C book’ (buku leter C desa) deposited in the
village office. Anyone with a land tax certificate (kikitir
tanah P2) was regarded as having a legal right to cultivate
land (penggarap sah) but was not regarded as the land owner
(bukan pemilik tanah). However, in practise anyone with a
certificate was considered to be a land owner, and such
land could be sold, inherited, and leased. If the land was
sold or inherited, an official land sale document called an
akte jual beli, or an official land inheritance document,

akte waris tanah, was issued. When land was sold, the
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document was signed by the seller, buyer, a witness and a
village leader (jaro); and if the land was transmitted
through 1lineal inheritance it was signed by a parent,
children, a witness and a village leader. Although based on
the Islamic principle that gives a male heir twice as much
as a female, the land was commonly divided equally among
all children, irrespective of sex. Various copies of the
akte waris or akte jual beli tanah were made: one for the
seller/inheriting son, one for the buyer/heir, one for the
village leader (jaro), and one for the camat (as a Pejabat
Pembuat Akta Tanah= PPAT).

Anyone seeking ownership rights to land or an agrarian
land certificate (surat sertifikat tanah), had to fill in
a form, attach a copy of the official land inheritance or
land sale document and send it through a village leader
(jaro) to a sub-district agrarian office (kantor agraria),
via the camat. The letter was processed by the district
agrarian official, who in his reply to the camat and jaro
mentioned that the land would be measured by agrarian
officials. After the land had been measured, the land
certificate was sent by the district agrarian office to the
land owner through a village leader. The land certificate
is considered to be of greater legal weight than a land tax
certificate (kikitir tanah P2), and is recognised for
oWwhership as well as cultivation rights. Many people,
however, only possess the land tax certificate, as a land
certificate is more expensive.

According to an informant from Cisimeut village, who
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I shall call Haji Sa, his father acquired agricultural land
by claiming ownership during the zaman klasiran. After
Indonesian independence, the land was certificated and
passed on to his 8 children. In the 1950s, Haji Sa’s land
was mainly planted with rubber trees, but in order to
obtain labour to plant rubber, he rented land to Outer
Baduy for rice cultivation (huma). They were not required
to pay rent, but instead planted rubber trees intercropped
(tumpang sari) with upland rice, or planted rubber trees in
fallowed land after harvesting rice. By renting land to
Outer Baduy, the secondary forest (reuma) belonging to Haji
Sa and his brother and sisters could be used to plant
rubber trees. When clove (cengkeh= Syzigium aromaticum) had
a high price in the 1970s, some rubber was replaced with
clove. The clove seedlings generally became available in
south Banten from the 1960s, having been first planted by
Dutch in plantations at Gunung Haur, Cipanas. Many people
also brought clove seedlings to Cisimeut from the towns.
As with rubber, clove was planted by Haji Sa by using
cheap Outer Baduy labour. In 1979 Haji Sa’s clove groves in
Kaduheulang, Cisimeut, were harvested and sold to local
middlemen. At that time, the price of clove was Rp 8,000/kg
(by comparison, the price of gold was Rp 3,000/gram).
Therefore, one kg clove could buy 2.7 grams of gold. And by
selling the cloves, Haji Sa and his wife were able to
undertake the pilgrimage to Mecca which cost Rp
800,000/person (the equivalent of selling 100 kilograms or

1 quintal of clove). In 1986, however, the clove price fell
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and since that time many clove gardens have been abandoned
or converted to other perennial crops.

One of the replacement crops has been coffee
(kopi=Coffea arabica), which was first introduced in south
Banten on a commercial scale between 1830 and 1870
(Williams, 1990:5), that is during the cultivation system
(cultuurstelsel). West Javanese were required to plant
coffee by the Dutch during the so-called Prenger stelsel,
between 1720 and 1921 (Adiwilaga, 1975: 68), but coffee
trees were rarely found in the Baduy area before the 1950s.
However, by the 1970s, coffee was commonly found. Because
its market price was not high, it was commonly used for
home consumption in the villages.

At the same time, another crop, Albizzia (kalabise=

Paraserianthes falcataria) was also introduced. This tree

had been first introduced in Java by Miquel in 1855 from
Banda, and after 1871 was distributed throughout the East,
as far as New Guinea, the Bismarck Archipelago, and Solomon
Islands (Burkill, 1935: 84-85; Soerianegara and Lemmens,
1994: 324). This big tree has been recognised as one of the
quickest-growing trees of Southeast Asia, being endemic in
the East Malesia region. In addition, it is important in
restoring fertility to land because of the nitrogen-fixing
bacteria found on its nodules. Its timber also fetches a
high price. In two years, a tree can grow 30 feet high and
6 inches in diameter and in the four years, the timber is
ready to be harvested.

Some Albizzia trees were initially introduced through
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experimental plots (demontrasi plot or demplot) as part of
a government programme located in villages adjacent the
Baduy area during the 1970s. Thereafter trees were
disseminated by villagers themselves.

Agricultural land use around the government rubber
plantation at Gunung Tunggal, about 17 kilometres from
Kanekes, has also changed. After Indonesian independence,
although mainly planted with rubber trees, many places
surrounding the plantation area, or where non productive
mature rubber trees were being cut and replanted by younger
trees, Outer Baduy commonly established swiddens (huma) by
paying a rent of one-tenth of the rice yield to rubber
plantation foremen (mandor perkebunan). In the 1950s, some
Outer Baduy even had semi-permanent field houses. One of
them was a Kanekes village leader, Jaro Samin, who was
dismissed by the puun for receiving government subsidies.

Because so many Outer Baduy had established field
houses (saung) in the Gunung Tunggal area by 1977, it was
recognised by the Department of Social Welfare as an
official Pemukiman Kembali Masyarakat Terasing Baduy or
PKMT Baduy. This settlement now consists of 92 hectares
converted from Dutch rubber plantation, located in
Wantisari/Leuwidamar village. In 1978 it was settled by 38
Outer Baduy households and 13 non-Baduy households. Each
household was provided with 500 m2 of homegarden
(pekarangan) and 1.5 ha of upland fields (tegalan). Four
years later, in 1981 and 1982, further Baduy settlements

were established in Gunung Tunggal area: 90 hectares at

199




Pemukiman Kembali Masyarakat Terasing (PMKT) Kopo 1, and
115 hectares at PKMT Kopo 2. These settlements were located
in desa Jalupang Mulya, and were also converted from the

Dutch rubber plantation at Pasir Kopo. PMKT Kopo I and PMKT

Kopo 2 received 52 Outer Baduy households and 23 non-Baduy

households, and 14 Outer Baduy households and 32 non-Baduy
households, respectively.

During the 1990s three further Baduy settlements were
established: Pemukiman Kembali Masyarakat Terasing (PMKT)
Sukatani, PMKT Kompol, and PMKT Cilangir-Garehong, located
in Jalupang Mulya, Sangkanwangi and Nayagati village
respectively. Each settlement received 40 Outer Baduy
households mixed with a few non-Baduy households. Except in
PMKT Sukatani and PMKT Cilangir, each household was
provided with a private upland field (tegalan) of 1 ha.

Because most communal village land (geblogan desa) in
areas neighbouring the Baduy was converted into private
lands owned by non-Baduy and then rapidly planted with
perennial economic trees, swidden cultivation has declined.
Most time, labour, and capital has been invested instead in
commercial gardens and sawah. The sawah areas are mainly
located in valley areas, such as along the Ciujung and
Cisimeut rivers.

Thus, non-Baduy land which has in the past been used
for planting rice by Outer Baduy has decreased rapidly.
This land, however, is still used for swidden by Outer
Baduy, who pay rent in the form of cash, gold, share

cropping, and labour plantation (see chapter 5, pp. 233-
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246).

In Baduy itself, land continues to be embedded in the
social, economic and cultural life of the community. Under
Baduy customary law (pikukuh), the land is regarded as a
’deposited good’(barang titipan) of their ancestors and
must be properly maintained. It is generally divided into
two categories: sacred land (tanah larangan) and mundane
land located in Inner Baduy, and in Outer Baduy and the
Dangka area, respectively. The 1land 1is not owned by
individuals, but is the common property of the Baduy
community. The communal right to land, known tanah adat
Baduy, cannot be bought, sold or leased. Nowadays, however,
Outer Baduy land is bought, sold and rented.

Originally, people did not own the land on which they
lived and worked; they merely controlled it. Baduy believe
that they are merely a transient part of this world, Buana
Panca Tengah, and that land belongs to their ancestors
(karuhun) who have returned to Buana Nyungcung to which all
human souls return upon death. However, like non-Baduy, in
the Baduy area agricultural land has also undergone rapid
change. For example, in Outer Baduy, rapid population
growth and economic change has led to land being inherited,
rented, and sold. But as has been noted, land certificates
were forbidden as early as the 1950s. At that time selling
and buying land could be done without registering at the
village office. This kind of transaction was called jual
hawu, meaning ’‘stove sale’, as transactions were mainly

conducted informally in front of a stove used for warmth
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during the cooking of rice in the morning.

transactions have led to subsequent

Such informal

conflict between

children. For instance, in December 1995 there were several

meetings in the house of the jaro
inheritance and boundary conflict.
indicative:

to discuss land

Two cases are

One day at the end of December 1995 some Outer
Baduy from Karahkal hamlet came to the house of

a village leader (Jaro)
Pulung to mediate

in order to ask Jaro
in a conflict between the

families of Arman and Sana. According to Arman,
his father, Ayah Arsilin, before he died, owned

two swidden field blocks,

located in Cibitung

(0.5 ha) and Karahkal (0.1 ha). To this day this
land has never been cultivated by him, because it
has been usually cultivated by Sana, the son of
his father’s sister. As a result, Arman’s family
has now demanded the land. However, according to
Sana the land was inherited from his grandfather
through his mother or Ayah Arsilin’s sister. At

that time,

Ayah Arsilin had not inherited land

because his share had been used for expenditure

on a funeral ceremony for his
brother.

son,
This account is strongly rejected by

Arman’s

Arman’s family, who claim that the land must be

divided into 5,
Arsilin, and four parts
sisters:

one part for his father,
for Ayah Arsilin’s
Ambu Samah, Ambu Arnem, Ambu Daman and

Ayah

Ambu Narce. Because an agreement between the two
families could not be reached, the final decision

was made by Jaro Pulung,

who decided that the

land could not be cultivated by anyone, after the

harvest in 1995. This

land can now only be

recultivated if the two families agree to an

arrangement.

Another meeting concerning inherited commercial trees

took

place in the house of the jaro in 1995.

Two Outer Baduy families Ayah Sa, and Ayah Cais,

from Kaduketer hamlet were

in conflict over

claims to a kiray (Metroxylon sagu) tree located
on the boundary between their two swiddens. They
came to Jaro Pulung to solve the problem and a
special meeting was held in Jaro Pulung’s house.

According to Ayah Sa,
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been harvested for its leaves by Ayah Cais. He

claimed that this tree belonged by him and that

he had inherited it from his parents. According

to Ayah Cais the tree belonged to him, inherited

from his father. Three alternative solutions were

offered by Jaro Pulung. Firstly, that they should

agree that the tree should be given to one or the
other of them. Secondly, that they should share

the yield of the tree. Thirdly, that the tree be

given to the village leader to use for communal

purpose. This proposal was rejected by the two
families. Eventually, Jaro Pulung decided that

the tree did not belong to anyone and should be

cut down. The two families agreed to this

decision, as did participants, and the meeting

was closed by Jaro Pulung.

Since the 1960s, buying, selling and leasing land in
Outer Baduy has involved registration through the village
secretary (carik desa) of Kanekes (see Appendix 4). The aim
of this has been to reduce land claim conflicts (pakuaku
garapan) .

Although some crops are prohibited in the Baduy area,
a few commercial crops such as clove and coffee have been
introduced to Outer Baduy. Seedlings have usually been
obtained from neighbouring non-Baduy areas. Since 1986,
however, clove trees have been abandoned or cut down due to
the low price of cloves. Albizzia, on the other hand, has
been intensively planted in Outer Baduy since the 1970s. As
a result, secondary growth (reuma), has commonly consisted
of Albizzia trees mixed with other perennial crops. In
addition, Outer Baduy people have continued to buy land in
their designated area as well as in neighbouring non-Baduy
areas. Thus the land has been cultivated with upland rice

(huma) or mixed perennial crops, such as coconut, coffee,

locus bean and durian.
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During the 1last decade, some Outer Baduy have
increased swidden cultivation of rice in non-Baduy areas.
However, this is becoming more difficult due to the
conversion of village communal land, including some dangka
areas located in non-Baduy areas, into private 1land
belonging to non-Baduy (urang landeuh). As a result, such
land is commonly cultivated by renting, share cropping or
by providing labour to the land owner. Some dangka areas
have been gradually taken over by non-Baduy since
Indonesian independence. For example, in the 1960s the
Dangka Kamancing was abolished by the village leader of
Cisimeut and the communal land was certificated by non-
Banduy. Five hectares of this was given to Jaro Ubs (a
pseudonym), village leader of the new village, Margawangi,
which developed from Cisimeut village. According to him, he
received dangka land from his father who was regarded as
the Jjaro dangka by descent (turunan Jjaro dangka) of
Kamancing, Ki Arpan.

Another dangka area, Dangka Garehong located in
Nayagati village was reduced in size during the 1980s. In
1983 the Baduy delegation complained to Jaro S, the
Nayagati village leader, because Baduy dangka Garehong was
being annexed and planted with cash crop (viz clove) by
non-Baduy. They asked Jaro S to help them to take back the
dangka land which was annexed and to measure the total
land. This complaint was responded to by Jaro S by
conducting a land survey and measuring the total size of

the dangka land. Based on this new survey, the total dangka
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area was recorded at 5 hectares instead of the 2 hectares
formally recorded in ‘The Letter C Book’. This is not
surprising because in the past, during the zaman kalasiran,
the total dangka land was recorded in ’‘The letter C Book’
based on an estimate only. However, the outcome was used by
Jaro S to pressure Baduy People to transfer 3 hectares of
dangka area to Nayagati village, as according to ‘The
Letter C Book’, this dangka area was registered as a
village communal land block (geblogan desa) with a total of
only 2 hectares. Accordingly, Jaro S returned the annexed
Baduy dangka land, 3 hectares of which was claimed by
Nayagati village. As a result, some Baduy religious leaders
reported this case to the sub-district officer (camat), the
district officer (bupati), and the resident (residen) in
Leuwidamar, Rangkasbitung and Serang, respectively.
However, because the official record in the village office
was for only 2 hectares, the Baduy were defeated by the
village leader of Nayagati and 3 ha of their land was
transferred to non-Baduy.

In addition, the dangka area of Cihandam was abolished
and the land transferred to the village administration and
certificated by the village leader (Jaro Sur) and other
non-Baduy. In the 1990s this same land was sold by Jaro Sur
to an NGO called Yayasan Cinta Alam (a pseudonym) (see
chapter 1, pp. 9-10). In 1995, 12 hectares of this land was
used to establish a training centre for young (urban)
people to encourage an interest in and respect for nature.

It was opened with a special ceremony by the 1local
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representative of the Ministry of Environment. The forest
has now been planted with various local and introduced
plants. In addition, several semipermanent buildings have
been constructed to enable the training of participants. By
establishing this conservation forest, it is hoped that
tourists who want to visit Baduy will be ‘filtered’ as
mentioned by the leader of the Yayasan Cinta Alam:

Dengan adanya hutan pendidikan lingkungan mungkin

arus wisata bisa ditahan sebagian besar. Hutan

Pendidikan digunakan untuk pendidikan pemuda

bidang lingkungan hidup. Pesertanya disaring dan

ditempa, diberi pelajaran mengenai lingkungan

(Kompas, August 7, 1995).

Which can be translated as:

By establishing the protected forest for

educating youth, to enhance the love of nature,

some tourists (visiting Baduy) may be

accommodated. The protected forest is used for

educating the young generation in the love of the

natural environment. Participants are selected
and trained in environmental matters.

Inner Bad;y, unlike Outer Baduy, are unable to sell
and to lease land. Like neighbouring non-Baduy land in the
1930s, Inner Baduy agricultural 1land is devoted to
communally owned upland rice (huma). Certain blocks of
fallow which have been cultivated by one household can be
recultivated by the same owner or by another household in
the next season. If the land is cultivated by a new person,
however, special permission must be sought by the new
cultivator. Some perennial crops planted by the former
cultivator cannot be transferred to the new cultivator, and

are inherited equally through the male and female line,
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after the funeral costs have been deducted (see chapter 5
PP - 230-231). Only crops such as Dbanana, can be
transferred. It is usual, however, for new cultivators to
be given a share in the yields of rambutan (Nephelium

lappaceum), durian (Durio zibethinus), locus bean (Parkia

speciosa), and other perennial fruits, in order to maintain
good relationships between the previous and the new
cultivators.

As a result of population growth and economic
development, the area allocated to swidden has decreased in
recent years, as has the length of the fallow. Nowadays, it
is more difficult to find mature secondary forest (reuma
kolot) more than 5 years old. To compensate for this land
shortage, non rice products, such as pepper (rinu), banana,
durian, and petai have been grown for sale. These products
are usually sold directly to small stalls (warung) in
neighbouring areas. The cash so obtained is used to buy
various market products, such as salted fish (lauk asin),
salt (uyah), and sawah rice (beas).

In the past, commercially valuable crops such as
durian, petai, asam ranji (Dialium indum) grew in the
mature forests (hutan titipan) of Cibeo and Cikeusik, and
were considered to belong to the community. During the
fruiting season, each tree could be claimed by anyone by
simply clearing surrounding weeds (ngabobokor) or putting
leaves and branches around the tree (nyangreb). Trees so
marked could not be claimed by other people. However, today

this practise has practically disappeared because the trees
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are claimed as the permanent property of individual
households and considered the inheritance of descendants of
the first planter.

Currently, some mature asam ranji (Dialium indum)
trees growing in leuweung kolot around Cibeo and Cikeusik
have been claimed by individuals and are a source of
conflict among Inner Baduy during the fruiting season. The
yields of such trees can be sold to middlemen for a high
price. They usually produce fruits every 7 years because

the branches are cut during each harvesting season.

5. Summary and conclusion

From the historical data it can be seen that Baduy
swidden cultivation has been strongly influenced by
external factors. By the early sixteenth century the Banten
area had been penetrated by an irrigated paddy fields
system linked to the establishment of the sultanate of
Banten in 1520. Swidden farming was disliked by the
sultanate because collecting taxes (land tax and bondsmen)
was difficult. For about 40 years, between 1830 and 1870,
swidden farming in the Banten area was influenced by
implementation of the cultivation system introduced by the
Dutch government. Swidden farming was discouraged by the
Dutch government, as it was considered to destroy both soil
and forest (roofbouw). However, the main objection (as
during Sultanate) was difficulty of collecting land tax.

The uplands and farmers were required by the government to

208




implement the cultivation system. Since the 1870, and with
the introduction of the agrarian law, communal swidden
lands were increasingly converted to private household
land. At the same time, much communal 1land was also
converted to commercial plantations, such as rubber.
Officially, swidden farming in Banten has been banned since
1896 and sawah promoted through various incentives.

Since Indonesian independence, the promotion of sawah
has continued particularly since the introduction of the
green revolution in Java. Conversely, swidden farming has
been portrayed through various negative images and the
swiddeners themselves are commonly accorded a negative
stereotype, such as ‘masyarakat terasing’ (isolated
community), ‘masyarakat terbelakang’ (the most backward
community), and ‘hidup berpindah-pindah dan terpencar-
pencar’ (in a nomadic and scattered manner) [Dove,
1985a:2].

However, Baduy swidden cultivation has adapted to
changes in the physical as well as the socio-economic and
cultural environments. This is in large part due to swidden
farming being so closely tied to their identity through

pikukuh.
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CHAPTER 5

LAND AND LABOUR

As has already been demonstrated, the Baduy area
comprises two parts: a special reserved territory called
tanah adat Baduy (traditional Baduy 1land), and a buffer
zone, the dangka area. Within the reserved area can be
distinguished:’inner’ and ‘outer’ Baduy 2zones, the
boundaries of which are indicated only by natural markers,
such as rivers and hills. However, the boundary between the
Baduy area as whole and neighbouring Sundanese Moslems was
clarified in 1985 by the erection of 540 permanent concrete
markers.

There is intensive social contact between Inn@r and
Outer Baduy, and together they consider themselves to be a
cultural unity, even though they 1live with no physical
overlap. Most sacred land in the Inner Baduy area cannot be
cultivated by Outer Baduy, and conversely Inner Baduy never
cultivate outside their territory. On the other hand, Outer
Baduy not only cultivate swiddens on their own designated
territory, but also on neighbouring Sundanese Moslem land
as well. As a result, there is close social interaction
between Outer Baduy and Sundanese Moslems, even though
Outer Baduy are able to maintain a distinctive way of life.

In this chapter I shall discuss social access to
agricultural land for annual farming and forms of labour
organisation, but first it is necessary to describe the

pressures on traditional Baduy land.
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1. Pressures on Traditional Baduy land

Traditional Baduy land cultivated by Baduy alone is
described as tanah Baduy, tanah adat or hak ulayat. Tanah
adat has been recognised as such since the Dutch colonial
period. According to Van Vollenhoven (1925), the
characteristics of traditional land (tanah adat) are that:
(a) the community and its members are free to use
uncultivated land within the hak adat, for example to
cultivate it and to establish a hamlet on it; and (b) the
hak adat cannot be transferred permanently.

However, most tanah adat, since land privatisation in
1870 has disappeared through the conversion of communal
lands to commercial private @plantations. Also, since
Indonesian Independence, traditional 1land has been
continuously under pressure. Hak adat is now rarely found
in Java due to high population pressure, during the post
colonial period.

Under current Indonesian law, ‘traditional land’ is
explicitly recognised, as described in article 3 of the
Basic Agrarian Law or Undang-undang Pokok Agraria (UUPA) of
1960 (law No.5/1960):

the implementation of communal property of the

hak adat (the communal rights of an adat

community), and rights similar to that of adat

community, in so far as they exist, shall be
adjusted as such to fit in the national and
state’s interest, based on the unity of the

nation and shall not be in conflict with the acts
and other regulation of high level.
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However, although the hak ulayat has been
acknowledged, it <conflicts with article 33 of the
Indonesian constitution of 1945 (Undang Undang Dasar 1945),
which states that:

Land and water, and the natural resources

contained there 1in, shall be controlled by the

state and used for the maximum benefit of the
people.

Thus, the Indonesian constitution of 1945 provides a
means by which the government can intervene and overrule
hak adat by arguing that such rights challenge the national
interest, or are a danger to the unity of the nation
(Soetrisno cited by Kustiati, 1996:31). In addition, even
today there is no government act which states the criteria
for recognising hak adat (Erman Radjagukguk cited ibid,
1996: 31). However, according to Maria Soemardjono
(Kustiati, 1996: 31) three criteria can be used to
recognise hak adat : (1) the existence of a traditional
leader (kepala adat) with strong family ties, (2) the
existence of special traditional land (tanah adat) with
clear boundaries, and (3) a real autonomy on the part of a
local community in implementing customary law. Using these
criteria, particularly the third, it is clear that hak
ulayat has been dramatically eroded, because the autonomy
of traditional leaders has since the colonial period been
replaced by official government appointees (Jaro
Pamarentah, Lurah or Kepala Desa).

There are three main factors causing the erosion of
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access to traditional land: internal pressure, state land

policy, and confiscation (Evers, 1995: 12-13). Internal
factors include the weakening of cultural, social and
family ties. The genealogical basis of much hak adat is
being replaced by more emphasis on territory. State land
policy affects access by increasing the amount of
legislation which stresses that the state controls all
land, that the communal rights of traditional communities
have been absorbed into the national community, and that
the public or state interest overrides all interests of
individual or communities. Finally, confiscation of
traditional land occurs because of government policy and
the inability of the original 1land holders to obtain
secure, registered title to traditional land and to prevent
the incursion of migrants.

Baduy territory as well as traditions are under
pressure from internal as well as external forces. As
discussed in chapter 4, some Baduy Dangka areas have been
taken over by non-Baduy. In addition, Baduy land in desa
Kanekes is under strong pressure from neighbouring
Sundanese. This was particularly SO before the
establishment of the permanent border in 1985. In 1957 and
1958, for example, some Inner Baduy land was annexed by
neighbouring people from Sobang and Karangcombong village,
in Muncang district. As a result, Baduy petitioned the
government for protection by sending a delegation of Puun
to meet President Soekarno in Jakarta (Pemda DT II Lebak,

1985: 5). Before the Indonesian communist Party Revolt in
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1965, some traditional Baduy land had been taken over by
the Indonesian Farmers Association (Barisan Tani
Indonesia=BTI), a mass organisation affiliated to the PKI
(Pikiran Rakyat 1984a: 11) which aggressively promoted the
PKI’s land reform campaign to distribute village land to
poor Javanese farmers' (Pikiran Rakyat, 1%84a: 11). 1In
1968/1969, 1972, 1980, 1982 and 1985, traditional Baduy
land was also annexed by neighbouring non-Baduy. In 1972,
about 300 hectares of Inner Baduy land in block Muara,
Ciputat, Kadusireum, Cirawing, Ciburalang and Gunung Lemok
were taken over for wet rice and coffee plantations by non-
Baduy people from Muncang sub-district to the east (Map
5.1). At the same time, bamboo growing on Gunung Bulangit,
Binong, Cijahe and Cipinang Ading was illegally extracted
by people from Bojongmanik sub-district to the west (Garna
cited by Pikiran Rakyat, 1984a: 11). Moreover, in 1978,
some protected forest land close to a sacred place, Arca
Domas, at Gunung Kendeng, was 1illegally accessed by
neighbouring non-Baduy (Ibid, 1984a: 11). These cases of
violating Baduy land were taken to the district criminal
court. Seven people in 1980, and six people in 1982 who
annexed Baduy traditional land were prosecuted and jailed
in Rangkasbitung, for about 15 days (Pemda DT II Lebak,
1985: 6-7).

More recently, in 1985, a few hundred hectares of

traditional Baduy land 1located on Gunung Tungtu Kole,

). For an account of the PKI land reform campaign in East
Java see Hefner (1990:203).
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Map 51- The pressure on Baduy land, and places
annexed by neiqgbouring non Baduy
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Gunung Sedegor, Gunung Wawangunan, Gunung Bukit Damar,
Gunung Bukit Bala, Gunung Ki Bangkong, Gunung Lemo, Gunung
Sagersit and Gunung Hoe valley were annexed by neighbouring
non-Baduy and reported by puun staff to the Governor of
West Java. As a consequence, this land annexation was
widely reported by local and national newspapers (Pikiran
Rakyat, 1984Db: 1).

Traditional Baduy land is under pressure not only from
outsiders but from Baduy people themselves, particularly
from Outer Baduy. For example, although according to
traditional law (pikukuh) Baduy land should not be used for
wet rice or perennial commercial crops, in places, such as
block Ciawi Leah located to the west of Gajeboh hamlet,
land has been converted to sawah by a former village leader
living in a non-Baduy village. And in Cicakal Girang,
populated by an enclave moslem group, some swidden land has
been used to erect masonry houses with roof-tiles
(genteng), a permanent mosque (masjid) and for wet rice
fields. In addition, when the price of cloves was high in
the 1980s, some Outer Baduy land was planted with cloves.
Today, coffee gardens are still found in some Outer Baduy

areas.

2. Access to land

In many ways the Inner Baduy community is different
from the Outer Baduy community; access to land is a case in

point. Inner Baduy agricultural land is divided into sub-
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territories: Cikeusik, Cikartawarna and Cibeo. Four types
of swidden field are found in each of these sub-
territories: (1) huma puun (fields belonging to a puun
family), (2) huma serang (sacred fields belonging to the
entire community, both Inner and Outer Baduy), (3) huma
girang seurat (fields belonging to a girang seurat family),
and (4) huma tangtu (fields belonging to separate Inner
Baduy households). In each swidden, that part closest to
the mountains (that is in this case to the south)? is
considered to be the most sacred, being nearest in
particular to the sacred places of Sasaka Pusaka Buana or
Arca Domas in Gunung Kendeng forest. Using the same
orientational framework, the huma puun is usually located
in the southernmost part of the hamlet (see Figure 5.1). To
the north of the huma puun are the huma serang and the huma
girang seurat, both types being managed by the girang
seurat. These three types of fields are usually separated
with the huma tangtu, as well as being mainly located in
the north of the hamlet territory.

The size of huma serang in Cikeusik, Cikartawarna and
Cibeo, is usually fixed annually at 7, 3 and 5 rice bundle
seeds (jumlah binihan), respectively. The huma serang is
established by cutting mature forest which has been

fallowed for 7 years, and each plot must be farmed for one

2). This form of orientation is common in Indonesia. For

example, the Balinese recognise an antithesis between the
direction of the interior, kaja, and the sea, kelod, where the
mountains are identified with the sacred, purity and goodness,
in opposition to the pollution and evil of the sea (Hobart,
1978a: 6).
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year only. As a result, 7 plots of secondary forest at
different stages of regrowth must be available in each
Inner Baduy hamlet. According to one informant, however,
today land used for huma Serang in Cibeo is not obtained
from secondary forest which has been fallowed 7 years, but
rather is a mixture, including plots which have been
fallowed for less than 7 years. This is because fallowing
land for 7 years is difficult in this area. Similarly, it
is difficult to obtain mature forest for huma tangtu needed
by each Inner Baduy household. As they commonly say, kiwari
mah pihumaeun gati, reuma kolot gati Jjasa, pasini reuma
sering jasa (’today, it is not easy to find fallowed lands
for swiddening, because of lack of mature forest, while
conflicting claims (pasini) between farmers to fallowed
land are common’).

Unlike the three huma types located in fixed places,
each Inner Baduy household also has rights to cultivate
upland rice (huma) by felling mature secondary forest
(reuma kolot) in different places, and by planting in one
or two successive years. Moreover, fallow land is not owned
permanently and only perennial crops are inherited. Land is
considered to be a ’deposited good’ (barang titipan) from
their ancestors. As a result, land must be carefully
managed without the use of hoes, chemical fertilizers,
pesticides or commercial plantation crops. Originally,
after harvesting rice and other annual crops, fallowed land
could be cultivated by anyone, but with priority given to

the previous users. Such rights disappear if rice is
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harvested and the land returned to fallow. Therefore, each
household usually moves from one hill to another to obtain
fallowed 1land of sufficient maturity for swiddening.
Certain hills can be cultivated with wupland rice for
between 3 and 5 years depending on the size of the hill
(Figure 5.2).

At the beginning of the agricultural cycle, secondary
forest is surveyed by each household to find an appropriate
place for swiddening. Nowadays, however, many hills are
unavailable because they are occupied by other households.
When this is the case, a household wishing to farm in the
area, has to obtain prior permission from the former
cultivator. If such reuma are not being farmed in the next
season, the land can be used by other farmers for one or
two years. However, some perennial crops, such as fruits
and others providing building materials, continue to be the
property of the household which first cut the forest. But
in many cases, in order to maintain a good relationship
between the new and the former cultivator, the produce is
commonly shared.

Historically, reuma belonging to or claimed by certain
households had been continuously farmed for a long time by
the same household and planted with various perennial
crops. According to pikukuh such land cannot be inherited
because it is communal and sacred (tanah larangan). Some
perennial crops can be inherited equally among children
irrespective of sex, once a payment has been made for the

cost of the funeral.In many cases, however, it is the
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I, I, IV = First year. Second year, Third year, and
Fourth year plot

A, B C, =Annually recultivated land

—» —» —» =Direction of movement

Fiqure 5-2. Pattern of swidden use, showing arrangement
of successive overlapping plots on a single hill
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yields of perennial crops rather than the trees themselves
which are divided between the children because the number

of trees is too small.In addition, rice stored in barns for

between 10 and 90 years, is also commonly inherited equally

between children.

Today, most of the hills of Inner Baduy, in Cibeo,
Cikartawarna and Cikeusik, have been claimed by households,
and these households have priority in harvesting perennial
crops and in their inheritance. Occasionally such land is
loaned to close relatives or friends. Because of this close
relationship between households and hills, toponyms often
incorporate family names. For example, the hill of Blok
Kaweni or Gunung Patikesur, in the northern part Cibeo,
near the border between Inner and Outer Baduy, is also
known as blok Kaweni of Ayah Antiwin, because this area is
usually farmed by Ayah Antiwin and his family. Ayah Antiwin
obtained the 1land from his parents, called reuma ti
wongatua, and has rarely had to move to other hills. Only
occasionally has he and his family moved to other hills or
places, as when borrowing reuma from a close relative or
friend, or conversely when his fallowed land has been
borrowed. Ayah Antiwin returns to his own hill when his old
swidden sites are again available. Through loan, therefore,
households have access to other fallow land when they need
iE.

Access to land has tended to be a serious problem in
Inner Baduy, now that land is no longer abundant in the

area, and when practising swidden in other places in outer
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Baduy or in the non Baduy area is prohibited by their
pikukuh.

Unlike Inner Baduy, swidden lands in Outer Baduy are
mainly of two types: (1) huma jaro dangka, also called huma
tauladan (tauladan=exemplary; model swidden plots belonging
to Jaro Dangka family), and huma panamping (swiddens
belonging to each Outer Baduy household). The huma jaro
dangka are considered to be sacred, and have a similar
function to that of the huma serang in Inner Baduy. They
are usually found only in hamlets where the Jaro Dangka
live, such as Kaduketug. Most huma jaro dangka are located
in dangka areas, such as in Cibengkung, Panyaweuyan and
Garehong.

In the past, each swidden was owned by Outer Baduy
living in the hamlet closest to the hill on which it was
located. For instance, swidden fields on hill I, hill II
and hill III, would mainly belong to people from hamlet A,
hamlet B, and hamlet C, respectively (Figure 5.3). Each
hill is usually divided into three zones. The valley is
used for settlement encircled by dukuh lembur, near water
sources, such as rivers. Above the settlement, are located
swidden plots, reuma areas and mixed gardens, usually
overlapping, while on the top of the hill, the protected
mature forest is found (Figure 5.4).

When old Baduy hamlets become crowded they are usually
extended into new small satellite hamlets (babakan),
located near the old hamlet. For example, Gajeboh,

Kaduketug, and Karahkal hamlets were divided into smaller
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At-AL, BI-BL, and C1-C4 indicate swidden plots owned
by families living in hamlets A, B and C respectively

Fiqure 5-3. Pattern of swidden plots for three hy pothetical hamlets
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hamlets: Babakan Marengo and Babakan Balingbin; Babakan
Kaduketug and Cigoel; and Kadujangkung, respectively
(Figure 5.5). The new hamlets are usually occupied by one
core family, accompanied by their close relatives, called
saboronjot (see Figure 5.6). For example, Ayah Ailin and
Jaro Samin, are recognised as two of the main core families
in Babakan Marengo and Kadujangkung respectively. This core
family has an important role in organising various social
activities, such as cooperative labour (viz rereongan),
labour exchange and collecting traditional agricultural
land tax. In addition, Jaro Samin’s family has been
recognised as a main sponsor in moving from Kadujangkung to
the Government Settlement at Gunung Tunggal (Proyek
Pemukiman Masyarakat Terasing Baduy).

In the past it was not necessary to pay to obtain a
plot of land to construct a house in a new settlement area.
Land was considered to belong to the community. In the
1990s, however, when relatives of Ayah Ailin moved from
Gajeboh to Babakan Marengo, each of the 17 households, had
to pay Rp 25,000 (£ 7.1) to Ayah Ailin’s family for a plot
of land 8 m x 8 m. This was because the land was bought
from a parent in-law of Ayah Ailin for 25 grams of gold.
Thus, it can be seen that Outer Baduy land has been
commoditised both with respect to acquiring swidden fields
and for settlements.

Today, swidden fields on some hills are owned by
households 1living both in nearby hamlets and in distant

ones (Figure 5.7). This is because much swidden land has

226




Ciboleqer

b4 —+
2 ~<%
Q "" o
$ —3—p —r—"* ’/
3= =%~ \

-;"

(\Cugocl

g Babak.'a_g Kaduketug

. . ‘\‘
’ Cibaduy river
: Cihulu

‘e
() e

*—1 -

Kaduketug

kan Balingbing

Babakan Marengo Cidandang river

Legends

O non- Baduy hamlet

(@) 0ld hamiats
@ new small satellite hamlets
. footpath

—«-x- Baduy village border

Fiqure 5.5- Dev lormznt new small satellite hamlets in
Outer Baduy (not to scale)

27



17

Duthamig/
Ay ah Saltiwin Ambu Saltiwin

o5 49 a4 &

Leymi

. | Ayah Aitin Caggd"'w?ﬂ'cin g awin Ayah K.Lasda Na","i
l £60 |
Sarman Dacl‘)wis A $ i; CL Ambah A N &
l l Amir Sawa  SUi Sariyah in Narsan  Narwadi Nasih
Sascin
Alcay
L & = Amby Ngruai i
Satmah Darda e
C
Sangi g 83 25 A Narwati A = Male
Santrap Sanati Puluny  Tayip Irgh
| l_r | | O = Famale
~-- = Divorse
Iy = A - pied
ArN; Saméhi

Figure 5-6- Genealogy of residents of a new satellite, Babakan Marengo, mainly a group of descendants
(saboronjot) of Dulhamid )




6%

A1-AS, B1-BS, C1=CS, and D14DS5 indicate swidden plots owned
by families living in hamlets A B C, and D respectively

Figure S.7. Pattern of swidden plots for four hypothetical hamlets




been transferred through inheritance, sale or rent among
Outer Baduy 1living in different hamlets. Thus, despite
customary law which requires that land cannot be inherited
or sold, land shortage means that it is, in fact, commonly
sold. In certain respects, however, ownership rights to
land (hak garapan) are still treated as if they have been
transferred rather then sold, and land is still considered
to belong to their ancestor and must be managed properly.
There are 4 ways of transferring land recognised in
Outer Baduy: inheritance (waris), purchase (beli), loan

(pinjam) and rent (sewa).

2.1. Inheritance

Baduy decisions about inheritance are usually taken at
the time of death. Swidden rice, cloth, money, fruit trees
and land obtained by a couple during marriage (guna kaya,
or in Javanese, usually harta gono-gini) is divided into
three: one part for the husband (hak salaki), one for a
wife (hak bikang) and one for their children (hak anak).
The part for the children is further divided equally,
irrespective of sex. However, if the cost of the death
rituals is less than one third of the total, the rest is
redivided into two parts, for children and the surviving
spouse. Similarly, if the funeral costs more than one third
of the total, the cost is shared by a surviving spouse and
the children. In some cases, if the amount put aside for

the funeral is insufficient, fruit trees and swidden land
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may have to be mortgaged (gade). Trees mortgaged in this
way will return to the owner after having been harvested at
least once. In addition, if the trees and swidden are
insufficiently large to be divided for inheritance
purposes, their products may be divided instead (dibagi
bukti). The land not divided amongst the legitimate heirs
(ahli waris) is called gembulan reuma (if reuma) or
gembulan dukuh lembur (if dukuh lembur). Nowadays, because
fruit trees and land have been sold or mortgaged in the
past without a formal record, conflict has occurred among
Outer Baduy.

In the event of a divorce, property, fruit trees and
land acquired jointly (guna kaya), is usually divided by
three: one part for the husband, one part for the wife and
one part for the children. However, fruit trees and land
inherited by individual parents (harta bawaan), still
remains with the husband or wife, or returns to each

parent.

2.2. Purchase

There are two ways of purchasing swidden land: Jjual
mutlak (or jual lepas) and jual gade (or gade). Jual lepas
means that a seller gives the purchaser absolute rights,
while in jual gade or gade the usufruct right is given for
a debt by a land owner and it must be redeemed within a
fixed period. Land is usually first offered for sale to
close relatives. But if there are no close relatives who

want to buy the land it is then offered to other people.
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Land is usually bought with cash or gold, and the area of
the land is measured in numbers of rice seed bundles?®
(pocong or beungkeut). If cash is used, the price is fixed
in relation to gold (emas). Thus buying one hectare of land
(binihan sapuluh or 10 rice seed bundles) for 25 grams of
gold, translates into 721,250 rupiah (£ 206.00 is
equivalent to 25 grams of gold). In some cases gold is used
directly to purchase land, the purchaser having to first
buy the gold in Rangkasbitung.

In the event of a divorce each spouse retains his or
her inherited property. If a husband divorces his wife, her
father, particularly if his daughter has had no children,
will take back any land he may have entrusted to the son
in-law, and will take full responsibility for his daughter.
If the divorced woman has had children and they want to
stay with their mother*, the land is usually given to his
daughter and can be cultivated by his daughter and grand
children. Her children will own separate swidden plots, if
they marry. Today a formal letter from a village leader via
his secretary (carik) is commonly provided when purchasing
land by jual mutlak (see Chapter 4, p. 203). Mortgaging
land (gade), however, is not usually accompanied by a
letter, as it is considered a temporary transaction only.

In this case mutual trust is emphasized. Purchase by both

). It has been estimated that one hectare of land is
equivalent to 10 rice seed bundles.

). There is no fixed rule of residence determining where
unmarried children should live after their parents divorce.
However, children tend to stay with their mother.
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jual mutlak and jual gade of Baduy land is usually only
found among Outer Baduy. Purchase of neighbouring non-Baduy

land, however, is usually done by Baduy and non-Baduy.

2.3. Borrowing land

The borrowing of swidden land among Outer Baduy is
also found. For example, if someone owns fallowed land
(rema) in the Baduy area which is ready to be recultivated
but at the same time, he is still renting swidden plot in
the non-Baduy area. Therefore, his land in the Baduy area
is normally borrowed by his close relative who more prefers
to swidden in his village instead of renting land in non-
Baduy, because it allows him to tap aren palms trees in his
hamlet. This job cannot be abandoned as it provides
considerable benefits. Therefore, he borrows a swidden plot
from a relative who prefers swiddening in non Baduy area
rather than in his own hamlet. This may be for one or two

years and is without payment.

2.4. Renting

During the 1930s, sharecropping, rental and mortgaging
agreements were not a recognised part of the swidden
cultivation system (Kools, 1935; Soepomo, 1982 (1933);
Scheltema 1985 (1931). According to A. Coarts, reporting in
1927 (Scheltema 1985 (1931): 189-190), each household of

south Banten farmers owned swidden fields of between 1 and
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2 bau (one bau 7097,5 sq metres or 0.7 hectare) and very
commonly of only 0.5 bau. The land was usually farmed by
household labour, the labour of persons living in the same
house. Land rent and share cropping were not recognised,
because each household could farm by itself. In this
situation, there were no great extremes of wealth on
poverty, each family owning the same (sama rata sama rasa).
Most cultivation took place on the land of their own hamlet
(ampian). Where it was conducted on the land of other
hamlets, it was called ngadon or nganjor, and they were
required to pay the village leader (jaro) 5 rice bundles
(the pakukusut). Land rent and share cropping, however,
were not recognised (Soepomo, 1982 (1933): 121-122).

Over the last two decades most Outer Baduy have
practised swiddening in neighbouring non-Baduy areas
because there was insufficient Baduy land to support the
population. Many neighbouring non-Baduy uplands in the sub-
district of Leuwidamar, Gunung Kancana, and Sajira have
been used for swiddening by Outer Baduy (see Map 2.4).
However, for cosmographic reasons, Outer Baduy have been
prohibited from cultivating land to the south of the sacred
land of Inner Baduy. Therefore, non-Baduy land in this
area, such as the sub-districts of Malingping, Pangarangan,
and Cikotok have never been used by Outer Baduy.

In the last two decades Outer Baduy have intensified
their cultivation in neighbouring non-Baduy areas through
tenancy agreements with non-Baduy. There are various ways

of obtaining swidden fields in non-Baduy areas. Firstly,
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the land owner may ask Outer Baduy who have already
temporarily stayed (nganjor) in their hamlet whether they
or their friend want to cultivate the land. In some cases,
they also visit their friends in Outer Baduy hamlets to
offer them land on leasehold. Secondly, Outer Baduy seek
land in non-Baduy areas by asking their close relatives or
friends who have already established temporary swiddens in
such areas. Thirdly, Outer Baduy conduct their own surveys
to find appropriate places for swiddening, and willing land
owners. Kinship and friendship links play an important role
in obtaining swidden land in non-Baduy areas. For instance,
if an individual obtains a piece of land in a non-Baduy
area that is too large for his own needs, that which is
surplus will be offered to close relatives or friends. In
addition, if they acquire information concerning available
land, this is passed on to close relatives or friends. As
a result, Baduy swidden plots and farmhouses in non-Baduy
areas are usually clusters of between 3 and 5 plots
belonging to close relatives and friends. This clustering
is important, also, for maintaining security if any
individual has problems, and this may include the loan of
land.

There are three forms of tenancy for Outer Baduy in
non-Baduy areas: they may contract to provide in payment
for land, they may enter share-cropping arrangements, and

they may rent in cash or gold.
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2.5. Labour in payment for land

A land owner may allow Outer Baduy to cultivate upland
rice (ngahuma) on his land in return for the use of his
labour in planting perennial cash crops, such as clove (in
1980s or before), rubber and Albizzia.

As mentioned in Chapter 4 (see pp. 187-193) prior to
the 1950s many uplands adjacent Baduy areas, such as Desa
Cisimeut, Bojong Menteng and Parakanbeusi, were dominated
by swidden agriculture, practised by a mixture of both
Baduy and non-Baduy people. At that time, the uplands were
freely accessible to Baduy. They practised swidden
agriculture in widely-dispersed scattered plots. According
to non-Baduy, Outer Baduy swidden agriculture was rather
different from that of non-Baduy. It was noticeable that
Outer Baduy swiddens produced good crops of rice, while
non-Baduy swiddens produced poor crops of rice. As a
result, the Baduy were sometimes accused of practising
black magic, although some others acknowledged that Baduy
success was a result of their industriousness, particularly
in weeding. This industriousness 1is reflected in the
comment of one non-Baduy resident: Urang Baduy mah gati
jasa di ngahuma (‘Baduy engage deeply in upland rice
farming and it is done by working properly’ ).

In the late 1950s, when rubber was freely planted in
swidden fields, most uplands in the neighbouring non-Baduy
area dgrew this crop. Rubber, however, 1is strongly

prohibited in both Inner and Outer Baduy areas. Over the
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last forty years most non-Baduy have stopped practising

swidden cultivation and concentrated on the cultivation of
rubber on old swidden lands, or have shifted to wet rice
cultivation. However, planting rubber trees in swidden
fields required labour which non-Baduy could not supply
themselves. The situation was expressed as follows by an
Outer Baduy informant:

Baheula mah ngahuma pacorok bae jeung urang

landeuh. Mimiti tahun akhir 1950an urang landeuh

areureun ngahuma, ganti ngarebon. Pokna teh, kop

tah harumaan, kami mah henteu butuh ku parena,

tapi hayang nyieun kebon. Jadi sabenerna mah

kebon-kebon urang landeuh teh meunang ngagarawean

urang tonggoh.

Which can be translated as:

In the past swidden cultivation was practised by

both Outer Baduy and lowlanders (urang landeuh).

In the late 1950s the lowland people stopped

swidden cultivation and began to garden (ngebon).

Their land was usually offered to Outer Baduy, by

saying ’‘please cultivate my land with rice

(pare), and the yield can be harvested for

yourself. I do not need the rice, but in return

I wish to make a rubber garden (kebon karet)’.

So, most lowlander gardens (kebon urang landeuh)

were established using upland labour (i.e. that

of Outer Baduy).

This established a kind of patron-client relationship
with neighbouring non-Baduy, important in establishing
rubber gardens. The land owner acquired cheap labour from
Outer Baduy who in return acquired swidden 1land to
cultivate upland rice.

One of my Outer Baduy informants, Jahim from Karahkal
hamlet, mentioned that between the 1960s and the 1970s, he

became a client to three non-Baduy patrons in Cisimeut. He

spent about 7 years with each person, more than 20 years in
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total providing labour. In the 1970s, for example, he was
asked by the first patron, Jaro Sabet, to plant rubber
trees on 3 hectares of secondary forest (reuma) which had
been fallowed for 5 years. The land owner had acquired
seeds from natural nursery-grown seedlings called bibit
karet jadah from neighbouring gardens. This seed was sown
along the rows of the rice about 2 m x 5 m or 10 m2 (Figure
5.8). The standard regulation for state rubber plantation
seeds is that they must be grown further apart, namely 3 m
X 6 m or 18 m2, to avoid tree competition. One hectare was
planted with about 1000 rubber trees, although only about
600 trees per hectare survived.

Rubber gardens are harvested for the first time 7
years after planting, and produce latex for more than 40
years. According to Jaro Sabet, his garden provided him
with a net profit of about 1,820,000 rupiah (£ 520.00) per
hectare per year; 1 hectare producing 6 wet r