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The Bugis and Makasar peoples are the two largest ethnic groups of South Sulawesi, Indonesia, numbering about 4 million and 1.7 million respectively. Many people think of them as sailors and adventurers who traded and settled throughout the Indonesian-Malay Archipelago. While this is true of some Bugis and Makasar, such activities were undertaken by a relatively small number of individuals and no earlier than the 17th century. As Christian Pelras (1996: 3–4) remarks, the Bugis have long “been among the most imperfectly known of the Insulindian peoples,” while the Makasars have been identified mainly with inhabitants of the port city, Makassar.1 However, most Bugis and Makasar are farmers, and for centuries the organised cultivation of wet-rice has played a central role in their economic and cultural lives. The Bugis and Makasar did not convert to Islam until the early 17th century, and while Islam is an important part of their cultural identity, both groups have retained significant elements of their indigenous, pre-Islamic heritage. Both also have a rich literature, some of which contains historical information dating from about 1400 CE and records the development by these two Austronesian-speaking peoples of large agrarian kingdoms based on indigenous cultural and political precepts.


While Bugis and Makasar literature has long been a subject of scholarly attention, like the peoples themselves, it yet remains poorly understood. The existence of thousands of Bugis and Makasar manuscripts suggests a predominantly written culture; however, as will become clear in this issue, the written word has by no means replaced oral tradition in Bugis and Makasar literature. There is a complex relationship between orality and writing, and the former has traditionally been viewed as no less prestigious than the latter (Pelras, transl. Macknight 2016). Likewise, the Bugis and Makasar chronicles, which are noted for their rational, matter-of-fact styles, are unrepresentative of Bugis and Makasar historical literature, most of which is in the form of short works of one to three pages in length, and derived from oral tradition.

This special issue of the International Journal of Asia Pacific Studies brings together a wide range of articles from some of the world’s leading scholars of Bugis and Makasar literature, history and archaeology.2 A prelude to this collection of articles is a short paper about Christian Pelras, written by Campbell Macknight, that serves two purposes. The first is to commemorate Christian Pelras and his valuable work on the Bugis, work that spanned some 40 years. The second serves to introduce Macknight’s English translation of one the most important and influential articles written by Pelras: “Orality and Writing among the Bugis.”

“Orality and Writing among the Bugis” was first published in 1979 as “L’oral et L’écrit dans la Tradition Bugis” in the journal Asie du Sud-est et Monde Insulindien. Although often cited by those working on South Sulawesi, the relative obscurity of its publication and the medium used has made it difficult to access for many scholars. Consequently, the article has not received the attention it deserves. Macknight’s translation now makes this valuable work available to a wider audience.

Christian Pelras was the first to explore the relationship and interaction between orality and writing in South Sulawesi, and his seminal article sets out his conclusions. It presents a wealth of insights and data on the topic that has influenced later related studies and played an important role for historians attempting to understand South Sulawesi sources.3 Essentially, Pelras presents a masterful demonstration of the complex relationship between the oral and written registers and the absence of a boundary between them. This special issue is dedicated to the memory of Christian Pelras (1934–2014).

Macknight’s own paper, “The Media of Bugis Literacy: A Coda to Pelras,” follows and presumes a prior reading of Pelras’ “Orality and Writing.” He investigates a specific aspect of Bugis literacy that is the surfaces and tools used in writing the Bugis script. Macknight notes that in the record of Bugis literacy there is little printed material, and then takes the reader on an exploration of the various media used by the Bugis. This includes palm-leaf (the original media), paper, various silverware, pottery and modern examples from printed materials. He provides photographic examples of many of these media, and where relevant provides transcriptions and translations. Interestingly, he provides examples of how the script is being used today in education by the Pesantren As’adiyah, in Wajo. Other examples of modern use appear hard to find, and Macknight laments the fact that in modern South Sulawesi literacy in the script is rare.

The central focus of Stephen Druce’s paper, “Transmitting the Past in South Sulawesi: The hikajat Sawitto and Other Bugis and Makasar Historical Works,” is a Malay language text typed in the Latin script. He suggests that a Dutch colonial official, perhaps A. A. Cense, commissioned this unusual document (almost all Bugis historiography is in the Bugis language) in the 1930s. This work provides important insights into how the past was transmitted in South Sulawesi, and the relationship between orality and writing in historical sources. The discussion of the text is framed within this broader context and begins with an overview of Bugis and Makasar historical prose works. This concentrates mainly on the few longer written compositions dating from the 17th to 20th centuries, and the diverse factors that influenced their creation at different times in history. According to Druce, these small number of written compositions represent an exception in the corpus of Bugis and Makasar historical sources, and it is the oral sources used to construct the Malay language text that are most representative. He argues that for 500 years after writing was developed, orality remained the primary medium for transmitting the past in South Sulawesi. Druce presents a translation of the text, identifies its constituent elements, and investigates what these can tell us about Sawitto’s past.

Bugis genealogies are probably the largest genre of Bugis writings and, for the Bugis themselves, the most important. Ian Caldwell and Kathy Wellen’s article, “Family Matters: Bugis Genealogies and Their Contribution to Austronesian Studies,” presents an overview and analysis of these genealogies and their functions. This article makes not only a valuable contribution to the understanding of pre-modern South Sulawesi, but also to the wider Austronesian-speaking world. As the authors explain, these genealogies are “records of affinal and consanguineal relations” of the Bugis elite and provide an account of Bugis political (and to a lesser degree, economic) history. They also reveal what was important to this elite, namely status, precedence and origins, which the authors argue are classical Austronesian concerns. Some of these genealogies contain historical data that reaches back to around 1400, some 200 years before elite conversion to Islam. As the authors demonstrate, early Bugis genealogies offer a rare window through which we can study literate, un-Indianised Austronesians.

In “The Inside View on Makassar’s 16th to 17th Century History: Changing Marital Alliances and Persistent Settlement Patterns,” David Bulbeck combines his archaeological and statistical skills with Makasar texts in order to reassess his earlier work on the complex marriage politics of Makassar, a kingdom born from a union between the polities of Gowa and Talloq. This reassessment is made possible by scholarly translations of Makasar texts by William Cummings that supersede earlier, less reliable translations. Bulbeck demonstrates that the kinship system in the upper echelons of Makassar society was patrilineal. His analysis then reveals the spatial extent and influence of the major Makassar patrilines and how their geographic scope shifted during three distinct historical phases in line with Gowa’s changing fortunes. Bulbeck’s many insights into the complexities of these marriage alliances are linked to a discussion of the archaeological landscape that utilises the rich data he has collected over the years.

Nurhayati Rahman’s contribution concerns a largely unexplored topic in South Sulawesi literature, namely the adaption and transformation of foreign literary works. Her focus is the pau-paunna Indale Patara, a long, heroic fantasy about the vicissitudes and quest of a young prince. The story came to the Bugis via the Malays, perhaps as early as the 17th century, as the well-known hikayat Inderaputera, which in turn was based on an earlier Indian work. In her analysis, Nurhayati demonstrates how the Bugis turned the pau-paunna Indale Patara into a literary work of their own. She highlights and explains the numerous Bugis cultural concepts found in the story, and shows how these concepts interact with Sufism. In particular, the central character of Indale Patara represents the Bugis perception of what constitutes the “perfect man” (Al-Insan al-Kamil).

In “Narratives of Sexuality in Bugis and Makasar Manuscripts,” Muhlis Hadrawi draws our attention to a little known genre of literature known as assikalaibineng: repositories of sexual knowledge for a husband and wife. He argues that assikalaibineng texts are derived from a combination of Bugis and Makasar knowledge of sexuality and sexual relations and Islamic values, specifically Sufi teaching introduced in the 17th century by the Makasar mystic Syekh Yusuf. Knowledge of these texts and their contents appears to have been largely restricted to political and religious elites who followed Sufi tariqa. Assikalaibineng texts provide explicit sexual guidance for a couple on a variety of sexual practices, excerpts of which are presented in the article. This guidance is not concerned simply with sexual intercourse but with psychological and religious actions that must be completed before and afterwards, in order to perfect lovemaking.

ENDNOTES

*      Stephen Druce obtained his PhD in Southeast Asian history from the Centre for South-East Asian Studies at Hull University. He has published international articles and book chapters on the history, archaeology and literature of South Sulawesi and early Borneo. He is the author of The Lands West of the Lakes: A History of the Ajattappareng Kingdoms of South Sulawesi, 1200 to 1600 CE (KITLV Press, 2009) and Sebuah Sejarah Sulawesi Selatan dan Tradisi Lisan dan Tulisan, Abad ke-13 hingga ke-17 (Penerbit Ombak and KITLV Jakarta, in press). He currently teaches Southeast Asian and Brunei history at Universiti Brunei Darussalam, where he is Programme Leader in Graduate Studies and Research in the Academy of Brunei Studies.

 1      Here, and in the articles that follow in this issue, Makasar (with one “s”) refers to the ethnic group of that name and their language; Makassar refers to the historical kingdom and the capital of South Sulawesi, formerly Ujung Pandang.

2      Roger Tol and Sirtjo Koolhof were unable to contribute to this issue due to constraints on their time, while William Cummings is no longer working on South Sulawesi.

3      For example, see Druce (2009: 37–8).
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Those of us who work in the human sciences are, of necessity, involved with the task of interpretation: interpreting the past to the present, interpreting the ways of “others” to our own society, or even interpreting our own society to itself. Bugis society in the second half of the 20th century was fortunate indeed to have had Christian Pelras as its interpreter. He himself describes the work of ethnology as “a dialogue between our culture and the culture of others” (Pelras 2010: 7). For the most part, he wrote for a scholarly Francophone audience but, as time went on, more of his writing appeared in English and some in Indonesian.

A strength of Pelras’ work in Indonesia was his thorough education in western European culture, including its languages and literature. He had a firm foundation from which to conduct his “dialogue,” and the dialogue went both ways. His research career in Indonesia was inter-twined with a parallel interest in Brittany. In December 1961, he returned from almost a year in Indonesia, his first visit, and was soon engaged in an interdisciplinary project at home. Much of the next few years were spent in Goulien, a tiny village in the extreme northwest corner of France, and his doctoral thesis, completed in 1966, deals with this research. A revised version, incorporating new fieldwork, was published in 2001. His memory is much cherished in Goulien and in November 2014 the new local library was named in his honour.


In 1967, Pelras went back to Indonesia and Malaysia. His immediate interest, with which he had been taken up for some time, was in weaving, but from the outset he was also attracted by the Bugis. After meeting Bugis migrants in Malaysia, he spent eight months between December 1967 and July 1968 in Singkang in South Sulawesi. His long report on this fieldwork, published with admirable dispatch in 1969, shows the broad scope of his vision and his command of the literature. This was the first of many visits not just to South Sulawesi, but also to other parts of Southeast Asia. Within South Sulawesi, there can be few roads he did not travel.

An appreciation of the work in Goulien is important for understanding his research in South Sulawesi. Its central feature was meticulous recording of data, including the material culture of daily life, but his understanding of ethnology extended to all aspects of the intellectual, imaginative and symbolic lives of the people he was observing. Early visits to the Musée de l’Homme in Paris, which had done much to stimulate his initial interest in this view of the world, were handsomely repaid with a collection of artefacts from Sulawesi, all with extensive documentation. His 8 mm films from Goulien were matched a few years later by films of agricultural life around Parepare, the second city of South Sulawesi, and, in later years, the showing of both sets of film together both in Indonesia and in France occasioned much interest and reflection. He was committed to the task of interpretation in both directions, a commitment which arose from his active involvement in both Bugis and French society. He was highly esteemed by many friends in both France and Indonesia.

Over more than 30 years, a stream of publications on an astonishing range of aspects of Bugis experience appeared and in 2010 a selection of these were brought together in Explorations dans l’univers des Bugis: Un choix de trente-trois rencontres (Cahier d’Archipel 39). In long articles on particular topics, Pelras was able to bring together relevant observations and records, embedded in a secure frame of understanding the society and his command of the requisite languages. A reviewer of the revised edition of his book on Goulien respectfully noted that it was somewhat old-fashioned and stuck in the approaches of the 1960s (Augustins 2005). There is perhaps some force in this comment in relation to the work on Sulawesi too, but this is, in fact, its great strength. Pelras was on the ground, documenting everything which came to his notice. It is also worth remembering that travel was much more arduous and living conditions were far more difficult than they are today. The excellence of Pelras’ ethnology—the field in which he saw himself to be engaged—needs to be emphasised since there are some weaknesses in the historical and prehistorical sections of the book for which he is best known, The Bugis, 1996 (a revised Indonesian version was published as Manusia Bugis in 2006).

Though the overwhelming majority of his research and writing on Southeast Asia was concerned with the Bugis, even here he had wider interests. His role in the foundation and progress of the journal Archipel: études interdisciplinaires sur le monde insulindien was notable and, until his formal retirement in 1999, he played ever more important administrative roles in the various research bodies to which he was attached in Paris.

I first heard of Christian through reading Archipel and then in 1973 a letter from him invited me to contribute an article. For various reasons I had to decline, but we were in touch. In January 1974 I was filming Bugis manuscripts in the old National Library in Jakarta, still housed in the museum building, when he appeared and realised who I must be from what I was doing. From then on, we met occasionally in Indonesia, in Australia and in France and our correspondence makes up a considerable file. He had a talent for generous friendship.

*********

This article on “Orality and Writing among the Bugis” is a good example of Pelras’ ethnology. It places Bugis practice in the context of the general question and, after explaining necessary details, proceeds to give specific examples that illustrate the oral and written materials and their interaction. The article in its original French is well-known among specialists and an English version may make it even more widely known.

The article also deserves an audience beyond specialists concerned with the Bugis and their literature. It bears on the whole question of literacy and its uses. As is the case for Javanese and Malay literature—and indeed across island Southeast Asia—the written expression of the literature has been essentially in the manuscript register, at least until the last century or so. This is not to say that the issues of Bugis literacy are the same as for those other traditions; indeed, it is the very specificity of Pelras’ examples which allow us to see the many differences. The purposes and practice of writing—and orality—in each tradition have to be evaluated on their own terms and in their own cultural context.

Taking an even wider view, the Bugis case is instructive for the interaction between orality and writing in any tradition, especially when writing is in manuscript form. Printing a text gives it a certain degree of fixity, if only because of the number of identical copies, and there are certain manuscripts, notably the Bible and the Qur’an, over which the greatest possible care is taken to ensure fidelity to the model. The vast effort of classical philology from the Renaissance on has been to discover the original texts of authors by repairing the errors of careless manuscript scribes down the centuries. The specific implications of this textual instability in Bugis manuscripts have been taken up elsewhere (Macknight 1984; Macknight and Caldwell 2001), but the more general questions of the interaction between orality and writing and the relationship between various written registers become increasingly pertinent in the light of modern technology. We still tell stories, of course, but we also record the spoken word and song and transcribe the texts faithfully; we can add a visual record with video cameras and we regularly watch live interviews; we are familiar with the shifts between printed page and cinema screen, and even more powerfully the television screen; the written record is no longer tied to paper with the availability of the monitor and tablet; editing programs mean that the text of a digital file can be revised at will and now computers can speak a text and produce a text from spoken dictation. The technology of language is evolving ever more rapidly.

In the 1970s Pelras was observing a world with simpler technology, but his meticulous ethnological record allows us to understand the subtle interactions of orality and writing among the Bugis at that time. His account provokes us to consider these issues in other contexts far removed in time and space.


[image: art]

Christian Pelras at Somba Opu, Makassar, December 1996
(Photograph: Campbell Macknight)




ENDNOTES

*      Emeritus Professor Campbell Macknight is a Fellow in the Research School of Asian and Pacific Studies, The Australian National University, Canberra, Australia. He has longstanding interests in the Makassar-based trepang industry in northern Australia, pre- and proto-history in South Sulawesi and Bugis philology. He can be reached at macknight@ozemail.com.au or PO Box 134, Jamison Centre, ACT 2614, Australia.

REFERENCES

Augustins, G. 2005. Review of Christian Pelras, Goulien, commune bretonne du Cap Sizun: entre XIXe siècle et IIIe millénaire. L’Homme, 175–176 (Juillet-Septembre 2005), 548–550. Available from http://lhomme.revues.org/2073 (accessed 28 December 2014).

Macknight, C. C. 1984. The concept of a “work” in Bugis manuscripts. Review of Indonesian and Malaysian Affairs 18: 103–114.

Macknight, C. C. and Caldwell, I. A. 2001. Variation in Bugis manuscripts. Archipel 61 (1): 139–154.

Pelras, Ch. 2006. Manusia Bugis. Jakarta: Nalar and Forum Jakarta-Paris: École Française d’Extrême-Orient.

———. 2010. Avant-propos. In Explorations dans l’univers des Bugis: Un choix de trente-trois rencontres, ed. Pelras, Ch., 7–8. Paris: Cahier d’Archipel.





ORALITY AND WRITING AMONG THE BUGIS1

Christian Pelras2

Translated by Campbell Macknight3
Australian National University, Australia

email: macknight@ozemail.com.au

© Penerbit Universiti Sains Malaysia, 2016

Published online: 15 September 2016

To cite this article: Pelras, Ch. 2016. Orality and writing among the Bugis, trans. Macknight, C. C. In Orality, writing and history: The literature of the Bugis and Makasar of South Sulawesi, ed. Druce, S. C. International Journal of Asia Pacific Studies 12 (Supp. 1): 13–51, http://dx.doi.org/10.21315/ijaps2016.12.s1.3

To link to this article: http://dx.doi.org/10.21315/ijaps2016.12.s1.3

SOME PRELIMINARY REMARKS ON WRITTEN LITERATURE IN GENERAL

The phrase “oral literature” is most often used to indicate the forms of expression to be found either in societies without writing or in parallel with a great tradition of written literature. In both cases a comparison, indeed an opposition, seems to be implied, at the base of which really lies a particular concept of written literature. This concept is very much at risk of being unconsciously influenced by features which belong only to the written literature of certain “great civilisations,” in particular modern Western civilisation. It therefore seems necessary first to look briefly at these features before tackling the case of the Bugis where oral expression coexists with written expression; this written expression is important, but has notably distinct characteristics.4

Recognising a Literature

In the West today, the only written works which are generally considered to be undeniably literary are those recognised as such by the consensus of a significant part of the intellectual class. At the heart of this class are various specialists—literary critics, teachers of literature, authors of works on literature and scholarly textbooks—and they exercise a determining influence in this matter. Already a good part of what is written seems to be immediately outside the field of literature—private correspondence, personal notes, reports and professional writing. The same holds for printed materials—posters, leaflets, publicity brochures, forms, technical notes, legal texts, magazine and newspaper articles, specialist works, scholarly books, practical reminders, travel guides, political discussions, religious or philosophical treatises. Of course it could happen that occasionally some of these materials are recognised as literature (certain personal letters or diaries, the articles of certain outstanding journalists or the writings of certain naturalists, and so forth), but then they will be claimed to conform with particular requirements, above all in form. These requirements are set by a substantial proportion of the intellectual class and make up precisely the basis for this consensus. On the other hand, some other works, whatever their literary pretensions, will fail to achieve the recognition hoped for since they do not fully satisfy these same requirements. They will swell the enormous body of writing judged mediocre, facile or, at best, minor. Public success does not count here as a significant criterion; thus, Guy des Cars, a prolific French author of popular novels in the 1970s, may be read by millions, but it would be hard to find a French intellectual willing to enter this author’s works on the honour roll of contemporary French literature. At most, it might be agreed to include these works under the condescending heading of “popular literature”—along with a whole bundle of books (detective and spy novels, science fiction, comic strips and sentimental tales) which, while enjoying a very large sale, completely fail to meet the rules or canons implicitly understood for “great literature.”

Naturally, these canons slowly change and this allows certain works from the past to emerge from “purgatory,” while others fall back there. Overall, however, the list of winners fixed by generations before us can be seen as almost unchanging, and leaving aside any question of personal taste, we can say that the categorisation of earlier authors as great writers, minor authors or scribblers is hardly threatened by heart-wrenching revision. For contemporary authors, distinctions are less clear, but the development of institutions such as literary prizes seeks to promote exactly this process of ranking.

“Literature” is, then, for us a sort of idealised corpus or collection, a kind of imaginary library whose shelves are pretty well filled up for the past, while for the present there is a preliminary selection of books on temporary shelving, waiting for the final verdict of posterity. Our system of judgement can, moreover, be described as “classic” in so far as it is the artefact of a group of intellectuals, dominated by teachers, who busy themselves in spreading and in perpetuating the system’s criteria by means of academic instruction.

The Creation of Writing

In our written literature, the author occupies a dominant position. Often a professional or a specialist in literature himself, he usually belongs to the intellectual class and even plays a dominant role in it. His personality is of great importance, for it colours all his output on which he imprints his own style and where he expresses, directly or indirectly, his personal feelings, his vision of the world and his moral, philosophical or specifically literary ideas. As a writer, he seeks in every instance to produce original work and to leave a mark on the literature of his age. Similarly, the academic study of past writers accords importance to their life.

Hence, all literary work is usually signed. Anonymous publication only occurs in so far as the content, whether in its moral, social or political implications, runs that precise risk of revealing to the light of day some aspect of the author’s personality which he would rather have kept hidden.

The Text

In our literature, once a text has been written, it enjoys the status of being, as it were, untouchable. Given the relationship just emphasised between an author and his work, it is clear that no-one, if he is not the author, could legitimately modify the work to even the smallest extent, and for that to happen is all the more uncommon when the written material has been printed. For older texts of which there are several manuscript versions, or even printed versions, the scholarly editor will seek to establish the version which best fits what he thinks to have been the intentions of the author. In the case of an anonymous work, one will seek to break through to the identity of the work’s creator. Plagiarism will be considered an abomination, since what the plagiarist does is to offer as his own the work of others. The plagiarist usurps part of the very personality of another.

Reproduction and Distribution

Undoubtedly one of the essential characteristics of our literature is that it is a printed literature. Printing allows, in practice, not only completely faithful and consistent reproduction, but also a very wide distribution by means of relatively cheap copies in bulk numbers. Thus, a newly published work can be made available to the public almost immediately throughout the whole relevant language area. As for more highly valued works, and in particular the great works of the past, they may be subjected to many republications which put them on the doorstep of virtually all their potential readers. Schools, moreover, take the responsibility (or at least they used to take the responsibility until recent years) of making known what ought to be known. What French adult has never read Le loup et l’agneau, Le Cid, Le bourgeois gentilhomme, or Après la bataille?

Public Access to Works

The normal means of accessing our literature is individual, silent reading. Even theatrical works, and above all those which have been consecrated by posterity, are probably better known to the general public in that form than in performance. As for public readings—poetry recitations for example—they are extremely rare in our society.

The person who likes reading, then, builds up his own library whose quality can be assessed in so far as it approaches the ideal library described above, taking into account, of course, the reader’s personal tastes.

THE POSITION OF ORAL LITERATURE IN RELATION TO WRITTEN LITERATURE

Taking as a point of reference the characteristics set out in the previous section as they relate to “great literature,” the contrast with oral literature seems very pronounced.5

Literary Recognition

The recognition of certain forms of oral expression as “literature” is quite recent and is still far from being universally accepted. This recognition is also the doing of members of the intellectual class, but for the moment they are only a minority. Moreover, their role as judges of quality is very different from what we have seen to be the case with written literature; this “oral literature” has been created in complete independence of them and of the canons which they have established and which allow distinctions between “good” and “bad” oral literature, or “great texts” and “minor texts,” or the imposition of a kind of “good taste” on the audience in the same way as that has been done for “great literature.” It may be that oral literature too has its conventions and rules, but they are implicit and are only discovered by analysis; there is no how-to-do-it manual, no Art of Poetry and no-one has produced an artificial code to obey. If there are criteria for judging, the real judgement, and in this case the proper application of the criteria, is by the audience. This is why one can characterise this literature, and in this instance with no pejorative connotation, as “popular literature.”

Another contrast with our written literature, which restricts itself to a limited number of explicitly literary genres within the vast range of written expression known to us, is that, within oral expression, there is no area which proclaims itself as literary. It is the external observer who, whether following the model of written literature or not, defines a field of which the bounds are only set arbitrarily. From this there may be some doubt when the question arises of agreeing on the criteria which would allow one to include or exclude from the field such-and-such a genre.

In this situation, there can be no “classic” tradition for oral literature, except for that which has been rendered into written form, losing by that transposition more or less of its proper oral character, in order to become a work of written literature (Perrault, Grimm, etc.).

The Preeminent Role of the Author

The character of the text in oral literature is ephemeral in that it only exists for the instant at which it is spoken. By contrast, the written text can last intact even after centuries of neglect. For the oral text, however, a whole gradation may be allowed between oral expression which is truly one-off—for example, the political speech improvised to meet a very specific occasion—and repeating the words of extremely formalised items—prayers, formulas, traditional songs, etc. (The repetition makes them particularly likely to be written down.) There are all sorts of intermediate cases. Be that as it may, however, there exists no exclusive link between these oral texts and particular authors laying claim to individual ownership. If there are several versions of an oral text in existence, none is the “right” one.

If the central figure in written literature is the author, in oral literature this role is taken by the performer. The oral text gains life through the performer whether he composes it completely at that instant, or whether he works faithfully within a received tradition or by adapting it to his own personality, or whether he recites the text of a formula learned by heart. Whatever the balance, however, between recitation and personal composition, what matters to the listener is the text just as it is as he hears it; if the performer is clever, it matters little whether he is or is not the author. In contrast with what is allowed in our written literature, the rule in this case is anonymous composition and the possibility of composition being progressive and collective.


Moreover, the distribution being “from mouth to ear,” from one performer to a relatively limited number of listeners, a specific case—even if it turns out to be a formula or the fixed words of a song—scarcely gets beyond certain limited boundaries, whether the limits are geographical or social. On the other hand, the versions and, still more, the themes prove capable of astonishing journeys across countries, cultures and continents.

Public Access to Texts

In contrast with the reader of written works of literature, whose activity is essentially solitary (even if it is not free of social implications), the person listening to oral literature is above all involved in a collective undertaking which involves personal contact with the performer and shared experience with the rest of the audience.

Another difference is that, if he is not a performer himself, it is impossible for the listener to build up a personal collection of works in the way that a reader can with his library. The only collections of works belong to the performers who form, in a way, the living public libraries of oral literature. Moreover, the concept of an idealised corpus or collection of works only really arises with the appearance of written anthologies and in fact these are merely responses to interest introduced from outside.

TRADITIONAL FORMS OF BUGIS EXPRESSION: IS THERE A BUGIS LITERATURE, WHETHER WRITTEN OR ORAL?

The above question may seem to be a strange one on the part of someone who has some time ago written a small “Introduction to Bugis literature”6 and who gives lectures on the subject at the Institut National des Langues et Civilisations Orientales. One thing, however, is certain and that is that the Bugis language has no term comparable with the Indonesian sastra (derived from Sanskrit via Javanese) and which we might translate with the French littérature (or English, literature). In practice, and since it is very proper to use a common term for comparable things, the observer cannot avoid including within this definition certain features of Bugis cultural behaviour which one would otherwise describe as literary. It is also proper, however, to avoid as far as possible bringing to these features connotations with which we are familiar in our civilisation.

There are, indeed, all kinds of writings which, for convenience, can be placed in the category of “written Bugis literature.” There are also all kinds of forms of oral expression which can be placed, for the same reason, in the category of “oral Bugis literature.” It is, however, possible to demonstrate that many of the characteristics which, elsewhere, belong to written literature do not occur in the Bugis case where, by contrast, many of the features of written expression are shared with oral expression. In such circumstances, crossing from oral to written and from written to oral is easy and frequent, and one may ask how far the opposition which can be drawn between these two modes of expression is not in the end very secondary. Rather, one may ask whether what really matters is the existence, above all, of “genres,” of which some are principally transmitted in written form, others principally in oral form, and others again just as well in one form as in the other. The consequences of transmission in these different forms are perhaps no more than some stylistic changes of quite limited scope. In any case, nothing resembles the vast contrast evident in, for example, the European world between, on the one hand, great written literature as we have come to know in the textbooks, and whose development we follow in special newspaper columns or on television, and on the other hand, what has now come to be called oral literature.

BUGIS WRITTEN EXPRESSION

The Origins and Development of Bugis Writing

The Bugis possess, together with their Makasar and Mandar neighbours, a syllabic script clearly related to the scripts also found in Sumatra among the Batak, the Rejang and the Malays of the Palembang area, in various parts of the Lesser Sunda Islands, and once too in the Philippines as far north as Manila. L-C Damais has shown their common origin in South India,7 but we still do not understand the process of their introduction, spread and derivation from each other. A Makasar tradition attributes the invention of the scripts in use in South Sulawesi to a certain Daéng Pammaté, a syahbandar or harbour master active during the reign of Gowa’s ninth ruler, Daéng Matanré Tumapa’risi’ Kalonna (c. 1511–1548).8 We should definitely reject the idea of invention from scratch, that is ex nihilo, and the relevant period seems too late, even for a simple introduction from outside. In the Bugis epic cycle of La Galigo, which certainly relates to a period earlier than the 12th century at the latest, there are quite frequent cases of heroes exchanging “golden letters” (sure’ ulaweng).9 Is this an anachronism? Perhaps, but the text itself seems to have taken essentially its modern form somewhat before the 16th century. If Daéng Pammaté must be credited with something, it could be a modification of the characters, since there was another syllabic system that was once in use, but has long been abandoned and which could have preceded the modern script. According to a tradition—an oral one—that system in its turn could have been preceded by a third writing system, but as far as I know, no specimen of this survives. Whatever the case, no Bugis documents available to us are very old. Nor do we have from the past any inscription on stone or metal, as in Java, Bali or Sumatra. The earliest texts were undoubtedly inscribed on palm leaves, strips of the leaves of Borassus flabellifer (L.) or Corypha gebanga (Bl.); these were then sewn together end to end, and rolled up to form flat cylinders. Only very rare examples of these survive: some in the Jakarta museum, some in the Tolotang community at Amparita and possibly elsewhere. Their age has not been determined. Quite certainly, however, the current Bugis word “to write” is maruki’. This derives from a root with the primary meaning of “engrave,” while every manuscript written in the traditional characters is termed lôntara’, derived from the Malay and Javanese word lontar, meaning palm leaf. The word comes from a metathesis of rontal, for ron (leaf) and tal (Borassus or sugar palm); the Bugis equivalent would be raung ta’. Hence the original sense of lôntara’ has been forgotten when applied to manuscripts on paper. Up till the 1920s, these were still written with a traditional pen (kallang), that is a reed cut at an angle and dipped in a locally-made ink. The use of paper seems to have been widespread at an early period, but there again, we have no exact dates.10

Bugis texts have been printed from the second half of the 19th century. The first fonts cast seem to have been those intended for the publication of dictionaries, grammars, chrestomathies and Bible translations, both Bugis and Makasar, by the Dutch linguist, Matthes.11 The distribution in South Sulawesi of these works, however, seems to have been very limited. Up until World War II, government publishers regularly issued works in Bugis for school use, but the number of pupils at that time was still extremely small and the print runs would have been very restricted. It is almost impossible to find any copy at all of them in the field and the only place I have been able to view them is the library of the Koninklijk Instituut voor Taal-, Land- en Volkenkunde (Royal Netherlands Institute of Southeast Asian and Caribbean Studies) at Leiden in the Netherlands. In South Sulawesi, and unlike what happened in Java, no local publishing industry developed, nor was there a vernacular press, even though very occasionally some small brochures or books appeared. They resulted from isolated initiatives, lacking follow up, and anyway enjoyed only a very poor circulation. A small exception may possibly be found in the stencilled religious booklets put out by the As’adiyah Foundation from Singkang. This foundation has also published for some time and in the same format a small monthly bulletin which uses the Bugis language for propagating Islam.

Overall then, for the Bugis, “writing” retains the sense of “manuscript.” This applies both to private correspondence (though in this case Bugis is being increasingly replaced by Indonesian, the national language) and to the texts of any age which families pass down from generation to generation and which eventually need to be copied (or recently, even photocopied).

Moreover, we should not imagine these volumes to be carefully placed on library shelves. Leaving aside a few texts regarded as specially sacred, and thus objects of particular attention, the volumes are most often found piled up in confusion on the bottom of an old cupboard, in a box under a covering of areca nuts, or in some attic corner, and frequently in a very sad state of repair with pages missing or torn, mouldy paper and faded ink. This failure to care for the volumes does not mean that their content is not accorded great worth; here again we need to watch that we do not give way to hasty judgements arising from unconscious ethnocentrism.

The Corpus of Writing

Even before the arrival of Matthes in South Sulawesi, some Bugis manuscripts had been collected or copied for Europeans with an interest in oriental antiquities. Matthes himself and the Dutch scholars who followed him have continued this work with the result that important collections have been built up in Europe, principally in the Netherlands. In Sulawesi itself, the Matthes Foundation in Makassar (Yayasan Kebudayaan Sulawesi Selatan dan Tenggara) has undertaken a similar task and offers its collection—unhappily rather limited—to local scholars. Up till now, only two partial catalogues of these collections have been published. The first, already more than a century old, is a report drawn up by Matthes on the Bugis manuscripts kept in Europe in 1875;12 it urgently needs up-dating.

The second is restricted to the texts belonging to the La Galigo cycle which were held in Europe in 1939. In 1954, the texts of the same cycle held in the Matthes Foundation in Makassar were added.13 In addition, Matthes has provided a Bugis Chrestomathie in two volumes, with another volume of notes.14 Taken together, these are the only resources available at present to enable us to get an overall view of Bugis writing. Such a view is needed if one is to describe in detail certain private collections to which one has access. The extent of these is usually much more restricted. Some time ago, Hasanuddin University undertook to make a list of these private collections, but the project has not advanced beyond the planning stage.15 The Bugis themselves usually divide Bugis manuscripts into two categories: sure’ and lôntara’.

The word sure’, that is writings in the most direct sense—when used without qualification and in relation to a manuscript—always connotes in fact the sure’ Galigo, that is sections of this epic cycle. All other writings are described, as a whole, by the term lôntara’, even if the word sure’ appears in their title. For example, manuscripts entitled Sure’ attoriolonna toBoné (Writing on the history of the people of Boné) or Sure’ pangngaja’na nabitta Muhamma’ (Writing on the teachings of our prophet Muhammad) are still, for the Bugis, categorised as lôntara’. There is a further contrast between these two kinds of writing. Lôntara’ often occur as a jumble of very diverse kinds of text, following each other in no apparent order and with no clear separation from each other. There are historical chronicles, juridical works, religious treatises, practical information, agricultural and divinatory almanacs, stories, poetry, magical formulas, medical recipes, log-books, etc. Blank pages or the inside of the covers often provide space for accounts or noting down what are seen as important dates, such as the birth of a child, the death of a grandparent or some matter one wants to remember. For example, my good friend Mahmud Nuhung of Sinjai has noted in the margin of his copy of a chronicle of the rulership of Lamatti and Bulo-bulo that on a certain day “Dr. Pelras received the Bugis name of La Massarasa Daéng Palipu.”

It is quite a different matter for manuscripts containing sections of the La Galigo cycle, even if their often tattered appearance in no way distinguishes them externally from ordinary lôntara’. These texts are never jumbled up with other kinds of text. In fact, these texts tell the story of the first generations of people having a divine origin and before their return to the divine realms. Formerly such manuscripts were not opened without some ceremony and the burning of incense.

What matters for the Bugis, therefore, is the separation between sacred writings and profane writings and not, as with us, that between literary and non-literary writings. The oddly mixed contents of the lôntara’ clearly show that the Bugis do not set up any hierarchy based on aesthetic considerations in relation to profane texts. Bugis anthologies or commonplace books are built up on the basis of an interest in the content of the pieces, not on the basis of the compilers’ appreciation of the way in which this content is expressed. Although there are Bugis manuals on building houses or boats, on medicinal plants, on human physiognomy, on etiquette, on justice and on government, it seems to me quite significant that, to my knowledge, there are no guides to the rules of good writing.


There is not then any imaginary honour board of great works, middling works and minor works, as in our literatures. If, nevertheless, certain Bugis writings enjoy an undisputed prestige, this derives from non-literary grounds: La Galigo because of its sacredness; La Toa, or The Elder, because this text, of which there are different versions, has served down the centuries as a guide for the conduct of society as a whole; the chronicle of Boné, which is also available as several different texts, because this principality has played a pre-eminent role in Bugis history.16 Neither the process of education nor the presence of a literary class, however, has created a “classical” tradition out of the written materials, in the sense in which I defined “classical” at the outset.

Composition and Reproduction

There does not seem to have been a class of writers or poets in traditional Bugis society, comparable with the Javanese pujangga. The La Toa, which lists all sorts of functions represented in the entourage of princes, has no mention of such people. As for the manuscript specialists, palôntara’, it is the case that they are found in aristocratic contexts and in the rulers’ entourages, but there are also some who are simple peasants or performing other tasks. In no instance can one speak of them as a distinct social category.

The palôntara’ is essentially someone associated with manuscripts. He owns some of his own and of these he knows the content in detail and instructs those who come to consult him. According to the case, this may involve details of local history, the precise words of certain basic texts, such as treaties and government agreements, genealogical information, and indications of the best times for agricultural activities. Each palôntara’ has his specialities as determined by the texts which he holds and he often looks to perfect the texts by borrowing other manuscripts of interest to him from other palôntara’ in order to copy them in whole or in part. The up-shot of this then are the “pot-pourris” which Bugis manuscripts so often resemble. Sometimes the exercise is more complicated. For example, a palôntara’ who has brought together several incomplete versions of a district’s history will seek to draw from them a more complete history. He might also compose on his own account a complementary text, adding in as well what he has gathered from the oral tradition or covering the more recent past if the historical text at his disposal stops at a certain date. He may also keep a diary of events he witnesses. Acting at one and the same time as scholar, copyist, compiler and author, he assigns no ranking to these different tasks, and he will not even dream of signing, as his own work, what he has written himself. If one comes across any names in the manuscripts, they are instead those of the copyists, or of individuals whose (oral) maxims are referred to. The rare Bugis texts which can be attributed to a specific author are exceedingly few: several diaries and some religious works among those that are believed to have been composed by Shekh Yusuf, an influential teacher in the 17th century. In general, however, there is absolutely no interest in the personality of the author, even in the case of major works which have obviously come from the hand of an individual master.

The Text

From the above, it is very clear that a Bugis lôntara’ is a tangible reality. If it belongs to anyone, it is the owner of the manuscript and he can treat it as he likes. The idea that there could be anything wrong with plagiarism never enters anyone’s mind.17 So much for simplifying the job of anyone trying to produce a critical edition of a particular text.

In contrast with the lôntara’, the sure’ Galigo are accorded remarkable respect in regard to their text. If it should happen that anything is changed in the copy, it is the result of a mistake in reading or failing to understand the meaning of an archaic expression which has become unintelligible. I know of no case of deliberate addition or modification. For each episode, however, there are often several parallel versions. These generally contain the same chronology of events—there are variants, but they are rare—and the same characters relating to each other in the same way, but the narrative is told differently. It is still not clear how these different versions have come into existence without upsetting the coherence of the whole enormous structure. Even counting only one of the parallel texts for each episode where there are several and linking them end to end, the total amounts to more than 6,000 folio pages.18 The drama encompasses hundreds of characters over six generations and linked with some thirty “kingdoms.” Such is the overall coherence that it is possible to draw up a genealogical table for the whole in which each protagonist can find his place. There are very few cases of doubt.19 The complexity makes it hard to imagine that the material was created progressively and that the final plot was the work of a series of independent composers. The existence of several treatments of the same episode, however, seems to demonstrate that the texts have had several authors who have, nevertheless, maintained a remarkable stylistic consistency. Whatever the case may be, no author has identified himself, nor has oral tradition preserved any memory of authorship. Tradition attributes the whole creation of the material to La Galigo himself, the son of Sawérigading, the semi-divine hero of the cycle. The only thing which is certain then is that since an early date the texts as given have not been susceptible to changes—unlike the lôntara’ texts—and that no-one has tried to write new versions of already established episodes or to create new episodes. Since modern-day Bugis consider the events described in the surviving texts to be historical, the events are thus not open to being changed.20

The Dissemination of Texts and Access to Them

The public for written Bugis texts falls into two categories. The more limited is that of the experts, palôntara’ and passure’. For the former, the manuscripts act as works of reference and they often have the content of the manuscript at their fingertips. If they should happen occasionally to read a manuscript right through, the reason is to get to know a volume which they have borrowed. This generally arises because they have an interest in some point of detail in the volume and they wish eventually to take a copy of this. Other manuscripts, dealing with ritual formulas or poetic texts, provide a sort of aide-memoire or crutch to the memory to which one can refer in cases of serious forgetfulness or mental blank. The passure’ experts work quite differently. Their expertise lies, essentially, in the La Galigo texts and, most importantly, they know how to chant these. They display their skill to the public at festivals that bring together a greater or smaller crowd such as a wedding, the setting up of a new house, or the commemoration of the death of Hassan and Hussein on the tenth day of Muharram.

The second category of public for the texts is the population at large, who only have access to the texts by means of the experts already described. This applies equally to those people who have inherited manuscripts from their forebears, but are not themselves experts. Such people can, for example, on the occasion of some ceremony, call in a passure’ and get him to read in public a La Galigo text which they own. It seems likely that palôntara’ once provided the same service for lords and princes who held historical or customary law texts, and possibly they might even have read out the written versions of certain fictional narratives. Another way for the population at large to gain access to these texts is through consulting one or more experts. Thus, at the beginning of the agricultural year, local authorities are in the habit of bringing together for discussion (tudang sipulung) the palôntara’ who own manuscripts dealing with agriculture. The purpose of the meeting is to fix the dates for beginning various tasks—the first ploughing, the first sowing, the first harvest—in accordance with the information provided by the manuscripts on the progress of seasons, predictions of wind and rain, and auspicious and inauspicious days.


The role of the experts then is to ensure the dissemination of the written word and they do not do a bad job of it. In the course of my stay in Wajo’ in 1967–1968, I was able to ascertain that many people had a relatively extensive and detailed knowledge of the La Galigo cycle without ever having had direct access to the texts. They had acquired this knowledge just by having heard the texts read, or even by just having heard a summary of the story, which could thus reach them through several intermediate stages. Moreover, in the same way, the passure’ experts got to know episodes which they did not themselves have to hand; this is in reality the major part of the cycle. Nowhere is there a complete collection of the episodes.

As for the information in the lôntara’, knowledge of that extends among more limited circles in a more or less vague halo. If one needs precise detail, it is necessary to have recourse to the manuscript, but if this is not available—because it has been destroyed, lost, lent or is kept elsewhere—the knowledge of this small group of knowledgeable people can also be a source of reference. In this way, I have been able to collect much historical data relating to small local communities where the documents were no longer available.21

It is perhaps this individual relationship with writing which explains why local publication has never developed in South Sulawesi, although this would have been technically possible from the end of the 19th century. The Bugis public are not readers, but listeners. The same attitude applies in relation to literature in the national language. There are authors in Makassar who express themselves in Indonesian, but their stories and poems are published in local newspapers and reach only a very limited audience. Several attempts to establish literary or cultural reviews have run out of steam after a couple of issues. Books occasionally put out by local presses have very limited print-runs. Public readings of poetry, however, organised by the Makassar Arts Council, attract a large audience of locals, as do competitions between young drama groups.


BUGIS ORAL EXPRESSION

Conventional Genres

For the moment, I take “conventional genres of oral expression” to mean all speech other than the purely utilitarian (that is, conversation, calling out, giving orders or any spontaneous expression of thought or feeling). There must be no recourse to any form of writing and the expressions must be subject to certain formal requirements that allow the expressions to be grouped into various categories. Some genres are characterised by a more or less fixed text and one is supposed to recite the material word for word as learnt. The Bugis have, in this category, precepts (pappaseng), playful sayings such as riddles (atteppungeng) and nursery rhymes, magical spells (jappi, baca-baca), pre-Islamic ritual expressions (sabo, sessukeng, lawolo), oaths of allegiance (aru), various types of short poems (élong) that are always sung like our Western songs, and long narrative poems (tolo’) which are chanted. Among the genres of a more relaxed character, the most important are stories (curita), sermons (katoba) and speeches (called pidato in Indonesian). Although they are basically oral, it should be noted that most of these genres also occur in written form, with the possible exception of riddles and nursery rhymes, sermons (though they are closely related to many religious writings) and speeches.

Performance and Dissemination

Each conventional genre of oral expression has its own circumstances for performance and its own “experts.” In the case of playful sayings, I have little information; they seem to be equally well-known among the various groups in society. The precepts which are often, but not necessarily, attributed to great names from history are readily recited by those who enjoy some degree of moral authority. Until recently, these precepts would have been one of the favoured methods of passing on and giving instruction in the essential values of society. This process can still be seen in the Kajang community who use the Konjo language which is close to Bugis.22 Precepts are also still used quite often in wedding speeches. Magical spells, of course, are known to a more limited circle, but this is not restricted to sanro (traditional healers). Many ordinary individuals know them and put them to use in various situations in the course of the major events of their life or in various undertakings. In fact, one is here at the extreme edge of orality since these spells are always recited to oneself; they are only spoken aloud at the time of passing them on and often this only happens once in a lifetime when an elderly person decides to teach them to the man or woman selected to inherit them. It is not easy, I suppose, to inquire about such matters in conversation,23 but examples of these spells can be found in a few manuscripts. Some stories also contain instances of spells.

As for what I have called “pre-Islamic ritual expressions,” I mean chiefly the long formulas recited, chanted or sung in a high voice by the bissu, the survivors of a pagan priesthood which was formerly associated very closely with the royal courts. Recent developments in the Bugis world have restricted them to a residual role, and even if they do take part in certain ceremonies, it is with an abbreviated ritual which has been shorn, among other things, of its ancient oral content. Surviving bissu, however, always know these texts and Gilbert Hamonic has been able to collect very many of them. He is currently busy translating them, which is difficult since the texts are in an archaic and obscure language and the bissu themselves cannot always supply exact meanings.24

Another conventional genre which is now little used is the swearing of allegiance (aru). This was formerly the practice of noble warriors who, one by one, with drawn sword or kris and in full armour, performed a rhythmic dance in front of their lord, either at his enthronement or before battle, in order to reassert their allegiance to him. This is now only performed in historical re-enactments, but the formulas seem to be still quite widely known in aristocratic circles, above all, of course, among men of a certain age.

The case is quite different, however, with oral poetry, which is very much alive. The most widespread form of traditional Bugis poetry is the élong that consists of a three-line verse (or more rarely a four-line quatrain). The lines are normally of decreasing length. A standard élong has three lines of eight, seven and six syllables. Each three- or four-line verse makes sense within itself, but is readily linked to others either by simple juxtaposition, or by analogy, or by taking up a word in the previous verse, or in a series of alternating responses. This poetry is not spoken, but sung; the root élong also produces, with an affix, makkélong which means “to sing.” There are different kinds of élong depending on the subject; some belong in particular categories or to particular situations. Thus, there are élong ana’-ana’ (children’s songs) like nursery rhymes; élong padondo’ ana’ (lullabies); élong maddakkala (plowing songs); élong éja’-éja’ (songs for young couples); élong osong (war songs); élong massagala or élong maccamané (praise songs to conciliate the spirit of smallpox during an official epidemic.) The three last types are not much used. The same applies to the practice of swapping verses, sometimes in a courteous way (élong sissengngisseng), sometimes a little sharply (élong mapparéré), between men and women at weddings, although the words of these exchanges continue to be known and sung by amateurs who sometimes shift between the male and female parts in turn. Other élong are sung without regard to the particular circumstances and evoke the sad fate of orphans or exiles (élong toto’) or the joys and pains of love (élong tomalolo’), or they happily set out a joke which often descends to nonsense (élong mappadicawa), or again they pass on religious injunctions (élong topanrita) or traditional wisdom (élong pangngaja’).25 Familiarity with this sung poetry and its performance appear to be almost equally spread among all groups in the population, including the youth. Schooling seems just to add to its popularity. Naturally, certain amateur performers have a particularly extensive repertoire and this also applies of course to the professional or quasi-professional musicians (violinists and players of the lute or kacapi) of whom there are very many among the Bugis.

A quite special case is that of the modern Bugis song which has become increasingly popular in recent years. It has been supported, in the first place, by western-style orchestras (wind instruments, guitars, drums, perhaps an electric organ and sound system). Such orchestras may be hired for weddings and some, such as Irama Sawitto or Sirar Wajo’, have become well-known throughout the whole province. The music is derived not so much from Western models as from the music of Malaysia and India (under the influence of Bollywood musicals). On this basis, the orchestras have created a fashion for a kind of modern-style song, generally consisting of a succession of quatrains with lines of equal length. Their themes, inspiration, style and expression, however, draw much from traditional models. These hits are now recorded on cassettes and reach the most remote corners of the region thanks to the spread of portable cassette players and transistor radios. Certain performers have become very popular and some have achieved national recognition.

Cassette recordings have also provided a remarkable means of dissemination for professional or quasi-professional musicians whose repertoire consists chiefly of sung stories—tales or narratives (curita). These compositions are in rhythmic form, based on a line of eight syllables, but keeping close to the spoken language. It used to be normal, on the occasion of certain domestic celebrations, to invite these performers into a home and to pay them for an evening’s playing. With the growth in the number of cassette players (which first appeared in South Sulawesi in late 1968) there was at first some dislike of the cassettes. This was reinforced when many people recorded the songs during one of their parties and immediately distributed the recordings. This got around the need to have the performers present in person and to pay them. The response from a number of performers was not long in coming; in collaboration with shrewd businessmen in Parepare, Singkang and Makassar, they undertook the recording of their own cassettes, which are now available in all the radio shops and distributed in every market across the province. Some performers have thus extended their reputation into a much wider sphere than previously. A number of the cassettes, however, remain anonymous.

These sung stories with kacapi or violin accompaniment display some relationship with the traditional chants (tolo’). These traditional chants too were long stories in eight syllable lines and were above all epic in character. They were, however, composed in a style which was often more difficult and old-fashioned and their text, unlike that of the sung stories, was fixed. These tolo’ seem no longer to be chanted, unlike their Makasar equivalents, the sinrili’. The only tolo’ I know of are in written form, although without any shade of doubt, what one has here are texts intended for oral performance.26

Other stories, also called curita (or rather pau-pau in the past), are recounted in a quite straightforward way by storytellers. These people are never professionals, even if some of them achieve a wide reputation. There are no special conditions for telling or hearing these stories; it is enough for both tellers and hearers to have the time and that one is happy to agree to the request of the other. The storytellers’ repertoire consists chiefly of rather long stories, usually taking between one and three hours. I have even heard of one—the story of Iskander, that is Alexander the Great, which is also well-known to the Malays—which takes several evenings to tell in full. There is no lack among the Bugis of clever storytellers, nor is there shortage of time to hear them, and their repertoire is vast. An adult Bugis, therefore, would certainly have heard, on average, many more stories than a Frenchman of the same age would have read novels.

As for the last two genres, sermons and speeches, they are similar and deserve a special study since they are important means of transferring ancient values and of spreading new values. Their impact on Bugis society should not be ignored. It is well-known that, in Indonesia, the Bugis have a reputation as very observant Muslims. Even if this image is a little superficial, it is true that religious scholars enjoy great prestige among them. In addition to the sermons at the Friday gathering, Bugis listen very willingly to those which are broadcast each morning on private radios and crowds attend those sometimes given during Ramadan or at Qur’an reading competitions. At weddings, well-known scholars are also invited to come to the family home and display their learning to the guests. These sermons are always in Bugis, with of course the proper mix of Qur’anic quotations in Arabic. On the same occasions, notable relatives may also be invited to deliver non-religious speeches and such speeches are often laced with old precepts, as well as phrases in Indonesian. A certain measure of bilingualism can also be seen in the speeches delivered at all levels of government and at all kinds of civil and civic functions.

Text and Composition

I have grouped above the various conventional genres of oral expression into two categories. The first is characterised by the existence of more or less fixed texts. A performer is supposed to recite the words exactly as he has learnt them. The degree to which the text is fixed, however, can vary in different cases. Nothing prevents children from amusing themselves by changing a nursery rhyme. By contrast, a magical spell is thought to be only as powerful as the extent to which it is delivered exactly. Some changes, though, can be made to the spells in well-defined situations specifically to increase their efficacy; for instance, “revelation” may be claimed. In the case of the bissu formulas, Gilbert Hamonic’s collection of numerous versions of the same text demonstrates that the text forms only a basic canvas on which embroidery is always possible.27 Moreover, the occurrence of changes is made easier by the obscurity of the text. This may lead to a word which has become incomprehensible being replaced by another with more or less the same sound. Similar instances can be found in the copying of old manuscripts.28 Despite this flexibility, no-one imagines that new bissu formulas can be composed, for the formulas are thought to be a heritage from the beginning of time. It is even inconceivable that they can have had authors. The same applies with simple magical spells, for it commonly happens that someone will declare that he has not inherited one or more spells that he uses from someone else, but that they have been revealed to him in a dream. It follows that the beneficiary of such revelation does not at all think of himself as the author of the spell. He gives the credit for that to the “invisible being” (totenrita) from whom he has received the spell. Although these texts are kept as secret as possible and thus the stock of them turns over slowly, it should be noted that those which one can none the less find out about seem to obey well determined patterns.

In the field of sung poetry, the fixity of the text is less assured. For example, the linkages of élong are more or less free, with the exception of some very well-known progressions, such as the famous songs Bulu’ alau’na Témpé (Hill to the east of Témpé), Indo’ Logo (Mother Logo), or Ongkona Arung Mponé (The privilege of the ruler of Boné). Yet even these cases can display different sequences once beyond the first three or four verses. Likewise, in checking one three- or four-line verse against another, lines are often seen to be substituted, and in checking one line against another, certain words are substituted. In a way, one is dealing with a verbal Meccano where each performer is responsible for putting together his own work. In these circumstances, composition can be regarded as an on-going process; one recognises that the concept of composer does not exist, while at the same time acknowledging that certain performers have had or might still have an important creative role. This creative role, however, is only one aspect of what they do and no more highly regarded than other aspects. Bugis has no word for “poet”; pakkélong can only be translated as “singer.”

A new attitude has appeared with the modern Bugis song. The names of both performers and composers are given on the cassette tapes. Nonetheless, many of these composers seem to have had recourse, at least in part, to former ways. I recall reading in 1979 an indignant letter in Pedoman Rakyat, the local newspaper. The writer complained of having found on a cassette the full and exact text of a song he had composed two or three years before, but with another title and under the name of another composer. I would not guarantee either that the letter writer’s text was 100 percent original! The substitution of verses and lines is in fact still common, even if it is more limited. It is not impossible, however, that little by little the position of original composer/poet might emerge among the Bugis, a hitherto undescribed role. The presence of Bugis poets writing in Indonesian should play a determining influence here.

That there were once true Bugis poets is, however, certain; the tolo’ and other texts of similar construction show without doubt all the signs of an individual poetic imagination. In these cases there is no substitution; the writing is original and the language individual. No one knows the names, though, of those who composed these poems, any more that we know who were the authors of the great written texts.29

With genres of a more spontaneous kind, things are different because one is looking for the individual or original touch which the performer of a sung story, or a storyteller, or an orator will bring. In these cases, the performer is also, at the same time and by definition, a creative composer—even when he is repeating for the umpteenth time the same story or the same speech, one can look for the difference in the way he formulates it. The notion of “text” is inappropriate then and ethnologists or linguists who collect it should not forget that the sound recording or written record that they possess does not give the text of a story, nor the version of a storyteller, but merely one of his performances. Despite the ephemeral nature of their compositions, these are the creative composers who are without doubt the closest to our writers; they have a close individual relationship which ties them to their works.

RELATIONSHIPS BETWEEN BUGIS WRITTEN EXPRESSION AND BUGIS ORAL EXPRESSION

As, I trust, the reader will now be aware, the Bugis do not have a written literature and an oral literature which are distinct and clearly contrasted.30 Rather, there are genres, many of which can just as well exist in written as in oral form and, in the latter case, with a text that may be fixed or free. For certain genres or for certain themes in a given genre, some ways of treating material are preferred—written expression or oral composition, with fixed or free text—with the result that at the extreme certain genres or themes only occur in one of these forms. The criteria, however, which cause a particular mode of expression to be preferred are not literary in the sense we normally understand by that term. They relate to the nature of the utterance and to the question of knowing whether writing or orality, fixed expression or free expression, are or are not appropriate to its uttering, to its conservation, to its transmission, to its dissemination and to its comprehension.

Oral utterance normally assumes the presence of listeners, whereas written utterance is a solitary activity. A reader only becomes aware of the written utterance after the event and this reader may even be the author himself. Writing is thus better suited to the creation of texts involving reflection or to making a record of private notes. Orality, on the other hand, allows a much greater flexibility of expression and demands a public. Even magic spells recited to oneself or just brought to mind presuppose the presence of an invisible audience.

Similarly, the conservation and transmission of the utterance are dealt with in different ways by writing and orality. A written text may, in itself, last for a very long time and its longevity does not depend on that of the manuscript’s owners. A manuscript might very well be forgotten for generations, only to be one day rediscovered by chance. Manuscripts are not, however, immune to various dangers. Their fabric is always perishable; they can be destroyed by fire, damaged by water, eaten by insects, they can be torn or lost pages. In the case of total loss, it may be that the text itself is also lost irredeemably. If the destruction is only in part, the surviving pieces may still be mere fragments. These risks can be lessened by making copies, though these should be full and careful copies.

By contrast, an oral utterance is, by its very nature, ephemeral. The wish to make it endure is, if one thinks about the matter, a long shot. The reality is, though, that this can come off and human memory can sometimes measure up to that other form of memory which written texts provide. In this case, the two kinds of oral utterance need to be distinguished: free utterance where what matters is keeping the content of the message and fixed utterance where the actual words themselves tend to be maintained. In practice, of course, the contrast between the two is not always so marked. For example, a storyteller tends to employ more or less the same words to tell the same story; on the other hand, in the recitation of a text with fixed wording, there is always substantial possibility of introducing deliberate or accidental change. Whatever the case, the human lifespan cannot match that of manuscripts and oral utterances can only be conserved by being retransmitted to each new generation. The process of apprenticeship, though, is less reliable that of copying, above all when it is a question of long and difficult utterances and even if the presence of set words provides valuable help. It may also be that the owner of an oral tradition is not able or does not want to pass it on, or there may be no one able or willing to receive it. This is the case with the bissu, whose knowledge is currently being lost due to the lack of enough young followers. This is caused by the almost complete loss of their ancient roles in society and their failure to perform many of their old ceremonies.31

Writing, then, better suits the conservation of precise information, historical data, dates and long works, especially those with archaic or difficult language, though in such cases a parallel oral tradition is very useful for providing interpretation. Orality is well suited to telling materials in which the content is more important than the exact words and details, or to short and easy formulas and texts, such as magic spells, for which one wants to control transmission. Very long texts with a set form, which in other cultures are committed to memory, tend to be established in written form just as soon as the means to do so exists.32 Orality is clearly the most effective means of expression when it is a matter of spreading the substance of a message in the absence of a mechanical means, such as printing, for producing and copying the written word and when, moreover, a good part of the population cannot read. Orality allows one to reach quite a lot of people at the same time, while writing only reaches readers one by one. Moreover, the owners of manuscripts do not like to hand them around much for fear of losing them. Public reading of written texts allows one to combine the advantages of both means of expression, but this procedure, just like reciting fixed formulas, does not do much to help full understanding of the text, especially when the text uses language which is no longer well understood today. For good understanding, both individual reading, which allows one to reflect or to consult an expert on specific matters, and free oral expression, which falls back on instantly understandable language, are more effective.

Thus, each has its own advantages and inconveniences—whether writing read by a single person or read out in public, or orality with a fixed text or with free expression. It is these advantages and disadvantages which lead Bugis to choose to express themselves in writing or orally according to the genre of the utterance.

For example, the episodes of the La Galigo cycle only exist in writing, but they need oral support because they are performed orally and their place in the overall scheme of the cycle can only be appreciated by the oral dissemination of other episodes. In these public performances, the texts are not simply read aloud, but they are usually chanted in a way called massure’ selléang (that is, to read the sure’ with variations) according to a specific kind of tune in which several verses are strung together as one breathing unit. In the past, they were chanted in a non-melodic way called massure’ toriolo (that is to read the sure’ in the ancestral way) like the recto tono of Catholic monks in which tonic accents are well marked and each verse is clearly distinct from another. Although listeners enjoy massure’ selléang very much, this kind of performance makes it difficult to catch the words. The language of these episodes is, moreover, extremely difficult and they can only be understood as a result of prior knowledge and the commentaries which are given on them. Besides, one might ask whether these texts were not, in the beginning, completely oral. The arguments for this hypothesis are the five-syllable rhythm, which sometimes has to become four-syllable when the stress (marked by a circumflex in the example below) shifts from the second last to the last syllable, and the frequent use of “plugs” with no meaning (lé) or very little (ronnang).33


Kûa adânna

to Palanrô-é:|

“Appangâra-o,|

Sangkabatâra|

narileggâreng

calikerrâ’na

lé lângi’-^é|

lé narirêddu’

t^éma gonrâtung|

lé pasulûna

tânge’ batâra

rakîle’-^é,|

risênné’ dûa


lé lângi’-^é,|

ripatingôang

lé pîtung lâpi’

lé batarâ-é.| …34

Thus says

the Creator:

“Give orders

to Sangkabatara

to break

the chains of

the heavens,

to draw back

the screen, dark as thunder,

which closes off

the doorway to the firmament

lightning-bright,

to tear in two

the heavens,

to lay open

the seven levels

of the firmament…”



Given the extraordinary dimensions of this immense epic, it may be easily realised how the text’s conservation was better assured by writing than by orality, but the epic could not have attained the fame which it has if knowledge of it had been kept to individual readers alone.

On the other hand, it is not surprising that Bugis manuscripts contain relatively few narratives or tales—or to put it the other way, that a small proportion of narratives and tales occur in manuscript form. Matthes’ catalogue lists only a score from a total of 109 Bugis manuscripts indexed; in Sulawesi I have only seen two myself. The nature of the themes found in the written versions, and of those only found in oral versions, is particularly noteworthy. Most manuscript stories are actually linked to Muslim tradition: the story of the prophets, episodes in the lives of Muhammad, of Amir Hamzah, of Ali and Fatimah, of Hassan and Hussein, and of Muhammad Ali Hanafiyah, narratives of the dirty tricks and wise acts of Abu Nawas, and also the Alexander romance.35 These stories appear to be inspired by Malay models, themselves influenced by Persian exemplars. I have oral versions of several of them and no doubt oral versions could be found for them all.

Other stories, with more profane themes and of which at the moment I only know written versions, in the same way contain themes also met with in written Malay literature, though it is not just a matter of pure and simple translation from the Malay. Still others, which seem to exist only in oral versions, clearly display Malay inspiration, though it is not possible to set out in detail whether they were spread by written or oral means, or by whom, or by what stages. One example, among others, is that of the comic stories which concern the pulando’, the mouse deer—pelanduk in Malay—an animal which is no more to be found in South Sulawesi than the tiger, one of its regular foes.36 The existence of a Malay colony in the Makassar area, attested to since the end of the 15th century, is doubtless not unrelated to this.37

There are only oral versions of the great bulk of the stories that I have been able to collect, whether they are spoken as free prose narratives or sung as texts with a roughly eight-syllable rhythm, and in which there is no obvious external influence. It is not impossible, though, that a thorough analysis would bring to light some remembered traces of this or that written tradition.

Just as, however, written materials show themselves in oral form in certain cases, it is equally clear that certain written texts originate in oral narratives. That applies not only in their content, but also in their form, even by often using orally-derived phrases. Compare the following examples of written and oral materials:


1 A — Written

Engka, engka garé’, engka séuwa wettu, engka séuwa arung makkunrai ri Luwu’, malasa uli’…38

There was, there was they say, there was once, there was a princess of Luwu’, a leper…

1 B — Oral

Makkeda-i punnaé corita, engka garé’, naengka wettu, naengka makkunrai, matane’ wettang…39

The holder of the story says, there was they say, there was a time, there was a woman, heavy with child …

2 A — Written

Bellé ripau, oncong-pisa belléna toriapauangngé; apa’, majeppu bellé ripau, nakado-i-maneng-mui…40

A lie is told, so much the more is it a lie by those at the telling, for knowing a lie is told, they still all nod their heads in agreement …

2 B — Oral

Pau-pau rikado-i, iriseng-ni bellé, narikado-i-mupa!…41


It is a telling which is agreed to by nods, it is known to be a lie, but it is still agreed to by nods …

3 A — Written

Rirakkai adaé, risittaki paué…42

The words are hurried, the tale is hastened …

3 B — Oral

Riponcoki coritaé…43

The story is shortened …



Given the extreme rarity in South Sulawesi of manuscripts of free prose tales, I am not quite certain of the means by which the stories were disseminated. This was not, I think, just by individual reading, but the stories must also have been performed in public. In support of this hypothesis of public performance, I have in my possession a commercial cassette—the story, in prose, of I Daramatasiah—which seems to be a chanted rendition of a written text, rather than a performance from memory. There is no musical accompaniment and the chant consists of a spaced succession of phrases at a fixed pitch and pronounced with a very rapid delivery. It resembles readings of the Barasanji, the Arabic story of the prophet Muhammad, which is read during many domestic Muslim ceremonies.

Other texts found only in written versions nonetheless display certain characteristics of orality. This applies, in the first place, to tolo’, long poems with eight-syllable lines that I would describe as chants. Their subject matter is above all historical, but occasionally also didactic (Sure’ Pangngaja’na Nabitta Muhamma’—Writing on the teachings of our prophet Muhammad) or lyric-symbolic (Sure’ baweng—Tale of the parrot44; Dararinna baléwé—Lamentation of the fishes). By what means these are disseminated and, if they were read in public, how they were performed, I have still not been able to discover for sure, since it seems that no one does it any more. (That, by the way, demonstrates well one of the advantages of writing; it can preserve texts which would have fallen into oblivion in a purely oral tradition.) These tolo’, however, display a clear relationship in their method of creation with certain stories which exist in both written and oral versions, and which employ the same eight-syllable metre, even if their language is generally more simple. These stories have been discussed above and include examples such as La Padoma Ennaja, La Dado’, Wé Ané, or the very famous story of Méong palo bolong-ngédé, the Black Cat who guards the rice goddess; one day, because her cat has been mistreated, she decides to desert humankind. These texts, whether sung from memory or, if they are written, are chanted to the melody of sure’ selléang. Although I have never heard them described as tolo’, they are so similar that one can think of both of them taking advantage of the same kind of performances. One has, moreover, only to compare the two examples below to see the similarity in their form.


Ri uleng pébéruari
taung sisebbu arua
ratu’na seppulo dua
lélé-tongeng-ni, la béla!
akoasanna Balandaé
ri to Anggarisi’-édé…45

In the month of February
of the year one thousand
eight hundred and twelve
then truly passed, my friend,
the power of the Dutch
to those Englishmen …

Tekkupauwang-mémeng-go,
tekkubicikeng-mémeng-go,
narékko engka élo’mu
tama rilaleng mpulu’
ala-i sinapammu
olli’-i tau tebbe’mu;
najokka, naseng, ana’ku La Padoma
tennala-i sinapanna,
tennaolli’-i tau tebbe’na…46

Have I indeed not said to you,
have I indeed not whispered to you,
if it is your wish
to enter into the hills,
take up your gun
call up your followers;
my son, La Padoma, has gone, he says,
without taking his gun,
without calling up his followers…




One can find, in the oral texts, some irregularities of metre (the performer fills out the defective lines by lengthening syllables when he is short of them and compressing them when he has too many). Despite these, though, it seems that one is dealing here with the same category of texts. What is, however, difficult to say here is whether the written form precedes the oral, or vice versa.

Although the stories that kacapi players and violinists sing also have a roughly eight-syllable rhythmic structure, they can be quite clearly distinguished from tolo’. Their metre is much less restricting and often disappears to let natural expression of the spoken language take over.


Aja’na namalampé’ curita-é
nariala marippe’-é:
parapagandana passompe’-é
poléwé ri Bidu’-bidu’,
akanjarenna assapareng-ngé
daéra mémenna Bidu’-bidu’, …
akanjarenna aggaragajianna
rilalenna Labuang Mpinang,
… berre’ soli’ aju sémpo…47

Do not extend the story,
the simple version is to be taken:
[according to] the propaganda of the migrants
who come from Bidu’-bidu’,
the means of livelihood is good
right in the district of Bidu’-bidu’,…
the saw-milling is good
at Labuhan Pinang…
rice is dear, wood is cheap…



In the introduction and at the end of sung narratives, one sometimes finds rather general purpose formulas in which the eight-syllable metre is a bit more regular, mainly thanks to using “plugs” with no meaning. For the most part, however, improvisation still plays quite a large role and this explains why there are no written versions of these stories in this form.

As far as the sung poems of the élong type goes, these have fixed texts, even if written versions are rare, and doubtless they can be more easily memorised because of the brevity of their constituent elements and the suppleness with which these can be linked together. A difference should be noted, though, in the ways they are treated orally and in writing. Here, for example, are the beginning of a very standard élong sequence (with verses of eight syllable, seven syllable and six syllable lines) in the form in which it is found in a manuscript:


Peddi’-paro ko tobiu:
malasa, tenrijampang,
maté, tenriwalung.

Riwalung-si, daung loka;
rilemme’ gangka uttu’
nasungke’-si bawi.

It is really hard as an orphan:
[when] sick, you are not cared for
[when] dead, you are not wrapped in a shroud.

Even [if you] are wrapped in a shroud, it is a banana leaf;
buried to the depth of a knee
pigs will dig you up again.



In this written form, these élong can provide the text for chanting which, in Wajo’, I have heard referred to as galigo, although the melody used has nothing to do with that used for reading episodes of the La Galigo cycle. They are most commonly performed, however, as sung from memory; the basic text is then given innumerable additions (indicated below by square brackets) and repetitions (indented below):


Peddi’-paro [samanna maié] ko tobiu
peddi’-paro [la maié] ko tobiu

malasa [samanna-ro] tenrijampang
malasa tenrijampang

maté [la] tenriwalung

Riwalung-si [samanna ié] daung loka
riwalung-si [palé’-ro] daung loka

rilemme’ [palé’] gangka uttu’
rilemme’ gangka uttu’

nasungke’-si bawi48



In this example, it is still quite easy to recognise the basic text for the additions are relatively few in number and of little significance (Samanna—as it were; maié—this way; -ro—there; ié—yes, or thus; palé—then). This is not always the case, however, and then the regular structure of the underlying élong is rather difficult to bring to light.

Turning back to prose, and more especially to the historical texts, written expression takes the dominant role. Even though the ancient chronicles could occasionally in the past have been chanted to a melody like that of the Barazanji, like other prose texts, there were never, as far as I know, chronicles committed to memory which had a fixed text comparable with the texts in the lôntara’. The lôntara’ texts provided much more easily a secure means of recording dates, or rather the time interval between one event and the next, a detailed narrative of events, a record of the terms of treaties and agreements, etc. They were also the best means of guaranteeing precision and objectivity, which are two features the Bugis expect in this type of text. By contrast, tolo’ dealing with historical matters are not so much history as poetry about history. There are also oral traditions about the past and these should certainly not be neglected; indeed, they are particularly useful when lôntara’ have disappeared or for passing on details which complement the lôntara’ or for remote periods before the habit of recording events in writing had developed. One knows, however, not to expect the same precision in them and they are even more deficient than the lôntara’ in regards to chronology. Nonetheless, the compilers of the written chronicles made use of oral traditions as one kind of source among others; in the same way they borrowed information from the diaries which many rulers once kept, from genealogies, from collections of treaties and from other chronicles. When, however, they incorporated a tradition which seemed to them to gloss over some improbability—among other cases this applies to some legends about the heavenly origins of the first rulers or about the rulers’ mysterious disappearance at the point of death—they took good care to bring this out by using the expression garé’, “so the story goes.”

Some formulas of a markedly oral character are also included in these texts, such as the formulaic wording of treaties between political entities and of agreements between subjects and sovereigns. Moreover, it is not just enough to preserve these in written form; some of them have to be periodically recited, for instance at the enthronement of a new sovereign. Many experts still know them by heart. For example:


Mangolli’-i narisawéki;
mattampa-i narilaoi; massuro-i naripogau’
ri adécéngenna Tanaé ri Wajo’…
Tudang-ko, lléu-ko, jokka-ko;
munawa-nawa-maja’-ki
ana’-ki’, eppo’-ki’ to Wajo’é,
maté-o ri tudangemmu
ri léuremmu ri jokka-jokkammu…49

He calls and he is come to;
he summons and he is gone to;
he orders and it is made to happen
for the good of the land of Wajo’…
If sitting, lying down, walking
you think ill of us
our children, our grandchildren, the men of Wajo’,
you will die on your seat,
in your lying place, in your walking…



The rhythmic structure of these formulas is very perceptible, even if irregular, and the incantatory tone unmistakably reminds one of magic spells which are themselves eminently oral. Observe the following case:


Tubunna I Anu telleng-ngi ri tubukku,
atinna I Anu telleng-ngi ri atikku,
nyawa I Anu telleng-ngi ri nyawaku,
rahasiana I Anu telleng-ngi ri rahasiaku,
pappujianna I Anu ri aléku
mappada pappujinna nyawaé ri tubué.
Barakka’, kumpayakung!50

May his body sink in my body,
may his heart sink in my heart,
may his spirit sink in my spirit,
may his secret sink in my secret,
may his love for me
equal the love of the spirit for the body.
Blessing, so be it.



* * * * * * * * * * * *


Among the Bugis, then, written expression and oral expression are closely linked and complementary. Movement from one to the other is frequent and unexceptional. Written material incorporates many elements borrowed from orality and oral forms help in disseminating written forms. Oral forms in their turn, however, readily draw on reserves of written materials like a memory which cannot be eroded by forgetfulness.

The selection of one mode of expression rather than the other depends upon what one wants to emphasise about the nature of the utterance and not on a division in principle between genres which are written and genres which are oral. Moreover, writing, which is not in itself nobler or more prestigious that orality, displays many characteristics which elsewhere would be associated with orality. It is this which clearly marks off Bugis writing from written literature such as we are familiar with in our modern world.

It seems to me necessary to distinguish three situations. Firstly, there are societies where the dominant role is held by a great written literature, usually in printed form, and where “oral literature” more or less contrasts with “great literature” of which it becomes a kind of negative image. Secondly, there are societies with no writing and where there is only an oral literature. Thirdly, there is the situation described here in relation to the Bugis, but which more or less applies in other parts of Indonesia such as Sumatra, Java and Bali, in Malaysia, in some other Asian countries and possibly in Europe before the Renaissance. This situation is characterised by manuscript texts, rather than printed ones, and literature is a single entity in which writing and orality are inseparable forms of expression. It would be no more sensible to study written texts as works which could be treated in isolation from the oral tradition, than it would be to concern oneself with oral expression while ignoring all the richness of written materials.

In this third situation described above, however, one can only speak of “literature” in as far as this term is shorn of the entire set of connotations which are only to be associated with written literatures of the first type.

“Bugis literature” is quite simply the whole body of utterances being made within a range of genres determined by rules which are not set out. Above all, it is a linguistic field for which codification is implied.

It is interesting to note that a literature, in the sense in which we understand the term in modern Europe, and with the support of printing, has begun to develop in South Sulawesi; but its language is Indonesian and its public, which is still slight across the province, is limited to the intellectual world of the city. Nonetheless, if this development continues, it could eventually reduce Bugis written expression to a dead tradition, of interest only to scholars and men of learning, and downgrade oral expression to folklore, still alive perhaps, but relegated to secondary status.

A Bugis literature which was flourishing, productive and popular would only have a hope of maintaining itself and developing in parallel with literature in the national language insofar as it could take maximum advantage of the modern methods of dissemination which are most appropriate to it, namely the audio-visual methods of cassettes, radio and television.

For, whether in oral or written form, Bugis is made to be heard.

ENDNOTES

1      The original version appeared as Pelras, Ch., “L’oral et l’écrit dans la tradition Bugis” in Asie du Sud-est et Monde Insulindien (ASEMI) 10 (1979): 271–297. It has been most usefully reprinted, with minor alterations, in Pelras, Ch., Explorations dans l’univers des Bugis: Un choix de trente-trois rencontres (Paris: Cahier d’Archipel 39, 2010): 123–143. Pelras thanked the late Jacques Dournes for his useful comments on a first draft of the article. [Christian Pelras also read a draft of this translation and offered many useful suggestions. In general, the endnotes are derived from the footnotes to the original text, but some later references have been added by Campbell Macknight with the encouragement of the author. This additional material is in square brackets.]

2      [Christian Pelras (1934–2014) was a French ethnologist who worked both in France and in Southeast Asia, primarily in South Sulawesi which he first visited in 1967. He was concerned to document a given society as fully as possible and he produced a very wide range of material on the Bugis over many years, including films and collections of material culture. He was one of the founders of Archipel journal, and played a significant role in the direction of French research in Southeast Asia.]

3      Emeritus Professor Macknight is a Fellow in the Research School of Asian and Pacific Studies, The Australian National University, Canberra, Australia. He has longstanding interests in the Makassar-based trepang industry in northern Australia, pre- and proto-history in South Sulawesi and Bugis philology.

4      The Bugis, of whom there are about 3 million, live mainly in the southwestern peninsula of Sulawesi (Celebes) in Indonesia. From here, they have spread across the whole archipelago, particularly to the west and east coasts of Kalimantan (Borneo), to East Sumatra and the southern part of the Malay Peninsula. For a general account, see Pelras, Ch., “Missions en Malaisie et en Indonésie,” ASEMI 3/2 (1972): 135–172. [Now reprinted in Pelras, Explorations: 9–24. See also Pelras, Ch., The Bugis (Oxford: Blackwell, 1996).]

5      I am only speaking here of oral literatures coexisting with a written literary tradition.

6      Pelras, Ch., “Introduction à la Littérature Bugis,” Archipel 10 (1975): 239–267. [Now reprinted in Pelras, Explorations: 71–84.]

7      Damais, L-C., “L’écriture Bougie,” in Notices sur les caractères étrangers anciens et modernes réunis par Ch. Fossey (Paris: Imprimerie Nationale, 1948: 375–380). [This matter is under much current discussion. A case for ultimate derivation from Gujarat in northern India is made in Miller, C. R., “Devanagari’s descendants in North and South India, Indonesia and the Philippines,” Writing Systems Research 6 (2013): 10–24, http://dx.doi.org/10.1080/17586801.2013.857288.]

8      [The best edition of the Gowa and Tallo’ chronicles is now Cummings, W. P., A chain of kings: The Makassarese chronicles of Gowa and Talloq (Leiden: KITLV Press, 2007). See pages 32 and 85 for the relevant passages. These and other passages are discussed in detail in Fachruddin Ambo Enre, Ritumpanna Wélenrénngé: Sebuah episoda sastra Bugis klasik Galigo (Jakarta: Ecole Française d’Extrême-Orient/Fakultas Sastra Universitas Indonesia/Yayasan Obor Indonesia, 1999: 34–40.)]

9      My transcription of Bugis generally follows the most current modern usage among the Bugis themselves and not the system of the linguists of the Balai Bahasa (Language Institute) in Makassar, which is still the subject of discussion. I therefore follow the conventions of the modern spelling of Indonesian and Malaysian (ejaan yang disempurnakan), with the following differences:

	A distinction is made between the weak /e/ (schwa or pepet) and the strong /é/ (Bugis with typewriters which lack the key for /é/, often take the trouble use the hyphen key to add a macron above the /e/ for this vowel.)
	A glottal stop at the end of a word is indicated by an apostrophe, /’/
	With the exception of /bb/ and /dd/, which are preglottalised, double consonants represent geminated consonants, even /ngng/ and /nyny/.
	In addition, when the stress falls, for some special reason, on a syllable other than the penultimate, I show this with a circumflex, /ˆ/, and I use a hyphen to join to the preceding word those enclitic particles which the Bugis tend to suffix, but which the linguists write separately.


[On the matter of Bugis orthography generally, see Macknight, C. C, “Note on the orthography of Bugis,” in Bugis and Makasar: Two short grammars, ed. Macknight, C. C. (South Sulawesi Studies 1, Canberra: Karuda Press, 2013: 31–32).]

10    [There has been a good deal published in recent years on the matters raised in this paragraph, as mentioned in note 7. For much useful information, see Noorduyn, J., “Variation in the Bugis/Makassarese script,” Bijdragen tot de Taal-, Land- en Volkenkunde (BKI) 149 (1993): 533–570 and Fachruddin, Ritumpanna Wélenrénngé: 29–40. Caldwell argues, chiefly on the basis of the proliferation of detail in genealogies, for the adoption of writing in South Sulawesi during the 14th century. He has revised his original estimate of AD c. 1400 (reported in Macknight, C. C., The early history of South Sulawesi: Some recent advances (Clayton: Working Paper 81, Centre of Southeast Asian Studies, Monash University, 1993, 10–11) to c. 1300 (Caldwell, I. A., “The chronology of the king list of Luwu’ to AD 1611,” in Living through histories: Culture, history and social life in South Sulawesi, eds. Robinson, K. and Paeni, M. (Canberra: Department of Anthropology, Research School of Pacific and Asian Studies, Australian National University/National Archives of Indonesia, 1998, 40). The La Galigo material is now generally considered to be orally composed and may not have been committed to writing until after, perhaps well after, 1600. See Macknight, The early history of South Sulawesi: 25–37, largely reporting research by Sirtjo Koolhof. For discussion of palm leaf strip rolls, see Noorduyn, “Variation”: 561 and Macknight, C. C., “Changing perspectives in Island Southeast Asia,” in Southeast Asia in the 9th to 14th centuries, eds. Marr, D. G. and Milner, A. C. (Singapore/Canberra: Institute of Southeast Asian Studies/Research School of Pacific Studies, Australian National University, 1986, 222–223. The best selection of illustrations of South Sulawesi manuscripts among several recent books on Indonesian manuscripts is to be found in Biranul Anas (ed.), Indonesia indah buku ke-9: Aksara (Jakarta: Yayasan Harapan Kita, 1997).]

11    [Noorduyn, “Variation”: 537–544 provides details of these and some earlier attempts to print Bugis texts.]

12    Matthes, B. F., Kort verslag aangaande alle mij in Europa bekende Makassaarsche en Boeginesche handschriften, vooral die van het Nederlandsch Bijbelgenootschap, (Amsterdam: Nederlandsch Bijbelgenootschap, 1875) and his Vervolg op het kort verslag aangaande alle mij in Europa bekende Makassaarsche en Boeginesche handschriften, vooral die van het Nederlandsch Bijbelgenootschap (Amsterdam: Nederlandsch Bijbelgenootschap, 1881).

13    Kern, R. A., Catalogus van de Boegineesche, tot den I La Galigo-cyclus behoorende handschriften de Leidsche Universiteitsbibliotheek alsmede van die in andere Europeesche bibliotheken (Leiden: Universiteitsbibliotheek, 1939) and his Catalogus van de Boeginese, tot den I La Galigo-cyclus behoorende handschrifte van Jajasan Matthes (Matthesstichting) te Makassar (Indonesië) (Makassar: Jajasan Matthes, 1954). [There is now an Indonesian translation of these, though unfortunately it omits some crucial technical details: Kern, R. A., I La Galigo: Cerita Bugis kuno, transl. La Side and Sagimun M. D. (Yogyakarta: Seri Terjemahan KITLV-LIPI, Gadjah Mada University Press, 1989).]

14    Matthes, B. F., Boegineesche chrestomathie: Oorspronkelijke Boeginesche geschriften in proza en poëzij, van aanteekeningen voorzien en ten deele vertaald, Deel 1, (Makassar, 1864); Deel 2, (Amsterdam, 1872); Deel 3, aanteekeningen, (Amsterdam, 1872).

15    [The last few years have seen some further advances in the control and cataloguing of Bugis manuscripts, though much remains to be done. For a recent overall account, see Chambert-Loir, H. and Fathurahman, O., Khazanah naskah: Panduan koleksi naskah-naskah Indonesia sedunia (World guide to Indonesian manuscript collections) (Jakarta: Naskah and Dokumen Nusantara Seri XVI, École française d’Extrême-Orient/Yayasan Obor Indonesia, 1999). This work describes on pages 90–92 the outcomes of the project mentioned in the text. A very extensive range of locally-held material has been microfilmed by the Arsip Nasional in Makassar, and these microfilms have now been listed and briefly described in Mukhlis Paeni et al., Katalog induk naskah-naskah nusantara: Sulawesi Selatan (Arsip Nasional Republik Indonesia, in collaboration with The Ford Foundation, Universitas Hasanuddin, Gadjah Mada University Press, n.p., 2003). The main collection in Jakarta is listed in Behrend, T. E. (ed.), Katalog induk naskah-naskah nusantara jilid 4: Perpustakaan Nasional Republik Indonesia (Jakarta: Yayasan Obor Indonesia/École française d’Extrême-Orient, 1998). A. A. Cense’s very valuable catalogue of manuscripts held in Britain appears in Ricklefs, M. C. and Voorhoeve, P., Indonesian manuscripts in Great Britain: A catalogue of manuscripts in Indonesian languages in British public collections (Oxford: Oxford University Press, 1977). Nine manuscripts held in Washington are excellently described in Tol, R., “Pengembaraan La Galigo ke Washington DC,” in La Galigo: Menelusuri jejak warisan sastra dunia, eds. Rahman, N. et al. (Makassar: Pusat Studi La Galigo, Divisi Ilmu Sosial dan Humaniora, Pusat Kegiatan Penelitian, Universitas Hasanuddin/Permerintah Daerah Kabupaten Barru, 2003, 59–78.]

16    [For recent editions of La Galigo materials, see Fachruddin, Ritumpanna Wélenrénngé; Koolhof. S. and Tol, R. (redaksi), I La Galigo: Menurut naskah NBG 188 yang disusun oleh Arung Pancana Toa, vol. 1, (Jakarta: KITLV/Djambatan, 1995); vol. 2, (Makassar: Lembaga Penerbitan Universitas Hasanuddin, 2000); Rahman, N., Cinta, laut, dan kekuasan dalam epos La Galigo: Perspektif filologi dan semiotik (Makassar: La Galigo Press, 2006); and Koolhof, S. (trans.), “La Galigo; handel en liefde in andermans huid,” in Oosterse omzwervingen: Klassieke teksten over Indonesië uit Oost en West, Leiden: KITLV Uitgeverij, 2000, 28–49. An important article is Koolhof, S., “The ‘La Galigo’; A Bugis encyclopaedia and its growth,” BKI 155 (1999): 362–387. There is also the very comprehensive series of papers brought together in Rahman, N. et al., La Galigo: Menelusuri jejak warisan sastra dunia, presented in a conference in Barru in 2002. For one version of La Toa, see Mattulada, Latoa: Satu lukisan analitis terhadap antropologi-politik orang Bugis (A descriptive analysis of the political anthropology of the Buginese) (Jakarta: Universitas Indonesia, 1974). Campbell Macknight and Mukhlis have an edition of the chronicle of Boné in preparation.]

17    This can have consequences for the present-day attitude of Bugis—and other Indonesians as well—in respect of copyright. In 1979, a scandal rocked Makassar; a student at Hasanuddin University recognised an entire chapter of his master’s thesis (skripsi) reproduced word for word in a museum pamphlet on South Sulawesi boats—but signed by three staff members of the museum. He wrote to the newspapers and complained to Jakarta. The signatories to the pamphlet seemed to be genuinely astonished; had they not just followed normal practice?

18    Kern, Catalogus… van Jajasan Matthes, p. v. [For another view of the size and nature of the La Galigo material, see Macknight, C. C., “La Galigo in comparative perspectives,” in Rahman, N. et al., La Galigo: Menelusuri jejak warisan sastra dunia: 349–372.]

19    [On this point, see Pelras, Ch., “Le panthéon des anciens Bugis vu à travers les textes de La Galigo,” Archipel 25 (1983): 63–96. Now reprinted in Pelras, Explorations: 179–203.]

20    [This paragraph needs to be read in the light of more recent work, especially Koolhof, S., “Dutana Sawérigading; Een scène uit de I La Galigo” (Scriptie Rijksuniversiteit, Leiden, 1992); relevant sections are summarised in Macknight, The early history of South Sulawesi. Archaeological work on sites mentioned in the cycle—and the problems of access to other sites—are discussed in Bulbeck, D. and Caldwell, I., Land of Iron: The historical archaeology of Luwu and the Cenrana Valley (Hull/Canberra: Centre for South-East Asian Studies, University of Hull/School of Archaeology and Anthropology, Australian National University, 2000), and Fadillah, M. A. and Sumantri, I. (eds), Kedatuan Luwu: Perspektif arkeologi, sejarah dan antropologi (Makassar: Lembaga Penerbitan Universitas Hasanuddin in collaboration with Institut Etnografi Indonesia, 2000.]


21    As a result of this I have been able to compare certain oral traditions about historical events with the Portuguese data from the 16th century. See Pelras, Ch., “Les premières données occidentales concernant Célèbes-Sud,” BKI 133 (1977): 227–260 and “Célèbes-Sud avant l’Islam, selon les premiers témoignages étrangers,” Archipel 21 (1981): 153–184. [Now reprinted in Pelras, Explorations: 155–169.]

22    K. M. A. Usop, “Pasang ri Kajang. Kajian sistem nilai di ‘Benteng Hitam’ Amma Toa” (Ujung Pandang: Laporan penelitian PLPIIS, 1978).

23    An interesting example of research conducted among a number of traditional healers in the suburbs of Makassar may be found in Sianipar, “Obat dan mantra: Segi-segi peranan dukun dalam masyarakat Bugis-Makassar” (Ujung Pandang: Laporan penelitian PLPIIS, 1977).

24    [For the results of this, see Hamonic, G., “«Mallawolo» Chants Bugis pour la sacralisation des anciens princes de Célèbes-Sud,” Archipel 19 (1980): 43–79; Hamonic, G., “Du “langage des dieux” au langage de l’histoire; Quelques remarques à propos de l’historiographie Bugis de Célèbes-Sud,” Archipel 20 (1980): 304–316; Hamonic, G., “Pour une étude comparée des cosmogonies de Célèbes-Sud: Á propos d’un manuscrit inédit sur l’origine des dieux Bugis,” Archipel 25 (1983): 35–55 and Hamonic, G., Le Langage des dieux: Cultes et pouvoirs pré-Islamiques en pays Bugis Célèbes-Sud, Indonésie (Paris: Éditions du Centre National de la Recherche Scientifique, 1987). Another useful article is Sirk, Ü., “On old Buginese and Basa Bissu,” Archipel 10 (1975): 225–237.]

25    This terminology is taken, for the most part, from Abdul Rahman Daeng Palallo, “Bahasa Bugis, dari hal Élompugi,” Bingkisan Sulawesi Selatan dan Tenggara 9 (1967): 17–18; 10 (1968): 11–18.

26    [For recent editions and translations of tolo’, see Tol, R., Een haan in oorlog: Toloqna Arung Labuaja, een twintigste-eeuws Buginese heldendicht van de hand van I Mallaq Daéng Mabéla Arung Manajéng (Dordrecht: Verhandelingen van her Koninklijk Instituut voor Taal-, Land- en Volkenkunde [VKITLV] 141, Foris Publications, 1990) and Koolhof, S. and Tol, R., “The delight of the Dutch compagnie: On the Toloqna Musuq Boné by Daéng ri Aja,” Jambatan 11/3 (1993): 99–108.]

27    Hamonic, “Mallawolo,” 49.

28    [For examples, see Macknight, C. C. and Caldwell, I. A., “Variation in Bugis manuscripts,” Archipel 61 (2001): 139–154.]

29    [This seems to be not always the case; for both the tolo’ mentioned above in note 26, the composer is known by name.]

30    [This matter has also been much discussed in respect of traditional Malay literature. For a vigorous statement of the interaction of orality and writing in this field, see Sweeney, A., “Aboard two ships: Western assumptions on medium and genre in Malay oral and written traditions,” in Recovering the orient: Artists, scholars, appropriations, eds. Gerstle, A. and Milner, A. (Chur: Harwood, 1994): 317–338.]

31    [This assessment of the continuing role of bissu is perhaps too pessimistic. See Davies, S. G., Gender diversity in Indonesia: Sexuality, Islam and queer selves (London and New York: Routledge, 2010); Lathief, H., “Kepercayaan orang Bugis di Sulawesi Selatan: Suatu kajian antropologi budaya” (doctoral diss., Program Pascasarjana, Universitas Hasanuddin, Makassar, 2005); and Latief, H., “Bissu: Iman yang menghibur,” in La Galigo: Menelusuri jejak warisan sastra dunia, eds. Rahman, N. et al.: 517–533.]

32    This applies to the long, liturgical texts of the Toraja, to take an example from a neighbouring society which is fairly comparable with the Bugis. See van de Veen, H., The Merok feast of the Sa’dan Toraja (’s-Gravenhage: VKITLV 45, M Nijhoff, 1965) and The Sa’dan Toraja chant for the deceased (’s-Gravenhage: VKITLV 49, M. Nijhoff, 1966). [Now also van der Veen, H. Overleveringen en zangen der Zuid-Toradja’s (’s-Gravenhage: VKITLV 85, M. Nijhoff, 1979).]

33    [On the metrics of La Galigo text, see Sirk, Ü, “A contribution to the study of Buginese metrics: La Galigo verse,” BKI 142 (1986): 277–295. As Sirk shows in this excellent article, there are many segments with more than one stress and also occasional cases, such as the third segment here, in which the stress falls on the third last syllable.]

34    Matthes, Boeginesche chrestomathie, 2: 443–444. [The vertical lines at the end of some lines mark the only punctuation in the original.]

35    The details of these stories are drawn from Matthes’ catalogue.

36    [See Pelras, Ch., “Maître chevrotain à Célèbes-Sud,” ASEMI 11 (1980): 365–377. Now reprinted in Pelras, Explorations: 145–154.]

37    According to Antonio de Paiva, a Portuguese whose account dates from 1545, the Malays had been present in the port of Siang for about 60 years. Since then, the Malay community has played an important role. Until the beginning the 20th century, they were organised under the command of a “captain.” [For more detail, see Pelras, “Les premières données occidentales.” Another useful source on Malay literary and other influences is Cense, A. A., “Maleise invloeden in het oostelijk deel van de Indonesische archipel,” BKI 134 (1978): 415–432.]

38    “Pau-pau rikadong,” in Matthes, Boeginesche chrestomathie, 1: 1, lines 1–3.

39    Corita I Meuridi, a story told by Kapala Toa from Sidenreng-Rappang, collected and transcribed by Mursalim Amri, 1978.

40    “Pau-pau rikadong,” in Matthes, Boeginesche chrestomathie, 1: 2, lines 7–9.

41    Ana’ datu ripalié, a story told by Wa’ Ile’, from Amparita, collected and transcribed by Mursalim Amri, 1978.

42    “Pau-pau rikadong,” in Matthes, Boeginesche chrestomathie, 1: 2, line 21.

43    Coritana bélésué, a story told by Kapala Toa from Sidenreng-Rappang, collected and transcribed by Mursalim Amri, 1978.

44    [See Tol, R., “Rolled up Bugis stories: Marriage advice and the tale of the parakeet,” Review of Indonesian and Malaysian Affairs 43 (1) (2009): 189–208.]

45    Tolona to Senrima Wé Denradatu Bessé Langélo Daéng ritikka raja pataunna tanaé Tellu Limpoé riterrinna ri Balandaé ri taung 1829 (Lembaga Sejarah dan Antropologi, 1974): 44.

46    La Padoma Ennaja, an oral version recited by La Dallé’ Ambo’ Baha, from Kampung Baru, Parepare, recorded and transcribed by Mursalim Amri, 1978.

47    Riwaya’na passompe’ poléwé ri Bidu’-bidu’, an anonymous commercial cassette, transcribed by Paléwai, 1978.

48    Performance by Laruna on a commercial cassette devoted for the most part to the story of La Guliling. It has been transcribed by Paléwai, 1973.


49    Contract of governance between the people of Wajo’ and the Arung Siméttempola to Taba (c. 1480) quoted in Abdurrazak Daéng Patunru, Sedjarah Wajo’ (Makassar: Jajasan Kebudayaan Sulawesi Selatan dan Tenggara, 1965): 38.

50    Sianipar, “Obat dan mantra”: 79.
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ABSTRACT

The existence of literacy implies a range of practical questions about writing. While attention has been given to the form of Bugis writing, there are also issues around the mechanics of writing, that is, the ways in which marks have been made on various surfaces. Bugis literacy, which began with palm leaf manuscripts, has been overwhelmingly in the form of paper manuscripts, though examples of printing, inscriptions on silver and on earthenware are also discussed and illustrated. The relationship between medium and the function of writing is explored in particular cases.

Keywords: Bugis writing, lontara’, South Sulawesi manuscripts, South Sulawesi silver, South Sulawesi earthenware

Christian Pelras’ magisterial survey of orality and writing in Bugis culture is rightly famous among specialists (Pelras 1979; 2010; 2016). This paper, which assumes a prior reading of Pelras, should be seen as a more detailed investigation of one aspect of Bugis literacy, though perhaps with some wider implications too. It looks at the practicalities of writing—surface and tools—to ask how this affects our understanding of written texts.


I sit silently at a desk overwhelmed by evidence of literacy: books, journals, newspaper clippings, bills, newsletters and printed papers of various kinds, as well as notes and lists, many scribbled on the back of scrap paper. In the middle of the desk the computer screen takes pride of place and I type in text as emails or drafts such as this. Increasingly, I read directly from the screen. The media of literacy are many, though the dominant form of my literacy—the Latin alphabet adapted to English use—is singular. At least within my own society, I am somewhat unusual, though by no means alone, in having some ability to read languages other than English and, in particular, to deal with some non-Latin scripts. Literacy in any form or to any degree is such an intellectual achievement that it is easy to take for granted its practicalities. Writing, understood as the transmission of language through material means, almost always intended to be apprehended visually, requires a surface and a tool with which to mark that surface.

Technology serves to define several broad classes or registers of material for literacy. Printing, that is the transfer of ink to paper, traditionally from a raised surface (letterpress), but now more usually by means of other techniques such as engraving, lithography, stencilling and yet more elaborate methods as technology advances, allows the production of multiple identical versions of text and image. The use of the manuscript register, by contrast, since it requires the direct action of a human hand to produce the signs of the text or image, whatever the medium on which the signs are produced, precludes identical versions, though the nature and extent of variation can vary across a wide range.1 A third register, even if it is not of much relevance in the case of Bugis literacy, is the digital file which allows signs to appear on a computer monitor or on paper through a “printer”—perhaps more accurately described as a writing machine. A digital file can easily be both reproduced without change, and also altered in various ways, by means of a control device—but the technology of the device is essential.

The first feature to note in Bugis literacy is the relatively small quantity of printed material. Pelras provides a general description of this and a fuller account may be found in Noorduyn’s survey of Sulawesi languages (1991: 168–98).2 Until the early 20th century, most of the printing was in the lontara’ script, but more recently, printed texts have usually been in one of the various Latin orthographies which have been developed to represent the language.3 Three exceptions to this are, firstly, school books designed to teach lontara’ literacy, some of which have used letterpress fonts available in Makassar. Secondly, the range of translations from the Chinese—admittedly mostly into Makasar—which were published in Makassar before 1942. These texts, which also contain many Chinese characters, seem to have been written with a brush and, from one specimen at least, the lontara’ script is very poorly formed (Hamonic and Salmon 1983: 151). Thirdly, and much more significantly, from about the middle of the 20th century Pesantren As’adiyah in Sengkang has produced a wide range of religious publications in Bugis to support its work. The As’adiyah materials are either stencilled or, more usually now, produced by lithography and include other content in Arabic language and script. There is also some use of Indonesian in Latin script, particularly for matters relating to the context within which the books are produced. The high quality of the lontara’ script can often make it hard to distinguish from letterpress. Figure 1 is a good example of the mixture of scripts on a single page. A notable point here is the way in which the general use of spoken Bugis and of Bugis written in lontara’ script for Muslim studies constitutes part of the distinctive nature of Pesantren As’adiyah. This is an educational and religious institution with a self-consciously Bugis identity.4

As Pelras explains, however, “for the Bugis, ‘writing’ retains the sense of ‘manuscript.’” The origins of Bugis writing were undoubtedly and unsurprisingly in the form of manuscripts. In recent times, Ian Caldwell has made sustained study of early genealogical texts and suggests that the advantage of having a written record of descent provided the motive for the first Bugis writing (Caldwell 1988: 174; 1998). The astounding proliferation of genealogical information which starts in the 14th century can only be explained by the presence of a written record and it seems reasonable to date the invention of Bugis writing to that period. Given what we know about the social structure of Austronesian-speaking societies generally, this function for writing makes its adoption very believable (Macknight 1993a: 7). Moreover, much more is now known about this early period of South Sulawesi’s history than when Pelras was writing and it is clear that the introduction of writing should not be seen as particularly surprising. While some degree of contact between islands in the Indonesian archipelago goes back to the arrival of Austronesian speakers, by the 14th century it can be shown that Bugis lands, both in the Cenrana valley and at the head of the Gulf of Bone, were in active trading relations with the western parts of the archipelago. There was also traffic between South Sulawesi and the southern Philippines. The fact that the script is based on the Indic system, and not the Arabic script, argues strongly for its origin before significant Muslim influence in South Sulawesi, that is before the 16th century.
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Figure 1: Title page of a book, dealing with the names of God, published for Pesantren As’adiyah in Singkang, using lithography. The Arabic and Bugis, in lontara’, give information about the title and author and are handwritten, though very skilfully. The material in Latin script below gives information relevant to the context of publication and has been produced using a typewriter. The main text of the book is Bugis, handwritten in lontara’, with much use of Arabic where appropriate.



As Pelras says, the Bugis word for writing, maruki’, and the original meaning of the word lontara’, which is now associated with both manuscripts and the writing system itself, suggest that the first Bugis writing was scratched on to a palm leaf surface.5 It is generally agreed that the form of palm leaf surface was a series of strips sewn end to end and allowing a single line of characters on one side only. This very long ribbon was then rolled up and mounted on a frame, allowing the text to be read in the same way as a tape cassette. What is striking about this format is its originality. The closest parallel is a letter from Brunei to the Chinese court which a 13th-century source says was brought at the end of the first millennium: “the paper was like tree-bark, but thin, smooth and glossy, and of a greenish tint, several feet long and over an inch in thickness [?width]; when rolled up, it was just as much as one could hold in the hand. The characters written upon it were fine and small” (Hirth and Rockhill 1911: 157; see Macknight 1986: 222). Even if one can perceive some link across the centuries and distance between this Brunei writing and the earliest Bugis writing, the Bugis system still shows itself as distinctive.

Even more remarkable is the script itself. It has generally been assumed, as Pelras does, that this was ultimately derived from south Indian scripts, probably by way of Java, though no one has been able to demonstrate a consistent pattern of evolution for all the aksara.6 Christopher Miller (2013; in press) has recently proposed a derivation from north Indian Gujarati scripts and strong linkages with Sumatran scripts. From South Sulawesi, the concept of the scripts was taken to the southern Philippines, certainly before the Spanish arrived in the mid-16th century. There were also some more direct imitations of South Sulawesi scripts in Bima and Flores, probably from the 17th century onwards. I accept this general outline which has only recently become clear, largely through the brilliant work of Miller.

The detailed evolution of the South Sulawesi scripts, however, still remains to be clarified. For example, it seems helpful to separate the origin of the so-called Old Makasar script (or jangang-jangang script) from the more common lontara’ script used for Bugis and, most commonly in recent times, for Makasar as well, though they share features which suggest some degree of interaction. However that may be, we are here concerned only with the lontara’ script, and the development of that script is a remarkable achievement.

While acknowledging the undoubted external influence, whether from Sumatra or even more directly from Gujarat, it is not too strong to speak of the “invention” of Bugis writing using the lontara’ script.7 The following points indicate the extent of innovation:

	the absence of the virama, that is the means of writing a consonant without an attached vowel, reflects the unusual and very specific nature of Bugis (and Makasar)
	the re-ordering of the characters, which is important in learning any writing system, matches the frequency of use in Bugis and Makasar
	the actual form of the characters, after radical simplification, is such that the most basic shapes are also the most common characters


The radical simplification of the form of characters means that all characters are derived from a diagonal line and a dot. That implies what might be described as an angular script with approximately square angles between diagonal lines. I believe that this radical simplification is associated with inscribing the characters on to palm leaves as found in the long ribbons described above.8

No palm leaf strip manuscripts survive from anything like the period when the Bugis started to write. Tol (2009: 200–201) dates the famous example in the National Library of Indonesia (PNRI Peti 40/780) to between 1620 and 1898 and suggests that it might have been a specially commissioned antique form. Similarly, the example of palm leaf strips presented by Matthes to the Museum voor Volkenkunde in Leiden in 18719 seems to be intended as a demonstration model. In the Tropenmuseum in Amsterdam and dated before 1887, a specially set up arrangement shows how a board underneath the palm leaf script allowed pressure to be applied as the characters were inscribed. As Figure 2 shows, the characters have not yet been made easier to read by the application of blacking. The final effect is clearly visible in Figure 3, a full roll manuscript acquired from Bua in the headwaters of the Pangkajene river in 1906 or 1907 and containing a short version of a well-known La Galigo episode. A handful of other examples are known, but none seem to be earlier than the 19th century.10
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Figure 2: A long strip made up of sections of palm leaf stitched together and tied over a wooden board to enable characters to be incised. These characters have not yet been made more legible by a wiping a blacking agent across the surface. Tropenmuseum, Amsterdam, A4517, said to date from before 1887.
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Figure 3: A palm leaf manuscript containing an episode of the La Galigo cycle, obtained in Bua, South Sulawesi, in 1906 or 1907. The strip is 22 m in length. The item has been catalogued by Kern 139: 879. Tropenmuseum, Amsterdam, 673/4.



The lack of early examples of Bugis writing makes it difficult to be sure that its original form was angular, and it has to be admitted that there is no great difficulty in inscribing a curved line on a palm leaf surface, as clearly seen in manuscripts from many other traditions. Kern suggested that his “palm-leaf style,” of which he has a few examples on paper (Kern 1939: 390, 402, 1075–1076), derived from what has come to be seen as the standard script on paper, but I agree with Noorduyn who sees the transition going the other way (Noorduyn 1993a: 561–564). Certainly the script used on the palm leaf strips themselves is reasonably angular, though some tendency to round the angles is observable and both Kern and Noorduyn draw attention to a “vertical shift” and some distinctive usages.

If we accept that the earliest Bugis writing was on palm leaf strips—and the surviving examples show that this could include a variety of genres—the full development of Bugis written literature, especially the quantity of surviving material, must be associated with the availability of paper. Paper, and the much simpler means of making a mark on it with pen and ink, made literacy very much easier. Notice too the shift from a single line of text to a page with successive lines of text across it and the variation in the width of the stroke associated with the use of a pen. Though we cannot be sure of the detail, this new ease of literacy probably prompted or encouraged new genres of writing.11 Of course, as Pelras has shown so well, we must be careful not to assume that writing served the same purposes as it does for us and Bugis works in the manuscript register must be assessed in that context, not as printed texts.

European paper was certainly available in Makassar from the early 17th century when the first European traders arrived and there is no reason to doubt that this was also available in Bugis lands. The overwhelming majority of surviving Bugis manuscripts are written on European paper of various kinds, though these manuscripts are later than the 17th century. The earliest example of so-called Old Makasar or jangan-jangan script on paper appears to be the signatures to the Treaty of Bungaya in 166712 (Tol 1996: 214, 216), but I know of no example of Bugis writing on paper before 1700. It would be interesting to discover the earliest specimen.

As Jones (1993) shows so comprehensively, the date at which paper, from whatever source, was first available anywhere in the archipelago is very difficult to determine. The earliest Malay manuscripts on European paper date from the 1520s and Pires tells us that paper, probably from China, was brought to Melaka a decade or so before that (Jones 1993: 477, 484). Paper, pen and ink were acceptable gifts to the ruler of Brunei in 1521 (Jones 1993: 479), while in Maluku in the 1540s, “they write upon […] palm leaves, and on paper which is imported from India; and the pens are made of ferns, for those of ducks are not known there,” and in the context this is clearly Arabic script (Jacobs 1971: 123). The regular Malay word for paper, kertas, betrays its western origin, perhaps immediately from the Arabic, and its Bugis cognate is karettasa’.13 Given the capacity of sailors from South Sulawesi to bring home vast quantities of ceramics from western Indonesia long before writing was known, it is not difficult to account for the presence of paper in South Sulawesi by 1500, at the latest, and probably even earlier. There is also the possibility of writing on beaten bark cloth, as is the case in Sumatra, but I do not know of any significant examples in Sulawesi. Another and perhaps an even more pertinent element in the overall context is the Javanese production of beaten bark paper or dluwang which, although closely associated with Islam today, has a more complex past (Guillot 1983).

Despite the excellent introduction by Noorduyn (1993a), there is more work to be done on the understanding the varieties of Bugis handwriting. Figure 4, however, provides a good example of the standard lontara’ script. This manuscript certainly dates from before 1845. It is on very common Pro Patria European paper and this particular section is a list of the rulers of Bone in the early 18th century. The last line refers to the removal in 1715 of the ruling queen by her brother after a reign of only one year: she came back for two further periods as ruler! Since it gives her necronym, however, the text must date from after her death in 1749. The stability of the script can be seen in the regularity of the first five aksara of each line which represent the words Matinroé ri, that is regular beginning of the necronym by which rulers are conventionally known.
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Figure 4: A specimen of typical Bugis in lontara’ script. It lists 17th and 18th century rulers of Bone, giving their necronym, the length of their reign in years and how their reign ended. The regularity of the script can be observed by noting that several words are repeated on successive lines. The manuscript dates from before 1845. Berlin Ms. orient. fol. 386. It appears to have been written using a kallang, or sharpened palm leaf rib, rather than a quill or pen with a steel nib.



Figure 5 shows similar material as printed by Matthes in the first volume of his Boegineesche Chrestomathie in 1864. The evolution of this clear and elegant type face is discussed by Noorduyn (1993a: 543–544). It has served as the model for most later printing. The same sequence of aksara for Matinroé ri can be seen in the lines numbered 18 and 19. If Matthes intended his printed chrestomathies, both Bugis and Makasar, to promote the study of the languages and their literature in the first place to colonial administrators, and then to scholars generally, he succeeded in generous measure. He laid the foundations for all later study.

Several digital versions of the script are available. The XenoType version is very close to Matthes, as seen in the upper line of Figure 6. I have some personal preference for the rather softer version in the lower line.
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Figure 5: A specimen of letterpress lontara’ script as developed for B. F. Matthes, Boegineeesche Chrestomathie in 1864. This is from volume 1, page 500 and lists rulers of Bone. These three rulers are those in the three bottom lines of Figure 4. The same necronyms for the last two can be seen in the middle of the lines numbered 18 and 19. Note the use of Arabic letterpress for their Muslim names.
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Figure 6: Digital fonts available for writing lontara’. Both spell the first element of a necronym, Matinroé ri- (he who sleeps in-). The upper line is in the XenoType Technologies Lontara font. It is based on the font developed for B. F. Matthes and shows marked difference between wide up-stroke diagonals and narrow down-stroke diagonals. The extent of this difference, which is also found in many recently copied manuscripts, may be associated with the use of a pen with a steel nib or, earlier, a quill. The lower line has been produced using the Macromedia Fontographer font creation software and is closer to manuscripts produced with a kallang, or sharpened palm leaf rib. Compare the strokes in both fonts with those in the script shown in Figure 4.



The forms of the script are, in fact, very adaptable to various media, but it is worth noting that it is not used in some contexts where it might be expected. Inscriptions on stone, for example, are not found, to my knowledge, in Sulawesi, though Noorduyn (1993b) reports a Bugis inscription, using a rounded version of the lontara’ script, on a 19th-century gravestone in Brunei. Gravestones in Sulawesi often have inscriptions in Arabic script and raised calligraphic devices of great intricacy, so there is no functional reason for not using the lontara’ script.


An instructive, but little noticed, group of texts are found on silver objects, almost certainly made in South Sulawesi in the 19th and 20th centuries. The characters are formed by impressions in the silver from a series of punches. Often more than one punch is needed to create a complete character—to add a dot for example—and the same punch can be used for elements of various characters. This reminds us of the way in which the script is built up from a limited range of elements.

A good example is seen in Figure 7 where the short text merely asserts ownership of the plate. More information is provided for the bowl shown in Figure 8 where both ownership and value are given. An example which took some time to decipher is shown in Figure 9. While the force of the punch usually creates a low rise on the reverse side of the silver surface, as is clear in the previous two examples, with the bowl shown in Figure 9 the text is designed to be read on the interior base of the bowl from the ridges formed by punching a mirror image of the text from within the footring underneath the bowl. At the same time, the elaborate repoussé decoration on the exterior of the bowl is formed by pressure from the interior. A slightly more expansive inscription is seen in Figure 10. This is the bottom of a small sirih box. It makes reference to personal relations, beyond mere ownership of the box itself.14
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Figure 7: Impressed inscription in the centre of a small silver plate. Diameter of plate is 15 cm. Diameter of first circle outside text is 3.2 cm. The text reads: [image: art] Hanapia Daéng Macorang punnai—Hanafiyah Daéng Macorang owns [this]. Notice the use of two punches to form the inverted W form for “a” and the multiple punches required for “h.” The elaborate impressed decoration around the central roundell is also formed with a variety of punches.
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Figure 8: Impressed inscription inside the footring of a small silver bowl. Diameter of the footring is 4.1 cm. The text reads: [image: art] Cangkiri’na É Ngalé tellu ringgi’ werre’na—Bowl of I Ngalé three ringgits its weight. [The transcription of the personal name is rather uncertain.] Notice the many instances of the use of several punches needed to form a single character and the insertion of [image: art] above the third line. The content of the text is very standard and refers to ownership and value.
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Figure 9: Raised inscription on the interior base of a silver bowl formed by punching reverse images of the characters from below. Diameter of first ring outside text is 4.2 cm. Diameter of lip of bowl is 9.7 cm, and height of bowl 6.3 cm. The text, starting at the large device like a 3, reads: [image: art] Salama majeppu cangkiri’na É Patimasang Ringki—Peace indeed, bowl of I Patimasang Ringki. [The transcription of the personal name is very uncertain.] There is also an unexplained character within the text near the large device. Notice too the addition of the [image: art] below the line of the text.
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Figure 10: Inscription on the base of a small, silver sirih box with coffered lid containing a gilt panel. Dimensions of the box: length 9.8 cm long, width 5.6 cm, height 3.0 cm.



The text (Figure 10), with some expansion in transcription, reads:


Salama majeppu La Semmaila mébbui sale’é itoddang jompi angke’na aruwa ringgi’ naelliwi La Masi oranéna I Ménggang riyaseng La Masi salama marana’ mallabini kudé’mua nakanu’ tulu ripasalama’i ri Alataala.



The translation poses some problems, especially in the last line, but the general intent is clear:


Peace indeed. La Ismael makes the writing underneath
the box. Its worth is eight ringgits. La Masi buys it.

The husband of Wé Ménggang, called La Masi, peace to
his children and to the couple.

If the cord [of friendship] be not burnt, may they be saved
by God Almighty.



These short texts are highly stylised and repetitive so that it is possible to reflect more generally on their function. They all relate the object to one or more individuals, whatever the uncertainties of the proper transcription of those personal names. The sirih box also mentions a married couple by name and their children. In two cases—and there are others known as well—there is the declarative statement of weight or value. Writing is here serving to preserve or authenticate fact. This calls to mind Caldwell’s hypothesis that the trigger for the origin of Bugis writing was the benefit of a relatively permanent and tangible record of specific genealogical information.


A slightly different function can be seen in the short inscriptions found on the base, usually, of a class of spectacular reddish earthenware vessels from the early 20th century. Although one can trace elements of the manufacture and design of these objects back into other expressions of Bugis culture, this particular ware was produced essentially for sale to Europeans, perhaps especially Dutch officials and their wives (Macknight 1993b). Figures 11 and 12 show typical examples of the inscriptions. Again, personal names are important, though not as owners, since those for whom the items are intended lie, essentially, outside Bugis society, but as makers. These inscriptions are a statement of individuality, perhaps even of pride and a more modern sensibility. The use of Latin script for the place name in Figure 12 suggests a subtle hint of local identity. The Latin script might reflect the fact that representations of this would have been relatively common in signage or printed materials associated with the colonial state, whereas the potter might never have seen her own name in Latin script. Even familiarity, however, did not ensure accuracy as shown in Figure 11. I have discussed such inscriptions more fully elsewhere (Macknight 1993b: 165–167).

In a fine touch of irony, at roughly the same time, a series of plates were being produced in Europe decorated with painted Bugis, Makasar and even Arabic texts in lontara’ script. Presumably, these were for sale in the Indies. Yayasan Harapan Kita (1998: 147) illustrates one example. A similar oddity, though produced in a Bugis context, is the sash presented to Matthes and decorated with several verses of poetry in both Bugis and Makasar; the forms of the lontara’ characters—and some Arabic—are woven into the textile (van den Brink 1943: 588–590).

The use of lontara’ in the publications of Pesantren As’adiyah has been noted above and the continuing practice of writing and reading Bugis in this script forms part of the educational experience in that institution. Outside that context, however, literacy in lontara’, beyond the capacity to recognise a few characters, seems rare, especially among young people. The script lacks a function for people increasingly well educated about the modern world through the medium of Indonesian.15
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Figure 11: The bases of two pots, 1800-6 and 1800-8, in the Tropenmuseum, Amsterdam. Diameter of base of 1800-8 is 10.1 cm. The lower inscription reads: Tanaé riBoné/natappa Cabondéng—The land of Boné, Cabondéng formed. This potter signed many of her pots with an almost identical inscription. The upper inscription contains errors in the placement of the last two vowel markers on each line, producing the clearly erroneous forms: … Béno and… Cabédong.



Occasionally, however, one finds lontara’ in use. On 30 January 1999, I was wandering down the quay at Pasar Ikan harbour in Jakarta observing the many pinisi’ which had brought cargoes of wood from Kalimantan and were loading up general cargo for the return voyage. Though all the vessels were now fitted with an engine, some capacity for sail had been retained on most and the twin rudders, hanging from the sterncastle, were still much in evidence. On the quayside, I noticed the name shown in Figure 13 and, a few hundred metres further on, the vessel itself, Jagawana Setia. Discussing the name on the quayside with two young crewman standing nearby, one from Bone and the other from Palopo in Sulawesi, I found that not only could they read the lontara’, but they could also, without prompting, point out the minor errors. I was left to ponder the function of writing the name in lontara’; it is hard to imagine that anyone who could read the lontara’ could not also read the Latin script. Nor could it be copied from the name on the vessel itself, since all vessels must have clearly displayed their name in Latin characters, and this name is Indonesian as well. I am left with the thought that it might represent a subtle assertion of Bugis identity in the national capital. Perhaps there is hope yet that the script will survive, whatever the medium of its use.
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Figure 12: Base of a highly decorated earthenware pot. The top line of the inscription in lontara’ is a personal name, I Mamara—though other transcriptions are possible. The bottom line, Bone, is a district in South Sulawesi. The pot was presented to the Swiss anthropologist, Alfred Bühler, in Kupang in 1935. The area of the pot shown in the photograph is c. 9 cm wide. Museum der Kulturen, Basel, IIc 6669a.
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Figure 13: Prau name on the quayside, Pasar Ikan, Jakarta, 30 January 1999. The lontara’ script reads [image: art]… and the Latin script, Jagawana Setia. The Latin version is correct as proved by the presence of the vessel nearby. The name means “loyal keeper of the forest,” which is somewhat ironic, given the cargoes of timber these praus were bringing from Kalimantan. There are several minor errors in the lontara’: the third aksara should be [image: art] with no dot (and the dot is in the less frequent position under the left arch), and before the fifth aksara there is no [image: art] marking the vowel for Sé. There should also be one final aksara for the last syllable of Setia.




ENDNOTES

*      Emeritus Professor Campbell Macknight is a Fellow in the Research School of Asian and Pacific Studies, The Australian National University, Canberra, Australia. He has longstanding interests in the Makassar-based trepang industry in northern Australia, pre- and proto-history in South Sulawesi and Bugis philology.

1      For variations in Bugis manuscript texts, see Macknight and Caldwell 2001. The uniqueness of a manuscript is—happily—compromised, to a significant extent, by microfilming and digital photography, even though some investigations, such as reading watermarks, require reference to the original.

2      Significant publications since Noorduyn’s survey are another translation of the Bible (Kareba Madeceng 1997; see also Macknight 2009) and several volumes of La Galigo text (Salim et al. 1995; 2000; Fachruddin 1999 and Rahman 2006).

3      I am not aware of any printed example of Bugis in the serang script, derived from Arabic letters. For discussion of Bugis in serang script, see Cho (2012). This relative shortage of printed Bugis materials seems to explain an odd phenomenon that I have occasionally observed. Even well-educated Bugis speakers, with highly developed literacy in Indonesian and perhaps other languages as well, are remarkably casual in writing Bugis in Latin script; they frequently omit the glottal stop, fail to distinguish between [é] and [e], and are unsure about geminated consonants. In part, these problems can be explained by the inadequacies of the lontara’ script and by different systems of Latin orthography, but these factors do not account for all the problems.

4      I thank my friend Wahyuddin Halim for showing me some of these As’adiyah publications and discussing his reseach on Pesantren As’adiyah with me.

5      In a broader context, the Bugis word for a written text, sure’, seems to be a loan word from the Malay surat, though this goes back to an Austronesian root with the general idea of wound or cut (Adelaar 1995: 332).

6      Noorduyn (1993a: 567–568) suggests possible lines of derivation for /ka/ and /na/, but even these are not wholly convincing and they do not provide a consistent pattern for all aksara.

7      The closest parallel is perhaps the case of ogham, which seems to be an artificial series of signs devised on the template of an alphabet, probably the Latin alphabet though others are possible. The Korean hangul script, by contrast, relies on almost wholly new concepts.

8      The usual lack of a horizontal stroke in runes is attributed to the issue of legibility and the danger of splitting by cutting along the grain of a wooden surface.

9      This is item 131/59 in Juynboll 1925: 77. I have not handled the item myself.

10    The Tropenmuseum in Amsterdam contains another good example of a roll (668/215) though Kern, on the catalogue card, describes its contents as worthless. Kern (1939: 580–585) catalogues another roll in Leiden University Library. Tol (1996: 218) provides a good illustration of the roll he discusses elsewhere (Tol 2009). A recent example held in the National Archives office in Makassar is illustrated in several plates in Yayasan Harapan Kita (1998: 116, 117, 132).

11    I have argued elsewhere that the bulk of manuscripts in the La Galigo cycle implies access to paper (Macknight 1993a: 21).


12    Some characters, apparently in jangan-jangan script, but not yet understood, are found inscribed on bricks from the Somba Opu fortress. They may be of slightly earlier date.

13    Similarly, the Bugis word for pen, kallang, is cognate with the Malay, kalam, and its antecedents to the west. In Bugis, kallang seems to refer specifically to a sharpened palm leaf rib and the distinction in the previous sentence between “pens made of ferns” and quills from ducks is worth noting.

14    I hope to publish a fuller description of these, and other inscribed silver items in my possession, in due course. All the inscriptions are of the same general type, though there are interesting variations in script. I again thank Wahyuddin Halim for much assistance with these texts.

15    For an excellent discussion of the contexts in which Bugis is spoken and those appropriate for Indonesian, see Mahmud (2008). This is the oral equivalent of the same issue.
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ABSTRACT

The central focus of this article is the hikajat Sawitto (hS), a 12-page typed text in the Latin script and Malay language constructed in the 1930s from mainly oral Bugis sources. The hS provides an important insight into how the past was transmitted in South Sulawesi and the relationship between orality and writing. Discussion of the hS is framed within this broader context and begins with an overview of Bugis and Makasar2 historical prose works, focusing mainly on the few longer written compositions dating from the 17th, to the 18th, 19th and 20th centuries, and the factors that influenced their creation. Central to the article is the argument that these written works are not representative of Bugis and Makasar historical sources and that orality played the primary role in transmitting the past. The article further demonstrates how the hS was constructed from independent sources and what these sources can reveal about the history of Sawitto. An annotated translation of the hS is presented within the article and the original appended.

Keywords: Orality, writing, oral tradition, chronicles, Bugis and Makasar


This article is concerned with South Sulawesi historical prose works in general, and more specifically, a modern historical work created in the first half of the 20th century called the hikajat Sawitto: What I heard from the Matoa of Depang and Uwaq Dadi (hereafter hS).3 The hS was discovered loosely inserted in a 19th-century manuscript written in the Bugis script that was microfilmed in the 1990s by the Makassar Branch of the Indonesian National Archives.4 Unusually for South Sulawesi texts purporting to tell of the past, the hS is a 12-page, typed text in the Latin script and Malay language that mostly follows the orthography set out by Van Ophuijsen at the beginning of the 20th century.5 It further differs from other Bugis texts about the past in that the creator comments in places on sources used, in an attempt to elucidate some of their more obscure contents, particularly in his attempt to create a list of Sawitto’s rulers. Four neighbouring kingdoms that from the 16th century formed with Sawitto a confederation called Ajattappareng, “[The lands] west of the lakes,” also feature prominently in the text, as does the mountainous Toraja region to the north.6

The article first presents an overview of South Sulawesi historical works written in prose, focusing mainly on a small number of longer written works dating from the 17th, to the 18th, 19th and 20th centuries, and the factors that influenced their creation. The following section introduces the hS and discusses its background, the probable reasons for its creation, and its relation to other written Bugis and Makasar works previously mentioned. An annotated translation of the hS is presented, followed by a discussion and analysis of its sources that aims to determine what the hS can tell us about Sawitto’s past, how this past was perceived and transmitted, and the relationship the text portrays between orality and writing. A reproduction of the original text with notes follows the study’s conclusion.

SOUTH SULAWESI HISTORICAL WORKS

Some years ago, Campbell Macknight (1984) addressed the problems of defining and identifying a “work” in the South Sulawesi manuscript tradition, and the issues confronting perspective editors of texts produced by a society that had no concept of publication. Macknight defined a work as an original composition represented by a body of text that held a unity in the mind of its creator. Such works were not necessarily composed of entirely original material but may consist of formerly independent oral and written material brought together in order to create a new work. Drawing partly on an article by Christian Pelras (translated in this issue), Macknight emphasised that a new work may initially have been a written or oral creation and its transmission could be through either, or both, of these registers. In their written form, most works are found in codices of varying length that contain a wide-range of miscellaneous works in the form of independent texts.7 The codex essentially functions as a depositary for these independent works that are the units upon which attention should be focused, rather than the codex as a whole.

Macknight (1984) was concerned with “works” in general, but his observations are particularly pertinent to texts of a historical nature written in prose. Such works include both oral traditions about the past that were recorded in writing and written creations constructed by the author from diverse sources. Regardless of whether these historical works originated in the oral or written register, they are referred to respectively by the Bugis and Makasar as attoriolong or patturioloang, “[writings] about the people of former times.” These terms have sometimes been translated to mean “chronicle”, which is misleading, as the vast majority of these writings or works are nothing like chronicles.8

Most attoriolong and patturioloang are derived from oral traditions that were set down in writing in bound codices of European paper, or used by the copyists of those codices to form new, composite works. No Bugis or Makasar codex is older than the late 18th century, yet the traditions, or works, they contain are frequently much older. Generally these works are between one to three manuscript pages in length;9 most are concerned with the origins of kingdoms and the ruling elite and set out the appropriate status for this elite. Others are concerned with relationships between kingdoms and recall significant events, such as wars and treaties, or set out boundaries between settlements. Direct speech is common in these works and there is rarely a sense of a narrator. Chronological information is largely absent, with events linked by phrases such as “some time later,” or “it later happened.” Many of these traditions continued to be transmitted in the oral register after being written down and underwent various transformations as their functions and purpose changed to reflect the needs and interests of later generations. Some oral traditions were collected by Dutch colonial officials, and some by modern researchers, and it is possible to make comparisons between these and versions recorded earlier in writing.

Longer written compositions about the past created from diverse sources are much fewer in number, but have attracted the greatest attention from both local and foreign scholars. The best known are the chronicles written in the 17th century for the kingdoms of Gowa, Talloq, Boné and Wajoq.10 The first to be composed were probably those of the Makasar kingdoms of Gowa and Talloq; these were influenced, and perhaps inspired, by Portuguese and other European models (Macknight 2000; Druce 2009: 71–72). Those of Boné and Wajoq were composed in the late 17th century: as Macknight (2000: 235–236) has observed, the Boné chronicle appears to be a riposte to that of Gowa. The Talloq and the earliest of the Wajoq chronicles close with events in the mid-17th century (Noorduyn 1955: 143), and those of Boné and Gowa in the late 17th century. Only in Wajoq was the practice of chronicle writing resumed, but this was a century or so later and appears to represent a new tradition of chronicle writing that is addressed below.

These 17th-century chronicles are markedly different in nature to the more typical orally-derived historical works, in that they demonstrate a degree of editorial skills, such as the selection, rejection and amalgamation of various oral and written source materials in order to create a new and longer written work. Other contrasts are that the chronicles have a clear sense of narrator, and the narrative styles used to relate events occurring under different rulers are simple, straightforward and concise. Chronological data is also used, such as the number of years a monarch ruled and the time between events that take place, although this is more evident in sections concerning the 17th century. Dates rarely appear in early sections, but both Christian and Islamic years are sometimes given in parts that deal with 17th-century events.

Genealogies were the most important source materials for the chronicles. Genealogies are probably the most abundant genre of Bugis and Makasar writings (Caldwell and Wellen 2016) and it was perhaps their existence that made it possible to write the chronicles.11 Other important sources were oral traditions, some of which may have been inscribed on palm-leaf, while others presumably were collected by the chroniclers. A number of these traditions, and most of the genealogical information used, can still be found in unedited form within Bugis and Makasar codices. The chronicles were essentially political and ideological works and, like the genealogies they are structured around, their purpose “was to set down a statement of the status of the rulers and the ruling group more generally,” and a purpose that is clearly expressed in their opening sections (Macknight 2000: 326).

The resumption of chronicle writing in Wajoq in the 18th century led to a work of extraordinary length known as the Lontaraq Sukkuqna Wajoq (Complete Chronicle of Wajoq, hereafter LSW). There are two known copies of this manuscript, the longest of which is in excess of 600 manuscript pages.12 The LSW covers the origins of Wajoq until the late 19th century and, unusually for Bugis historical sources, relates events that took place in other parts of South Sulawesi. It is more detailed than other Wajoq sources and includes dates, adat laws, songs, and some details of contracts made with the Dutch East Indian Company (VOC). Andi Zainal Abidin, who translated and published the 15th and 16th century sections of this work (Zainal Abidin 1985: 32–33), was told in 1967 by Andi Makaraka that the LSW was first composed between 1764 and 1767 after numerous other written sources from Wajoq and many other places in South Sulawesi had been collected and compared.13 The LSW was revised and updated by later writers. The most recent revision was in the 1940s by Andi Makkaraka, who added the 19th-century sections (Zainal Abidin 1985: 529). This practice of periodic updating and revising appears unique to the Wajoq chronicle tradition. Kathy Wellen (2014: 172) believes the date of the LSW’s initial composition was later than Abidin was told and suggests the inclusive nature of the work was “a desire to elevate Wajorese historiography to a new level” that perhaps grew from “a familiarity with Dutch historiography” rather than Portuguese historical works.14

Given that the LSW was regularly updated, and on occasions rewritten, it is not surprising that it reflects 19th and even 20th century interests, which are projected back to earlier periods in Wajoq’s history. In particular, much emphasis is placed on the freedom of Wajoq people that resonates in the words reputed to have been spoken by 15th century and later Wajoq rulers. Noting that the work was written after Wajoq’s liberation from Boné in 1737, Reid (1998: 148) suggests that such declarations of freedom were placed in the mouths of these early rulers by later writers. Likewise, the origin of Wajoq set out in the LSW is more rational than the mythical accounts found in the earlier chronicle tradition and in various oral traditions.15

Several hundred years after the first chronicles were composed, in very different historical times, there were further attempts to create comparatively long written histories for a number of Bugis and Makasar kingdoms. Unlike the earliest chronicles, in most cases we know the authors of these later works. I am aware of four such works written in the 19th and 20th centuries for the kingdoms of Tanété, Maros, Sawitto and Sidénréng. Those of Tanété and Maros were linked to Dutch interest in Bugis and Makasar writings, in particular that of B. F. Matthes, the Dutch linguist and missionary, who lived in Makassar in the mid-19th century.

The earliest and longest of these is the Tanété chronicle, written in the mid-19th century by Colliq Pujié, a daughter of the ruler of Tanété.16 Colliq Pujié was well versed in Bugis literature and an important informant of Matthes. Indeed, it was at Matthes’ request that she wrote the chronicle, or history, of Tanété (van den Brink 1943: 172–173).17 As with the 17th century chronicles, the chronicle of Tanété relates to events that took place under successive rulers, but its purpose and style are quite different. Unlike most Bugis and Makasar works that tell of former ruling ancestors, the Tanété chronicle begins not with self-reproach by the writer for daring to mention ancestral names, but simply gets on with the telling the story of Tanété.18 The writing style is livelier and more engaging than the 17th century chronicles and the work is less centred on genealogies. There is also greater use of direct speech in the story and an absence of even basic chronological data with successive rulers and events connected by phrases such as “some time later” or “some years later.” Reading the Tanété chronicle the impression one gets is that much of Colliq Pujié’s work is based mainly on a collection of oral traditions, some perhaps recorded earlier in writing, linked together by a skilled writer. Prior to Matthes’ request that a chronicle of Tanété be written, it is conceivable that Colliq Pujié had never considered such an undertaking.

The Maros chronicle, written in 1889 by I Sahban Daeng Masikki, is a very different work to the Chronicle of Tanété in style, structure and purpose. The Maros chronicle closely resembles the Gowa and Talloq chronicles written more than 200 years earlier. The reason for these similarities appears to be because Daeng Masikki was one of the Makasar assistants who acquired, translated and copied texts for Matthes or perhaps other Europeans in the 19th century (Cummings 2000: 2). In this role he came into contact with various Makasar texts, in particular the Gowa and Talloq chronicles. These appear to have been partly responsible for inspiring Daeng Masikki to write a similar work for Maros. The Gowa and Talloq chronicles also functioned as stylistic and structural models and were important sources of information for Daeng Masikki, who directly copied and integrated several of their sections into the Maros chronicle (Cummings 2000: 23).

As Cummings (2000: 25–27) argues, another reason for writing the Maros chronicle was related to the shifting political order of the late 19th century, during which Maros became more aligned with the Dutch. As political boundaries were demarcated and clear succession procedures set out, a written history would have provided Maros and its claims greater legitimacy in the eyes of the Dutch, who considered written histories more reliable and legitimate than oral accounts.19 In this context, it should be noted that Daeng Masikki not only imitated the style and structure of the Gowa and Talloq chronicles but also acquired the same paper used for Matthes’ Makassaarsche Chrestomathie, and attempted to replicate in his writing the font that was used to print these texts, in order to make the Maros chronicle look legitimate and official (Cummings 2000: 28). As with the 17th century chronicles and Colliq Pujié’s work, the creation of the Maros chronicle appears to have been profoundly influenced by a European presence in the region.

Perhaps the last work written in the Bugis script that can be described as a chronicle is the akkarungeng Sawitto composed by Haji Paewa in the second half of the 20th century after the South Sulawesi kingdoms no longer existed. A photocopy of the akkarungeng Sawitto in my possession is signed by the author and dated 20 April 1981, but it is unclear whether this date relates to the completion of the original manuscript or to a copy made by him.20 There is no relationship between this chronicle and the hS, despite both being concerned with Sawitto, and none of the hS’s traditions relating the origins of Sawitto appear in Haji Paewa’s work. As with the earlier chronicles the akkarungeng Sawitto is largely structured around the reigns of rulers, but covers an even longer period of history than the LSW, beginning with the origins of Sawitto and ending with events in the 1960s. Despite this, it is only 23 manuscript pages in length. Much of the chronicle is concerned with the 19th and 20th centuries; earlier sections are based on data derived mostly from oral traditions, probably collected by Haji Paewa himself.

Haji Paewa’s chronicle is interesting for several reasons. Unlike earlier chronicle writers he did not just use local oral and written material but also information from printed books and articles. Also of interest is that versions of some oral traditions he collected had been recorded in written form at least 200 years earlier and are found in 18th and 19th century manuscripts to which Haji Paewa may not have had access. While the oral traditions he collected still contained a broadly similar outline to the written versions, their functions had changed markedly to reflect the interests and needs of post-independence Indonesia.21 People who knew Haji Paewa informed me that he decided to write this chronicle, and other works on Sawitto, as none appeared to exist for this kingdom.22

The last work to be discussed here from Sidénréng is by far the least sophisticated.23 This work is not a chronicle but an account (attoriolong) of the origin of the kingdom, its founding rulers, and the laws and administration they are credited with establishing. This work was probably produced in the 19th or 20th century and the creator is unknown. The Sidénréng attoriolong comprises 14 short independent oral traditions that have been placed one after the other with little attempt at integration. Each tradition is linked only by the opening gloss added in order to associate it with the kingdom’s founders.24 Despite the rudimentary integration of its source material, the Sidénréng work does have a conceptual unity, in that it begins and ends with an oral origin tradition that tells of the kingdom’s founding. This origin tradition serves as the work’s creative framework and all other traditions presented have been purposely enveloped within the foundation tradition. Many of these secondary traditions presented are concerned with customary laws and rights, and while some (such as the ruler’s monopoly on tobacco and opium) clearly derive from a later period in the kingdom’s history, their association with Sidénréng’s founders gives them the highest legal authority.

From the foregoing discussion, it is apparent that one cannot speak of a single South Sulawesi chronicle tradition but of “chronicle traditions” that emerged at different times for various reasons. A European influence can be detected in the production of most of the chronicles but the works themselves reflect indigenous concerns from different historical periods and were shaped to support a contemporary position, reality or purpose. In the case of the LSW, later writers may have even reshaped this chronicle to reflect changes in the Wajoq worldview. European influence also appears to lie behind the creation of the hS but this “work” is of an entirely different nature to the chronicles discussed above.

THE HIKAJAT SAWITTO

In a section of the hS concerned with genealogical information, the writer mentions that Andi Baeda is the current ruler of Sawitto. This allows us to date the hS’s creation from between 1922 until 1940, the period that she ruled Sawitto as a swapraja under the Dutch colonial administration.25 The hS was thus created in the context of Dutch colonial rule, sometime in the 1920s or 1930s. Such an early date for a typed text about Sawitto in the Latin script and Malay language is surprising. Few people in Sawitto would have spoken or read Malay at this time and the use of this language and script instead of Bugis suggests that the hS was not produced for local consumption. Malay was, however, the primary medium of lower levels of the colonial Dutch administration and the use of Latin script and a typewriter suggests that the author of the hS was connected to, or even employed by, the colonial government. A Malay text in Roman script would have been of little utility for the people of Sawitto, but useful for a Dutch official who wanted to know about the region and its past. The most probable reason for its creation is that the hS was commissioned by a Dutch official and created by a local assistant employed by the colonial administration. The text may have been typed in Makassar but it is clear that the information was collected from local informants in Sawitto. The most likely Dutch official to commission such a work during this period would have been A. A. Cense, who had a deep interest in South Sulawesi history and literature and later published a number of articles on the subject. Most of Cense’s papers and notes were lost during the Japanese occupation and it is just possible that the hS is a scattered part of these papers.26

When reading the hS, the initial impression is that it appears to be yet another attempt to create a cumulative, narrative account of the past, albeit in the Malay language, from more typical and shorter independent sources. Indeed, the first six and half pages present five different oral traditions of varying length that were presumably told by the matoa of Depang and Uwaq Dadi, whose names appear in the title. In these first six and a half pages there appears little input from its writer, apart from bracketed Indonesian translations of some Bugis words and sentences that appear in the text. In the remaining five and a half pages this impression changes and it becomes clear that the hS’s structure and purpose is different to the earlier and later chronicles in that it does not share the same sense of contextual unity. After these five oral traditions, the hS focuses on genealogical information, and written sources are used. The authorial voice becomes prominent as the writer attempts to create a list of rulers for Sawitto from oral traditions, which he refines in consultation with a written text. Various shorter traditions and information relating to Sawitto are presented towards the end of the hS.

While the hS is an attempt to create a new longer written “work” about Sawitto’s past, unlike the chronicles we have discussed, it exhibits a more modern historiographical consciousness in that some data collected is assessed and judged. This sets the hS apart from both written works (such as the chronicles) and oral traditions preserved in writing, both of which present information as an uncritical integrated whole in order to fulfil a particular function and purpose. Rather, the purpose of the hS appears to be an attempt to write an account of Sawitto’s history acceptable to an early to mid-20th century audience, despite evident analytical shortcomings and a literal acceptance of the oral traditions.

Despite being typed in the Malay language, the hS is not an easy read. Few “Indonesians” were fluent in Malay in the 1930s and the author’s use of the language is at times rudimentary and difficult to understand, perhaps partly because informants would have related their information in Bugis, and some of this proved difficult to translate. There are numerous spelling and grammatical errors, and in places inconsistent use of speech marks. In the translation presented below, I have retained the Bugis words and sentences that appear in the text and present them in italics. I have, however, changed the orthography and made some corrections. Where the original text provides no translation for Bugis words a gloss is given in endnotes. My own additions are presented in square brackets. In order to aid understanding of the hS’s structure, I have separated the various traditions and information into sections with headings. Where expedient the headings are followed by explanatory comments on the section that follows. Further comments are given in endnotes.27

The hikajat Sawitto: What I heard from the matoa of Depang and Owaq Dadi

Tradition 1

Long, long ago there were three siblings who were descended from the ruler of Luwuq. Each of them had hundreds of followers. These lords were descended from the pajung of Luwuq.28 At this time there were people living in Sidénréng, Rappang and Sawitto but they did not yet have any rulers. So the three lords travelled to those places. [They] stopped in Sidénréng and the three asked “what is it that is long”? The people there answered: “Those are the kuli-kuli of Sidénréng.”29 “If that is so, then I will name this place Sidénréng. It would be good if the middle sibling becomes ruler here.”30 So that place was named Sidénréng (kuli-kuli - kaleleng).31

After that the other two continued their journey. They came upon a river in Rappang. This river was piled with debris. [They] asked the people [there]: “What is it that is filling up the river?” The people there answered: “That, it’s called rappang.” The royal descendants answered: “If that is so then it would be good if your land is called Rappang.”32 So the youngest became the ruler there. The eldest went westwards and came upon a land where he found a large tree. He asked the people [there]: “What tree is this?” The people in that place answered: “It is called a sawitto.” So he stayed in the land and called the land Sawitto.33 So it happened, the three siblings became rulers of Sawitto, Sidénréng and Rappang.

Tradition 2


Comment: Several versions of this second tradition have been recorded in the Bugis script and oral versions are known by a few people in the Sawitto region (Druce 2009: 188–192). None begin with the confused paragraph below but with the paragraph that follows about the male child who arose in the Saddang River’s headwaters. The apparent restructuring of the tradition’s opening appears to have been done in order to connect it with the first tradition. Whether this was the work of the hS’s writer or the matoa of Depang and Owaq Dadi is impossible to tell.




At that time the people of Palétéang, the people of Anaq Banua, effectively [all] the people to the west of the Saddang [river] (the course of the Saddang was different at that time34), that is that none of the lands to the west of the river, wanted to be ruled by him.

During this period a male child arose in the headwaters of the river Saddang. It was said the ruler of Sangallaq had dreamt that on a certain day a large piece of bamboo would be seen flowing upriver. The ruler of Sangallaq went down to the river and saw the bamboo, then there was noise all around and a royal [boy appeared from the bamboo].35 He took him to the palace. When the boy arrived at the palace two sets of nine wet-nurses were found for him.

A few days later the wife of the ruler of Sangallaq had a dream in which a person spoke to her and said: “Tomorrow you will find foam flowing upstream. Take the foam and bring it to the palace.” The next day the wife of the ruler went to the river and she found the foam and took it with great reverence to the palace. The foam split open and out came a girl. Two sets of nine wet-nurses were found for her.

When both [children] were grown up, the boy was allowed to take a wife and the girl was allowed to take a husband. So they were married to each other (in the way of former times). From this marriage there were eight children. The eldest and the youngest were girls. The eldest took a husband in the upper reaches of the Saddang. She was the ancestor of the ruler of Énrékang and the ruler of Batulappa.

Said the [two] tomanurung:36 “Our oldest child has a place [but] where will our other seven children go? Where shall we place them?” The man said: “There is a land to the south of this land that is called Sawitto. It would be good if we tell the seven to go there. There is a village called Lamadimeng, it would be good if we tell them to go there. They can work gardens there.” So the seven went to Lamadimeng. There they cultivated sugar cane, taro, bananas and other crops.

One day [one of the siblings] went to the market to sell their sugar cane and chatted with a servant of the ruler [of Sawitto], who said: “Every day we go to war, after Malimpong, then Talabangi opposes [us].” The sibling37 said: “If the ruler [of Sawitto] will reward us with things that we desire [then] we are prepared to fight against the ruler’s enemies.” Then suddenly one day she was seen by the ruler. The ruler said: “Who is this person that sells sugar cane and appears so different?” Another person said:38 “That person comes from the mountains, she lives in Lamadimeng [with her brothers] and they work gardens, my lord. She is too proud to say that they would oppose my lord’s enemies.” The ruler ordered the female sibling to be called to the palace. After the female sibling arrived at the palace the ruler told [her of the problem]: “Now there are these people of Palétéang who I cannot subdue, they refuse to follow my rule.” She replied: “We are capable of subduing the people of Palétéang so they submit to [their] ruler.” “That is good,” said the ruler. “If you can defeat the people of Palétéang, I will give you titles in Sawitto and eloqmu kuwa adamu tongeng ritanaé ri Sawitto (which means, “your wishes shall be granted and your words are true in the land of Sawitto”).

Afterwards she went back down to the market. Then she gave away her sugarcane and went back home. When she arrived at the house she told her brothers [what had happened]. She said: “We are unfortunate, we have been ordered by the ruler to go and fight against the people who are unwilling to follow his rule.” Her brothers said: “This is good, do we not have a mother and father whose origins are from the sky?” In short, three of the siblings were ready to go to war against Palétéang, and Palétéang was defeated by them, as were Lampangeng, Bulu and Saloq. Then they returned home. Three others also went to war against Pesoq, Bulu, Sékkang and Bua, then they went back to their home. The other [three] also went to war against Madelloq, Paria, Cempa and Tampia, then returned home. The three others then defeated Padakalawa, Kaqba and Punia. And so it happened that they defeated all [the lands opposing the ruler].39

Afterwards they waited for the ruler to give [what was promised but] it never came. When the ruler was sitting by the window looking out and the children of the manurung passed, he closed the window. After waiting a long time for the promised rewards from the ruler that were not given, they went and called the people of Palétéang to take revenge against the wicked ruler. So there was a war between Sawitto and the people of Palétéang [who were] with the children of the manurung. The ruler ran away to Bélokka. Then the children of the manurung agreed with the other people that the female child of the manurung become the ruler and her brothers would have the title arung ennengngé.40 She ruled in Sawitto, Sidénréng [and] Rappang because at that time they did not have rulers.


Addition to the Tradition


Comment: the following paragraph is not part of the tradition told by the matoa of ut an addition from another informant, referred to as the Depang and Owaq Dadi but an addition from another informant, referred to as the head of Sempang. This addition represents a later innovation that serves as a gloss. It connects the first and second traditions by countering the final sentence above that states there were no rulers of Sidénréng and Rappang prior to the appearance of the divine couple. The use of speech marks for this additional paragraph indicates it is a direct quote from the head of Semapang and is separate from the tradition related above. It may have been related to the hS’s writer after he collected the above story and decided to present it as an alternative ending.



The head of Sempang said: “When the people of Palétéang and the children of the manurung waged war on the ruler [of Sawitto] he left for Rappang. But [they] chased after him. Together with his sibling [in Rappang] the ruler fled to Sidénréng. He was chased [to Sidénréng] too; eventually the three ran back to Luwuq.”

Tradition 3


Comment: The first sentence in this third tradition is a gloss that attempts to link it to the above tradition.



After some time the female ruler married the ruler of Luwuq and they had a child who was titled La Mattanawali. He became the ruler of Sawitto, Rappang and Sidénréng and had the title akkaqdaoangngé.41 Now this La Mattanawali had a daughter and she married the arung Ujung in Soppéng. It was she who succeeded her father as akkaqdaoang in Sawitto, Rappang and Sidénréng.

At the time she was the akkaqdaoang of Sawitto the rice did not grow and the various fruits failed. So the people of Sawitto, Rappang and Sidénréng agreed to remove their ruler [from office]. They made a litter for her then carried her to the land of the Toraja, to the settlement called Randanan. She was placed [by them] in the middle of the common42 and left there. The people of Randanan picked up the ruler, and they made her their own ruler, because she had white blood.43

The people of Sawitto returned to Sawitto. Nothing was left of the crops, all was dry, even the animals were all dead. Only in Rappang could green leaves be seen. It was a time of great hardship for the people of Sawitto.


Not long afterwards the people of Sawitto heard that the ruler they had taken to Toraja had given birth to two boys. The eldest was called La Pasalongi, the youngest La Mattambéro. The people of Sawitto and Sidénréng went to the land of the Toraja to find the akkaqdaoang. They found her in Randanan. Then they requested that her children become the rulers of Sawitto and Sidénréng. The instant they asked for her children she refused. She left Randanan and went to Makale. The people of Sawitto and people of Sidénréng returned home. After some time the people of Sawitto and the people of Sidénréng again returned to the land of Toraja to request [that] the two children become [their] rulers. Their mother answered: “Hey, you people of Sawitto and people of Sidénréng, surely among you there are those who have two children. Would you separate yourselves from those children? Go back to your lands.” So the people of Sawitto and the people of Sidénréng returned to their lands.

Not long after this the people of Sawitto with the people of Sidénréng again agreed to go to Randanan. They took many women with them to Randanan. After they arrived in Randanan they took a vow. The akktaqdaoang said: “It is best you all just return. If it is predestined the gods will look [kindly] upon your land and there will be prosperity.” After that the people of Sawitto and people of Sidénréng returned and waited for the arrival of the rulers.

After some time she sent her two children. The eldest was called La Pasalong, he was made ruler of Sawitto. The youngest was called La Mattambero and became ruler of Sidénréng. The common people asked what his name was [and] who it was who had been made ruler.44 Then people replied: Anaqna mua akkaqdaoangngé naqdéatuang polé ri Toraja, which means, “The child of the akkaqdaoang sent from Toraja.” So for that reason their houses were called saoraja and he himself from that time was known as aqdatuang, “the one who was sent.”45

That was the time when the rulers of Sawitto and Sidénréng first had the title aqdatuang.

Tradition 4


Comment: the following tradition is a well-known etymology of Alitta. The first paragraph does not appear in other known versions and functions to connect the tradition with the one it follows.



Then there was the request of the akkaqdaoangng to her children: “If you wish to find your family then go to Toraja, to Randanan, to Makale and to Batu, and if you have children, [one of you] a boy and the other a girl then you marry them to each other.” Later, the one in Sidénréng had a boy and the one in Sawitto had a girl. So they married each other.

From this marriage there were four boys. The eldest became ruler in Sawitto and the second eldest became ruler in Sidénréng, the next became ruler of Rappang while the youngest became ruler in Suppaq.

Later they had another boy [but] there was no land for him to rule. Not long after there was a land at the foot of a mountain called Paqbola Batué. This later child was placed there to become its ruler. He was named petta Paqbola Batué.46 After some time the ruler of Suppaq came to see his elder brothers and asked: “What is our younger brother (anritta) doing?”47 The ruler [of Sawitto?] replied: “What can [he] do, yet he is still a young child. In that case then it would be good to call his land Alitta (anritta).”

Tradition 5

After that the rulers made a house in Sawitto with five divisions, each division was their own room. From time to time the five brothers would gather together in Sawitto and live there. It was there that the five brothers made the [following] agreements:

Temmaqbola sielleq (to be as one house and not be separate); siumang siliweng (to mutually work the rice fields in each other’s lands); tessikaja lémpong-lémpong (none is permitted to catch fish in the others’ fish ponds); wessé asé mappammasaq (our people remain loyal to their own ruler).48

Genealogical Traditions with Additions from Written Sources


Comment: the first sentence below is a gloss that links the following genealogical information to the above tradition. Written genealogies are consistent in naming the first two individuals named below as the children of the Sawitto ruler Paléatéang, whose name does not appear in the hS.



The one who become ruler of Sawitto had two children, a boy and a girl. The boy was called Cellaqmata and the girl was called I Jépo.49 Now this Jépo married with the child of the aqdatuang of Sidénréng who was called Basoq Massépé.50 Now Cellaqmata became the ruler of Sawitto. He also had a child who was called Torijallo (matinroé ri Maroli?51).


In the lontaraq52 of paqbicra Andi Pawiloi it can be read that a certain datu of Suppaq betrothed his daughter, called Lampéwélua, [to a child of the ruler of Gowa53] but [the marriage] did not happen because the aqdatuang of Sawitto wanted Cellaqmata to marry Lampéwélua. Then Tunipalangga, the ruler of Gowa, became very angry and there was a war between Sawitto and Gowa. Seven times Gowa attacked Sawitto before finally defeating Sawitto. Then Lampéwélua was captured by the ruler of Gowa who took her to Gowa and tortured her. After, La Pancai was made ruler of Sawitto.

Who La Pancai was is not mentioned; perhaps he was also La Cellaqmata.

This Torijallo took the child of the aqdatuang Sidénréng as a wife who was called Tanruléq. Torijallo had a daughter called Tanrisuji. Tanrisuji married the Cakkaridi of Wajoq who was called To Patakka.54 Tanrisuji became aqdatuang of Sawitto and she was also the datu of Suppaq. She had four children, two boys and two girls. Now of the boys, the eldest was called La Makkasau who later became aqdatuang of Sawitto, and the girl called daéng Séo, she became the ruler of Patombong Makuring (which was later called Langa55). The other boy was called La Patombongi datu of Suppaq.56 La Makkasau, the datu of Sawitto, was also called petta Malaé. He was the first to accept Islam.57 It was Datuk ri Bandang58 who brought Islam [to South Sulawesi].

In the hikajat of Gowa and that of Wajoq it is mentioned that when the ruler of Talloq, I Mallingkeang Dg Mennjonriq and his relative the ruler of Gowa, I Mangarrangi daéng Mharaqbia, became Muslims in the year in 1605, they spread Islam [in the region].59 First they attacked Sawitto and Suppaq (who at that time had become Christians60) and defeated them so then it would be easy to defeat Sidénréng. After Sidénréng, then Soppéng, Wajoq and finally Boné [were defeated]. In the Bugis language this was called the musuq sellengngé.61

La Makkasau married in Ganra [with] the child of Pattepuang. This Pattepuang was a child of the ruler of Goa [who] was [born] because of a marriage with the child of the arung Ujung, who was called Imaria. He had two children, a boy called La Tanripeppang and a girl called Bessé Ganra.62 La Tenripeppang succeeded his father as ruler of Sawitto (his posthumous name was matinroé ri Masigiqna63).

When matinroé ri Masigiqna died there was a war between Sawitto and Sidénréng. This was because the aqdatuang Sidénréng wanted to become ruler of Sawitto [but] the people of Sawitto wanted the nephew of Malaé [to rule], who at that time was also the crown prince of Suppaq. The aqdatuang of Sidénréng ordered his paternal half-brother, who was called La Kangkong, to attack Sawitto. He died in the war and was buried close to Malaé. He was promised the kingdom if he cut off La Kuneng’s head.

When La Kuneng died, he was succeeded by his daughter called andi Tanunnuq, the wife of La Wawo.64 She gave birth to daughters called andi Tanri and the other andi Makkuli. When andi Tanunnuq died she was succeeded by La Cibu, her brother.65 La Cibu married andi Mario, a person of Soppéng [who] was not an anaq mattolaé.66 Later he married again with a truly royal princess, [a daughter] of the arung Paso. She gave birth to andi Aengngang. Andi Mario was the mother of Wé Passullé, the wife of La Gau. When La Cibu died he was succeeded by andi Passulé.67 She was not an anaq sengeng68 but was known to Sawitto and it was believed [she was] destined to palorong wélareng patjolli raukkaju (weave together different generations and maintain cohesion and prosperity).69 Consequently, the Paqbaté-baté, which are Langa, Jampué, Pénrang and Tiroang, agreed with the people of Laleng Bata to make her ruler.70 When Wé Pasullé died La Gauq (her husband) replaced her. Their children were La Tammaq the splendid Sulléwatang of Sawitto and andi Baéda the present ruler [of Sawitto].71 When La Tammaq died andi Baéda became ruler. She was the widow of La Sadapottoq, the aqdatuang Sidénréng.

List of Sawitto Rulers Constructed by the Writer

According to the information above, it seems that the succession of the Sawitto rulers is as follows:72

	A nobleman from Luwuq
	The child of a manurung
	La Mattanawali (akkadoang)
	Daughter of La Mattanawali
	La Pasolongi (aqdatuang)
	The child of La Paselongi
	La Cellaqmata
	Torijalloq (matinroé ri Tamanroli)
	Tanrisuji
	La Makkasauq (Malaé). The first to become a Muslim
	La Tanripeppang
	La Kuneng
	Andi Canunnuq (husband and wife)
	La Wawo (husband and wife)
	La Cibu
	Wé Passullé (Not of pure royal blood)
	La Gauq (husband and wife)
	andi Baéda


Writer Refers to a Written Source and Revises Part of the List

In Uwaq Dadi’s lontaraq it is mentioned that matinroé ri Malaé (La Patau) was succeded by matinroé ri Sawitto, then matinroé ri Masigiqna, then matinroé ri Salemo, [then] La Toraja, [then] matinroé ri Pariamanganna who was called La Cellaq, [then] La Dokkojang was also called La Mappaq, [then] Wé Cideq, [then] La Pakkeq, then La Wawo, and after that La Kuneng.

So in my opinion those who succeeded Petta Malaé were:

 

11. La Batoa matinroé ri Sawitto73

12. La Tanritappu matinroé ri Masigiqna74

13. matinroé ri Salemo75

14. La Toraja

15. matinroé ri Parimanganna76

16. La Mappaq77

17. Wé Cidéq (possibly also called andi Canunnuq)78

18. La Wawo79

19. La Pakke80

20. La Kuneng81

21. La Cibu82

22. Wé Passullé

23. La Gauq83

24. La Tamma

25. andi Baéda

26. Sensi Radda [handwritten] Arug Rappang [written in Bugis script]84

Anecdotal Information

It is possible that the petta Malaé above was another aqdatuang whose name was not given in this hikajat.

Petta Malaé had great power and married many times in Mandar, with the child of the maradia Balannipa, also with the child of the maradia of Cénrana. Her/His rule reached as far as Talle (in north Wajoq).


Recent History Relating to the 19th Century

All of the Sawitto rulers lived in Laleng Bata until La Cibu became ruler. This was because Laleng Bata was once flooded [and] everything was destroyed. [This happened] because at the time the river Saddang still flowed through Sawitto and [a flood?] destroyed Laleng Bata, it became a river. So the ruler had to move to Cérowali. In Cérowali a mosque was built so the place Cérowali became Laleng Bata. After some time the [Cérowali] palace was burnt down and the ruler moved to Lérang-lérang and that came to be called Laleng Bata. La Cibu died and was also buried there. Wé Passullé and the ruler La Gauq also lived there. When the [Dutch] Company came then La Tamma moved to Amessangeng.

Anecdotal information

On the matter of the six brothers who had the title arung ennengngé, they had authority in the land [of Sawitto] because their sister became ruler. She also ruled in Sidénréng, Rappang, Sawitto and Énrékang. The grandchildren of the arung ennengngé had the title ulu anangngé and were also called liseqna Laleng Bata (which means, the contents of Laleng Bata).85 Their judgement was always taken when people wanted to appoint an aqdatuang, and this continues today. This is also the case when appointing a kadi.86

Statement by the hS’s writer

If we consider that from the past until today there have been many people who acknowledge themselves as royalty, and their noble descendants are still present today. Their marriages and deaths must be arranged by a kadi, regardless of where they live. There are some who live in Langa, in Jampué, in Benteng and other places. A sign of them is that on the first Thursday evening of each month they burn torches on the stairs [of their houses].87

Historical Gossip

When an aqdatuang died it was customary to keep the corpse for 100 days, during which time rituals were carried out. Meanwhile, the Paqbaté-baté, the arung Pénrang, arung Jampué, arung Langa and the arung Tiroang, would reach a consensus [on appointing a new aqdatuang] and the to ri Laleng Bata accepted their judgement.88 Today, who knows who will make any judgement for the people of Laleng Bata as it is no longer certain who will be called.89


When a ruler died and was buried, and his grave had been filled with earth, then the Arung Tiroang would stand in the middle and inform the people who would become [the new] ruler [but he] was often replaced by the kadi [in this role].

Tradition from a manuscript source

I also read in lontaraq from Langa: “The people of former times said, if you inaugurate an aqdatuang of Sawitto who is not descended from one of matinroé ri Mala’s children then that is wrong. Even if [they are] only part person and part wood those [descended from matinroé ri Mala) can make the people of Sawitto prosper, make the vegetation grow, and see what is good. So it is only the descendants of matinroé ri Mala who can become ruler. Even if you seek [a] good [ruler] in all places below the sky [you will find none as good] as the descendants of matinroé ri Mala. It is they who you should take [as ruler].”

ORALITY, WRITING, SOURCES AND HISTORY IN THE HIKAJAT SAWITTO

The hS presents an account of the past based mainly upon what the creator was told by the matoa of Depang and Uwaq Dadi. Written sources containing information about Sawitto are mentioned a number of times, and on one occasion the chronicles (referred to as hikajat) of Gowa and Wajoq are cited as sources for information on the early 17th-century wars of Islamisation. Despite the availability of written sources, some of which the writer states he has read, it is the oral data that is most copious and appears to take preference, while the written sources appear supplementary, consulted or mentioned when the oral data is insufficient. At one point, information from a manuscript owned by Andi Pawiloi that the writer indicates he has read, and would have proved correct, is ignored in favour of an oral source. This preference for first seeking information from the oral register and turning to written sources only if further material is required is common in South Sulawesi, as Koolhof (1999) has shown.

In a previous examination of the relationship between oral and written historical information, I presented a number of examples that illustrate how both oral and written material are often transmitted concurrently through the spoken word. Those people who relate such information frequently do not recall from which register it is derived. They regard such a question as unimportant, as they consider both oral and written information about the past to be a collective body of knowledge that can be called upon when needed (Druce 2009: 78–79). The relationship between the oral and written as depicted in the hS would suggest that in this example orality was the primary medium for transmitting the past. In this context it is of note that the names given for the rulers of Gowa and Talloq who converted to Islam bear no resemblance to the names written in the sources from which the information is said to be derived. These names probably become transformed over time as the story was transmitted orally, as it is unlikely that any of the hS’s informants had read either of the two chronicles but received the information orally.

The First Five Oral Traditions

Regardless of who created it and for whatever reason, the hS is a product of its time and the oral sources it presents are a window on how the past was remembered and perceived in the early 20th century. Many of these traditions appear to have been written down verbatim as there is no detectable editing, particularly the first five oral traditions presented in the text and the genealogical information that follows until the first list of rulers. Typically of South Sulawesi oral traditions about the past, they are concerned with the origins of rulers and kingdoms, relationships that establish ties and kinship links with other areas, claims relating to origin and precedence, and elite genealogies.

The order in which these traditions appear in the text, at least up to the first list of rulers, appears to be the order in which they were told, and presumably represented a basic chronological perception of the past in the minds of the informants. Perhaps it was these informants who made the rudimentary attempts to link some of these traditions when recorded for the hS, although it is possible this process took place earlier in their transmission and we cannot dismiss the possibility that the writer may have attempted to make the links himself. In my experience of collecting oral traditions in South Sulawesi, oral stories and genealogies are generally told as independent units. Some informants who can relate several independent traditions about a particular place will have a perception of their chronological order but rarely make any attempt to link them together as a continuous whole. Such a chronological order is not necessarily shared by other informants who know the traditions, while some may not be able to put them all in a sequence.

The second, fourth, and fifth traditions are familiar to me from research in the Sawitto region. The third tradition is unknown to me, in either oral or written form, and while stories linking Sawitto to the Toraja region are common, the places named in the hS are not usually mentioned. Many of the names of individuals that appear in the oral genealogical information are found in written genealogies for the Ajattappareng region; others are not and there are numerous errors, particularly in the early sections. These traditions and their functions are discussed below.

The hS’s opening tradition, which claims to tell of the first rulers of Sawitto, Sidénréng and Rappang, tells us nothing about the past and the reference to Luwuq simply serves to provide appropriate status for the unnamed siblings. The tradition’s two functions are to explain the etymology of the kingdoms names and to set out an order of precedence between them. These relationships are conveyed through the birth order of the siblings that places Sawitto before Sidénréng.90 These two kingdoms were the largest in Ajattappareng and this concern by Sawitto for its precedence over Sidénréng (which is evident in other hS traditions) suggests competition between them for leadership in the confederation. Likewise, the short fourth tradition, which is well known in the Ajattappareng region, and in several manuscripts, is concerned with an order of precedence between the kingdoms. On this occasion all five kingdoms are included with Alitta occupying the lowest level in this order, justified through a play upon its name. Most versions told outside the former territory of Sawitto contest Sawitto’s claims of precedence by stating that the eldest of the brothers is the ruler of Sidénréng (Druce 2009: 166–167).

Both of these traditions probably developed after the mid-16th century, and perhaps as late as the 19th. Written genealogies and archaeological data from the Ajattappareng region show that before the mid-16th century Suppaq was the most important of the five kingdoms and had precedence over Sidénréng (Druce 2009: 174). By the 19th century Suppaq’s importance had declined dramatically as Sidénréng took over its tributary lands and gained control over the growing port of Parepare to the south of Suppaq.

The second tradition presented in the hS, telling of the seven siblings, is still known to a few people in Sawitto. A version of this tradition was recorded in a Bugis manuscript copied in 1903 (Druce 2009: 188–192). All versions are broadly similar to the one in the hS, in that they tell of a movement from the highlands, generally the Toraja region, to Lamadimeng by seven siblings who, after initially agreeing to aid the ruler, turn on him for breaking his word. A new dynasty is then established that creates order and stability and the youngest sibling, consistently a girl, becomes ruler of Sawitto.

This Sawitto tradition presents a contrast to the numerous other South Sulawesi traditions that serve to set out the origins and appropriate status of ruling families. Most of these traditions usually tell of the arrival of a tomanurung, totompoq or high status individual from another kingdom to a populated area that has no ruler. They are then subsequently invited by the people to rule them. In the Sawitto tradition there is already a ruler and it is through conquest that the new ruling dynasty is established. Historical and archaeological data shows that between the 14th to 16th centuries some highland groups did indeed move down to the Sawitto lowlands where several multi-ethnic polities developed, and until about the early to mid-16th century Sawitto appears to have been politically fragmented (Druce 2009: 151–159, 194–198). The tradition presented in the hS appears to be linked to these events and probably dates to sometime before 1600, born from conflicts between different groups, some highlanders, for control of the fertile rice growing areas of central Sawitto.91

The third tradition that relates how a female ruler was taken to Randanan again connects Sawitto to the Toraja region, but on this occasion through the motif of the ruler’s failure to maintain the agricultural fertility of the kingdom. The idea of a ruler’s legitimacy being linked to agricultural fertility and prosperity is widespread in South Sulawesi sources.92 It is most commonly set out in traditions that tell of an agreement between the first ruler and common people, who agree to follow, obey and provide material wealth. In exchange, rulers provide prosperity, welfare and agricultural fertility. Should a ruler fail to provide these they can be deposed.93

The story of the rejection of the unnamed female ruler serves to establish kinship links between Sawitto and the Toraja region. In this story, the ruler who fails to maintain fertility and prosperity is purposefully taken to Toraja and becomes ruler of Randanan. Her two sons, presumably the result of a union with a Toraja noble, eventually become the rulers of Sawitto and Sidénréng and the new Sawitto ruler is known as “The child of the akkaqdaoang sent from Toraja.” The title of the ruler used in this tradition, akkaqdaoang, does not appear in any other oral or written sources from South Sulawesi, where the title used for Sawitto rulers is aqdatuang. However, for Sidénréng the title aqdaoang is often used in oral and written sources for pre-Islamic rulers, later changing to aqdatuang after conversion to Islam.94 It is possible that akkaqdaoang is derived from a combination of the title aqdaoang and the Bugis word akka (to “lift” or “raise”) that became combined during the transmission of the tradition.

The fifth tradition is well known in the Ajattappareng region; most oral versions are longer than the one in the hS. The tradition functions to set out the close relationship between the five kingdoms, their ruling families and the people of the respective lands. The house that is said to have been built is symbolic and represents the Ajattappareng confederation with each of its five parts signifying one of the five kingdoms. At the same time, the agreements that are said to have been made probably have historical bases. Given that the economy of this region was based on wet-rice agriculture it is not surprising that one agreement allows for mutual cooperation in relation to labour for rice cultivation, while emphasising that the people of the individual lands must remain loyal to their own ruler. While the hS tradition claims the house was built in Sawitto, when told in other parts of Ajattappareng the location changes to either Sidénréng or Suppaq, again reflecting a concern with precedence.

Genealogical Information

Oral genealogies are widespread in many former Bugis and Makasar polities today. The one attached to the tradition of the Ajattappareng house, supplemented by written sources, contains more details that one finds in twenty-first century examples95 but nevertheless highlights the fact that detailed and reliable genealogical information in South Sulawesi lies firmly in the written register.96 As Vansina (1985: 24) points out, cumulative traditions (as opposed to interpretive traditions, such as origin stories) “do not fare well in memory.” While many of the names given in the hS’s genealogy can be found in written genealogies, there are numerous omissions, mistakes and confusion with individuals placed in the wrong order. The creator attempts to rectify some omissions through consultation of a written source but the problems of identifying some individuals from posthumous names alone adds to the confusion and the written source used appears unreliable. Interestingly, the creator does not use this written source to revise the genealogy of the pre-Islamic names, where numerous errors are found.

The first two names from the pre-Islamic period to appear in the genealogy are Cellaqmata and I Jépo (correctly Gémpo), both of whom consistently appear in written genealogies and can be dated to the mid-16th century. However, a number of names and other information given for the generations that follow are difficult to reconcile with written genealogies. Some individuals also appear to have been known in the oral register by a name that is different to that of the written. These individuals can be identified through careful reading of the genealogies. An example is the confusion surrounding Cellaqmata’s successor as ruler of Sawitto. The hS’s oral version gives his name as Torijallo but Andi Pawiloi’s lontaraq states that it was La Pancai. All written Ajattappareng genealogies name La Pancai as Cellaqmata’s son and successor and inform that he was known as Témmaruling. La Pancai and Torijallo are, however, the same person: Torijallo means “the one who died in amok” and, according to written genealogies, this was how La Pancai died (yia namaté rijallo). Torijallo is never given as a posthumous name for La Pancai in any written source but it appears that this is the name he was remembered by in the oral register.

The information concerning Torijallo’s descendants is, in places, confused. While the hS is correct in stating that his daughter married To Pataka of Wajoq, her name was Wé Pasullé, not Tanrisuji. The Tanrisuji named in the hS was perhaps one of Wé Pasullé’s children.97 Wé Pasullé herself, who does not appear in the hS,98 was also the first ruler to convert to Islam and written genealogies inform us that she was known by two other names, datu Bissu and posthumously, matinroé ri mala (she who lies in a grave: an early convert to Islam who was buried rather than cremated). The male La Makkasau who the hS incorrectly tells us was the first ruler to convert to Islam was in fact Wé Pasullé’s grandson and Sawitto’s third Muslim ruler. A form of Wé Pasullé’s posthumous name appears to have been retained in this oral tradition and to have become connected to La Makkasau. The hS also states that La Makkasau was known as Petta Malaé (“the lord/lady who has a grave”).99

Gossip and Modern History

The hS also contains historical gossip and recent history. Historical gossip can be traditions in the form of hearsay that continue to be transmitted because societies find them of interest. Most are short accounts that serve no political or ideological function and are likely to be derived from actual events. One example of historical gossip from the hS is the information concerning the corpse of a deceased ruler that was formerly kept for 100 days before burial, during which time rituals were carried out. This information surely dates back to the pre-Islamic period when the corpse was placed in a wooden coffin-like structure with a tube inserted to drain off the body fluids until the bones remained, as described by the mid-16th century Portuguese trader Antonio de Pavia (Baker 2005: 78). This method continues to be practiced by some Toraja people. After decomposition, the remains would have been cremated.

Recent history related in the hS concerns the flood that destroyed Sawitto’s palace centre and the subsequent movements of the palace when La Cibu ruled in the mid-19th century. The hS also informs us several times that the River Saddang had changed its course, an event that dates to about 1890 (Druce 2009: 117–118) and which informants may have lived through. A little less reliable is some of the information concerning the war between Sawitto and Sidénréng that took place towards the end of the 18th or the beginning of the 19th century, waged by the Sidénréng ruler La Wawo. According to Mukhlis et al. (1985: 101), La Wawo was attempting to place his son, Muhammad Petta Cambangnge, on the Sawitto throne, not his half-brother, and it was Muhammad Petta Cambangnge who died in the war.

CONCLUSION

Historians who have used one or more of the four 17th-century Bugis and Makasar chronicles to write South Sulawesi’s past may be dismissive of the hS as a historical source, and even regard it as atypical. It tells us little about the expansion and development of the kingdom, and while some of the stories may be derived from historical events or situations, they are presented in a quite different form to the sober refined and edited accounts found in the chronicles that were purposefully placed in a framework based on Portuguese models. Likewise, the genealogical data is unreliable and too problematic to establish dynastic lists or chronologies. Other historians, however, will perhaps recognise the hS, or rather the sources that were used to create it, as familiar in that these sources resemble the majority Bugis and Makasar historical writings found in manuscript form and reflect oral traditions that were frozen in writing at various points in the past. Such traditions are most representative of South Sulawesi historical writing and it is conspicuous that the few long written historical compositions that date to before Indonesian independence can be traced to European influence: the Portuguese in the 17th century, the Dutch in the 18th and 19th centuries and again, in the first few decades of the 20th century, with the writing of the hS. In this context it is worth noting B. F. Matthes’ quest for a complete, full-length version of the La Galigo epic, and his frustration in finding only what he considered to be fragments (Matthes 1872: 250–251). To his 19th-century European mind, the existence of a complete version of this story, from which he believed such fragments must be derived, was a logical assumption. A complete version, however, had never existed as it is a tradition of poetic story-telling and not a single work. Matthes eventually turned to Colliq Pujié, who, at his request, duly produced twelve volumes of the La Galigo that have often been misunderstood as a complete version of this tradition.

Perhaps the striking insight that the hS provides on how the past was remembered and transmitted is that so few of the sources used in its creation were written, and that even when written sources were used they appear to have been considered less important than oral sources. This is all the more salient when we consider that writing in South Sulawesi developed about 500 years before the hS’s creation, but, despite the long history of writing, orality still prevailed as the primary medium for recalling the past. There was no watershed in the relationship between orality and writing in Bugis and Makasar society and the Great-Divide theories proposed by Goody and Watt (1968), Goody (1987), Ong (1982) and others that present orality and writing as a dichotomy appear wholly inappropriate for the region. We should, however, remain mindful of the fact that despite the major contrasts in style, structure and length between the chronicles and the more typical orally derived works, they remain the products of the Austronesian societies that produced them. As such, they collectively share fundamental Austronesian concerns about the past, namely origin, precedence, the ruling elite, and status.

APPENDIX

Hikajat Sawitto

Jang saja dengar pada Matowa Depang dan Owa’ Dadi

[page 1] Pada zaman dahoeloe kala adalah tiga toeroenan radja dari Loewoe tiga bersaudara, masing-masing mempoenjai aratoes100 hamba sahaja; radja itoe toeroenan dari padjoeng di Loewoe. Waktoe itoe di Sidénréng, di Rappang dan di Sawitto didiami manoesia djoega tetapi beloem ada radjanja. Djadilah ketiga radja berdjalan-djalan pergi ketempat itoe, alnggahlah101 di Sidénréng, bertanjalah jang tiga itoe, aapakah jang pandjang itoe.a102 Djawab orang disitoe: “Itoelah “koeli-koeli sidénréng.” “Kalau begitoe tempat ini koenamailah ‘Sidénréng,’ baiklah jang tengah menjadi radja disini.” Serta tempat itoe dinamainja Sidénréng (Koeli-koeli – kaleleng103).

Setelah itoe maka kedoeanjapoen berdjalan poela; didapatnja soengai di Rappang, sampah bertimboen si104 soengai itoe. Bertanjalah kepada orang, bapakah jang bertimboen didalam soengai itu.b105 Djawab orang disitoe: “itoelah dimanai106 ‘rappang’ dialah.” Djawa107 anak radja itu: “Djika begitoe baiklah negerimoe ia dinamai “Rappang.” Tinggallah jang boengsoe djadi radja sisitoe.108 Jang soeloeng itoe pergilah kebarat; sampailah keseboeah tanah, didapatlah ia soeatoe pohon jang besar. Bertanjalah ia kepada orang-orang, cpohon apakah itoe.c109 Djawab orang jang ada ditempat itoe: “Itoelah bernama ‘sawitto’.” Maka iapoen singgallah110 disitoe serta negeri itoe dinamainjalah “Sawitto.” Maka djadilah tiga bersaoedara itoepoen djadilah radja di Sawitto, Sidénréng dan Rappang.


Pada waktoe itoe, orang Pallataoeng,111 orang Anak Banoea, pendeknja orang disebelah barat Sa’dang (Sa’dang waktoe itoe djalannja lain) artinja negeri-negeri jang disebelah barat soengai, tiada hendak menoeroet perintahnja.

Pada masa itoe adalah timboel (tiahoel112) dihoeloe soengai (Sa’dang) seorang lelaki. Cabarnja (Chaharaja113) radja di Sangalla’ bermimpi ada pada soeatoe hari kelihatan sepotong (saparanjang) [page 2] pettoeng114 (bamboe) mengalir keoedik, aroeng Sangalla’ toeroenlah kesoengai, dilihatnjalah tellang115 itoe, laloe dgaoe’ datoed116 semoea diboenjikan, dibawanja ke istana. Sampai anak laki-laki, maka diambilkannjalah eitoe soesoee117 doea kali sembilan.

Tiada berapa hari kemoedian bermimpi poela isterri118 radja Sangalla’, ada orang berbitjara dengan dia katanja: “Esok hari kamoe berdjoempa seboeah boesah (boelah119) air mengalir keoedik, ambillah boesah air itoe bawa keistana. “Pada keesokan harinja isreri120 radja itoe pergilah kesoengai, didapatnjalah boesah air itoe, dibawanjalah keistana, dengan tjara kehormatan. Setelah itoe boesah air itoe dibelahkan, keloearlah seorang anak perempoean, laloe ditjaharikan djoega doea kali sembilan iboe soesoe.

Setelah soedah besarlah kedoeanja jang lalaki bolehlah beristeri dan jang perempoean bolehlah bersoeami, maka kedoeanja dinikahkanlah (tjara dahoeloe).

Atas perkawinan ini terdjadilah 8 anak, jang soeloeng dan jang boengsoe perempoean. Maka jang soeloenglah bersoeami di oeloe Sa’dang, ialah djadi neneknja radja di Enrekang dan Aroeng Batoelappa.

Berkatalah Tomanoeroeng itoe: “Anak kita jang soeloeng itoe adalah tempatnya, anak kita jang toedjoeh itoe kemanalah perginja, dinamalah kita simpan?” Oedjar jang lai-laki itoe: “Adalah negeri disebelah sebelah selatan tanah ini bernama Sawitto, baiklah kita soeroeh ketoedjoenja pergi kesitoe. Ada seboeah kampoeng namanja Lamadingeng, baiklah soeroeh kesitoe, disitoelah ia soeroeh berkebun.” Maka ketoedjoehnja pergilah ke Lamadingeng. Ia bertemanlah teboe, keladi, pisang dan lain-lain.

Pada soeatoe hari pergilah kepasar mendjual teboenja, maka disanalah ia bertjakap-tjakap dengan hamba radja, katanja: Saban hari kami berperang sadja, habis Malimpong Talabangi lagi jang melawan. Kata orang itoe121: “Kalau radja akan anoegarahkan122 kepada kami berang123 jang kami ingin, kita sanggoep akan melawan moesoeh radja itoe.” Maka tiba-tiba pada [page 3] soeatoe hari ia dilihat radja. Maka kata radja: “Siapakah orang mendjoeal teboe itoe, lain benar roepanja.” Kata orang: “Orang itoe asal dari goenoeng, dia ada tinggal di Lamadingeng berkeboen, toeankoe; ia terlaloe sombong mengakoe melawan moesoe124 toeankoe.” Radja itoe soeroeh panggil orang itoe nail125 leistana.126 Setelah orang itoe sampai keistana, maka radjapoen bertjakap-tjakap dengan dia sehingga ia mentjeritakan “Adapoen orang Palleteang itoe tidak boleh koetoendoekkan, ia tidak maoe toeroet perintahkoe.” Djawabnja: “Kami sanggoep menoendoekkan orang Palleteang itoe sampai ohidmat127 kepada radja.” “Baiklah,” kata radja. “Kalau engkau boleh menaloekkan128 orang Palleteang129 itoe, engkau koeberi pangkat di Sawitto ono,130 serta “elo’moe koewa adamoe tongeng ritanae ri Sawitto” (artinja kehendakmoe berlakoe perkataanmoe jang bensar131).”

Setelah itoe maka toeroenlah kepasar lagi orang itoe,132 laloe teboenja diberikan sadja kepada orang lain, laloe poelang keroemahnja. Sampai keroemahnja ia tjeriterkan kepada saudaranja, katanja: “Tjelaka kita ini, kita disoeroeh radja akan memerangi orang jang enggan toeroet perintahnja.” Kata saudaranja: “Baiklah, boekanlah kita poenja emak-bapak memang asal orang dari kajangan?” Pendeknja ia bersediahlah tiga bersaudara berperang dengan Palleteang;133 Palleteang itoepoen dialahkannja, demikian djoega Lampangeng, Boeloe dan Salo, laloe ia kembali keroemahnja. Tiga yang lain poela pergi memerangi Poso’ (Peso’134), Boeloe,135 Sekkang dan Boea, laloe kembali keroemahnja. Jang lain poela pergi memerangi Madallo, Paria, Tjempa dan Tampia laloe kembali keroemahnja. Tiga jang lain lagi mengalahkan Padangkalawa, Ka’ba dan Poennia, maka djadilah semoa dialahkannja.

Setelah itoe ditoenggoehnjalah kasihan radja, tiada djoega datang. Djika radja sedang doedoek didjendala menindjau maka laloe anak manoeroeng itoe, ia toetoep djendelanja itoe. Setelah lamalah ia me [page 4] noenggoe pembalasan radja seperti soedah didjandjikan itoe maka tiada djoega dipenoehinja, pergilah mengadjak orang Palletenng136 akan membalas hati djahat radja itoe. Maka djadilah perang Sawitto dengan orang Palleteang dan anak manoeroeng itoe. Radjapoen larilah pergi ke Belokka. Maka anak manoeroeng itoe moefakatlah dengan lain-lain orang mengangkat anaknja manoeroeng itoe jang perempoean itoe mendjadi radja, serta saudaranja jang lain itoe bergelar faroeng ennengngef137; ia berkoeasalah di Sawitto, Sidénréng, Rappang karena diwaktoe itoe tidak ada djoega radjanja.

Kepala Sempang berkata: “Ketika radja diperangi oleh orang Palleteang dengan anak manoeroeng itoe pergilah ke Rappang dia disoedoel138 kesitoe, bersama saudaranja lari ke Sidénréng, disanapoen ia disoesoel hingga lari ketiganja pergi Loewoe kembali.139

Entah berapa lamanja radja perempoen itoe kawin dengan radja Loewoe maka mendapat anak seorang bergelar Lamattanawa(e)li: ialah mendjadi radja di Sawitto, Rappang dan Sidénréng serta bergelar “Akka’daoangnge.” Adapoen Lamattanawa(e)li ini ada anaknja seorang perempoean, ialah diperisterikan oleh Aroeng Oedjoeng di Soppeng; ialah jang menggantikan ajahnja djadi Akkadaoang di Sawitto, Rappang dan di Sidénréng.

Pada waktoe dia djadi Akka’daoang di Sawitto itoe maka padi tidak djadi; segala boeah-boeahhanpoen140 tidak berboeah. Maka moefakatlah orang Sawitto, Rappang dan Sidénréng hendak menoeroenkan radjanja; diboeatnja oesoengan laloe dioesoengnja ketanah Toradja dinegeri jang bernama Randanan; ia letakkan ditengah-tengah padang, maka ia tinggalkan disitoe. Orang Randananpoen memoengoet radja itoe serta didjadikan radjanja karena ia g“ma’dara takkoe”g141.

Orang Sawitto kembalilah ke Sawitto; habislah tanaman djadi kering, binatang poen habislah mati, hanja di Rappang ada kelihatan daoen jang hidjau. Soesahlah hati orang Sawitto.

[page 5] Tiada berapa lamanja terdengarlah oleh orang Sawitto bahwa radja jang soedah dia bawa itoe ke Toradja ada melahirkan doea orang anak lelaki, jang soeloeng bernama Lepasalongi, jang boengsoe bernama Lamattambero. Pergilah orang Sawitto dan orang Sidénréng ketanah Toradja akan mentjari Akka’daoang itoe, maka didapatinjalah di Randanan. Maka dipintanjalah142 anaknja itoe akan didjadikan radja di Sawitto dan di Sidénréng. Ketika anaknja itoe diminta ia tidak berikan, ia tinggalkan Randanan laloe pergi ke Makale. Orang Sawitto dan orang Sidénréng poen kembalilah. Entah berapa lamanja kembali poela orang Sawitto dengan orang Sidénréng ke Tana Toradja akan minta kedoea anak itoe soepaja didjadikan radja. Sahoet iboenja: “Hai kamoe orang Sawitto dan orang Sidénréng, bahwa antara kamoe itoe tentoe ada djoega jang mempoenjai anak doe143; soekahkah joega kamoe ditjeraikan dengan anakmoa itoe? Baiklah kamoe poelang sadja kenegerimoe.” Orang Sawitto dan orang Sidénréng kembalinja kenegerinja.

Tiada berapa lama kemoedian daripada itoe orang Sawitto dengan orang Sidénréng bermoefakat lagi akan pergi ke Randanan; dibawanja djoega banjak orang perempoean pergi ke Randanan lagi. Setelah mereka itoe sampai ke Randanan, maka bekau?144 Akkta’daoangnge berkata: “Baiklah kembali sadja kamu sekalian, djika ditakdirkan dewata sadja melihat negerimoe, niatjaja145 sajapoen ada joega kesitoe.” Setelah itoe orang Sawitto dan orang Sidénréng kembalilah menoenggoe-noenggoe datangnja radja itoe.

Entah berapa lama, ia kirimkanlah anaknja kedoeanja, jang soeloeng jang bernama Lapasalong ia diradjakan di Sawitto serta jang boengsoe jang bernama Lammattambero ialah djadi radja di Sidénréng. Maka orang banjak bertanjalah nama sendirinja, siapakah jang didjadikan radja itoe. Maka djawab orang: “Ana’namoea Akka’daoangnge na’de atoeang pole ri Toradja,” artinja “anaknja djoega Akka’daoangnge dikirimkan dari Toradja.” Dari sebab itoelah roemahnja dinamai “sao-radja” serta dia sendiri moelai waktoe itoe diseboet “Toria’deatoeangngeeanja, kemoedian ber [page 6] gelar “A’deatoeangnge.”

Itoelah waktoe bermoela radja di Sidénréng dan Sawitto bergelar “A’deatoeng.”

Kemoedian daripada itoe, berpesan bekas Akka’daoangnge itoe kepada anaknja: “kalau kamoe hendak mentjahari familimoe ke Toradja, engkau ke Randanan, ke Makale dank e146 Batoe sadja, dan kalau engkau lahirkan anak maka seorang lelaki jang lain perempoean engkau kawinkan”. Kemoedian jang di Sidénréng itoe melahirkan seorang lelaki, dan jang di Sawitto itoe melahirkan perempoean. Djadilah dikawinkan.

Daripada perkawinan ini djadilah empat anak laki-laki. Jang soeloeng djadi radja di Sawitto adiknja mendjadi radja di Sidénréng, adiknja lagi djadi radja di Rappang serta jang boengsoe djadi radja di Soeppa.

Kemoedian beranak lagi seorang lelaki, tidak ada tanah jang akan diperintahnja. Tiada lama kemoedian daripada itoe adalah negeri dikaki goenoeng jang bernama “Pa’bola batoewe,” ditaroehlah anak jang kemoedian djadi itoe mendjadi raja disitoe. Dimanailah “Petta Pa’bola batoewe.” Entah berapa lama datanglah radja Soeppa kepada kakaknja laloe bertanja: “Apa kerdja adik kita (anritta147): Sahoet radja “Apa jang akan dikerdjakan, pada hal dia seorang anak jang moeda sekali.” “Kalau begitu baiklah negeri itoe kita seboet ‘Alitta’ (arintta).”148

Setelah itoe radja memboeatlah roemah di Sawitto lima roeang masing-masing roeang adalah biliknja, tempo-tempo adalah berkoempal lima saudara itoe di Sawitto disanalah ia tinggal, dan disanalah ia berdjandji lima bersaudara:

“Temma’bola sielle’ (artinja: berroemah149 tidak berantara), sioema(n) siliweng (artinya: boleh bersawah didaerahnja jang lain), tessikadja lempong-lempong (artinja: tidak boleh menangkap ikan didalam tempat ikannja masing-masing), wesse ase mappamasa (artinja: masing-masing ra’jat berbakti kepada radjanja sendiri).”

Maka jang djadi radja di Sawitto otoe150 mendjadi [page 7] kan anak doea orang, seorang lelaki dan seorang perempoean, jang lelaki bernama Tjella’mata yang perempoen bernama I-Djepo; si Djepo ini kawin dengan anak Adeatoeang di Sidénréng bernama Baso’Massepe. Si Tjella’mata djadi radja di Sawitto, dia beranak lagi bernama Toridjallo (Matinrowe ri Maro?151).


152“Di dalam lontara pabitjara Andi Pawiloi ada “saja batja bahwa seorang Datoe di Soeppa memper-“toenangan anaknja jang bernama Lampa’weloe153 maka “tidak didjadikan karena Adeatoeang di Sawitto hen-”dak mengawinkan Latjella’mata itoe dengan Lampe’weoela maka djadilah ragja154 Gowa Toenipalangga sangat marah maka djadi perang antara Sawitto dengan Gowa; toedjoeh kali Gowa mendatangi Sawitto baroe dialakkannja, maka diambillah Lampe’weloea (different spelling) itoe oleh radja Gowa dibawanja ke Gowa disiksa kemoedian Lapantjai didjadikan radja di Sawitto.

Siapa Lapantjai itoe tidak diseboetkan, berangkali Latjella’mata djoega.

Toridjallo itoelah beristerikan anak Adeatoeang Sidénréng jang bernama Tanroele’. Toridjallo itoelah beranak seorang perempoean bernama Tanrisoedj, ialah diperisterikan Tjakkaridi di Wadjo jang bernama Topatakka. Tanrisoedji itoepoen djadi Adeatoeang di Sawitto dan ia datoe poela di Soeppa, ialah empat anaknja, doea perempoean dan doea laki-laki. Jang laki-lakilah, jang soeloeng bernama Lamakkasaoe jang kemoedian djadi Adeatoeang di Sawitto, dan jang perempoean yang bernama Daeng Seo ialah djadi radja di Patombong Makoering (kemoedian dinamai Langa) serta jang lelaki jang lain ialah bernama Lapatombongi Datoe di Soeppa. Lamakkassoe155 Datoe di Sawitto, ia djoega bernama Petta Malae. Ialah bermoela memeloek igama156 (SM) Islam. Datoek ri Bandand157 jang memasoekkan Islam.

Didalam hikayat Gowa dan Wadjo ada terseboet bahwa ketika radja Tallo I Mallingkeang Dg. Mennjonri’, bersama saudaranja radja Gowa I Mangarrangi Dg. Mhara’bia pada tahoen 1605 masoek igama Islam, maka ia mengembangkan igama Islam itoe; pertama-tama di [page 8] serangnja Sawitto dan Soeppa (jang waktoe itoe soedah memaloek igama Christen) dan dialahkan soepaja gampang mengalahkan Sidénréng. Kemoedian Sidénréng, laoe Soppeng, Kemoedian Wadjo achirnja Bone. Ialah disebut dalam bahasa Bugis “moesoe’ sellengnge.”

Lamakkasaoe itoe beristeri di Ganra anaknja pattepoeang; Pattepoeang ini anak radja Gowa jang djadi karena kawin dengan anak aroeng oedjoeng jang bernama Imaria. Ialah melahirkan doea orang anak, seorang laki-laki bernama Latanripeppang dan seorang perempoean bernama Besse Ganra. Latenripeppanglah mengganti bapanja djadi radja di Sawitto (nama matinja bernama Matinrowe ri Masigi’na).

Ketika Matinrowe ri Masigi’na meninggal doenia, berperanglah Sawitto dengan Sidénréng, sebab Adeatoeang Sidénréng hendak mendjadi radja di Sawitto, orang Sawitto hendak mengankat kemanakan Malae, jang pada waktoe itoe radja moeda di Soeppa. Jang disoeroeh oleh Adeatoeang Sidénréng memerangi Sawitto itoe saudara (boekan saudara kandoengnja) yang bernama Lakangkong, ia mato158 didalam peperangan, maka ia dikoeboerkan dekat Malae djoega. Ia berdjandji memberikan keradjaan djika ia pangga159 kepala Lakoeneng.

Ketika Lakoeneng meninggal doenia, ia diganti oleh anaknja jang bernama Andi Tanoennoe’ isteri Lawawo, ialah beranakkan perempuan jang bernama Andi Tanri dan Andi Makkoeli. Ketika Andi Tanoennoe’ meninggal dunia digantilah oleh Latjiboe, saudara lelaki Andi Tjanoennoe’. Latjiboe beristerikan Andi Mario, orang Soppeng boekan anak mattole,160 kemoedian ia peristerikan lagi anak gahara dari Aroeng Paso, ialah jang beranakkan Andi Aengngang. Andi Mario ialah iboe dati161 Wepassoelle isteri Lagaoe. Ketika Latjiboe meninggal ia diganti oleh Andi Passoelle, boekannja anak sengeng162 tetapi ia rapat di Sawitto, serta ia dipandang bakal palorong welareng pattbili(l) raoekkadjoe (bakal mentjahatikan163 kebaikan Sawitto), dari sebab itoe maka pa’bate-bate, [page 9] jaitoe Langa, Djampoee, Penrang dan Tiroang, moefakat denngan164 orang Lalengbata mengankat dia djadi radja. Ketika We Passoelle meninggal maka Lagaoe mendjadi gentinja165 (soeaminja) ialah beranakkan Latamma’ djah Soellewatang Sawitto sekarang, dengan Andi Baeda radja jang sekarang ini. Ketika Latamma’ meninggal Andi Saeda166 didjadikan radja djanda Adatoeang Sidénréng Lasadapotto’.

Menoeroet keterangan jang terseboet diatas ini njatalah jang bertoeroet-toeroet djadi radja di Sawitto itoe ialah:



	1.
	Seorang bangsawan dari Loewoe



	2.
	Anak manoeroeng



	3.
	Lamattanawali (Akkadsoangnge)



	4.
	Anak perempoean Lamattanawali



	5.
	Lapasolongi (Adeatoeang)



	6.
	Anak Lapaselongi



	7.
	Latjella mata



	8.
	Toridjallo’ (Marinrowe ri Tamanroli)



	9.
	Tanrisoedji



	10.
	Lamakkasaoe’ (Malae) moelai masoek Islam



	11.
	Latanripeppang



	12.
	Lakoeneng



	13.
	Andi Tjanoennoe’
	} – laki bini



	14.
	Lawawo
	} – laki bini



	15.
	Latjiboe



	16.
	We Passoelle
	} – (boekan anak sengeng)



	17.
	Lagaoe
	} – laki bini



	18.
	Andi Baeda.




Didalam lonrara Oewa Dadi’ ada terseboet bahwa Matinrowe ri Malae (Lapataoe) diganti oleh Matinrowe ri Sawitto, baharoe Matinrowe ri Masigi’na, bahroe Matinrowe ri Salemo, Latoradja, Matinrowe ri Pariamanganna jang bernama Latjella, Ladokkojang djoega bernama Lamappa, Wetjide’, Lapakke’, baroe Lawowo kemoedian Lakoeneng.

Djadi pada hemat saja jang mengganti Petta Malae jaitoe:

 

11. Labatowa Matinrowe ri Sawitto [page 10]

12. Latanritappoe Marinrowe ri Masigi’na

13. Matinrowe ri Salemo

14. Latoradjang

15. Marinrowe ri Parimanganna

16. Lamappa’

17. Wetjide (barangkali ini bernama Andi Tjanoennoe’)

18. Lawawo

19. Lapkke

20. Lakoeneng

21. Latjiboe

22. Wepassoelle

23. Lagaoe

24. Latamma

25. Andi Baeda

26. Sensi Radda [hand written] Arung Rappeng [written in Bugis script]

Barangkali diatas Petta Malae ada lagi A’daetoeang jang tidak diseboet namanja didalam hikayat ini.

Petta Malae itoe amat besar koeasanja, ia banjak kali kawin di Mandar, ia kawin dengan anaknja Maradia Balannipa, dia kawin dengan djoega dengan anaknja Maradia Tjenrana. Perintahnja sampai ke Talle (Noord-Wadjo).

Segala radja-radja di Sawitto selaloe tinggal didalam Laleng-bata, hingga katjiboe167 djadi radja, karena Laleng-baata168 itoe pada soeatoe masa kebandjiran, semoeanja sebba169 roesak. Karena soenggai Sadang waktoe itoe masih jalan di Sawitto. Pada waktoe itoe Laleng-bata habis djadi soenggai, maka radjapoen pindahlah ke Tjerowali, di Tjerowali didirikan mesdjid maka djadilah di Tjerowali diseboet Laleng-bata. Entah berapa lamanja istana itoepoen terbakar, pindahlah radja pada kampoeng Lerang-Lerang, disitoepoen dinamai Laleng-bata djoega. Latjiboe ada meninggal disitoe dan dikoeboerkan disitoe djoega. We Pasoelle dan radja Lagaoe masih tinggal disitoe djoega. Latamma ketika kompani datang baharoe berpindah ke Amessangeng.

[page 11] Dari hal keenam saudara itoe bergelarlah “aroeng ennengnge”170 ia koeasa didalam negeri sebab saudaranja djadi radja, ia koeasa poela di Sidénréng, Rappang, Sawitto dan Enrekang. Anak tjoetjoe “aroeng ennengnge” itoe bergelar “oeloe anangnge,”171 dan ialah djoega dinamai “lise’na laleng-bata” (artinja isinja Laleng-bata). Ia selaloe diambil timbanganja kalau orang hendak mengambil Aeatoeang,172 sampai sekarang ini. Demikian djoega mengambil kali.

Djika dipikir dari dahoeloe sampai sekarang berapa banjak orang jang mengakoe dirinja orang ri Laleng-bata, sebab toeroenan itoe moelia adanja. Nikah dan matinja mereka itoe haroes dioeroes oleh kali, walaupeon ia tinggal dimana, karena adalah jang tinggal di Langa, di Djampoee, di Benteng dan lain-lainnja.

Soeatoe tanda bagi mereka itoe, tiap-tiap malam Djoemat pertama dari tiap-tiap boelan, dibakarnja soeloeh pada tangganja.

Apabila A’deatoeang meninggal biasa disimpan mejatnya 100 hari, selamanja diboeat oepatjara disitoe. Maka sementara itoe doedoeklah pa’bate-bate itoe moefakat, jaitoe Aroeng Penrang, Aroeng Djampoee, Arowng Langa dan Aroeng Tiroang dan diambil timbamgan tori173 Lalengbata itoe. Sekarang soedah kiranja mengambil timbangan orang ri Lalengbata itoe, karena tidak tentoe lagi siapakah jang akan dipanggil.

Apabila radja jang meninggal itoe moedah dikoeboerkan, dan koeboernja ditimboen dengan tanah, setelah bertengah berdiri Aroeng Tiroang memberi chabar (chahar) kepada ra’jat bahwa sipoelanlah (Probably pulan=fulan sifulan=so and so) mendjadi radja, biasa diganti oleh kali.

Saja membatja poela dalam lontar dari Langa: “Makkedatopi toriolowe narekko tto’doko A’datoeang ri Sawitto natania welarenna eppona Matinrowe ri Mala, selaitoe to’do’moe, namaoe nasipolomoea taoe nasepolo adjoe, naia maka pa’daoengngi raoekkadjoenna to Sawitto palorongngi walarenna paitaiwi detjeng, [page 12] nawelarennamoea Matinroe ri Mala, to’do’nisa aroeng, namaoe risaliweng langi moelolongeng maka ppedetjongiekko nawelerennamoen Matinrowe ri Mala toedjoe moeitoe aralammoe …”

Artinja: “Kata orang dahoeloe kala djika engkau mengangkat A’datoeang di Sawitto maka boekan toeroenan anak tjoetjoe dari Matinrowe ri Mala, salah itoe, walaupoen hanja sepotong orang dan sepotong kajoem174 maka ia boleh mendjadiakn berdaoen orang Sawitto, dan mendjadikan mendjalar welarengnja serta, melihat kebaikannja, maka toeroenannja sadja Marinrowe ri Mala, djadiakn radja. Meskipoen diloear mangit engkau dapat jang boleh mentjarikan kebaikan maka toeroenan Matinrowe ri Mala benar itoe djoega pengambilmoe…”

ENDNOTES
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1      I would like to thank Ian Caldwell for his helpful criticisms and informative comments on earlier drafts of this paper. Muhlis Hadrawi corrected several of my errors in the transcription of Bugis sentences.

2      Makasar (with one “s”) refers to the ethnic group of that name and their language; Makassar refers to the historical kingdom and the capital of South Sulawesi, formerly Ujung Pandang.

3      Other genres of writing about the past that lie outside the scope of this article are royal diaries that were kept by rulers and high officials from the 17th century, and historical poems dating from the 17th century, such as toloq (Bugis) and sinriliq (Makasar). The word matoa is Bugis and means headman.

4      The hS is the second manuscript of microfilm roll 2, as set out in the catalogue compiled by Paeni et al. (2003).

5      This orthography was first published in 1901 and based on Dutch spelling conventions. This system was revised in 1947 and again in 1972 (Sneddon 2003: 91, 116, 128). One notable divergence to the Van Ophuijsen system in the hS is the absence of a diactritic over the schwa vowel “e,” perhaps because the text was typed.

6      The four other kingdoms are Sidénréng, Suppaq, Rappang and Alitta.

7      Most codices are in the form of bound European books of generally 200 or 300 pages in length.

8      A chronicle is defined as a chronological account of past events that took place under successive rulers. Only a small number of South Sulawesi works about the past fit such a description and are discussed below.

9      Some of these attoriolong and patturioloang texts can be as short as two or three lines, while a few can reach ten pages or more in length.

10    Indonesian, English or Dutch translations of these chronicles can be found in the following: Gowa (Wolhoff and Abdurrahim 1959; Cummings 2007), Talloq (Rahim and Borahima 1975; Cummings 2007), Wajoq (Noorduyn 1955) and Boné (Macknight and Mukhlis n.d.).

11    Genealogies are discussed in detail by Caldwell and Wellen in the following paper.

12    By comparison, the various copies of the 17th century chronicles rarely exceed 20 pages.


13    The writer is said to have been La Sangajo Puanna La Sengngeng, who undertook the task by order of La Mappajung Puanna Salowong, the ruler of Wajoq from 1764 until 1767 (Zainal Abidin 1985: 32–33).

14    In this context it is noteworthy that Matthes makes no mention of such a work.

15    Abdurrazak Dg. Patunru (1983: 8–12) mentions five different Wajoq origin traditions.

16    She was also known as Retna Kencana and her title was Arung Pancana Toa.

17    A copy of this work was later published in the Bugis script by Niemann (1883), which has been translated into Indonesian on two occasions: Musa et al. (1990) and Gising (2002).

18    By comparison, the lontaraq Simprusia from Luwuq opens with the words “May [my] mouth be torn open, may [my] tongue be torn out, may my head be split open [should] I cause offense]; may I not swell for setting out in order the descendants of the great ones” (Caldwell 1988: 42).

19    Recent work on the South Sulawesi Tributary and Domain Lists suggests that many boundaries had been set out shortly after the Makassar Wars in the late 17th century and changed little in later years (Druce 2014).

20    I am under the impression that Haji Paewa had created much of his work in the 1970s, which also included a number of genealogies, the early sections of which are highly unreliable (see Druce 2009: 169–173).

21    A comparison between the earlier versions of these traditions and those collected by Haji Paewa appears in Druce (2009: 81–90).

22    I met Haji Paewa in 2001 but he was too ill to hold any meaningful conversation.

23    Two related versions of this work are known (Caldwell 1988: 140–148; Druce 1999). Here I focus here on the longer version (Druce 1999).

24    Examples of such glosses are “At the time of the seven arung (lords) who first opened Sidénréng” and “These are also the words that were spoken by the people who first opened the land of Sidénréng.”

25    Her name is also the last to appear on a list of Sawitto rulers presented by the writer. Later, a handwritten name was added to this list, presumably by whoever inherited the manuscript.

26    A few of Cense’s surviving papers are held by the Koninklijk Instituut voor Taal-, Land- en Volkenkunde in the University of Leiden library.

27    An annotated reproduction of the original unedited text is presented in the appendix.

28    Pajung (umbrella) was the title of the paramount ruler of Luwuq.

29    A female nocturnal long-tailed cuckoo (Eudynamys orientalis).

30    The reply appears to be from the elder sibling, who later becomes ruler of Sawitto.

31    An unconvincing explanation of the etymology of the name Sidénréng derived from kalelleng, “dark.”

32    The claim here is that Rappang is derived from the word reppang/rappang: debris, such as branches and twigs, washed away that have piled up. A possible alternative is that the word may be derived from reppaq, which means broken (Matthes 1874: 491), and that the river was piled with broken objects.

33    A well-known etymology of the name Sawitto.

34    An addition that recalls a memory of when the course of the river Saddang was different than today.


35    The latter part of this sentence is vague and the translation represents my interpretation.

36    A being from the Upperworld sent to rule over common people. Here tomanurung refers to the parents of the eight children and serves to make known they are of divine origin. The mother’s association with water foam suggests a totompoq, one who ascends from the Underworld. Both are later referred to as (to)manurung.

37    This presumably is the sister, who would have gone to the market to sell produce.

38    It is not clear here whether the tradition is referring to the servant of the ruler or someone else.

39    With the exception of Cempa, all the lands named as defeated by the siblings are listed as directly ruled in Sawitto’s tributary and domain list and formed the core of the kingdom.

40    The six lords.

41    The title is unknown from other oral and written sources and is discussed in a later section.

42    From padang, the common area found in most villages.

43    The concept of white-blood is found among all South Sulawesi language group speakers.

44    This section appears refers to the brother who became ruler of Sawitto.

45    Saoraja (palace); toriaqdatuangng (the one who was sent); aqdatuang (title for Sawitto rulers used in most oral and written sources).

46    Petta, lord.

47    An etymology of the name Alitta, which the tradition claims is derived from anritt (“our younger sibling”).

48    The literal meaning of wessé asé mappammasaq is “we germinate our own rice ourselves.” The translation given by the hS’s creator supplies the correct meaning of the metaphor.

49    Most written and oral sources place the male pronounal gender indicator “La” before Celaqmata, as it appears in a later section, and the female pronounal gender indictor “Wé” before the name of his sister. For females “I” or “É” is often substituted for “Wé” in many Bugis oral and written sources, a matter of style and local variation. The name Jépo is usually rendered as Gémpo in most written genealogies but occurrences of Gimpo and Jémpo are also found.

50    Massépé is an iron-working village in Sidénréng. “Basoq” means crown prince.

51    “Matinroé ri Maroli?”: The last two letters of the original text are marked and cannot be read clearly. In the list of rulers presented later the name Torijallo is followed by the posthumous name matinroé ri Tamanroli.

52    Lontaraq are indigenous writings in the Bugis script.

53    An explanation of who she was betrothed to is missing from the text. The story becomes clear below.

54    The word cakkaridi refers to a title associated with Wajoq. Matthes’ (1874: 419) spelling is cakoridi while in most written genealogies from the Ajattappareng region the spelling is cakkuridi.

55    This additional information is probably wrong. Makuring and Patombong are not a single place but two separate villages that formed the domain of Langa, a tributary of Sawitto. Large quantities of ceramics have been found in Makuring suggesting it may have been where Langa’s rulers lived (see Druce 2009: 126–127, 256–257).

56    The title datu (ruler) was used by the rulers of Suppaq and several other kingdoms. La Patombongi does not appear in any in any oral or written genealogies from the Ajattappareng region as a datu of Suppaq or otherwise.

57    Again the information is wrong. Ajattappareng genealogies and other sources are consistent in stating that the first ruler to convert to Islam was Wé Passullé. I address this issue below.

58    Datuk (sometimes Datok) ri Bandang was one of three Islamic teachers credited with bringing Islam to South Sulawesi.

59    The rulers of Gowa and Talloq named here are unknown and bear no resemblance to those who first converted to Islam. For Gowa this was Sultan Ala’uddin, posthumously known as Tumamenang ri Gaukanna, for Talloq, it was Karaeng Matoaya, also known as Sultan Abdullah and posthumously as Tumamenang ri Agamana. The short account that follows is, however, broadly correct.

60    This is an interesting addition. The rulers of Suppaq, and perhaps Sawitto, converted to Catholicism in the mid-16th century, as recorded in Portuguese sources (Mills 1930: 55–56; Jacobs 1966, Baker 2005; Druce 2009: 238–240). It is impossible to know whether the addition was made by the hS’s creator or the informants and whether it reflects a memory of this conversion, or was simply information conveyed by a Dutch official, such as Cense. I have been informed orally by people in the Ajattappareng region that Suppaq’s rulers once converted to Christianity; my assumption was that this claim originated in modern printed sources (for example, Pelras’ 1983 publication in Indonesian) that were fed into the oral register.

61    Musuq sellengngé: “the wars of Islamisation.”

62    According to Matthes (1874: 234) besséq is a title of princesses.

63    “He who sleeps in the mosque.” This posthumous name is usually associated with an 18th century Sawitto ruler called La Kunneng, who appears below. His grave can still be found outside the remains of a mosque in Sawitto’s former palace centre (Druce 2009: 125).

64    “Andi” is a Bugis title. Today it is universally applied to all Bugis who are descended from the former ruling elite, regardless of rank.

65    In written genealogies the name of La Cibu’s sister is Wé Cindéq. The name Tanunnuq does not appear in these genealogies.

66    The anaq mattola were the children of highest rank and those who could succeed as rulers.

67    This is the Wé Pasullé above.

68    Anaq sengeng: of pure royal blood.

69    The literal meaning of palorong wélareng patjolli raukkaju is “to make the vegetation creep and trees sprout leaves.”

70    Most sources use the term Eppa baté-baté (the four flags) instead of Paqbaté-baté (the flag holders). The Eppa baté-baté were the four most important tributaries of Sawitto. According to traditions collected by Van Braam Morris (1892: 214), the Eppa baté-baté tributaries were Rangaméa, Tiroang, Langa and Loloang. The inclusion of Jampué and Pénrang at the expense of Rangaméa and Tiroang appears a recent change, perhaps related to Rangaméa and Loloang losing some strategic importance when the river Saddang changed its course in the late 19th century. Both lands were abandoned some time before Indonesian independence (Druce 2009: 103, 126). Laleng Bata refers to Sawitto’s palace centre.

71    Some written genealogies have Wé Béda, most have Wé Baéda.

72    There are a number of problems and inaccuracies with the genealogical list presented below. I discuss some of the problems following the translation.

73    Most written genealogies indicate this ruler was female, not male, and her full name was Wé Timeng Petta Battoaé.

74    Not known from written genealogies.

75    This is probably the Sawitto ruler To Dani. He followed La Toraja, who is named below.

76    Not identified in written genealogies. La Tenritatta followed To Dani as Sawitto ruler.

77    Not identified from written genealogies. La Doko followed La Teritatta.

78    Wé Cidéq (or Cindéq) was the daughter of La Kuneng, whose name appears below. She replaced her sister Wé Timeng as ruler of Sawitto, who does not appear on the list. Her younger brother La Cibu, who appears further down in the list, succeeded her as ruler of Sawitto.

79    La Wawo was not a ruler of Sawitto but of Sidénréng during the first half of the 19th century.

80    Not recognised from written genealogies.

81    The father of Wé Timeng, Wé Cidéq and La Cibu.

82    Succeeded his sister, Wé Cidéq, as ruler of Sawitto.

83    Probably La Pallagau who replaced his wife, Wé Passullé, after her death.

84    The 26th name is a later addition by one or more people. Sensi Radda is written by hand in the Latin script, followed by Arung Rappang in the Bugis script. Baéda’s successor as ruler of Sawitto was Arung of Rappang but her name was Wé Tenri, not Sensi Radda.

85    The ulu anang were leaders of the common people.

86    A civil judge dealing with Muslim affairs.

87    This information indicates that the creator of the hS is unlikely to have been from Sawitto’s elite.

88    To ri: “people of.”

89    The sentence should be read in the context of Sawitto, and the other Bugis, kingdoms, coming under direct Dutch rule in 1905. This inevitably had an important impact on the succession processes.

90    I use the term “precedence” in the sense meant by Fox (1996: 131–132). For a discussion of origin and precedence in relation to South Sulawesi see Druce (2009: 159–199).

91    A visible connection between Toraja and the Sawitto region still seen today is the shape of the baruga (a structure built on to the front of a house when a marriage takes place) that is used by those of royal blood. The baruga of Sawitto nobles is similar in shape to the saddle roofs of Toraja tongkonan (origin house) while people of common descent can only erect a standard baruga of the type commonly found in other Bugis-speaking areas (Druce 2009: 188–189).

92    One example is the attoriolonna Soppéng (Caldwell 1988: 99).


93    A similar concept is found in the Polynesian islands of Hawaii and Tonga, as Claessen (2000: 709) writes: “The chiefs guaranteed (or created, or promised) fertility and well-being […] and the people worked for the chiefs and handed over their products and daughters to them. The system worked satisfactorily—as long as the chiefs fulfilled their part of the ‘deal’ by procuring fertility and well-being. Where this was not (or no longer) the case, a chief could be rejected.”

94    According to the late Drs Muhammad Salim, aqdaoang means to provide shelter, possibly referring to the dao tree (Dracontomelon mangiferum). The title changed to aqdatuang (one who is made datu) following the acceptance of Islam.

95    For examples of oral genealogies and ruler lists collected in modern times see Druce (1997: 33) and Druce (2009: 51–52, 186, 191–193).

96    Caldwell (1988) has argued that the first effective use of writing in South Sulawesi was to record genealogical information about the ruling elite from about 1400. This was probably the main motive for the development of writing (Macknight 1993: 11).

97    Some written genealogies for Sawitto state that Wé Pasullé and To Pataka had three children: La Tenrisessuq, Wé Tenripakkiya and Wé Tenriséno. Her successor as ruler of Sawitto appears to have been La Tenrigau (or Tenripau).

98    She should not be confused with the Wé Pasullé who appears in the latter part of the tradition. This is a different person.

99    The final tradition presented in the hS that the creator read in a manuscript from Langa also refers to Wé Pasullé through her posthumous name and sets out that Sawitto rulers should be genealogically linked to this ruler who connects the pre-Islamic and Islamic worlds. The writer simply presents this tradition without comment, unaware of her importance.

100  “aratoes” reads “ratoes.”

101  “alnggahlah” reads “singgalah.”

102  a-a Speech and question marks missing.

103  This Bugis word is usually spelt “kalellang” (dark).

104  “si” reads “di.”

105  b-b Speech and question marks missing.

106  “dimanai” reads “dinamai.”

107  “Djawa” reads “Djawab.”

108  “sisitoe” reads “disitoe.”

109  c-c Speech and question marks missing.

110  “singgallah” reads “tinggallah.”

111  “Pallataoeng” reads “Paleteang.”

112  Not a Bugis word, origin and meaning unknown.

113  Probably “chajalnja” (modern spellings: khayalnya), “his vision/hallucination.”

114  A Bugis word.

115  Bugis word.

116  d-d Bugis words.

117  e-e “itoe soesoe” reads “itoe iboe soesoe.”

118  “isterri” reads “isteri.”

119  “boelah” reads “belah.”

120  “isreri” reads “isteri.”

121  This presumably is the female sibling.


122  “anoegarahkan”: probably from the Malay spelling of the word. Modern Indonesian spelling is “anugerahkan.”

123  “berang” reads “barang.”

124  “moesoe” should be “moesoeh.”

125  “nail” reads “naik.”

126  “leistana” reads “keistana.”

127  “ohidmat” should probably read “chidmat.”

128  “menaloekkan” reads “menakloekkan.”

129  “Palleteang” reads “Paleteang.”

130  A Bugis word.

131  The writer’s translation of the Bugis omits the last part of the phrase and and contains one spelling error. It should read: “kehendakmoe berlakoe perkataanmoe jang benar di tanah Sawitto.”

132  In the translation, “she” replaces the vague term “orang itoe.”

133  “Palleteang” reads “Paleteang” and again in the repetition of this toponym that follows.

134  The alternative spelling of the toponym Peso’ given by the writer is the correct one.

135  This repetition of Boeloe probably represents a mistake by the teller of the story.

136  “Palletenng” read “Paleteang” and again below.

137  f-f Bugis words.

138  “disoedoel” ‘reads “disoesoel.”

139  Speach marks missing.

140  “boeah-boeahhanpoen” reads “boeah-boeahanpoen.”

141  g-g Bugis words: “white blood.”

142  “dipintanjalah” reads “dimintanjalah.”

143  “doe” reads “doea.”

144  The words “maka bakau?” make no sense in this context. The use of a question mark “bakau” (mangrove) suggests that the writer was unsure of the word, perhaps unable to read the handwriting correctly when the work was typed. It should probably read “berkaul” (to take a vow), an interpretation I follow in the translation.

145  “niatjaja” should probably read “niat djaja.”

146  “dank e” reads “dan ke.”

147  A Bugis word.

148  Bracket is missing.

149  “berroemah” reads “beroemah.”

150  Read “itoe.”

151  The rest of the word is unreadable.

152  The speech marks used in this paragraph follow no logical sequence and are omitted from the translation.

153  This should read “Lampe’weloea,” as it appears in the next line of the sentence.

154  “ragja” reads “radja.”

155  “Lamakkassoe” reads “Lamakkasaoe” as above.

156  The term “igama” is correct. It was used until the 1930s in reference to the three monotheistic religions (Feillard 2011: 51).

157  Correctly, “Datuk ri Bandang.”

158  “mato” reads “mati.”


159  “pangga” read “panggah.”

160  A Bugis word.

161  “dati” reads “dari.”

162  A Bugis word.

163  The word “mentjahatikan” has no meaning and is presumably a typing error, which makes it difficult to represent the writer’s rudimentary translation of the proceeding Bugis phrase. In the translation I have inserted my own non-literal meaning based on my correction of the Bugis phrase, which is frequently foud in both oral and written traditions.

164  “denngan” reads “dengan.”

165  “gentinja” reads “gantinja.”

166  “Saeda” reads “Baeda.”

167  “katjiboe” reads “LaTjiboe.”

168  “Laleng-Baata” reads “Laleng-Bata.”

169  “sebba” reads “sebab.”

170  Bugis words.

171  Bugis words.

172  “Aeatoeang” reads “A’deatoeang.”

173  A Bugis word.

174  “kajoem” reads “kajoe.”
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ABSTRACT

Early Bugis written sources consist largely of genealogies. Assuming no significant loss of other genres, it is clear that genealogies were central to Bugis historical record keeping. The paper sets out to explain why genealogies were first written down, what purpose they served, and why they were repeatedly added to and copied. It argues that written genealogies had no function as practical documents. Instead, they owed their existence directly to the development of writing around 1400 CE, and to the status that their possession conferred on their owners. The article sets out what historians can learn from genealogies of South Sulawesi prior to the arrival of the first Western visitors. It draws attention to a three-generation myth of origin similar to that found in the Malay Hikayat Banjar, and argues that this myth was central to agricultural fertility, and the right to rule.
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INTRODUCTION1

One of the challenges of studying Austronesian-speaking societies through their own writings is the nature of these texts. In most parts of the Austronesian world where writing systems were developed, the cultural atmosphere was subject from the start to significant foreign influences such as Hinduism and Mahayana Buddhism. For Java and Bali, these cultural influences were so great that their societies were transformed in important ways (Coedès 1968; Bernet Kempers 1978). The earliest Malay inscriptions in an Indic script contain numerous loan words from the Sanskrit, while the earliest inscription in a modified Arabic script praises the prophet of God and God Almighty for the religion of Islam (Casparis 1956; An Ismanto 2009). The first book published in an indigenous language in the Philippines was a catechism, and even the most fervent defenders of Hawaiian language and indigenous knowledge also defended Christianity (Quirino 1973; Silva 2009: 45). Separating out Indic, Islamic and Christian influences is a challenge for scholars who wish to use these sources to describe and analyse the societies that produced them.

Bugis texts from South Sulawesi offer a refreshing reprieve from this problem. While the writing systems of South Sulawesi are Indic-based, its societies were never Indianised.2 The development of writing based on an early variety of Gujarati script (Miller 2016) appears to date from well over a century before the first visit by the Portuguese to Sulawesi, and two centuries before local societies formally converted to Islam.3 During this period, the Bugis and Makasar4 used writing for their own purposes to record what was of interest and importance for their societies. They documented the culture and history of this period from the perspective of an Austronesian-speaking society comparatively free from foreign cultural influences. While no physical archives from the 15th or 16th centuries remain, some works, or fragments of works, were recopied and passed down through the centuries. Here we are concerned only with Bugis written sources, although many of the general features we describe would be applicable also to Makasar sources.

The archaic nature of traditional Bugis literature is obvious in the poetic tradition La Galigo; Macknight (2003) and Koolhof (2004) have described how this mythological epic details the pre-Islamic cosmos and provides insights into Bugis culture. When it comes to political and social history, however, some of the best available sources are a class of works that can be categorised as genealogies.5 These genealogies record family relationships over multiple generations but differ from the narrow sense of the term genealogy in that their central lines, namely the series of key individuals that determine the inclusion of other members of each generation, follow the transmission of political office rather than a formal rule of kinship, such as primogeniture or matrilineal descent. The holder of political office could be succeeded not only by his or her children, but also by other her relatives.6 In short, Bugis genealogies are records of affinal and consanguinal relations among the ruling elites of South Sulawesi’s myriad Bugis polities. These polities ranged in size from large territorial groupings, which historians call kingdoms and archaeologists call complex chiefdoms, to smaller tributary chiefdoms allied to and comprising those kingdoms.

While presumably written for the purpose of securing advantages for existing elites and their offspring, Bugis genealogies inadvertently provide a record of an un-Indianised (and before 1605 un-Islamised) Austronesian society. Containing information from as early as 1400 CE and continuing down to the 20th century, genealogies are important resources for the reconstruction of the peninsula’s pre-European contact past. As sources for the history of South Sulawesi, genealogies have two great strengths. The first is that they are plentiful, not just as free-standing works but as core elements of other historical genres. The second is that while they are primarily concerned with recording blood and marital relationships among the ruling elite, they outline the political, and to a lesser degree economic, history of the Bugis kingdoms.

Bugis genealogies are of singular importance for the study of Austronesian-speaking societies. South Sulawesi lies in the easternmost region of the Austronesian world in which societies used an indigenous, albeit Indic-based, system of writing to record their pasts. Much of what the Bugis chose to record consisted of genealogies of the peninsula’s ruling families, in which one can see the importance of origins and status as claims to power. Because the early sections of Bugis genealogies were written over two centuries prior to the advent of Islam, they provide an exceptionally rare window on to the social and political hierarchy of a non-Indicised, Austronesian-speaking people as well as providing insights into the conceptual universe of Bugis society on the eve of Islamisation and European contact. They also provide evidence of the importance of social precedence in Bugis society. Origins, and the status that they confer on living individuals, are essential components of the founder-focused ideology central to most Austronesian societies. As Bellwood (2006: 28–29) has argued, elements of founder-focused ideologies are so widespread in Austronesia that they are likely to be quite ancient, and may have been an important stimulus in the process of Austronesian expansion.

CHARACTERISTICS

Bugis genealogies are written on European paper in an Indic-derived script and generally form part of a codex, or bound book of European paper. Most codices date from the 19th century; a few are from the late 18th century and some the early 20th century. The largest collection of material is held in the National Archives in Makassar, being microfilmed copies of locally owned codices. Most codices in European collections were copied from private collections in South Sulawesi during the 19th and 20th centuries. Sizable collections are held in the libraries of the University of Leiden and on microfilm in the Australian National University library, while smaller collections can be found in other university and national libraries.

European paper did not become readily available in South Sulawesi until the 18th century, and only a handful of Bugis documents can be dated to this century. Prior to the availability of paper, texts were incised in a single line on long strips of palm leaf that were sewn together end to end and rolled into a spool, sometimes mounted in a wooden frame, rather like a Philips tape cassette. Examples of these spools can be found in museums and libraries and occasionally in private collections (see Macknight 2016). The writer of the 17th-century chronicle of Boné refers to these palm-leaf documents as the “writings which are rolled up” (attoriolong rilullungngé), with the remark that additional genealogical information may be found within them. The limitations imposed by writing on narrow palm leaf strips is reflected in the fact that all Bugis works from the period before the availability of European paper are short; indeed, most can be transcribed upon a single page. It was almost certainly not until the 17th and 18th centuries that longer works such as chronicles were written (Macknight 2000).

Just as the advent of paper is reflected in the length of historical works, so is the advent of writing discernible in the quantity and quality of detail they contain. Caldwell (1988: 171) has argued that the sudden proliferation of historical information provided from approximately 1400 onwards reflects the start of writing in South Sulawesi. The historical information that precedes this quantitative and qualitative expansion of detail is best understood as that which could be recalled from oral tradition at the time when writing was developed. The historical information for the period after c.1400 is more likely to have been recorded as it occurred, or to have been based on historical sources that were written contemporaneously, or shortly after, the events that they describe. An important point here is that the striking expansion of information after 1400 has no relation to the origins of organised political life in South Sulawesi but simply represents the moment when writing began. Several former kingdoms of South Sulawesi have archaeological records that date back to the 13th or 14th centuries (Kallupa et al. 1989; Bulbeck 1992; Bulbeck and Caldwell 2000, 2004; Druce 2009). However, none of the written records of those kingdoms contains reliable information before the 15th century. It is therefore not possible to date the origins of kingdoms by their historical records as the origin of writing postdates the origins of complex society, sometimes by as much as two centuries.7 The importance of recognising the chronological limitations of written sources (of which genealogies are perhaps the most ancient) cannot be over emphasised.

The impact of the advent of writing is clearly reflected in genealogies. Most begin with a marriage between a heavenly-descended male (to manurung) and/or a female who arose from the underworld (to tompoq). These archetypal figures are typically followed by the names of two or three rulers about whom little is known. These individuals and the places with which they are associated (where these are provided) are those that presumably were recalled or retained in oral tradition at the moment when writing was developed. Within a couple of generations of these archaic figures, however, comes an abrupt and significant increase in information. Suddenly, a much greater level of detail is provided. This detail may include the names of the ruler’s children, whom the children married and where, the political offices they held, lands that they opened, whether their spouses were first, second or third cousins, their teknonyms, posthumous titles, and even occasional nicknames.

Because of the inclusion of non-genealogical information, it is difficult to draw a firm dividing line between the categories, or genres, of king lists, genealogies and chronicles. As Macknight (1984: 109) observes: “The distinction between chronicles and king lists is somewhat artificial, since the chronicles are based on accounts of successive reigns.” Arguably, genealogies are a midpoint on a continuum between king lists and chronicles: it is the line of a polity’s rulers that provides the narrative structure for all three, the essential differences being the quantity of information provided in addition to the series of rulers. In the remainder of this article we shall use the term genealogy to refer to information found both in free standing genealogies and in narrative works structured around genealogies.


WRITING AND TRANSMISSION

As we have noted, Bugis genealogies always follow the line of the rulers of a polity or settlement. Given the paramount importance of status in Bugis society, polities of any significant size were always ruled by high status individuals. Social status in Bugis society is largely ascriptive, meaning that is it is passed from one generation to another by birth. This status is held to have originated from the to manurung and to tompoq, who begin the genealogies of most major and minor kingdoms of South Sulawesi.8 To manurung, who are male, descend from the upper world along a rainbow, emerge from a bamboo segment, or appear, mysteriously, on top of a hill. To tompoq, who are female, arise from the underworld, borne by the sea or river foam.9 The idea of divine beings appearing from the sky or from the sea or river reflects a pre-Indic, pre-Islamic conception of the universe as comprising a seven-tiered upper world of the gods, the world of Man, and an underworld of seven layers, ruled also by gods.10 The necessity for rulers to be descended from to manurung and to tompoq limited eligibility for high political office to members of an elite kinship group that could claim such a status. 11 Demonstrating ascriptive status, and documenting the social advantage that resulted from this status, were therefore the main functions of genealogies.12 Possession of a genealogy was in itself a claim to high status, and the possibility of political office. There are no written genealogies of commoners.13

Despite the importance of ascriptive status among the Bugis, it is possible for a man to raise his social standing through achievement, especially if he is already a member of this ascriptive elite.14 One especially respected achievement was the opening of new lands and consequent enrichment (and still is: see Acciaioli 2009). Many genealogies record this process with the words ia timpangngni, “he/she opened,” followed by the name of a settlement, such an act of foundation being a source of status for the founder’s descendants. While there exists no first-person statements of intent, it would seem that genealogies were committed to writing in order to create a record of status and the right to rule as arung (lord). This right could be claimed on the basis of divine ancestry, the founding of a settlement, or both. In that genealogies record this information, they are a mechanism of what Bellwood (2006: 29) has called “founder-rank enhancement” as well as a record, through the genealogies’ central lines of rulers, of this principle in action.

Bugis genealogies comprise largely untapped sources of information on South Sulawesi’s past. Some, primarily those found in chronicles, have been used to write the histories of the larger kingdoms (Zainal Abidin 1985; Bulbeck 1996; Druce 2009), but most remain unexamined in the scattered codices of Bugis historical writings. These texts were copied and recopied over time, leading to corruption, with the result that different versions of a genealogy may offer variant names and places. However, the generational structure remains essentially unchanged, and all but the most fragmentary texts display sufficient coherence to allow meaningful comparison with other versions of what is clearly a single tradition. Occasionally, individuals or marriages appear in the genealogies of more than one polity, which enables a degree of cross-checking. Larger genealogies may contain an event such as the signing of a treaty, or the date of the conversion of a ruler to Islam, which provides a further measure of consistency. Before historical enquiry can be made of any genealogy, it is therefore necessary to collect all known versions and to make a careful philological examination of their history and relationship.15 A base text can then be chosen and considered against other texts, and against the relationship between texts. As most historians are not trained philologists and the work is time consuming, it is hardly surprising that genealogies are a neglected source in historical writing on South Sulawesi.

Using such texts also requires careful research into their chronologies, as Bugis genealogies do not contain dates for the period before 1600. Chronicles may provide reign lengths for some rulers, but none does for all. It is therefore necessary to develop a standard reign length for each genealogy in order to fill in the gaps. A starting point is the formal conversion to Islam of the rulers of South Sulawesi’s major kingdoms between 1605 and 1611. The date of conversion for each kingdom is known and provides a secure date for backdating rulers. By using known and estimated reign lengths, and applying cross-checks with other genealogies, it is possible to date the earliest named rulers to the 14th or 15th century.16 However, Caldwell (1988: 171) has provided evidence that writing was first developed around 1400, and warned that claims that appear older than this should be treated with caution. This is because any information predating c.1400 is drawn from oral history or oral tradition current at the time of composition of the work in which it is found (c.f. Vansina 1985). Two examples, taken from the royal genealogy of Cina and the royal genealogy of Soppéng (Caldwell 1988), illustrate these general points.

The royal genealogy of Cina provides scant information about its first four rulers, three of whom appear in legends concerned with the kingdom of Luwuq. The fourth ruler, La Sengngeng and his wife, Wé Mata Timoq, can be backdated to the early 14th century; arguably these are names celebrated in oral tradition perhaps a century or so later when the genealogy was composed. It is only with the fifth ruler, La Patauq that one starts to feel on firmer historical ground. All the Cina genealogy tells us, however, is that La Patauq married Wé Tenriwéwang and fathered three children, La Pottoanging, La Pasangkadi and La Padasajati, who ruled respectively at Wawolonrong, Pammana and Tétéwatu. These three brothers can be backdated to the late 14th century and head what are effectively three related genealogies.17 It is with the descendants of La Pasangkadi that the genealogy is primarily concerned. It tells us whom and where they married, the lands that they opened, as well as the names of, and information on, affinal and cosanguinal kin.

The royal genealogy of Soppéng likewise provides little information regarding its first three rulers. It tells us that the first ruler descended from the upperworld at Sékkanyiliq (in north Soppéng) and married in Suppaq, and the names of his wife and son, the second ruler. Of the latter we are told the name of his wife and two children, and that they ruled at Suppaq and at West Soppéng. Of the third ruler, we are told simply of his marriage at Balubu, on the west coast, south of Suppaq, and the names of his wife and daughter, the fourth ruler of Soppéng. It is only upon mention of this daughter, Wé Tékéwanua, who can be dated to the early 15th century, that there is a sudden expansion of detail. Wé Tékéwanua is among the first, convincingly real individuals in Bugis historiography. She is recorded as having been a powerful ruler who expanded agriculture, resettled villages, and who married her sons and daughters to the offspring of influential families:


Wé Tékéwanua was Datu of West Soppéng. She ruled at Suppaq. She broke the broad and split the long. She planted sugarcane and ants swarmed. She looked down at the lake: she summoned the people of Sidénréng. She looked down at the lake: she summoned the people of Népo [to come like the] turtledoves. [She] looked down at the lake: she summoned the people of Marioriawa. [She] looked down at the lake, and they settled together with the people of Népo. Wé Tékéwanua was young. She was Datu of Suppaq. Wé Tékéwanua married at Léworeng with La Temmapéoq. They had seven children, [among them] La Wadeng, who ruled Bila; he was the first Mangépa of Soppéng. The younger brother of La Wadeng, called La Makkanengnga, was Datu of West Soppéng. Their [other] children were La Dumola, La Tubé, Wé Baku and [Wé] Tenritabireng.




This extract provides no less than 20 discrete pieces of information about Wé Tékéwanua; for the preceding three rulers, excluding their names, we are given a total of just nine. Genealogies from Suppaq, Sidénréng, Soppéng, Boné and Luwuq tell a similar story (Caldwell 1988; Druce 2009; Macknight and Mukhlis, unpublished). These qualitative and quantitative expansions of data reflect the development of writing. The names that continue the royal genealogy of Soppéng after c.1400 are likely to have been recorded incrementally, generation by generation, as opposed to recorded simultaneously as those from memory or oral tradition would have been at the time that writing was developed.18 In short, Bugis genealogies, which we have argued contain contemporary information from the 15th century onwards, contain little reliable information before c.1400.

DIVINE ORIGINS

As previously described, most Bugis genealogies begin with a to manurung or to manurung to tompoq couple (and in at least one instance a single to tompoq). These divine beings provide a special status to their earthly descendants and implicitly accord them the right to rule. These divine marriages are strikingly similar in structure to a genealogy that J. J. Ras in Hikajat Bandjar (1968) has termed the “Malay Myth of Origin.” We suspect that both are expressions of a broader tradition that underlies both sets of sources. Ras draws attention to a widespread myth of a marriage between a female who arises out of the water foam and a local prince, found in various Malay, Javanese and Dayak sources. He writes (Ras: 94): “This representation of the royal dynasty as arising from a union of opposite cosmic elements […] obviously represents a primitive Indonesian cosmological dualism.” He adds that: “As well as a princess emerging from the water, we find in several […] narratives a princess emerging from a bamboo. […] In the Hikayat Marong Mahawangsa it is a prince, not a princess, and he is married to the princess who has emerged from the foam.” Ras argues that:


The marriage between the ancestor and ancestress of the royal dynasty depicted in the myth unmistakably symbolizes a union between the two cosmic elements of the waters (the nether world) and the sun (heaven). This mythical marriage constitutes the beginning of the dynasty and, by extension, also forms the beginning of the (history of the) community ruled by descendants of the first royal couple. (Ras: 94, emphasis in original.)



In some versions of the myth we find a subsequent marriage between the son of the first divine union and a second divine female:
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Ras’ treatment of the myth reflects his interest in ancient Indonesian religious beliefs, classificatory divisions, and the relations of these to moieties or descent groups. Here we are concerned only with the essential structure of the myth. Ras’ sources raise puzzling questions, such as why the son of the first divine union marries a second princess who emerges from the water foam, and why both males and females are found inside bamboo segments. These questions can be addressed through a comparison of Ras’ Malay Myth of Origin and origin stories contained in Bugis genealogies. A useful example is the origin myth of the ruling family of Luwuq (Caldwell 1988: 62–64), which is set out below.
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We would argue that the Malay Myth of Origin’s “prince descending from heaven” and “princess arising from the water of local river” occupy the same structural position as Simpurusia and Wé Patiajjala in the Luwuq genealogy. Their son, Anakaji, is equivalent to the son in the Malay Myth of Origin. In order to produce an heir who is fully of this world yet is of undiluted, divine ancestry, Anakaji must marry a female of equivalent status; or as the Bugis would express it, has pure white blood. But instead of marrying a princess emerging from a bamboo he marries the daughter of the to manurung and to tompoq of Mancapai. It is appropriate that her name, Wé Mattengngaémpong, means “She who arose in the middle of the waves,” the structural equivalent of the “princess emerging from bamboo.” Bugis and Malay myths suggest that from a cosmological perspective bamboo is a plant both of the earth and the sky, because it conveys divine beings from both realms.19

This three-generation myth of origin can be reduced to a single upper and lower world couple (as we see in the Malay Myth of Origin, and in Bugis sources), whose son or daughter may start a “historical” genealogy. In Malay versions of the myth, a daughter may marry a wandering foreign prince; the couple then completes the myth with the birth of a son or daughter.20 In Chapter Four of Hikajat Bandjar, Ras sets out the origin stories of ruling families of various Malay and Javanese polities and concludes that these are local variants of a proto-story (Ras: 91). We believe that the genealogical core of this proto-story can be expressed by the below model:
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Devoid of its narrative decoration, the origin story of the ruling elite in the Salasilah Kutai fits this model perfectly.21

KEEPING IT IN THE FAMILY

It is clear from Bugis genealogies that the rulers of the myriad small and large kingdoms of South Sulawesi were no strangers to each other. Quite the opposite: they were bound to one another through an extended network of affinal and consanguinal relationships. The nobility in South Sulawesi were concerned primarily with a potential marriage partner’s status, but this concern did not preclude the strategic value of a proposed union (c.f. Bulbeck 1996). Marriages are recorded between high-ranking individuals from different polities, and even from different ethnic groups. Indeed, it has even been suggested that such marriages and the alliances that they created have effectively transformed South Sulawesi’s ruling families into a single, peninsula-wide elite (Acciaioli 2009: 76).

An excellent example of how closely 16th-century rulers were related is provided by the genealogies of two Ajattappareng kingdoms, Suppaq and Sawitto (Druce 2009: Figures 4.1, 4.2). These record how La Botillangiq, an early 16th century ruler of Tanétélangiq, married twice, firstly with the arung of Balusu and secondly with the arung of Marioriwawo. His daughter from his second marriage, Wé Tappatana, also married twice, firstly with the addaoang of Sidénréng, La Pasampoi, and secondly with the datu of Suppaq, La Putébulu. La Patéddungi, Wé Tappatana’s son by La Pasampoi, succeeded his father as addaoang of Sidénréng, while another son from this marriage became ruler of Bulucénrana.22 Makarié, Wé Tappatana’s son by her marriage with La Putébulu, succeeded his father as ruler of Suppaq.23 Thus the ruler of Sidénréng was the half-brother of the ruler of Suppaq, and both were grandsons of the arung Marioriwawo and Tanétélangiq. La Patéddungi married the sister of the arung Rappang and thus became the brother-in-law of her husband the ruler of Sawitto. Makkarié was the half-brother of La Palétéang, the ruler of Sawitto: he married the arung Loa, and through his father was related to the arung of Parangki, Bojo, Palanro and Népo. Thus Wé Tappatana’s sons could claim family relationships with no fewer than twelve ruling families in the region west of the lakes.

Through strategic marriages it seems to have been possible to make a claim to rule at more than one polity. La Pancai, a late 16th century noble, is recorded as having been ruler both of Suppaq and Sawitto. His father had been ruler of Sawitto and his mother was the daughter of Makkarié the ruler of Suppaq. These two arung-ships were then passed on to his daughter Wé Passulé. In the 18th century, Sultan Ahmad as-Saleh of Boné (1775–1812) laid claim to the throne of Gowa on the grounds that he was the great-grandson of Sultan Ismail of Gowa (1709–1711) who had later been ruler of Boné (Omar 2003: 58).

To point to the close relationships between members of the Bugis ruling elite is not to say that relations between them were always harmonious. In particular, the theme of disagreements between brothers is common in Bugis historiography. La Bottilangiq, the father of Wé Tappatana (above), is said to have left Tanétélangiq for Balusu after his siblings made war against him:


This story tells of our lord La Bottilangiq, at the time that he was angry and left for Marioriwawo, taking his sadness with him. [This was] because his siblings made war against him. He left with his people, there were as many as eight hundred people. Each took their possessions and swords adorned with gold. He stopped in Balusu and married the arung of Balusu (Druce 2009: 75).




The “chronicle” of Sidénréng describes the founding of the kingdom by eight sons of the ruler of Sangallaq in Tana Toraja, whose elder brother, having succeeded his father, drove them out of their homeland:


There was an arung in Tanatoraja called La Maddaremmeng, the son of the arung of Sangallaq […] Now La Maddaremmeng oppressed his brothers in Tanatoraja, he fought with his eight brothers in Tanatoraja. The eight brothers were saddened, so they decided to leave Tanatoraja and go down to the plain to look for a place to live (Caldwell 1988: 144).



Wajorese texts relate how La Banraq, one of the younger sons of the Datu of Soppéng, inherited a small parcel of forested land. He and his foster father made it so prosperous that when famine struck Soppéng they were able to provide for the community. But his jealous older brothers plotted against him:


The brothers of La Banraq came together. They said “We want to order him to leave. If he stays here, he will draw the datuship of Soppéng to himself.” His seven brothers decided to order him to go away. They sent a messenger to La Banraq. The messenger said “Go away, Banraq. Leave Soppéng. You’re planning to take over Soppéng.” La Banraq said “Let us go, father.” His father agreed. After these words La Banraq left (H1514, folder 6, La Banraq stories no.5).



Another recurrent and often related motif in genealogies is the opening of new lands. The founding to manurung of the royal genealogy of Cina is recorded as having opened Talettu, a settlement near Séngkang. La Panyorongi, an early 16th-century ruler of Cina is recorded as having opened Amali in kabupaten Boné) and Baringeng (kabupaten Soppéng). The early 14th-century ruler of Soppéng, Wé Tékkéwanua, previously mentioned as one of the first identifiable historical individual in Bugis sources, is recorded as having summoned people from Népo and Marioriawa in order to settle them on the shores of Lake Témpé. In the Chronicle of Boné, the early 16th-century ruler Wé Benrigauq is recorded as having acquired a hill in Boné in exchange for ninety buffalo bulls. She ordered people to settle at the hill and to lay out gardens; later she bought a hill south of Laliddoq for thirty buffalos. In the Wajorese chronicles, La Banraq, having been driven away from Soppéng by his brothers, cultivated a forest granted him by the ruler of Akkotengngeng. Finding his new ruler overbearing, he offered his services to La Patiroi, the ruler of Cinnottabiq. Settling in Wajoq, he cultivated land and assisted the local population during a famine; later he founded a settlement called Bajo (Noorduyn 1955: 35).

Bugis genealogies record how migrants such as La Banraq benefitted from what Bellwood calls “founder rank enhancement” which he defines as “a process whereby junior founders moving into relative or absolute isolation (such as a new island, previously inhabited or not) could establish senior lines, aggrandise their resources, and attempt to ensure methods of genealogical inheritance which would retain privileges for their descendants” (Bellwood 2006: 20). These stories provide evidence for ways in which family disputes could inspire the opening of new settlements. With their dialogues and their expressions of emotions such as jealousy and sadness, they bring a human dimension to the sparse records of the 15th and 16th centuries.

BINDING KINGDOMS

We have argued that the primary purpose of Bugis genealogies was to document the descent of elites from heavenly ancestors or glorified community founders, to accord privileges to the ruling elite on the basis of this descent, and to transfer the advantages that this elite enjoyed to a following generation. In the process of documenting family relationships for these purposes, a substantial body of historical information about politics and families was inadvertently created. This is an under-used source for the writing of South Sulawesi’s history.

One notable feature of these records is the manner in which marriage was strategically used to bind kingdoms together. There were other methods of binding kingdoms, such as treaties and conquest, but marriage was in all likelihood cheaper than warfare. And it was relatively enduring. David Bulbeck’s research has revealed that among the Makasars, alliances established through marriage generally lasted longer than did alliances established through treaty (Bulbeck 1992: 121).

If genealogical information in the chronicles of Wajoq and Boné is examined closely, a number of correlations between marriage and state formation by voluntary and compulsory means of incorporation become apparent. According to the Wajorese chronicles, of 40 communities or small polities that joined Wajoq, 25 were conquered and 15 joined voluntarily. Marriages are associated in the chronicles with the incorporation of these settlements, but only rarely is it explicitly stated whether marriage occurred before or after incorporation. However, marriage is 70 percent more common in the case of voluntary association than in the case of conquest. Statistics extracted from the chronicle of Boné also show a much smaller number of marriages associated with settlements incorporated by conquest than for settlements incorporated by voluntary association.

The chronicle of Boné also records significantly fewer marriages than does the chronicle of Wajoq. While the chronicle of Boné is a much shorter work, it would nevertheless appear that strategic marriage played a greater role in the expansion and consolidation of Wajoq than it did in Boné. This may be attributable to differences in the political culture of the two states. Wajoq was a federation: it had three main sub-polities known as limpo, each with its own administration and customs, and each sub-polity was composed of four smaller constituents. In this context marriage may have been considered a political tool to be used alongside envoys, representative councils and compulsory contributions to government projects as a means of consolidating and maintaining the unity of the federation. While marriages with polities outside Wajoq are mentioned, the majority of marriages recorded in the chronicle were between different parts of Wajoq. Another possible explanation for the greater importance of marriage as a tool of consolidation is simply that settlements which joined Wajoq voluntarily were already to some extent incorporated into a web of kinship relations similar to those described above in the royal genealogies of Suppaq and Sawitto.

Politics in Boné differed substantially, in that war seems to have played a larger role in the formation of the kingdom: according its chronicle, two-thirds of Boné’s tributaries were incorporated by force. While undoubtedly a reflection of different historical circumstances and personalities, this difference presumably stemmed in part from geography. While Wajoq has a landscape of arable lands interspersed with hilly terrains and marshes, Boné consists largely of a large, contiguous plain that facilitated the consolidation of territory. The emphasis on conquest in the chronicle of Boné reflects in particular the rapid expansion of the kingdom under its mid- to late 15th-century ruler Kerrampéluaq. During his 72-year reign, no fewer than 17 lands were conquered; other lands joined Boné voluntarily, or at least were said to do so.

Marriage could be a tool for reconciliation as well as for expansion and consolidation. The Lontaraq Sukkuqna Wajoq (Zainal Abidin 1985) offers a clear example of this strategy in use in the 18th century. During the reign of Arung Matoa La Maddukelleng (1736–1754) there were numerous conflicts between different factions in Wajoq. One conflict was between La Maddukelleng and his former ally La Gauq, who sought control over Sidénréng, then a vassal of Wajoq. Accused of undermining La Maddukelleng, La Gauq sought pardon, but La Maddukelleng was implacable. As a last resort, La Gauq arranged a marriage between his own brother-in-law and the sister of Arung Bénténg, a close ally of La Maddukelleng. The proposal was well received and after the marriage celebrations the relationship between La Gauq and La Maddukelleng improved. Ultimately, however, the agreement was insufficient for resolving the conflict, which ended only with the death of La Gauq and the resignation of La Maddukelleng during an attack on Sidénréng (Salim 1985).

An earlier episode from the career of La Maddukelleng also indicates that strategic marriages were an important part of Bugis statecraft overseas. Upon his departure from Wajoq, La Maddukelleng is recorded as having said “My assets are three: the skill of my tongue, the point of my weapon, and the tip of my penis” (LSW f.231.). These are references to diplomacy, military prowess and marriage. La Maddukelleng is known to have married the daughter of the ruler of Pasir on the east coast of Kalimantan, where he settled after leaving Wajoq. Subsequently he used a combination of diplomacy and force to acquire the leadership of Pasir.24

BUGIS GENEALOGIES IN THE AUSTRONESIAN CONTEXT

As previously argued, Bugis genealogies constitute a rare window on to the conceptual universe of a non-Indicised Austronesian world. For two centuries from about 1400 to 1600 the Bugis wrote about things that concerned them, rather than about foreign ideas that they believed should concern them. These concerns were classic Austronesian ones, such as status, precedence and origins. The use of the word appongenna (“his descendants”) in a genealogy to introduce the children and grandchildren of an early 16th century ruler of Luwuq (Caldwell 1988: 70) illustrates this point perfectly. The root of appongenna is pong meaning “tree” or “trunk”; pong is also used to mean “most,” indicating a level of superiority. The metaphor of trunks as origins is prevalent in other Austronesian societies (Fox 1996: 6). Among the Meto-speaking communities of West Timor, for example, social relationships are often expressed in terms of trunks and tips. In that a trunk comes before branches both spatially and temporally, the metaphor is an assertion of political and social seniority (McWilliam 2009: 114). Among the Iban of southwestern Borneo, discourse about precedence often focuses on the word pun, meaning trunk, and figuratively meaning origin or cause. In the case of the Iban, the word pun can refer to the initiator of community action; it also implies continuity and succession (Sather 1996: 84).

Written without concern for Islamic ideas of leadership or Indian ideas of cosmic authority, Bugis genealogies provide important insights into Austronesian principles and practices of rulership during the 15th and 16th centuries. Among the Bugis, political leadership above the level of headman was restricted to those who could claim descent from divine ancestors, in the form of a hereditary elite (arung) that claimed contested degrees of “white blood,” or ascriptive status. It was believed that only those with divine ancestors could ensure prosperity through the intercession of their upperworld and underworld relatives, which ordinary Bugis (to maéga) could not. This organising principle of between ascriptive status and agricultural fertility is explicitly expressed in Bugis writings. A clear expression of this principle is found in the chronicle of Tanété:


There was no arung at Agannionjo. So Puang Lolo [the district chief of Ujung] was chosen to rule; he called himself arung; thus did the people install him as Datu Gollaé [“the sweet lord,” the title of the ruler of Tanété] to rule at Agannionjo. He had ruled for a year when the paddy began to die and the number of fish started to decline. After three years the paddy failed completely and the fish disappeared, and the people suffered greatly from starvation. [Puang Lolo] said to the elders, “I am sorry for what I have done. [Go and] fetch an arung to replace me as ruler, for I am not truly the descendant of an arung” (Niemann 1883: 14).



Expressed succinctly, the right to rule was founded upon the possession of divine relatives who could ensure the prosperity of a polity. This is the inherent claim of Bugis genealogies.

At the outset of this article we explained how Bugis genealogies differ from standard genealogies in that their central lines are shaped by the succession of rulers of a polity rather than the descent line of a particular family, Bugis genealogies trace a succession of rulers appointed from an ascriptive elite by related members of this same elite. The appointment to political office was in effect a recognition of status, and failure to achieve office could lead to a decline in status. The conversion of status into power in order secure the status of one’s descendants was thus of perpetual concern to the Bugis elite. This helps explain the frequency with which a ruler’s brothers migrated in order to found new settlements, for which they would form the apex of a new elite, a highly desirable position in a society with a founder-focused ideology.25 This important principle, so clearly evident in Bugis genealogies, may have constituted a primary motivation for the opening of new settlements among the Bugis and other Austronesians.
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1      We would like to thank James J. Fox, Campbell Macknight and Sirtjo Koolhof for their helpful criticisms of an earlier draft of this paper. The arguments and evidence presented here are our responsibility alone.

2      Coedès (1968: 15–16) defines Indianisation as the expansion of an organised culture founded on the Indian conception of royalty, Hindu or Buddhist cults, Indian mythology and law, expressed in the Sanskrit language. There was never any knowledge of Sanskrit in South Sulawesi; loan words of Indic origin in South Sulawesi languages were often acquired third or fourth hand through Javanese, Malay and other Austronesian languages (Gonda 1952: 38). This accounts for the occasional use of Javanese-Sanskrit titles in Bugis historical sources.

3      The rulers of the major Bugis kingdoms formally converted to Islam between 1605 and 1611. A handful of Portuguese traders and adventurers visited the west coast of South Sulawesi between 1542 and 1547 (Pelras 1981: 155) but did not establish a permanent presence before the 17th century. The Dutch built a factory in Makassar in 1607 which they abandoned in 1618; they returned in the mid-17th century and conquered the Makasar kingdom of Gowa-Talloq (Encyclopaedie van Nederlansch-Indië vol. II: 645).

4      Makasar (with one “s”) refers to the ethnic group of that name; Makassar is the modern spelling of the capital of South Sulawesi.

5      Genealogies can sometimes be identified by the use of a protective introductory formula “may I not swell [or weaken] for setting out the descendants of the lord X.” This formula alerts the reader to the fact that the text is a genealogy. Others begin more prosaically with statements such as “Here is the history of X’s descendants,” “This sets out the descendants of ruler X” or simply “The ruler called X.”

6      In Bugis genealogies the relationship of individuals to the central line of rulers rarely extends further than that of third cousin.

7      No archaeological data is available for the kingdom of Boné.

8      Rarely, a prince or princess from another kingdom may start a genealogy.

9      While common in Malay sources, the motif of a princess being discovered in a bamboo segment is unusual in South Sulawesi. The only occurrence known to the authors is the discovery of the mysterious Banrimanurung by the son of the ruler of Tanatoa in Jeneponto (Caldwell and Bougas 2004: 481).

10    In some texts the upper and underworlds comprise nine layers.


11    Friedericy (1933: 582) proposed a division of Bugis and Makasar society into two classes: the nobility and the people. This division is accounted for among the Bugis and Makasar by the divine origin of the nobility.

12    As a group, genealogies present a history of the marriage alliances of the ruling elite. They are not, however, intended for the purpose of facilitating matchmaking. Millar (1989) makes no mention of the use of written genealogies in her study of Bugis weddings.

13    See Errington (1989: 219–226) on the restricted knowledge of kin among commoners in kabupaten (regency) Luwu.

14    This is less true for a woman, whose status is largely determined by that of her parents, and thus acts as a marker of her family’s standing.

15    “Voor een beschrijving van de geschiedenis van Z. W. Celebes is een philologisch en historisch-critisch onderzoek van de producten der Makasaarse an Buginese historiografie onontbeerlijk” (Noorduyn 1955: Stellingen).

16    Standard estimated reign lengths vary from between 15 years for Wajoq, which was located in a region of scattered arable lands interspersed with low hills and swamp, to just over 25 years for Boné, which lay on a plain that facilitated territorial consolidation. See http://www.oxis.org/resources-3/pre-islamic-chronologies/index.html regarding the problem of backdating. For a working set of chronologies of the major Bugis kingdoms see http://www.oxis.org/resources-3/pre-islamic-chronologies/index.html.

17    See Bugis and Makasar manuscript collection of the Nederlands Bijbelgenootschap (Dutch Bible Society), University of Leiden Library (shortened as NBG) 99: 241–245; old catalogue of the Bugis and Makasar manuscript collection of the Yayasan Kebudayaan Sulawesi Selatan dan Tenggara, Ujung Pandang (shortened as MAK) 124: 144–247; MAK 223: 142; Salim 1985: 101–105.

18    Errors accumulated by repeated copying account for the greater corruption in older sections of the genealogies.

19    As noted above, in the Hikayat Marong Mahawangsa it is a prince who emerges from a bamboo and who marries a princess who emerges from the foam. In the Hikajat Raja Pasai, a princess from the river is married to a boy found near (but not in) a river (Ras 1968: 88). The royal genealogy of Luwuq describes Simpurusia as having “descended in a bamboo” (Caldwell 1988: 62).

20    In a different version of the Bugis origin myth, the to manurung and to tompoq of Luwuq have a daughter, Wé Jangkawanua, who marries the son of the ruler of Mancapai (Caldwell 1988: 92). This indifference to gender is in keeping with Millar’s observation that in South Sulawesi status is more important than gender (Millar 1989).

21    Ras (1968: 93) states: “it is reasonable to consider the story of Puteri Djundjung Buih in the Salasilah Kutai as the one which most faithfully reflects the proto-story from which the narratives in all the Malay texts are assumed to derive.” Ottino (1982: 224, 229) also sees parallels between Malagasy myths of origin and Ras’ Malay Myth of Origin.

22    Bugis rulers above the rank of matoa (headman) had the title arung (lord); arung of large polities or confederations were sometimes called datu and the pre-Islamic rulers of Sidénréng addaoang.


23    La Putébulu (The white-bearded lord) was presumably the ruler visited in 1544 by the Portuguese adventurer Antonio Paiva, who described him as being about 70 years old and one of the most warlike rulers of the west coast (Baker 2005: 63).

24    On family relations in the Wajorese diaspora, see Wellen (2014), especially chapter five.

25    The claiming of divine descent and the founding of new settlements were related practices, in that they served a similar purpose of establishing status and legitimacy.
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ABSTRACT

The alliance of the Makasar-speaking kingdoms of Gowa and Talloq elevated Makassar to the status of an empire before its conquest in 1667 by the Dutch in alliance with the Bugis, Makassar’s local enemies. In my previous research I recognised three main phases in Makassar’s history: a growth phase (circa 1500–1593) when Gowa expanded territorially, cemented by the marriage of local princesses into the royal Gowa line; a consolidation phase (1593–1667) characterised by reciprocal marital exchange between Gowa and Talloq and their surrounding polities; and a disintegration phase (1667–1700) when Gowa and Talloq became givers rather than takers of princesses. Recent translations into English by William Cummings of the texts on which I based my analysis provide the opportunity to test the validity of my three-phase scenario. Further, how political relations changed during the first two phases can be illustrated through reconstructing the geopolitical landscape of Makassar and its hinterland at four time slices: the early and middle 16th century, and the early and middle 17th century.
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INTRODUCTION

During the early 17th century, Makassar1 obtained international renown as the centre of an empire that dominated southwest Sulawesi and exerted major political, economic and cultural influence on the islands to the east. The main economic basis for the empire’s supremacy in Sulawesi was its role as a hub for the west to east trade of valuable manufactured goods and the east to west trade of the Moluccan spices and other primary produce. At the time, the Dutch East India Company (VOC) was attempting to monopolise the trade in highly lucrative eastern Indonesian spices, and Makassar harboured traders who continued to trade in these items in defiance of the VOC’s aims (Andaya 1981; Reid 1983; McWilliam et al. 2012). Makassar grew into a cosmopolitan city with an estimated population of up to 100,000 residents (Reid 1993) that was supported by its strategic location between western and eastern Indonesia and its proximity to fertile expanses of land for wet-rice production (Bulbeck 1992). However, between 1667 and 1669, Makassar succumbed to a Dutch naval blockade and overland assault by its Bugis enemies that brought an end to the Makassar Empire. The VOC then took control of Makassar and its international trade, and the Bugis leader and warlord, Arung Palakka, emerged as the apical figure in local politics (Andaya 1981; Bulbeck 1990).

Makassar provides a rare opportunity to understand the emergence of an indigenous empire, made possible by a rich body of Dutch and other European records dating to the 16th and 17th centuries, complemented by indigenous textual sources written in the Makasar language. The most important of the Makasar texts for this study are two “chronicles” and a collection of dated entries referred to as “diaries” or “annals.”2 The two chronicles focus on Gowa and Talloq, the two Makasar-speaking kingdoms that jointly managed Makassar, and relate the legendary origins of the kingdoms as well as their royal succession before and after their occupation of Makassar (Reid 1983). The major concentration of entries in the diaries date from between circa 1600 and 1754 (Ligtvoet 1880). According to the Gowa chronicle, the first application of writing began during the reign of Tumapaqrisiq Kallonna (1510/1511–1546) and Cummings (2007) argues that a local literary tradition emerged during the reign of Tunijalloq (1565–1590), before the conversion of the Gowa and Talloq aristocracy to Islam in 1605.

An important feature of the Gowa and Talloq chronicles is that they disclose whether information was unavailable and when it derived from hearsay, as in their account of the kingdoms’ legendary origins and first rulers, which is combined with an attempt to present details when the facts allowed it. The rulers between the late 15th and middle 17th centuries are documented in a standard format in the chronicles that include their major achievements, important events during their reign, and record the ruler’s known wives and children, often accompanied by information on the children’s marriages and offspring. This potential wealth of genealogical information found in the chronicles is expanded by relevant entries in the diaries, especially in sections concerned with the 17th century that not only present information on noble births, marriages and deaths but include people unrelated to the royalty. However, extracting the genealogical information contained in these texts has been problematic. As Noorduyn (1991) and Cummings (2007) have pointed out, the chronicles have survived in multiple copies that often vary from each other and can be difficult to interpret, even when the extant copies are consulted collectively. The diaries are less problematic but the personages to which they refer had multiple names and the names used in the diaries often differ to those commonly found in other sources (Cummings 2011).

I was confronted with these issues when I first attempted to utilise these chronicles and diaries for my PhD dissertation on the historical archaeology of Makassar and its environs (Bulbeck 1992; 1996). In addition, I had to rely on the English translations I had made from Indonesian translations of these Makasar texts. In the case of the chronicles, these were Indonesian translations of single extant copies. The recent scholarly Makasar to English translations published by Cummings (2007; 2011) thus provide an opportunity to revisit my earlier findings with more reliable and consistent historical data. The findings to be considered here include the roles of descent and marriage in the recognition of status patterns of daughter exchange in relation to Gowa’s and Talloq’s changing fortunes, and changes in local socio-political organisation with Makassar’s expansion and subsequent decline.

MATERIALS AND METHODS

The primary sources used in the historical analysis presented below are the Gowa and Talloq chronicles and the Makasar diaries, particularly the English translations by Cummings (2007; 2011). I also referred to earlier Indonesian translations of these works (Wolhoff and Abdurrahim 1959; Rahim and Ridwan 1975; Kamaruddin et al. 1985/6) in order to clarify points of uncertainty in Cummings’ translations. Also utilised were two short Makasar works I included in my original PhD analysis, “The early history of Sanrabone” and the “The early history of Maros,” which are in the form of Indonesian translations I made from the original Makasar texts.3 Both of these texts elucidate some of the information provided in the major Makasar sources translated by Cummings and I restrict their use to that context only, as my translations have yet to be independently verified.

Important Makasar personages could accumulate numerous names during their life and even after death. Usually, these were in the form of a birth name, a Daeng name (reflecting a person of standing), one or more karaeng lordships (hereafter, karaengships) and a posthumous nickname or a name commemorating the person’s burial place. I therefore had to identify in the texts all the name variations recorded for each individual. It is important to keep track of all the components of a person’s name as the same person could have different monikers in the different sources used. Accordingly, if the context allowed, I provisionally assumed that any reference to one of the name variations of a person with multiple names was a reference to the one person. This provisional assumption was reversed in known cases of multiple individuals with identical names (see Cummings 2011) or if the assumption led to improbable consequences, such as a woman’s name being recorded as a mother outside of usual childbearing years. Also, there are some cases of names that are very common, notably Sitti as a girl’s birth name and Luqmuq as a woman slave’s title, and so any references to these names were assumed to involve different individuals unless textual evidence to the contrary was found. Such sex-specific names generally allowed the gender of the personages in the texts to be inferred, along with sex-specific designations (e.g., son of X) in the texts, and the sex of recorded marriage partners.

In this study, personages who appear in the chronicles and diaries are assigned to one of six ranks, based on their highest-status recorded name. Rank 1 is reserved for sultans (following conversion to Islam) and personages with posthumous nicknames (such as Tumapaqrisiq Kallona and Tunijalloq, referred to above). Rank 1 also includes personages of non-Makasar ancestry mentioned in the sources, specifically some of the rulers (datu) of three major Bugis kingdoms, Luwuq, Soppeng and Bone, and early sultans of Bima and Sumbawa on Sumbawa Island. Rank 2 is assigned to individual rulers of other independent kingdoms recorded in the sources. These include some of the pre-Islamic rulers of Talloq, and a wife of an early Talloq king who had the title Karaengloe (great lord/lady). Rank 3 contains many local lords: the Makasar karaeng, and their Bugis and Sumbawa equivalents. Some are from several polities which vacillated between independent rule and subjugated lordship depending on whether or not they had become incorporated within one of the major kingdoms (Bulbeck 1992). Rank 4 was assigned to those who had the title of Gallarrang and Kare, which indicates they were heads of local communities (Cummings 2007). Rank 5 is applied to those personages for which there is evidence of them obtaining a status above the ordinary commoner, such as those with daeng and nyai titles, the title Haji for men who had made the pilgrimage to Mecca and, in one case, the commemorated burial place of an otherwise untitled woman. Rank 6 includes untitled persons and persons with slave titles.

To study the genealogical data, I prepared an Excel spreadsheet of 736 persons.4 All persons were tagged with a unique acronym that included their rank (1 to 6) or, in the case of unknown persons mentioned in the records, a serial “UK” number (UK001 to UK052). Fathers and mothers, where known, were recorded by their acronyms, as were spouses. In addition, the frequent divorces, which generally preceded a woman’s remarriage (polygamy was commonplace, particularly amongst the Rank 1 males) were recorded as notes to the spreadsheet. Recorded marriages were assigned to three periods, following Bulbeck (1996): the late 15th century to circa 1593 (Period 1), 1593 to 1667 (Period 2) and 1667–1700 (Period 3). Dates of birth and death were also entered in order to help tease out the various relationships by marriage and descent.

The archaeological data used here is mainly derived from my detailed and intensive historical archaeological survey conducted in 1986, the methodology for which is set out in Bulbeck (1992). The initial focus of this survey was to relate the 16th and 17th century place names mentioned in the historical sources (mentioned above) to archaeological sites. As fieldwork progressed, I recognised the need to place the historical place names in their archaeological context by recording the additional sites between them. Apart from the remnant fortifications, habitation remains were difficult to trace and date, and so my team focused on mortuary sites, either Islamic cemeteries with 17th century grave markers or pre-Islamic burial grounds looted for their 13th/14th to 16th/17th century imported ceramics.

RESULTS: GENEALOGICAL RELATIONSHIPS AND STATUS

Tables 1 to 8 respectively present the status relationship between fathers and sons, fathers and daughters, mothers and sons, mothers and daughters, full brothers including those higher/equally ranked, full sisters including those higher/equally ranked, full brothers and sisters, and husbands and wives. In every comparison, one or more of the ranks are represented by a small sample size for at least one of the entities being compared. Accordingly, while the general pattern of the status relationships is visually apparent from the tables, aggregation of ranks into two-by-two tables is required to allow statistical testing. The appropriate statistical test is the two-by-two Chi-square test, which can be applied as long as the “expected frequency” in every cell is at least 5. The two-by-two Chi-square statistic can also be used to calculate the Phi-square statistic, which varies between 0 for no relationship, and 1 for a perfect relationship, between the compared entities. With some of the tables, more than one option to aggregate categories would have allowed application of a two-by-two Chi-square test, and in these cases the aggregation that produced the highest Phi-square statistic was chosen. Boxes around the cells in Tables 1 to 8 show how the categories were aggregated for the purposes of statistical testing.


Table 1: Father and son ranks compared.
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Chi-square = 40.1 (p < 0.00001), Phi-square = 0.207.


Table 2: Father and daughter ranks compared.
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Chi-square = 23.5 (p < 0.0001), Phi-square = 0.168


Table 3: Mother and son ranks compared.
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Chi-square = 8.7 (p < 0.005), Phi-square = 0.062


Table 4: Mother and daughter ranks compared.
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Chi-square = 12.3 (p < 0.001), Phi-square = 0.110


Table 5: Full brother ranks compared.
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Chi-square = 5.6 (p < 0.025), Phi-square = 0.084 (Note: other brothers of Rank 1 and 2 excluded from statistical testing, to avoid the bias of the necessarily Rank 1 or 2 status of their higher or equally ranked brother)


Table 6: Full sister ranks compared.
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Chi-square = 0.2 (not significant), Phi-square = 0.006 (Note: other sisters of Rank 1 to 3 excluded from statistical testing, to avoid the bias of the necessarily Rank 1 to 3 status of their higher or equally ranked sister)


Table 7: Full brother and sister ranks compared.
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Chi-square = 7.4 (p < 0.01), Phi-square = 0.060


Table 8: Husband and wife ranks compared.

[image: art]

Chi-square = 17.4 (p < 0.0001), Phi-square = 0.058


Table 1 and Table 2 indicate that a father’s rank set a ceiling on the rank of his daughters and, to a large degree the rank of any son’s. Indeed, the strongest correlations to emerge from any of the comparisons as measured by the Phi-square results are those between a father’s rank and his offspring of either gender. The father-son comparison shows that a male had very little chance of becoming a ruler unless he was the son of a ruling male. The father-daughter comparison additionally shows that even a daughter of a ruling male had little chance of becoming a ruler herself, although she did have considerably more chance of becoming a karaeng than daughters of males who were not a ruler. However, as the main focus of the historical sources is the offspring of rulers, they give little attention to the offspring of males of lower rank than karaeng. Therefore, there is a possibility that the children of lowly ranked males had more opportunity to rise above their father’s status than indicated in Table 1 and Table 2.5

Table 3 shows a positive correlation of moderate strength between a mother’s and a son’s rank; specifically, aristocratic mothers (Ranks 1 to 3) were more likely to have sons who became rulers than non-aristocratic mothers. However, the proportion of aristocratic women who married rulers (53/103) was higher than the proportion of non-aristocratic women who married rulers (72/195; see Table 8), thus the strength of the father-son status relationship may be sufficient to explain the mother-son status relationship. This is not, however, the case with the mother-daughter status relationship (Table 4) whereby the likelihood of aristocratic mothers having aristocratic daughters considerably exceeded that of non-aristocratic mothers. Accordingly, there is a case for recognising that the aristocratic status of a woman was passed on to her daughters independently of her husband’s status. Results show that full sibling status relationships were variable. A brother’s rank as a ruler was positively correlated with the status of his sister, and the status of any lower or equally ranked brother, as an aristocrat (Table 5 and Table 7). On the other hand, there is minimal indication that a sister’s aristocratic status had a bearing on the aristocratic or other status of any lower or equally ranked sister (Table 6). What this may suggest is that full siblings of male rulers enjoyed improved prospects for advancing their status by virtue of their direct relationship to the ruler.

In all of these comparisons, it can be seen that males dominated Ranks 1 and 2, while females are more strongly represented than males in Ranks 4 to 6. Both genders were fairly equally represented at the karaeng level of Rank 3. This male domination of ruling positions appears to have formed the basis for their sons to have the chance to succeed as rulers and for their daughters, and equally or lower ranked siblings (male or female), to have risen to the status of aristocrats. Males also dominated Makassar’s administrative posts, as will be shown in the next section.

RESULTS: MAJOR MAKASSAR PATRILINES AND THEIR GEOGRAPHIC EXTENT

The preceding analysis of familiar status relationships shows that the kinship system in the upper echelons of Makassar society was essentially patrilineal. With very few exceptions, men who were sons of a previous ruler were the only ones who had a realistic chance of becoming a ruler. Indeed, one of the few exceptions is particularly illustrative of this pattern as it involved a Talloq queen (daughter of the king she succeeded) who married a Gowa king. This led to the Talloq throne being inherited by their son and the threat that rule over Talloq would then pass patrilineally along the son’s line (see Figure 2 and related discussion). In addition, a woman’s probability of attaining the status of a karaeng was greatly increased if she was the daughter of a previous male ruler (Table 2).

The karaeng titles, whether these were the highest title attained by an individual or a title that was preliminary to ruling a kingdom, are highly informative. This is because most of these karaeng titles link the individual to a specific location. This locational information allows us to document, over time, the spatial extent of the influence of Makassar’s major patrilines. Most of these locations are documented in Bulbeck (1992) and several additional locations (Bontolangkasak and Bontomangape in present-day Makassar city, Majannang in southern Maros and Bontomajannang on the south coast) were identified more recently as preparation for the present study. Unfortunately, a few of the karaengship locations cannot be identified with complete confidence, such as Loaya, Katapang and Ballaq (Figure 1).

Figure 1 presents an example of Tuniawanga’s male descendants. He is the seventh recorded Gowa ruler but the first ruler for whom the sources give detailed information on descendants. Throughout the 16th and 17th centuries, the karaengship locations of his male descendants were concentrated in Kale Gowa, which was Gowa’s centre. 6 Around Kale Gowa, along the lower reaches of the Jeqneqberang River and extending into present-day Makassar city, on the cusp of the 16th century there was a halo of dense karaengship locations, including Garassiq. In addition, there were also several far-flung karaengship locations, such as Maros and Patteqne to the north of Makassar in the early 16th century, and Jeqneqponto and Bontomajannang on the south coast in the 17th century.


A proportion of Tuniawanga’s male descendants (as shown on the left half of Figure 1) also recorded marital relationships with other important Makassar lineages. 7 These marital relationships are recorded for all of Tuniawanga’s royal sons, from Tumapaqrisiq Kallona (1510/1511–1546) to Sultan Abdul Jalil (1667–1709), with the exception of Tunipasuluq (1590–1593) who was expelled from Gowa in 1593 while still in his teens. These marital relationships can be grouped together in documenting Gowa’s royal marital relationships for the three periods: circa 1500–1593 (the year of the palace revolution that led to the expulsion of Tunipasuluq), circa 1593–1667 (the year of the abdication of Sultan Hasanuddin, following the occupation of Makassar by the VOC), and circa 1667–1700 (the end date of this study, shortly before the death of Abdul Jalil, the last patrilineal royal descendant of Tuniawanga). In addition, the sources also record other marital relationships between other important Makassar lineages and the patrilineal descendants of Tuniawanga who did not become ruler, but this is to a maximum genealogical depth of two generations. These relationships can be grouped together under the “Gowa nobility” category for the circa 1500–1593, 1593–1667 and 1667–1700 periods.
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Figure 1: Gowa royalty and significant nobility, Tuniawanga’s patriline.




Figure 2 shows how the locations of the Talloq karaengship titles overlapped extensively with those of Gowa. There are, however, three noteworthy distinctions. The first is that one focus of Talloq’s locations is the Talloq fortress and adjoining southern border of the Sungai (river) Talloq’s estuarine stretch, an area free of Gowa-related karaengships. Second, no Talloq karaengships were located inside Kale Gowa until the Kaballokang karaengship toward the end of the 17th century. Third, while the furthest outlying Talloq and Gowa karaengship were a similar distance from Makassar, those of Talloq lay to the north (Segeri) rather than to the southeast, as was the case with Gowa.

The genealogy of the descendants of Karaengloe ri Sero, the founder of the Talloq dynasty, reveals three main aspects that are of particular interest (Figure 2). First, the administrative position of Tumibicara-butta (“speaker of the land”) was initiated in the 16th century and first held by the Talloq king, Tumenanga ri Makkoayang. Subsequently, his patrilineal descendants almost exclusively occupied the position, although not all were kings. Second, rulership of Talloq was transmitted from Tumenanga ri Makkoayang to his daughter, Karaeng Bainea (“the female karaeng”), who was married to the then king of Gowa, Tunijalloq. Rulership over Talloq was then transmitted to their son, Tunipasuluq. After Tunipasuluq was expelled during the palace revolution he was replaced by another son of Tumenanga ri Makkoayang called Sultan Abdullah (after conversion to Islam in 1605), which reestablished rule over Talloq as the prerogative of the patrilineal descendants of Karaengloe ri Sero. Third, one of the sons of Sultan Abdullah, called Karaeng Popoq, occupied the Tumakkajannang (“crafts master”) position, which was later passed onto Karaeng Popoq’s son, Karaeng Bontomanompo. Thus, both the Talloq royal and noble patrilines included persons who occupied important administrative positions, which contrasts with Gowa royal and noble patrilines that did not.
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Figure 2: Talloq royalty and significant nobility.



In addition to Gowa and Talloq, the third major Makassar lineage included the Maros rulers and their descendants. In the early 16th century, Maros temporarily became a karaengship of Gowa (Figure 1) but in the mid-16th century established an independent Maros ruling patriline (Figure 3). At some point during his reign over Goa (1565–1590), Tunijalloq promised the Maros ruler that his descendants would be appointed to one of the Tumailalang (“minister of internal affairs”) posts as long as Tunijalloq’s descendants ruled over Goa. The first from Maros appointed was I Yunyiq Karaeng Maros (Cummings 2007). According to “The early history of Maros,” Tunipasuluq briefly became the ruler of Maros before his expulsion (Bulbeck 1992) and the Gowa chronicle informs that Tunipasuluq also replaced Daeng ri Tamacinna with Karaeng ri Patteqne as the Tumailalang post holder (Cummings 2007). Thereafter, the descendants of both Karaeng ri Patteqne and especially I Yunyiq, occupied one of the streams of the Tumailalang post, and even the position of Tumibicara-butta towards the end of the 17th century (see Figure 3). Spatially, the karaengships concerned lay to the north of Makassar during the 16th century, but shifted southwards during the 17th century to overlap with the spatial extent of the Gowa and Talloq karaengships.
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Figure 3: Maros royalty and significant nobility.



RESULTS: SHIFTING PATTERNS OF MARITAL ALLIANCES OVER TIME

The marital relationships of the major Makassar and related patrilines during the period circa 1500–1593 are shown in Figure 4. These relationships are shown in terms of the movement of wives from the patriline of their fathers to the patriline of their husbands, in accord with the essentially patrilineal kinship system of elite Makassar society. Three main points emerge that are particularly relevant to understanding the 16th century political history of the polities in the vicinity of Makassar.

The first point is the role of Gowa as an absorber rather than a giver of daughters in marital exchange. There were two instances of Gowa kings marrying their niece, both daughters of a previous Gowa king. Excluding these quasi-incestuous marriages, there are just eight recorded cases of Gowa king’s daughters being married to socio-politically identifiable men, two of whom married Gowa nobles. In comparison, there are 12 recorded cases of the female offspring of these marriages (daughters of Gowa rulers with socio-politically identifiable men) marrying a Gowa king. What is evident is that Gowa’s rise to local prominence, which led to Tunipasuluq temporarily occupying the Talloq and Maros thrones as well as that of Gowa, correlates with a predominant movement of daughters for marriage into, rather than out of, Gowa. The main providers of these daughters were Talloq (six) and Polombangkeng (four).

The second point is illustrated by the data from Polombangkeng, where the pattern is opposite to that for Gowa: one of fragmentation. In the mid-16th century Polombangkeng was a powerful coalition of seven kingdoms to the south of Gowa, extending from Jamarang in the north to Lengkeseq in the south. Before several of the Polombangkeng polities were incorporated as karaengships into the major Makassar lineages, three of its more northerly polities provided six daughters in marriage for Gowa and others in the vicinity of Makassar. The only Polombangkeng polity recorded as receiving a daughter from Gowa (a ruler’s daughter) is Sanrabone, which continued as an important kingdom into the 17th century (Bulbeck 1992; 1996).

The third main point is the strongly localised scope of recorded marital relationships before 1593. Indeed, there is just one long-distance relationship recorded in the 16th century. This was between a daughter of the Gowa king Tunipalanga and the ruler of the Bugis kingdom of Massepeq that took place in the mid-16th century (Figure 4).

The geographic scope of Makassar’s recorded marital relationships expanded considerably during circa 1593–1667, although the majority (39 out of 49) remained local in scope (Figure 5). The increased geographical scope of these marital relationships included four marriages involving the Bima Sultanate, two involving the Sumbawa Sultanate, and three that involved the Bugis sultanates of Luwuq, Soppeng and Bulo-Bulo. In addition, a daughter of Talloq’s Sultan Mudhaffar married Kaicili Kalamata, the brother of Ternate’s Sultan Mandar Syah, although this was not strictly long-distance as Kaicili Kalamata was resident in Makassar and became a military commander in the failed defence of the city against the VOC and Bugis (Andaya 1981).

Within the vicinity of Makassar, movements of daughters in these marital exchanges were considerably more reciprocal in character circa 1593–1667 compared to the 16th century. For example, 13 daughters from identifiable local patrilines married a Gowa king, while 13 daughters of Gowa kings also married into identifiable local patrilines, albeit four to Gowa nobles. The exchange of princesses (the daughters of rulers) between Gowa and Talloq remained strong during this period 1593–1667 but the Tumailalang (Maros) patriline also emerged as a third local focus of marital relationships (Figure 5, left half).
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Figure 4: Circa 16th century (to 1593) daughter marital movements.



A major change can be detected between circa 1667 and 1700 as the recorded marriage relationships are notably marked by a major exodus of daughters from the Makassar patrilines as they married into surrounding polities. There are 16 daughters recorded as marrying Bugis rulers and nobles, three daughters with the Sumbawa and Bima Sultanates and one in Barus, Kalimantan. Furthermore, there are no recorded marriages of daughters from the surrounding Makasar polities into the Makassar patrilines during this period (Figure 6). It is of course, these years that mark the Makasars’ loss of control over the city of Makassar to the VOC and the Bugis kingdom of Bone, the latter of which became a major recipient of daughters from the Makassar patrilines during this period. To some degree, this picture of an exodus of marriageable daughters out of Makassar is partly exaggerated by their frequent remarriages, such as Karaeng Langelok, a daughter of Sultan Hasanuddin, being involved in six of the marriages shown in Figure 6. However, even this can be interpreted as a faltering attempt by the traditional Makassar patrilines to create critical alliances as their control over Makassar began to fade into memory.
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Figure 5: Circa 1593 to 1667 daughter marital movements.



Marital relationships recorded within the vicinity of Makassar itself circa 1667–1700 decreased significantly in comparison to earlier periods but do nevertheless reveal one important point: for the first time, there was considerably less marital movement of daughters into the Gowa aristocracy (three) than out of the Gowa aristocracy (12) (Figure 6, left half). Half of these daughters (six) married Talloq aristocrats, which paved the way for the early 18th century occupancy of the Gowa throne by the Talloq Sultan Sirajuddin (see Patunru 1983).
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Figure 6: Circa 1667 to 1700 daughter marital movements.



RESULTS: SETTLEMENT PATTERNS IN THE VICINITY OF MAKASSAR OVER TIME

The final set of results to consider here focuses on reconstructible settlement patterns in Makassar and its environs between the early 16th and middle 17th centuries. The crucial data for this derives from my intensive and detailed site survey across the areas outlined in Figures 7 and 8 (Bulbeck 1992). This is supplemented by later geographically disconnected surveys of the Talloq and Sanrabone fortresses8 and information for other inhabited locations near the surveyed area, particularly in present-day Makassar city, as documented in Bulbeck (1992). These locations include toponyms that appear in both the historical sources and records compiled prior to any of my surveys by the local heritage service (Suaka Peninggalan Sejarah dan Purbakala Sulawesi Selatan), which are of celebrated Islamic tombs.9

Four time slices that correspond to the early and middle 16th century and the early and middle 17th century, are mapped to sites in Figures 7 and 8. Table 9 explains how the surface finds from these surveyed sites are dated to these four time slices. The sites themselves (toponymic locations) may have been continuously occupied during most, or all, of the period considered here but are shown only for the time slice(s) when they can be related to one of the three major Makassar patrilines. This is to allow for a presentation of the approximate zones of Gowa and Talloq influence over time, which is supported by information on the Gowa and Talloq karaengships locations (Figures 1 and 2) within the intensively surveyed area.
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Figure 7: Sixteenth century geographic information for Makassar and its environs.
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Figure 8: Seventeenth century geographic information for Makassar and its environs.




Table 9: Surface finds/witnessed local antiques(a) used in dating sites to the four time slices.



	Surface find
	Early 16th C
	Mid 16th C
	Early 17th C
	Mid 17th C



	Vietnamese blue-and-white/overglaze enamelled
	
√


	
–


	
–


	
–





	Sawankhalok black-and-white
	
√


	
√


	
–


	
–





	Ming blue-and-white
	
√


	
√


	
–


	
–





	Ming overglaze enamelled
	
√


	
√


	
–


	
–





	Ming “Swatow”
	
√


	
√


	
–


	
–





	Wan-li
	
–


	
√


	
√


	
–





	Late Ming blue-and-white
	
–


	
√


	
√


	
–





	“Swatow”
	
–


	
–


	
√


	
√





	Large looted areas away from Islamic graveyards where blue-and-white and black-and-white wares were reported as the main haul
	
√


	
√


	
–


	
–





	Small looted areas in remote locations away from Islamic graveyards with atypical reports on the haul
	
–


	
–


	
√


	
√





	Looted Islamic cemeteries
	
–


	
–


	
√


	
–





	East-west oriented Islamic graves(b)
	
–


	
–


	
√


	
–





	Islamic graves of personages deceased in early 17th century
	
–


	
–


	
√


	
–





	Other cemeteries with early Islamic graves(c)
	
–


	
–


	
–


	
√






(a) Chronological assignments for tradeware classes adapted from Bulbeck (1996–1997: Table 8). (Other, rarer tradeware classes provide no additional information for the present analysis.) Sherds and witnessed antiques used for dating sites in preference to other lines of evidence. Where two adjacent time slices are covered by just one sherd, the latter time slice is employed, except where both time slices are supported by complementary evidence.

(b) The Makasars inhumed their deceased along an east-west orientation between c. 1400 and 1600, and so Islamic graves oriented east-west oriented (rather than with the head directed north and the face turned toward Mecca) reflect a transitional Islamic practice (Bulbeck 1996–1997).

(c) Include cemeteries with the graves of personages who died in the mid-17th century.

The first of three observations to make is how little settlement patterns within the intensively surveyed area appear to have changed between the early 16th and middle 17th centuries. Most of the recorded sites show continual occupancy throughout this period, especially at the following major site clusters: the Talloq inlet, Somba Opu, Kale Gowa, Tomboloq and Saumata (directly to the east of Kale Gowa), and Galesong. The only detectable suggestions of systematic change involve a faint increase over time in the number of sites within 5 kilometres of the coast, and perhaps in the number of sites located close to Kale Gowa.

The second observation to make is the location of the major site clusters, which are strategically situated for an economy based on long-distance trade and supported by local agricultural productivity. The Talloq inlet was a useful safe harbour for ships, and while this saline landscape would not appear particularly promising for agriculture, the Talloq chronicle (Cummings 2007) does remark on efforts made by the second and fourth rulers of the kingdom to increase wet-rice production. Somba Opu lies near the mouth of the Jeqneqberang River. This river not only provided a network of channels for the movement of watercraft but its annual flooding during the monsoon season also created idea conditions for wet-rice cultivation. Kale Gowa and Tomboloq were essentially islands of raised land within a vast sea of fertile wet-rice fields, while Saumata and the other sites to the east of Tomboloq sat at the edges of depressions ideally suited for annual wet-rice farming (Bulbeck 1992). The location of Galesong on a promontory was perhaps the basis of its strategic importance in the local economy, as witnessed by the 30,000 Makassar and allied troops who defended Galesong in 1667 against the combined onslaught of VOC naval forces and Bugis ground troops, who appropriated Galesong’s rice harvest as a spoil of victory (Andaya 1981).

The third observation to make is the durability of Gowa’s and Talloq’s core zones of influence, which abutted each other during the 16th century but overlapped during the 17th. Gowa’s core zone continually included the quadrangle of undulating land that was bounded by the middle reaches of the Jeqneqberang River to the southwest and the Talloq River to the northeast, with the four points located approximately at Kale Gowa, Bontomanaiq, Pattallassang and the Moncongloe Lappara site. During the 16th century this core zone appears to have been particularly large, extending as far as Maros to the north of the mapped area. Also included in this zone are nine widely dispersed peoples who are recorded as having fought alongside Tumapqrisiq Kallona (Cummings 2007: 32–33) in battle when the kingdoms of Polombangkeng, Talloq and Maros joined forces against Gowa in the 1530s.

Talloq’s core zone continually spanned the mouths of the Jeqneqberang and Talloq rivers. This zone was most reduced during the middle 16th century, when Tunipalangga erected fortresses at Somba Opu as well as Kale Gowa, and Gowa-related toponyms covered the eastern half of present-day Makassar city. Indeed, Gowa effectively absorbed Talloq during the late 16th century, when the Gowa king Tunijalloq (based in Somba Opu) married the Talloq queen Karaeng Bainea and their son, Tunipasuluq, inherited both thrones. This lasted until Karaeng Matoaya (later Sultan Abdullah) led the palace revolution that restored the traditional balance of Talloq being the seaward-based partner and Gowa the hinterland-based partner. Geopolitical conformation of the re-establishment of this relationship is seen in the development of an overlapping zone between Gowa and Talloq during the 17th century (Figure 8).

CONCLUSION

Intensive survey of historical archaeological sites crucially complements analysis of the Makasar historical texts in illuminating the economic infrastructure that underpinned the prominence of Makassar between the early 16th and middle 17th centuries. Examples of how these two sources of information complement each other are set out below:

Rice. The importance of wet rice for the Talloq economy is not obvious from the kingdom’s associated historical sites, whose potential for wet-rice production appear limited. However, the Talloq chronicle notes wet-rice planting as a royally sponsored activity. Obversely, the Gowa chronicle makes minimal reference to wet-rice but its central economic importance to the kingdom is abundantly clear from the physical location of historical sites within Gowa’s core territory that are islands within seas of rice fields, or at the margins of paddy-laid depressions.

Central places. The Gowa and Talloq centres of political power correspond to distinct clusters of historical sites which, in the case of the Gowa hinterland centres, were additionally ringed by halos of smaller sites. These appear to have been continuous population centres from the early 16th to middle 17th centuries, even when one centre temporarily rose in prominence above another due to internal political machinations. They were thus the geopolitical landscape upon which prominent Gowa and Talloq individuals pursued their political ambitions.

Centre and expansion. The military achievements of Gowa and Talloq in conquering and/or subduing their neighbours (McWilliam et al. 2012) lie outside this article’s scope but the marital alliance patterns of the main Makassar patrilines over time that are analysed in detail were an important component of this achievement. These patterns should be understood not only within the context of the overall outline of Makassar’s history—as above—but also with regard to the high population densities within Makassar and its environs that made maintenance of internal marital alliances a priority at all times.

As a concluding remark, it is worth noting that some details of my previous analysis (Bulbeck 1992; 1996) of the Makasar texts have changed with reference to Cummings’ (2007; 2011) scholarly translations of the chronicles and diaries. For instance, the status of Maros as an early 16th century karaengship of Gowa was not previously clear and it is now possible to trace the Tumailalang patriline with more confidence. On the other hand, the general outline of my previous analysis, including the clear differences in marriage alliance patterns between the circa 16th century, 1593–1667 and 1667–1700 periods, remains intact. The Makasar texts are particularly valuable for their detail of information that facilitates insightful quantitative analysis and allows documentary evidence to be productively related to the archaeological record.

ENDNOTES

*      David Bulbeck is a specialist in the late prehistoric and historical archaeology of Sulawesi. His PhD (obtained from the Australian National University), investigated the rise of Makassar as a city-state through an analysis of Makassar’s genealogical records and a reconstruction of the 14th to 17th century settlement patterns in Makassar’s hinterland. His postdoctoral research, undertaken jointly with Ian Caldwell (then at the University of Hull), documented the prehistoric origins and pre-Islamic history of iron production in Luwuq, northwest of Makassar. Currently he is employed with “The Archaeology of Sulawesi: A Strategic Island for Understanding Modern Human Colonization and Interactions across Our Region” project, funded by the Australian Research Council to the Australian National University.

1      In this article Makassar refers to the historical kingdom and empire of the Makasars. Makasar (with one “s”) refers to the ethnic group of that name and their language.

2      For a discussion on Makasar and Bugis chronicles see Macknight (2000) and Druce (2009: 66–72), also Druce (2016). For diaries see Cense (1966), Omar (2003) and Cummings (2011).

3      Both texts were given to me by Campbell Macknight.

4      This Excel spreadsheet is available on request from me.

5      Investigating this possibility would require a sampling of Makassar’s early historical genealogical relationships that is less “top-heavy” than the available sampling.

6      The status of Kale Gowa as Gowa’s centre is attested by the archaeological documentation of a 84-hectare fortress that encloses Gowa’s royal installation stone, other ancient ceremonial installation sites, several royal and/or holy cemeteries, and evidence from surface survey of dense habitation (Bulbeck 1992).

7      An example of one who did not is the Karaeng of Anaq Goa, a place located across the Jeqneqberang from Kale Goa as shown in Figure 1, who was a son of the Gowa ruler Tunipalangga but died at a young age.

8      Connecting the Talloq fortress survey to the continuously surveyed area was not practical because most of the intervening land had undergone urban and suburban developed by the time of my survey, and connecting the Sanrabone fortress survey to the continuously surveyed area was not achieved owing to lack of time.


9      Two of these toponyms, Boriqsallo and Manuju (Figure 7), can now be identified with more probable locations than are given in Bulbeck (1992). Manuju frequently occurred as a member of Gowa’s Bate Salapang (nine banners) according to Mukhlis (1975). The locations of the Bate Salapang are included in Figures 7 and 8.
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ABSTRACT

The pau-paunna Indale Patara is a Bugis literary work about the vicissitudes and quest of a young prince, written in free prose style with beautiful language. The story is based on the well-known Malay hikayat Inderaputera, itself derived from an earlier Indian work, but was adapted and transformed by the Bugis in order to make it meaningful to their own society. In this article, I discuss various cultural concepts that the Bugis introduced and embedded within the story and manifest in the character of the hero, Indale Patara. In the story, these concepts interact with the mystical form of Islam that the South Sulawesi rulers converted to at the beginning of the 17th century. In particular, Ibn al-Arabi’s concept of the “perfect man.” I demonstrate the Sufi aspects of the story and show that only by combining Islamic and Bugis qualities and characteristics could Indale Patara become the perfect man.

Keywords: Bugis literature, Bugis cultural concepts, perfect man, Sufism, pau-paunna Indale Patara


The pau-paunna Indale Patara (PPIP) is a Bugis literary work that tells of a heroic fantasy about the vicissitudes and quest of a young prince. The story did not originate among the Bugis but came to South Sulawesi via Malays from the western part of the Indonesian-Malay Archipelago, where it is known as the hikayat Inderaputera. The Malays probably received the story from Indians, as the hikayat Inderaputera is based on an Indian literary work that spread to numerous parts of Southeast Asia.2 The story first appears to have entered the rich corpus of oral and written Bugis literature about the time the Bugis and Makasar began to convert to Islam at the beginning of the 17th century.3 The Bugis later adapted the story to their own language, culture and needs, transforming it into a Bugis literary, cultural and religious work through which can be seen the manifestation of the union between indigenous Bugis culture and the mystical form of Islam to which the South Sulawesi elite converted. The story remained popular among the Bugis until the 1940s and was told or read aloud during various cultural and religious celebrations Tol (2008: 3).

While the hikayat Inderaputera has been the subject of several academic studies and is widely known among Malay literary specialist (see Mulyadi 1983; Braginsky 2004: 385–399; and Mulyadi and Braginsky 2007), the PPIP is little known outside South Sulawesi. This article represents the first English language study of the PPIP and its aim is to demonstrate how the Bugis adapted and transformed the story to make it meaningful and relevant to their own culture. Below I highlight and explain various distinct Bugis cultural concepts found in the story that manifest in the character of Indale Patara and the Sufi allegories and concepts with which they intertwine. This includes what appears to be the Bugis cultural interpretation and adaption Ibn al-Arabi’s Sufi concept of Al-Insan al-Kamil, the “perfect man.”4

The primary source for the study is a 185-page Bugis language and script manuscript written in free prose with beautiful language. The manuscript was microfilmed in 1991 by the Makassar Branch of the Indonesian National Archives and its catalogue number is No. 01 /MKH/ 1/Arnas/UP Rol 04 No. 1 (Paeni et al. 2003: 5).5 I begin with a short synopsis of the PPIP, a full Indonesian translation and transcription of the manuscript is presented in Nurhayati Rahman (2014).6


SYNOPSIS

Bukeroma Bisepa, the raja of Samanta Pura, wants to have a child. He orders his 40 ulama (Islamic scholars) and 40 shaman to request a child from God. After a three-year pregnancy, his 200-hundred-year-old wife gives birth to a truly beautiful boy called Indale Patara and his twin, a kris (dagger) called Sikale Maésani. Fatahule Arifina, the head of the 40 ulama, warns the raja never to give Indale Patara a toy in the shape of an animal.

Indale Patara studies religion and religious sciences with Fatahule Arifina and then male skills with others. One day Indale Patara meets the Prophet Khaidir7 in the forest who tells him that he will face many challenges and difficulties in his life but will eventually be happy. Despite his young age, Indale Patara’s father makes him king of Samanta Pura.

Indale Patara’s travels begin when Raja Bukeroma Bisepa gives him a toy peacock that comes to life and flies Indale Patara to the house of the kind Kajao Pallaq, who looks after him and later takes him to meet Raja Sahesiya. The raja and his prime minister constantly assess and test Indale Patara’s behaviour and manners. His good looks infatuate many women and this tests his faith.

Indale Patara takes up the quest to find Raja Sahesiya a potion that will make his wife pregnant. In the first part of the quest, he faces and defeats many ferocious wild animals and the evil Nenek Pakande, finds hidden treasure on a mountaintop, meets a dead person who can talk and a stingray that guards the sea. He arrives in a country where the people worship idols and converts their ruler, Raja Baredaiya, to Islam.

He travels to other lands and sometimes fights in wars not of his making. He is continually tested and at times subject to mistreatment and accusations, but never acts wrongly or selfishly and is exemplary in his conduct and religious faith. He marries three times before returning to Raja Sahesiya with the potion.

The ministers in Raja Sahesiya’s land are envious of Indale Patara and plot to poison the white lotus flower he brought that is the potion. Raja Sahesiya’s wife becomes pregnant. Two of her ladies in waiting also fall pregnant after eating what is left of the potion and Indale Patara is accused of impregnating them. All three are thrown into the sea to drown as punishment. Indale Patara survives and returns to Kajao Pallaq’s house. Meanwhile, the queen gives birth to Princess Mangendare Saheri Bunga, who has a skin disease that is difficult to cure.

The group ministers and nobility scheme against Indale Patara. He defends himself against them and wins sword and spear fights. They find a way to murder him but his wives bring him back to life. They murder him a second time, again his wives bring him back to life. The ministers and nobles challenge him to shoot arrows and grow increasingly resentful as he defeats them all. Indale Patara marries Princess Mangendare Saheri Bunga and the ministers and nobles finally give up. Indale Patara and his wives go to Samanta Pura and he is reunited with his parents.

FROM INDIA TO THE MALAYS

Most scholars argue that the Malay hikayat Inderaputera originated in Hindu culture and several claim to have identified various Hindu elements that were retained in the story after the Malays converted to Islam, perhaps because these elements remained embedded in Malay culture. For example, Ali Ahmad (1975: xii) identifies the following Hindu influences in the story: the name Indera Putera is derived from a Hindu god, the veneration of deities to obtain powers, the importance of various magical objects such as bezoar stones, the character Berma Sakti mirrors the Hindu God Brahma, and various animal symbols that are sacred in Hindu mythology, such as the peacock and the white lotus flower.

Ahmad (1975: xiv) argues that the Inderaputera story was known among the Malays when they still followed Indic religions and that they introduced various Islamic elements after their conversion to Islam. According to Ahmad, these are evident in the great praise given to God by his creations, the use of the name Allah several times and the appearance of Islamic and Persian names, such as Raja Tahir Syah, Indra Jilani and Nobat Rom Syah. Mulyadi (1983: 38) also argues that the hikayat Inderaputera was known in the archipelago before conversion to Islam and that even after the Malays converted to the new religion an earlier Hindu work still existed in the archipelago. Her argument is based on a statement by Nuruddin Al-Raniri, the great 17th century Gujerat Islamic mystic and scholar who worked at the Aceh court. In his 1643 book, Sirat al-Mustakim, Nuruddin Al-Raniri wrote that “we should use books that have no value in Islamic law, such as the Hikayat Sri Rama, the Hikayat Indraputra and suchlike, as toilet paper as they do not contain Allah’s name” (Mulyadi 1983: 38). Mulyadi thus considers Al-Raniri’s statement indicates that before his death in 1658 there were versions of the hikayat Inderaputera that contained no reference to the Islamic God.8 Braginsky (2007: iii), however, disputes this interpretation. He argues that the hikayat Inderaputera came to the Indonesian-Malay Archipelago after the Malays had begun to convert to Islam and that Indian Muslims first undertook Islamisation of the story and later brought it to the archipelago where it was reshaped into a Malay Islamic literary work.

Regardless of whether it was the Malays who first introduced the Islamic elements, there is no debate that they adapted and transformed the story to their own culture. Indeed, the hikayat Inderaputera became one of the most widespread and popular stories in the archipelago that, according to Braginsky (2007: i–ivi), should be regarded as one of the great Malay literary works. Braginsky further argues that its great strengths are high aesthetic and Sufi allegories that were capable of influencing readers and listeners and may have aided the process of Islamisation in the archipelago.

THE BUGIS ADAPTION AND TRANSFORMATION OF THE PAU-PAUNA INDALE PATARA

In the PPIP, the character of Indale Patara is without flaw and as close to perfection as possible. As he travels from one land to another seeking a potion for Raja Sahesiya the people he meets are astonished by his extraordinary good looks, manners, intelligence, great moral character and his exemplary devotion to God. This journey is not simply physical but also a spiritual one that leaves religious, moral and humanitarian messages for the audience in every place the hero visits. However, it is only through an understanding of various Bugis cultural concepts that we can fully understand Indale Patara’s character and how the Bugis have adapted and transformed the story. In this section I discuss the following cultural concepts that appear in the PPIP but are absent from the Malay version: siriq (self-worth, shame), sulapaq eppaq (the four sides), the concept of tomanurung, the kris and the notion of a non-human twin. These cultural concepts appear throughout the story in relation to Indale Patara, several of which are set out at the beginning before Indale Patara’s birth:


[Fatahule Arifina] sat and prayed. Suddenly the Prophet Khaidir appeared and greeted him, saying: “Fatahule Arifina, in the future there will be a prince of Samanta Pura called Indale Patara who will be born with a kris as his twin. He will have all the greatness and qualities of the sulapaq eppaq (the four sides).”

Tudanni mabbaca doang natakko pole muna Nabi Héléréq bérésellengiwi makkedaé: É Fatahule Arifina engkamua tu matuq anaqna datué ri Samanta pura orowané riaseng Endare Patara, najaji silong tappiq napunnaiwi alebbirengngénatettongi sulapaq eppaqé.



Traditionally the Bugis believe that a person can be born together with a non-human twin. Mostly such twins are in the form of an animal, usually a monitor lizard or crocodile, or less commonly a natural or magical object such as a kris. The kris as a birth twin is found only in Bugis traditions about rulers and its gender, as with Indale Patara’s twin, is consistently male. Traditionally a kris is considered an important part of male Bugis manhood and masculinity. Indeed, without a kris attached to his waist a man was not considered fully dressed and to separate him from his kris is to separate him from his manhood. In ideal Bugis culture the kris is not used arbitrarily as violence and conflict should be avoided whenever possible through compromise and negotiation. However, when compromise and negotiation have failed the kris can be used in defence.9 Ideally, use of the kris must be governed by four related ideal values: intelligence, bravery, honesty and self-control. Misuse of a kris can violate siriq (see below) and adat, leading to the actor being condemned, ostracised or even exiled by the community. In the PPIP, Indale Patara’s kris twin, Sikale Maésani, not only enhances his extraordinary physical appearance but whenever used consistently conforms to this ideal Bugis culture, used righteously and in defence of the truth when no other options are left.

In addition to a kris as a twin, the Prophet Khaidir also makes known that Indale Patara will be born with all honour of the sulapaq eppaq. The sulapaq eppaq articulates the Bugis concept of perception as a person, or object, should consist of four sides in order to be complete, or perfect.10 For a man there are four specific qualities, as set out in the figure below.11


[image: art]

Figure 1: The four sulapaq eppaq qualities for males.




Men who have the quality warani in the context of sulapaq eppaq are leaders who should fear nothing and be able to defend their family, community, convictions and even faith through both actions and words. To have the quality macca a man must have great intellect and knowledge, be a role model for others and leader. Those who have the quality sugiq possess the ability to become rich, support their family and be a patron for others. The quality panrita relates to men who have great religious learning, are exemplary in their religious practice, trust and devotion to God and be religious leaders. It is considered rare in Bugis culture for a person to have all four sulapaq eppaq qualities and traditionally they would be from the ruling elite. However, it is important for a male to have at least one of the qualities (Rahman 2006: 399). As we have seen, the mystical Prophet Khaidir foretold that Indale Patara would be born with these four qualities of the perfect Bugis man. That he has these qualities is reiterated consistently throughout the story, as in the example below:


The Prime Minister respectfully said: “My lord, I compare Indale Patara to a full moon. The later the night the more radiant he is, the older he grows the more he gleams and he is ever more handsome. There can no longer be any doubt, my lord, Indale Patara is descended from a [to]manurung, [he is] the child of a great king, a wise ulama, brave, and has all the sulapaq eppaq qualities.

Nasompana paredana matarié makkeda: uébaraqi Puang uleng tépu Indale Patara pédéq malalengngi wennié pédéq araingngi attappaqna pédéq laoi taungngé pédéq araiangngi accaiyyana enrengngé akessingenna. Deqna abata-batangenna Puang Indale Patara wija manurung, anaq arung mangkauq, parinta nasulesana, warani to i natettongi sulapaq eppaqé.



The above passage introduces a further Bugis concept, that of the tomanurung. In Bugis oral and written genealogies and traditions, the ruling elite of kingdoms trace their origin to a tomanurung, a class of “whiteblooded” founders who descended from the Upperworld to rule over the common people. Tomanurung are generally male and the female equivalent are totompoq, who ascended from the Underworld (Druce 2009: 161).12 In traditional Bugis society status was ascribed at birth and in theory, only the pure whiteblooded descendants of tomanurung and totompoq could become a ruler. The interpolation of this concept into the story remodels the character of Indale Patara to ideal Bugis conceptions of nobility and rulership, providing him with the highest status possible by giving him whiteblood. As with the sulapaq eppaq qualities, his descent from a tomanurung is reaffirmed at various times in the story and “Even from afar one can tell that he (Indale Patara) is descended from a tomanurung” (Mabéla mupa namarissengngeng wija manurung arung mangkauq).

Another important Bugis cultural concept constantly associated with Indale Patara is siriq.13 This concept, which is deeply embedded in Bugis culture, refers to the self-worth, self-respect, and the honour of a person or their wider community. For the Bugis, their siriq must be defended at all costs to avoid shame. Some writers have even argued that for the Bugis there is nothing more important in this world than siriq and all can be sacrificed in its defence, including their lives, while those who do not feel siriq are said to be little more than animals in human form (Hamid 1985: 37). Ideally, a person’s behaviour, speech and actions are also governed by siriq and this should encompass self-restraint and not to be boastful or show off, all of which are considered inappropriate. This is set out in the PPIP where it is stated that “A man with siriq is intelligent, self-restrained and wise” (Ia mi sa riaseng oroané éngkaé siriqna, namapanré, namagetteng, nadéq naderi tangngaq).

Indale Patara, as the perfect Bugis man, is portrayed as having a high level of siriq. Never once does he show off, brag about his achievements or easily reveal his high birth to others. As a true Bugis man with siriq such behaviour would be inappropriate. The great praise he receives from those who do not know his noble origin is thus based on his character, actions and words. He consistently demonstrates great self-restraint and intelligence, always keeps his word, shows solidarity with others and is always brave, and never defeated by those who seek confrontation with him. As Indale Patara’s journey progresses, in accordance with Bugis cultural beliefs his level of siriq constantly increases as it is linked to his morals, words, actions, honesty and self-restraint.

All of these Bugis features relating to siriq resonate in the PPIP. This contrasts with the Malay Inderaputera story where the hero constantly makes himself known to others and is quick to tell them of his high origins. Indale Patara rarely reveals his origins and never when he first meets someone, thus conforming to ideal Bugis culture that a person’s standing cannot be determined from their words alone but daily behaviour, actions and personality must also be taken into account. Raja Sahesiya and his prime minister repeatedly examine these aspects of Indale Patara’s character and even pay attention to the way he sleeps. Their results are consistent: Indale Patara has all the qualities and characteristics expected of a true Bugis noble.


Other notable Bugis adaptions to the story include changing the names, features and actions of a number of the characters to ones that appear in popular Bugis stories. For example, the Nenek Kabayan of the hikayat Inderaputera becomes Kajao Pallaq, who appears in many Bugis stories as a kind, polite and moral person. Another character which appears in the PPIP is Nenek Pakande, who in Bugis stories is evil, lazy and greedy, feeds on humans and often placed in opposition to Kajao Pallaq. In the PPIP, Nenek Pakande replaces the evil man-eating giant of the hikayat Inderaputera and is defeated by Indale Patara.

THE SUFI ADVENTURES OF INDALE PATARA AND THE PERFECT BUGIS MAN

Mystical Islam has a long history in South Sulawesi and many Bugis and Makasar rulers followed the Khalwatiyya tariqa (mystical order) that was introduced by Syekh Yusuf in the second half of the 17th century (see Hadrawi 2016). The form of Islam to which South Sulawesi rulers converted at the beginning of that century also appears to have been mystical, as Thomas Gibson (2007: 45–49) has shown from his analysis of the conversion myth for the kingdom of Talloq.14 This mystical form of Islam was easily assimilated with indigenous Austronesian beliefs and made it possible to transform, yet maintain, the South Sulawesi model of divine descent from tomanurung or totompoq to an Islamic model derived from Ibn al-Arabi’s concept of the “perfect man” (Gibson 2007: 39). Rulers thus retained their traditional authority as descendants of tomanurung and combined this with a form of mystical Islamic authority that many of the archipelago’s rulers practiced by the 16th century.

This assimilation of indigenous and mystical Islamic beliefs can be seen in the character of Indale Patara. He is descended from a tomanurung, has all the sulapaq eppaq qualities, an immense level of siriq and practices a mystical form of Islam that many of the South Sulawesi elite followed. His journey is a spiritual jihad and before undertaking any task or action, he prays and searches his inner self for guidance. Only after he receives true guidance through prayer does he act.

The Sufi dimension of the story is evident from its beginning with the appearance of the Prophet Khaidir,15 who foretells of Indale Patara’s birth and his Bugis qualities, which is disclosed to Fatahule Arifina while he is on a mountaintop praying to God that Raja Bukeroma Bisepa be given a child. The Prophet Khaidir is of particular importance to Sufis. He is believed to have received illumination directly from God and is seen as a teacher of secret mystical truths and spiritual knowledge. The Prophet Khaidir is said to have lived at the same time as the Prophet Musa (Moses) and most Sufi’s believe he is still be alive today, appearing once in a while to chosen people who have attained a high level of religious knowledge in order to guide and teach them hidden mystical truths. Indeed, many Sufi syekhs and prominent Sufi leaders claim to have had personal encounters with him.

Indale Patara is one of the chosen few to whom the Prophet Khaidir imparts wisdom and reveals mysteries, appearing to him in various guises at different moments in the story. Sometimes he takes the form of an old learned man, as in the excerpt below, accompanied by dazzling light. The first encounter is when Indale Patara is still young and, while learning to ride, disappears in the middle of the forest.


By the will of God, he met the Prophet Khaidir, who wore a white turban. Indale Patara said: “Oh, learned one, teach me for a moment.” The man replied, “[You are] Indale Patara, the son of Raja Bukeroma Bisepa.” Indale Patara was startled that the man knew who he was. He replied: “Oh, you know me, learned one? The man replied: “I have known you since the time [you] were before God.” Indale Patara said: “Oh learned one, pray to God for me so that I will be like my father and my mother.” The man said: “In the future you will surpass your father and mother, but soon great sadness will befall the people of your land.”

Indale Patara’s heart jolted when he heard the words of the learned man. Tears trickled from Indale Patara’s eyes and dripped on the tips of leaves. The man spoke again: “Do not cry, for it will not be difficult in the end.” Indale Patara wiped away his tears. The man spoke again: “The truth is that patience comes from remembering God, you will be rewarded with happiness. Never doubt God and his kindness, always have faith and belief when there is sadness. Indale Patara felt relief after hearing the words of Prophet Khaidir, who then disappeared.

Nakarana pappatotoqna Allah Taala siduppani nabi Heléré massapu puté. Makkedai Indale Patara: E To Matoa pappédapiq manaq cinampeq. Mettéqni To Matoaé: É Indale Patara anaqna raja Bukero Misepa. Naalinganganna Indale Patara karana ri issenna ri To Matoaé. Makkedani Indale Patara: É To Matoa muissegga sa. Mettéqni To Matoaé makkeda: Ri olona mupa Allah Taala uissekko. Makkedani Indale Patara: É To Matoa éllau doangekkaq ri Allah Taala kutolai amakku enrengé inakku. Mettéqni To Matowaé makkeda: Mattola palalloko matti ri inammu riamammu, naé mawéq nitu natuju sara ininnawa kuaé to pa wanuannu.

Natakelleq-kelleqna ininnawanna Indale Patara méngkalingai paunna To Matowaé. Naddunuq-dunuqna uaé matanna Indale Patara. Koto mani saq anreng pettué naténré-ténré tassiampoq napolé teppa ri daung loloé uaé matanna Indale Patara. Nakkeda To Matoaé: Ajaq muterri muaseng gi majaq cappaqna. Aga nassempéanni uaé matanna Indale Patara. Nakkeda To Matowaé: Naia sabbaraqé nasilaoang parengngerang ri Allah Taala majeppu matti riwaleqi rio. Naia peddiqé nakko silaloang mui teppeqé enrengngé rennué kuaé topa décéng kapangngé ri Allah Taala déq abata-batangenna décénna. Aga namanyamenna ininnawana Indale Patara méngkalingai adanna nabi Héléréq, nalenynyeq to na ri tu.



This meeting with the Prophet Khaidir represents Indale Patara’s first step of a journey towards becoming an enlightened Sufi and the perfect Bugis man. The adventure begins when the peacock flies him from his home. From then on he faces numerous trials and tests, fights in just wars, experiences love, sadness and suffering, is murdered and resurrected, until finally, he emerges as the victor who has proved himself a magnificent servant of God, a pious and learned king with no equal and the manifestation of the perfect Bugis man.

During his travels, he meets with other Sufi figures who have renounced the material world and dedicate their lives to the worship of God and seeking mystical truths. These include Ruhul Yamani (the pious man) and Jaberute (the pious woman), who Indale Patara meets on a mountaintop while she is carrying out her religious obligations to God. From them Indale Patara learns about divine wisdom, truth and spiritual knowledge as his spiritual journey progresses. He also spreads Islamic teachings imbued with Sufism wherever he stops, proclaims fatwa and aids people who are oppressed:


Indale Patara smiled then said: “My family, you should not let your existence be killed by your own bodies. For if a person uses their tongue wrongly this can kill their body. Dear family, do not let your tongue be separated from your body as both words and actions must be in harmony. For truly the tongue is like a boat for the body and completes the body.”16 All of the people bowed their heads as they listened to Indale Patara’s words. The Alawi17 then paid homage and said: “Do not leave us, lord, do not make us orphans. For we know who it is that shows the true path. It is he who became our father and our mother. We ask for this, if you go leave us food that will never decay and make us grow strong.”18 Indale Patara said: “Oh, Alawi, the body is like a house. If the house is large but has no contents then it is useless. Really, the truth is that the body is just a box for jewels and they illuminate the human shell.”

Nacabbiruqna Indale Patara nakkeda: É Séajikku, ia na ritu lahérengngé téa ri uno ri watang kalé. Naia tu nasala lilaé riuno nitu watang kalé. Ajaq lalo Séajing mureppaqi lilamu ri watang kalému, narékko tessituruqi gauqé apaq ia tu lilaé lopinnai tubué paréwana to i sininna watang kaléwé. Nacukuq manenna sininna to maégaé méngkalingai paunna Indale Patara. Nasompana Alawi makkeda: É Puang muwélai tongengngaq Puang mupabéuwaq Puang. Apaq uisseng niginigi patirowangeng laleng madécéng ia to ni ri tu ri poinang ri poamang. Aga uakkeda: narékko laoki tarowangengngi bokong temmawari nennia asaléwangeng. Nakkedana Indale Patara: É Alawi, ia tu tubué ébaraqi bola narékko marajai bolaé nadeq liseqna riparennajai. Apaq ia akkalengngé pettinnai paramata mallai-laingengé, sulo mattappaqna to i watang kaléwé.



Such teachings spread by Indale Patara contained within the story have strong Sufi messages, in particular, how to capture the divine truth that is hidden from the naked eye. Indale Patara learns to see these hidden mystical truths on his spiritual journey and becomes more ascetic, distancing himself from materialism as he seeks the truth. Nor does he forget his duties as a mystical Islamic leader on earth and spreads his messages to all people he meets. Through his journey he acquires a true understanding of the nature and meaning of life and of human interaction, such as marriage, the nature of the state, war, and the relationship between men and women.

In accordance with Sufi teachings, Indale Patara sees the male character as positive and the female as negative. These positive and negative characters are not permanently linked to visible differences between genders but are interchangeable as a man may have the character of a woman and a woman that of a man. A woman who has these male characteristics has the right for her opinions, views and decisions to be accepted. As Sachiko Murata (1992: 318) explains, in early Sufi writings there are many sayings that attribute masculinity to women and that “by calling a woman a ‘man’ the Sufis meant to show that she had attained to the fullness of the human state in which the soul serves the intellect.” This relationship can be seen in the extract below:


Indale Patara spoke again: “Oh, Alawi, I ask a question of you. How great is your knowledge of women, how many characteristics do women have and how many do men have?” The Alawi gave homage and spoke: “It is you who know better, my lord.” Indale Patara said: “Oh, Alawi, there are eight male characteristics.” Raja Baredaiya asked: “What are they my child?” Indale Patara answered: “The first is honesty, the second is faith, the third intelligence, the fourth self-restraint, the fifth is happiness, the sixth is to be observant, the seventh is calmness and the eighth is to always remember God.”

“If a woman has these characteristics then she is a man and her opinions are valued. Only her physical appearance is that of a woman.”

“Truly a woman has these eight characteristics: refined on the outside, dirty within, hypocritical, fickle, panics, speaks impulsively, gossips, and has habits that can cause embarrassment for others. If a man has these characteristics then he is not a man [but a woman who has] the physical appearance of a man.19

Makkeda si Indale Patara: É Alawi makkutanawaq ri ko kéga gangkanna muisengngé makkunrai bettuanna siaga sipaq ri makkunraié, siaga to sipaq ri oroanéwé. Nasompana Alawi makkeda: Idiq mua Puang missengngi. Nakkedana Indale Patara makkeda: É Alawi arua ri aseng sipaqna oroanéwé. Nakkutanana Arungngé ri Baredaiya makkeda: Pégana kuaé Anaq. Metteqni Indale Patara makkeda: Séuani lempuq, maduanna teppeq, matelunna acca, maeppana perreng, malimanna rio, maennenna mattangngaqi, mapitunna temmappasilaingengngi ri pellana ri cekkéqna, maruana malampéq paréngngerangngi ri Allah Taala.


Namau makkunrai naposipaqi makkuaéro riaseng to i orowané, essani riala tangngaqna matappa makunrainna mua.

Apaq ia makkunraié napusipaqi aruaé wuangenna, macinnong ri saliweng, marotaq ri laleng, napusipaqi mabbellé perruqi, taggiling-kilingngi, patakkinirengngi, marapo ada-adai, madécéngngi mappapolé-polé adeq riasiriqi ri sininna gauqé. Namau oroané naposipaqi makkuaéro tania tu oroané, matappa oroanémi.



CONCLUSION

The pau-pauna Indale Patara, like its Malay counterpart, is perhaps one of the great literary works of the Indonesian-Malay Archipelago. It is a story full of miraculous and amazing tales, happiness, sorrow, suffering and ultimately, spiritual victory. In this article, rather than discussing the story from a literary, philological or comparative perspective, I have specifically focused on the indigenous cultural concepts introduced by the Bugis and the assimilation of these concepts with Islam. That the Bugis felt impelled to implant their own cultural concepts at the centre of the story serves to emphasise the great strength and resilience of their culture. This strength and resilience remains evident today as many of these concepts continue to play a fundamental role in Bugis society as they have merged with Islamic values. Indeed, it is only through a combination of both Bugis and Islamic qualities and characteristics that Indale Patara was able to become the perfect man.
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ENDNOTES

*      Nurhayati Rahman obtained her PhD in philology from Universitas Indonesia. She is currently Professor of Philology at Hasanuddin University, Makassar. Nurhayati has published widely on Bugis and Indonesian literature in general, including several books, such as Kearifan Lingkungan Hidup Manusia Bugis berdasarkan Naskah Meong Mpaloe, published in 2009.

1      The author wrote this article in the Indonesian language specifically for this edition of IJAPS with the agreement that the guest editor would translate and edit the text. Stephen C. Druce is the guest editor for this IJAPS’ special issue on Orality, Writing and History: The Literature of the Bugis and Makasar of South Sulawesi.

2      Versions of the story are found in Sumatra, the Malay Peninsula, Lombok, the Southern Philippines and among the Chams (Braginsky 2009).

3      Makasar (with one “s”) refers to the ethnic group of that name and their language; Makassar refers to the capital of South Sulawesi, formerly Ujung Pandang.

4      On Ibn al-Arabi’s concept of the perfect man see Little (1987).

5      Eight other manuscript versions of the PPIP were located in this microfilm collection. Analysis of all versions showed No. 01 /MKH/ 1/Arnas/UP Rol 04 No. 1 to be the most complete, coherent and consistent. See Rahman (2014).

6      Some Bugis writers and copyists appear to have considered the PPIP a sacred work as several manuscript versions refer to the story as sureqna Indale Patara rather than pau-pauna Indale Patara. The term sureq is usually reserved for writing considered sacred or religious, such as Islamic religious stories about Koranic figures and the La Galigo epic literature that contains pre-Islamic Bugis religious beliefs and practices (Rahman 2006), whereas the term pau-pau is used for oral and written literature in general. I use the term pau-pau here as this is the term used in the manuscript upon which this study is based, as set out in the first line: Ia naé pau-paunna Indale Patara, anaqna raja Bukeroma Bisepa raja Samanta Pura amanna (This is the story of Indale Patara, the prince of Raja Bukeroma Bisepa, whose father was Raja Samanta Pura).

7      Khaidir is the Indonesian spelling of this mystical figure. He is more commonly known as Khidr or al-Khidr. I discuss him further below in relation to the Sufi aspects of the story.

8      In support of this argument it should be noted that the version of the Inderaputera story found among the Chams contains no Islamic elements (Fang 2013: 158).

9      This ideal of conflict avoidance is set out in the La Galigo epic literature: “Seven times you turn your sail to the right, seven times also to the left. If your boat is still not allowed to pass only then do you face your adversity” (Wekka pitui mutoleang sompeqmu ri atau wekka pitu toi ri abeo, tenna taropi lalo wangkangmu mupolalengngi siaq perriq) (Rahman 2006: 354).

10    Interestingly, Muhlis Hadrawi (2016) explains that the Bugis divide the female vagina into four parts, or walls, which suggest it is considered perfect. Each of the four parts is symbolically guarded by wives of the Prophet Muhammad.

11    Note that sulapaq eppaq qualities given by different scholars can have minor variations. See Mattulada (1985: 8–9) and Pelras (1996: 210).

12    The concept of tomanurung and whiteblood is also found among the Makasar, Toraja and other South Sulawesi ethnic groups. For a discussion on whiteblood in relation to the ruling elite see Pelras (1996: 169–170) and Druce (2009: 161–163).


13    The concept of siriq is found among most ethnic groups that speak languages belonging to the South Sulawesi language family.

14    Initial conversion to Islam in South Sulawesi is attributed to three datok from Sumatra (Pelras 1985: 108). The first South Sulawesi ruler to convert to Islam was La Patiwareq of Luwuq in 1605, followed in the same year by the rulers of Gowa and Talloq.

15    There is a dispute among Muslims as to whether Khaidir should be seen as a saint rather than a prophet. In the PPIP, the term prophet is consistently used.

16    Editor’s note: This passage appears to refer to the “guarding the tongue.” Misuse of the tongue can lead to various sins and bring disaster or upheaval. Consequently, use must be right, honest and truthful. For Sufi’s, it is the tongue that speaks the dhikr (repetition of a mystical name or phrase like Allah), which descends from the tongue to the heart then the soul and must not be false.

17    In this context the term Alawi appears to be used generally in reference to those who follow a form of mystical Islam. More specifically, it is associated with the Alawiyya or Ba’Alawi tariqa centred in Hadhramawt, Yemen, that spread to other places, including Indonesia and Malaysia, along with the Hadhrami diaspora (Kathirithamby-Wells 2012). The Ba’Alawi tariqa was one of the many Sufi tariqa Syekh Yusuf studied and took initiations in during his time in Arabia, although it does not appear to have been of particular importance to him (Bruinessen 1991: 254–245).

18    The meaning of the metaphor in this sentence is to leave behind mystical knowledge and truths in the spiritual path or way towards God.

19    Editor’s note: the notion that these male and female characteristics can be applied to either gender shares many similarities with what are seen as indigenous Bugis cultural ideas relating to the relationship between women and men, particularly the idea that some women can have male characteristics (see Mangemba 1975). It is possible that these Sufi ideas were assimilated with a still relatively common feature of Bugis society, the calabai (false women), who are male transvestites, and calalai (false men), the female equivalent. In a recent paper, Druce (2015) discusses male and female characteristics, their interchangeability, and the relationship between men and women in general in the context of the numerous Bugis female rulers in history.
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ABSTRACT

This paper discusses a particular category of text called assikalaibineng, which contain a range of Bugis and Makasar knowledge relating to sexual procedure and relations for married couples. The sexual knowledge in these texts was mainly restricted to members of Sufi tariqa, in particular the elite, and assikalaibineng sexual knowledge was shaped by both indigenous practices and Islamic values and Sufi teachings. In this paper, I focus on the following assikalaibineng sexual knowledge: the ideology and symbols of assikalaibineng, actions to be taken by newlyweds, and the detailed three-stage procedure a couple should follow during sexual intercourse. In addition, I discuss the Sufi links to assikalaibineng knowledge and the problematic textual transmission of this knowledge.

Keywords: Bugis and Makasar sexual culture, sex, Sufism, Bugis and Makasar literature, assikalaibineng


Since writing developed in South Sulawesi at the beginning of the 15th century, the Bugis and Makasar2 peoples have recorded various aspects of their culture, knowledge and history in written form.3 Most of these writing are found in thousands of paper manuscripts of European origin that contain copies of earlier texts and are today an important part of South Sulawesi’s cultural heritage. A little known category of text found in these manuscripts are conventionally called assikalaibineng, which means “concerning husband-wife [sexual] relations.” Collectively, these texts impart a wide range of Bugis and Makasar knowledge about sexuality and sexual relations that is strongly influenced by Islamic values, in particular, Sufi teachings. Information in one text suggests that the original source of assikalaibineng knowledge was the 17th century Makasar ulama (Islamic scholar) and mystic, Syekh Yusuf, who introduced the Khalwatiyya tariqa (mystical order) to South Sulawesi. Knowledge of assikalaibineng, in either written or oral form, appears to have been largely restricted to political and religious elites who followed the Khalwatiyya tariqa that, for much of its history at least, excluded commoners. In the 20th century assikalaibineng knowledge may have become more widespread with the expansion of the Khalwatiyya Samman, a related tariqa that attracted many people of common birth.

Texts containing assikalaibineng knowledge can thus be described as repositories of Bugis and Makasar sexual knowledge shaped by Islamic values and Sufi teachings. They are not, however, concerned only with sexual intercourse and methods but present a wide range of knowledge on husband-wife sexual relations that help to develop and maintain harmony for a couple throughout their lives. This knowledge includes the psychology of sexual relations, how to withhold ejaculation, Islamic prayers and mantras spoken during intercourse, determining the future gender and personal qualities of a child, natural birth control, the best and worst times for sexual intercourse, cleanliness of the body and how to maintain its youth, medical treatment of genitalia, instructions for newlyweds, and an explanation of the different stages that should be followed when engaging in sex (Hadrawi 2008).

There is not space here to discuss all aspects of assikalaibineng knowledge found in texts and this article focuses mainly on the following: the ideology and symbols of assikalaibineng, actions to be taken by newlyweds, and the detailed three-stage procedure a couple should follow during sexual intercourse. In addition, I discuss the Sufi links to assikalaibineng knowledge and the problematic textual transmission of this knowledge. I begin with a brief discussion of the sources.


SOURCES

The sources for the study are derived from manuscript texts held in the microfilm collection of South Sulawesi manuscripts held at the Makassar Branch of the Indonesian National Archives. The microfilm catalogue (Paeni et al. 2003) indicated there were 44 assikalaibineng texts in this collection but upon accessing the microfilm reels only 28 could be located, 11 of which proved to be unreadable.4 Of the 17 remaining texts, which form the sources for this study, most are written in the Bugis language and script but importantly, several are written in the Makasar language. Referencing of the texts used in this article follows the numbers set out in the microfilm catalogue. For example, Arsip Nasional Republik Indonesia di Makassar (ANRIM) 33/40 refers to the 40th manuscript on microfilm number 33.5

THE SUFI ORIGINS AND CONNECTIONS OF ASSIKALAIBINENG

A single assikalaibineng text, or manuscript, containing all known assikalaibineng knowledge probably never existed and, as I show below, there does not appear to have been any systematic transmission of these texts as some copyists employed degrees of creativity. This makes it difficult to establish relationships between texts and to trace the origin, transmission and any developments in assikalaibineng knowledge that may have taken place over time. Fortunately, several texts do have brief colophons that provide clues to the origin of assikalaibineng and the personages linked to this knowledge. One of these colophons (ANRIM 45/23, p. 14) indicates that the original source of assikalaibineng was the great 17th century Makasar ulama Syekh Yusuf, the founder of the Khalwatiyya tariqa in South Sulawesi that was taught specifically to the Bugis and Makasar aristocracy.6 This colophon first mentions Syekh Yusuf as the founder of this tariqa and then states he was the source of the text’s assikalaibineng knowledge: “This was set down by Petta Tosalama’é 7 of Gowa, the one called the Syekh, who achieved pure spiritual knowledge of God” (Makkuniro pattarona Petta Tosalama’é ri Gowa riasengngé Saéhe’ Toripaccingié rahasiana ri Yalla Taala). Syekh Yusuf may have set down this assikalaibineng knowledge in written form but given the close relationship between orality and writing in South Sulawesi (see Pelras 2016) it is reasonable to assume that it was disseminated in both oral and written form.


What seems clear from the above information is that assikalaibineng knowledge was initially linked to the Khalwatiyya tariqa, which was essentially restricted to the ruling elite. These elite did not simply discourage commoners from following the teachings of this tariqa but often forbade them. For example, the Khalwatiyya tariqa follower La Tenri Tappu Ahmad Salih Syamsuddin, who ruled the Bugis kingdom of Boné from 1775–1812, explicitly refused to allow commoners to study this tariqa as he believed that such spiritual knowledge was an exclusive right of the palace elite (Bruinessen 1999: 295). Such a pattern of exclusivity was also applied to assikalaibineng, which is why the vast majority of texts that disclose this knowledge were owned and reproduced within palaces or in surau associated with them.8

During the 20th century this may have changed with the growth of another tariqa, the Khalwatiyya Samman, which is less aristocratic that the Khalwatiyya tariqa introduced by Syekh Yusuf. The Khalwatiyya Samman first developed in South Sulawesi during the 18th century and initially there appears to have been a degree of overlap between the two tariqa. However, in the late 19th century, under the leadership of a lower ranking Bugis noble called Haji Abd ar-Razzaq (better known as Haji Palopo), a strict separation between the two was established. From this time, the Khalwatiyya Samman became increasingly popular and attracted and accepted many people of common birth (Bruinessen 1991: 258–259; Pelras 1996: 290).

Twentieth century Khalwatiyya Samman leaders were also linked to the ownership and production of assikalaibineng texts and knowledge. Evidence of this link is found in a second colophon (ANRIM 45/23, p. 10) that informs us that Syekh Abdullah was the source of knowledge for this text: “This information is for those who administer shari’a teachings. It was set down by Syekh Abdullah to his four children and is for the benefit of the two villages” (makkoniro pappéesse’na to pégau’ éngngi adanna sara’é annessa-nessana Syaikh Abdullah ri nénéna ri anaqna ri eppaé/ pasalama’ éngngi ri wanuwaé duwaé). The colophon gives no further information about Syekh Abdullah but it is not difficult to identify him. He was the son of Haji Palopo and succeeded his father as Khalwatiyya Samman leader in the early 20th century. He also had the title Puang Lompo (the highest teacher).

Syekh Abdullah played an important role in further popularising and expanding this tariqa among the Bugis and Makasar (Bruinessen 1991: 262; Hamid 1994: 220). However, his success became a cause of concern for the Dutch and, in particular, ulama outside the tariqa, who believed his and the Khalwatiyya Samman’s increasing popularity undermined their authority. In an attempted to discredit leader and tariqa numerous anonymous letters were sent out accusing them of heretic teachings and immoral behaviour and practices. Further anonymous letters sent to the Dutch that claimed the tariqa were conspiring against them. Eventually, Syekh Abdullah stepped down as leader in order to protect the Khalwatiyya Samman, which not only survived these attacks but also became South Sulawesi’s largest religious group.9

THE TRANSMISSION OF ASSIKALAIBINENG TEXTS

Philological analysis of extant readable assikalaibineng texts reveals that there was no systematic transmission. While a few appear to be faithful copies of originals, many are not as copyists often exercised creativity and amalgamated two or more written or oral sources to create a new text. Most assikalaibineng texts can thus be described as new “works” in the sense meant by Macknight (1984). This does not mean that “copyists” felt free to elaborate and innovate as they pleased. From the limited information available it appears that they based their work on existing sources, both oral and written, which were brought together to create a new text. Other copyists appear to have simply rewritten an existing source in their own style. In the context of this transmission of knowledge, we should remain mindful of the close relationship between orality and writing in South Sulawesi as “texts” frequently move from one register to the other (Pelras 2016). This does not of course preclude the possibility that assikalaibineng knowledge was developed and expanded over time under the direction of tariqa leaders.

My analysis of extant readable assikalaibineng texts identifies five main ways they have been reproduced from earlier works:10 1) texts directly copied from an earlier text; 2) texts created from two or more written sources that focus on different topics with the result being a new expanded work; 3) texts copied from an earlier text derived from oral information; 4) texts derived from the same written (or oral) source material but vary significantly in style and structure from each other and the source text; 5) Some texts were created from a combination of written and oral sources.

The variety of methods used in the transmission make it impossible to establish a broader relationship between assikalaibineng texts, even where two texts have a similar content. For example, ANRIM 48/5 and 48/10 are both concerned with sexual intercourse methods and the similarity of their contents suggests they share a common origin. However, the structural and linguistic variation between them makes it impossible to establish a relationship. The same is true of ANRIM 23/33 and 45/27 that tell of marriage jurisprudence and protocol.

Of the assikalaibineng texts I located, the most complex, but also the most informative, are found on pages 64 to 83 of ANRIM 33/40. These pages contain eight separate topics placed one after the other all produced by the same unnamed individual that collectively constitute a single overall work. This work is an anthology and its writer used various sources in its creation, both written and oral assikalaibineng knowledge.11 The oral element of this work is clear from a colophon on page 77 that informs us that both oral and written sources were used:


The person who wrote this [text] said: “These words I once heard spoken. I have placed them in this Bugis writing in their entirety, whether right or wrong.”

Makkedai to mmokiéngngi/ naiya adaéwé/ ritu pura uwéngkalingai/ ripataretté’/ kupannessai ri sure’ Ogié/ Naiya apatujunna enrengngé apasalanna/ (ANRIM 33/40, p. 77).



This work imparts a wide range of assikalaibineng knowledge and in a previous analysis (Hadrawi 2008) I considered it the most exceptional of all assikalaibineng texts I examined, primarily because it contains considerable material not found in other texts. This material includes guidance on husband and wife sexual intercourse, specific actions to be carried out by a husband towards a wife before and after sexual intercourse, specific guidance for newlyweds and medical knowledge for treating the female vagina for smells and leucorrhoea. In the following pages I draw mainly on this work.

THE IDEOLOGY AND SYMBOLS OF ASSIKALAIBINENG

For the Bugis and Makasar, assikalaibineng knowledge represents a didactic sexual narrative for husband and wife that provides insights and knowledge into the complex sexual relations of a married couple. This is not exclusively concerned with biological sexual knowledge but also has a deep religious meaning linked to the creation of life; sex is both a biological and religious process that, by the will of God, can lead to the birth of a child. In assikalaibineng, sex between a husband and wife essentially functions as a symbol for the creation of life, which God ultimately determines. This is set out in a special symbolic theological dialogue between a baby’s ruh (spirit) and God that represents a “contract of life.” Contained within this contract is the concept that a baby’s ruh has willingly committed itself to perform obligations to God in its future life and has received God’s blessing to emerge from the womb into the world.12 The basis of this narrative appears to be based on verse 172 of Surah Al-A’raf of the Holy Quran, the basic meaning of which is given below:


When your Lord took from the Children of Adam, from their loins, their descendants and made them bear witness over themselves, [He said to them,] “Am I not your Lord?” They said, “Yes indeed! We bear witness.” [This,] lest you should say on the Day of Resurrection, “Indeed we were unaware of this.”



This verse contains the meaning that humans are the servants of God who are born into the world to serve and follow his instructions while distancing themselves from what he forbids. This is a reason why the adzan (call to prayer) is spoken into the right ear of the baby and iqamah (the second call to prayer) in the left after birth as this serves to remind the baby of the contract that was made with God.

Related to this and verse 172 Surah a-A’raf is the important concept in assikalaibineng knowledge of the need to continually speak prayers and mantras in praise of God during sexual intercourse. These prayers and mantras represent a form of religious communication between the couple and God and their importance is repeatedly emphasised in assikalaibineng texts. A husband and wife should never forget God during sexual intercourse and prayers and mantras in praise of Him accompany each sexual act. This helps connect the couple’s minds to God and ensure their souls remain clean during sexual intercourse. Without prayers and mantras, sexual intercourse would lose its religious importance and significance. This would mean the couple were merely satisfying their desire in a sinful way and acting like animals. Sexual intercourse that lacks communication with God may also adversely affect the personality or behaviour of a child conceived during the act.

Two important Islamic personages that feature prominently in assikalaibineng narratives are Sayyidina Ali, a friend and cousin of the Prophet Mohammad, and his wife, Fatimah az-Zahra, a daughter of the Prophet. These two figures symbolise sexual relations between husband and wife and in Islamic marital behaviour are identified as idea people. In assikalaibineng knowledge, which is didactically part of mystical Sufi sexual instruction, they function as exemplars and sources of everyday sexual ethics who provide guidance when engaging in sexual intercourse. Ali also represents the penis and Fatimah the vagina (Hadrawi 1999: 32). Both figures are revered in the Muslim world and several Sufi tariqa, including the Khalwatiyya, trace their spiritual lineage to Muhammad through Ali (Campo 2004: 26) while many Sufis also believe that the spiritual knowledge of a syekh is directly inherited from Ali (Steigerwald 2004: 38). Fatimah has a special place in the Muslim world and “in her marriage to Ali” represents the ideal wife (Andaya 2006: 91). In sexual activity assikalaibineng teaches that a couple should implement the principles of Ali and Fatimah and follow this all of their lives as this is correct sexual behaviour and provides a positive and noble meaning to sexual intercourse. This should begin on the first night of marriage, where Ali and Fatimah are of particular importance.

NEWLYWEDS AND THE INNER SPIRITUAL MARRIAGE

For the Bugis and Makasar, the first night a couple spend together following marriage is a key moment as this is when they embrace mutuality in their sexual life together and ideally lead to happiness as life partners. It is important to note that in traditional Bugis and Makasar society marriage rarely developed from a couple’s mutual acquaintance, courtship or familiarity. Parents and the wider family generally arranged marriages and most couples had no intimate relationship beforehand, while some may not have even met. This lack of familiarity meant that on the first night newlyweds faced a wholly new and unfamiliar situation. A wife may not be mentally prepared for sex and feel ashamed or embarrassed before her husband, or even reject his sexual advances. A husband may also feel ashamed and be unprepared.

In order to overcome these potential problems and ensure future sexual harmony, assikalaibineng texts set out a specific inner spiritual marriage for newlyweds that takes place before sexual union. In addition, they are expected to follow a specific three-stage guidance on sexual procedure set out for a couple, which I address later. The inner spiritual marriage in assikalaibineng symbolises unity between the newlywed’s physical body and inner selves. This sacred act should lead to the couple’s future happiness. Performing this inner spiritual marriage includes specific actions and utterances that are followed by tafakkur (contemplation, intellection) that focuses the heart and soul as God’s creations. Ali and Fatimah, the ideal couple, are the symbols and assikalaibineng texts indicate that this inner spiritual marriage is based on actions believed to have been carried out by them:


Before sex with your wife for the first time, both of you should meditate. Focus your inner selves, see yourself and see your wife in your mind’s eye. Hold her upper arm, say the greeting, assalamu alaikum, followed by the words “Ali is holding, Fatimah is held.” Still holding her say the syahadat: Asyhadu Allaa ilaaha illaahuu wa asyhadu anna Muhammad Rasulullah. Now say these words in your heart, “Gabriel marry me [to her], Muhammad is my witness, my witness to the will of God. Let it be so. Then you kiss her, and follow with foreplay. This is the order concerning obligatory actions according to the way of Ali and Fatimah.

Naiya bunge’ sitako makkunraimmu tapakkoro’ko riyolo’/ Mupakkitai mata atimmu ita alému Alepu’/ Muita lapaleng Ba-i makkunraimmu/ Muinappa kkarawai limanna mubérésellengiwi makkedaé/ Assalamu alaikum I Yali makkarawa Patima rikarawa/ Narékko muwarekkenni limanna powadani sahada’-é/ Asyhadu Allaa ilaaha illaahu wa asyhadu anna Muhammad Rasulullah/ Nakkedana atimmu Ajiberaélé panikaka’Muhamma’ walliya’ Uwallié sabbiya’ pangélorenna Alla Taala kumpayakung/ Muinappa ppalanni pabbaummu culé-culému iyamaneng/ Makkonitu taretté’na riasengngé gau’ parellu pakéna I Ali na Patima/ (ANRIM 33/40, p. 76–70).



HUSBAND-WIFE SEXUAL RELATIONSHIP: THE THREE STAGES

Sexual intercourse in assikalaibineng texts is conceived of as a three-stage process: flattery and foreplay (macculé-culé) the act of sexual intercourse (barattemmu) and cleaning and care of the body (taretté’). Texts give a detailed and clear description of each of the stages in order to achieve good quality sexual intercourse. These stages of sexual intercourse are set out as follows.


Macculé-culé: The First Stage

The first stage of sex set out in assikalaibineng texts is called macculé-culé. It begins with the couple performing ablutions to clean and purify the body. Following ablution, assikalaibineng texts set out that a husband should greet his wife by saying assalamu ‘alaikum (peace be upon you) before engaging in any sexual activity. If the wife is receptive, she will answer waalaikumussalam, a response that indicates she is ready to accept the invitation. This is followed by both verbal and physical actions initiated by the husband and includes stimulation of the wife’s sexual organs. It is stipulated that a husband must remember this first stage and not directly insert his penis into the wife’s vagina. This is because her sexual desire and emotion need to be stimulated first and she does not feel unprepared or forced into having sex. In addition to physical stimulation of a wife’s sexual organs, a husband must pay attention to her psychological, emotional and spiritual needs before penetration can take place. A husband must therefore be sufficiently skilled and capable in creating the correct environment for sexual activity. That he is the initiator conforms to Bugis and Makasar models of sexuality concerning the different nature of men and women that is related to the cultural concept of siri’, where it would be considered wholly inappropriate and unusual for a woman or wife to initiate sex.13 At the same time, assikalaibineng teaches that it is correct sexual procedure for the husband to pay attention to a wife’s physical and emotional stimulation and that if she is not ready to have sex a husband should not proceed based on his desire alone.

Various assikalaibineng texts specifically teach a husband the art of foreplay in order to sexually arouse and stimulate his wife. This involves both kissing (manynyonyo’) and touching (makkarawa) various sensitive parts of her body accompanied by specific Islamic prayers or mantras. Twelve sensual parts of the wife’s body are mentioned in most texts that are considerd points of stimulation: forehead (buwung), ears (dacculing), between the eyebrows (lawa enning), eyes (mata), cheeks (pili), chin (sadang), lower neck (edda’), nape of the neck (cekkong), palms of the hand (pele’ lima), breasts (panglolo), naval (posi’), and nose (inge’). Kissing and touching these parts is a way of stimulating sexual passion and these actions are considered fundamental in order for the next stage to take place. In particular, these acts of sexual stimulation are of importance for newlyweds and this is why assikalaibineng impresses upon a husband to provide correct foreplay so that a wife is physically and mentally prepared for sex on the first night of marriage. For the Bugis and Makasar elite, it is traditional for a male entering into marriage to first learn knowledge of assikalaibineng so he can correctly perform his sexual role in relation to his wife. Males who have attained knowledge of assikalaibineng sexual ways are referred to as orowané mapata (skilled man) as they are regarded as being able to provide a wife with quality sexual enjoyment and affection. On the other hand, a man who is married but does not have sufficient sexual knowledge is referred to as orowané bongngo (stupid man). An example of foreplay instructions that contain Bugis mantra (jappi-jappi) is set out below:


Then hold her stomach and say this three times, faraihun waraihanun wajannatu na’im. Blow on her hair, say nuurun alaa nuuing yahdi bihillah nuuur min syai. Kiss her left cheek three times and say [?]. Kiss her lower neck and say three times, bismillah laa iru lillahi jallallahu harajat may’atu rajulu. Kiss her breasts, then touch her naval. Hold her and say Inna fatahnaa laka fatham mubiina. Then say assalamu ‘alaikum ya baabar rahmaan. The wife gives the following reply: Wa ‘alaikumus salaam ya syyidal amiin. Continue by holding her thigh and read alloohumma jannibnasy syaihtoona wa jannibiy syaithoona ma razaktanaa birahmatika yaa arhamar-rahimiin.

Muinappana mattenniwwi babuwana mubacai iyawé-é/ Faraihun waraihanun wajannatu na’im/ wékka tellu/ Museppungngi/ u’na muinappasi bacai iyaé/ Nuurun alaa nuuing yahdi bihillah nuuur min syai/ Muinappasi towa’i pili’na wékka tellu ri abéo/ Mutowa’si edda’na muinappasi bacai iyaé/ Bismillah laa iru lillahi jallallahu harajat may’atu rajulu/ wékka tellu/ Mummoi susunna muinappa mattenniwwi posi’na/ Muinappasi mattenniwwi katauwwanna mubacai/ Inna fatahnaa laka fatham mubina /Muinappasi bérésellengiwi mubacai iyaé/ Assalamu ‘alaikum ya baabur rahmaan/ Naribalitonasa ri makkunraié/ Wa ‘alaikumus salaam ya sayyidal amiin/ Muinappana mattenniwwi poppanna mubacai/ iyaé/ Alloohumma jannibnasy syaihtoona wa jannibis syaithoona ma razaktanaa birahmatika yaa arhamar-rahimiin (ANRIM 33/40, p. 64–67).



After the husband says assalamu ‘alaikum ya Babur-rahman (peace be upon you, merciful door), the wife’s response, waalaikumussalam sadikul mu’minin (peace be upon you, faithful friend), signals that she is ready for sexual intercourse. In addition to being an invitation for sex, the phrases have a deeper sexual meaning: sex should not simply be a union of two bodies but of pure hearts and souls that is a gift from God and has His blessing.

Mabbarattemmu: The Second Stage

The second phase, mabbarattemmu, is primarily concerned with the penetration of the husband’s penis (kalamung) into the wife’s vagina (sumpang) after she has indicated her desire and readiness. Before proceeding with penetration assikalaibineng texts instruct husbands to observe that his wife’s vagina is open and its walls damp with fluid. The husband should be aware that the fluid functions as a lubricant and if not evident should restrain himself and delay penetration. This knowledge of the female sex organ is considered important for newlyweds as it can prevent a wife experiencing pain and also not make her feel as though she is simply serving her husband’s desire. In relation to this, assikalaibineng provides a husband with guidance on vaginal stimulation.

In assikalaibineng the vagina is divided into four doors, or parts, each symbolically guarded by a wife of the Prophet Muhammad: Khadijah (top side), Salamah (bottom-side), Aisyah (right side) and Maemuna (left side).14 A detailed explanation of how to touch each vaginal door is presented below:


Position your penis, say ya ‘adiyal hajati mufattikh iftakhna. Kiss her breasts, say ma katabal fakadung making. Then raise her hips and say allahumma jannibni mina syethani wa jannibis syaethani ma razaktana ya Allah Muhammad. The moment her vagina opens up like a flower in bloom, insert the head of your penis. If you intend to touch the right side of her vagina then bend your right leg and straighten her left leg. You will then touch the right side. Say subhanallah 33 times. If you intend to touch the left side of her vagina, straighten out her right leg and bend your left leg. You will then touch the left side. Say subhanallah 33 times. To touch the top side of her vagina raise her hips by four fingers. Then you will touch the top side. Read subhanallah 33 times. Then caress her thigh. Repeat all this from beginning then touch her clitoris, which is located near the urethra. This will give her great pleasure. Then hold and caress her breasts, kiss between them. Lie her in your lap and you will touch the bottom side of her vagina. Push only one third of your penis into her vagina. Then lie her down, stretch out her legs and touch the left side. Then lie down her right leg, pull her knees together and move her back and forth by the shoulders. Make sure you touch the right side as this will make her tremble with pleasure. To intensify enjoyment then lay the soles of her feet down. This will give her great pleasure. She will feel God’s power. The end.

Mupangoloni kalamummu mubacasi iyaé/ Ya ‘adiyal hajati mufattikh iftakhna/ Muinappasi baui arona mubacasi iyaé/ Ma katabal fakadung makang/ Nainappasi riakka timungenna mubacasi iyaé/ Allahumma jannibni minasyethani wa jannibis syaethani ma razaktana ya allah Muhammad/ Pada ppucunni katauwwammu padaé tosa pucunna bungaé/ Tapauttama’ni katauwwatta’ angkanna sékkéna/ Narékko maéloko kkennai babangngé ri atau lokongngi ajé ataummu mupallempui Ajé abéona makkunraié/ Majeppu mukennani ritu ri atau/ Bacasi yié wékka tellu ppulo tellu/ Subhanallah/ Narékko maéloko kkennai babangngé ri abéo pallempui ajé kananna makkunraié/ Mukennani ritu ri abéo/ Mubacasi iyaé wékka tellu ppulo tellu/ Subhanallah/ Narékko maélo’ siko kkennai babangngé ri wawoé langgai eppa jari énré’na/ Majeppu mukennani ritu ri wawoé/ Mubacasi iyaé wékka tellu ppulo tellu/ Subhanallah/ Nainappa ssaulai [poppanna] makkunraié/ Mupammulasi paimeng nainappana pakennaiwi tengngana pallawangenna/ Kuwaé tosa timungeng jarungngé ri seddéna naolaé témé/ Namaserona mario makkunraé/ Naritéténna susunna makkunraié/ Narimmona pattawa duwanna makkunraié/ Nari paléwuna ajéna ri wakkangetta’/ Mukennani ritu timungenna ri wawoé/ Mukira-kirani mupattellu ttawangngi/ Sikuwa mupattama’ katauwwammu/ Duwa kuwa temmu puttama’/ Nainappa mupaléwu ajéna yiwali/ Nainappasi kkennai babangngé ri abéo/ Muinappasi paléwui ajé kananna/ Mupasitutui uttuna ri abéo/ naripakédo-kédo bongko’na makkunraié/ Mukira-kirai ritu babang ri atau nacaggiri’ makkunraié/ Narékko maéloki’ passukkui tapaléwui pale’ kajéta’/ Maseroni ritu mariyo makkunraié naita toni asogirenna Alla taala/ Tammat (ANRIM 33/40, p. 80–83).




According to assikalaibineng texts, touching the vaginal walls are techniques that provide both sexual variation and give a woman a high level of sexual enjoyment and satisfaction. In addition, assikalaibineng texts contain various other sexual actions and set out various intercourse positions. Some contain several erotic acts said to provide a woman with great pleasure and help her achieve an orgasm, such as in the following example:


Do not go straight to sleep at night. Arouse your wife’s passion [and have sexual intercourse] if that is what you wish. When your penis has entered her then sit up on the soles of your feet. Maintain this position until you reach a climax. Bring together your mouths, your noses, eyes and forehead. Ensure the whole of your bodies meet as one. Move one hand to her clitoris and hold her head with the other. Stick out your tongues, [gently] bite her tongue, suck in her breath. Recite A-I-U. Say in your heart, “your body is absorbed by mine, your heart is absorbed my mine, your secrets are absorbed by mine, your desires are absorbed by mine. I take all your desires and needs. These I tie together in a white knot from the single great entity. Only if God parts with Muhammad will our desires and needs be separate. Let this be so.” Repeat all actions as you have intercourse again. Correct your thoughts and feelings to God. Control your breathing so that it is in harmony with the thrusts of your penis.

Naiya rékko dé’pa natinro aja’sa tatalésang sangadinna iyapa soddiwi tainappana/ Nayi rékko muéloriwi makkunraimmu/ Narékko muttama’ni kalamung patokkonni mupatudangngi ri lébo’na palaka ajému/ iya dua mupaggangkani baté mpisoe kalamummu/ Pasitumpu’ timummu na timunna/ Inge’mu na inge’na/ Matanna na matammu/ linrona na linromu/ Aja’na naengka lappa ri alému mupasiduppa manengngi ujungngé ri watakkalaému muparéwe’ni limammu siwali ri katauwwanna/ Siwali makkatenniwwi ulunna musoronni pacollonni lilamu mudadda’i muisoi nappase’na mupoadani sikkiri’é A-I-U / Nakkedana atimmu tubummu lenynyé ri rahasiyaku’/ Cinnamu lenynyé ri éloku’ / Engka manenni uwala cinnamu élomu / Uparibekke mputéna ri Puang Séuwwaé / Massaraggi Allahu Taala Muhamma’ nalé massarang cinna na élo’mu riya’ / Kumpayakung / Muinappana palisui paimeng mupasibawai culé culé gau’mu ri laleng ngarému / Mupadécéngini paréngngerammu ri Alla Taala rampéna nyawamu / Taroi mapata assu’ uttama’na nappase’mu sibawa rappena kalammu / (ANRIM 48/18 p. 84–87).



Some texts, such as ANRIM 48/8, state that the feeling of pleasure experienced at the height of sexual climax has no equal in this world. This pleasure and enjoyment is regarded as a great gift that God in His mercy gave to His creations.

Taretté’: The Third Stage

The third stage follows the ejaculation of semen and is required in order for there to be an appropriate conclusion to sexual intercourse. After sexual climax, a husband still has responsibilities towards his wife and must not neglect her. These responsibilities include massaging and cleaning specific parts of her body, expressions of affection and actions that will help to maintain her youthfulness. These acts serve partly to ensure a husband continues to express love and affection for his wife following intercourse and not give the impression that he is no longer interested in her and has lost passion and desire after achieving his orgasm. Some of these instructions are given below.


When you ejaculate say Allahu akbar four times. Remove your body [from hers] while saying Alhamdulillah wa laa illallah nurung Muhammad habibillah. You then carry out actions that will please her feelings and make known your continuing affection. This should be done with care after you finish [intercourse]. When this is done drink three mouthfalls of water. When you have drunk the water take some ointment and massage your genitalia. This is so your body recovers and you will not become weak should you desire to repeat the act of sexual intercourse. This is said so that a man does not show disinterest in his wife.

Rékko mangujuni llao manimmu takabbéré’no wékka eppa/ urappe’ni alému mupassamangngi makkedaé/ Alhamdulillah wa laa illallah nurung Muhammad habibillah/ Narékko murappe’ni alému/ Gau’- gau’ni paimeng pammasé mariwawoiéngngi p. 76 padanna pammasé/ Narékko purani muwamaséi paluppungini madécénni/ Narékko purani mupaluppungi sorono muwala uwwaé muteggo’-i wékka tellu/ Narékko purani muteggo’ alano minynya’ passaula’ musaularengngi katauwwammu apa’ napoléiyyammi’ [dodong] mupogaukengngi paimeng/ Apa’ nasengngao mangingngi’/ Aja’ mupappinrai gau’mu dénré puraé mupogau’/ Iyanaritu p. 77 riyaseng temmangingngi/ (ANRIM 33/40, p.75–77).



A number of texts further set out procedures a man should follow that serve to maintain the youth and beauty of his wife’s body. This involves the use of spent procreative fluids, which are effectively returned to the body. A husband takes the mixed vaginal fluid and semen from his wife’s vagina then places it in the right palm of his hand and stirs it with his middle finger. After reading a specific mantra (below), the husband wipes the fluid on specific parts of her upper body until the navel: the crown of the head (bubung), between the eybrows (lawa enning), the nose (inge’), the larynx (edda’), navel (posi), thigh (poppang), face (rupa), and then the remaining parts of her upper body to the navel (watakkalé gangkanna rupa). The Bugis mantra spoken before this follows below.


The fluid is mixed, the fluid is returned. Radience returns, radience returns like a full moon covered by the light of Muhammad, Fatimah’s face is radient, [the radience] spreads in her body, spreads in her heart, in her soul. She will not die or age, always young. Let this be.

Waddu waddi mani manikang, Mani riparéwe’, tajang mapparéwe’. tajang riapparéweki, natongko’ ulettépu, nasalipuriwi caiyyana nurung Muhamma’, énré’ko muaccayya ri rupanna I Patima muasse’ ri tubunna muallebbang, ri atinna muradde’ ri nyawana/ napakéo temmaté temmatowa malolo pulana/ Kumpayakung (ANRIM 48/18 p. 82–83).



In addition to the use of vaginal fluid and semen, several texts suggest a husband provide other care for his wife, such as wiping away her perspiration and gently massaging her limbs and joints. Before she falls asleep, marking the end of sexual intercourse, he should also sweet-talk her. These texts further express that if a wife wakes in the night the husband should stroke her body, hold her hair, kiss her cheek and then place her hand on his chest. Some also advise that a husband sleep with his wife in a single sarong after intercourse to show his affection remains unchanged after sex. The purpose of these actions is to teach a husband to show the same love and concern for his wife that he expressed when initiating sex. Such advice is consistently found in assikalaibineng texts.

CONCLUSION

Assikalaibineng is an indigenous Bugis and Makasar knowledge system of sexuality and sexual relations that absorbed Islamic values, specifically Sufi teachings that became the ideological basis of this knowledge. It has been narrated in both textual and oral form since the 17th century and continues to be known and practiced by a number of Bugis and Makasar, most of whom follow Sufi tariqa. A notable feature of these texts is that they place considerable emphasis on the sexual enjoyment of the female. This aspect can perhaps be seen as indigenous and equates with Reid’s (1988: 148–50) picture of sexual relations in early modern Southeast Asia where there was an emphasis on the erotic pleasure of a women.

From the 17th century knowledge of assikalaibineng and the ownership and production of texts appears to have been largely exclusive, its practice limited to the social elite, such as upper and middle ranking nobility, and ulama or santri associated with tariqa. This exclusivity probably lessened in the 20th century with the rise of the Khalwatiah Samman but assikalaibineng knowledge was still largely restricted to tariqa followers.

The incorporation of Islamic values into Bugis and Makasar sexual culture appears to have brought a more ethical approach to sex, in particular for those of elite descent. Historical records reveal several cases of sexual exploitation by early Bugis rulers who abused their position. For example, the Boné ruler La Inca Matinroé ri Addénénna (1584–1595) is known to have raped unmarried girls and married woman before he was eventually murdered (Ali 1969: 22). Another example is the 18th century ruler of Bélawa, La Malloroseng, who intercepted women who passed by his palace and forced them to have sex.15 Improper sexual practice appears to have become less common among the elite with the development of assikalaibineng knowledge as it provided guidance and an ethical framework created from a combination of indigenous Bugis and Makasar and Sufi and sexual practices.
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ENDNOTES

*      Muhlis Hadrawi lecturers in philology, literature and Bugis language at Hasanuddin University, Makassar, Indonesia. He obtained his MA research degree in philology in 2005 from Universitas Indonesia and his PhD in 2015 from Institut Alam dan Tamadun Melayu (ATMA), Universiti Kebangsaan Malaysia. His PhD research was a philological and historical study of the arrival and integration of Malays in South Sulawesi between the 16th and 17th centuries. He has written widely on various aspects of Bugis literature. His last book, Assikalaibineng kitab persetubuhan Bugis, (first published in 2008 and subsequently republished four times), had sold over 12,000 copies by 2010 and became a best-seller at Gramedia.

1      The author wrote this article in the Indonesian language specifically for this edition of International Journal of Asia Pacific Studies (IJAPS) with the agreement that the guest editor would translate and edit the text. Stephen C. Druce is the guest editor for this IJAPS’ special issue on Orality, Writing and History: The Literature of the Bugis and Makasar of South Sulawesi.

2      Makasar (with one “s”) refers to the ethnic group of that name and their language; Makassar refers to the capital of South Sulawesi, formerly Ujung Pandang.

3      Caldwell (1988) provides evidence to show that writing first developed among the Bugis at about 1400. Druce (2009: 61–63) suggests that the earliest writing was largely confined to the central eastern part of South Sulawesi, around the Cenrana and Walannae valleys, and was adopted later in other areas.

4      These texts were unreadable for the following reasons: excessive damage, smudged ink that made the text unintelligible, missing pages and failure of the microfilm process.

5      For a philological analysis and discussion of these texts, see Hadrawi (2008).

6      On Syekh Yusuf see Hamid (1994) and Tudjimah (1997).

7      Petta Tosalamaqé is commonly used in reference to Syekh Yusuf. He is also often referred to as Syekh Yusuf Petta Tosalama’é (see Hamid 1994: 128).

8      A surau is a small Muslim prayer house but are traditionally places of religious instruction and learning.

9      Bruinessen (1991: 251) cites 1973 figures from the Department of Religious Affairs that placed the number of Khalwatiyya Samman members at about 117,000 and the Khalwatiyya tariqa at 25,000. Pelras (1996: 290) cites the 1976 figures from the same department that estimated Khalwatiyya Samman membership to be 100,000 and 50,000 for the Khalwatiyya tariqa. A recent dissertation suggests membership of the Khalwatiyya Samman to be far greater that the above figures with membership running to hundreds of thousands, and 60,000 alone in the regency of Bone, the area the study focused on (Arfiandy 2015).

10    For a more detailed philological analysis of these texts see Hadrawi (2008: 10–46).


11    This interaction between the oral and written registers is a common feature of various South Sulawesi literature (Pelras 2016; Druce 2009: 37–90; Druce 2016).

12    This dialogue can be found in ANRIM 60/26.

13    On siri’, see Hamid (1985) and Rahman (2016).

14    This is set out in ANRIM 33/40 p. 92–96. In some texts the wives are placed in a different order, for example, ANRIM 26/13 has the top side guarded by Aisyah, Maemunah the bottom side, Khadijah the right side and Salamah the left side.

15    The story of La Malloroseng is set out in ANRIM 79/5.
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