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What is a Tourist?:

Tourists and Other Spirits in the Manggarian World

Maribeth Exb

INTRODUCTION

Recent anthropological work dealing with the "impact™ of tourism on local cultural ideas
and social relationships (c.f. Adams 1990, 1995, 1997a, 1997b, Volkman 1984, 1990, Picard
1992, 1997) has been careful to keep in mind the current paradigm in the social sciences which
views "culture" as being perpetually "invented" and adaptable, "identity construction” as an
ongoing process, and people, therefore, as "cultural strategists” (¢.f. Handler and Linnekin 1984,
Handler 1984, Jolly 1992, Linnekin 1997, Smith 1982, Wilsen 1992, Wood 1992), This has been
In conjunction with an increasing awareness of the Emits of the "ethnographic time trap" (Wilson
1992:36), particularly in assessing the "impact" of tourism, and therefore a sensitivity to
historical changes and the recognition that tourism in just one of an entangled web of
"globalizing" processes which have been affecting the entire planet for some time (Nash 1989,
Wood 1992). Indeed the whole notion of "impact", as Wood and Picard so cogently have noted,
conjures up visions of a "society" "hit" by billiard balls or touristic "mussiles”, in a passive,
receiving manner (Wood 1980:565, Picard 1995:46, Wood 1992:66); instead cultural absorption
may originate from within, and the resulting cultural "creation" cannot be marked out in a
"dualistic" way (that which is of tourism, that which is of tradition, following McKean
1989:121), but instead, following Smith, is both continuity and innovation at one and the same
time (1982). Taking into account these cautionary notes about recent approaches to culture,
identity and change, this paper will examine a case that illustrates the development of tourism in
one regency in Indonesia, against the background of earlier "colonialisms”. Local people have
responded to these developments, along with other political and economic changes, through their
own "cultural strategies", in an attempt to understand, at still very early stages in touristic growth,
"what is a tourist?", and "what is traditional culture?". In other words, through attempting to
absorb touristic experience into their world, they have grappled with, in continuing and
innovative ways, the always problematic questions of "who are these others?" and "who are
we?". Their experiences are an example of how culture is creatively invented, adapted and
manipulated to manage encounters with other people.

Though anthropological and sociological analyses have often attempied to understand
"who is a tourist”", how and why people travel, and what their experiences are, (Cohen 1973,

1974, 1979, Grabum 1989) few attempts have been made to conceptualize how local people



understand tourists (or "how “they' see “us™ [Evans-Pritchard 1989]), especially in their earliest
contact with tourists. How do they attempt to fit tourists into their world? A number of
suggestions have been made about the "evolution" of attitudes and spaces that result because of
tourism (Butler 1980, Butler and Wall 1983, Oppermann 1993), and the concomitant emerging
"objectification” and "commeditization" of culture that goes with the development of tourism
among the host communities (Adams 1990, Cohen 1988 Volkman 1984, Smith 1982, Handler
1984). What is not often discussed is the "objectification" of the tourist, that coincides with the
"objectification" of culture. What is suggested in this paper is a certain evolution of
consciousness about the "other" that develops among populations Just beginning to be exposed to
tourist traffic. It is suggested that a certain re-invention of the "other" coincides with 4 re-
invention of the “"self" in the ethnic relations that emerge from tourist and resident encounters.
This may eventually result in the emergence of an attitude of "being oneself for others"
(MacCannell 1992:103), the "post-modern" consciousness of self resulting from absorption into a
capitalist world system. Tt is true that quite apart from, or in addition 10, tourism, state
miterference in matiers of identity, carving out ethnic "spaces" and pigeon-holing culture
(Benjamin 1988, Leong 1989, 1997, Accieoli 1985) could achieve to some extent the same
result. But encounters with tourists force one to not only think about "seif", but to figure out who
these unknown "others" are. Attempts must be made to fit this unknown entity into a world view

that encompasses various types of "others".
THE COMING OF THE TOURISTS

The first "tourist" to visit the Manggarai regency (kabupaten), located in Western
Flores, Eastern Indonesia, according to the Dinas Parawisata (Tourist Board) in Labuan Bajo,
West Flores, was a German by the name of Hans Kuhn, who in 1967 (perhaps coincidentally
International Tourist Year [Feifer 1985:219, Crick 1996:21]) amrived with his wife to that port
town by sailboat. At the time there were no places for "tourist” accommodation, so these
travellers were put up in the home of the camat (district official) of the time, Bapak Gabriel
Gampus. From there Mr. and Mrs. Kuhn went by horseback to the capital of Kabupaten
(regency) Manggarai, the town of Ruteng. After that surprisingly unforgotten moment in
Manggaratan tourism history, travellers to the Kabupaten arrived every six or seven months or
s0, staying at times with the Bimanese and Buginese fishing populations that at the time made up
the main segment of the population of the coastal village of Labuan Bajo, and then following the

trail of the Kuhns, by horse back to Ruteng.
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When the author arrived in Manggarai in April 1983, tourism developments and

planning were still very much in a stage of infancy. She was proudly informed by the regent of
the time that already 2 hundred "tourists" had passed through Manggarai that year, the largest of
the regencies on the island of Flores, with a population of a bit less than half a million people.
Within the regency of Manggarai falls the island of Komodo, the infamous island of "dragons”
(Hitchcock 1992). Because of its location, therefore, Flores island had much potential for
touristic development. In addition, there was its own environmental beauty: coral reefs, myriads
of small islands and, inland, lushly-forested mountains. Indeed it has been "eco-" or
"environmental" tourism that has been most promoted so far in Manggarai, since according to the
Tourism Board, out of 122 tourism "objects", 96 of them are "natural” or environmental. In the
1980's the government officials were quite keen to promote tourism, as indeed was true
elsewhere in Indonesia, as a means of "development”. The case of Komodo island, discussed by
Hitcheock (1992) being a good example of the hope that development in tourism would bring
more economic prospetity to the "impoverished” and "backward" areas of Eastern Indonesia. As
Picard relates, efforts at promoting tourism throughout Indonesia escalated particularly after
1986, with a slump in oil prices (Picard 1997:203). The results of these efforts were definitely
felt in the succeeding years in Flores.

One of the main tour guides in Manggarai, who handles tourist group moverments across
the island of Flores, is based in the Sindha guest house in Ruteng, capital of the Kabupaten. He
related to the author some of his experiences in the development of tourism in Manggarai.
Originating from the eastem part of the island (Maumere), he arrived to work in Ruteng in 1980.
At that time "tourists” were still of the individual types, "drifters” who had wandered off the main
routes, or often Europeans who had some type of connection with Flores, perhaps through some
development projects, or because some family member was working as a missionary there.
Foreign visitors were still fairly few and far between. Then, and up until the mid 1980's, there
were only four places of accomodation in all of Manggarai (two in Ruteng and two in the coastal
town of Labuan Bajo). Tourist arrivals, however, began to grow. In 1986 Banbang, a travel agent
from Holland, approached my informant about the possibility of running package tours to Flores,
going from Komodo, to Labuan Bajo, to Ruteng and then on to Bajawa, Ende and Maumere (see
map). The next year one tour with three pebple arrived from Holland. For the next several years
there were about three or so groups that came through every year. These "package tour"
developments were miniscule, though, in comparison to the overall jumps in tourist arrivals that

were taking place simultancously (figure 1).




Figure 2- Data on Tourist Visits to Kabupaten (Regency) Manggarai

(data compiled by the Tourist Board of Manggarai, Labuan Bajo, based on information gathered

from the National Park Service)

Year Int’] Domestic Total Percentage
1989 7,870 991 8861 -
1990 11,840 1,080 12,920 45.80%
1991 15,071 969 16,040 24.14%
1992 16,553 678 17,231 7.42%
1993 15,338 1,090 16428 -5.0%
1994 20,421 2,000 22421 36.48%
1995 26,034 2,241 28,275 26.03%
1996 29,044 1,786 30,830 -
1997 29,822 2,477 32,299 ---




Figure 3- Data Available for Tourist Visits 1998

Month Int'l Domestic Total
January 2,106 247 2,353
February 2,020 259 2,302
March 2,013 179 2,192
April 1,829 249 2,078
May 1,527 197 1,724
June 1,115 180 1,255
July 1,737 417 2,154
August 2,911 419 3,330
September 2,188 290 2,478
October 1,656 205 1,861
TOTAL 19,325 2,442 21,767

In 1989 (figure 2), the first year that statistics are available for travellers to Manggarai, 8861
people visited Manggarai, a considerable increase from the several hundred that presumably had
visited in 1983. The next year, 1990, seems to have been a watershed year for tourism in
Manggarai: 12920 visitors arrived, a 45.8 % jump from the year before. According to all reports
the number of visitors that year to Labuan Bajo was so overwhelming that the available
accommodation was quickly filled up, and yet the tourists kept coming. According to the Tourist
Board, people were accommodated wherever possible, and many residents put them up in their
homes. From 1990 to 1995, according to Tourist Board calculations, there was on average an
18% increase in visitors every year. The absolute numbers of tourist arrivals continued to grow in
1996 and 1997, despite the slump in tourism in other parts of the Southeast Asian region due to
the "haze" of 1997 (produced by the buming of forests in Sumatra and Borneo), however the
percentage of increase had tapered off. In 1998 the unstable political and economic situation in
Indonesia has resulted in a substantial drop in tourist arrivals, about 28% according to Tourist

Board comparative monthly figures of the year before. The overall year's arrivals are still likely



to reach between 1994-1995 levels (see figure 3.

Package tours have grown as well, and so have the number of agents handling them.
There are now 15 agents that handle tours through Manggarai and across Flores; the majority are
from Holland. Each group has on average 15-20 people. The number of groups has to be
carefully orchestrated, so that some travel west and some east, and never meet in one place, so
that the still limited facilities can accommodate them. In Ruteng, quite a number of smaller guest
houses have sprung up, but there are only three with more than 30 reoms, the two oldest, Wisma
Sindha and Wisma Agung, and the newer Wisma Dahlia {(now expanding its facilities to double-
story hotel rooms). Labuan Bajo now has 20 guest houses altogether (December 1996, personal
communication from Tourist Board officials), but new places continue to open almost monthly.
A visit in May 1997 saw a number of new advertisements being distributed, and in June 1997 the
first internationally-rated hotel officially opened in the Labuan Bajo vicinity. Manggarai, it can
be stated with some assurity, has been experiencing a tourist boom.

Air travel capabilities have shifted over the years considerably to accommodate, as well
as facilitate, this boom in numbers of visitors. The airport in Ruteng opened in the early 1970's;
initially the first airplanes to serve Manggaraian traffic were twin otters, seating only about 10
people, a few days a week. In the early 1980's flights were introduced every day, and because of
the hoped-for potential of Komodo/Labuan Bajo tourism, a small airstrip was opened in Labuan
Bajo. Flights from Ruteng to Bima descended there twice a week. The Ruteng airport was
expanded in 1986-87 to accommodate small jets that could seat 35-50 passengers, though in
recent years there has been a return to smaller planes that serve the Ruteng airport. This 1s
because it has been the Labuan Bajo airport that has received the greatest attention. It has been
expanded and up-graded so that now Fokker jets ply the airways directly from Denpasar, Bali,
without the time-consuming stopovers in Mataram on Lombok and Bima on Sumbawa. The
problem with all the flights out of Manggarai, however, is that they have been consistently
erratic, often being cancelled because of aircraft malfunctioning, or adverse weather conditions in
the mountainous town of Ruteng. The situation can be very un-nerving to tourists, who may wait
for days for a flight out of Manggarai. One Manggaraian woman on her way to Jakarta related
how some tourists were "running amok" in the Ruteng airport trying to get out of Manggarai. She
and her husband graciously gave their seats to them. Flights may even be cancelled for weeks at
a time, especially in what would be considered the low season periods of November through
March (also the worst months of the rainy season). Alternative ways in and out of Manggarai
exist; the ferry to Sape on Sumbawa from Labuan Bajo, or overland to more reliable air

connections in Maumere to the east on Flores. But these are enormously time-consuming
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joumeys, and certainly not appealing alternatives to those on a tight schedule. It is these

problems of reliable transportation to and from Flores and to and from Manggarai in particular,
that continue to make it a destination for the relatively adventurous, and Ppose problems for those
in Manggarai who hope to capitalize on more substantial, formal tourist developments.

A number of qualifications have to be made about these tourism developments and their
present "mmpact" on Manggarai. First of all it is limited to only a few places. The towns of
Labuan Bajo and Ruteng, major points of entry into Manggarai by air, sea or bus, are those
which have been most affected by tourism developments: i.e. the growth of accommodation and
other facilities to cater to "guests". A stream of visitors {o Labuan Bajo, which have far more
attractions: beaches, coral and dragons, have ensured that these infrastructural developments in
the past five to seven years has far outstripped those in the capital of Ruteng, despite attempts to
"sell" the protected forests of Manggarai, located not far from Ruterig, as a national park
attraction (Taman Wisata Alam).

A few other places in Manggarai have had some contact with foreign visitors. Spill over
into other places of some of the over 20,000 visitors, each vear, over the past five years,
necesserily has happened and has had some effect. Reo, historically the major coastal town of
Flores, has two guest houses, but they are, much more commonly used by local administrative
visitors than by foreigners. In Pota, the next coastal town to the east of Reo, one enterprising
police officer (from Sumba), was just completing a guest house for tourists in Decerber 1997,
Pota has seen some tourist travellers passing through since the northern road from Maumere to
Reo has been traversable in the past several years. This is especially since Riung, site of the
"Seventeen Islands National Park", just across the border of Manggarai in the neighboring
regency of Ngada, has been added 1o the Lonely Planet guides. Riung has become famous for its
coral reefs, visible from the local sampan boats.

Despite limited tourist visits outside of the main towns, there are increasing attempts by
both the state agencies and focal people to create "attractions” to draw in tourists. This creates a
kind of rivalry, not only between regencies, as is the case to some extent between Manggarai and
Ngada, but also between different villages within the same regency. Since most visitors to
Manggarai want to patronize mostly the "natural” sites and since one cultural site is theoretically
equal to any other as far as an uninformed traveller is concerned, any one tourist group will be
likely to visit only one Manggaraian village (if that). One local entrepreneur, who will be the
focus of the later part of this paper, has managed to get his village called Melo, located on the
Labuan Bajo-Ruteng stretch of the trans-Flores road, onto the "tourist maps"”, so to speak, by

offering a display of "traditional" Manggaraian culture. A few other villages, already famous in



Manggaraian history are vying for their own share of tourist visits by rebuilding their traditional
houses; most noted in this instance are villagers in the old village of Ruteng, outside of the
capital, and Todo, which was the birthplace of the first (and last) "King" of Manggarai, appointed
by the Dutch in 1930 (Lawang 1989, Erb 1997). Self-conscious attempts at attracting tourists are
limited at the present time, but the awareness of tourism is growing, as well as the awareness of
its potential as a source of income.

A second point to be made about the development of tourism is the type of tourists that
have most ofien travelled to Manggarai. As stated above, only one "international star-rated"
luxury resort hotel has recently opened (June 1997), located well outside of the town of Labuan
Bajo on an isolated peninsula. Most of those who stay in this resort hotel arrange and pay for
their entire trip in their countries of origin. The type of tourist that is expected to stay in this
resort is considered by the staff at the Tourist Board in Labuan Bajo to be the most desirable type
of tourist; "elite", wealthy, presumably of upstanding moral values, as opposed to the
"backpacker" type of tourist that they say has been most prevalent up to now. Since only "low-
budget”" accommodation has been available so far, the staff there argue that is the latter type of
tourist they have attracted. They would prefer to see a "higher class" of tourist visiting
Manggarai. Tt still remains to be seen, however, whether "luxury” hotels are really more
desirable, and how much "benefit" this one will produce for the local economy. As Oppermann
(1993:546) argues, these types of "tourist spaces” are notoriously "enclavic structures”, self-
contained, and not of much benefit to the local people. Indeed the workers in this one resort hotel
in Labuan Bajo all originate from outside of Flores.

The other type of small-scale, non-luxury package tours that bring visitors to Flores, are
severely limited in quantity by the types of transportation that can ply the still very rough and
rugged roads the island offers, the type of communication facilities, that link Flores to other
islands, and the quantity of accommodation facilities that are available. Therefore, so far, the
overwhelming majority of tourists that visit Flores are still independent travellers. Not all,
however, are young "back-packer" types. Ollder, adventurous travellers, attracted by some of the
sites of Flores, are not uncommon. Because their trips are not planned in advance, mapped out by
agents and paid for in their countries of origin, the type of "tourist space" that accommodates
them is primarily what Oppermann has referred to as the "informal tourism sector” (1993:543).
The tourists who interact in the spaces of the informal tourism sector will have much more direct
contact with local people, and much greater direct impact on the local economy than those in the
resorts. Much less "leakage" occurs (Oppermann 1993:551), in that far more money spent by

these kinds of tourists actually reaches the local people. In fact through various means of
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reciprocal behaviour that exist in Manggaraian relationships, this money is likely to find its way

into non-touristic, and even non-monetary sectors of the economy (through, for example,
marriage payments where money “symbolically" plays the role of increasingly rare livestock).
One could say that, even though the tourist spaces are still very confined in Manggarai and most
of Manggarai is a "non-tourist space”, the potential is there for tourists themselves to "leak" off
the main track and have some, even if limited, encounters with many different Manggaraian
villages. A certain awareness of tourism in Manggarai, therefore, is probably universal. However,

as will be addressed below, there is a great deal of uncertainty still, most especially in these "non-

tourist spaces”, as to what tourists really are.

WHO ARE TOURISTS?

Were Hans Kuhn and his wife tourists and were they the first tourists to visit Manggarai?
These are perhaps questions that are impossible to fully answer, and it will depend on the point of
view of who is making the classification. They were certainly not the first foreigners to visit
Manggarai, so perhaps the most relevant question to be asked is "what is a tourist"? And more
pertinently, what is a tourist from the point of view of the people of Manggarai? Indeed some
Manggaraian villagers have asked both the author and some of her acquaintances who are tour
guides, "what is a tourist?"

Sociologists and anthropologists go some way in answering this question, and if we
examine their ideas carefully, some of what they say would make sense to people in third-world
villages such as those in Manggarai. Smith (1989:1), for example, defines a tourist as "a
temporarily leisured person who voluntarily visits a place away from home for the purpose of

experiencing a change". The first word to focus on in this definition ts leisure, and this is indeed

what seems most evident to Manggaraians about the "tourist". This distinction between "leisure”
and "work", which 1s so ideologically fundamental to the "modem" world view, is rather out of
place in the life of people in third-world villages. Although Nash (1981:163) argues that we can
find "leisure" and hence "tourism" in all human societies, it is certainly not conceptually and
spatially differentiated as it so often is in industrial society. Part of "work" in the fields in
Manggarai 1s song and dance and sacrificial ritual. When there is no work in the fields, there is
the "work" of bringing together couples, families and clans in marriage, and sending the dead to
the ancestral village. Just as with the planting and harvesting cycle, these activities are necessary

for the continuation of life. They are "work”, "fun”, and "leisure” all at once. The creation in the

industrial world of the conceptual distinction between “leisure time" and "work time" is central to
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many sociological and anthropological definitions of tourism. This distinction is related to
Cohen's point that tourists are consumers and not producers in the places that they visit
(1974:529). This is also very evident to Manggaraians, who think of the tourist as limitlessly
rich; since they have no evident means of getting money, they must have lots and lots of it.
However, there is also often the suspicion, among people more accustomed to seeing tourists,
that somehow the tourist is capitalizing on what he sees or hears or buys in Manggarai. Hence
there may be a tendency (in more "urban" areas) to charge highly inflated rates for very minor
mnformation, activities or objects.

Smith's definition also suggests tourists are searching for something different from the
norm, since they leave home to experience "change”. Graburn's suggestion that tourism is a
"sacred journey" (and therefore not work) is akin to this. He says tourists want to become
temporarily a "non-entity” and "get away from it all" (Graburn 1989:22). One might say that
tourism is an attempt to escape from all that one normally experiences. This reversal of the
ordinary, the "betwixt and between" status of the tourist, is not lost on the Manggaraian people,
who in many ways see the tourist as being more akin to non-human entities of the "other world"
than to human beings. This will be elaborated upon below.

MacCannell argued that "the tourist” is "one of the best models available for modern-
man-in-general” (1976:1). Indeed to Manggaraian villagers and others i the third world, a tourist
is a clear representative of the "modemn world", something that they have not yet come to terms
with and do not understand: a way of life they think they should respect and emulate but can not
figure out. Tourists, MacCannell (1976:91-102) argued, search "back stage” for an authenticity
they feel is missing in modern life. Indeed, the issue of authenticity is a central one to tourism,
since it does eventually have an impact on local people. Manggaraian people, who have for
decades been attempting to emulate "the modem" and eschew their "traditional” culture in
various ways, are now being confronted with people who are interested in it (see also Jolly 1982,
Volkman 1984, 1990). As Lanfant suggests, tourism is very instrumental in bringing to
consciousness an increased concern over "identity" {Lanfant 1995:8-9).

This effect that the tourist has on local peoples' own sense of who they are, and the
growing need to be "oneself for others" (MacCannell 1992:103), points also to the rather
imperialistic nature of tourism, and the unequal power relations involved, which have not gone
uncommented upon by sociologists and anthropologists (Nash 1989, Emrington and Gewertz
1989, 1991). The expansion of tourist industries into rural areas, to meet the needs of the leisure-

time occupations of the metropolitan centers, implies the serving of these centers by the
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peripheries. The "development" of these areas due to the desires of the middle-class tourist is

something that they often have no control over (Nash 1989:42-43). In the less-developed
countries (LDC) (Harrison 1992}, tourism follows on the heels of colonialism and reconstructs
that relationship in a neo-colonial guise. Indeed one can sense an hostility towards tourists in
Manggarai, especially on the part of school children, who are perhaps volcing their parents' well-
disguised, better-controlled feelings. Indeed the children's taunting yells of "turis!", have only
recently replaced the earlier "Belanda!" (Dutch). There is an awareness of a difference in power,
and an attempt to control and make an object out of those who are making an object out of them.
This is not dissimiliar to the situation that Gewertz and Errington (1989, 1991:82-83) found in
their research among Chambri villages in Papua New Guinea. Villagers attempted to direct the
tourists, in the same way that they directed the novices in an initiation ceremony, treating the
tourists therefore as part of the performance and as inferior players, again perhaps not quite
human. Evans-Pritchard's interesting comments about the way that American Indians may be
actually seeing tourists as a form of entertainment, as objects to watch (1989:100), is expressing
this same ambivalence as a reaction to an achtely-feit inequality of power,

MacCannell has suggested that "first contact” situations are "rhetorically charged
moments" (1992:134). He is referving to the construction of "ethnicity" by the powerful of
European "White Culture”, who use language as a way of characterizing and stereotyping non-
western "others”. But how, in the converse, do "third world" peoples themselves construct
images and understandings of the "colonial/post-colonial other"? Admittedly, the Manggaraian
moment of "initial contact” with "colonial others" is well buried in history, but their first contact

with tourists is a very recent experience for all Manggaraians. How do they make sense of these

"others"?
TOURISTS, IMPERTALISTS AND OTHER SPIRITS

As stated above, even if Mr. and Mrs. Hans Kuhn were the first “tourists” in Manggarai,
they certainly weren't the first foreigners to visit western Flores. Manggarai has a long history of
foreign domination, preceding even the direct Dutch administration of the island of Flores
starting in 1907. Kingdoms and Sultanates on the neighboring islands of Sumbawa and Sulawesi,
perhaps as early as the 16th century, already had made claims to parts of western Flores. Later, in
the 17th century, with increasing European presence in the surrounding regions, slave-raiding

and the Tucrative trade in slaves, became a major factor in the vying for domination over western
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Flores (Coolhaas 1942). The Sultanate of Bima, which gained increasing control over western
Flores that lasted even after Dutch rule began, had a very condescending attitude towards the
people of "Manggarai”, seeing them as barely human (Coolhaas 1942, Nootehoom 1950:210)
and thus appropriately taken as slaves. Forced tribute in human beings, which also resulted in
villages raiding other vilfages to find persons to exchange for their own people, as well as pirates
who raided into the interior of Manggarai, created a fear of kidnapping by foreigners which has
still not disappeared in some parts of Manggarai (Erb 1991b). This rather early confrontation
with superior acting foreigners, therefore, had an impact, it is suggested, on the Manggaraian
self-perception towards their own culture and society. Social and cultural adjustments to foreign
institutions and foreign ideas has been an ongoing process in Manggarai since at least as early as
the 17th century.

With direct Dutch colonialism, starting in 1907, social and cultural adjustments
continued. Politically, much of Manggarai had been under Bimanese colonial rute for some time,
but Dutch colonialism brought some additional factors. One of the first major interferences in
Manggarian life was the Dutch rejection of their large, communal, round houses, blamed for the
devastation wrought by the Spanish flu epidemic of 1919 and the spread of disease in general
(Coolhaas 1942:154-55), Manggaraian villagers were made to tear down their old houses and
build smaller, square ones (Nooteboom 1939:223-334). This, obviously, had a major impact on
their living arrangements, forcing people to live in smaller residential groupings.

Even more influential in changing Manggaraian life was the arrival of the first Catholic
missionaries in 1921, The missionaries had a great deal of influence over the development of
politics in Manggarai, since it was they who instigated protest on the part of the Manggarai
populations over having an Islamic King and hence precipitated the independence of Manggarai
from Bimanese rule. Not only politics, but many other aspects of life were affected by
missionization in Manggarai. The Church was very instrumental in introducing a division
between "culture” and "religion”, as has been argued by others, such as Volkman (1984:156-57)
for other areas of Indonesia. Certain parts of "traditional” Manggaraian culture (adaf) were
acceptable, certain parts were not. Polygamy, "living in sin”, holding animals while making
sacrificial offerings, referring to the ancestors instead of God, eating food that was offered to the
spirits, who were said to be setan (the devil), all of these were pointed out as undesirable aspects
of traditional Manggaraian religion. A recent visit with a retired Dutch bishop, who arrived in
Manggarat i 1936, illuminated some of these processes, and the contrast with the present day,

much more liberal (post Vatican II) attitude, that the Church has. He lamented the style of the
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misstonaries in those days, who taught people to be ashamed of their culture, and to believe

that their ancestral spirits were "setan". Looking back on it, he sees these ideas now as nonsense.
There is nothing "satanic", he says, about traditional Manggaraian religion. But because of the
denigration of Manggaraian culture by those who taught that European ways and ideas were
better, a rift was created between the educated and the uneducated, the townspeople and the
villagers, and a great loss of pride and culture was set in progress (personal communication Msg.
Wilhelm van Beklcum May 1997).

The missionaries also had a tremendous impact on economic life in Manggarai,
infroducing wet-rice agriculture, cash crops, and funding many village children to further their
education. Many of the developments in Manggaraian villages, auto-road communication, piped
water, and electricity, things still being introduced into many villages, were started by the
missionaries. It is no wonder (despite their vow of poverty!) that the missionary priests were
considered to be wealthy.

One can see how missionization and colonization in Manggarai, instigated by
Europeans, could lead to a rather ambivalent attitude towards Europeans. Europeans had a
generally negative appraisal of Manggaraian culture, much of which they forceably attempted to
change. On the other hand, Manggaraian peoples were given a lot of help in leading them
towards what was considered a "better" life. They had little choice but to accept these new ideas
and ways of life, and no means of assessing whether they were "better” or not.

When W.W. II broke out, and Japanese troops took control of Flores, all missionaries
were interred on the island of Celebes (present day Sulawesi). But after a short time, the German
missionaries were freed, given the collaboration of the Japanese and the Germans, and they were
allowed to return to serving the needs of the increasing numbers of Catholic Florinese. The
Japanese, however, taught the Florinese people to hate the Dutch missionaries, and at the end of
the World War, and after a struggle for independence, this hatred continued to be indoctrinated in
schools by the school teachers. One missionary, arriving in Indonesia in 1965 from Poland,
related how the Manggaraian school teachers took pains to make sure that the students knew that
he was from Poland not Holland (Polandia, not Belanda), a distinction which many
Manggaraians had a hard time understanding (for, according to this priest, they thought Holland
must have controlled the whole world). This Polish priest could hear the teachers teaching
Indonesian history and instilling in the children a considerable hatred towards the Dutch. It
wasn't until the "New Order" of President Suharto, and the beginning of the currying of favor
with the developed world, that hatred of the Dutch became less a part of being Indonesian

(personal communication Father Stanis Ograbeck).



Given this background, it is not surprising that upon seeing a European, a Manggaraian would
think a number of things. This person is powerful, this person is wealthy, he or she is Dutch,
and/or they are a missionary priest, brother or a sister. This was certamnly true at the time of Hans
Kuhn and his wife, and true up to perhaps as late as the early 1980's, As mentioned above,
children would often yell out "Belanda!"- "Dutch!", upon seeing an orang putih ("white
person”), but they also might say "Selamat.... Suster/Pater"- "Good..[day] Sister, Father".
Colonial administrators and missionaries were the only two types of "orang putih" that
Manggaraians knew. The yelling and the greeting point to the ambivalence towards Europeans In
the first three quarters of this century; a rejection of colonialism, but an acceptance of the help
offered to enter into the "modern” world,

In the past ten to fifteen years, however, tourists far outnumber any other "type" of
orang putih that many Manggaraians see. When town children now see a European, they no
longer yell out "Belanda”, but instead "Turis!", and may raucously call out "Hello mister!".
Though perhaps it is not directed by as much anger as presumably the cries against the Dutch
were, there is not always an innocent fun behind these yells, but one gets glimpses of a buried
envy and anger against a new kind of imperialism. As there was ambivalence towards the earlier
Europeans that Manggaraians knew, so there continues to be a very mixed reaction to tourists. As
has already been suggested, there is a great deal of curiousity about tourists, What do they want?
Who are they? Where do they get their money from?

If there 1s ambivalence and uncertainty about "tourists" in the towns, there is even more
puzzlement about them in the villages. In 1983, when the author first arrived to do
anthropological research in the far eastern parts of Manggarai, the people there (those who had
not travelled out of their own region) had encountered very few "orang putih”; only a number of
priests over the decades. In these areas instead of following the author around, the children (and
sometimes the adults), would run away in fear, thinking that she was a potiwolo (a forest spirit).
Indeed, priests often had similar experiences; village people were afraid they would kidnap their
children and steal their heads (see Erb 1991b).

This association of Europeans with the spiritual world makes logical sense to the
Manggaraian peoples in a number of ways. Priests, in particular, who have established
themselves over the years as mediators to God, fill a structural position that is similar to the
ancestral spirits. "God" in pre-Catholic Manggaraian religious ideas, is a dual "mother-father”
entity, only appealed to in the gravest of circumstances. Primarily the ancestral spirits bore the

brunt of Manggaraian requests for prosperity, good health, and fertility. When there is a ritual
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sacrifice the spirits (those on "the other side") are invited to attend, and given food and drink as

any guest would be. But with the spirits it is only necessary to give a little. Since their world is
the opposite of ours, (their feet go backwards, they wear their clothes inside out, etc.), what looks
like a Httle to us (just a little bit of rice, a bit of liver, blood and feathers), is actually a lot to them.
By nviting the spirits into the viilages and houses as guests, giving them some betel nut, tobacco,
food and drink, song and entertainment, the Manggaraian villager establishes an ongoing
relationship of reciprocity with the spiritual world. In return they hopefully receive bountiful
harvests, lots of children, health, etc. There is a definite etiquette of relationship with the spirit
world, and giving a little, and in retum receiving a lot, is a part of that etiquette (Erb 1996). The
nussionary priests over the years have also fit into this type of relationship with the Manggaraian
villager. As discussed above, they have contributed alot to the economic changes that have taken
place in Manggarai over the decades. Therefore Manggaraians have seen that by giving a little to
therr priests, bakti (corvee) labor on the major feast days, gifts of a number of kinds to perform
weddings (Erb 1991a), they in retumn receive alot (Erb 1996). Being a kind of mediator with the
"sacred” world, a representative of God, the priest fits in quite logically to the ideas the
Manggaraian has about the spirit world. But other Europeans seem to fit this world as well. The
author's association with the world of the spirits was often suspected by villagers, some of whom
ran away in fright at seeing her, (spirits are often thought of as being white), and it was proved
“beyond a doubt” to one likable old villager one evening. He had been telling her stories about
his ancestors, and, so quite naturally started to ask her more about America, the land of her
ancestors. She told him that America was on the other side of the world, that at that moment,
though it was night where they were, in Manggarai, it was daytime in her village in New York.
He laughed in delight at this, and said, "Of course! that is the way it is with the spirits. They are
on the "other side”, and so, everything is the opposite of the way it is with us!".

"The suggestion is that this way of understanding priests, and anthropologists, is presently
being used to formulate an understanding of other Europeans, tourist travellers, who are presently
far out-numbering this other type of foreigner. If it is true that the priest or the anthropologist has
things about them that is opposite of what the Manggarian villagers know about themselves and
their world, then even more so, it is suggested, for the tourist. Whereas the task of the priest and
the anthropologist is vaguely comprehensible to Manggaraians, that of the tourist is far more
difficuit to fathom. So much of what they seem to do is completely opposite and alien to the
Manggaraian way of life. Just recently the author asked some villagers who had recently seen
their first tourists, what they understand about tourists, who are they? An old villager answered,

"Good question, we have wondered this ourselves. What are they doing here? They wander into



the market (market days travel from village area to village area) and just stand and look. They
don't buy anything, they don't say anything”. This lack of communication seemed *o disturb this
old villager more than anything clse. Afier all is not that what being human is about? Exchanging
words, exchanging food and drink, visits and sociability? Another villager related his experience
in neighboring Riung. He saw a woman tourist get off a boat with "no clothes" on. He was
shocked. Another, male tourist called out to her, and then she put some clothes on. Surprisingly
(since the baring of flesh is considered to be very immodest) quite a number of people n the
villages seemed fairly tolerant of this, One man said, "That must be their adat (custom) to do
this, to dress like that, to wear no clothes”. Some villagers seemed more amused than anything
else by tourists. One man related how a tourist male, without a shirt, was walking along the road
mid-day, and asked him (presumably in broken Indonesian), "How many kilos to Pota?". The
villagers thought this hysterically funny, since they use the word "kilo" to refer to weight, not
distance (since distance for them is measured in time). It was very strange to him that someone
would walk i the hot sun at all, if they didn't have to, let alone without covering their skin,
Another man related how he had helped an older tourist couple to cross a small stream in his
rowboat. They wanted to pay him money, but he refused. The offering of money, for such a
small service, seemed strange to him.

These villagers' bemusement at tourists, points to many things about these "visitors" that
are incomprehensible. They cannot communicate; they dress and act the "opposite" of the way
normal human beings dress and act; they do not buy "normal", necessary things, but buy or want
to pay for things that are not recognized as commodities. On the one hand one can see how this
could fead to reflection on one's own culture, it's "objectification" and "commoditization"
(MacCannell 1984, Greenwood 1989, Acciaioli 1985, Picard 1995). And it is possible to see
where this is happening in Manggarai: that the "tourist gaze" (c.f. Urry 1990, Volkman 1990)
(along with the "gaze" of the state, c.f. Picard and Wood 1997), is making Manggaraians more
self-conscious about their identity and culture. But it is also possible to see a creative attenpt to
fit tourists into the Manggaraian world. So that it is not just a question of looking at the "impact"
of tourists on "traditional” culture, as Picard and Wood warmn us, but instead trying to understand
the absorption of tourists into the Manggaraian world view, Just as other people and other
experiences over time have been absorbed. There is an Imnovation, at the same time that there is a

continuity.
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MINING FOR MONEY, THE AUTHENTIC WAY

Innovation and continuity can be viewed in what Manggaraians are doing in various
ways to cope with the world of the present. Interest in their culture on the part of both tourists, as
well as the Indonesian state (in the interest of promoting "national regional cultures", c.f, Picard
1997, Adams 1997b), has led Manggaraians to rethink "what is our culture”, what is "authentic"?
At the same time Manggaraian people are becoming cognizant that "culture" has some economic
value. But is this looking at tourists, and the culture they have come to see, only as a source of
money? Or might one argue that the culture that has been offered for tourist consumption is
indeed "authentic”, and that indeed even the tourists have been given an “authentic" place in the
Manggaraian world? One village man, Bapak Josep Uggis, whose village is located on the Trans-
Flores route between Ruteng and Labuan Bajo, has shown considerable Manggaraian innovation,
as well as continuity, in dealing with these issues.

Bapak Josep, is a member of the clan that has provided village leaders to the village of
Melo (about 30 minutes up into the hills from Labuan Bajo on the main Trans-Flores road) for
the past four generations. He is now the head of a sanggar Kebudayaan- a "cultural studio",
something that has proliferated in Manggarai over the past several years. The state gives certain
official recognition, and a small amount of financial help, to people who promote cultural
continuity and understanding through these "cultural studios”. In June 1997 Bapak Josep told the
author the story of how he got the idea to start his own sanggar, called "Sanggar Nipu Ceki".

It all started rather fortuitously one day in 1992, when a guide leading a group of tourists
travelling from Labuan Bajo to Ruteng, stopped by Bapak J. osep's village and asked if his group
could see his fields. They seemed apparently so interested in admiring the view, and looking at
his corn and rice fields, that the tour guide brought groups to stop off at his village every two
weeks after that, With these meetings, Bapak Josep heard from the guides about how people in
other villages on Flores gave displays of their "adat". So he decided one day, while attending a
wedding ritual to tape the songs from the main caci (whip game) performances that were held.
These main caci games have become rather a cultural identity marker for Manggarai over the
past two decades or so. Pairs of men compete, taking turns to attempt to lash at one another with
a whip. Ostensibly the goal is to hit the opponent in the eye, but this rarely happens, and if it does
the game is over. They are played in some parts of Manggarai during wedding rituals, but they
are more widely associated with the harvest rituals. There is an tmportant element of the "risk"
that must be taken and a sacrifice that must be made for continued fertility (Erb 1994, see also

Jolly's similar comments about land dive rituals in South Pentecost [{ 982:352]).
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The next tourist group that visited Bapak Josep was so impressed with the music from the main
caci games that he played for them, that he decided a display of the games would be a good idea.
He searched for a troupe of young people to put on the performance, and they started the displays
in 1993, Already back in the 1980's, in Kaper village, on the outskirts of Labuan Bajo, there had
been some men who had put on a display of the whip games, but this had apparently died out. At
that time people were known to pay about 160,000 rp. (at that time around 100 U.S. dollars) to
witness the performance. Bapak Josep revived this display. The going rate at the time in June
1997 was 150,000 rp. (with rupiah devaluation, closer at that time to about $70 U.S.) Together
with Mr. Roberto, a guest house proprietor in Labuan Bajo, Bapak Josep arranged a whole
program of traditional performances for tourists, with stick jumping, songs, dances and the
hitting of the gongs and drums, as well as main caci.

The full program (printed out for their own reference, and presumably for the guide, but
not for the tourists, since it was written in Indonesian), that was given by the "Group Kesenian
Pano Rama Puncak Indah" (Beautiful Panoramic View Artist Group) m Melo, and its
explanation provided by Bapak Josep is as follows:

1. We arrange the mats for the guests

2. Adat costumes are prepared for the guests to wear, woven pandanus hats for the men, and the
decorated head dresses for the women

3. Guests are served with coffee or tea

The order of events
4. Guests are received, accompanied by the beating of the drums, up to the village entrance)

Program at the entrance to the village

chew betel nut
5. Pau tuak bongko (Offering a bottle of tuak-palm wine)

[meaning of the bottle of tuak

-Tuak 1s water= tuak is the source of life that goes together with social life

-Tuak 1s what ties together a family and shows its love for one another]
6. Tui paang "showing the entrance to the village", which is accomplished with the offering of
100 mp.
[the meaning of showing the village entrance by giving money

-Tui paang: showing the village entrance is the proof that the hosts have formally

received their guests
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~The meaning of the money given at tui paang: shows the happiness of the hosts at the

visit of the guests]
7. Poto lime "shaking hands" accomplished with the giving of 100 1p.
[meaning of shaking hands
-To formally invite the guests into the village
-The meaning of the money given when shaking hands: is proof of the sincerity of the

host towards his guests)

8. Thanks shown by the guests, accomplished by the giving of money, according to their own
personal feelings

The program at the village entrance is finished, the guests are brought to the drum house
[house of the village leader], accompanied by song. At the house they are asked to sit.

9. Welcome speech by the village leader

10. A brief explanation by the guide

11. Giving of the instruments of the game of eaci (whips etc.) by the village head to the guests,
who give them to the players)

12. The opening of the games (a guest makes the first hit)
13. Ndudu Ndake (a Dance)

14, Tetek alu (jumping over the threshing poles)

I5. Sanda neka dio (a circle dance done with the guests)
16. The guests say thank you

17. A picture taking session

The end (program in Indonesian, translation by author)

Is this display "authentic"? Or is it just a "mini-cultural show" (of "Instant Asia" variety,
see Leong 1989:366) put on for the benefit of tourists? It is suggested that, as Picard and Wood
caution, this program cannot be understood from the point of view of a "dualistic" one. It cannot
be said that some parts of Manggaraian culture are still authentic, while others, such as this show,
are manufactured for tourists. Instead, in this case, it is argued that both views are true. It is at one
and the same time both manufactured and "authentic”,

This 1s suggested, however, in opposition to a Manggaraian man, a completely fortuitous
companion on the author's visit to Bapak Josep (since she was offered 2 ride in his automobile to
Ruteng). He afterwards commented that the whole performance was set up to "mine money"
(gali nang) from the tourists. He pointed out that traditionally, if a village was to have a caci
event (within the context of a wider ritual of course), the players would never be received in the

way that they were told, never with the giving of money, and the reciprocation of this money.
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This would happen at other types of ritual events, but never for the players of main caci {which
the tourists were supposed to be imitating). As far as he was concerned the whole thing was very
inauthentic,

But if we look deeper, it is possible to see that Bapak Josep has actually created an
"authentic space" for tourists, within the Manggaraian world. The author asked him how he felt
about beating the drums and gongs, singing songs, performing dances and the whip games
outside of the context of a sacrificial ritual. The beating of drums, the singing of songs, the
speaking of certain words, are all a part of the mviting of the spirits into the community of the
living. On a number of occasions the author had experienced the reluctance, or refusal, of people
to do these things outside of the ritual context of which they were a part. If the spirits are invited
nto the village, but there is no ritual sacrifice (especially of large animals when beating the
drums and gongs), then the spirits will take a human being instead, so people say. But Bapak
Josep was doing all of these things, and yet there was no animal killed, no blood and rice to offer
the spirits. Bapak Josep replied that the performance was first done for tourists, he was
frightened. He didn't know what would happen, beating the drums and gongs, playing main caci,
dancing, and singing without a sacrifice. However, upon seeing that there were no ill effects, he
lost his fear of sponsoring these activities outside of a ritual context. But is this a "de-
sacralization” of ritual and custom? Or perhaps something else. Quite the reverse of the ill
consequences expected according to "traditional” ideas, the villagers of Melo had instead been
doing quite well. Indeed one could suggest that they have entered into a relationship with the
tourists that is similar to that which they have with the spirits, For now the villagers give a little
to the tourists (100 rp, several times during the program) and yet get back much more in return.
Perhaps, as has already been suggested the tourists have become, within the context of this
program of "receiving guests", themselves the spirits, receiving a little, but giving alot. Therefore
the performance for the players remains "authentic”, since the tourists have been redefined as

spirit guests. Thus have tourists entered into, and become a genuine part of, the Manggaraian

world.,
CONCLUSIONS

Evans-Pritchard comments that American Indian responses to Euro-American tourists
are "effective responses to the double-edged nature of tourism” (1989:91). It has been suggested

that the way that Manggaraian people respond to tourism, even in its infancy, is also a very
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perpicacious response to what a fourist is and could be in their lives, and its "double-edged

nature". The spirits are rather quixotic and unpredictable, and by treating tourists as spirit guests,
this shows the awareness that tourists could be an unpredictable element in their lives. All
foreigners in their experience have been thus, including spirit others, and there is therefore no
reason to suppose that tourists will be otherwise. Up to this pomt contact with tourists have been,
as MacCannell suggests (1992:29), the "perfect exchange relationship”, where no one loses. For
the Manggaraians this is just like any ritual sacrifice, where animals are offered to the spirits,
slaughtered and then eaten by the human community. They lose nothing by giving a little bit of
sacrificial meat to the spirits, since they, after all get alot, most of it for themselves. The same is
indeed hoped for from tourists, by those enterprising enough to attempt to regularize a
relationship with them. The village community puts on a show, gives some coffee, palm wine
and a little bit of money to the tourists, and then reap a far greater return than what they have
expended.

Is this a "commeditization” and "objectification” of culture? Tn some ways it is, and it is
possible to imagine that this may become increasingly so in the future for the villagers of Melo,
as well as other Manggaraians. But in the present, it is suggested that it is also a continuity of the
reciprocal type of relationship that Manggaraian's have perceived themselves as having with
"white" foreigners and other spirits over the century. They have given a little, and have received
a lot. There is no reason to suppose that relationships with tourists, who so visibly have a lot to
give, should be any different. So that therefore, the commoditization of culture, at least in part, is
not a wholly "rational" economic one, but instead one based on a very different kind of
rationality, that of the relationship between spirits and human beings. Hence the wildly inflated
prices that Manggaraian people may ask for things that may have little value, as well as the
willingness of tourists to pay for things that normally people would not pay for, must be
understood within the context of the kinds of relationships that Manggaraians see themselves as
having with the extraordinary.

The suggestion here, therefore, is that "who" and "what" tourists are for the local people
should be paid greater attention to by anthropologists, especially those researching areas that are
just coming to the attention of tourist promotion. This will then give us better ways of
conceptualizing our ideas about what is "culture", what is continuity of culture, what is
innovation in culture, and what cultural strategies are used 0y actors to make a space for tourists

within their understanding of the world,
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