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ABSTRACT 

This thesis concerns the evaluation of, what the Toraja of South Sulawesi in 
Indonesia call mana', the possessions and wealth of the Tongkonan their 
origin houses. Mana' locates centres of power and has a power. Toraja is a 
hierarchically ranked society and in the past the nobility controlled, and had 
the right to display, mana'. The things which embody mana land, water 
buffaloes and heirloom valuables should not be given away but shared, lent 
or inherited. While the notion of mana' as a source of power and prosperity 
for the Toraja has remained the same the form it takes and the control of its 
production, circulation, and consumption is changing. In the past its amount 
was finite since it was said to have derived from the Upperworld and it could 
only be reinvigorated and replenished through ritual. I describe how mana' 
has an intrinsic and sacred value based on an Upperworld origin which places 
it above economic value. Buffalo bulls are currently pre-eminent forms of 
mana'. They mediate all exchange in Toraja, and have always been a fluid 
form of mana' able to be converted or transmogrified by exchange into other 
forms. As objects of general equivalence they are the standard of payment 
for certain symbolic objects. There is a weekly market in buffaloes and 
heirlooms are sold as souvenirs and in the European art market. The advent 
of the market for buffaloes has allowed many more Toraja to have a share of 
the mana' embodied in buffaloes and has added a new economic value 
measured in price. I also argue that money is considered as a form of mana' 
in the modern context. Toraja can now profit economically as well as 
symbolically from mana' although as goods in a market context mana' is 
always an ambiguous commodity. 
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INTRODUCTION 

GOODS TO THINK WITH 

Mana' are the possessions, the precious things and the wealth (sugi) of 
the Tongkonan, which is both the members and the origin house in Tana 
Toraja in the highlands of South Sulawesi in Indonesia. Like other 
valuables in South Sulawesi mana' remains inert. Mana' locates centres 
of power and has a power. Possession of mana'confers prosperity, good 
fortune, health and wealth on those descendants who have it. 
Mana'derives its intrinsic, immutable value from origins in the Upperworld 
and from its associations with the ancestors of the Toraja nobility, the to 
Manurun, who were created by deities in the Upperworld and descended 
to this world accompanied by the mana'. These sacred origins are known 
through the precepts of A/uk to Dolo, the Ways of the Ancestors. They 
are celebrated in myth, in ritual verses, and in origin narratives and are 
inscribed in the mundane world in people's relationships with the things. 
Mana' form a symbolic cluster and set of metaphoric, reverberating 
references in myth and ritual verses. In these ritual verses, translated 
from the high Toraja language (basa tinggi) into English by a Dutch 
missionary and linguist van der Veen, these 'precious things' are called 
ianan (van der Veen 1965).1  

Things classed as mana' are: all the land belonging to the Tongkonan 
which includes rice fields (uma), forested areas (pa'kayuan) where 
bamboo and various crops and fruit trees are grown, the land on which 
the Tongkonan and a/ang (rice barns) are built (/1/i) and the areas set 
aside as tombs called Tongkonan Tang Merambu (the Tongkonan without 
smoke). Rice plants and the rice harvest are mana' as are heirloom 
goods which now include cloth, beaded ornaments and jewellery, gold 
handled sometimes jewel encrusted swords and bags of old coins. Most 
importantly water buffaloes are mana'. In the past gold and gold jewellery 

1 According to the Toraja-Indonesian dictionary of Tammu and van der Veen ianan or 
eanan is the wealth/property/goods/riches of the Tongkonan. It includes livestock 
especially buffaloes as well as wealth/things inside the house specifically mentioned 
are gold, decorations (kandaure or perhaps cloth) and beads (manik). Mana' is 
defined in the dictionary as inherited wealth, things that pass from generation to 
generation and includes heirloom valuables ie the beads, gold and decorations as well 
as land. Buffaloes are not mentioned although they too pass through the generations 
and are considered wealth of the Tongkonan. My informants conflated the terms or 
concepts and always referred to Tongkonan wealth as mana'. 
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and slaves were also mana' but my informants were adamant that these 
were no longer part of that class of goods considered as Tongkonan 
wealth. Ancient Chinese ceramics may also be mana' in some regions. 
Collections of heirloom mana' include old items of clothing like belts and 
sashes. Other informants designated knowledge or wisdom, especially of 
a/uk (ritual) or ada' (custom) and of right farming practices, as an 
intangible form of wealth imbued with the power that emanates from 
mana'. Pigs as forms of mana' are more contentious. Some informants 
class them as mana' while others are scornful that such ubiquitous 
livestock should never be considered equal to the buffalo. In some myths 
pigs, unlike buffaloes, did not descend from the Upperworld with the to 
Manurun but sprang from a rock on earth. 

In local rituals and ceremonies and in local markets and shops the Toraja 
and others evaluate and re-evaluate mana'. Mana' is now marketable. 
As well, in sites far removed from the Toraja borders, mana' is evaluated 
in ways that affects its intrinsic local value. This thesis is concerned with 
the creation, the permutations and the transformations of the value of 
mana'in the contemporary context and in the past. These things of prime 
symbolic import now have an added economic value and the juxtaposition 
of these values; sacred, symbolic and economic, is problematic. 
Transformations in the value of the objects of mana' has corresponding 
and far reaching implications for the moral values of the Toraja. These 
changes too are a theme throughout the thesis. Water buffaloes and rice 
fields are currently pre-eminent mana Objects of distinction in Toraja. 
Buffaloes, which some of my informants described as "good to think with" 
are the focus of this thesis and the other heirloom goods will provide a 
counterpoint to better illustrate the argument I make. 

The to Manurun, the Upperworld ancestors, established for themselves 
Tongkonan (sitting places) which mirrored the cosmological order derived 
from the Upperworld. Tongkonan in Toraja refer to both a building, an 
elaborate carved wooden house, and to a group of related people. The 
house is conceived as a living entity. In common with other Eastern 
Indonesian groups it is described using botanical metaphors (see Fox 
1996:5-8). Tongkonan are spoken of as a tree with roots and branches, a 
reference to various lines in ritual verse which invoke the deities to sit 
down (tongkon) "on the richly laden cendana tree.. .on the tree whose 
branches are full of precious things" (ianan) (van der Veen 1965:64-5 
lines 314-315). Nourished and enabled to flourish by those who live and 
have lived in it, the Tongkonan is the worldly embodiment of past, present 
and future generations of its members. 

Verdant rice fields surround the Tongkonan.. It is supported 
metaphorically by the buffaloes. Traditionally buffaloes were stabled 
under the wooden lower floor as they were in the Upperworld, as one 
ritual verse intones, "to serve as the props for the lower beams on which 
the floor rests" (van der Veen 1965:95 line 472). Inside the Tongkonan 
are kept the heirloom goods in the sumbung, the southern room, the roots 
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of the house. These sacred goods are said to fertilise the house 
(Volkman 1985:47) just as the dung from the stabled buffaloes under the 
Tongkonan literally fertilised the house. The Tongkonan is an organising 
principle locating or rooting its members in Toraja. Members are said to 
belong to one bamboo clump (pa'rapuan) and the father of each new-
born child usually buries its placenta beside the Tongkonan building.2  
This is termed ditanan, planting the placenta. In this way metaphorical 
ideas of rootedness and of the Tongkonan as the source of individual 
identity are given a materiality. The umbilical cord and afterbirth are 
likened to sacral cloth and, like such mana', have an efficacy which can 
ensure prosperity (see van der Veen 1966:fn.121). The building itself is a 
physical focus and location for ritual and important family meetings, and a 
symbolic status marker for its members and for other Toraja. Its form in 
this world reflects that in the Afterworld. 

In 1969 A/uk to Dolo was accepted, under the umbrella of Balinese 
Hinduism, as a recognised religion in Indonesia. Despite this legitimation, 
most Toraja claim Christianity as their religion. The old ways are fading 
from local knowledge. A few remaining priests are able to officiate for an 
ever decreasing congregation, at what was once a continuous cycle of 
dual rituals. Those of the East the A/uk rambu tuka' or smoke rising 
which celebrated life and ensured health and fertility and those of the 
West, A/uk rambu solo', the smoke descending, concerned with death. 
As other scholars before me have pointed out the rambu so/o' have 
assumed an exaggerated importance partly because they were not 
forbidden by the Dutch missionaries who began converting Toraja to 
Christianity soon after the Dutch subdued the region early this century 
(Bigalke 1984; Hollan 1988). 

In A/uk to Dolo the cycle of ritual was necessary for the maintenance of 
earthly health, wealth and prosperity which the Toraja would then go on to 
enjoy in the reflected Afterworld. After death, and if their funeral had 
included the correct rites their spirits carried by buffaloes would pass 
through Puya the land of spirits to become deified ancestors in the 
Afterworld. In rituals these deified ancestors continue to be invoked and 
to play their part in ensuring the wealth and prosperity of the living 
Tongkonan. 

Tongkonan are more important than ever in the Toraja imagination as 
members seek their fortunes elsewhere in the world. They remain the 
focus of individual and group identity and the subject of, often fierce, 

2 I also know of a case where a father buried the placenta of his child beside his 
mothers ordinary house in Rantepao. In the past the body of the child would have 
been placed in a growing tree and the newly forming bark allowed to grow around it. 
This form of interment is no longer practiced but this deviation from the traditional 
form suggests that the connection with Toraja and with an origin house as a location 
and source of identity remains vital. 
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village status competitions as ambitious members vie for their house to 
be designated the Tongkonan Pa'Buntuan Sugi', the richest Tongkonan, 
with wealth like a mountain. This is decided at each funeral ceremony 
which must demonstrate visibly the supreme wealth, the concentration of 
mana' vested in the Tongkonan. This wealth is measured in Toraja 
terms. It entails the provision of lavish hospitality both prior to a funeral, 
when the workers who help mount the spectacle are fed daily, and again 
at the funeral itself. Then, over several days, even up to a week, kin and 
neighbouring Tongkonan members clad in mourning colours of black will 
arrive in long processions with their contributions which are carried 
(dibaan) to the funeral.3  These will consist of buffalo bulls, pigs, tuak, 
(palm wine), cooked rice, coffee and sugar, possibly even a group of 
singers or dancers who will perform for the host family and assembled 
guests. Heirloom mana' of the Tongkonan will be worn and displayed, 
members will wear their finest costumes and guests will be offered coffee, 
cakes, biscuits, cigarettes and betel, as well as cooked rice and pork. 

Magnificent water buffalo bulls, their hides glossy in the sun, will take 
pride of place in the processions, as they display their lumbering strength 
in buffalo fights during the ceremony and as the sacrificial victims 
returning to the Afterworld with the spirits of the dead. Buffaloes link 
humans, ancestors and deities. According to A/uk to Do/o slaughtered 
buffaloes would alert the deified ancestors that a Tongkonan member 
was to arrive in Puya, the land of spirits. The buffalo spirits would then 
stay with the deceased. The Toraja contend that their spirits are only on 
loan in this world. The return of buffaloes, after sacrifice, to the 
Afterworld might be seen as sureties. A guarantee that the loan would be 
repaid, on the part of the living members of the Tongkonan.4  Some 
buffaloes are slaughtered throughout the funeral but the culmination of 
the ceremony is the mass sacrifice of a score, even hundreds of water 
buffaloes. In a ritualised display their raw meat, the leavings not required 
by the ancestors, is distributed to all those people present. This 
distribution is conducted according to traditional customary (ada) 
procedures. These allow the host family to honour publicly or dishonour, 

The verb to carry in Toraja is membaa'. However it takes a special form when used to 
refer to the contributions carried to a funeral. Then as my informants pointed out and 
as corroborated in the Toraja-Indonesian dictionary of Tammu and van der Veen it 
becomes dibaan (or diban) 

' Parinding and Achjadi (1988:91) write "The soul is received on loan. It is returned 
after it has been cleansed and purified through a complicated hierarchy of prescribed 
rites that are carried out in accordance with the 'Ways', Aluk. My informants 
corroborated this statement although not in such authoritative terms. The impact of 
Christian notions of heaven and souls even a supreme deity Puang Matua on 
indigenous Toraja conceptions is difficult to untangle. However that both humans and 
buffaloes have bombo or spirits is undisputed (and see Adams 1993 Bigalke 
1984:93). 
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by the cut or amount of meat offered, related Tongkonan, individuals or 
village groups. 

Water buffaloes which are to be sacrificed are now able to be purchased 
at two markets in Toraja. The markets are held every six days and 
coincide with a market in mundane goods. The largest is at Bolu, on the 
outskirts of Rantepao one of the main towns in Toraja. Bolu is 
supplemented by a smaller buffalo market at Rembon in the south west of 
Toraja on the previous day. During the main funeral season, after the rice 
harvest, up to six hundred buffaloes are offered for sale at Bolu each 
week. In June 1996,   when I was last at the market, buffalo prices ranged 
from A$1,000 to A$15,000. All buffaloes will be sacrificed eventually. 
This is their primary function. Neither cows nor the more valuable bulls 
are used as draught animals in Toraja. 

Locally bred buffalo bulls are the most valuable and preferred animals for 
sacrifice but in order to cope with a greatly increased demand there is a 
lively trade in buffaloes from all over Sulawesi. A shipload was even 
imported from Kupang in West Timor in late 1994. Imported buffaloes 
generally fetch lower prices than those bred in Toraja but are allowing 
many more Toraja to play the stockmarket as buyers and sellers. In turn 
this is contributing to an inflationary spiral in the numbers of buffaloes 
sacrificed in funerals. In the parlance of Wall Street this is a bull market. 

The marketplace itself is constructed as a separate space set apart 
physically and conceptually from the mundane market of commodities. In 
Durkheimian terms it is a sacred space. In the market Toraja assemble 
with common aims and there is a collective expression of highly charged 
sentiment. It has parallels with the funeral. Both are, in Appadurai's 
(1986:21) terms, tournaments of value where the "disposition of the 
central tokens of value in the society" are decided. Buffaloes in both 
contexts are valuable goods, simultaneously objects of symbolic and 
economic wealth, value, and capital, and of symbolic exchange. It was 
Simmel (1990:80) who argued that to create a value something must be 
sacrificed for some other thing. In funerals buffaloes are sacrificed 
creating their pre-eminent sacred value when they given up to the 
Afterworld. In the market cash is sacrificed, given up, made sacred in 
being converted into primary Tongkonan mana'; buffalo bulls. 

In funerals buffaloes are lent (diindan) by kin and friends.5  Buffalo loans 
must be repaid with a live animal at a subsequent funeral. As forms of 
exchange, both lending and borrowing, with the associated notions of 
reciprocity and obligation to repay the property of another, are key cultural 

In Toraja the verb indan (borrow/lend) is, according to my informants, always used in the 
passive when referring to goods which are/have been lent in a funeral. In no sense are the 
goods given (ben). 



1.1 

concepts, organising moral principles, in Toraja (and see Coville 1988:81; 
Waterson 1981:193). They are inscribed in various ways in social and 
symbolic forms.6 Live buffaloes, although objects of ceremonial 
exchange, are not strictly gifts in the Maussian sense. They are never 
thought to be given away. After sacrifice, when their value has been 
transformed buffaloes are no longer the possessions, no longer the mana' 
of the lending Tongkonan. Now their meat, not required by the ancestors, 
is exchanged as gifts by the borrowers, the new owners of the meat. 

FIELDWORK IN TORAJA 

In 1994 I arrived in Toraja accompanied by my husband, who had taken 
leave from his job, and two sons then aged 8 and 11 years. We settled 
into a house tucked high on a hillside on the outskirts of Rantepao with a 
million dollar view looking towards the Sa'dan river and the misty Sarira 
mountains. The main buffalo market at Bolu became my fleldsite, the 
point from which I constructed my case. For nearly twelve months 
fieldwork became a detective hunt. I sought leads on how the market 
operated, how trade was conducted, who was involved and how this all 
linked to wider cultural understandings of the production, circulation and 
distribution of wealth and power in Toraja. We also attended funerals, 
house ceremonies, church services, other village ceremonies and events 
and the other mundane village markets of the region. 

The people of Tana Toraja have been studied extensively by 
anthropologists and before our professional interest by Dutch 
missionaries and by Dutch and German travellers. During my research 
period anthropologists were thick on the ground and some of my best 
night photographic exposures, at a now rare A/uk to Dolo funeral, were 
taken and developed successfully due to the strong electric lights 
provided by a Toraja student from the University of Chicago making a 
video film of the same ceremony. 

When people found out my professional interest in their culture 
conversation often turned to the work of van der Veen (1972), who with 
his Toraja assistant Tammu, produced a Toraja-Indonesian dictionary as 
well as to the visits of more recent anthropologists. Informants geared 
immediately into a sort of anthropological mode telling me of customs and 
ritual activities since this is what anthropologists are known to be 
interested in. Often these conversations were of what used to happen 
and it took considerable effort to drag people into the present and find out 
what was going on today or to convince them that my interests were far 

6 Other Toraja ethnographers remark on this in regard to everyday practices. Our family 
was continually asked by neighbours if they could borrow money and more commonly 
household goods like sheets and sleeping mats not in use that week. 
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more prosaic. Words like "bi-lateral kinship" or "Toraja identity" spoken in 
English would surface in our Indonesian language conversation 
reinforcing the realisation that there was a two-way knowledge building 
process occurring. 

In a pattern that is becoming recognised in fieldwork anthropological 
representations of Toraja culture which have and are contributing to the 
discipline are also being put to local use. Our concepts, even the culture 
concept itself, are being refashioned, to use Fardon's (1995:7) term. 
Taken out of their academic, theoretical and currently contentious context 
they are employed unproblematically by Toraja to represent themselves 
to themselves as well as to their foreign audience (see Clifford 1992:96- 
116; Handler 1988; Keesing 1990). In recognising this I am not 
suggesting that professional anthropologists have a monopoly on the 
terms of the discourse but the feedback loop cannot be ignored. Nor do I 
claim that this academic discourse is originating only from a Western 
context since Indonesian universities have a strong interest in the 
discipline of anthropology. 

The field site, where the inhabitants who identify themselves as Toraja 
live, has also been demarcated. In part now by the boundaries of the 
Kabupaten of Tana Toraja but also by those anthropologists who have 
studied here and who have constantly defined the geographical terms of 
reference centring on the Sa'dan river which flows through the heart of 
Toraja land. Toraja too of course play a part in defining themselves. 
Increasingly this is through that production and construction of a self 
conscious cultural identity needed for the tourist market and constructed 
as an opposition to the other regions of South Sulawesi. In this way the 
site as a geographical location has also become the site of a bounded, 
differentiated Sa'dan Toraja culture which manifests itself in expressive 
language, ceremony, ritual, and the distinctive architecture and craft 
specialisations. 

Each year thousands of tourists descend on the highlands in search of 
the exotic and the primitive which Toraja are able to supply to order by 
luck of having settled in one of the most scenically stunning regions of 
Indonesia. The proliferation of ceremonies and the outdoor museum-like 
quality of their spectacular carved Tongkonan and alang coupled with the 
macabre display of graves and assorted grave goods and skulls that litter 
burial sites in caves, hollowed out boulders and cliff top sites complete 
the effortless, though self-conscious, production of a very saleable 
cultural commodity (see Adams 1984; 1988; 1990; 1991; 1993(a); 
1993(b); Crystal 1989; Volkman 1982, 1984, 1990; Yamashita 1994) 
With such a proliferation of academically authorised and self-styled 
experts on Toraja culture the trick for a novice anthropologist, to 
paraphrase Geertz (1973:452), becomes not simply to read the ensemble 
of cultural texts over the shoulders of the natives. Instead it also 
becomes paramount to ensure another anthropologist is not peering over 
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your own shoulder, or if they are that their interpretation of the text differs 
significantly from your own. 

We all bring our own readings, our own biographies our own research 
orientations to the fieldsite. We all ask different questions of different 
informants and it often seemed to me that getting the questions right was 
more than half the battle. In Toraja enough has been written for wheels 
not to be reinvented with each new ethnography. This work relies heavily, 
as indeed it should, on the rich body of work of those who have been 
privileged to enter the Toraja world. I hope it adds something to Toraja 
studies. 

THE FRENCH CONNECTION 

Durkheim (1915) grasped the meaning and the morality of what the 
Toraja call mana'. Mana is a widely used Austronesian term but as a 
theoretical category in anthropology it is a contentious concept (see 
Capell 1938; Evans-Pritchard 1965:12, 33, 110; Firth 1967:174-194; 
Hogbin 1935-6; Keesing 1982:46-49). The gloss of mana as a notion of 
power emanating from certain things, and in people who have those 
things, is close to Toraja conceptions of their Tongkonan mana'. As 
Durkheim understood mana to be conceived in Melanesia it became the 
touchstone of his theory of religion. He wrote, in reference to this 
understanding: 

• . .the mana is located nowhere definitely and it is everywhere. All forms of life and 
all the effects of the action, either of men or of living beings or of simple minerals, 
are attributed to its influence (Durkheim 1915:194-5). 

What Durkheim called the Totemic principle was the cause and the 
concentration of mana in things. In Durkheim's analysis it is the mana, in 
its ideal form and in its material symbols, which is the embodiment of 
individuals and the collectivity. And it is mana which requires of the 
collectivity moral conduct and moral obligations in regard to the things 
embodying the mana. The idea was followed up by Mauss, who accepts 
the definition of mana as a given, and incorporates it in his notions of the 
moral imperative of the gift. For Levi-Strauss (1987[1950]:57-66) mana is 
also generalised or typologised, as being of incipient significance in 
human thought. The basis of the symbolic and the idea that made sense 
of the world, supplying "an unperceived totality" for pre-industrial peoples. 
In current philosophical terms it might be conceived as the concept 
providing reality congruence for the pre-scientific mind. It is the symbolic 
sui generis having what Levi-Strauss calls a "zero symbolic value". 
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The aim of this thesis is not to attempt to ascertain the fit of Toraja 
conceptions concerning their mana' with those of anthropological 
theorists. Nevertheless anthropology has come some way towards 
grasping these alternate cosmologies and symbolic values which 
engender a different morality. 

In contributing to this rich and long established debate I hope to show that 
it has relevance in the postmodern context of contemporary Toraja. 

The work of Durkheim, Mauss, and Levi-Strauss, shadowed, as it is, by 
that of Lévy-Bruhl (1923, 1926) and his notions of the differing thought 
processes of modern and 'savage' peoples, spawned a line of French 
analysis, that continues to the present. Specifically my interest is in how it 
seeks a moral, and an ideational dimension to society. This French 
analysis rests on notions of the sacred and the symbolic aspects of 
society, culture, or the human mind. Although this is not to argue for any 
theoretical coherence in the French philosophical or anthropological 
tradition. As Schrempp (1989:13) argues the current thinking is not that 
there are distinctive minds; that with a "tighter logic" of the Western 
analyst and a "looser logic" of, what Schrempp terms, the "indigenous 
system". Rather it is a contrast "between minds engaged in different 
relationships to the matters at hand". 

French anthropological and sociological theory is also allied with broader 
intellectual and artistic pursuits. Clifford (1988) has pointed out that: 

In France particularly the modern human sciences have not lost contact with the 
world of literature and art, and in the hothouse milieu of Parisian cultural life no 
field of social or artistic research can long remain indifferent to influences or 
provocations from beyond its disciplinary boundaries (Clifford 1988:118). 

The flow of influences between the French Symbolists, the wider 
Romantic movement, the Surrealists and anthropology has been 
documented (Bataille 1994; Boon 1972, 1989; Clifford 1988; Hollier 1988; 
Richman 1990; Schrempp 1989; Zengotitia 1989). The role of 
anthropologists and museums in exposing, or providing the conduit 
linking, the lives and material culture of exotic peoples and the artistic 
gaze, especially of the Fauves and Cubists, is also clear (Clifford 1988; 
Coote and Shelton 1992; Firth 1992; Hughes 1980:20-21; Levi-Strauss 
1983; Torgovnick 1990:75-137).7  The sensibilities these rich currents 
produced enabled an appreciation of the poetics, the aesthetics and what 
Firth (1992:26) calls the "subliminal logic" of the symbolic, that sacred and 
ideational dimension of human society (and see Auge 1982; Bataille 1994 
especially :71-90, 104-108, 113-122; Mauss 1990; Schrempp 1989). 

L6vi-Strauss(1983:9) reveals that he, Max Ernst (painter), Andre Breton (surrealist), 
and Georges Duthuit (sociologist) were all collecting masks of the Northwest Coast 
American Indians. And see Bataille 1994 and Hollier 1988 on the members of the 
College of Sociology 
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Bataille (1994:105) muses that those French surrealist writers following 
the lectures of Mauss were attracted particularly "to realities which, as 
they establish social bonds, are considered sacred". 
French social theorists continue to work within wide parameters 
concerning themselves with, as Featherstone (1986) writes:8  

• . .questions of ideology, knowledge, language, discourse, semiology; questions of 
the broader role of culture in social reproduction which go beyond the economistic 
and superstructural problematics (Featherstone 1986:2). 

The case presented here then, is underpinned by this French perspective 
recognising what Mauss (1990:72) described as "the religious origin of the 
notion of value" and the constant return to the idea of an intangible 
morality binding individuals in society. For the purpose of this argument I 
define morality as that agglomeration of attitudes, and behaviours, 
dispositions, values and beliefs which people use to distinguish right from 
wrong, what they should and ought to do. Scruton (1996) describes the 
fundamental importance of such moral conceptions: 

The human world is ordered through concepts of right, obligation, and justice; 
shame, guilt, pride and honour; virtue and vice (Scruton 1996:297). 

In Toraja there is an imperative, a need, for people to conform to a 
morality authorised by, and expressed in, the sacred and the symbolic but 
manifest in mundane social structures and the everyday reality of reason 
(Bataille 1989:70; Durkheim 1972:89-122). Of principal importance are 
the enduring reciprocal obligations between people, and between people 
and their ancestors and deities inhabiting an Otherworld. These are 
organised as a principle of symbolic exchange, pregnant with other 
meanings and requiring a giving up of value, a rendering of part of the 
self, and a reversal, where as Baudrillard (1995) argues in an interview: 

• . .the law is that something is given to you and you have to give it back and, if 
possible, give back more - the surplus-value of symbolic exchange (Baudrillard 
1995:82). 

These moral values are typified by intimacy, a sense of honour, and 
above all by the imperative of reciprocity, solidarity and communality 
engendered by the social process of ceremonial gift exchange. But as 
Baudrillard (1993(a)[1976]:36) points out gift exchange, or more broadly 
symbolic exchange, can break down if it becomes unilateral, if people 
choose to act immorally. In the postmodern world of Toraja this is the 
current moral dilemma. 

8 A radical critique in French economics is also currently entangled with the social 
sciences and especially with what has been called "the anti-utilitarian movement in the 
social sciences" (see Wilkinson 1997:306). This calls on the work of Mauss, of the 
gift and the symbolic aspects of economics and is expounded in a journal called 
MAUSS. 
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Dominating all is the idea of sacrifice. The surrender through death or 
destruction of the group's most valued objects, the buffalo bulls. The 
giving up of all that is good in the knowledge that only such valuables can 
transcend this world and be acceptable to the deified ancestors. 
A cosmology is modelled in the action of sacrifice. It assumes another 
locally conceived, presupposed world. One inhabited by deities or 
Otherworid and all-powerful beings, who will receive the offering, the 
tribute, the fine if the moral order has been transgressed, or as in Toraja 
the sureties or guarantee. Exchange is circular, never one-way. Always it 
is expected that there will or should be reciprocity. Sacrifice entails a 
communion with other world beings. It induces a moral imperative, 
legitimated in the cosmology and encompassing a sacred and symbolic 
aspect.9  This is the basis for social order, for all values, and for the 
communal life, in those pre-industrial, small scale societies where social, 
economic and political aspects are structured through the gift. And I use 
the term 'gift' in its broadest sense to encompass all those prestations of 
symbolic exchange which involve a giving up of valuables and the 
expectation of a return or recompense: gifts, loans, tribute, fines, 
offerings, sureties, sacrifice. Simultaneously this exchange is prefaced in 
the knowledge that the sacrifice will be, must be, should be, reciprocated 
in some way. 

Between people the act of sacrifice creates and cements relationships 
which are often of a hierarchical nature. As part of religion, as Geertz 
(1973) observed, it connects people and their deities and: 

• . .tunes human actions to an envisaged cosmic order and projects images of 
cosmic order onto the plane of human experience (Geertz 1973:90). 

Sacrifice ensures, or entreats, prosperity and well being which only the 
all-powerful deified ancestors in the Otherworld can provide. 
These societies of the gift, small-scale, often with a peasant economy 
structured through the household, contrast with modern, corporate 
institutions and bureaucratised states where a market principle of 
instrumentality, efficiency, and the profit motive, marks transactions.10  
Modern states are marked by mass production and impersonal, discrete, 
economic exchange, usually structured through a market. The return on 
investment for the buyer residing in the utility, in consumption, in the 
gratification gained and the self expression allowed by the commodity. 
The buyer is free to use or buy the good or to not use and not buy the 

My discussion is based on a reading of Bataille 1988, 1989; Bourdillon and Fortes 
1980; Baudrillard 1993(a):2; de Heusch 1985; Detienne 1989; Howell 1996; Hubert 
and Mauss 1964; Leach 1976:81-93; Valeri 1985:63, 69, and also my own 
observations in Toraja. 

10 1 am referring to those societies structured by what Marx called pre-capitalist modes of 
production, what Sahlins (1972:41-148) called the Domestic Mode of Production. 
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good according to personal criteria. The notion of self-interest which is 
usually cited as distinctive of modern market relations is more problematic 
and Bourdieu (1990:112-121) has theorised that self interest can also 
take symbolic forms (and see Friedman 1994:25; Sen 1987:10-28). I also 
have no wish to essentialise relations of production by resorting to a 
Marxist analysis. It is simplistic to focus on people as mere things, 
treated by producers as the labour part of the production process with 
only an instrumental value. Modern market economies are more subtle 
than this. They do embrace an ethical dimension on the part of both 
producers and workers (see Fukuyama 1995; Sen 1987).11  Yet in 
modern mass production workers are removed from the production 
process, alienated from the goods they produce. The aim of the producer 
is to maximise profit, although not always to exploit the workforce. 
My focus here is on things and I think it remains true that modern, market 
based production is of a different order to that of peasant economies. 
The structures and relationships between people and the things they 
produce are different in peasant society, or where the vestiges of a 
household economy hold sway. In these contexts there is an intimacy, a 
spiritual connectedness, a sacred bond, between people and the products 
of their work. In Europe I have heard artists, fashion designers, farmers, 
bakers, vignerons and butchers speak in similar terms. Their realisation 
is that the product of their work has a life and a value beyond their own 
creation of it. A concern with its trajectory and a hope that it should be 
consumed with pleasure, joy or appreciation. Each object assumes a 
dimension that is symbolic but that might be also conceptualised as 
sacred, since the work that was invested in making it is of a very different 
order to that of the modern market economy (see also Fukuyama 
1995:97-111; Gudeman and Rivera 1991). In Toraja where rice, land, 
and livestock are conceived as mana'this sacred dimension of production 
and consumption is even more profound. 
Of course in modern society gifting still occurs. Sacrifice, or the foregoing 
of one desired value for another still happens (see Carrier 1990(a); 1995; 
Sen 1987). Furthermore as the burgeoning literature celebrating 
consumption demonstrates in producing, buying and using objects, even 
mass-produced objects, people are free to assert identities, to reinvent 
themselves and their surroundings and to contest authorised meanings in 
ways never before possible.12  Modern goods also assume a symbolic 
role, although not one to be confused with ideas of the sacred and 

A Marxist reading might also see this dimension as ideology, part of a hegemonic 
power structure. I would give actors themselves more agency not merely duped by 
the structure. 

12 For example Carrier 1990(a), 1990(b); Featherstone (1991); Friedman 1994; Howes 
(1996); McCracken (1990); Miller (1987, 1995). Baudrillard (1993[1 976]:38-43) takes 
a negative view of consumption. 
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symbolic that I have outlined here. In the public domain modern societies 
are not structured by symbolic exchange. 

I have used broad brush strokes here to sketch the outlines of my thesis 
and my theoretical persuasion. The main point to emphasise, for now is 
that different moralities are operating in those societies structured by 
symbolic exchange and in modern market economies. Although my 
argument is premised on the existence of discernible difference this is not 
to imply a naïve value judgment on my part that one society is better than 
the other. I am also not extending the binary oppositions which aided 
earlier theorists. In a postmodern world of fluid borders, permeable 
boundaries, and informants who must negotiate several worlds in a 
common temporal space, as Fabian (1983) has demonstrated, simple 
dichotomies no longer describe social reality. The Toraja world is 
thoroughly post-modern: a hybrid form. One where what Bell (1979:13; 
and see Young 1995) calls, syncretism is the order of the day. There is a 
mingling of belief systems, values and moralities. 
The case I present here, set in contemporary Toraja, reveals how an 
older order of values is piemised on the gift, on symbolic exchange, on 
the satisfaction of material needs as opposed to unlimited wants, and on, 
what might be termed, a principle of yield. The terms I must use to 
describe this principle seem, to the modern ear, biblical, and indeed those 
writings of literate Hebrew peasant scribes are a useful departure. Yield, 
a concept termed in the High Toraja language membia', implies not 
profiteering but natural increase of livestock, the rice harvest and children. 
All things which are considered as wealth in local terms (and see Coville 
1988:346; Volkman 1985:68-73). This is aided by human ritual activity, 
and requires relinquishment of possessions on the part of the deities. An 
act of divine grace; yield is enough. Perhaps with a little left over to 
exchange for something not self-produced. Terms like reciprocity, return, 
recompense, render, are all aligned with the notion of yield. That 
reversibility and circularity alluded to by Baudrillard is present. The 
deities bestow their mana' on the Tongkonan. In return humans 
recompense these gifts by caring for mana' and for the other earthly 
remains of the now deified ancestors. In turn these actions enable 
human prosperity. The land yields its fruits and the livestock bring forth 
their increase. 
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Coville (1988),13  referring to the now almost defunct agricultural rites of 
the rambu tuka', supports my contention when she states: 

• . .for the Toraja, the motions of the social world are the motions of a world in which 
agriculture has already been instituted but is always being reinstituted, replenished 
restored. The agricultural rites of the Toraja continually replay the agreements 
made with the unseen sources of power on which humans depend for life (Coville 
1988:103). 

In Toraja these notions articulate with that of the modern market and its 
alienation of objects from producers and its overriding principle of 
exchange for profit. Profit contrasts with yield. It implies an advantage 
over others, a gain, a lucrative excess. Profit is more. In the modern 
marketplaces of Toraja mana' is being subject to profit making rather than 
yield. The current morality is an amalgam of these principles of profit and 
yield. At times a contestation, of traditional and postmodern orders, and 
of the resulting different value systems each engenders. 
Mauss, with his project to discern the moral distinction between modern 
industrial societies and those of the gift, provides a template for my own 
work. As well, in working through this Toraja material I have found the 
writings of Baudrillard, and his intellectual predecessor and pupil of 
Mauss, Bataille, illuminating along with the broader sociological basis 
provided by Bourdieu. Bataille's notion of a general economy provides a 
further analytical device. Bataille sought to foreground what he called 
expenditure, rather than production, and to emphasise symbolic 
exchange which allows for destruction, for excess, as opposed to the 
accumulation of things typical of modern capitalist society (see Bataille 
1985:116-129, 1988, 1989). Baudrillard (especially 1975, 1981, 1983, 
1993(a), 1994) further extended these ideas to focus on consumption and 
the modern form of the commodity with its dominant sign value, itself an 
excess in Bataille's terms, which has replaced earlier sacred and 
symbolic orders of value. 

The work of Bourdieu (1977, 1984, 1990) in examining peasant life in 
Algeria and modern consumer culture can also be included to explicate 
the current situation in Toraja. Especially salient are his notions of capital 
and profit which assume a symbolic as well as an economic form. Jay 
(1984; 1988; 1993), following Adorno, describes the way in which various 
competing, even seemingly disparate, or unexpected theoretical threads 
can be incorporated into what he vividly describes as a 'force field'. This 
is a crackling field of intellectual energy, of theoretical tension and 
inspirational sparks which when applied to a concrete problem or case 
study elucidate it in a way impossible with a single theory. It is the 
combination of these French threads which provide the cohesive force 
field which welds together my data. 

13 Coville (1988) has wriften eloquently about agricultural ritual. Throughout her work 
she too resorts to these biblical sounding terms. 
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Both Baudrillard and Bourdieu following from Mauss have been 
concerned to push social analysis beyond economism and to deal with 
the way things, material objects mediate the more intangible aspects of 
social relationships. Behind their work is an idea of values and morality. 
They detail a transition to modernity which is discernible in the production, 
circulation and consumption of goods. Baudrillard is specifically putting 
forward a contemporary theory of value in opposition to that of the 
economists. While his work is radical both within the French academy 
and in our own discipline I have found his insights useful for my Toraja 
data. His work can't be ignored in a study of value. Bourdieu too, despite 
various allegations that come up in conversation that he is merely a closet 
Marxist, is I think, trying to explain that duality of values, economic and 
symbolic which intertwine in the social field (see Bourdieu and Eagleton, 
1992). Neither value can be privileged in analysis. His notions of forms 
of wealth and capital other than economic add a deepened dimension to 
social analysis. 

VALUE, VALUABLES AND EXCHANGE 

Simmel (1990:60) perhaps stated the obvious when he said "We live in a 
world of values". Value is a constructed culturally, an intangible, ordered 
hierarchical criteria of properties or aifributes residing in every thing. In 
accord with this criteria people evaluate everything on a scale from the 
good, to the not as good, to the not good. There are varieties of 
goodness (von Wright 1963). Actions, attitudes, ideas, beliefs, 
judgements, objects and the very act of being human in the world are all 
evaluated constantly. The moral dimension of human action is subsumed 
in the notion of the good. Of what is a good person, a good act, or what 
is worth striving for. Objects embody value in so far as they materially 
embody cultural concepts of what is considered good to make or destroy 
through sacrifice, good to own, have or to use, good to exchange or good 
to think with. Value as a measure of goodness is manifested in both ideal 
and material form. The term goods, although appropriated by economists 
and usually thought of in material form of useful things, always 
encompasses both dimensions.14  

Value can be analysed in locational and relational terms. As Marx, 
discerned value is located in the origin, the circulation and the 

14 I make no apology for the simplicity of this brief outline of what is an enormous 
literature beyond the immediate concerns of this thesis (for example the works of 
Aristotle and Marx; Economic theories of value; philosophical works on ethics and 
morality. I found Rescher 1969 and von Wright 1963 useful). As Rescher (1969:6) 
acknowledges:"..the language of value must be part of the language of common life. 
The fabric of value is woven of the thoughts people entertain about their actions within 
the framework of their view of the good life" (emphasis in the original). 
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consumption of goods. People invent values (Gregory 1996:5). In 
evaluating goods they stand in a relationship to them. They experience 
values by being positively or negatively aroused by them, they act upon 
things by caring or not caring about them and they make value judgments 
designating goods on the scale of the good (Anderson1993:1-2). 
The long time focus in anthropology on exchange and production as 
processes is now being broadened to include a study of consumption. 
The shift, or return to, the analysis of the objects at the centre of social 
processes is also enabling new light to be thrown on old topics. My thesis 
is part of this paradigm shift but incorporates what is perhaps an 
unfashionable element for some time neglected in anthropology - that of 
morals and values (see Barth 1993; Dumont 1980; Gregory 1996; 
Kluckhohn 1956). Morals, ethics and values are at the heart of the new 
economic and social debates, of political theory and have never 
disappeared in philosophy.15  It sometimes seems to me that the word 
'values' must be the most overused and perhaps taken-for granted word 
in the English language. The scrutiny of this dimension of human conduct 
provides, I think, a deeper understanding of the processes and 
problematics of social change. It also helps elucidate how people 
negotiate, appropriate and seek to retain or relinquish cultural meanings, 
their own and those of others, in the postmodern world of unprecedented 
cultural intermingling. 

MANA'AND EXCHANGE 

I have stressed that mana' in Toraja is inert. Mana' belongs to that class 
of objects which Weiner (1992) calls "inalienable possessions". The 
value of mana'derives from its immutable origins and association with the 
deified ancestors and the Upperworid and is incarnate in this earthly world 
in the Tongkonan. Yet the movement of mana' in various exchanges or 
conversions is a central concern of this thesis. Let me explain. Buffaloes 
dead and alive mediate all exchanges, social, symbolic and economic, in 
Toraja. These exchanges are two-way, they go and come back, what 
Toraja term situka' or sule. In funerals buffaloes are lent and then their 
meat is gifted or given as a payment for various services to those who 
contributed to the funeral. Heirlooms are also lent to enhance the 
funerals of other Tongkonan in return for cuts of sacrificed meat. 
Through sacrifice borrowed buffaloes are symbolically exchanged in what 
Baudrillard (1993(a) calls a "cyclical reversal" or annulment. The buffalo 
loan is annulled when borrowers, who are morally obliged, repay their 
debt in live buffalo which in turn will be sacrificed. Live buffaloes are 

15 For example Ferré 1996; Fukuyama 1995; Heilbroner and Milberg 1995; Sen 1987; 
Saul 1997; Walzer 1983; Wolfe 1989. 
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sacrificed, in a symbolic exchange with the deified ancestors, so that their 
spirits accompany the spirit of the deceased to Puya.16  This is an 
assurance that the loan of the spirit of the deceased will be repaid. A 
specified, but negotiable, number of buffaloes should seal the marriage 
contract (kapa'). This is glossed as a fine paid in cases of divorce in the 
Toraja-Indonesian dictionary however, since the number of buffaloes to 
be paid in the event of divorce is decided upon before the marriage it is 
more correctly a guarantee or surety. It is in effect a promise to supply a 
specified number of buffaloes by the guilty partner to his or her spouse if 
the marriage vows are not kept. According to my informants this is now a 
rare occurrence. What is usually seen as the pawning of ricefields in 
return for live buffaloes can also be seen in this light as guarantees that 
the land will be returned. Toraja can also adopt a child or even an adult 
who must guarantee to sacrifice buffaloes in the funerals of their adopted 
parents if they are to retain the ricefields which were given over to them at 
the time of their adoption. 

Buffaloes are also objects of general equivalence. The standard 
measure of commensurate value is a mature black buffalo. Such a 
buffalo is also able to be exchanged in return for symbolic goods and 
services. Smaller buffaloes are also able to be exchanged for a larger 
buffalo. In the livestock market buffaloes are commodities, objects of, 
and intended for, economic exchange. In further variations of exchange 
at most funerals some buffalo meat is also sold, auctioned or donated 
while live buffaloes may only be symbolically sacrificed, or falsely 
sacrificed but then re-cycled through the market to be bought and re-
sacrificed at another funeral.17  Corresponding with this commoditisation 
of buffaloes, heirloom mana' is also offered for sale in the shops of 
Rantepao, one of the main towns in Toraja. Heirloom mana' are also 
used as templates for the reproduction of newly crafted objects for sale to 
tourists and to Toraja. 

16 According to A/uk to Dolo, Puya is on this earth somewhere to the southwest in the 
vicinity of Enrekang. 

17 A tautology since all sacrifice is symbolic however these sacrifices have a dual 
symbolic reference. 
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The culturally prescribed, intrinsic value of mana'as static objects is clear. 
However in their circulation, in a gamut of exchanges within and between 
different cultural contexts, the constitution of value as a social process is 
thrown into relief. It is continually demonstrated, contested, negotiated, 
transmuted and juxtaposed with alternate value systems. In the pre-
colonial period all exchanges involving mana'in Toraja were symbolic and 
reciprocal. Debts were settled, guarantees assured, loans advanced, and 
contracts to provide ritual services and symbolic prestige goods were 
made, using buffaloes as mediators. Profit in the form of economic gain 
was never the intention of exchange. Profiting from the sale of mana' is 
now a reality. Morally it is contentious. 

AMBIGUOUS COMMODITIES 

Things are labelled using a myriad of terms and classifications. Names 
bring with them a certain baggage, either acknowledged or 
unacknowledged, of various theories and historical positionings of the 
analysts. Thomas (1991) coined the term "entangled objects" to refer to 
those things which have become entangled in a colonial discourse. The 
aphorism might also refer to the conceptual entanglements that result 
from a profusion of terms and their associated meanings and of attempts 
by anthropologists to fit their disparate data, with its localised meanings, 
into the available theoretical constructs of the discipline. The confusion is 
exacerbated because the things themselves are not static. As Kopytoff 
(1986) observed things have a biography. Types of things and forms of 
exchange must be distinguished so that an object is now one type of 
thing, in exchange it becomes another type of thing before reverting in its 
consumption to something else. For example an inert good becomes a 
commodity at the moment of sale or barter then is further exchanged as a 
gift to finally become, after some time, a family heirloom. 
Those things the Toraja classify as mana'could be variously analysed as: 
gifts, commodities, loans or goods; valuables, relics, heirlooms, 
inalienable possessions, prestige goods, regalia; artefacts, souvenirs, 
trinkets, antiques or objects d'art stolen goods, sacra or simulacra. I 
suspect anthropologists, dealing with disparate languages and cultural 
meanings have always had difficulty with over generalised terms. Using 
the catch phrase ceremonial exchange, and calling those objects with a 
value beyond the economic, valuables or prestige goods as Malinowski 
and Boas did, seems to me to be a recognition of the distinction between 
societies based on the modern market principle and those small-scale 
societies structured by what I have called a principle of yield and by 
symbolic exchange. Critiques of the forms of exchange, of the "morality 
of money" and of the way prestige economies articulate with market 
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economies are also part of this dissatisfaction with straitjacket 
categories.18  

Recent attempts have been made to clear the conceptual muddles. 
Gregory (1982) pulled apart "the competing theories" of gift and 
commodity exchange. In this early work he dismissed the economic 
terminology of 'goods' as too narrowly focused to deal with social 
relations, specifically of production and consumption, which are at the 
heart of the anthropological project. In a new work Gregory (1996) now 
argues that the dichotomy of gift/commodity should be reconfigured to 
reinstate a category he wants to call goods. These are the same things, 
the valuables or prestige goods, I describe in my thesis. Their value is 
intrinsic and derived from the House and from the ancestors, not primarily 
from exchange. In contrast to Gregory's appreciation of the pre- 
eminence of an origin value, Appadurai (1986:9) would privilege "the 
dynamics of exchange". His preference is to dismiss the use of the term 
gifts and name "any thing intended for exchange" as a commodity. 
Both these approaches, focusing as they do on Western analytical 
constructions with genealogies deep in Western philosophy, are wanting. 
Anthropology is not a tabula rasa. While I acknowledge the importance of 
recognising our conceptual muddles and pushing the boundaries of 
analytical categories I see little point in reintroducing terms for things with 
stipulations on their definitions. The terms goods, commodity and gift are 
already in use and deeply ingrained in anthropology and other disciplines. 
I concur with Malinowski (1922:25), and to add to his dictum, that 
anthropology must aim to see things from the native point of view. 
From the Toraja point of view mana' are always mana' 19  They should 
always belong to the Tongkonan and should only be circulated in 
symbolic exchange. Mana' are best seen not as discrete material things, 
land, rice, buffaloes, heirlooms, but as a whole. Mana' is always more 
than its material aspect it is a lump sum of "cosmic power" (Errington 
1989(a):4), a source of energy and vitality. Bestowed, perhaps still 
possessed, by the deities it is not humanly possible to give it away nor to 
destroy it. Never gifted it is only lent or shared and in this sense cannot 
be conceived as a commodity, as being "intended for exchange" if I were 
to follow Appadurai's logic. 

However this thesis is not just concerned with what should and ought to 
be. In the contemporary context mana'has been loosened from it's moral 

18 It is this immense body of work which has formed the basis for my thesis. This 
paragraph is nor meant as a dismissal of this work but the confines of a thesis do not 
allow for much more than this acknowledgment. See especially Clammer 1987; Dilley 
1992; Friedland and Robertson 1990; Gudeman 1986, 1992; Humphrey and Hugh 
Jones 1992; Parry and Bloch 1989. 

19 And my particular problem is with singular or plural use since the term does not readily 
translate into English categories. 
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base. In the modern marketplace mana' is a contentious commodity. An 
ambiguous commodity. Bought and sold in accord with market norms, 
mana' is not a pure commodity since its pre-eminent value still resides 
outside its economic exchange. Mana' is still able to be valued as the 
primary good because of its sacred origins. Economic value derived from 
market exchange is a new accretion of value and one I will explore in the 
following chapters. 
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PART ONE 

INTRODUCTION 

MAKING MANA' 

The first part of this thesis is concerned with the making and dispersal of 
mana' in this world in the Upperworid and in the Afterworid. Mana', 
imbued with intrinsic symbolic value derived from the Tongkonan and 
from an association with the ancestors, resembles the valuables of other 
groups in South Sulawesi. However in Toraja both the types of things 
which embody mana' and the forms of their circulation differ from that 
described in the literature relating to South Sulawesi and Eastern 
Indonesia generally. Usually this same order of things is restricted to 
heirloom valuables (md. Pusaka) or the personal leavings of the 
ancestors which can include broken pottery, metal or fingernail clippings. 

Heirlooms in Toraja do not circulate as gifts or bride wealth as valuables 
do elsewhere in Austronesia (see for example Fox 1980; Kotilainen 
1992:78-84). In Toraja, the marriage contract (kapa') refers not to 
bridewealth but to a guarantee that a stipulated number of buffaloes will 
be paid to the wronged partner if divorce occurs. Mana', in its broad 
Toraja form as land, livestock, and heirlooms, like other valuables in 
South Sulawesi remain inert concentrating centres of power. In ritual 
verses spoken in high Toraja language they are termed by van der Veen 
ianan (precious things), or by Coville (1988: 363, 378) as eananta (our 
possessions, our property). My informants never offered these terms but 
were referring to the same order of goods. 

Errington (1983:229; 1989(a):122-3) describes how this same term mana' 
is used in Luwu to describe "inherited potent items" belonging to every 
family not just nobles. She writes: 

Very high nobles store mana' in their houses and treat it with great respect. Their 
collections of mana' are likely to include lontara' (manuscripts, formerly written on 
palm-leaves), keris, and often brass pots, porcelain, gold ornaments, flags, and 
sometimes skulls, teeth, or hair. High nobles preserve and revere their ancestral 
mana'. At the same time, they are aware that both they and their ancestors are 
producers of mana' for lower people, and that their leavings - a silk sarong, their 
book of daily jottings- may be added to the store of mana' when they die (Errington 
1989(a) : 123). 
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In the Bugis courts these venerated objects were known as arajang. 
These objects included swords, and flags as well as objects associated 
with agriculture such as spades and ploughshares. The arajang objects 
remain potent and powerful markers of the nobility and of their sacred 
legitimation in a cosmological system (Brawn 1994; Errington 1983, 
1989). According to Errington (1989), who is referring specifically to Luwu 
even local arajang possessed by lesser nobility: 

...located stable geographical centers ... ln this way, various locations/polities are 
given a place on the map, gaining at once a geographical and a conceptual 
existence through their relation to the center of Luwu (Errington 1989:127). 

In Makassarese areas these heirloom objects were termed gaukang or 
kalompoang. According to myth, in the court of Goa they derived their 
powers from their association with ancestors and a nymph named 
Tumanurunga from the Upperworld who married a mortal and left behind 
her gold chain. A sword belonging to Lakipadada, a Toraja ancestral 
hero and the brother of the mortal husband of Tumanurungat, is also 
classed as gaukang and in Bantaeng a gold Hindu statuette was classed 
as gaukang. Unlike Bugis arajang, these Makassarese objects which 
also include potent weapons like blowpipes, swords and spears do not 
include agricultural implements. Reid (1983(a):118-121) suggests this is 
because the rising Makassan state of Goa did not have an agricultural 
power base until after the 16th century. This also suggests that the 
objects were locally venerated and valued before their association with 
the centralising effects of political changes which brought a court culture, 
and that in an indigenous, pre-Muslim, symbolic order they had a similar 
meaning. 

Following a more general use of the term regalia by some Indonesian 
scholars, in Sulawesi these same objects have been classed as regalia.1  
The Oxford English dictionary defines regalia as "insignia of royalty used 
at coronations". Regalia is thus associated with the rajas, the datu of 
various courts. This terminology is confusing since it associates the 
goods only with those centralised polities and court rulers from a relatively 
recent period in Indonesian history. Rodgers (1985) uses the term more 
freely sometimes to refer to royal or noble regalia (1985:39, 73) but in 
other instances a Dayak man is photographed "in full regalia" (1985:117) 
or a Timorese couple are described as wearing "full festive regalia" 
(1985:201). 

My concern is not pedantic since the terminology points to underlying 
issues which influence the interpretation of the objects themselves and 
which must be untangled if Toraja mana' is to be seen in context. The 

1 see Andaya 1984:26; Brawn 1994; Errington 1983, 1989(a):123-129; Heine-Geldern 
1942:27; Millar 1989:215; Pelras 1994:134; Reid 1983(a):120. 
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theoretical framework of analysts describing regalia was based on a 
model of Indic influences in Indonesia. Errington (1983) details how 
Heine-Geldern's seminal article "Conceptions of State and Kingship in 
Southeast Asia" which was first published in 1942, set the stage for 
analysing regalia in an Indic model. While not explicitly tracing an Indic 
origin to regalia, Heine-Geldern nevertheless infers this. Errington goes 
on to describe how he, and others, by aggregating Indonesia with other 
regions of Southeast Asia, develop a model in which: 

Southeast Asia polities were able to attain the complexity and permanence worthy 
of being called 'states only with the influence of Indian notions of governance, 
which made their appearance in Southeast Asia from approximately the second 
centuryA.D (Errington 1983:194). 

Heine-Geldern's argument was part of that earlier model of the 
interpretation of Southeast Asian history which saw all transformations as 
externally driven. He insisted that only a process of cultural diffusion from 
a common origin, probably China or India, could explain the common 
motifs in Indonesian symbolic forms. He even ascribed an East Indian 
origin to the Indonesian languages. The wheel has turned almost full 
circle and as Caldwell (1991:113) states "historians ascribe only a slight 
degree of Indian influence in the kingdoms of South Sulawesi" 

While this model has been treated more cautiously in recent historical 
analyses it has coloured previous anthropological and historical work and 
possibly data collection and certainly data interpretation as well (see 
Caldwell 1991). Various analyses fed into one another creating what 
appears a water-tight case. The amalgamated work is then construed as 
orthodoxy and further analyses must then be located in some proximity to 
that orthodoxy.2  However, there has been a paradigm shift and rather 
than ascribing Indic origins to everything from language, writing and 
political organ isation, there is now a recognition of indigenous elements. 

More specifically in anthropology our use of the ethnographic present and 
its power to be a continuing present decades later, is also perhaps a 
powerful inhibitor to re-analysing past data in the light of new theoretical 
constructs. Fabian (1983:80-87) discuss the literary device of the 
ethnographic present and Hastrup (1990; and see Sanjek 1991) sees it 
as providing a necessary realism lending ethnographic authority to the 
anthropologist but as creating and defining a new world. Both allude to 
the problems of freezing ethnographic accounts in the ever-present 
resulting in a textual stasis that makes re-interpretation at a later time 
d ifficu It. 

2 See Coedes 1968; Cady 1964:21 -48 ; Hall 1955:12-227; Mabbett 1969, 1977; Millar 
1989; Mills 1975; Quaritch Wales 1951; Rodgers 1985:30; van Leur 1955; Wertheim 
1959. 



This earlier model I have outlined has influenced the way wealth, power 
and its material repositories has been interpreted in Sulawesi. This same 
class of objects, deriving from the Upperworid, has never been described 
by analysts as regalia in the ethnography of the Toraja since these people 
followed a different historical trajectory to those in the lowland regions. 
Nor is their mana'conceived in the same way. In Toraja the nobles never 
coalesced into a more centralised polity as they did in other Bugis-
Makassarese regions of South Sulawesi. That association of regalia with 
royalty; with the centralised political power of royal courts, and possibly 
with the latterly conceived sense of superiority which identification with 
Islam provided the lowland nobility, did not pertain to the Toraja (see 
Atkinson 1987:175; Friedman 1994:32; McKinley 1979:316). 

In the south of Toraja, in the districts of Sanggala, Mengkendek and 
Ma'kale, political transformation which may have led to a more centralised 
unity seemed to be in process when the Dutch subdued the region in 
1906. Nobles there continue to describe themselves as puang. This term 
is often rendered in English as prince and they see themselves as 
superior to their counterparts in the north. This is not to suggest that a 
stadial model should be applied to Toraja and there would have been 
various influences contributing to this southern political variation. For 
example the southern region was more open to Bugis influence from the 
lowlands and it is asserted by anthropologists that status in the south is 
more tightly reliant on hereditary factors than in the north of Toraja where 
status is more fluctuating and expressed competitively in funeral 
ceremonies (Bigalke 1981; see also Coville 1988:41; Crystal and 
Yamashita 1987:257). 

There is currently a re-appraisal of the anthropology of Indonesia and 
especially of the Eastern Indonesian archipelago as the trend to focus on 
innate Austronesian elements of these societies gains momentum.3  Such 
a challenge to the former perspective is not new. Bellwood (1978, 1985) 
and Macknight (1986) who are both archaeologists always took a longer 
view of cultural processes in Southeast Asia and were able to discern 
indigenous, or in Bellwood's work, specifically Austronesian elements, in 
the patterns emerging in the archaeological and material culture record. 
Bellwood (1985) warned that: 

Some caution is clearly necessary in interpreting the real significance of Indian 
influence. The great strength and tenacity of Austronesian cultural tradition is 
evident throughout the whole period, whether in ancient inscriptions in old Malay or 
Old Javanese, in the terraced design of Borobudur, or in certain cosmological 
concepts (Bellwood 1985:139). 

See Bellwood et al. 1995 especially Fox: 214-228, Fox 1993; Fox and Sather 1996; 
Slamet-Velsink 1995; Thomas 1996: 269-290; Waterson 1990. 
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The ideas that are now being revived in the anthropology are perhaps 
part of the wider recognition of the way various "localizing strategies" 
(Fardon 1990) have influenced anthropological theory and data 
collection4. If analysed in this more boldly emphasised theoretical 
perspective the classes of Tongkonan wealth and exchange goods will 
then have more in common with the valuables, wealth accumulation and 
exchange systems of other Austronesian groups especially those of 
Eastern Indonesia, Melanesia and the Pacific. Similarly the historical and 
contemporary attempts by Tongkonan leaders to wrest control of 
symbolic and economic capital through trade and outside alliances can be 
seen in a specific context as struggles for precedence and hierarchy 
which Fox (1996(a):9) describes as "...the continuous positioning among 
groups and individuals ... to argue for their place within society". 

Fox (1995) has also alluded to the conceptual debris that litters the path 
of any attempts to re-analyse Austronesian societies in an innovative 
comparative framework. In doing so he has cleared a space that enables 
Toraja valuables to assume their place in this perspective. Fox (1995) 
points to the association of origin myths and hierarchical status in a 
system he terms "apical demotion". This refers to: 

.a dynastic device of an elite to distinguish itself from the majority of its own 
society. This form of precedence emerges within particular societies and invariably 
leads to an internal division, whereby one segment of society traces exclusive 
origins in marked contrast to a more reflexible reckoning of origins by the rest of 
the population (Fox 1995:223). 

Apical demotion is employed by the Toraja nobility in much the same way 
as their Bugis and Makassarese counterparts and by other Austronesian 
groups. In this way nobles are able to distinguish themselves from 
commoner castes since they can lay claim to descent from the deities of 
the Upperworld. 

A further conceptual breakthrough is the examination of Austronesian 
societies in terms of the House. The notion has been adopted from Levi-
Strauss (1983:163-187,1984:1-2]). In a study of Northwest Coast Indian 
societies he found existing anthropological terminology describing kinship 
to be limiting and instead proposed that it was more fruitful to discern a 
category of societies "with houses" (1983:180). Toraja, with its all 
important Tongkonan, is the archetypal house society. I would broaden 
Levi-Strauss's idea to incorporate the House as also a source of sacred 

Coville (1988:54) describes such a strategy in Toraja which has focussed on Aluk to 
Dolo as a cosmology that "has been used extensively both as an organising principle 
and as an eliciting framework". The Toraja-Indonesian dictionary of van der Veen is 
also indicative of this focus being heavily weighted with, what are now, largely obscure 
ritual terms while many common words are missing. 



and symbolic value. It is the House and its ancestral members which are 
the ultimate source of identity, status, morality and values. The origin of 
all that Toraja deem good.5  

The first part of my thesis then, details how mana' derives from, and is 
authorised by, a cosmological order reflected in the House. How it 
acquires a non-economic value based not on market exchange or utility 
but on its sacred power, on its associations with the ancestors and the 
Ton gkonan. 

I hope my work adds to that already existing body of analyses "about the house" (see 
Carsten and Hugh-Jones 1995; Errington 1987; Fox 1993; Waterson 1990,1995(a), 
1995(b)). Gregory (1996) is also approaching value from this angle although his 
theoretical perspective does not take into account the broader theory of Levi-Strauss. 
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RAISING BUFFALOES IN lANA TORAJA 

INTRODUCTION 

The proliferation of water buffaloes (tedong) grazing in the ricefields can 
almost be seen as marking the border between the Kabupaten of Toraja 
and that of its neighbouring Kabupaten of Enrekang to the south and of 
Luwu to the east. Nooy-Palm (1979:184) remarks that in Toraja "People 
talk about buffaloes with the fervour of Europeans discussing pedigree 
dogs." Most people are inextricably involved in the buffalo complex.1  
They either are owed buffaloes, have loaned buffaloes, are breeding 
buffaloes or aspire in the future to obtain the capital to invest in them. My 
Toraja neighbours received a windfall of cash from visiting Jakarta based 
relatives and their only purchase was a buffalo from the Bolu livestock 
market. This was to be tended by their eldest son and in a few years it 
will be sold to pay for his secondary school fees. Meanwhile they will 

take the term from Herskovits (1926) who discerned a cattle complex" in East 
Africa, where cattle played a significant role in society and from Nooy-Palm (1979:191) 
who refers to a buffalo complex but gives no reference. Evans-Pritchard (1940:19) 
talks of a bovine idiom among the Nuer which he describes as an "obsession ... due 
not only to the great economic value of cattle but also to the fact that they are links in 
numerous social relationships. Nuer tend to define all social processes and 
relationships in terms of cattle. The social idiom is a bovine idiom." Ferguson 
(1985) refers to the same phenomenon as a bovine mystique, which I take to be 
signalling the symbolic importance vis-à-vis the use value of cattle in Lesotho. See 
also Comaroff and Comaroff (1990); Galaty and Bonte (1991 :9) and Kuper (1982). 
Mair (1985:243) refers to a cattle complex as a "mouldering cliche'. She explicates 
the reasons Herskovits may have used the term and abhors its use. However, as the 
above references demonstrate anthropologists have sought idiosyncratic terms to 
describe this cross cultural phenomena. I have used the term in the context of this 
thesis following Nooy-Palm. 

Wel 
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accrue prestige and economic interest from simply owning and daily 
displaying the buffalo, which is their wealth and their repository of mana', 
as it grazes in the fields. It is the buffalo bull (tedong laki) that is the most 
highly valued and used predominantly in ritual while cows (tedong birang) 
are kept grudgingly for breeding and rarely used in ritual. A few Toraja I 
spoke with talked scathingly of the local preoccupation with buffaloes 
asserting that most Toraja were stupid (lnd. bodoh) in continuing the 
expensive and unproductive ritual exchanges and sacrifices. "We live for 
the dead" one noble woman told me. The Toraja who continue to reside 
in the Kabupaten, or those who live elsewhere but have close links with 
family and often substantial ricefields which they wish to retain, find 
involvement in the buffalo complex impossible to avoid. 

Government officers claim that there are about forty thousand head of 
buffalo in Toraja. Of these eight to ten thousand are sacrificed each year. 
There are no Government records of the numbers of Toraja breeding 
buffaloes. Locally collected statistics attempt to determine the number of 
buffaloes in a region but these are known to be unreliable since stock are 
widely dispersed and turnover is high. Buffalo breeding as a source of 
livelihood is therefore not officially recognised although the local 
Kabupaten government, with the cooperation of the military and the police 
force, has taken various steps to control and regulate buffalo production, 
exchange and consumption. The collection of various taxes, in the 
market and at funeral ceremonies, has resulted in a considerable revenue 
for the local government. The regional head of the local Kabupaten of 
Toraja, the Bupati, confirmed that this local revenue is the highest in 
Indonesia. 

DOMESTICATION AND BREEDING OF BUFFALOES 

Buffaloes in Toraja are domesticated. According to Ingold's (1980:88) 
definition they are tamed. By this Ingold means that they are 
incorporated socially, economically and symbolically, into Toraja culture 
rather than being what he terms herded or managed to simply provide 
meat or milk or to be used as draught animals. In being domesticated 
they become things. Bataille (1989) makes this distinction: 

The definition of the animal as a thing has become a basic human given. The 
animal has lost its status as mans fellow creature, and man, perceiving the 
animality in himself, regards it as a defect. There is undoubtedly a measure of 
falsity in the fact of regarding the animal as a thing. An animal exists for itself and 
in order to be a thing it must be dead or domesticated.. .to kill the animal and alter 
it as one pleases is not merely to change into a thing that which doubtless was not 
a thing from the start; it is to define the animal as a thing beforehand (Bataille 
1989:39). 
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The breeding of buffaloes currently takes several forms. A farmer will 
purchase one or two, sometimes more depending on available finance, 
steers or bulls in poor condition in the market and care for them until they 
can be sold for a profit. Alternatively one or two buffalo cows are kept 
and their calves bred for eventual sale. Larger scale breeding also occurs 
in, what the Toraja refer to as, remote areas where farmers keep many 
cows. Again their intention is to either sell the calves or continue to breed 
with them when they have reached maturity. Finally traders are importing 
buffaloes from outside Toraja and selling them through the markets at 
Bolu and Rembon. This cannot be strictly classed as part of the breeding 
of buffaloes but it too usually amounts to a large-scale enterprise. 

A feature of this production of buffaloes, in response to the ritual 
requirements that bulls are the preferred and main animals for sacrifice, is 
that the breeders all retain the steers for future sale in Toraja. The 
heifers may be used for breeding or sale to Mamasa in West Toraja, a 
region considered part of Sa'dan Toraja. Farmers are often making long 
term investments in their stock. For the present I will deal only with the 
local breeding and raising of buffaloes leaving the buffalo trade to a later 
discussion. 

The care of bulls and cows differs and much more attention is invested in 
the more valuable bulls. The following observations refer to bulls. As 
calves, a nose ring of rattan or occasionally now of plastic, is inserted 
through the animal's nose allowing a rope to be tied to the ring. A buffalo 
will be in the control of its keeper (to manglaa) constantly until its 
sacrifice. The buffalo is usually kept in a specially constructed shelter, 
although sometimes a buffalo is kept under the raised floor of the 
Tongkonan, in the ba/a tedong, an arrangement more common in the 
past. I saw only one buffalo in North Toraja housed in this way. It was a 
very rare and valuable pudu' gara' a buffalo with black hide and 
extraordinary white eyes. 

Buffaloes lead a pampered life. They are hand fed, hand watered, and 
led to the ricefields twice a day to graze. On spring fed, irrigated, fields 
there is sufficient fodder all year round to meet their needs but the search 
for grasses becomes more difficult during the dry season which lasts from 
July until October. Then buffaloes must be walked some distance to 
grassed areas, or their keepers must provide baskets of fresh green 
grass for hand feeding. There is no restriction on whose rice field 
embankment (tampo) they are set to graze. They are seen as serving a 
useful purpose in keeping paths clear of long grasses and fertilising the 
fields with their dung. Buffalo farmers might be seen as having the rights 
of common pasture, usufruct rights, on all Tongkonan land. In the heat of 
the day buffaloes are allowed to wallow in rivers and streams or have 
water bucketed over them. Children, boys and girls but usually boys, are 
often their designated keepers and the docile buffaloes allow the children 
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to ride them, polish their horns and wash their hide with sachets of sunsilk 
beauty shampoo until it gleams. Farmers told me it was hard work caring 
for a buffalo every day no matter what the weather, but that they loved the 
animals and it was an enjoyable occupation. Not all the buffaloes kept by 
a family are owned by them. Many Toraja supplement their incomes by 
being employed to look after a buffalo belonging to someone else. In 
1994 they were paid around Rp40,000-70,000 a month. People I know 
who are currently living in Rantepao, Ma'kale and even further away in 
Ujung Pandang and elsewhere in Indonesia, as well as in foreign 
countries, retain buffaloes in their natal villages. 

A buffalo is often kept for years by a family but never given a pet name as 
it is said that, unlike dogs, buffaloes don't know their names. There is 
little regret on the part of owners or keepers when their buffalo is sold or 
sacrificed. Despite the attention and care lavished on them they are 
never considered as affectionate pets. At times a special bond does 
seem to develop between a keeper and the buffalo. One of my 
informants who makes a living breeding buffaloes whistles across the 
ricefields to his buffalo which will look up to anticipate his arrival. Another 
farmer is able to calm his skittish large buffalo by calling to it even from 
some distance away. Whether buffaloes are exchanged in the market or 
in a funeral and sacrificed ultimately in a funeral they must be 
relinquished by their owners. In a sense they are never considered as 
possessions of an individual since they are always circulating, always 
held in trust for a fellow Toraja and ultimately after slaughter must return 
to the Afterworld and the ancestors. 

Nene' Sere is a typical buffalo farmer in the most densely settled area 
near Rantepao. He is an old man now and has been buying and selling 
buffaloes for over twenty years. He began in the early 1970s when the 
demand for buffaloes was just beginning to escalate. I talked with Nene' 
Sere in the afternoons as he watched his grazing buffaloes in the 
ricefields. He tells his story like this: 

I had a neighbour who was buying small buffaloes, breeding them for 
a few years and then selling them in the buffalo market. This was 
when the market was close by at the bridge over the Sadan near 
Pangarante. This neighbour knew I had a small capital base 
(modala), and he suggested that breeding buffaloes would bring 
more profit (saro) than growing vegetables and selling them in the 
market which me and my wife had been doing. I never had an 
education so it was a good idea. I always loved buffaloes. My first 
buffalo I bought in the market. It was big enough to be exchanged 
(dituka) with two small buffaloes with horn size sang pa/a' (one hand 
and four fingers long a traditional measure). In money, in rupiah it 
was Rp450,000. Four months later it looked so good, fattened and 
strong with a glistening hide, that my neighbour offered Rp500,000 
to buy it. I wouldn't sell. At first I exchanged buffaloes in the village 
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and that first good buffalo I bred up on my own fetched me three 
buffaloes. Two were smafi, one was large and I really started from 
there. 

Since this time he has bought, bred and sold hundreds of buffaloes but 
has kept no written record of his transactions. His preferred investment 
now is to look for thin buffaloes in the market, often imports from outside 
Toraja. These he raises to peak condition, as only a dedicated Toraja 
farmer can. In a few months they are worth a lot more than he has paid 
for them. He never buys cows and so never breeds calves. The profit, 
he says, is less doing this because the farmer is not guaranteed a quality 
steer. During my fieldwork Nene' Sere had five buffaloes. He has no 
children of his own and had lent three buffaloes out to his nephews who 
were tending them. When these buffaloes are sold they will share the 
profit equally, or disese as the Toraja say. The sharing of the proceeds of 
a buffalo sale is an innovation introduced since market sales have 
become the most common method of commercial exchange. Nene' 
Sere's capacity to care for buffaloes on his own is limited but he can 
manage up to ten at one time by calling on family members in this way. I 
asked him if it was hard work caring for buffaloes, he laughed: 

Yes of course, I am eighty years old and rain or shine I must look 
after the buffaloes. Sometimes I sleep out in the fields in the 
bamboo shelter to be near the buffaloes; so I even work in the dark. 

Larger-scale buffalo breeding is only able to be practised outside of the 
more densely settled regions. The region I know best is considered 
unsuitable for intensive irrigated rice farming and is heavily planted with 
Government managed pine forests. It is a re-settlement area for people 
who had no land holdings in the earlier settled and more fertile areas 
further north in Toraja. People who began farming here were often 
former hereditary slaves attached only to the Tongkonan of their owners. 
Consequently there are no Tongkonan in these areas of re-settlement. 
Some irrigated rice terraces cascade down fertile valleys towards the river 
that borders Toraja and Enrekang and rice cultivation has been enhanced 
by the introduction of new varieties of rice and copious amounts of 
fertiliser. Some families still cultivate the local variety of dry rice for 
domestic consumption. 

The main source of income in these areas is buffalo breeding. Stock, 
especially the valuable and more profitable bulls, are intended for 
eventual sale at Bolu market. Outside the introduced pine forests the hills 
are covered with dense jungle growth where the buffaloes are able to 
wander freely. Barbed wire fences encircle the region to ensure the 
buffaloes do not wander too far away. No vehicles can enter this area but 
well traversed paths criss-cross the hills and valleys. Some families keep 
mountain ponies to help transport goods in and out of the region. Goats, 
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which are the preferred meat among Bugis Muslim groups, are also kept 
here and tend to be more common in these southern parts of Toraja due 
to the Bugis influence. 

In this region it is not unusual for farmers to keep up to eleven or twelve 
cows all with calves. If steers are not sold they are usually separated 
after weaning from their mothers and then pampered in the usual Toraja 
way. Some farmers here keep one or two bulls to service their own cows. 
Or the bulls are made available to other farmers for servicing other cows. 
In the latter case the proceeds from the sale of calves, even if they are 
not sold in the market for many years, are then shared, (disese) between 
the owners of the bull and the cows. The proceeds of the sale are divided 
equally even though one of the farmers, the owner of the cows, has borne 
the major workload in caring for the buffalo until maturity. For such long 
term investments a great degree of trust and accounting is essential. 
This trust in one's neighbours and kin, the faith that they will not renegue 
on what amounts to a future repayment, resembles the trust the Toraja 
show towards one another in the symbolic exchange in funerals where 
similar re-payments of livestock may take years. 

Heifers are either kept for further breeding or for sale in the off-peak 
season at Bolu. They are also sold, or bartered in return for bulls, to 
farmers in Mamasa in West Toraja. There is less ceremonial activity and 
smaller numbers of buffaloes are slaughtered at funerals in West Toraja. 
In Toraja estimation this is the only region of South Sulawesi where the 
buffalo stock is of equivalent genetic form and thus equivalent quality to 
those buffaloes in Sa'dan Toraja. In Mamasa many farmers are breeding 
buffaloes with the intention of eventually trading the resulting stock back 
into the Toraja market. 

A Toraja friend who accompanied me into the region bordering Enrekang, 
where large numbers of buffaloes were being bred, was very impressed 
with the modern visible signs of wealth, in this instance substantial Bugis 
style houses with electricity and often sprouting television antennae from 
their corrugated iron roofs. Signs of wealth which demonstrate the 
profitable pursuit of buffalo breeding in Toraja. Farmers I spoke with here 
were not involved in the ritual prestations required of other Toraja who are 
Tongkonan members. Their buffaloes were raised for the market and 
they had surplus money to invest in these admired modern consumables. 

Photographs taken earlier this century by early travellers in Toraja show 
buffaloes in Tongkonan compounds and in funeral ceremonies which 
appear to be smaller, thinner, and in overall poor condition compared to 
buffaloes today (see Adriani and Kruyt 1950-1). The evidence is perhaps 
too unreliable to draw resolute conclusions but it is possible that farmers 
now, in contrast to their counterparts in the past, can devote more time to 
their buffaloes. This increased attention would aid the health and 
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condition and improve the intrinsic quality of their stock. As well modern 
veterinary techniques are embraced by Toraja buffalo breeders. In Toraja 
buffaloes are rarely, probably I am safe in saying never, used as work 
animals. As I have intimated more people own buffaloes now than was 
the case in the past, but apart from those farmers breeding herds in 
remote regions, or those like Nene' Sere who continually buy buffaloes in 
the market and sell after they have attained peak condition, most farmers 
will own, or care, for only one or two buffaloes at a time. Very often these 
are intended as a forthcoming loan or repayment of a loan in a funeral 
and may, or may not, re-enter the market. Buffaloes have assumed an 
even greater importance as valuables in the current context than they had 
in the past. This too would account for their enhanced appearance due to 
more intensive care, attention and expense invested in them now 
compared to those in the past as represented in earlier photographs. 

THE SELECTION OF BUFFALOES FOR BREEDING 

Breeding is usually defined as a technique of artificial selection. Ingold 
(1980) explains that in order for breeding to be practised: 

...a breeding stock [must] be genetically isolated from the surrounding wild 
population, and that a proportion of animals of each generation, both male and 
female, be barred from reproduction (Ingold 1980:134). 

Groves (1995:154) asserts that there are no true breeds of swamp 
buffaloes in South Sulawesi but it is clear that a unique genetic pool has 
developed in Tana Toraja due to selection processes. Ingold (1980) 
further states that: 

• . .selective breeding can alter the inherited traits of an animal population in 
intended, irreversible ways (Ingold 1980:82). 

In Toraja generations of in-breeding has resulted in huge, magnificent 
and healthy bulls with hereditary characteristics defined locally as 
qualitative attributes. Buffalo breeding is regulated by ada' (customary 
rules) and the symbolic and sacred role that buffaloes play in funeral 
ceremonies. The emphasis on bulls of a particular quality with 
recognised attributes has ensured that only those Toraja bred buffaloes 
were suitable for exchange and sacrifice. Inherited characteristics are 
considered to appear through good fortune and the expert care lavished 
on the buffalo by its Toraja keeper rather than as an intended outcome of 
considered breeding processes as Ingold's definition would imply. 
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As mana' all buffaloes are immutably valuable but there is a further 
hierarchy of intrinsic value deriving from these characteristics. The 
sought after attributes that determine prime value include: the size and 
shape of horns, hide colour, markings, hair whorls, form of eyes, age, 
bumps on the neck, shape of legs and hoofs, length and colour of tail, the 
shape of the testicles, or lack of testicles and the ability to fight. Such 
characteristics are crucial in ascertaining the market price of buffaloes, 
and in ensuring buffalo loans are repaid with an equivalent quality buffalo. 
In the old ways of A/uk to Dolo buffaloes with certain attributes were also 
preferred for slaughter and certain ritual offerings but this is not 
emphasised in Christian funerals. 

At the ideal age for sacrifice, from between eight to fifteen years, a 
mature bull will weigh over four hundred kilograms and display large 
variously shaped horns. It is actually horn size rather than age in years 
which determines when a buffalo is suitable for sacrifice. This is when 
the buffalo's horns are pa'duan, or able to be exchanged for two small 
buffaloes of horn size sang pa/a' or sang /engo. Usually this is when a 
buffalo is aged around five years. A buffalo will die naturally at around 
twenty years of age. If the owner is to realise an optimum return on it as 
both symbolic and economic capital it must be sacrificed before this. 
There is no point in hoarding buffaloes. They must be kept in circulation. 
Cows, apart from different shaped horns manifest none of these attributes 
and are mostly grey in colour although some are white and others have ill-
defined dappled hide and are called spotted. 

The most highly valued buffalo is the tedong bonga, the black and white 
spotted, or perhaps more accurately splotched or dappled, buffalo with 
blue eyes said to be unique to Tana Toraja (Andi Lolo 1993). Not all 
spotted buffaloes are of equal value since the placement of the white 
spots must be in favourable positions. It is said that black spots under the 
eyes which resemble tears will bring bad luck if loaned at a funeral 
ceremony while one white horizontal striped marking high up under the 
neck would be considered dangerous for the host family, although a 
similar stripe lower down is acceptable. According to ada' a spotted 
buffalo must be a virgin when sacrificed, a stipulation that emphasises 
their uselessness as anything other than the embodiment of supreme 
symbolic and sacred value. Of equal value to the tedong bonga is the 
very black buffalo with blue or white eyes (pudu gara). This type is even 
rarer than the spotted buffalo and, as I have mentioned, I saw only one 
kept under an old Tongkonan and intended as a loan for a forthcoming 
funeral ceremony. A buffalo with the rare horn type tekken /engi' where 
one horn points up and one points down is also very valuable no matter 
what its colour. 

The lowest quality buffalo is coloured a grey, brown (kapila) and this was 
only sacrificed for slaves. Buffaloes with unlucky or unacceptable 
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markings can be slaughtered (ditunuan) by the family of the deceased in 
a funeral but it would be improper for them to be lent (diindan). The 
reason usually given is that they would bring bad luck (tang maupa). In 
Toraja terms such buffaloes have no value and according to informants 
would not be sold in the market since there would be no buyers. White 
buffaloes have a negative value. It is pemali (against A/uk) to sacrifice 
them.2  Everyone I spoke with in the market and at funeral ceremonies 
was aware of this prohibition and their reasons for adhering to it were 
always couched in various versions of myth. Most common was a myth 
relating how a white buffalo had once aided a human, who was searching 
for his wife and child who were in Puya, the place of spirits. The buffalo 
had carried him on its back to Puya to be with them and so was never 
more required to be sacrificed in order to perform this task. I never saw a 
white bull in Toraja although there are white cows. 

Johannes, one of the veterinary officers employed by the Kabupaten 
government, believed all white Toraja buffaloes were blind and rarely 
survived long. I had seen white cows for sale at Rembon market on 
several occasions and when I mentioned this he reported that these were 
usually imported from Mamasa and were sought after by farmers since 
they were known to often produce spotted offspring. This was especially 
so if they were serviced by a spotted bull. Puzzled at this revelation I 
reminded him that according to ada' spotted buffalo bulls were prohibited 
from natural mating. He agreed but declared, laughing, that it did 
sometimes happen. I would surmise that if this gene flow, though not 
couched in these biological terms, was so well recognised that mating of 
spotted bulls is a more regular occurrence than custom would allow. 

Ada', although highly regarded, is flexible and varies from region to 
region. It is not always strictly adhered to in contrast to A/uk law whose 
contravention, pemali,  is still regarded far more seriously even among 
Christian Toraja. At work here also is a socially differentiated distribution 
of knowledge and belief. Control over the meanings of the buffalo 
complex has been vested in the nobility. They were the group who 
shared and reproduced, with the compliance of other ranks, the beliefs 
and associated ritual and the culturally defined rules surrounding the 
breeding, exchange and consumption of buffaloes. Other ranks, although 
fully implicated in the everyday workings of the complex have always had 
a less concrete, a less coherent set of understandings concerning the 
cosmological underpinnings of the buffalo complex (see Bell 1992:185-6; 
Berger and Luckmann 1967:28). 

2 Coville (1988:13-14, 65) details the Toraja use of the terms A/uk to Dolo (the ways of 
the ancestors) and A/uk the ways, the ritual law. 
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Until recently only locally bred buffaloes had the preferred genetic 
characteristics to be suitable as mana' and as sacrificial animals for Aluk 
to Dolo ritual. The buffalo population has been isolated from other buffalo 
populations in South Sulawesi because non-local buffaloes were 
inappropriate according to A/uk to Dolo ritual and ada'. A local folk 
knowledge reiterated by many people is that it is impossible for a Toraja 
buffalo to be bred outside of Toraja. This does not include Mamasa in 
West Toraja which, as I have explained, is considered part of Sa'dan 
Toraja proper where even spotted buffaloes are bred. No explanation is 
offered about why breeding outside is not possible but there is a strong 
conviction that this is a fact. Spotted buffaloes especially are believed to 
only survive in Toraja. 

This local knowledge is perhaps conflated or confused with a local law 
which, according to the head of the Agricultural Department of the 
Kabupaten, actually prohibits the export of any buffalo bull out of Toraja. 
This law, although not known by any of the people I spoke with, has been 
in force for about seven years. Only three spotted buffaloes have been 
permitted to be exported out of Toraja. One was as a gift to President 
Suharto when he visited the Kabupaten, the others were sent to an 
agricultural research centre on Java to instigate an artificial insemination 
project. 

Since the livestock market has moved to the larger site at Bolu hundreds 
of buffaloes from outside the Kabupaten are being imported and sold. 
Importation of these non-local, grey brown buffaloes is due to an 
increased demand for buffaloes which cannot be satisfied within Toraja. 
As well it is in response to enormous price rises in the cost of the best 
quality Toraja buffaloes so that a cheaper alternative must be sought if 
many Toraja are to be able to afford their ritual obligations. There is no 
doubt that if mating occurs between local and imported buffaloes the 
current genetic pool will be transformed. Everyone I spoke with claimed 
that the natural mating of local with non-local buffaloes had not yet been 
tried. Since the cows used for breeding are all local and these cheaper 
imported bulls are intended for imminent sacrifice these claims are 
currently probably true. 

The buffalo complex is based predominantly on the taming and long term 
retention of bulls. Cows are only intended for breeding and are greatly 
outnumbered by bulls in terms of the overall buffalo population. Unlike 
other regions of Indonesia where cows are preferred for milk, for use as 
draught animals, and for their superior tasting meat, in Toraja they are 
considered a necessary burden. Many farmers, like Nene' Sere, prefer to 
purchase steers in the market, rather than breed from cows, because in 
more densely settled areas the birth of too many heifers is deemed a 
waste of time and resources. There is little profit to be made in producing 
beef for the table or in selling hides from cows since there is a surfeit of 
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both during the funeral season. Heifers are sometimes killed and 
consumed in the village rather than being cared for to maturity or sold in 
the market. 

Buffalo bulls and cows are usually kept separated. Indication of oestrus 
is not always easy to detect in buffalo cows since silent heat is common 
in buffaloes (Winugroho and Situmorang 1989:186). If a farmer detects 
signs of oestrus in a cow such as making loud bellows and mounting 
other cows, or standing to be mounted, or the emergence of a secretion 
from her anus then she may be serviced by a bull. A cow will remain on 
heat (ka'ba) for three to six days. If pregnancy does not occur during this 
time the cow will return to heat again soon after. 

In some areas, a special large, communal field, well away from the village 
is used for mating buffaloes. This is called a panglambaran tedong but 
this designated area is becoming less common in the region as pressure 
on land for rice farming increases. There is also an expansion of coffee 
production in response to high prices for coffee on the world market. 
More land is being taken up for coffee by both local Toraja, and by 
international companies. This is causing concern in northern areas of 
Toraja where space for natural mating of buffaloes is being appropriated 
by the local government. In the more remote regions farmers simply let a 
bull and cow loose in the ricefields to mate. In the village where I lived 
the mating of buffaloes often took the keepers by surprise and became a 
spectator sport for adults and children alike. 

The genetic selection process is further curtailed by that ritual stipulation 
requiring a spotted bull to be virginal when sacrificed. Notwithstanding 
the earlier remarks concerning the mating of white cows and spotted 
bulls, farmers and buffalo owners still claim that spotted buffaloes should 
not be naturally mated. This exclusion from the genetic pool has ensured 
that they remain both rare and consequently highly valued. Other bulls, 
but never spotted bulls, are castrated. This seems to be simply based on 
the individual preference of their owner although it is said that a castrated 
buffalo will grow larger and hence become more valuable (and see Coote 
1992:255). More generally all the farmers and government officials I 
spoke with reported that there is a reluctance to allow any high quality 
buffalo, possibly any bull at all, to mate naturally. It is believed that 
mating will sap the strength of the buffalo causing it to lose condition and 
to develop at a slower rate thus diminishing its value. Farmers apply this 
knowledge to spotted buffaloes as well and few farmers knew of any ritual 
prohibition against mating spotted buffaloes. 

Other farmers spoke of their fears that a quality bull may contact a 
disease from a cow during natural mating and this was a risk they weren't 
prepared to take. Some confessed that as owners of bulls they might be 
jealous if their buffalo mated with a cow and the calf was a better quality 



43 

than their own buffalo. Their resentment would be fuelled if no 
arrangement had been made to share the eventual proceeds from the 
sale of the calf in the market and if the owner of the cow also kept the 
calf. The effect of ada' prohibitions, coupled with these local beliefs and 
concerns, is to reduce artificially the number of quality bulls available for 
breeding.3  Some farmers living near Rantepao explained that one way to 
overcome these problems and restrictions was for a farmer to keep both a 
cow and a bull and to breed from them. This, they said, was too difficult 
to do in densely settled areas and was not common, but as I have 
discussed it is the practice in the more remote areas where large-scale 
production is practised. 

Buffalo cows calve at two yearly intervals producing one calf each 
parturition, although twins are sometimes born. A pregnancy lasts eleven 
months and Toraja heifers are considered ready for reproduction at about 
two to three years of age. Mortality rates of calves are low in Toraja 
compared to other regions in South Sulawesi and this is attributed to late 
weaning of calves which is prolonged for up to a year and to a deworming 
program provided freely to breeders by the Department of livestock 
services (Rojanasthien 1993:4; Bunyavejchewin and Chantalakhana 
1989). Normally a cow can calve about eleven times during her 
reproductive life (and see Rojanasthien 1993:4). Buffalo surveys suggest 
that pregnancy rates are lower for tethered animals like those in Toraja, 
compared to those buffaloes which wander more freely in herds 
(Winugroho and Situmorang 1989:186). This slow reproduction rate, 
coupled with the ritual requirement for a bull of pre-determined quality, is 
cited by many Toraja as one of the reasons why buffaloes are valued 
more highly and fetch higher prices in the market than pigs. Pigs, they 
say disdainfully, have large litters and are kept by most Toraja even in the 
more densely settled urban areas of Ma'kale and Rantepao. Cows are 
inevitably thinner and in much poorer condition than bulls but, according 
to available evidence, poor body condition does not preclude good 
reproductive performance (Winugroho and Situmorang 1986:188). 

Several farmers told me that when they purchased a cow, or were 
choosing a heifer to breed, they selected cows with downward curving 
horns (sokko mebal,) because these were known to be the best mothers 
and produced the most milk. Female breeding stock is constantly culled, 
in various ways, in favour of males. It is possible that farmers know that 
these shaped horns also accompany a suite of other preferred hereditary 
characteristics in their offspring. These downward curving horns are not 
valued in bulls. This perhaps explains the contention raised by Nooy- 

I heard tantalising snippets of information about a particular type of buffalo found in 
the north of Toraja which, although they were male, looked like a cow. The way such 
buffalo are bred would make an interesting study. 



Palm (1979:186) when she states that according to Toraja folk tales 
collected by early Dutch ethnologists buffaloes with downward curving 
horns bring wealth to poor owners. The buffaloes referred to in the tales 
must be cows. 

Most buffalo farmers I spoke with seem to have no scientific 
understanding of genetics, although a few younger livestock farmers who 
had some high school education do have a vague understanding of how a 
better quality buffalo might be bred selectively. Farmers maintain that 
there is no attempt to mate better quality buffaloes in anticipation of 
quality offspring. No record is kept of which buffalo sired a particular calf. 
The notion of pedigree is entirely alien to Toraja thought and farmers talk 
simply of luck or good fortune (dalle) if a highly valued buffalo calf is 
born. Given this lack of concern for the bull's role in breeding and the 
culling of the population of cows it becomes crucial for farmers to select 
the best quality cows for breeding. 

Prevailing folk knowledge favours what might be termed a Lamarkian 
view of breeding and my informants believe any buffalo can be nurtured 
in Toraja to become a valued high quality buffalo. Many times I was told 
variations of this statement: 

A buffalo from outside Toraja, if it stays in Toraja, becomes just like 
a local buffalo. Here they are fed carefully with the best grasses, 
hand watered and gain condition. Toraja know how to care for 
buffaloes, we know their value. Bugis don't know how to care for 
buffaloes. The faces of the other buffaloes will be a different shape 
and we can tell which is local and which comes from outside. Those 
from outside are never as expensive as local buffaloes. 

BUFFALOES AND RELATIONSHIPS OF POWER 

Some informants, those who kept only one or two buffaloes in areas close 
to Rantepao, were certain that when a cow was impregnated or calved 
the owner of the sire was not entitled to any payment, either in cash or 
kind. This suggests that traditionally the male role in conception was 
either unrecognised or considered of little consequence. It also points to 
another aspect of the current breeding and circulation of buffaloes. In the 
past, when large herds were owned only by the nobility, or by wealthy 
families, the question of paternity would have been of little concern since 
all were the property of the same people. 

Status distinctions based on the three tier ranking system, with some 
local variation, remain important in Toraja. This system was formerly 
tightly controlled by ada' and only men could marry below their ascribed 
rank. A mother's rank determined that of her children (see Bigalke 
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1981:17). Some of my informants from Londa in the Ke'te Kesu' district 
described their system as comprising: tana' bulaan the top noble rank, 
tana' bassi the lower nobles, tana' karurung the free people who were 
non-noble and below this majority, in pre-colonial times, were the tana' 
kua kua or kaunan the slaves or bondsmen.4  The bondsmen were of four 
types: hereditary bondsmen and debt servants who could not redeem 
themselves and were considered family mana', the kaunan bulawan, 
recent debt servants who had the right to redeem themselves called 
kaunan indan, people who had offered themselves to a noble, either in 
order to repay a debt or for protection, and who were also able to redeem 
themselves, the kaunan mengkaranduk, and finally the lowest category, 
bondsmen who were owned by bondsmen and who could be sold, the 
chicken shit slaves kaunan tai manuk (Bigalke 1981:85-6; Slamet-Velsink 
1995:155). 

According to Slamet-Velsink (1995:155) the "care of livestock was the 
task of the kaunan indan". These keepers of the buffaloes always 
received a portion of the meat after the sacrifice of one of their buffaloes 
in the funeral. This ada' prescription continues today and keepers or 
buffalo boys expect a share of meat during the funeral and in an 
innovation meat is also expected by the men who accompany a buyer to 
the buffalo market the source of most contemporary buffaloes as mana'. 
In the past buffalo keepers were sometimes recent debt servants and 
could be of noble or common rank. The term indan means to borrow or 
more broadly to lean against in the sense of to lend support.5  The 
temporary status of these slaves is signalled in their name. They were 
also free to pursue other work, or farm their own land, if their master did 
not need their services. Since they could also own the lowest category of 
slaves the kaunan tai manuk much of their work was no doubt passed on 
to these lower slaves. A quantity of buffaloes: ten or twenty, but perhaps 
as few as three, was the recognised form of redemption for bondsmen. 
These buffaloes were to be shared with their master, equally if the slave 
was a kaunan indan, or with two of every three going to the master if the 
slave was a kaunan mengkaranduk (Bigalke 1981:86; Nooy-Palm 
1979:47; Slamet Velsink 1995:155 citing Nobele 1926). 

Buffaloes were obtained for redemption by slaves either as payment for 
work or services, as a share of the offspring of cows in their care or from 
a process called dipa'pentoean which is still a recognised way to obtain 

Bigalke (1981:17-20) and Nooy-Palm (1979:43-57) have more detailed' descriptions of 
the ranking system, often termed a caste system. Bigalke (1983) analyses the trade in 
slaves from the highlands in the nineteenth century. Slamet-Velsink(1995:154-160) 
incorporates the work of Bigalke (1983) and Nobele (see Nobele 1926). 

van der Veen (1966:48 ln.19) glosses diindan in poetic high Toraja ritual verse as to 
lean against. 



buffaloes. Dipa'pentoean is an exchange which involves lending 
ricefields to a willing party in return for a negotiated number of buffaloes 
as sureties. The rice from the fields belongs to the lender of the buffaloes 
for the duration of the loan and is considered a special yield (bura). The 
fields do not change ownership and are still inheritable in a funeral, along 
with the outstanding buffalo debt, but the fields can only be redeemed 
when the borrowed buffaloes have been returned. In the local context it 
is part of that system of buffalo exchanges in return for goods and 
services. 

Large scale buffalo breeding for the market is now often being conducted 
by those people who always were entrusted with the care of herds of 
buffaloes, former hereditary slaves. This partly explains the dissonance 
in the reasons given for avoidance of natural mating between common 
buffalo farmers and my better educated, usually noble informants. The 
latter, even when they owned or bred buffaloes always spoke in terms of 
ada'or ritual requirements prohibiting natural mating of spotted buffaloes, 
the most valued and valuable buffaloes in which they inevitably have a 
vested interest, both economic and symbolic. On the contrary other 
buffalo farmers, those who were former slaves, were not aware of A/uk or 
ada' prohibitions and talked only in terms of buffaloes losing condition. 
They are also not averse to natural mating, even, as I have suggested of 
spotted buffaloes, since for them buffalo farming is their livelihood. It 
matters little to them if in strict ada' or ritual terms a spotted bull is not a 
virgin when they sell it. 

Slavery was officially abolished by the Dutch colonial Government in 1906 
(Nooy-Palm 1979:46). Those Toraja who had been hereditary slaves 
often continued to rely heavily on their former masters for continuing 
employment in the ricefields and as buffalo keepers. For this work they 
were paid a daily wage. Currently Toraja term former slaves "workers" 
and many continue to have close relationships with their former noble 
masters. They have designated roles in ceremonies so that rank 
distinctions are constantly reinforced and reproduced in the context of the 
village. Other former slaves or debt bondsmen are no longer bound by 
vestiges of moral obligation to the nobility. As Christians and citizens of a 
nation state they fear no retribution from transgressing either A/uk or ada'. 
They can conduct their business for their own benefit, not that of their 
masters. 

Not all buffaloes were tended by slaves or workers and many high ranking 
Toraja men recall their days as buffalo boys with a sense of nostalgia. 
Caring for buffaloes was, and is, a privilege not an onerous task. There is 
a sense of pride in ownership of a fine buffalo or in being given the 
responsibility of raising what is valuable mana'. Caring for buffaloes 
enhances one's reputation and well-being and is an important step to 
maturity (see also Hollan and Wellenkamp 1996:50-56). 
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As I have already detailed, in response to changing ways of farming 
buffaloes and to exchanging them in the market, new egalitarian methods 
of sharing the proceeds of the breeding of buffaloes have been 
formulated. Informants repeatedly told me of how divisions were arrived 
at in the past: 

Before people [slaves] raised other people's [nobles/wealthy people] 
buffaloes. They gave a female to a keeper and after there were four 
calves the owner got three and the keeper one. 

GOVERNMENT INVOLVEMENT IN THE BUFFALO COMPLEX 

Appadurai (1986) comments that: 

...rapid changes in consumption, if not inspired and regulated by those in power, 
are likely to appear threatening to them (Appadurai 1986:28). 

In Toraja State regulation of the consumption of buffaloes was instigated 
by the Dutch colonial administration which attempted to curtail the 
numbers of buffaloes sacrificed in funeral ceremonies. Their efforts were 
continued by successive local administrations but with little effect. In the 
early 1960s, before the current efflorescence of ceremonial activity, the 
local government came under considerable pressure to curtail buffalo 
slaughter in funerals. This was usually couched in terms of a 
modernising and paternalistic rhetoric. Expenditure on sacrificial 
buffaloes was seen as a waste of resources which could be better spent 
by families on education and modern amenities (and see Volkman 
1985:191-196). 

This pressure came from other ethnic groups in South Sulawesi and from 
local members of the nobility who believed they still had the responsibility, 
what could be called noblesse oblige, to protect the common people, the 
little people as they call the lower ranks. In the high Toraja language this 
is termed untarek undo plo (to assist/to aid people) and is said to be at the 
very heart of what it means to be noble. As a moral imperative it remains 
vital to the role of all ada' leaders and especially of the to paregngne' (the 
highest rank of noble ada' leaders from the special Tongkonan Layuk). 
The local Kabupaten government is composed predominantly of nobility 
and something of this attitude colours their dealings in the modern 
political context.6  

6 Crystal (1974) has provided a modern analysis of this retention of traditional power 
transposed to a modern political context. 



Coupled with this traditional moral imperative was also a concern on the 
part of the nobles to retain control over the meaning of buffalo sacrifice, a 
meaning which had already been contested by the Christian Church. 
This concern is evident in an emphasis on their perceived pre-eminent 
right to sacrifice most buffaloes according to Aluk to Dolo and to 
down-play, to distance themselves, from any notion that this had anything 
to do with, what they see as, the vulgar status exhibitions of ostentatious 
funerals being mounted by common rank Toraja and even by former 
slaves. 

This complex interplay was evident in a long conversation I had with Pak 
Salurapa', a leader of one of the major Tongkonan in north Toraja. He 
had been a member of the local government which had initiated a law in 
1963 specifying that no more than twenty four buffaloes could be 
sacrificed at any funeral ceremony. He elaborated: 

Twenty four buffaloes, this was the maximum number of buffaloes, it 
was enough People should have money so their children could go 
to school. They also needed other goods now and for this you have 
to pay money. Formerly, in ancient times you didn't need soap or 
clothes [store bought clothes] so you could afford to sacrifice 
buffaloes. My grandfather sacrificed four hundred buffaloes. But 
nowadays people must work to get money. 

This law was rescinded in 1969. A groundswell of local opinion 
persuaded the government to introduce more palatable measures in the 
form of taxes, at funerals, in their quest to encourage the Toraja to spend 
their money more rationally. Pak Salurapa' explained these sentiments: 

People said: they are our buffaloes not the government's buffaloes. 
We have become richer and we want to sacrifice more - so then the 
taxes. It now becomes the symbol of status - you want to be 
recognised. This is important everywhere. You want to be 
someone. 

After 1969 then, the way was opened for farmers to increase their stocks 
of buffaloes in order to meet a gradual but growing demand. Currently 
the taxes remain but the government has also increased its participation 
in this activity in ways that would not have been foreseen in the early 
1960s. The head and the officers of the Agricultural Department 
(Pertanian Sip/f) are well aware of the devastating effects an introduced 
disease could have on the economy of the region and on the livelihoods 
of individual farmers. The Department implements an extensive 
vaccination program for buffaloes against haemorrhagic septicaemia and 
foot-and-mouth disease. Farmers are required to pay for these 
immunisations and are offered antibiotic and vitamin injections intended 
to prevent existing infections and promote the health of buffaloes. An 
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education program has been implemented which is aimed at local farmers 
and traders who are importing foreign buffaloes and pigs, into Toraja. 
The purpose of the program is to ensure that those people involved in the 
breeding and trading of livestock in Toraja are familiar with the recognition 
of signs of disease in livestock and aware of the need for inoculations. 

In response to the increasing import of both buffaloes and pigs into Toraja 
to meet the local demand for rambu tuka' and rambu solo' ritual, several 
additional steps have been taken by the Agricultural Department to 
prevent the outbreak of an introduced livestock disease. These 
measures require the cooperation of other Kabupaten authorities, local 
police forces and the military division of ABRI which is conveniently 
stationed in Rantepao on the main road to Ma'kale and Ujung Pandang 
the capital of South Sulawesi. All imported buffaloes are compelled to be 
inoculated in their regions of origin against haemorrhagic septicaemia and 
foot-and-mouth disease. A letter stating that these inoculations have 
been carried out is then issued. Buyers often ask to see such a letter 
before purchasing a buffalo. There are only two major roads suitable for 
trucks leading into Toraja, one from the south from Ujung Pandang and 
Pare Pare through Enrekang the other from the east through Palopo. 
Vehicles coming from buffalo producing areas like Mamasa, Bone, 
Singkang or elsewhere in Sulawesi or other Indonesian islands must still 
enter Toraja via one of these two routes. Toraja's often touted isolation 
works greatly to its advantage in these measures to control the flow of 
livestock. There are many checkpoints on all roads in Sulawesi where 
vehicles are required to pay various local taxes according to the goods 
being transported. I was told by one regular trader that there are thirty 
such checkpoints between Mamasa in West Toraja and Sa'dan Toraja. 

When a truck carrying livestock reaches the Kabupaten of Toraja proof of 
inoculation of the cargo of livestock must be presented at the Toraja 
checkpoint. As a further precaution the Agricultural Department employs 
four men, who are re-enforced by four armed soldiers and local police 
officers, who patrol arrivals of buffaloes at Bolu market each week. 
Farmers and traders are required to show their inoculation certificates 
and if these are not forthcoming then injections will be performed at the 
market. In this way local farmers or traders, who may have walked a 
buffalo along little known mountain passes and so avoided the main 
checkpoints on vehicle routes, are still policed for their certificates. Other 
well traversed walking paths through the mountains are equipped with 
checkpoints. Between Mamasa and the Saluputti district of Toraja 
centring on Rembon market, where a small number of buffaloes are sold 
each week, there are reputed to be six checkpoints. 

In the event that a pig or buffalo dies or becomes ill in a truck on the way 
to Toraja traders know that they are required to take the following 
measures: in the case of pigs the diseased animal must be slaughtered 



immediately it is discovered although its meat can be sold and the 
remaining pigs brought into Toraja, in the case of buffaloes all animals 
must be returned to their point of origin. 

Inoculation programs, which some old farmers believed had been initiated 
in Dutch colonial times, have been very successful. A recent study 
conducted in Toraja by the Food and Agricultural Organisation (FAO) of 
the United Nations (Rojanasthien 1993) found that locally bred buffaloes 
were healthy and that only rare cases of the bovine diseases of 
haemorrhagic septicaemia and trypanosomiasis were reported in the 
previous five years in the district. Toraja buffaloes are free from 
brucellosis and only mild infestations of internal parasites have been 
diagnosed. 

Inoculation programs are either offered en masse to farmers or individual 
farmers may request treatment for their buffaloes. Notification of an 
impending visit of veterinary officers of the Agricultural Department is 
circulated by letter to the local Kepala Desa (village head) who then 
notifies farmers in his district. If mass immunisation is to be carried out 
an open space is allocated and a bamboo stock run erected so that 
buffaloes can be injected in a safe and orderly way. Bulls, cows and 
calves are required to be inoculated. Farmers who request individual 
attention are visited by the officers and treatment is given at their village. 

This government intervention is approved by all the farmers and traders 
with whom I spoke. All were aware that the costs, which range from 
Rp10,000 for a vitamin injection to up to Rp50,000 for the course of 
inoculations, are a small price to pay to ensure the health and condition of 
buffaloes. It was self-evident too that these costs would easily be 
recovered in the market if current prices prevailed. No one wishes to see 
an introduced disease devastate such a crucial and lucrative industry. 
The Toraja, Bugis and Makassarese alike are all willing to comply with 
government regulations in order to continue their businesses. Farmers 
whose stock had been cured by modern treatments and injections were 
also advocates of the technology. Villagers still consult traditional herbal 
specialists when their buffaloes fall ill and a faith in the efficacy of time-
honoured methods of treatment has not been abandoned. 

There is no fully qualified veterinarian in Toraja. The Agricultural 
Department of the Kabupaten government employs several veterinary 
officers with qualifications from Agricultural Colleges who are able to 
perform routine injections and assist in the every-day care of livestock, as 
well as to inform farmers of new developments in animal husbandry. I 
accompanied two of these men on one of their regular rounds to remote 
buffalo farming areas in the south of Toraja on the border of Enrekang. 
On this particular day we were accompanied by the Kepala Lurah (the 
district head) who had sent out a letter the previous week to various 
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village heads informing them of the visit. As we came upon isolated 
houses and settlements the officers shouted out who they were. News of 
our arrival spread quickly no doubt spread by fast running children. The 
results on this day were disappointing. It seemed that the letter from the 
Kepala Desa to the village heads had reached the area too late. Very few 
farmers had been aware of the visit and their buffaloes were still at large 
in the forested areas. Only two buffaloes were injected with antibiotics on 
this day. However I was assured that this was not atypical when the 
veterinary officers visited these remote buffalo breeding areas. 

Despite these successful programs which rely on modern medical 
technology most Toraja attribute the health and general superior condition 
of local buffaloes to their pampered existence. The quality care and 
special affinity Toraja keepers have with their charges has become an 
identity marker. Owners of buffaloes and buffalo keepers often comment 
on how much better the Toraja are at breeding and caring for them 
compared to Bugis in the lowlands. 

THE ARTIFICIAL INSEMINATION PROJECT 

The highly valued spotted buffalo is prohibited from export from the 
Kabupaten, a measure designed partly to ensure that its breeding 
remains in control of the Toraja. As I have described it is required, 
according to ada', to be virginal when sacrificed in ritual. Although there 
appears to be some contravention of this custom, in general these bulls 
are never allowed to be freed to mate although their virginal state must be 
accepted on trust when sales are negotiated and when lent in a funeral.7  
As calves they fetch such a high price that they are often bought by noble 
or wealthy Toraja who intend them for a funeral without ever returning 
them to the market. Since it is these people who are most concerned that 
ada' is adhered to and whose status and standing in the society is 
dependent on ada', it seems certain that the majority of spotted bulls are 
not mated. Compliance with this ritual stipulation has ensured their rarity 
and increased their value since the reproduction of the spotted buffalo is 
entirely random. 

In 1992 the Kabupaten government held fears that because of the 
increased demand for these most valued bulls in funeral ceremonies that 
they were becoming an endangered species. In 1991 a pilot program of 
artificial insemination was initiated. For this purpose two spotted bulls 
were freighted to Lembang near Bandung, central Java. Frozen semen 

An Australian friend commented that it would be easy to identify a virginal buffalo from 
the frustrated look in his eye. 
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from the bulls was then returned to Toraja and inseminated into two 
hundred and ninety three buffalo cows. In the following two years over 
forty calves were born and of these eleven were spotted. During 1994 
the experiment was repeated. Since then the program has proceeded 
apace. Officially the Agricultural Department claims that over three 
hundred cows have been inseminated: half of the inseminations resulted 
in pregnancy; ten of pregnancies were aborted or the calf was stillborn. 
Of the live births twenty calves have been spotted. The program is free of 
charge to farmers because it is still experimental but there were plans to 
introduce a fee from 1997. 

Currently cows are inseminated with frozen semen from two types of 
bulls. Those spotted bulls especially exported to Java or alternatively with 
semen from a breed of Korean buffalo called Murra. This breed is black 
with long hair and is said to produce abundant milk. The tubes of semen 
are randomly injected into the cows. Neither the veterinary officers nor 
the farmers know until after the insemination has been carried out which 
type of semen has been used on a particular cow. The progress and 
outcome of each operation and pregnancy is being monitored and 
programs are being carried out in many regions of Toraja including 
Saluputti, Mengkendek, Ma'kale, Tallung Lipu and La'bo'. In La'bo' alone 
a veterinary officer told me he had inseminated two hundred buffalo cows 
with a fifty percent pregnancy rate. If he is correct then there is perhaps a 
discrepancy with the official figures and many more cows have been 
impregnated by artificial insemination. 

Some cows are inseminated several times before a successful pregnancy 
results. Others who have had one successful pregnancy resulting from 
the program are being inseminated a second time. The veterinary 
officers who perform the inseminations travel by motorbike to the various 
regions and complete the journey to remote hamlets on foot. Their 
equipment is simple: long rubber gloves, a thermos flask to keep the 
syringes of semen at the required temperature, long needles to inject the 
syringes and a roll of toilet paper, no doubt the brand which boasts its 
multiple uses, used to clean the needles after use. In La'bo' a small shed 
is used so that the cow can be tethered to a post while the process is 
performed. 
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Farmers involved in the program are engaged in both large and small 
scale buffalo breeding. All those I spoke with are enthusiastic about 
artificial insemination because, as I have explained, natural breeding is 
always fraught with problems. The use of technology does not perturb 
them. As one farmer who had just had the process performed on his cow 
explained: 

Of course I am happy to have the injection. It costs nothing, and 
only takes a little time - my chances of getting a good quality calf are 
high. I can make a lot of profit because The Toraja like spotted 
buffaloes and I don't have to share the profit. 

In 1993, at the request of the Kabupaten government of Tana Toraja, the 
Food and Agricultural Organisation of the United Nations (FAO) sent an 
investigator to Toraja to report on the feasibility of developing a research 
institute. 

Primarily the plan is designed so that the production of semen can occur 
in Toraja rather than having to be air freighted frozen from Java as is the 
current practice. The report for the FAQ was favourable and a detailed 
project proposal to the FAQ was being prepared during the time of my 
fieldwork in Toraja. When I left Toraja the outcome of this proposal had 
not been determined and in 1996 it had still to be realised. The proposal 
itself was instigated by the Bupati of Tana Toraja Dr TR Andi Lolo whose 
term in this office concluded in December 1994 (see Andi Lola 1993). 

The proposal developed by the Kabupaten government (Pemerintah 
Kabupaten Dati 11 Tana Toraja 1994) expresses concern that the spotted 
buffalo is threatened with extinction and advocates scientifically based 
genetic engineering to rectify this situation. The need to continue to 
provide authentic funeral ceremonies for the tourist industry, complete 
with the sacrifice of the most valuable spotted buffaloes, is also cited as a 
major aim of the project. This highlights the way tourism is used as a 
shield to protect what the proposal refers to as "Toraja culture". The 
proposed project also aims to develop an agro industry based on the 
production of high quality Toraja buffaloes. The intended outcomes are 
laudable. There will be an expected increase in income for livestock 
farmers, presumably those living in the vicinity of the institute who will be 
offered artificial insemination for their cows. Cross-sector development 
will result, in the initial stages as infrastructure is put in place and building 
commences, and later as employees are engaged to work at the research 
facility. 

If the proposal is acted upon it will have a far reaching impact on the 
buffalo complex as it now operates. The report (Rojanasthien 1993) 
suggests that ten to twenty spotted cows should be herded with one or 
two spotted bulls so that natural mating can occur. A pedigree of each 
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calf should be recorded. Natural mating should be supplemented with 
artificial insemination which can be offered to breeders in the vicinity of 
the institute free of charge. The report also recommends that attempts be 
made to persuade owners of spotted bulls to charge a price for allowing 
their bulls to service cows so that the population of spotted buffaloes can 
increase naturally. 

News of these proposals, and information about the experiments in 
artificial insemination were widely known and were often commented on 
by buffalo breeders I spoke with at the market. Some thought it sounded 
like a good plan, there would be more high quality buffaloes available so 
more people would share in the wealth flowing from buffalo ownership. 
Others mentioned that more people would be able to sacrifice buffaloes if 
the price of buffaloes was lowered as a result of increased supply. 
Among many nobles and other wealthy Toraja the project was not so 
welcome. 

Because of my own interest in buffaloes there were rumours that I was a 
veterinarian who had an interest in this organised breeding program. I 
was occasionally confronted with people arguing that such attempts 
would disturb the balance of natural breeding and de-value the spotted 
buffaloes if the market were flooded at some future date. Others scoffed 
that artificial breeding of buffaloes would never be successful and that the 
inconclusive results already obtained from the attempts at artificial 
insemination demonstrated this. Few people are aware of the current 
magnitude of the artificial insemination project or that the introduction of 
the alien Korean breed into the local genetic stock will irretrievably alter, 
possibly destroy, the traditional hierarchy of qualitative value based on 
hide markings and horn shape and size. 
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CONCLUSION 

The proposal highlights a further dimension of the buffalo complex. 
Buffaloes are central symbols and a versatile form of mana' in Toraja. 
Power struggles over their possession, their meaning, their breeding, and 
their circulation and distribution have been waged at least as long as 
Toraja life has been documented. At different times this has involved the 
Dutch colonial government, the Christian church, the Indonesian 
government, other ethnic groups in South Sulawesi and various groups of 
Toraja. The symbolic power struggle continues today as Toraja of all 
ranks, but especially former slaves, are now involved in this struggle over 
the disposition of the buffalo complex, over control of buffaloes both as 
symbolic objects and as material objects of economic and symbolic 
wealth and capital. 

The role the agricultural department, at the instigation of the former 
Bupati, himself a puang (a noble from the southern region), is playing in 
the artificial insemination program highlights the complexity of the ways 
the nobility interpret the current situation in Toraja. Some nobility, those 
not involved in government, see their status and power threatened by 
their loss of control over the production and circulation of buffaloes. 
However, other nobles in government have at their disposal novel ways to 
continue to exercise control over the buffalo complex. The intention of 
the government is to increase deliberately the available pool of spotted 
buffaloes because demand is so high and is expected to remain so. 
Officials do not expect the price to decrease. If it does, more people, 
those termed "the little people", will be able to cut (lnd potong) buffalo if 
there are more available. 

The artificial insemination program will result in a new variety of buffaloes. 
By introducing a new breed of black long haired buffalo, which are larger 
than local buffaloes but have smaller horns, and crossing them with local 
Toraja gene stock, traditional conceptions of buffalo quality will be altered. 
According to farmers these will be released onto the market in around 
seven or eight years time when the mature buffaloes are in peak 
condition and will fetch their highest prices. How they will slot into the 
existing traditional scheme of value based on recognised attributes 
remains to be seen. The veterinary officers likened it to the introduction 
of new breeds of pigs which has occurred in the past. As Johannes 
explained: 

People never like anything new. When new pig breeds from 
England (babi Inggris) were brought into Toraja they were so skinny 
and white that at first people didn't like them and their price was low. 
But then it went up. 
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Johannes is from Mamasa where the power plays surrounding the buffalo 
complex are less intense than they are in Sa'dan Toraja. For him it was 
not the fit into the symbolic order which was important but the market 
value measured in price. 

As I have indicated imported buffaloes from Bugis areas of South 
Sulawesi are never considered of equal quality to those of Toraja origin. 
This is not true of all imported Buffaloes. In November 1994 a shipment 
of large buffaloes from Kupang, West Timor arrived in Toraja, One 
wealthy puang who is a Kepala Desa (village head) and successful farmer 
had bought one of these buffaloes. In June 1996 it weighed over one ton 
and he had already been offered Rp12 million (A$7,000 ) for it, although 
he was not ready to sell. Its horns were huge and had to be measured in 
metres because they exceeded any of the traditional arm measures. 
Again this shows how the nobility is able to tolerate innovation in the 
buffalo complex and turn it to their advantage. Like the case of the 
introduced pigs it also illustrates again a transformation in the reckoning 
of value that I will explore further. Market value measured in price has 
become the significant indicator of value when symbolic attributes of 
quality resulting from generations of in-breeding of buffaloes are absent. 
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BUFFALOES AS VALUABLES. 

INTRODUCTION 

Buffaloes in Toraja occupy simultaneously a unique place in mundane 
everyday thought and practice and in a sacred and symbolic dimension. 
They are in this world but not of it. As mana' they are things beyond 
instrumental value and what economism would identify as use value and 
exchange value. As they always have done, buffaloes continue to 
generate wealth, power and prosperity, albeit in an altered modern 
context. Buffaloes link all the past and present generations of Toraja 
when, after sacrifice, their spirits return with the dead to the Afterworld. 
Live buffalo exchange between kin and neighbours during the funeral also 
connects the living, the dead and those yet to be born in a chain of loans 
which Toraja are morally obliged to repay. This local evaluation has now 
come to partially embody an economic evaluation. A value increasingly 
deriving from their production in the mundane world and not just from 
their Upperworld origins and their destruction through sacrifice. This new 
evaluation is contentious making buffaloes ambiguous commodities when 
exchanged in the market. I want to leave economic value aside for the 
moment and in this chapter I will explore those other pre-eminent values. 

In order to make my case it will be necessary to separate local 
conceptions of value from analytical frameworks which would privilege the 
economic. I need to also explain to the reader a further aspect of my 
fieldwork. In my field research in Toraja I chose not to seek out 
information from ritual specialists of A/uk to Dolo. Partly because this 
would have been traversing ground already covered by other 
anthropologists, but also because such authorised knowledge is now 
known by only a small number of such specialists and a few adherents. It 
is not the common social reality in the areas where I conducted fieldwork. 

61-11 
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My informants either did not know various aspects of A/uk to Dolo which 
could have informed my work or else when I talked with groups of people 
there would be a general discussion among themselves about how to 
explain certain notions pertaining to the old ways. My argument also 
relies on some speculative, although historically supported, discussion of 
the links between the nobilitys control of buffaloes, ricefields and people. 
Fundamental to this analysis is a discussion of the origin stories the 
Toraja tell of themselves, stories which find echoes throughout 
A ust ronesia. 

BUFFALOES: BEYOND ECONOMIC VALUE 

In my analysis of value in Toraja I have reluctantly used the concept of 
production in relation to buffaloes when they are being bred with the initial 
intention of exchanging them in the market. To analyse value and 
Tongkonan mana' using the theoretical framework of either classical or 
political economics distorts the local reality by the imposition of 
inappropriate and conceptually limiting terms and concepts. Buffaloes in 
market exchange are always ambiguous commodities precisely because 
their value is always more than economic. They were never originally 
intended to be subject to the modern market principle of profit. In 
locational terms their value should not lie in their production but in their 
destruction, not in their mundane use value but in symbolic exchange. In 
relational terms their value is conditional on their ability to embody all that 
the Toraja consider good and to demonstrate, both materially and ideally, 
a morality legitimated in the cosmology. 

As mana' they exist in nature as it were, and are culturally coded as 
valuables. Baudrillard (1993a) has described this as a value formation 
akin to what I have termed yield, where: 

• . .nothing is produced, strictly speaking: everything is deduced, from the grace 
(God) or beneficence (nature) of an agency which releases or withholds its riches. 
Value emanates from the reign of divine or natural qualities (Baudrillard 1 993(a):9 
italics in original). 

These ideas are not new in anthropological thought (see Richman 
1990:192; Sahlins 1976) and their application is not confined to archaic or 
pre-capitalist societies of the past. It continues to have relevance in 
contemporary societies like Toraja that are fully articulated with the 
monetary global economy. 



Bourdieu (1990) reiterates this theme when he describes how an 'archaic' 
economy must disguise its objective economic reality so that: 

The idolatry of nature which makes it impossible to think of nature as raw material 
and, consequently, to see human activity as labour, that is, as mans struggle 
against nature, combines with the systematic emphasis on the symbolic aspect of 
the acts and relations of production to prevent the economy from being grasped as 
an economy, that is, as a system governed by the laws of interested calculation, 
competition or exploitation (Bourdieu 1990:113). 

A Marxist analysis that would search for a mode of production, and forces 
and relations of production, would also lose not only the intense personal 
and emotional investment and pride of the farmer and his buffalo, but also 
the crucial symbolic and sacred elements which infuse the buffalo 
complex in Toraja. Both Baudrillard and Bourdieu in discussing those 
archaic, pre-capitalist, economies of Marx find an analysis based on 
orthodox political economic concepts erroneous. Although referring 
specifically to his Algerian fieldwork data, Bourdieu recognises that in 
peasant societies generally the concept of labour in its accepted Western 
sense is inappropriate to describe the activities of farmers. Rather, their 
work is intricately bound up with wider cultural aspects involving ritual and 
a symbolic dimension. He argues that peasants have an "enchanted 
relationship with the land ... the peasant does not, strictly work, he 'takes 
pains' (Bourdieu 1990:116). Peasants, he claims, are unable themselves 
to recognise their work as labour. Coville (1988) too, argues that 
Bourdieu's theoretical insight applies to Toraja and that Toraja rice 
farmers conceptualise their relationship to rice in a way that cannot be 
conceived of as labour. She writes: 

Toraja take care of their rice in a way that does not distinguish between ritual and 
practical activity. Humans are custodians or stewards of rice--a resource of divine 
origin. In caring for' rice, they are nurturing a fragile grain whose vitality comes 
from a nonhuman source (Coville 1988:111). 

Bourdieu's analysis applies equally to buffalo farmers in Toraja. Their 
comments about their methods of work and their relationships with 
buffaloes bear this out. The care of mana' is a privilege for Toraja 
conferring some of the power of mana' to the carers. Farmers readily 
acknowledge that time and hard work is invested in caring for buffaloes 
but it is a labour of love. The reiteration of farmers that dalle' (luck or 
good fortune), which incorporates a notion of prosperity resulting from 
that good fortune, is the main component to ensuring success bears this 
out. Their labour is not based on the social relations of exploitation on 
the factory floor nor are they alienated from their product. The playing out 
of the buffalo complex in the everyday and in the Otherworld of spirits and 
deified ancestors, performed through the daily routine care of buffaloes 
and the periodic ritual reinforcement of the continued sacred nature of 
buffaloes as mana', ensures their efficacy in both dimensions. 
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In other areas of Asia where wet rice is produced buffaloes, usually cows, 
are used in four stages of rice cultivation: ploughing, puddling, levelling, 
and threshing. Pairs of buffaloes are often used for ploughing and 
levelling and in groups from two to eight for puddling and threshing (see 
Siriweera 1989:49; Starkey 1989:284). This intensive input is necessary 
to ensure optimum seedbed conditions to allow the seedlings to be 
successfully transplanted from the seedbed nursery, a small segment of 
the ricefield, to the larger fields. It also aids later growth by controlling 
weeds and reducing infiltration (Willatt & Tranggono 1989:272-3). My 
informants all agreed that in the past buffaloes were used to work in the 
ricefields. Illustrations on old locally printed maa'cloth which I have seen 
displayed in various ceremonies depict stick-like human figures driving a 
buffalo yoked to a wooden plough. In ritual verses collected and 
translated by van der Veen and Tammu there are references to buffaloes 
working in the ricefields (for example van der Veen 1965:135-137, 
1966:52). Nooy-Palm (1979:191; 1986:87) writes that she occasionally 
saw a buffalo used as a draught animal in her 1950 field trip but observed 
this more frequently in 1966 and again in 1969 (she gives no reason for 
this change). Nooy-Palm (1986) states: 

In 1949 it was reported that such draught animals came from the Buginese, for our 
buffaloes don't work. With the exception of precious specimens, however, the 
buffaloes do work. Usually cows are harnessed to the plough or harrow. (Nooy-
Palm 1986:87). 

I observed one bull, which was not local, yoked to a wooden plough 
preparing a field on the outskirts of Rantepao during my time in Toraja 
and I too was told repeatedly that buffaloes did no work. Currently the 
preferred method of ploughing the soil in the ricefields is with a hand 
driven machine which is operated by a single individual and hired out to 
landowners by wealthy entrepreneurs. I sometimes saw young men with 
flat paddles called petibak puddling the soil in conjunction with the 
mechanical plough (see also Nooy-Palm 1986:89). Whatever occurred in 
the past local Toraja buffaloes are now considered too valuable and far 
too expensive to be used as work animals. Their only use is for sacrifice 
and symbolic exchange. 

HISTORICAL EVIDENCE FOR POWER RELATIONSHIPS IN THE BUFFALO 
COMPLEX 

Archaeological and historical evidence points to how control over the 
buffalo complex was concomitant with the increasing hierarchisation of 
Toraja society and the hegemony of the nobility. Archaeologists have 
speculated that the cultivation of wet rice in Southeast Asia may have 
been dependent on water buffaloes to prepare the irrigated fields. 
Bellwood (1985:244-5) posits that wet rice cultivation is largely associated 
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today with dense populations and what he terms the "iron-buffalo 
complex". Groves (1995) supports this contention when he states: 

Water-buffalo are so closely associated with wet rice cultivation that it is difficult to 
see how an efficient wet rice (sawah) economy could function without them. Their 
broad splaying hooves spread their weight out in swampy ground and they plod 
through the soft ricefields without sinking in as cattle would, hauling ploughs behind 
them and at the same time puddling the soil. If they need to spend long hours 
soaking in ponds and streams, that is a small price to pay for their services 
(Groves 1995:152). 

Bellwood (1985:234-235) has described the evidence for rice cultivation 
in Sulawesi and dates the earliest rice remains from south west Sulawesi 
at the 5th century. In Toraja both wet and dry rice are cultivated. Dry rice 
would appear to be the earliest form of rice grown in the highlands on 
fields where the stubble is burnt after harvest (and see Coville 1988:343 
fn.2). Iron technology would have enabled jungle to be cleared more 
effectively providing land for both swidden cultivation of dry rice and 
cassava. The laying out of terraced, and usually seasonally, rain fed 
fields on the mountain sides of Toraja would also have been 
accomplished more swiftly with iron tools and a large labour force (see 
Slamet-Velsink 1995:115, 153, 241). 

Wet rice cultivation in already irrigated river valleys can be undertaken 
using wooden and bamboo tools (Slamet-Velsink 1995:115), but the 
preparation and seasonal maintenance of wet ricefields (uma) requires 
extensive labour input and certainly would have been aided by herds of 
water buffaloes to plough the fields. Alternatively a large labour force 
could undertake much the same work.1  Kotilainen (1992:75) describes 
how wet rice cultivation in the regions to the west of Toraja only occurred 
at the end of the 19th century. She goes on to explain how the Dutch 
missionary Kruyt, who travelled through central Sulawesi in the late 19th 
century, believed that wet rice cultivation and the existence of a 
hierarchical social structure controlled by nobles were associated. 

1 Use of buffaloes is not strictly necessary for wet-rice cultivation if there is sufficient 
human labour. For example there are reports from Kalimantan of areas under 
intensive wet rice cultivation where there was no ploughing of ricefields at all. 
Buffaloes were used to trample and soften the soil and then human labour was used 
to complete the task of soil preparation (Slamet-Velsink 1995:111-112). 
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Kotilainen (1992) writes, referring to Kruyt: 

He continued to speculate that these people might have brought water buffaloes 
with them as well. There seemed to be a close link between sawah agriculture and 
the noble. The cultivation of sawah fields largely depended on water buffaloes, 
which made the ground loose. The nobles owned most of the buffaloes, and 
although commoners might have some animals, only the noble families possessed 
large herds. Everywhere people appeared to have the idea that the ricefields 
would not flourish if people resisted the noble, chief, or ruler. Their supremacy was 
legitimated by religious and cosmological premises, in other words, the hierarchy 
was founded on religion (Kotilainen 1992:75). 

These early speculations of Kruyt are corroborated by Macknight (1983). 
Macknight discerns a major change in political power in South Sulawesi 
around the 13th century. Then states, where power was based on land 
ownership and control of agricultural production, replaced those which 
had been based on control of maritime trade and resources. An increase 
in population in the hinterland, the concentration of small agricultural 
communities, and an intensification of agricultural production as opposed 
to swidden cultivation and hunting and gathering, appear to have marked 
this transformation. Macknight argues that it was possibly wet rice 
cultivation, both rain-fed and irrigated, that was developing in this period 
between the 14th to the 16th centuries. Macknight (1983) speculates: 

There were, no doubt, well-developed ideas of status in the society, along the lines 
of other Austronesian-speaking groups, and those with high status (or acquiring 
high status) were able to control and encourage surplus food production. Control 
was not just a matter of obtaining a portion of the crop; it also involved some 
direction over the whole process of production not only in practical matters, but 
perhaps even more significantly, in seeing to it that the necessary ritual was 
observed. A corollary of this control and encouragement was power over the men 
concerned for military purposes. It is important to note the interaction of several 
factors: population, geography, the technology of food production, social status, 
religious function, and military power (Macknight 1983:99-1 00). 

The evidence Macknight cites is from the lowland areas of South 
Sulawesi. However, if he is correct, it would be likely that similar changes 
occurred in highland Toraja at, or soon after, this time. These 
transformations probably accompanied, or were made possible by, the 
more widespread use of iron technology and a hierarchised society with a 
large population of slaves or indentured labour. This power to control the 
cultivation and distribution of the major food crop was vested in high 
ranking nobility. Power was legitimated and reinforced by origin stories 
tracing the descendants of the highest nobles, those with white blood, to 
Upperworld beings, the to Manurun, who brought water buffaloes, 
knowledge of wet rice cultivation, and other valuables which became 
mana', to earth with them. 



The association of origin stories, and of specific individual origins, with 
iron technology is described in funeral chants referring to the burial of the 
placenta beside the Tongkonan: 

A hole was then in heaven dug, 
The ground with an iron spade was turned 
And then his cord was therin placed, 
His afterbirth was in it laid 

(van der Veen 1966:20 lines14-15) 

Andaya (1984:24) and Pelras (1994:142) corroborate the technological 
and possibly far reaching cultural transformations in South Sulawesi by 
citing the epic Bugis poem / La Gal/go. This poem describes the descent 
to earth of the To (Bugis and Toraja) Tu (Makassar) Manurung (Bugis and 
Makassar) Manurun (Toraja). It also seems to allude to far reaching 
social transformations. The elements of the narrative are the same in the 
Bugis, Makassarese and Toraja versions, although the Makassarese are 
not familiar with the poem itself (Reid 1983:121). / La Galigo gives an 
account of how the deities of the Upperworld, in order to prevent chaos 
on earth caused by warring groups, allow one of their number to settle on 
earth and restore order. Andaya is somewhat sceptical of the accuracy of 
the dating that would confirm the arrival of the Upperworid ruler at around 
the 14th century. 

Andaya (1984) states: 

Whereas court traditions relegate the entire period preceding the advent of the 
ToiTumanurung to an unspecified past, they readily date the coming of the 
ToiTumanurung to about the beginning of the 14th century by using the 
questionable method of counting reign years and calculating backwards in time 
(Andaya 1984:24). 

While his scepticism is warranted it is nevertheless plausible that the 
events described in myth relate to real changes occurring at this time and 
confer sacred authority to a new dominant group. The dating of the oral 
historical evidence to the 14th century would seem to support the 
archaeological evidence and speculations (see Macknight 1983:97-8; 
Reid 1983(a):117 and also Atkinson 1987; McKinley 1979). These 
indigenous transformations in Sulawesi were occurring concurrently with 
increased contacts and trade links with the rest of Asia which also played 
a part in further transforming local power structures (Bellwood 1985:141; 
MacKnight 1983:97). 

My older informants recollected that in the past nobles controlled the 
breeding and the distribution of buffaloes. They described how it was not 
unusual for nobles and other rich people to have large herds of buffaloes, 
bulls, cows and calves, comprising ten or twenty, even fifty head. Such 
large herds are celebrated in ritual verse (see van der Veen 1966:52-55). 
These herds could be supplemented in the frequent skirmishes between 
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Tongkonan when hostages could be ransomed for buffaloes (Bigalke 
1981:81). Control of the buffalo complex was structured both in funerals 
and in other exchanges by ada' and by the sacred and symbolic 
requirements of A/uk to Dolo. In Bourdieu's terms nobles exercised both 
a symbolic and an economic domination over the function and the 
meaning of the buffalo complex. Bourdieu (1982) defines the terms 
symbolic domination and symbolic violence in the following way: 

Any symbolic domination presupposes on the part of those who are subjected to it 
a form of complicity which is neither a passive submission to an external constraint 
nor a free adherence to values ... The specificity of symbolic violence resides 
precisely in the fact that it requires of the person who undergoes it an attitude 
which defies the ordinary alternative between freedom and constraint (Bourdieu 
1982 cited in Bourdieu and Wacquant 1992:168). 

The legitimation of the system of ranks which ensured the structural 
domination of the nobility, was confirmed in custom and cosmology and 
amounted to a symbolic violence towards other lower ranks since it was 
exercised with the complicity, with the active participation, of those people 
for whom it was everyday reality.2  

Changing patterns of land use also illustrate this picture of social and 
political configurations. Before the Dutch arrived in Toraja Tongkonan 
buildings were often situated in inaccessible and therefore impregnable 
locations high in the mountains. Natural cliffs were used as fortifications 
(and see Kis Jovak et al. 1988:23-5). Ricefields are established either in 
fertile irrigated river valley floors or in terraces on the mountains. It 
seems probable that settlement first occurred in the mountainous areas 
and was accompanied by swidden agriculture. Only with the introduction 
of wet rice agriculture were the river valleys extensively exploited. In the 
early years of this century, after Dutch conquest, the colonial government 
ordered Tongkonan to be relocated to more accessible places in the 
valleys. Their aim was to better control the recalcitrant Toraja (see 
Bigalke 1981:123-5). Ancient ruined Tongkonan buildings often with 
stone roofs where bamboo was not available, can still be viewed in the 
higher mountains. Now the main sites for Tongkonan are on rocky 
outcrops which hover like floating islands in the green ricefields. Other 
Tongkonan are constructed on cleared land clinging precariously to the 
lower mountainsides and reached by steep steps cut into the mountain. 
Land suitable for ricefields is rarely built on. 

2 Gramsci's (1971:12-13) notion of hegemony, of how a particular system of ideas 
propounded by the dominant group, comes to be everyday reality would also apply 
here. Foucault (1981, 1980) has also explored this aspect of the imposition of power 
in everyday life. Berger and Luckmann (1967) have synthesised several threads of 
social theory advancing these ideas. 
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Tongkonan land varies in size and resources and in many cases high 
status, or highly active, members occupy and utilise a disproportionate 
share. Control over this land is relatively static unlike control over 
ricefields. Usually the inheritance of ricefields is determined at the funeral 
of the deceased owner of those fields. It is dependent on the value of 
buffaloes sacrificed by close family members, spouse, children and 
siblings. The fields are considered as private property by those who 
inherit them but are referred to as Tongkonan land. Although ownership 
changes through the generations, the ricefields should remain with 
members of the Tongkonan. Land as mana ' is always held in trust tor 
future generations and linked to the now deified ancestors from where its 
power as a form of mana ' derives. According to Aluk to Oo/o the deified 
ancestors, if invoked in ritual, would ensure the fertility and increase the 
yield of the ricefields. 

Buffaloes, as well as being valuables in their own right were, and still are, 
a measure of value and as liquid assets could be converted to other 
forms of mana '. Buffaloes or in the contemporary context, their 
equivalent market value measured in rupiah , are the standard payment 
tor various craft specialists and were also the payment tor herdsmen and 
tor those charged with breeding buffaloes, tasks designated as slave or 
debt-servants' work. It is said that the workers, presumably my 
informants meant slaves, who constructed the ricetield embankments 
were also paid in buffaloes. I have noted that certain categories of 
bondsmen could free themselves by amassing a certain number of 
buffaloes in these ways. It is not stated if these were to be presented to 
the master as a lump sum payment or if the redemption could be paid in 
instalments. It is unlikely that anyone would have ever accumulated the 
one hundred buffaloes stipulated in ada' as necessary to secure their 
freedom, the number seems only symbolic. 

Although sought after mana', buffaloes were not a negotiable currency for 
the majority of Toraja. As valuables, wealth , and symbolic capital their 
meaning and circulation was controlled by the nobility. Apart from being 
the payment to achieve freedom from slavery, hereditary slaves had no 
use tor them. Commoners, who made up the bulk of the population and 
who could own ricefields and build simple Tongkonan, had less need of 
them. According to ada' and Aluk to Oo/o it was the nobles who required , 
and were authorised to display as symbols of status and power, the 
largest or most elaborately carved Tongkonan and a/ang, the wooden 
coffins and the tau tau, the effigies of the dead. In the past only those 
members of the nobility wealthy enough to be able to afford the payments 
of buffaloes tor these items and labour, while still retaining enough 
buffaloes to meet or extend their ritually required loans and debts, could 
command the services of the artisans who created these items. 



However all ranks, though not slaves, required buffaloes for sacrifice in 
funerals in accordance with A/uk to Dolo. The minimum number of 
buffaloes was controlled by ada'. Those of highest rank were to sacrifice 
at least twenty four buffaloes, those of lower ranks a descending number 
of buffaloes twelve, four, or two. Slaves were lucky if their master allowed 
them to sacrifice even one buffalo and it is sometimes said that slaves 
could not enter Puya (see van der Veen 1966:6). In these ways a small 
proportion of Toraja, usually but not necessarily the nobility, could control 
the circulation of buffaloes outside of their ritual role in funerals. The 
buffaloes given as payment by the nobility to artisans, while they may 
have been used as draught animals in the interim, would all eventually be 
sacrificed, usually in a funeral. 

BUFFALOES IN THE EVERYDAY LIFE 

Waterson (1990:91-114, 115, 191) has argued generally that in the 
Austronesian world the suffusion of everything with a life force creates a 
unified world, a continuity, where domains of the sacred and the profane 
are irrelevant.3  This life force concentrates especially in the House and 
its valuables and is nurtured, even by Christian Toraja, in a continuous 
cycle of rituals and ceremonies. These centre on the House and invoke 
the deities to join the ritual and the ancestors to return to the Tongkonan 
their point of origin on earth. The other heirloom valuables are kept in the 
Tongkonan but buffaloes like Tongkonan land are everywhere and in this 
sense too, the everywhere in Toraja is sacred space. Buffaloes might be 
described as wandering valuables. 

The buffalo complex pervades everyday life and taken for granted thought 
and practices. Toraja exhibit an ambivalent attitude to buffaloes which 
reflects the embeddness of the buffalo complex in what are multiple, but 
not separate, realities: sacred and symbolic and mundane and everyday.4  
As valuables which are also real livestock buffaloes must be cared for in a 
way befitting their status as mana'. They are hand fed and watered, 
washed and bedded down each night. For many people they are a new 
source of income, objects of economic use with a market exchange value 
commensurate with a particular price. This is not to imply that this value 
is pre-eminent. Buffaloes are able to have an economic value only 
because they retain their sacred and symbolic values. 

People laugh about their stupidity and docility, especially in the face of 
death, although again this can be simultaneously valorised as courage or 

I will argue later, some spaces are made more sacred than others at certain times. 

1 take my concept of the everyday from Berger and Luckmann (1967). 
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as a willingness to submit to sacrifice.5  In the funeral when the air seems 
viscous with the stench of fresh blood from slaughtered buffaloes, when 
some buffaloes will be writhing on the bloodied ground or still attempting 
to struggle to their feet with necks half severed, the next victim of the 
sharp tinggoro (knife) will be standing calmly waiting its turn oblivious to 
the surrounding carnage. A term of abuse is to call someone a tedong 
bonga (a spotted buffalo). The Toraja also use the term tai tedong (bull 
shit) in what to me was a familiar way to refer to someone speaking 
nonsense or falsely. Fresh buffalo pats are always a play object for 
children. A large pebble is always set in the centre of a pat where it has 
been well aimed by children hoping to splatter any passers by.6  

Bulls are ordinary animals but simultaneously sacred and powerful mana'. 
They eat, they shit, they piss, splashing bystanders. Yet at the moment 
of sacrifice they have a majesty. In silent awe the witnesses of the 
moment of unification between this world and the Afterworld watch as the 
knife cuts swiftly through the jugular vein. Blood spurts from the wound 
and the huge animal rears silently in reaction to the pain. The bull falls 
and struggles to its feet again. For several terrifying minutes as it hovers 
between life and death its ultimate sacred value is realised. 

The buffalo is also a primary symbol employed both visually on material 
objects and orally in myth. Surprisingly there do not seem to be proverbs 
or axioms nor common metaphors in the Toraja language referring to 
buffaloes.7 In its symbolic dimension as mana' the buffalo is 
representative of a host of meanings which my informants verbalised 
generally as being concerned with power and wealth, strength and 
courage, and as a vital symbolic link between the living and the dead. 
Lay people were often unable to articulate more precise meanings 
although more knowledgeable wood carvers and ritual and ada' 
specialists could name and ascribe similar meanings to wood carvings 
featuring buffalo motifs.8  

The notion of a willing sacrificial victim is common throughout Eastern Indonesia (see 
Howell 1996). 

6 Being an aware but novice anthropologist searching for meaning everywhere I 
assumed the rocks in every fresh buffalo pat must have some deep and meaningful 
significance. It took some time and a few splashes to realise how they came to be 
there and to know that where the anthropologist sees meaning the natives see 
bullshit. 

I gave examples to my informants such as: "a bull in a china shop"; "the horns of a 
dilemma; "to get the bull by the horns"; "a bull artist"; "bull dust"; "like a red rag to a 
bull"; "charge like a wounded bull"; "till the cows come home"; "like Brown's cows"; but 
no-one could recall any such usage in Toraja apart from the term "bull shit". 

8 Kis-Jovak et a! (1988) detail some of these meanings. 
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In wood carvings on Tongkonan and alang buffaloes are depicted in 
abstract symbolic representations. Often the interior sides of alang, 
which form part of the roofing for those seated under it, are carved with a 
realistic, often whimsical frieze, of buffaloes engaging in bull fights as part 
of the funeral, or being led in a funeral procession. Buffaloes are similarly 
shown on ancient and more recent locally printed maa' and santa cloth. 
The buffalo head is also stylised in what is called a pa'tedong motif and 
this features in carving, especially carved wooden or basalt grave doors. 
It is repeated in modern printed cloth (kasseda) used in various 
ceremonies and is also a popular motif on tourist souvenirs like wooden 
carvings and T-shirts. 

Large realistic carved wooden buffalo heads with real horns (kabongo) 
adorn the facades of Tongkonan and some modern houses. Buffalo 
horns from funeral ceremonies held at the Tongkonan are mounted on 
the front supporting pole, the tulak somba of the Tongkonan. On some 
older Tongkonan I have visited in the Sanggala district these have 
overflowed to the sides of the building as well. The display of horns 
demonstrate the number of buffaloes sacrificed in funeral ceremonies 
held at the Tongkonan. They indicate the wealth of buffaloes and amount 
of mana' belonging to the Tongkonan since even the oldest horns may 
represent continuing loaned buffaloes. Some horns also derive from the 
buffaloes given by other Tongkonan with which it stands in a special 
reciprocal relationship (Waterson pers. Comment). The horns are 
constant reminders, perhaps mnemonic symbols, of the Tongkonan 
mana'in the form of buffaloes which is mirrored in the Afterworld. As well 
they are a marker of rank. Some of my informants claim that buffalo 
horns should never be sold after a funeral, and that horns should always 
be mounted on the Tongkonan in this way. However horns do find their 
way to the markets to become ambiguous commodities and some of 
these are used to create various tourist souvenirs and handles for Ia'bo' 
(swords). 

In myth, buffaloes as part of Tongkonan mana', have a divine origin when 
they accompanied the to Manurun, ancestors of the Toraja nobility, from 
the Upperworld to settle on this earth (see van der Veen 1965). In 
another origin narrative, Manturini, one of the younger brothers of the first 
man is the forefather of the buffalo and in another version a House 
descended from the heavens complete with slaves and buffaloes (and 
see Nooy-Palm 1979:136, 146). In a symbolic capacity the buffalo 
manifests its intrinsic value as mana'and an item in the symbolic order of 
valuables linked with divine origins that legitimate the dominance of the 
nobility in the ranking system. 
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Nooy-Palm (1979, 1986) and van der Veen (1966) provide detailed 
accounts throughout their works of some of the meanings associated with 
the slaughter of buffaloes in A/uk to Dolo ritual. I will not repeat them but 
the fact that such meanings are still espoused by lay-people, albeit in an 
embarrassed way, especially when they also profess to be Christian, 
clearly reveals their continued influence in everyday life. My informants 
all talk of how, according to A/uk to Dolo, the spirit of the deceased rides 
to Puya on the back of a buffalo. As a preliminary ritual to the funeral a 
buffalo must be sacrificed to alert the deities and the deified ancestors of 
the impending arrival of a further spirit to their company. They also talk of 
the wealth of buffaloes on earth being duplicated in the Afterworld. The 
more buffaloes that are cut at a funeral the more will be available in the 
Afterworld. While the primary ritual role of buffaloes is in the rambu so/o' 
of funeral sacrifice they are also linked to rambu tuka' rituals of 
regeneration which invoke hopes for prosperity and the accumulation of 
wealth. 

According to my evidence rambu tuka' are less frequent in contemporary 
Christian Toraja (see Coville 1988). Although this bias could be due to 
my fieldwork site which centred mainly around the more densely 
populated Christian areas in proximity to the livestock market at Bolu. 
Informants from Londa could barely recall the last Merok feast. It was 
held, they thought, in 1958. It is over 70 years since a Ma'bua' was held 
in this ada' region, maro is only a memory. Nooy-Palm (1979:134-139) 
discusses how in A/uk to Dolo buffaloes were sacrificed and thus 
consecrated during the Merok feast to ensure prosperity for the village. 

A/uk to Dolo has lost its influence over many Toraja. The Christian 
Church, which had tried in the past to prevent the large scale slaughter of 
buffaloes in funeral ceremonies, has become a localised institution. The 
priests and pendeta are usually Toraja. Church services are often 
conducted in the Toraja language and there are often scathing or 
humorous references to the superstitious old ways, the A/uk to Dolo, 
which drew what, I thought, was embarrassed laughter from the 
congregation. The Church is no longer seen as an imposed colonial 
intervention. As its power over the older religion, in terms of followers, 
has become established there has developed a certain tolerance for 
funeral ceremonies and associated rituals based on A/uk to Dolo. These 
have been allowed to evolve and even flourish in a transformed Christian 
context (and see Volkman 1990:93). The prime symbolic importance of 
the buffalo complex in Toraja life is even recognised in special prayers at 
Christian Thanksgiving services (ma'kurre sumanga) which are held after 
the main rice harvest. These services incorporate mass baptisms and 
have replaced, for Christian Toraja, the rambu tuka' rituals of 
regeneration. In these services priests and ministers continue to ask that 
buffaloes be plentiful to ensure the wealth of their congregation. 
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Buffaloes have also assumed new symbolic meanings and new values, 
moral and economic in contemporary Toraja. Many times I was told how 
buffaloes are like money in the bank since they accrue interest "because 
the price of buffaloes is always increasing". As a source of economic 
capital buffaloes are a better investment than money in the bank. Based 
on their market price, buffaloes return greater economic profits over a few 
years than their equivalent in cash will earn in bank interest. 

Despite mass conversions to Christianity the playing out of the buffalo 
complex continues to work in two temporal dimensions linking the living 
and the dead. Buffaloes are the only objects of mana'that can transcend 
this world when, after slaughter, their spirits like those of humans enter 
Puya. This dignified role fits them well to act as mediators for all earthly 
exchange. 

SACRIFICE AND EXCHANGE OF BUFFALOES IN FUNERALS 

Buffalo bulls realise their ultimate sacred and symbolic value in the 
funeral when they are slaughtered in a bloody culmination of the 
ceremony before the body of the deceased is entombed. Bataille 
(1991:56) noted that "Destruction is the best means of negating a 
utilitarian relation between man and the animal". The wholesale slaughter 
of the most valued mana' continues to make a mockery of economic 
value and of modern market principles of production for economic profit. 
In the public display of the ability to be able to destroy and pay back an 
expensive buffalo the status, wealth and power of both lenders and 
borrowers are demonstrated. Economic capital is squandered to ensure 
maximum symbolic profit. 

Buffaloes are always sacred manifestations of mana' and cannot be said 
to be made sacred through sacrifice but only rendered suitable as spirits 
to transcend this world. The Toraja often refer to the slaughter of all 
buffaloes in funerals with the Indonesian word potong (cut). The term 
used by those close family members contributing buffaloes to the funeral 
is the passive ditunuan, which my informants glossed as those buffaloes 
intended for slaughter. In its active form referring to the actual slaughter 
this becomes mantunu. Tunu is identified by Pawley and Ross (1995:49) 
as a common Austronesian word associated with pottery meaning to 
roast in the fire or to fire a pot.9  

The use of the term sacrifice is currently under scrutiny in anthropology. However, as 
I stated at the outset, the giving up of something for a greater good underlies all acts 
described in the literature as sacrifice, although localised details may vary (Bloch 
1992:42; de Heusch 1985 23; Detienne 1989:1-20; Howell 1996:1-26; Milbank 1995). 
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The act of killing the victim is distinguished by using a special term 
describing the type of implement used for the kill. For buffaloes this 
refers to a large knife the tinggoro. The killer is the pa' tinggoro.1° 

The Toraja say they carry (dibaan), as distinct from give (ben), buffaloes, 
pigs, palm wine (tuak), even sugar, coffee or cooked rice, to a funeral in 
order to share in the sorrow (mar/nt/n) of the bereaved family. Guests 
arriving at the funeral without carrying anything are said to incur a heavy 
load or loan (indan kapua). A distinction is made between those 
buffaloes which are to be slaughtered (ditunuan) by close family 
members, spouse, children siblings and perhaps nieces and nephews of 
the deceased and those which are carried and are on loan (diindan) by 
more distant kin or friends as part of a ceremonial exchange system. 

Usually the inheritance of ricefields is determined at the funeral and is 
dependent on the value of buffaloes sacrificed (ditunuan) by those close 
family members. Whoever sacrifices, in total, the most valuable buffaloes 
receives the most land. At times this creates much enmity and in an 
innovation of traditional practice it is now possible for a landowner to 
distribute land equally to kin before his or her death. Even if the 
succession of ricefields is not at stake the sacrifice of many buffaloes at a 
funeral remains important as a marker of status and rank in both this 
world and the Afterworld. A common sentiment is that Toraja love to 
have a large family so that many buffaloes will be sacrificed at their 
funeral. 

Exchange of Goods in the Funeral 

The ceremonial exchange of buffaloes, pigs, tuak and other edible goods 
like sugar, coffee, or cooked rice in the funeral by kin and friends cannot 
be described simply as a gift giving system. The goods, including the live 
buffaloes, are not gifts in the conventional anthropological understanding. 
Instead they are lent (diindan) and must be repaid by the borrowers at a 
future funeral. In the case of buffaloes this must be a live buffalo of 
exactly the same quality, according to that local hierarchy of value based 
on colour, markings, horn shape and size and other attributes. In this 
way the slaughter is destruction with a twist. In Bourdieu's (1977:5) terms 

10 Other terms are used for killing other sacrificial victims again referring to the 
implement - mantobok bai = to kill the pig with a small knife 

ma pa'tong asu = to kill the dog with a stick 
ma'rere' manuk = to kill the chicken with a knife cut to the neck 

The term for killing humans is the same as that for killing either pigs or buffaloes 
depending on the implement. Headhunting in association with funerals and ritual 
sacrifice was practised by Toraja in the past. This terminology would seem to put 
human sacrifice into the same semantic cluster as animal sacrifice (see also Forth 
1996; Graham 1996 for similar use of terminology in Eastern Indonesia). 
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it is a socially sanctioned misrecognition of ultimate destruction since the 
buffalo, must be returned to its owner at a subsequent funeral ceremony. 
If the morality of exchange is maintained then although a particular 
buffalo is destroyed it is loaned on condition that it will be repaid with an 
exact equivalent. In the contemporary context if economic value and 
inflation also holds then the loan will be repaid with interest, with a buffalo 
worth more money than that of the original loan. 

As material manifestations of mana' bestowed by the deities the power 
and potency that the buffaloes represent cannot be destroyed only 
circulated and reinvigorated. Made to work symbolically for the earthly 
possessors. As sacred mana' from deities the power and potency that 
the buffaloes represent are not able to be given away only shared. 

At every funeral careful lists are made, at one A/uk to Dolo funeral a lap-
top computer was used, detailing the arriving guests, where they are 
staying and the name of their leader as well as their contributions. New 
loans and repaid debts are noted so that no confusion will result in future 
negotiations. Several of my informants showed me their own lists of 
buffaloes, pigs and tuak lent and borrowed and when financial matters 
are discussed reference is always made to these obligations. 

Contrary to gift giving systems which put the giver at an advantage in 
Toraja both lenders and borrowers gain prestige. The borrowers, by 
accepting in public the buffalo, contract to repay the loan in the future and 
so demonstrate faith in their future fortune. In the distribution of the meat 
they disperse largesse according to ada' but also in manipulative ways as 
well so that in future funerals meat will be returned to them in large 
quantities. The lenders too demonstrate the ability to both afford and give 
up a valued possession. If anyone is at a disadvantage it is the lender 
since there is always the risk that the buffalo might never be paid back. 
Now when buffaloes symbolically represent vast sums of money which 
are being lent, this is a real concern.11  

The old debt (indan dolo) between contracting families is cleared 
(masero) with the return of a buffalo or pig or other goods. That could 
then be the end of the cycle but usually at a subsequent funeral of either 
party the loan is renegotiated, perhaps with an equivalent buffalo as that 
lent previously, a better quality buffalo, more buffaloes, or a buffalo and 
pig. This becomes a new loan (indan ba'ru). 

Other anthropologists in Toraja have interpreted this as a classical gift giving system 
with elements of the potlatch (Yamashita 1994). In Toraja indan means to lend and 
all my informants were adamant that live buffalo were never given only lent or as they 
would emphasise in Indonesian sama pinjam" (the same as borrowing). 
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Shares of buffalo meat ready for distribution at a funeral 
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Most Toraja are obligated to not only continue ancient relationships in this 
way but to initiate new ones by sealing them with this powerful social 
sanction. I knew of families who agreed to contract new buffalo loans 
when approached by people who wished to express their thanks in these 
terms after members of the bereaved family had helped them to find 
employment in Jakarta. In a hired bemo returning from a funeral I 
listened as my friends spoke with excitement and pride about the new 
loans that were initiated by them to the family into which their sister had 
married. 

It is also a serious move on the part of the families of courting couples to 
negotiate a loan, the expectation being that marriage will ensue and so a 
continuing relationship between families will be forged. There was much 
consternation in one family where an expensive, high quality buffalo had 
been loaned for the funeral of the woman's grandmother by her fiancee's 
family. Sometime later the young couple were of a mind to break their 
engagement. This was the cause of much anxiety and feelings of shame 
and embarrassment (masiri) on the part of the young man's family. They 
would be placed in the position of having to accept the returned buffalo 
loan at a later funeral even though they would have no continuing 
relationship with the borrowers if they were not to be connected by the 
marriage of their children. 

Funerals take months, even years of planning while the body of the 
deceased is preserved with injections of formaldehyde and kept in the 
Tongkonan or occasionally in the ordinary house of the family. One 
family I knew who owned a hotel used one of the guest rooms for this 
purpose. Ada' must be followed and the to parengnge' are involved from 
the outset at the meetings (ma'kombongan) to plan the ceremony. This 
allows ample time for families to determine how they can muster their 
financial resources to carry buffaloes or pigs. Families never simply 
arrive unexpectedly at a funeral carrying a new loan or repaying an old 
one. It is possible for a loan to be refused if a family believes they will not 
be able to re-pay it in the future although this may cause shame. Loans 
are also re-negotiated long before a funeral is held. The giving up of 
buffaloes is not confined to a moment. Instead, like other symbolic 
exchanges, it takes on a temporal dimension. Preparation, deliberation 
and excited anticipation preface the actual event with an aftermath of a 
summing up of the changed balances of status and power, debts paid 
and debts owed, by the lenders and the borrowers. 

The hosts of a funeral are now required to obtain permission from the 
local Kabupaten government to hold the ceremony and to report the 
number of buffaloes to be sacrificed. A lucrative source of revenue for 
the local government is in taxing host families according to the number of 
buffaloes sacrificed in a funeral. In 1994 this per head tax was Rp30,000 
for up to four, Rp35,000 for between five and nine, Rp40,000 for between 
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ten and twenty four and Rp5O,000 for more than twenty five. As I have 
pointed out this extra financial burden on host families is thought to help 
limit extravagant slaughter but it also allows the government to defray 
allegations that were common in the colonial era, and which still surface 
from time to time, that Toraja funerals are a wasteful and inappropriate 
use of wealth. Those guests carrying pigs pay a tax on these of Rp9,000. 
This is collected by officials from the Agricultural Department at the 
entrance to the Tongkonan compound as groups arrive. Usually a 
purpose built shelter is constructed to house these officials. Kecamatan, 
the regional governments, are able to add up to Rp5,000 onto the pig tax 
to implement local projects and consequently this tax varies throughout 
Toraja. 

Loans can be made by nuclear families or by individuals but it is more 
usual for an extended family to all contribute financially to buy buffaloes 
or pigs and to carry the loan jointly. Participants are expected to 
contribute what they can according to their means. Often one wealthy 
individual will contribute much more than others. When I asked if this 
caused resentment if, for instance, one member never contributed a 
share but then bought a television, I was told that this never happened. 
The Toraja knew their responsibilities and social obligations. To repay 
loans was the most important part of being Toraja people would repeat. 
One noble Toraja couple whose non-Toraja speaking daughters have 
been educated in Java and who now live outside of Toraja, were insistent 
that this obligation to repay and renew buffalo exchanges had been 
instilled in their daughters. They would never renegue on their 
obligations. 

The issue of repaying loans might also be contentious in cases of inter-
marriage with non-Toraja. When I raised this possibility I was always 
given anecdotal evidence of recent funerals where non-Toraja spouses 
had happily contributed to carry loans or repay debts. Many people also 
speak of how the Toraja would rather incur the loss of ricefields in that 
process of pa'pentoean, which I have described, so that buffaloes can be 
obtained in order to repay outstanding loans. No-one I spoke with could 
conceive of the system collapsing but many times informants lamented 
how hard it was to be Toraja since all their spare cash and savings were 
expended in these ritual requirements. Future generations are also 
incorporated into exchanges when buffalo loans are made in the name of 
the younger, the succeeding generation, further ensuring the perpetuity of 
the debts and the continuity of the social links between families. 

Despite these votes of confidence in the continuation of the ceremonial 
exchange of livestock some informants who are not resident in Toraja are 
less sure about its survival. Always there are cases of families who have 
buried a close family member away from Toraja expressly to avoid the 
expense of a local funeral (and see also Volkman 1985:153-171). 



IWO 

Buffalo Slaughter and Meat Distribution 

There is much regional and idiosyncratic variation now permitted in 
Toraja funerals which are conducted according to local ada' and usually 
under the watchful eye of local ada' specialists and to parengnge'. 
Common to all is the slaughter of buffaloes and the distribution of their 
raw meat. This was not always the case and some informants 
remembered when poor people or slaves might only be able to afford to 
sacrifice a pig, often under cover of darkness (and see Nooy-Palm 
1986:184-185). I was often told that "now everyone can afford to sacrifice 
buffaloes." The pigs which have been carried are also slaughtered but 
after the family who have carried them receive their take-home portion of 
raw meat the remainder is cooked in bamboo tubes baked over an open 
fire (pa'piong). The pork is then consumed at the funeral by the family 
and their guests, the latter clad in mourning colours of black who arrive in 
groups (rombongan) forming long processions over one or two days with 
their carried (dibaan) debts or loans. In some funerals some buffalo meat 
is boiled in a cauldron over an open fire for consumption by family and 
some guests at the funeral. However the bulk of buffalo meat is 
distributed raw for guests and family to take away and consume at home, 
or it may be redistributed back in the villages. 

Guests at large funerals arrive in relays sometimes over several days and 
the sharing of food at the funeral is not a one-off communal feast. 
Slaughter and later meat distribution takes place in most cases either in 
the Tongkonan compound in the tarampak (the space between the 
Tongkonan and the alang) which can resemble an abattoir at this time, or 
in the rante, a space apart from the buildings which contains huge stone 
monuments. These stones have been raised during previous funerals to 
commemorate deceased Tongkonan members. In funerals which follow 
A/uk to Dolo ritual the rante is the site of various other rituals. 
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In order to invoke a sense of the scene let me quote running notes from 
my fieldwork book: 

3pm - here I am sifting midst the meat division on the bloodied dry 
leaves of bamboo at the rante. Smell of blood is high, flies cover the 
butchered meat. A severed buffalo head already tied to bamboo 
ready to be carried home is in front of me and two more are behind 
me - glazed lifeless eyes stare. To my left are green stomach 
contents with shares of meat thrown over it. On broken stones are 
more shares of meat tied with bamboo string. Men sit around 
preparing betel to chew. A chook (hen) in front pecks at stomach 
contents - smells of blood and now tobacco smoke. Dull hacking 
sounds of meat being butchered and the to minaa chanting out the 
names of the Toraja heroes [of which the deceased was one] as he 
throws down pieces of meat, pork and beef, from the bala'kaan [the 
high tower erected in the rante from which to distribute meat]. These 
are ignored by the watching men. Bloody fragments of meat are 
draped on top of every batu [stone monument]. I'm the only woman. 

Any strong village men are called on to hold and then slaughter the 
buffaloes and some men are said to be possessed of special powers 
which enable them to calm and then swiftly kill their charges. Buffaloes 
are roped by a leg to either a stake in the ground or one of the huge rocks 
in the rante. This prevents the buffalo from rampaging, half-dead, 
amongst spectators before it finally falls to the ground. Occasionally a 
buffalo is deliberately not tied before its throat is severed. After warnings 
to spectators to seek safety the buffalo is cut across the neck and then 
allowed to run and fall where it will. The slaughter of buffaloes is 
necessary in every funeral in order to comply with ada' and the precepts 
of A/uk to Dolo I have described above. As one informant put it: 

On the first night (ma'kare'dusan) of the funeral one or two buffaloes 
are killed because according to A/uk to Dolo the spirits of the 
buffaloes will go to Puya (the land of spirits) and lead the way for the 
dead person. We always say night even though it might occur in the 
day. Those buffaloes will warn Puang Matua that a person is coming 
to Puya. If the correct number of buffaloes are not sacrificed then 
the spirit will remain outside the gates and not be able to enter. The 
family too will be disgraced for not enabling their relative to enter 
Puya. Maybe Christians don't believe this but still they must do it. 
The people see it as a rule - it also shows their status. If you are one 
of the high ranking people you must sacrifice at least twenty four 
buffaloes. The middle ranks when they become rich sacrifice more 
than twelve even up to two hundred buffaloes. 

Slaughter of buffaloes also provides the meat necessary to distribute in 
reciprocal gift exchange and to ensure that all people who have carried a 
buffalo, whether as a new loan or to repay a previous debt, receive a leg 
of buffalo in return for the loan. This is called pangalukan. Some people 



believe the leg should always be from their own buffalo. However if 
scores of buffaloes are killed, skinned, butchered and arranged around 
the Tongkonan compound either in what looks like chaotic piles, or in 
neat serried rows of similar cuts of meat, it is difficult to determine, apart 
from size, which leg comes from which buffalo. Most people seem 
content to take the leg offered. This return of a piece of ones own animal 
conveys the good faith of the borrower who, in accepting a live animal on 
loan, contracts in this way to make good the debt by returning a similar 
quality live buffalo in the future. 

It is crucial that sacrifice occurs since only with this transformative 
symbolic act is the buffalo destroyed, nullified and able to convert from an 
inalienable possession of the lender to an alienable possession of the 
borrower. Only through sacrifice is the buffalo made alienable so that the 
meat which is distributed as gifts belongs to the borrowers, it is theirs to 
distribute as they wish although traditional reciprocal debt relationships 
will be honoured. With sacrifice a transformation of form, value and 
ownership occurs. Meat is not mana'. The live buffalo as a form of mana' 
still symbolically belongs to the lenders and the notion of alienability only 
refers to this particular buffalo since it must still be repaid with an identical 
buffalo in the future. 

CONCLUSION 

All buffaloes dead and alive, lent and borrowed, connect the living and the 
newly dead as well as the ancestors. It is testimony to the enduring 
power of the ancestors, and the binding ties of Tongkonan, and between 
Tongkonan, that these exchanges continue and as Turner (1992) has 
recognised more generally where sacrifice is practised: 

God, the gods, the spirits, the ancestors, in various ways and in different kinds of 
situations, preside over the flow (Turner 1992:104). 

Buffaloes as Tongkonan mana' remain among the most valued objects in 
Toraja because they continue to have the capacity to materially embody, 
to preserve and to express those sacred, moral, social, economic and 
aesthetic values that the Toraja deem most significant. Buffaloes are 
both a storage of wealth and a store of symbolic meaning, material 
manifestations of communal ideas of the general good (see Turner 
1985:154 and 1992:104). In sacrificing highly valued buffaloes Toraja 
give up their most prized possessions in order to create and maintain 
social relationships and to ensure the continuity of their culture. But more 
than this it seems that even for Christian Toraja the link that the buffaloes 
provide between this world and the Upperworid, and between humans 
and the venerated ancestors, is still given expression through buffalo 
sacrifice. I was often told "We never forget our ancestors". 
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As a class of moveable objects buffaloes can be seen as possessed by 
the whole community. Always sacred they do not become sacralised 
through sacrifice but are transformed to their spirit or spirit essence in 
order to alert the ancestors of the arrival of another to their company. 
Buffaloes mediate all exchanges. They are sureties, the guarantee that 
the exchange is backed by the morality of good faith. Buffaloes are the 
common wealth of the Toraja. 
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chapter 3 

BUFFALOES AS GENERAL EQUIVALENCES 

INTRODUCTION 

Buffaloes in Toraja are what Marx described whimsically as one of the 
enigmatic forms "of all the rag, tag, and bobtail of commodities which at 
one time or another have played the part of equivalent" (Capital:29). 
Buffaloes are both valuables as well as stores and measures of value. 
They make commensurable the value between themselves as 
representations of value and other sacred and symbolic but non-identical 
things.1  In the past the role of buffaloes as equivalence's would have 
been pervasive. However in the contemporary context, where a modern 
monetary economy exists alongside a traditional economy, buffaloes, as 
an equivalence measure, are confined to only certain things. Buffaloes 
are also what earlier generations of anthropologists recognised as a form 
of primitive money or special purpose money which served as a means of 
exchange in certain spheres of the economy (Armstrong 1924; Bohannan 
1959; and see Dalton 1965). 

It was Marx, following a line of analysis of value initiated in Western 
thought by Aristotle, who identified and theorised objects like buffaloes in 
modern economic terms as having an exchange value and as general 
equivalents.2  For Marx the underlying equivalent form was always a 

1  Halperin (1994:86) explains that equivalencies "indicate how much of what to transact 
and in what form, in what order, and in what rhythms". 

2 See Aristotle Politics Ch viii-xi and Nicomachean Ethics V. Aristotle's thinking on 
value in both its moral and economic sense laid the agenda for future work. It 
underpinned the work of Marx and Simmel. See also Meikle (1995) for the latest 
analysis of Aristotle's economic thought. 

M. 



labour value embodied in the commodity which served as the equivalent 
(Capital:29). However, as I have argued, this aspect of Marxist theory is 
not appropriate for analysis of the evaluation of buffaloes in Toraja. A 
general equivalent is an object, or in Marx's terms a commodity, an object 
intended for exchange, that is set apart from other commodities. All other 
commodities express their value in terms of this general equivalent. 

Comaroff and Comaroff (1990:196) argue that Marx's analysis of the 
commodity form is a useful model for analysing "relations among people 
and goods" cross-culturally and throughout history. The commodity is 
able to link the processes of both production and exchange and as a 
material object it is "the embodiment of an order of meanings and 
relations". Finally the commodity has the "capacity, through its 
circulation, to reproduce a total social system". In a statement which is 
also the agenda of this thesis Comaroff and Comaroff declare that, 
according to Marx, the difference in the salience of commodities: 

...varied greatly across space and time; indeed this variation was itself taken to be 
critical in shaping the historical character of different social systems. One obvious 
corollary follows: that the transformation of any society should be revealed by the 
changing relations of persons to objects within it (Comaroff and Comaroff 
1990:196). 

According to Marx a general equivalent can only be set apart if it is not 
constantly required as an object of use value and is therefore available for 
exchange. Marx also recognised that objects of general equivalence 
assumed a value beyond mundane or profane use value and entered the 
realms of the symbolic (see Grundrisse:211-212). The object designated 
as the general equivalent becomes an object of desire. In the Western 
capitalist economy, which provides the model for the Marxist analysis of 
the commodity form, gold and to a less extent silver and jewels "are not 
perishable, nor as fickle as other commodities (Grundrisse:231 italics in 
original). They are general equivalents and are described as being 
singular because "they are not measured in a third commodity but 
express fractional parts of their own substance [and express] an authentic 
value" (Grindrisse:133) Elsewhere Marx (Capital:113) writes "Modern 
society ... acclaims gold, its Holy Grail, as the glittering incarnation of its 
inmost vital principle." 

This process of symbolisation, apparent in the imbuing of objects with a 
value and of then discerning different objects as representing equivalent 
values, is extended a step further when the object which is the measure 
of value, the object that is the general equivalent is circulated and 
becomes money. A further symbolic process enables coinage and paper, 
as cash, to eventually represent that object of general equivalent value. 



Marx describes this process: 

The commodity that functions as the measure of value, and therefore (either in its 
own person or through a representative) functions as the circulating medium, is 
money: gold, or silver, is therefore money. It functions as money, on the one hand, 
when it has to be present in its own golden, or silver, personality, being then, as the 
money commodity, neither ideal (as when it functions as the measure of value) nor 
capable of being represented by a symbol (as when it functions as circulating 
medium); on the other hand, when, by virtue of its function, and no matter whether 
that function be fulfilled by it in its own person or through a representative, it 
congeals into the mere form of value, as the only adequate form of existence of the 
exchange -value of all other commodities (in contrast with their existence as use-
values) (Capital:11O). 

Although it is useful to analyse buffaloes in this Marxist perspective as 
objects of general equivalence with other objects they differ in several 
respects from the model Marx described for capitalist commodities. In the 
modern economy they are not a general equivalent value for all 
commodities. The lively cash economy of mundane goods is clearly 
separate from the buffalo complex. Instead as a general equivalent 
buffaloes stand in relation to only some significant objects which continue 
to have relevance in the contemporary context. They circulate in, what is 
often theorised in anthropology, as a prestige economy. 

For Marx the underlying value of commodities, which he described as a 
regulatory law of their exchange, is determined by the labour, or labour 
time expended in their production (Capital:74). In classical economic 
theory too, the value of commodities lies in their exchange as desired 
objects with a use value. The origin of my theoretical framework is 
antithetical to this. Following Bataille (1988:45-77) and Baudrillard (1975, 
1981:130-142) my argument is that buffalo evaluation rests on very 
different assumptions. When conceived in locational terms the creation 
of the value of goods lies at both their points of origin and their 
consumption and these are linked inextricably. In the case of buffaloes in 
their beginning is their end. In relational terms as a form of mana'buffalo 
value is derived from their sacred origins in the Upperworid and their 
association with the ancestors. Their value is intrinsic. Value is added in 
the destruction of buffaloes through sacrifice, not in their production 
process. It hinges on their role as objects of symbolic exchange and on 
the reversibility (see Baudrillard 1993(a):2) that this entails. After they 
have been expended through sacrifice, returned as spirits to the 
Afterworld, they will be replaced in this world. Not in an accretive, or an 
accumulative way, but by the repayment of an exact replica of the buffalo 
that was the initial loan. Through sacrifice they return to the ancestors 
but continue to link the living since they must be repaid. They also 
become when transformed into meat, objects of gift exchange. The yield 
should be entirely symbolic never an economic profit. 



THE EXCHANGE OF BUFFALOES AS OBJECTS OF GENERAL EQUIVALENCE. 

Buffalo bulls have potentially several years of life before ultimate sacrifice, 
which must occur ideally when they are between about eight and fifteen 
years of age. In that interim period some are able to circulate and be put 
to use as commodities. Here I am using this term in strictly analytical 
terms as, a useful thing and an object of exchange. While all buffaloes 
are valuables, and stores of wealth and value, not all buffaloes are 
considered as general equivalents. For instance a spotted buffalo or one 
with inferior markings is not exchangeable for goods or services and so 
not considered an object of equivalent value. Only a black bull (tedong 
pudu) is conceived in this way to represent symbolically buffaloes in 
general. 

A tedong pudu' can be further considered equal to a certain number of 
smaller steers. The size of the buffaloes is determined according to a 
Toraja wide criteria of horn size as measured with the human hand and 
arm (see Appendix 1). Usually the horn size mentioned is sang pa/a' (one 
hand and four fingers measure) although varying numbers of other 
immature bulls with smaller or larger horn measures are mentioned 
occasionally. Before market price simplified exchanges more complex 
variations of buffalo exchanges were negotiated according to horn size. 
These smaller buffaloes are a few years old, usually of a tawny or grey 
colour since their hides have yet to take on more distinctive colour and 
markings. A more valuable buffalo will be worth more smaller buffaloes of 
horn size sang pala'. Occasionally smaller buffaloes will be talked of as 
exchangeable for a good quality buffalo perhaps, for example, four of 
horn size sang lengo (one hand measure). 

Wood carvers, carpenters and tomb makers talk in terms of this buffalo 
exchange rate. There is a set price or number of buffaloes for the 
services of these artisans, but those who perform their work at the 
Tongkonan sometimes prefer a composite salary (saro) consisting of 
money, small buffaloes and usually uncooked rice, tobacco, coffee, as 
well as all the palm wine (tuak) they can drink. In total this will equal the 
price of the buffaloes with which their work is valued. It is also usual in 
the funeral to determine the value of buffaloes using the exchange rate of 
dituka'. People will discuss how the buffalo they retained alive to resell in 
the market was worth two smaller buffaloes or that they have borrowed a 
buffalo worth three small buffaloes. 

This type of exchange is not one where economic profit is a motive for 
either party but is instead a Toraja wide recognition of commensurate 
buffalo evaluation and is distinct from market exchange. Its underlying 
principle is one of reciprocity: two small buffaloes can be exchanged for 
one large buffalo or a carpenter's work is equivalent to one buffalo. It is a 
transmogrification of mana'. In villages it is still possible to exchange a 



number of small buffaloes for other larger buffaloes (dituka) but this 
exchange is never countenanced in the market. I have given previously 
an example when I described the case of the buffalo breeder Nene' Sere 
whose first commercial buffalo exchange was in his village when he 
exchanged his large black buffalo for two small buffaloes and one larger 
buffalo. 

For several years small buffalo bulls, but only those that will become 
mature black buffaloes, are not considered suitable for sacrifice and are 
available as negotiable currency. As I have described they become, 
either the actual payment or the standard for payment measured in the 
current market price of rupiah for the artisans of certain significant 
objects: the carpenters and wood carvers who build Tongkonan and 
alang, the carvers of tau tau, the builders of tombs and the carvers of 
wooden coffins (erong). These artisans seem to have always been men 
of the noble or middle ranks. This did not preclude them from being 
temporary debt bondsmen in servitude to their masters, perhaps for 
gambling debts, but they were able to resume their former free status. 
They were not hereditary slaves. Some of my informants recalled that the 
workers (probably slaves) who constructed the embankments between 
the ricefields (tampo) were also paid a buffalo equivalent salary but this is 
no longer the case. 

Buffaloes are simultaneously mana' and they also determine the value of 
the other components of mana'. Ricefields (uma) continue to be valued in 
a buffalo equivalent. This value is equivalent to the number, the quality, 
and now the market price of the buffaloes that were sacrificed (ditunuan) 
by the family or by an individual to acquire the ricefields. The value of 
those heirloom goods belonging to the Tongkonan, which were crafted in 
Toraja from raw materials imported from abroad, are also measured in a 
buffalo equivalent. These heirloom goods are: kandaure, the ancient 
beaded chandelier-like decorations or body ornaments, ambero the 
beaded aprons and headpieces used in ceremony, and the maa' and 
santa cloth printed with Toraja motifs. It seems probable that if the 
crafting of these goods followed the same pattern as that of those other 
objects valued in buffaloes then added value of work performed in Toraja 
is measured in a buffalo equivalent. This is then paid to the artisans as 
buffaloes. 

Given the high value of these goods, and their status as mana', this 
payment does not represent their total value. What might be seen as a 
labour value is only a component of evaluation. When Toraja are talking 
of antique heirloom goods these are still evaluated in a buffalo equivalent. 
This is in contrast to a proliferation of newly crafted replicas made from 
cheaper materials and plastic beads which are no longer equated with 
buffaloes. Even when heirloom goods are released from their symbolic 
and sacred status and commoditised to be sold on commission through 



souvenir shops, their high price reflects not just the ability of foreign 
buyers to pay, but their locally conceived buffalo equivalent value. 

It is some indication of the continued power of the buffalo complex in a 
transformed social context that there remains a cognitive association 
between buffaloes and local notions of value, especially those concerned 
with modern prestige goods. This colours Toraja thought at all times. For 
instance when my informants often discussed how they found buffaloes 
'good to think with. This is my translation from various phrasings in 
Indonesian of this idea. I recorded one conversation as follows: 

With buffaloes you can see the value, you can grasp the value of 
buffaloes. We think in buffaloes. If you say one buffalo or ten 
buffaloes it means something to Toraja but if you say Rp10 million, 
people will say how big is that? So people might say I bought a 
diamond ring which cost fifty buffaloes and so people are impressed. 
But if you said Rp50 million it wouldn't mean the same thing. 

Another family I knew well had bought a new K/fang, an Indonesian 
produced vehicle. In discussing how expensive this purchase had been 
they described how three buffaloes had been sold at the market to raise 
the finance. It is clear then that for the Toraja buffaloes are still deeply 
ingrained in their concepts of value formation and comparison. Buffaloes 
are conceived as the common standard of measure for all objects of 
equivalent cash value. 

In the following sections of this chapter I want to describe in more detail, 
using interviews and my field notes, the way artisans, who are always 
men, are creating those objects which continue to be valued by Toraja in 
a buffalo equivalent. I will then move to a discussion of the intricacies 
surrounding the valuation of land. 

THE OBJECTS VALUED IN A BUFFALO EQUIVALENT 

Tongkonan and Alang 

Tongkonan and the rice barns, the alang, are not just the spiritual and 
symbolic focus of the extended kin group, the pa'rapuan. but are 
elaborately crafted markers of rank, status, wealth and identity (and see 
Volkman 1985:44-58; Waterson 1995(a), 1995(b)). Even when not lived 
in constantly the Tongkonan is not an empty status symbol but remains 
the paramount ritual space. It will be used to house a deceased member, 
often for several years while a funeral is planned. The placentas of new-
born members are still buried beside it, and it will be the store of heirloom 
goods. In A/uk to Dolo funerals and house ceremonies the interior is a 



focal point for ritual and it will serve as guest accommodation during 
ceremonies. 

It is common for several Tongkonan to be built side by side, each newer 
than the other. While all may be inhabited often modern Bugis style 
houses on stilts or ground level concrete houses will be built in the 
compound and families will prefer to live in these. The Tongkonan can 
even be joined to a modern house. Opposite the Tongkonan will usually 
be several alang. These serve a functional purpose to store rice and are 
the seating for honoured guests at any time but especially during a 
ceremony. Alang also denote rank, since in many areas certain 
woodcarvings are reserved for the nobility. The wealth and prosperity of 
the Tongkonan can also be ascertained since more alang are needed as 
more rice is harvested. Traditionally styled alang are also placed 
opposite common houses (banua) even when these are quite separate 
from a Tongkonan compound. 

Many Tongkonan estimate their age at over one hundred years but others 
claim even greater antiquity. Members of the primary Tongkonan in 
Ke'te Kesu' claim it to be five hundred years old while another at Londa is 
said to be three hundred years old. Such figures expressed in years are 
an innovation but people declare that since a roof lasts for one hundred 
years they can estimate the Tongkonan's age by the number of times its 
roof has been replaced.3  Waterson (1990:85) reports, probably more 
reliably, that a roof of bamboo lasts for forty years while a building will 
stand for two hundred years. 

I found that Toraja reckoning of time in terms of years was, to say the 
least, rubbery. My main point here is that the age and prestige of 
Tongkonan is measured in terms of their renewal. The tropical climate of 
Toraja results in the fading of painted carvings and the deterioration of 
the wooden and thatched structures. Construction and constant renewal 
and re-roofing of the buildings is usually a concerted effort and 
expenditure, and a source of pride, for Tongkonan members. The 
renewing of Tongkonan also has a symbolic effect. As Waterson 
(1993:222) argues it "is the process which transforms an ordinary dwelling 
into an origin house, and the more times it is repeated, the greater the 
house becomes". This renewing is termed di ba'rui (to renew the 
carvings). 

Genealogies are also significant in estimating the age of Tongkonan but my 
informants were referring explicitly to the estimated age of the building. Some people 
remember, or have been told, of how the Dutch forced them to move their Tongkonan 
from its original position high in the mountains but the building is still considered to be 
the original Tongkonan no matter how many times it has been renewed. Taking into 
account genealogical evidence Schefold (1988:66) estimates that the oldest standing 
Tongkonan are at least 350 years old. 



If the case of some of my friends in one village is typical the renewing of 
the Tongkonan takes precedence in their thoughts over all other ritual 
obligations. Members of this Tongkonan Layuk whose old Tongkonan 
was burned by the invading Bugis army in the 1950s have fallen on hard 
times since then through a combination of this misfortune as well as bad 
household management. Their heirloom valuables were destroyed along 
with the Tongkonan. Some members had been forced to lend ricefields 
by the process of di pa'pentoean so that gambling debts could be met 
with the buffaloes received as sureties for the ricefields. Other ricefields 
have changed ownership. They have been inherited by Tongkonan 
families who could afford to sacrifice more buffaloes than those who, in 
the past, would have been expected to inherit the ricefields directly from 
more closely related deceased kin. There is a fiercely expressed enmity 
between those members who believe they have been disinherited and the 
new owners of these fields. Many buffalo debts remain outstanding from 
previous decades resulting in feelings of shame (ma'siri) on the part of 
the borrowers. 

Despite these tribulations the Tongkonan members are determined to 
rebuild. Meetings were convened and in a spirit of mutual cooperation, 
what they refer to as misa' penaa or one mind, members set about 
pooling their resources to begin the project. When I asked if it was more 
important to repay buffalo debts or to rebuild the Tongkonan, given that 
their finances were meagre, Tongkonan leaders were adamant that 
rebuilding must be their first concern. Wood was bought in 1994 during 
my major fieldwork period in Toraja and was still where it was dumped 
and left to season when I returned in 1996. The intention is to rebuild on 
the site of the former Tongkonan but there seems no urgency to the 
project. 

The current unprecedented spate of construction and renewal in Toraja is 
recognised by the Toraja as part of the same phenomenon that is causing 
the inflation in value of buffaloes. Like buffaloes, Tongkonan and alang 
have enhanced their value, their quantity and their quality as parallel 
primary objects in the symbolic struggle for distinction in contemporary 
Toraja. Financial capital repatriated home by outmigrating Toraja is being 
converted into symbolic capital in the form of many and magnificent 
Tongkonan and alang. Waterson (1984 and also 1990:236-239) has 
described it this way: 

It can also happen that nearly all the costs [of renewing the Tongkonan] are borne 
by a member of the family who is not even living in Toraja at all, but who, having 
migrated elsewhere and been successful, chooses this way of converting new 
wealth into prestige at home, doing honour to his family and place of origin in a way 
that is well-recognised and highly approved in Toraja (Waterson 1934:61). 

Detailed information concerning actual financial contributions made by 
Tongkonan members is often hard to glean since questions of this private 



nature are considered impolite. It is often said that responsible members 
simply pay what they can afford. However the members who actually live 
in, or, at the Tongkonan are usually the ones who want the building 
renewed and they usually bear the brunt of the cost. 

At an A/uk to Dolo house consecration ceremony termed mangrara 
banua, literally to cover the house with blood, which I attended in 
Sanggala a pig of the type Toraja call ba/lang tarru' with a white marking 
like a ring around it neck was sacrificed to the ancestors. The to minaa, 
the priest who officiates at smoke rising (rambu tuka) explained that this 
was to ensure prosperity for the Tongkonan and to invoke divine 
assurances that members spread all over Indonesia and in foreign 
countries would be able to secure well paying jobs and wealth. Such 
hopes for wealth and prosperity were always part of rambu tuka', although 
now in the light of the current outflow of people and subsequent inflow of 
monetary wealth the invocations take on innovative meanings. Wealth 
refers not just to agricultural prosperity and power reflected in the material 
objects of symbolic capital, as it did in the past, but to money. Money, 
which in turn, is culturally valorised when it too can be transformed into 
these same objects which store and embody mana Tongkonan, alang, 
buffaloes, pigs and ricefields. 

Middle rank Toraja with surplus finance now seek to improve their local 
status in ways not countenanced previously. Bigalke (1981:21) has 
pointed out that the establishment of new Tongkonan every three to five 
generations was always a feature of Toraja society.4  The pace of this has 
quickened, and the competitive aspect has become more pronounced 
now that so many people are flush with funds. By contributing money to 
the improvement of their Tongkonan more Toraja than ever are able to 
imbue their Tongkonan with the prestige which comes through renewal. 
More particularly they are also able to enter the quest to be designated 
Tongkonan Pa'Buntuan Sugi' (the richest Tongkonan). Although this 
contest is ultimately decided at each funeral a Tongkonan would be 
shamed if they were to hold a ceremony at a small and dilapidated 
Tongkonan. In northern Toraja competition is said to be fierce since in 
that region there can be more than one Tongkonan Pa'Buntuan Sugi' in a 
village. Here too ascribed status is adhered to more loosely allowing 
greater scope for status competition. In 1994 three new Tongkonan 
buildings all within a few hundred yards of each other were being built and 
all belonged to members of the main Tongkonan so that the competition 
was very much in House as it were. 

Traube (1986:73) alludes to a similar phenomenon when she relates how the Mambai 
of East Timor describe in their house narratives the splitting of houses of origin. 
Younger brothers must set off toward the outside in search of new land and 
establish a new House but take with them "not only their cuttings from the house pillar, 
but also a share of the sacred patrimonial wealth objects. 
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As one member explained to me: 

It is like a competition here to see who can get the building 
completed first. We have one on top of the hill but the Tongkonan 
Pa' Buntuan Sugi' might finish their Tongkonan first. If we can we 
will build more Tongkonan. 

The actual buildings of both Tongkonan and alang are larger and more 
architecturally refined than in the past. The outer roofing is now usually of 
corrugated iron, rather than thatch made from various types of palm 
fronds or split bamboo pieces, and this too is more imposing than ever.5  
Older Tongkonan and alang were often carved only on the facade, or only 
those belonging to the highest rank or wealthiest Tongkonan were carved, 
and then often with much more simple motifs than those which are 
currently in evidence. Now it is more usual for every removable panel to 
be elaborately carved and painted in traditional motifs. I observed one 
renewal where older carved panels were to remain but uncarved side 
panels were being renewed and carved. In the past the carvings were 
regionally distinctive. With more contact between the Toraja from 
different regions, because of improved transport and mobility, there is a 
melding of styles. Some Tongkonan or individuals are even developing 
their own motifs based, in one instance I am aware of, on the patterns on 
an imported woman's cotton sarong. These were carved on an alang and 
painted in non-traditional colours of blue and red. 

Usually the raw materials for building, like the bamboo and the wood, 
come from Tongkonan land. The Toraja notion of descent expressed 
metaphorically as those belonging to the pa'rapuan, the single bamboo 
clump, is given material expression in this way.6  If possible the main pole 
and other wood from the older building will be reincorporated into the 
renewed Tongkonan. Informants usually explained this simply as a cost 
saving strategy but when pressed talked in terms of ada' requiring certain 
parts to be reused. I had one long conversation with a friend in Sanggala 
about the renewing of a Tongkonan. We sat, as is usual when 
entertaining guests in Toraja, on a fragrant straw mat under an alang 
facing the Tongkonan, drinking freshly brewed Toraja coffee and eating 
biscuits. 

See Schefold (1988:66-73) for more detailed descriptions of contemporary 
architectural transformations. 

6 Nooy-Palm (1988: 39) and Waterson (1990, 1995) have elaborated on Toraja 
concepts of the House and botanical metaphors. Also see Fox (1993) for more 
Austronesian applications and Carsten and Hugh-Jones (1995) for more general 
cross-cultural metaphors. 
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Alang carver's workshop in Rantepao 
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I have edited out my questions but the story I taped illustrates Toraja 
concerns regarding the renewal of Tongkonan. Although the renewing 
had taken place nearly thirty years previously she spoke of it without 
hesitation: 

In 1967 we renewed the Tongkonan which is mine and my mother's. 
She lives here too in the new Tongkonan but my family like to live in 
the new [modern] house. The Tongkonan was renewed using some 
of the poles and wood from the older building. [She was referring to 
the a'riri posi' the navel post of the house]. The roof is of bamboo 
and we put the kabongo' [a wooden carving of a buffalo head] on in 
1970 three years after the Tongkonan was finished. The carpenter 
was paid three buffaloes of horn size alla'tarin [up to or just below 
the elbow]. He also got meals and a seven hundred millilitre [a half 
coconut shell measure] portion of rice to take home every day. The 
carver was paid one buffalo of horn size alla'tarin. The bamboo for 
the roof was expensive. Not to buy, because we got it from our land 
but it cost one buffalo of horn size alla'tarin to pay the workers and 
as well we killed more than ten pigs and cooked a lot of rice to feed 
them because they worked hard to cut the bamboo and then carry it 
to the Tongkonan. We cut one casuarina tree from our land to build 
the stilts. This made building cheaper. 

Other Tongkonan were able to be renewed cheaply, in monetary terms, 
because kin and 'workers' helped with the heavy labour although a feast 
of pork, rice and tuak was still provided. 

All my informants reported that carvers and carpenters would expect not 
monetary payments alone, but also meals, regular hot coffee, tuak and 
cigarettes. Often now these artisans receive a daily salary (saro) which 
amounts in total to a certain number of buffaloes. A Tongkonan I visited 
at Randanbatu was renewing both its Tongkonan and building a new 
alang. The Tongkonan had originally been constructed by eight 
carpenters but now only one carver was being employed to renew the 
panels. He would be paid Rp1 million, the equivalent of a black buffalo as 
well as his coffee, tobacco, tuak and rice. The roof too was being 
replaced with corrugated iron (zinc) costing Rp3 million. In this instance 
the iron was not valued in a buffalo equivalent. 

In various villages throughout Toraja there are carpenter's workshops 
specialising in building or carving Tongkonan and alang. In 1994 in 
Rantepao there were two such workshops and one at Bolu, on the 
periphery of the market, a few kilometres from Rantepao. Another was 
established at Bolu in 1995. Other workshops are at main market centres 
like Sanggala and Rembon but a few are scattered along major roads. All 
report good business due to the influx of money into Toraja from 
outmigrating Toraja but also because of other departures from ada'. 



Carpenters in the workshop on the Sa'dan road just outside Rantepao 
had been engaged to make alang for buyers in Lombok and Bali and 
these were then shipped there and re-assembled. Business has also 
expanded for carvers and carpenters in response to the tourist boom and 
the desire on the part of Toraja or other non-locals operating business 
enterprises in Toraja to display concrete symbolic Toraja identity markers. 
Hotels, restaurants and souvenir shops, as well as contemporary homes, 
government offices and other business premises in Rantepao and 
Ma'kale display components of these traditional buildings as part of their 
own constructions and most hotels incorporate alang as part of the 
landscaping.7  

Tongkonan and alang are constructed without the use of nails using large 
wooden panels which are fitted into place with an intricate system of joints 
and weight bearing poles (see Schefold 1988:74-111; Waterson 1990:74-
79). It was never necessary to construct them entirety on site. Now with 
demand so high craftsmen are kept constantly busy. With trucks 
available to transport the completed panels, alang are often constructed 
entirely in the workshop. If the workshop itself is large enough craftsmen 
are able to work on several alang at once all in various stages of 
completion. In one workshop I counted eight alang being carved. The 
entire process of carpentry and carving takes one month with several 
craftsmen contributing their labour. The carpenters prefer to work on 
alang which have been pre-ordered, but since they know business is 
steady when there is time they prepare others to the stage of final 
carving. Designated carved motifs are still markers of rank in some 
regions and this allows anyone to order alang and have appropriate 
carving carried out. Tongkonan though, are usually stilt constructed or 
renewed on site because their panels are bigger and because such large 
amounts of materials are needed. 

One of the Rantepao workshops is run by Martin in a central location on 
the main road to Bolu where the major market in Toraja is located. This 
road leads eventually to Palopo on the coast. Further towards Rantepao 
on the same road he also owns and manages a tourist guesthouse. He 
displays further versatility in working as a tourist guide and is secretary of 
the local Tourist Guide's Association. Although not a carpenter himself 
Martin started the carpentry and carving business in 1991 when he 
realised how great the demand for new and renewed Tongkonan and 
alang was and how lucrative it would prove to be. He chose the central 
location on the busy road and set about recruiting carpenters and carvers 
from his natal village La'bo' near Ke'te Kesu' which is renowned for its 
excellent craftsmen. 

Adams (1988, 1990) has discussed in more detail the role of wood carving in the 
'commodification of Toraja culture for the tourist market. 
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The workshop is situated a few metres from the main road across a 
boggy field which formerly grew rice. A water-lily swamp is to one side 
and a major wood merchant on the other, although Martin obtains the 
wood for building at a cheaper rate elsewhere. Long planks of wood 
make a dry pathway to get to the workshop which is a covered shed high 
enough to accommodate the top part of an alang. In front there is usually 
a pile of very thick logs that will become the four poles that will support an 
alang when it is erected. Martin lives on site in a new ground level 
wooden house adjoining the workshop with his wife and five sons. 

The forty employees live in the workshop during the week returning to 
La'bo' on Saturday afternoon where they stay until Monday morning. The 
tools used are modern and measurements done with carpenters rulers 
but the paints are made up in the old way using charcoal for the black 
colouring, red and yellow ochre and white limestone. The paints are 
mixed with soured tuak. Important too is the shift in the workshop from a 
single artisan crafting a prime symbolic object to what amounts to a 
division of labour. In the modern context artisans work at separate tasks, 
usually on several orders at once. 

In 1994 the cost of an alang constructed in the workshops in Rantepao 
was Rp6-7 million or the buffalo equivalent of four small buffaloes. Those 
in the villages were cheaper at Rp5 million and I was usually quoted a 
buffalo equivalent of more buffaloes of smaller horn size than that which 
was the town standard. Village workshops are family ventures without the 
overheads needed to pay the entrepreneur and the wages to employees. 
Transport charges were also less if panels could be carried rather than 
trucked to their destination. But also part of the payment for craftsmen in 
the villages, and those working at a Tongkonan is in daily meals, 
cigarettes, coffee, tuak and a take home portion of uncooked rice. The 
payment to craftsmen operating from workshops reflects, in monetary 
terms, these changed production costs. Payment, although couched in a 
buffalo equivalent, is no longer only symbolic, as it was in the past. The 
modern reality of a monetary economy requires craftsmen be paid cash 
wages. Toraja are still able to pay buffaloes but it is more usual for 
payment to be in rupiah, especially when the building is being paid for 
primarily by those Toraja living outside of the region. 



Tau tau 

Tau tau (small people I like a person) are the wooden statues of the dead 
which, according to A/uk to Dolo, embody the spirit (bombo) of the dead. 
They remain, even for many Christian Toraja, a desired symbolic marker 
of their high rank. Like those other significant symbolic markers of the 
nobility concerned with mortuary rituals, tau tau remain restricted objects 
in most ada' regions. However there have been significant alterations in 
the way they are crafted which point to shifts in their value which I will 
discuss more fully in a later chapter. In the past tau tau were made in 
many segments with separate arms and legs much like a marionette. 
They were partly clothed in traditional dress and re-dressed at frequent 
intervals. Their creation was accompanied by correct ritual and usually 
work was undertaken at the Tongkonan of the deceased person. 
Contemporary taste decrees that tau tau are very life-like representations 
of the deceased, literally warts and all. They are carved from a single 
piece of wood and are dressed in a combination of current traditional 
dress, a sarong for men and women, often a hat, shirt and coat for men 
and a kebaya (the Indonesian tight fitting blouse) for women. Unlike 
earlier versions which were about one third to one half life size, modern 
renderings of the tau tau are life-size. 

The carvers of tau tau are paid in a buffalo equivalent which in 1994 was 
either one buffalo of horn size sang pa/a' (one hand and four fingers) or 
the cash equivalent of Rp700,000-800,000 which was the current market 
price for that buffalo. A cheaper tau tau, smaller or of less expensive 
wood, was paid for with one buffalo horn size sang /engo (a hand) or 
again the market price of the buffalo which was Rp600,000. I talked with 
several carvers and all reported that if they were paid with a buffalo they 
would sell it in the market. Like the carpenters and carvers of Tongkonan 
and a/ang, carvers of tau tau now usually work from workshops. These 
they operate as small businesses and are typically attached to their 
house. Since all their work is now undertaken in the workshop not at the 
Tongkonan the buffalo equivalent or its cash value is their only payment. 

Usually they also carve kabongo' the wooden buffalo head and katik, a 
carved wooden long necked bird representing Lando Kollong the wife of 
the first rooster. These are mounted on the facade of Tongkonan. All 
those craftsmen I interviewed work on a commission basis although some 
carve tourist souvenirs when local demand for their major crafts is slow. 
Carving is not considered an hereditary occupation although some men 
learnt the craft from their fathers. Any man (and all carvers are men) can 
learn to carve if he is so inclined but the carving of tau tau is considered 
the more specialised craft. 



97 

I spoke with one carver in his workshop on the road to Buntao and 
recorded his comments, again I have edited out my questions: 

I was taught by my friend to carve katik and kabongo' and together 
we started up a business because so many people here were 
wanting to put kabongo' and katik on their Tongkonan. But my 
partner was not fair with the profits, he took more than his share, and 
so I decided to start my own workshop. Many people come to me 
now and not so many to him - business is good. After twelve years 
of carving kabongo' and katik I decided to learn to carve tau tau. 
There was a master craftsman in [the nearby village of] Labo and I 
learnt by watching him. He has died now so it was good that his 
skills were passed on to me. In the last three years I have made 
three tau tau all from nangka (jackfruit) wood. For the highest noble 
the tau tau should really be made in cendana (sandalwood) wood but 
I made one for a high noble woman in Sanggala and it was made in 
nangka. I use forty different tools to make tau tau. Now they are 
made in the likeness of the dead person copied from a photograph 
taken when the person was alive. I try to show the character of the 
person in my carving. So if it was a man who loved cockfighting I will 
try to show that in the tau tau. They cost more if they are in a sitting 
position. 

The carving of a tau tau takes up to six weeks but kabongo' are easier 
taking one week to carve. No-one I spoke with knew if carvers of 
kabongo' and katik were paid a buffalo in the past but if the pattern for 
other craftsmen holds true they undoubtedly were. Currently kabongo' 
sell for around Rp25O,000 and Toraja often buy a kabongo' and a katik 
together paying Rp200,000-Rp300,000 for the pair. The real buffalo 
horns which are attached to the kabongo' should come ideally from a 
buffalo sacrificed at a Tongkonan's own funeral. According to A/uk to 
Dolo a kabongo' could only be mounted after the highest funeral rites 
which were a prerogative of the nobility. Now if the carving is for a 
souvenir shop or hotel the horns will be bought at Bolu market. I was told 
horns can also be bought by the carvers after a funeral at a cost of 
Rp25,000. In whatever way people choose to buy these carvings the total 
cost is only ever about Rp300,000, much less than the equivalent market 
price of even the smallest buffalo. One carver said that because of the 
cheaper price of kabongo' and katik he valued these in pigs and was 
happy to accept a big pig in payment. This was not usual. Although pigs 
are measured, in a similar way to buffaloes, but according to their body 
size using arm measures, there is no commonly recognised pig 
equivalent as there is with buffalo. I suspect that in this instance the 
carver was simply paid in kind rather than in cash. 
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Tomb carver at Bori' 



Tombs 

There are three types of tombs in Toraja. Those in natural caves or 
hollowed out of limestone cliffs or gouged out of volcanic boulders (hang) 
and house tombs (patane). The latter are now constructed from concrete 
and resemble small boxes or houses with doors and windows. These 
seem to have replaced earlier versions which resembled older style 
Tongkonan buildings and were made from wood, bamboo, and thatch.8  
Patane are constructed on Tongkonan land in all regions of Toraja and 
are even found beside those other types of tombs if this is what the family 
of the deceased prefers. Tombs in boulders are constructed where these 
are occurring naturally. Towering limestone cliffs encircle the valleys of 
Toraja and the crumbly soft limestone is ideal for creating spacious 
caverns for mass entombment. Cliff tombs are perhaps the most 
common. Many tombs also feature carved wooden doors which are 
usually carved by the same artisans who build Tongkonan and alang. In 
contrast to the stigma attached to those ritual specialists in A/uk to Dolo 
who handle the dead, the to mebalun, there is currently no stigma 
attached to crafting items for the dead (see Volkman 1985:142). 

Tomb builders are also paid in a buffalo equivalent salary and although 
the building techniques differ for the various tombs the carvers I spoke 
with could turn their hand to all three. These men had all followed their 
fathers into the craft but, as with other artisans, any interested man could 
apprentice himself to a master carver and learn the craft. The cost of the 
tomb depends on its size and the time it will take to build but has always 
been equivalent to one or two black buffaloes. In 1994 the payment to 
carvers of patane was around Rp1 million and the employer supplied the 
cement or rock and whatever other building materials were needed. 

All those artisans I interviewed remarked that now the market price of 
buffaloes has increased they receive far more in cash than they would 
have in the past. The land on which Tongkonan members are entombed 
is manaç Tongkonan land or property and like other artisans who work at 
the Tongkonan the tomb builder's salary is usually made up of a 
combination of cash, small buffaloes, a portion of rice and tuak from the 
Tongkonan palms which they tap themselves The men provide their own 
meals, cigarettes and coffee because the site of tombs, the Tongkonan 
Tang Merambu (the Tongkonan with no smoke) is some distance from 
the Tongkonan of the living members. There is some negotiation 
possible in determining the salary (saro) and some builders of patane 
spoke of also receiving meals, coffee and cigarettes. It is also usual for 
the tomb makers, like those who care for buffaloes, to receive a division 
of meat at the funeral of the person interred in the tomb they have made. 

8 There are photographs of these older versions in Kis-Jovak et a! (1988:114). 
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Bori', a few kilometres north west of Rantepao, is the site of a significant 
collection of tombs carved into huge basalt boulders which tumbled down 
the sides of the volcano Batutumonga. It is a major tourist site but in 
wired off areas Tongkonan members continue to have tombs prepared for 
their deceased. Here, where no mechanical tools are used, the dense 
thickets of bamboo resound to the echoes of metal hammers and chisels 
on the hard black rock. When I visited in 1994 there were two tombs 
being carved. These tombs, hollowed manually high up from the ground 
in the boulders, take between one and three years to carve depending on 
size. Carving is a full-time occupation and the carvers perch for hours at 
a time on the bamboo platforms they have erected. The tombs are 
intended for mass burials with ledges carved in the interior hollowed out 
space to lay the cylindrically wrapped bodies. One boulder was being 
carved by a man working alone. He estimated its size as two metres wide 
and one metre in depth which would take between one and three years to 
complete. His payment would be Rp1 .5 million, equivalent to one black 
buffalo or three small buffaloes. This would be paid when the work was 
finished. His home was ten kilometres from Bori' so on many nights he 
camped at the work site. 

The other tomb being prepared at Bori' was the work of three carvers. It 
was almost completed and hollowed out of one huge boulder. These 
men were happy to stop work for a while in the heat of the day to talk with 
a visiting anthropologist. Over several mugs of fresh tuak we discussed 
their work while I made notes which I want to reproduce here: 

The workplace is like a campsite. In a lean-to bamboo shelter with a 
roof of palm fronds there are the remains of a fire with metal cooking 
pots. This shelter is partitioned into cooking and sleeping areas. At 
first the men sleep here but then as the work gets completed they 
start to burn it for firewood bit by bit. This shelter is not supplied by 
their employers they must build it themselves but all the materials 
are from the land nearby. It is more comfortable when they will be 
working at the same site for many months to have somewhere to 
stay overnight or to rest in the afternoon or when it is raining. They 
employ a boy as a cook and helper. They usually work from around 
7 in the morning until 4pm. Close by they have their own bellows 
made from bamboo tubes with wooden plungers with chicken 
feathers attached so that chisels can be constantly sharpened. The 
carvers are all friends but the head (kepala), who was taught tomb 
building by his father is teaching the other men the craft. The kepala 
has seven children who have scattered all over Indonesia in East 
Timor, Jakarta, Kalimantan and one who was at university in Ujung 
Pandang. It is unlikely that any would follow him into building tombs. 
He also has some ricefields and when the rice needs to be planted 
he stops work on the tomb building for a while. They have been 
working on the tomb for five months and have it half-completed. 
Two men were inside the already carved interior of the boulder with 



101 

masks over their noses to prevent inhalation of the fine basalt dust. 
For the work they would be paid Rp2.5 million and this would be 
shared equally between them. This tomb was for a seventy year old 
Christian man, whom they called a Saran/who had not yet died but it 
would be used by all his family. It is two metres by four metres (as 
measured on a well worn metal ruler) and its cost is Rp2.5 million or 
two black buffaloes with horns so long (and he measured on his 
arms). Last year they would have been paid Rp2 million but this was 
still two black buffaloes [ie it was the price of buffaloes which had 
increased not their salary as measured in buffaloes]. They are also 
being paid four hundred kilos of uncooked rice. At the funerals of 
those who would be interred here the carvers also expect a pig and a 
little bit of buffalo meat which they will also share out between 
themselves. They share the profit equally and negotiate each job 
separately. They often prefer to take a composite salary of money, 
buffaloes and rice and are cognisant of the fact that if they don't 
need money immediately then if they take buffaloes and breed them 
for a while when they sell in the market they actually make more 
money. The kepala said this was a better return, it made more 
interest (Ind. bunga) than leaving money in the bank for the same 
length of time. He said the cost of hang (he uses the term to mean 
carved tombs in rocks) was usually about Rp2.5 million but patane 
the house tombs were Rp1 million and this was just for the labour, 
the builders also got meals, coffee, cigarettes and tuak when they 
built a house tomb. He thought that the number of buffaloes carvers 
were paid, even in Dutch times, had always been the same but that 
in the past the monetary value of buffalo was less. 

Erong 

Erong are carved wooden lidded coffins used by the nobility. Often the 
lids are carved to resemble Tongkonan roofs and they may have a 
stylised pig or buffalo head on the front These can be wedged inside 
ledges in cliff tombs (hang) or swung in front of cliffs from ropes. Others 
are mounted on wooden platforms in front of the limestone cliff face. In 
some regions the front of cliff tombs is littered with human skulls and 
bones which have been dislodged from old rotting erong which previously 
swung from the cliff face. The carving of elaborate erong is not a 
common craft and Schefold (1988:fn 6:73) reports that "the making of 
coffins was, however, abandoned some ten generations ago, due 
possibly to the impact of Buginese invasion". Most people now prefer to 
wrap the dead in swathes of cotton fabric until the layers resemble a 
cylinder and to place them inside patane, or hang. Perhaps the use of 
elaborate coffins is being revived since at Ke'te Kesu' I was able to 
interview a carver who was engaged in carving a traditional erong. 

The interview was somewhat pertunctory when he found I was not 
interested in purchasing an erong as a souvenir but nevertheless I was 
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able to elicit enough information to balance out my survey of those things 
currently paid for with buffaloes.9  Again I cite my fieldnotes: 

The carver has a workshop attached to his house and when I visited 
he was also building an alang. The erong was being carved in uru 
wood a local pale wood. In the past erong were hollowed out of one 
huge tree but now there are no more trees of a suitable size so a 
carpenter is required to make them out of several pieces of wood. It 
should take about 6 weeks to make and carve. Cost is Rp1 million 
or two black (pudu) buffaloes horn size sang pa/a' (one hand and 
four fingers) valued at Rp500,000 each. The price was less five 
years ago because the price of buffaloes was less. He can be paid 
in either money or buffalo but is being paid in money for this one. 

Ricefields (Uma) 

Ricefields are usually valued in a buffalo equivalent although in areas 
which are designated as inside town boundaries evaluation is based on a 
market principle and the land is commoditised with the value only 
expressed in rupiah. The price of former ricefields in the town boundaries 
of Rantepao and around the developing new market at Bolu has risen 
astronomically in the last few years. This is due partly to modern market 
forces of increased demand and the high prices international tourist 
developments are prepared to invest but I would surmise that in Toraja 
estimation this is still tied partly to a buffalo equivalent. As the price of 
buffaloes has risen in the market so too has the local evaluation of 
ricefields since Toraja find it impossible to conceive of value, and 
especially the value of mana', solely in monetary terms. 

Ricefields are classed as mana' and were never intended to have a 
commodity value but only that intrinsic value derived from the House. 
Apart from land appropriated by the government for town boundaries or 
for other institutionalised purposes, and land designated communal, all 
arable or useful land in Toraja is owned by Tongkonan. By this I mean it 
is owned by the members of the Tongkonan who can number hundreds 
and again might be seen as part of that commonwealth of all Toraja. The 
jointly owned land includes: the areas of forest and thickets of bamboo 
(pakayuan), which still provide resources for everyday needs, the 
ricefields (uma), land around the Tongkonan (li/i'), which includes 
cultivated gardens, pig pens, buffalo sheds and chicken coops, the land 
between the Tongkonan and the alang (tarampak) and the tomb sites 

Since I had already bought two new heavy wooden tomb doors from a carver at 
Mengkendek this was not an outrageous assumption on his part. Tourists are buying 
tomb doors, kabongo', tau tau and even entire alang or huge Tongkonan panels but I 
never heard of coffins yet being popular souvenirs. 
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literally the Tongkonan without smoke (Tongkonan Tang Merambu). All 
Toraja, apart from former hereditary slaves, belong to Tongkonan and so 
have very real economic and symbolic ties to Toraja. 

This Tongkonan land is considered inalienable and only in exceptional 
circumstances would a meeting of Tongkonan members be called to 
discuss releasing land for other purposes. I was told of small parcels of 
land that had been donated to build a church and other areas which 
Tongkonan members decided should be a hotel or restaurant site. 
Sometimes this land is then alienated and sold to non-Tongkonan 
members. When a family wishes to build a house, or a house tomb on 
their own Tongkonan land a meeting of the Tongkonan is necessary to 
gain approval. 

Ricefields are referred to as if they were individually owned property and 
are referred to by individuals as "my ricefield". However they are still 
considered Tongkonan land. Because ricefields are continuously cycled 
through generations they are in effect never individually possessed. 
Current holders are obligated to pass fields on to future generations.10  
Inheritance of ricefields (tekken) is secured by several paths but always 
requires the eventual sacrifice of buffaloes in a funeral. The most 
common form of inheritance is still according to the customary way. 
Those family members who sacrifice the most valuable buffaloes during 
the funeral of the former owner are rewarded with the most ricefields, 
This is termed ditallang. 

Some old people prefer the modern innovation of passing on half of their 
ricefields to chosen kin before their death to prevent family conflict. This 
process is termed dirinding and this division into two parts allows some 
fields to be divided equally between one's children. This ensures that 
ricefields are seen as the common property of a family. The remaining 
half of the ricefields will be retained to distribute to the relative who has 
sacrificed the most valuable buffaloes in the funeral by the custom of 
ditallang. 

An owner can also give away ricefields during his or her lifetime but only 
on the condition that the person who has received such land must 
sacrifice buffaloes at the funeral of the original owner in order to keep the 
ricefields. This debt is not continued through the generations and 
requires only that initial buffalo sacrifice. Known as tekken, this process 
of land acquisition refers to a walking stick and it is said that this land is 
forever inalienable. It should not be given away and especially never sold. 

10 Waterson (1981) provides detailed examples of land ownership and its inheritance. 
See especially :53-103, 306-371. 
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I was told: 

If you have a tekken you should not sell it, better to sell another 
piece of land than a tekken because then you will not have a walking 
stick [a support]. 

Ricefields can also be obtained through a process where children or even 
young adults are adopted (for want of an adequate translation) by a 
wealthy land owner. Toraja term this disarak and it might be seen as part 
of that total system of lending and borrowing which permeates Toraja 
cultural conceptions. Always, as part of the agreement on the part of an 
older person to care for, or foster, another younger person, ricefields are 
given to the younger person as part of the contract. In the past even 
strong warriors who guaranteed protection were secured by Tongkonan 
leaders in this way. The process is called ba'gi and it was explained like 
this: 

If you give ba'gi [a share of your ricefields] to a person he becomes 
like a member of your family. At your funeral he must be like any 
other family member and sacrifice buffaloes for you. If it is a child 
who has been disarak (lent/adopted) his parents will provide 
buffaloes for sacrifice but when he is a man he will sacrifice 
(ditunuan) buffaloes himself. If buffaloes are not sacrificed the 
ricefields will be taken from him. 

Ricefields which have been obtained in this way require a buffalo sacrifice 
on the part of the descendants of the person who was originally lent or 
adopted at all subsequent funerals of the family into which they have 
been made a member. This form of inheritance is termed mangrinding. 
The need to sacrifice buffaloes in this way in order to retain ricefields can 
also take another form. This was outlined by one of my informants: 

A nene' (old person) owned ricefields and had two sons who both 
inherited one plot each. When one son dies his land goes to the 
surviving brother who must ditunuan (sacrifice) one buffalo for it. 
The land must pass to that surviving son before it goes to the next 
generation. Then when that son dies the children of the brother 
whose ricefield it originally was (ie. the nieces and nephews of the 
recently deceased) must ditunuan an equivalent quality buffalo to the 
dead person (to mate). If, for example, there are four nephews and 
one of them ditunuan more buffaloes then he would get the land, or 
each could share in the cost of the buffalo and so share the 
ricefields. 

Ricefields which have passed out of one family line to another after one 
branch of a family has sacrificed more buffalo at a funeral are often 
pointed out as fields of contention. 
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At the base of all these forms of the acquisition of ricefields is the 
necessity to sacrifice buffaloes in return for the land. My informants were 
clear that I must understand that all the forms centred on the notion of 
tekken. Land could only be acquired in exchange for the promise of 
buffalo sacrifices in funerals and most importantly such land then was 
inalienable. Like other mana' ricefields are also both economic capital, in 
the sense that they are the means to furnish material, or subsistence 
needs, as well as symbolic capital, derived from the ancestors and 
primary status markers. The inheritance of ricefields is arranged in such 
a way that the economic dimension is overshadowed by the way the 
entire process serves to guarantee that the correct number of buffaloes 
will be sacrificed at the owners funeral. Thus there is ample provision for 
even a childless owner to pass on his or her fields while ensuring that the 
all-important buffalo sacrifice will be performed ensuring their entry to 
Puya and a place later in the Afterworld with the other deified ancestors. 

Apart from those cases I have outlined, the sale of ricefields in exchange 
for rupiah is still rare but the possibility that ricefields can and do have a 
commodity value is creeping into Toraja thoughts. There is a Toraja-wide 
valuation to provide for this contingency whereby two hundred local black 
buffaloes with horn size sang pala' are equivalent to one hectare of 
ricefields. In 1994 these were fetching Rp1 million (A$700) in the Bolu 
market making ricefields A$140,000 a hectare. I was told stories of 
former slaves who had purchased, so now owned ricefields, who were 
disputing the boundaries of their land with the noble owners of adjoining 
fields. This was told to me by a noble and the sense conveyed was that 
this was a previously unheard of impasse. Similarly conversations 
concerning evaluation of ricefields were often couched in terms of 
commodity exchange. For instance I was told that when fields were sold 
the owners would try to ask for more in rupiah than their buffalo 
equivalent. In other words owners had found innovative ways to improve 
on the capital value, in symbolic and economic terms, of their land. 

The size of the field or yield of rice is irrelevant in this evaluation although 
pragmatically people are not prepared to sacrifice too many buffaloes for 
unproductive, remotely located, or for very small plots of land. My 
informants suggested that high yielding, permanently irrigated fields 
located near major roads "where everyone can see them" are always 
valued more highly than those in more inaccessible locations or on the 
terraced slopes of mountains which are watered in the rainy season. 
Ricefields which are able to be seen and admired by everyone confirm 
the economic and symbolic wealth of their owners. Visible markers of 
mana'vested in the owners. The value of ricefields is fluid. It can, and 
does, change from generation to generation depending on the 
competition among family members to acquire the land. 
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CONCLUSION 

The continued recourse to buffaloes as a general equivalent is indicative 
of the vestiges of what Bourdieu (1990:114) describes as the "artificially 
maintained structures of the good-faith economy". Where artisans work 
at a Tongkonan they continue to be supplied with meals, cigarettes, 
coffee, tuak and rice as part of their salary. As Bourdieu (1990:112-116) 
discerns, this tradition serves to disguise the labour as an economic 
activity. Instead it incorporates an element of neighbourly concern of 
uncalculating or disinterested gift bestowal between employers and 
employees. Similarly the distribution of raw meat in a funeral to the tomb 
makers is analogous to that given to the buffalo carers and is 
extrapolated into the modern context when even an electrician, who has 
connected electricity to the Tongkonan before the funeral, is rewarded by 
a share of meat as well as by a monetary payment. 

In the workshops in the town and marketplace or where woodcarvers 
conduct business away from the Tongkonan there is a recognition that 
market principles are paramount. The cost of materials, transport, labour 
and organisational skills are part of the total cost of the goods. Moreover 
the higher costs of the same goods crafted in workshops also points to an 
incorporation of those payments in the form of meals, coffee, cigarettes, 
tuak and rice which were borne previously by the Tongkonan now being 
transformed into an economic cash equivalent. This must be met by 
entrepreneurs like Martin who contracts to employ labour in what is a very 
different relation of production. 

Finally in the modern context, where a pervasive cash economy requires 
all householders to be able to secure some cash income to survive, 
salaries or payments, although still couched in terms of a buffalo 
equivalent, are no longer only of symbolic value. The advent of the 
market for buffaloes has ensured that payments acquire a new and 
increasingly significant economic value measured in price which overlays 
the intrinsic symbolic value of buffaloes. 
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chapter 4 

FROM COMMODITIES TO HEIRLOOM GOODS 

INTRODUCTION 

Romantic images which feature in tourist literature and early travellers' 
tales depict Toraja as an isolated mountain fastness untouched by 
external forces. Certainly the region was not visited, or not documented, 
by Europeans until very recently but as the current reappraisal of 
Southeast Asian historiography and anthropology makes clear indigenous 
cultural influences can be charted and Southeast Asia is no longer seen 
as merely 'a receptacle for external influences" (Reid 1990:1; and see for 
example Hall 1985:xi; Legge 1992:1-50; Reid 1983(a):131, 1988, Sears 
1993; Slamet-Velsink 1995; Wisseman Christie 1995). Toraja and its 
people, perhaps because of a lack of a centralised polity, were peripheral 
in the play of history in South Sulawesi. Nevertheless events and cultural 
movements occurring in South Sulawesi have always impacted on Toraja 
and as a region it cannot be analysed in isolation. Historical evidence for 
regions like Toraja remains largely speculative or based on oral sources 
because no local written records were kept until the Dutch colonial period. 
Until this time Toraja history is viewed through the cultural lens of Bugis 
and Makassarese scripts with all the attendant problems such biased 
reports bring (see also Volkman 1985:22). 

Archaeological and linguistic evidence coupled with this historical 
perspective provides a more dynamic model of cultural flux and flow 
within Southeast Asia and in the relationships of the various polity's with 
the wider world (see Bellwood 1985; Bellwood et al. 1995; Hall 1985: 
especially 26-47; Kathirithamby-Wells 1991:1; Slamet-Velsink 1995; 
Wisseman Christie 1995). Trade networks, often covering vast distances, 
and the surviving material evidence of trade items demonstrates 
widespread links with other groups through time and space. In Southeast 
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Asia concrete evidence suggests that by the 1st century objects like 
pottery and brass ware from Rome or Roman West Asia were traded via 
the established Indian trade networks and had found their way to Java 
and Bali. Cloves from the Moluccas were available in Rome itself. At a 
later date, sometime after the 5th century, trade was also conducted 
through Vietnam and China (Hall 1985:26-47; Wisseman Christie 1995: 
especially pp. 247, 252-4, & 279; Slamet-Velsink 1995:87-92). 

Wolf (1982) describes the more recent European impact of long distance-
trade which commenced around the 13th century: 

...which everywhere connected zones of supply with centers of concentrated 
demand, and which opened up specialized roles for the peoples who sat astride 
the routes of commerce. Empire building and trade, in turn, created extensive 
grids of communication, which bound together different populations under the 
aegis of dominant religious or political ideologies. Together these processes 
shaped the world that Europe would soon reorganize to answer to requirements of 
its own (Wolf 1982:25). 

Given the documented evidence for penetration of island and mainland 
hinterlands elsewhere in Southeast Asia it would be unlikely that Toraja 
was the exception to the rule (for example Andaya 1993; Curtin 1984; 
Hutterer 1977; Kathirithamby-Wells 1993; Miksik 1985; Reid 1988; 
Rodgers 1985 especially:43; Sutherland 1989:102). Toraja then was part 
of these global transformations linking its people economically, politically 
and socially with those in other regions of South Sulawesi as well as with 
people from more distant centres. The recent spate of theoretical and 
empirical writing documenting a postmodern globalised world of 
interconnecting groups and blurred cultural boundaries seems not so 
radical when viewed from this vantage.1  Again to quote Wolf (1982): 

In both hemispheres populations impinged upon other populations through 
permeable social boundaries, creating intergrading, interwoven social and cultural 
entities. If there were any isolated societies those were but temporary phenomena 
- a group pushed to the edge of a zone of interaction and left to itself for a brief 
moment in time. Thus, the social scientists model of distinct and separate 
systems, and of a timeless precontact ethnographic present, does not adequately 
depict the situation before European expansion; much less can it comprehend the 
worldwide system of links that would be created by that expansion (Wolf 1982:71). 

In this chapter my focus is on how these regional and global trading links 
affected Toraja. Alongside a trade in mundane goods was the import, 
through trade or gift exchange, with other rulers of certain prestige 
objects. These were monopolised by the nobility and appropriated by 
them to become thoroughly embedded in a local context as Tongkonan 

1 For example Fardon 1995; Featherstone, Lash and Robertson 1995; King 1991; any 
edition of the journal Public Culture. And see Friedman 1994 and Robertson 
(1995:35) who reach the same conclusion. 



109 

mana'. In Bourdieu's terms these luxury trade goods became, over time, 
the symbolic capital and the material manifestation of the symbolic power 
of the nobility over subordinate ranks. As Rodgers (1985:45) has 
succinctly put it the goods became "power-full. 

THE IMPORT OF COMMODITIES INTO TANA TORAJA 

It would seem that the current petty commodity trade into Toraja has 
ancient roots in Sulawesi. The amount and geographical spread of those 
foreign goods, considered as mana', implies that Toraja Tongkonan were 
part of an inter-regional commercial trade network with international links, 
as well as involved in an intricate system of tribute relations with other 
polities. 

Local Bugis, Makassarese and Bajau traders as well as Muslim-Malay 
traders or merchants from Malacca established both an intra-island and 
an inter-island peddling trade throughout the region beginning long before 
European interests entered the commercial scene in Southeast Asia 
(Curtin 1984:158-178; Evers 1988, 1991; Kathirithamby-Wells 1993:141; 
Poelinggomong 1993; Reid 1983:137-8; Sutherland 1989:102). 
Wisseman Christie (1995) supports this evidence when he argues that 
this trade was largely a local phenomenon from its inception: 

It should also be kept in mind that much of the maritime trade was probably in the 
hands of Malays and Indonesians, within whose cultures navigational lore - and 
thus access to overseas trading partners - may or may not have been easily 
monopolizable. It was probably easier for would-be elites to dominate the local 
collecting or trading networks that produced the exports for exchange, in fact, than 
it was to limit access to foreign valuables (Wisseman Christie 1995:278). 

The extent to which this trade was an individualised enterprise or 
controlled by the aristocracy and local rulers is a moot point but the sheer 
bulk of the trade suggests that large-scale enterprises were involved and 
that these were supported by individual peddlers (see van Leur 1955:66; 
Evers 1988, 1991; Meilink-Roelofsz 1962; Reid 1993(b); Wisseman 
Christie 1995:278). Early texts mention that one of the rulers of Luwu had 
travelled to Ternate in the Moluccas, to Bima, to Java and as far as the 
Coromandel coast of southern India (Andaya 1981:18). Trade would 
accompany or follow closely such high diplomatic links. Trade also 
occurred from the east through the Banggai port of Pare Pare.2  Both 
Luwu and Banggai were tributaries of Majapahit from the 13th century 
connecting them to the prime centre of power and trade in the 
archipelago at that time (Andaya 1981:18; Reid 1983(a):122, 1988:110; 

2 Pare Pare was at a later date the port for the Bugis polity of Sidenreng. 
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Villiers 1991:143). Mid-15th century sources mention that traders from 
South Sulawesi were conducting business throughout the archipelago 
and in Melaka (Andaya 1981:19). Given that some period of time must 
have elapsed for such networks to be set in place it is likely that some 
prestige objects were imported into Toraja before the 15th century. 

Meilink-Roelofsz (1962:10) demonstrated conclusively how this locally 
controlled trade was curtailed severely by the VOC after the 17th century 
when the Dutch company established a trading monopoly in most bulk 
commodities. The small peddling trade, which seemed to pose no threat 
to Dutch profits, continued in much the same way as it always had. In 
modern Indonesia there is a persistence of those ancient peddling trading 
networks. As Evers (1988) describes a: 

Peddling trade appears to be a phenomenon on the same level of generality as 
peasant production. The forms and customs remain stable over long periods of 
time, but the configurations in which they occur, the articulations with other forms 
of trade, and the relative significance change over time (Evers 1988:91). 

Evers (1988:92) goes on to characterise such trading networks as having 
the following criteria: there is usually an ethnic or religious homogeneity of 
traders, but diversity of partners, there is a regular interaction between 
trading partners along definite trade routes, trade routes evolve over time 
and a typical inventory of trading goods is transacted, and there is a 
development of distinct trading practices, customs and types of 
exchange, including typical ways of travelling and typical means of 
transport. Generations of traders and merchants have built up personal 
contacts linking areas like Singapore and Riau to the rest of Indonesia, or 
the Tukang Besi islands of South-West Sulawesi and the Banda islands 
in the Moluccas (Evers 1988, 1991). The continued exploitation of what 
is now the Australian Fishing Zone by Bajau fishers (Fox 1996(b); 
Macknight 1976) is also a part of this ancient network as are those trade 
networks on the island of Java (Alexander and Alexander 1990). The 
current evidence seems to support those early theories of van Leur (and 
see 1955:66-67; also Evers 1991; Hall 1985:13-25; Legge 1992:40). van 
Leur (1967) described a thriving trade of: 

.handicraft traders, among them peddlers travelling with packs on their backs, 
journeying individually or in company with pedlar caravans. Shipping, too, 
manifested the same forms, the commander and crew carrying on trade on their 
own account alongside the transport of people and goods (van Leur 1967:67). 
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In a colourful travellers account of Toraja written just after the Second 
World War, Harry Wilcox (1949) describes the arrival of traders into 
Toraja for the weekly market day in Rantepao: 

These came from Palopo, the little town down on the gulf of Boni, (sic) having 
climbed more than forty miles of alpine paths with loads of salt and coconut oil. 
They were not coastal Malays from Palopo, but Toraja living near Rantepao who 
made the journey to the coast every six days (Wilcox 1949:121). 

As Wilcox noted salt is one mundane necessity that had to be imported 
into the highlands in bulk quantities. Many of my Toraja informants 
remember when salt was imported by traders walking up into the 
mountains from Palopo. Salt is currently produced in the south of 
Sulawesi around Bira and Bulukumba but may have been imported 
previously from the east coast of Java. Reid (1988:28; and see Knaap 
and Nagtegaal 1991) describes how salt was imported into Sulawesi and 
traded onwards to Sumatra. Zemer (1981:97) mentions that salt and fish 
were traded from Palopo in return for rice. If the salt trade into South 
Sulawesi resembled that in Sumatra and Kalimantan for which there is a 
more detailed history (see Knaap and Nagtegaal 1991), then it would 
have been controlled by powerful rulers in port cities. These rulers would 
have ensured its distribution to the hinterland in return for bartered goods. 
Salt would have comprised their main source of income and means of 
retaining political power (Knaap and Nagtegaal 1991:130). Tobacco and 
coconut oil were also imported from coastal areas as well as a variety of 
fruit and vegetables. Even sea shells, used to decorate some sacred 
paraphernalia, were much sought after by Toraja and other mountain 
peoples. 

Iron was also imported into Toraja. A superior nickel rich iron was 
produced in South Sulawesi at Seko and in the vicinity of Malili. Soroako, 
inland from the small port of Malili, is now the site of the Canadian 
Indonesian joint nickel processing venture PT Inco which employs 
hundreds of Toraja workers (see Robinson 1986). The rich iron ore was 
exported through both the Gulf of Bone and the east coast port of the 
Banggai kingdom from at least the 16th century but possibly as early as 
the 14th century. This iron was used for making the highly prized kr/s of 
Majaphait in Java (Reid 1983(a):122, 1988:110). Iron forging is an 
ancient craft in Toraja as frequent references to iron in ritual verses attest. 
It is even asserted that it may have originated there (Reid 1983(a):130; 
Zerner 1981:95-6). Iron forging is still a necessary craft in Toraja since 
sickles and blades are used for the rice harvest, for killing animals and for 
other domestic purposes. Each market has a nearby forge and the 
district of La'bo' is renowned for its excellent craftsmen but forges are 
located in other villages as well. Steel car shock absorbers, springs and 
even railroad parts are now part of the forger's stock in trade 
demonstrating the continued need in the region to import the raw 
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materials used in iron forging. These raw materials are available for 
purchase at Bolu market. 

Firearms were a major import and in great demand by noble and wealthy 
Toraja families during the late 19th century from around 1860 when 
Toraja was politically unstable. Firearms were imported into South 
Sulawesi in large numbers. Their passage was through the ports of Pare 
Pare, Makassar and Bone directly from Singapore which was then under 
British control (Bigalke 1981:43; Sutherland 1983(a):167). Shifting 
balances of power among Tongkonan leaders were fuelled by the new 
trading opportunities in coffee and slaves which were opened up as Dutch 
power consolidated in South Sulawesi. Firearms were bartered for coffee 
and slaves and became a new variable in this power struggle (Bigalke 
1981 :67-68, 75). 

Hand woven cloth from elsewhere in Indonesia and India as well as 
factory produced European cloth was also in demand. As early as 1515 
the Makassarese were importing Indian cloth (Villiers 1991:145). This 
cloth could have found its way to Toraja. Imports of Indian cloth into 
Southeast Asia peaked between 1620 and 1650 and were exchanged for 
rice and gold. In Makassar the major exports, which paid for this cloth 
and other goods, comprised slaves, gold, tortoise-shell and iron (Villiers 
1991:145). 

An Indian merchant community was established in Makassar by the end 
of the 17th century and while individual Indians remained in the urban 
centres cloth was the mainstay of their operations. This cloth was traded 
inter-regionally by Bugis peddlers (Kathirithamby-Wells 1993:134-41). 
Peddlers may have visited remote Tongkonan with their wares for barter 
loaded onto dwarf mountain ponies, much as the fish sellers today 
transport baskets of fresh fish from Palopo wharf to Toraja on their 
motorbikes. I only saw mountain ponies in the southern border districts 
between Toraja and Enrekang where they are still used to transport 
goods, but ponies and carts are ubiquitous in southern Bugis regions. In 
the 1 670s and 1680s, after Makassar had been subjugated by the VOC, it 
was reported that Bugis and Makassarese, deprived of their former 
income from the spice trade, were once more weaving their own cloth 
since they could not afford imported varieties (Reid 1990:23-24; Villiers 
1991:145). With the establishment of regular markets in Toraja this trade 
in cloth would have stabilised. 

Woven silk sarong were also imported from the silk weaving centres of 
Singkang and Watensopeng when this yarn was introduced to Sulawesi. 
Toraja men still prefer to wear plaid cotton sarong, often draped over 
shorts. These plaid cottons are based on the Malay plaid that had been 
adopted by Bugis weavers and completely replaced their indigenous 
patterns as Islamization spread in South Sulawesi (Gittinger 1990:15-16). 
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This fashion probably originated in the mid-19th century when Bugis 
cultural capital was so admired by the Toraja nobility. The ikat woven by 
the Toraja speaking women of the Rongkong and Karataun valleys were 
also highly prized (Gittinger 1990:199-209). Weaving skills in Tana 
Toraja now are simplified and there is only a small-scale production of 
cloth for the tourist market. 

There are constant references to weaving processes in the available 
translations of ritual incantations and it seems that weaving was more 
commonly practised by women in the past (see for example van der Veen 
1965, 1966:). This is supported by Raymond Kennedy, a professor from 
Yale University who travelled extensively in Indonesia for nine months 
during 1949 and 1950. Kennedy (1953) reports in his fieldnotes that: 

In former times every woman was a weaver. Today there are many women who 
weave, but certainly not most of them. One district Sadan, is known to produce 
quite a quantity of woven cloth for sale. Other kampungs do not produce very 
much. The Makale area never did produce very much.. .Fabrics are woven from 
cotton and pineapple fiber ... During the war, because thread was hard to get, much 
local cloth was woven. If the local fabrics are not woven from bought thread, they 
are mostly made from pineapple fiber. Very little cotton is grown today (Kennedy 
1953:174-5). 

No-one I spoke with referred to gold or gold jewellery as now being 
mana'. However there is ample evidence that it was part of the symbolic 
order of objects originally classed as mana' Gold would have been 
prized war booty and always an exchangeable commodity for other 
goods. Its elimination as an object of mana' demonstrates the 
transformations that have occurred in denoting objects of mana'. Gold is 
found in the highlands and there is a small mine in the west of Toraja. 
Gold dust was an export item although perhaps the Toraja, like other 
highland peoples, were never able to work gold (see Kotilainen 1992:48). 
There are no goldsmiths in Toraja and gold can only be purchased 
regularly at a few outlets in Rantepao and Makale. At Mengkendek the 
most southerly market in the Kabupaten a seller of gold jewellery sets up 
business each market day. The Muslim presence is more apparent in the 
southern area of Toraja and currently gold seems to be more valued, or 
able to be afforded by Bugis, Makassarese and Chinese ethnic groups in 
South Sulawesi. 

Authentic gold jewellery is not often worn today in Toraja but no doubt 
due to modern fashion influences some women wear thin gold chains or 
small earrings of gold. This use of jewellery for decorative rather than 
symbolic purposes is not a new phenomena and Kennedy notes that he 
was often told that in the past gold was only worn or used by nobles but 
that now (in 1950) it was available for use by anyone who could afford it 
(Kennedy 1953:193). For traditional formal occasions and especially 
funeral and house ceremonies women wear a single strand of tiny antique 
porcelain beads or antique tawny beads of carnelian or chalcedony joined 
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with silver or metal beads. I never saw gold beads on antique jewellery 
currently in use although it is likely that these do exist. 

During the period of my fieldwork imitation gold bracelets (ponto), 
necklaces (rara), and imitation gold-handled swords (Ia'bo' or gayang) 
were being sold at markets and in souvenir shops in response to an 
increased demand for their display at funerals and wedding ceremonies. 
They were also being rented through various outlets in Rantepao. These 
were copies of traditional Toraja antique jewellery which must still exist as 
mana' in some Tongkonan collections. 

In the ritual verses the use of similes and metaphors relating to gold 
indicates that it was significant, highly valued and part of the original 
mana' derived from the Upperworld. In the ritual verses of the Merok 
feasts there are references to goldsmiths (to pekolong kuse) and the 
pouches of marsupial skin used to carry tools on their backs (van der 
Veen 1965:95). Special offerings of chicken were also made to, or by, 
the goldsmiths as the following verse describes: 

The white and black fowl, it is the atonement offering for the ones 
who have carried the skin of a marsupial on their backs during their 

whole journey, 
the cleansing offering of the goldsmiths, which they always perform. 

(n der Veen 1965:95 line 473) 

The Gods are described as descending from the Upperworld to earth on a 
golden and beadwork staircase and there are numerous references in 
these and other verses to Gods glittering like gold (van der Veen 1965:39) 
and to Tongkonan roofs resembling both gold and jewellery (Coville 
1988:365). Gold is also part of the provisions, the sustenance the Gods 
are requested to bring from the Upperworld when they are invoked by the 
to minaa at the rambu tuka'. Specifically a gold Ia'bo'a gold chain circling 
the neck, and the "large good fortune-bringing armband, with the small 
gold sticks" are referred to (van der Veen 1965:39).3  The thoughts and 
ideas, or the wisdom of the nobility are likened to gold which is perhaps 
why some of my informants considered this a form of mana'. The desire 
of pregnant noble women is to ingest gold transferring mana' to their 
unborn child (see for example van der Veen 1965:30 line.136). In these 
verses the acquisition of gold always involves a long journey on the part 
of the Upperworld deities to the west "to the region where the shining one 
sinks down". It is then forged into six deities so that gold as a sacred 

van der Veen (1965) continually refers to swords using the Indonesian term kr/s. I 
have preferred to make the distinction between the Toraja objects la'bo'a straight 
bladed sword used by men or gayang a wavy bladed sword used by both men and 
women. These terms were used by my informants. 
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material becomes part of the deities themselves (see van der Veen 
1965:87, 105). 

Coville too (1988:212-213) discusses the use of terms and concepts 
which refer to gold jewellery in ritual speech used in the Maro chant. 
Maro is part of the dual cycle of ritual once held every year. Waterson 
(1 995:89) gives a further hint of the former use of gold in these rituals. In 
1979 she observed an offering in a Ma'pakorong ritual, intended to ward 
off smallpox, where a gold necklace was hung around the neck of a 
sacrificed cock.4  Gold is also associated with rice. In the Merok verses 
the ancestors of rice and keepers of rice growing procedures were said to 
be forged from nuggets of pure gold which had been melted down in 
golden bellows by Puang Matua in his Upperworld (van der Veen 
1965:121; and see Zerner 1981:94). Nooy-Palm (1988:44) provides a 
further hint of this link when she describes a now abandoned ritualised 
aspect of the preparation of rice seedlings. This involved women who 
were required to wear chains of gold beads which resembled seeds (and 
see van der Veen 1 965:fn:24). A symbolic complex, now almost forgotten 
by ordinary Toraja, amalgamated the nobility, and their control over wet 
rice production, and gold, as a metal and its colour yellow. All were 
associated with the Upperworld and the rambu tuka' which aimed to 
celebrate and ensure continuing Tongkonan prosperity and accumulation 
of mana'in this world. 

Chinese ceramics were also a major trade item in Indonesia and were 
used as grave goods in South Sulawesi. Macknight and Hadimuljano 
(1983) report that imported ceramics were used in Toraja funeral 
ceremonies and placed outside graves. Waterson (1990:165) lists 
Chinese porcelain as among Tongkonan heirloom goods and in the 
verses recited in the Merok. Other metaphorical references to ceramics 
refer to Pong Mula Tau, the first human man married to Indo' Gori-gori, 
whose name means Mother Jar of the Chinese Porcelain. Their child 
Manurun di Langi' descended to earth with buffaloes, pigs chickens and 
plants to become an ancestor (to Manurun) to the nobility on earth. Both 
pigs and porcelain are referred to in this myth as having an Upperworld 
origin. This valorisation of pigs and pottery is contrary to my information. 
It may be that these myths were collected from a different region to that 
where I did my fieldwork which was also where van der Veen collected his 
verses. The implication though is that whatever is locally conceived as 
mana'must have an Upperworld origin. Nooy-Palm (1989:170) describes 

Apart from several house ceremonies! never attended other rambu tuka'ritual nor did 
I hear of others being held during my fieldwork. I did attend three church thanksgiving 
services that had replaced these A/uk to Dolo rituals in those areas where my 
fieldwork was centred. Waterson (1995(c):98 fn. 12) notes that Ma'pakorong ritual 
she attended in 1979 'was likely to become a thing of the past along with other ritual 
associated with the agricultural cycle. Coville (1988) has made the same point. 
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how some Chinese ceramics in Toraja date from the 15th and 16th 
centuries. These must have been imported through Java or possibly 
Kalimantan because according to Reid (1983a): 

There is no evidence for Chinese traders visiting South Sulawesi prior to the 
seventeenth century, and we must assume that most of this porcelain was brought 
by Javanese and Malay traders on their way to obtain the spices of the Moluccas-
a route open since at least the fourteenth century (Reid 1983(a):122). 

Such antiques are not in evidence today as mana'. They are sold in 
souvenir shops but sellers claim they come from Palopo. The fragile jars 
may have been destroyed over the centuries and it is also likely that some 
have been stolen since they have a commodity value outside Toraja as 
antiques highly prized by collectors. Locally crafted wooden plates and 
bowls, often of a pedestal type (dulang) are used in ceremony and ritual. 
Previously dulang were reserved for every day meals by the nobility now 
everyone seems to favour plastic, enamel or porcelain bowls and plates. 
These wooden bowls can still be seen scattered at the entrances to old 
burial sites where they contained offerings to the Gods and to the 
deceased. 

Ornately forged brass bowls and betel containers may have been 
imported from traders. Brass betel containers are used today to offer 
betel to guests at funeral ceremonies and similar copper utensils are 
considered part of a clans wealth in the regions to the north of Toraja 
(Kotilainen 1992:13, 74,78-84). My informants did not consider either 
ceramics or brass as mana'. 

The trade into Toraja probably utilised local entrepreneurs as guides or 
cultural brokers to facilitate communication and establish relationships. 
Hostile relations often existed between Tongkonan and such facilitators 
would have been indispensable. It is likely that other goods were traded 
into or out of Toraja in this way either before a market system was 
established or concurrently with market organisation. The use of money 
for trade in the pre-colonial period is also conjectural. I will elaborate on 
markets and money in the second part of this thesis and concentrate for 
now on the import and export of goods as part of a peddling trade. 

The major buyer of buffalo hide in the region today, Ambe' Kalua a Toraja 
from Makale, illustrates this type of peddling trade. He conducted his 
earlier business by walking from village to village buying coffee beans and 
buffalo hide. Not until transportation improved and the volume of hide 
increased in the 1970s was he able to set up a collection point in a shop 
in Makale on the main road out of Toraja to Pare Pare and Ujung 
Pandang. Here he now relies on men from all over Toraja to bring hide to 
him. 
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This increase of hide was due to the increased sacrifice of buffaloes in 
funerals but also to an innovative method of sacrificing buffaloes which 
some informants believe the Dutch introduced as a measure to prevent 
cruelty to the buffaloes. Traditionally buffaloes were speared to death, a 
practice I saw on one occasion at an A/uk to Dolo funeral in Buntao'. This 
sacrifice entailed one strong plunge of a spear into the neck of a small 
buffalo although traditionally this method entailed multiple stabs by many 
men until the buffalo was felled (Slamet-Velsink 1995:144 citing Nobele 
1926).5  This method of slaughter ruined the hide for sale and it seems 
that this may have also been a contributing factor to the adoption of the 
new practice and the increase in suitable hide (see Kennedy 1953:145). 

TRADE AND POWER IN SOUTH SULAWESI 

The trade into Toraja resembles the dendritic model proposed by Bronson 
(1977) for Sumatra, a model that has been applied by Andaya (1993) to 
Sumatra and to Southeast Asia generally by other historians (see Hall 
1985:1-25; Kathirithamby-Wells 1991:3-4; Wisseman Christie 1995:269-
271).6  In Bronson's model coastal port cities, with connections to 
overseas trading partners, act as principal conduits facilitating the flow of 
commodities to and from the hinterland and enabling these commodities 
to be exported elsewhere. Further inland secondary centres act as 
collection points for merchandise from the remote hinterland. As 
Kathirithamby-Wells (1991) has stated port cities developed their role as 
cultural brokers and the: 

...chiefs and rulers in control of strategically located maritime centres found 
themselves in an eminently favourable position to administer wealth and exercise 
influence in accordance with the Southeast Asian mode (Kathirithamby-Wells 
1991 :3). 

This mode took the form of dominant rulers actively seeking the fealty of 
subordinate rulers, often in the hinterland, by the bestowal of gifts. Such 
gifts were often prestige objects. The Dutch, noting the success of the 
strategy, also employed it (Rodgers 1985:57). 

Slamet-Velsink (1995:144) discusses this in relation to a similar method of 
slaughtering buffalo which occurs in Flores during the para ritual feast. 

6 Mtksik (1985) argues cogently that such a simplistic and general dendritic model does 
not apply to Sumatra and that the regional economy was far more complex than 
Bronson's model would allow. 
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Bronson's model assumes that the merchants or rulers in the coastal 
ports have no political power over the rulers in the hinterland. Trade and 
alliances between the coastal rulers and those inland leaders were 
haphazard rather than formalised. It would imply that no tributary 
relationships existed like those between rulers and more powerful states 
elsewhere in Southeast Asia (see for example Hall 1985). The Toraja 
speaking peoples of South Central Sulawesi never formed a centralised 
state, the rugged mountain terrain hindered communication and the 
population remained low as much land was unsuitable for cultivation. 

While a few Tongkonan leaders may have encouraged external alliances 
at various times, power relations within Toraja were fluid with internal 
threats from other Tongkonan more likely than those from outside forces, 
consequently only loose confederations of Tongkonan were effective. At 
various times Toraja troops were employed by the Bugis rulers of Luwu 
and Bone in their battles against other lowland kingdoms indicating that 
loose political alliances were activated occasionally (Andaya 1981:82, 
179). In this way too, Toraja leaders and their followers were implicated 
in the larger power plays that occurred in South Sulawesi (see Sutherland 
1983(a):164). Conversely in the 17th and 18th centuries Tongkonan 
acted untypically in concert to repel Bugis invasions reverting to their 
individualised character and their continued attacks on Bugis border lands 
once the primary fear of incursion diminished (Andaya 1981:14, 260; 
Bigalke 1981:15). Again in 1905 when the Dutch threat was realised 
Tongkonan leaders negotiated a concerted, though unsteady, alliance 
while simultaneously their internal rivalries continued (Bigalke 1981:100). 

It is likely that Toraja leaders were never considered as equals in the 
estimation of Bugis rulers. This view of their subordination may not 
always have been shared by the Toraja themselves. The major invasion 
of Toraja by Arung Palakka the Bone leader in 1683 was not considered a 
decisive victory by the Toraja although Bugis sources suggest that they 
now considered the Toraja to be slaves of Bone. The terms of the treaty 
were generous and the Bugis would not have had the resources to 
maintain a military presence in Toraja. Reciprocal exchanges in the form 
of commodity trade, political treaties, and tribute or prestations all played 
a part in maintaining the power hierarchy in South Sulawesi (see Andaya 
(1981:113; Aragon 1996:48-9; Atkinson 1989:307; Errington 1983:220-
221). Any treaty was reinforced by spiritual imperatives and according to 
Andaya (1981): 

...words and oaths of the ancestors contained in the treaty became a moral and 
supernatural sanction that sustained all interstate relations and guaranteed a 
degree of stability in the affairs of the area (Andaya 1981 :112). 
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Bigalke (1981) relates how rice was delivered to the Datu of Luwu by 
Toraja Tongkonan leaders in a reciprocal ceremonial exchange whose 
return prestation was: 

.a rooster for offering and seed padi [unhulled rice] that was to be mixed with that 
used for planting the next crop. In performing this propitiary ritual to insure a good 
harvest, the Datu performed a function commonly performed by kings throughout 
Southeast Asia (Bigalke 1981:119). 

Bigalke (1981 :69) also notes how the title puang, used by southern 
nobility was said to have been bestowed on them by the Datu of Luwu as 
a sign "that they were his representatives". Errington (1983:221) recounts 
how one Toraja group was required to bring buffalo horns containing gold 
dust to the Datu of Luwu during certain ceremonies, a requirement not 
always adhered to by the Toraja. Reciprocal gift or ceremonial exchange 
of the type described by Bigalke and Errington that occurred between 
particular Tongkonan and leaders of lowland kingdoms may have been 
interpreted as tribute by either party at various times throughout history.7  

Errington (1983) argues that: 

Gifts can be thought of as tribute, but it would be misleading and misreading to 
imagine that their primary purpose was to augment the bigger Navel-Center's 
coffers, although in some cases they may have done so. These gifts were not 
primarily loot. They were materialized tokens of deference (Errington 1983:221). 

However given Toraja conceptions of mana'as powerful things that could 
only be shared it may have indicated not so much a deference on the part 
of the Toraja but an implication of equality with their neighbours. 

In Central Sulawesi the main traffic in trade goods seems to reflect these 
political alliances. The Western coastal region of Luwu can be seen on a 
clear day from the northern mountains of Toraja. It was considered "as 
the cradle of South Sulawesi nobility" (Pelras 1994:144) with a genealogy, 
like that of the Toraja, originating with the Gods in the Upperworld. If the 
Toraja nobility shared these inflated views espoused by their neighbours 
then links with Luwu may have conferred prestige in the form of symbolic 
and cultural capital on those Toraja nobles who had dealings with them. 
As well these forms of capital could be transformed into economic capital 
providing a strong power base for their Tongkonan. This practice, of 
actively seeking and sustaining outside contacts as a means to 
maintaining internal political power, has been well documented in 

Zerner (1981:107) and Kotilainen (1992:49-51) believe tributary relationships existed 
between the rulers of Luwu and Tongkonan leaders in Toraja. No evidence is offered 
for their conjectures. Miksik (1985:453) also describes how Sumatran highland gold 
"must have been sent as 'tribute' to the lowland sultans in exchange for salt, cloth, and 
iron". 
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Indonesian ethnography (see Waterson 1984:42 for Toraja and also 
Atkinson 1989:298-300; Tsing 1993:151-2; and see also Aragon 1996:48; 
Slamet-Velsink 1995:222). 

By the end of the 19th century, as Luwu declined in power, the links 
between the northern Toraja nobility and Luwu were loosening (Bigalke 
1981:26). However the arrival of the Dutch delayed any terminal severing 
of fealty. The continued relationships between noble families in both 
regions attest the salience of these ancient strategic relations and 
perhaps provide contemporary lip-service to that notion common in South 
Sulawesi of Luwu as the "oldest divinely-founded realm" (Brawn 1994:97). 
Members of the ancient court of Luwu continue to maintain ties with 
Toraja nobles especially in the north of Toraja. Inter-marriage between 
Toraja nobles and members of the royal family of Luwu continues to 
occur. In September 1994 the funeral of the wife of the last Datu of Luwu 
was held in Palopo and among the honoured guests were representatives 
of several families from northern Toraja again reinforcing the strength of 
ancient family and trading relationships. 

Similar Toraja connections with powerful families from Pare Pare also 
continue to have relevance today. Some southern Toraja nobles adopted 
the name Andi Lolo after their children spent some time at the Sidenreng 
court during the 1890s (Bigalke 1981:69, 1983:347). Andi is a generalised 
term for the nobility of South Sulawesi. The adoption of the Bugis title 
and its continued use is still not accepted nor respected by some Toraja 
nobles in other regions especially those who suffered at the hands of the 
Bugis military during the 1950s. They spoke disdainfully to me of anyone 
who would think that this title conferred special prestige. Knowledge of 
the Bugis language, and literacy in it, spread throughout Toraja during the 
19th century accompanied by other aspects of Bugis lowland court culture 
(see Bigalke 1981:50, 1983:347). 

These social links among the nobles reflect the locus of the economy in 
both its economistic sense and in terms of that cultural capital with Bugis 
origins considered desirable by some Toraja nobles in the period for 
which reliable historical evidence is available (and see Bourdieu 
1984:481). van der Veen (1966:fn.154) notes that beautiful local objects 
were admired and compared with those created by the Bugis or Dutch. 
The contentious relations of domination and subordination, especially 
between Bugis and Toraja in their trade partnerships, also continues to 
have contemporary relevance in the import and market sale of buffaloes. 



FROM COMMODITIES TO HEIRLOOM MANA': TRANSFORMING VALUE 

For several centuries before Dutch colonisation the objects that seem to 
have been most in demand, or at least those that were non perishable, by 
wealthy Toraja had been luxury or prestige exotic items. The isolationist 
images of Toraja are belied by the existence in many homes or 
Tongkonan of these trade items which denote that ancient flow of 
commodities from the lowlands to the highlands. As I have pointed out 
only some commodities were transformed into goods imbued with a 
significance beyond their commodity value. According to my informants 
these goods were ia'bo' (straight bladed swords used by men), gayang 
(wavy bladed swords used by men and women), beads particularly in the 
form of jewellery, kandaure (a chandelier type beaded decoration) and 
ambero, (beaded body ornaments) and maa' and santa (types of ancient 
cloth) and probably gold and other jewellery although it seems that so 
little of this remains today that it is not considered as Tongkonan mana'. 
It could also be that the external value of gold in the modern world has 
made it too valuable to be displayed publicly. 

My fieldnotes record several typical inventories of collections of heirloom 
mana' kept in the Tongkonan in a basket or clean flour bag and, usually 
as a further precaution against theft, in a locked cupboard. These items 
are still regularly in use at funerals or occasionally for other ceremonies. 
For example I was shown one collection which included two pieces of 
maa' cloth both dark blue with no patterns at all and stiffened pieces of 
material similar to belts, although the women denied that this was their 
use. One of these pieces was beaded and had a fringe of old Dutch 
coins dated 1724. Where the old coins had been lost they were replaced 
by new thin Indonesian coins of low denomination. Another item was 
sewn on one side with a chintz patterned with sprigs of pink flowers. 
Schneider (1987) writes that: 

English and Dutch merchants of the seventeenth and eighteenth centuries 
encouraged Indian artisans to modify the decoration of chintzes (and calicos) as a 
gesture to European taste (Schneider 1987:433). 

This piece then could have been of European or later Indian origin. Its 
reverse side was fraying, grey-blue silk shot through with gold threads 
and woven with what looked like Arabic script (although it could have 
been Bugis) in dual bands down the sides. This side of fabric could have 
been Bugis or Indian in origin. Other pieces were backed with very finely 
woven Toraja ikat unlike anything I saw produced today. I asked if these 
were considered sacred and yes, I was told, they had been in Alukta (our 
A/uk/our ways) but not now. Kandaure and ambero were also part of this 
collection of heirloom goods but were on loan to a related Tongkonan. 

The evidence suggests that these were the objects which were among 
the first trade goods, perhaps from that first global expansion of trade that 
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began in the 13th century (see Wolf 1982). In the case of locally crafted 
maa' and santa and kandaure and ambero the finished goods were 
crafted from beads, yarn or cloth that had been traded. I do not mean to 
imply that all the goods have such an antiquity but my informant's 
insistence that ceramics and brass are not Tongkonan mana' is perhaps 
indicative of their later arrival as trade goods which did not fit into the pre-
determined symbolic order. Like buffaloes, it is these items that the 
myths and origin narratives describe as accompanying the to Manurun, 
the Upperworld ancestors of the nobility, to earth. These objects are, or 
more often now, were, imbued with sacred and powerful properties. Part 
of the mystique of these objects is the difficulty of obtaining them, even 
for the deities. Constantly the verses reiterate how long journeys were 
made to obtain them suggesting that even in the Upperworld part of their 
value still lay in their exotic foreign location. 

Ritual verses describe these journeyings: 

A long journey was made, in order to obtain the old long narrow 
blue woven cloth with the design of men fording a river, 

a distant tour was undertaken, lasting some seasons, with the object 
of bringing back the old short wide fabric with the pattern of 
swimming men 

A long journey was made, in order to obtain the gold kris of great size, 
a distant tour was undertaken, lasting some seasons, with the object 

of acquiring the piece of beadwork with the cords hanging low. 
Then a long journey was made, in order to fetch the gold covered 

beads strung in a row, 
a distant tour was undertaken, lasting some seasons, with the object 

of bringing back the chain that circles the neck. 
(van der Veen 1965:123 lines 626-628). 

The objects accompanying these new rulers receive prominence in the 
origin narratives of several groups in South Sulawesi and the Toraja 
stories bear a regional resemblance. The prayers spoken by the to 
minaa, accompanying the rites of the Merok feast describe the Gods 
returning to earth from the Upperworld for the feast. They proceed 
through their open door of the sky made of beadwork and descend, on 
golden "stairs of beadwork", down a rainbow path bearing precious 
objects to provision them for their journey. These objects are carried in 
baskets on their backs supported by woven bands of fine rattan and 
comprise three-eared rice, cloth, gold swords, beadwork, neck chains of 
beads and gold and armbands of gold. Buffaloes and children are also 
part of this sacred procession from the Upperworld (van der Veen 1965: 
33 lines 87 and :39 lines 117-119). 

The incantations would have been recited on a more regular basis in the 
past before these rituals were discouraged by the Church so that the 
sacral nature of the objects and the cosmological authority of the nobility 
who had earthly possession of them would have been reinforced 
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regularly. According to older informants more people would have 
understood the high Toraja ritual language in which they were spoken 
than is the case today. However such beliefs on the part of informants 
might be problematised. Forth (1994:151) has pointed out that people 
often believe that in the past more was known of their culture. This belief 
may be part of a process of objectification which accompanies 
modernisation. Actors know that it is now not sufficient "simply to know 
how to operate as 'members of a culture'...They are increasingly 
expected also to know about that culture." 

Mana' should always remain Tongkonan property, inherited by all 
members. According to informants when a new Tongkonan branch 
separated from the founder Tongkonan some heirloom goods may have 
been allowed to go with the new group, although in reality they remained 
joint Tongkonan property (and see Kotilainen 1992:73 citing Nobele 
1926:110). Mana'can be loaned for ceremonies but is never given away. 
Just as buffaloes and pigs are loaned in ceremonies and the lender 
repaid a leg of raw meat, ideally from their own animal, so heirloom goods 
are occasionally lent to other related Tongkonan for ceremonies in return 
for a piece of sacrificed meat, a leg of either beef in a funeral or pork in a 
house ceremony. Again this reinforces the sacred import of these objects 
and their constitution as part of the same class of objects as livestock. In 
both cases the loan and the moral obligation to return the original goods 
is guaranteed with a leg of raw meat. 

Heirloom goods are of that class of objects which, elsewhere in South 
Sulawesi, is called regalia. Inert objects in contradistinction to the water 
buffaloes and pigs which are constituted as exchange objects when dead 
as meat. In a regional context the objects are also typical of those in 
other Austronesian systems. The connections with the Upperworld, or, in 
the case of the valuables of Tanimbar, with Underworld beings, as well as 
with foreign origins and the great journeys of heroic ancestors are 
narratives shared with other Austronesian peoples of Tanimbar 
(McKinnon 1991:56-61), and of Timor (Traube 1986:54-58). Conversely 
as inalienable possessions mana' are not part of a circulating exchange 
system as those described elsewhere in Eastern Indonesia and in other 
Austronesian speaking groups, nor are they constituted as bride-wealth 
payments (see Barnes 1989; Clamagirand 1980:143; McKinnon 1989, 
1991:163-198; Needham 1980:24; Onvlee 1980:206; Thomas 1995: 269-
290; Traube 1986; Slamet-Velsink 1995: 112, 147, 167; Valeri 1980, 
1994).8 

8 Gittinger (1990:202) states that Kruyt described some textiles, and even fragments of 
textiles in use among the eastern Toraja which were imbued with sacred qualities and 
super-natural power which were used in marriage exchanges. I never heard of such 
exchanges being carried out in the contemporary context among the Sadan Toraja. 
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In Bugis and Makassarese regions the bissu, retinues of transvestite 
priestesses were vested with authority to care for the sacred regalia 
(Andaya 1984; Errington 1989(a):124; Pelras 1994:134).9  Transvestite, 
or possibly hermaphrodite priestesses (burake), were allocated a 
significant role in Toraja Aluk to Dolo ritual before the Christian church 
succeeded in obliterating their participation (Kennedy 1953:128; van der 
Veen 1966:23, 33). In Toraja it is always women who are associated with 
the care of these valuables, perhaps to replace the defunct retinue of 
burake. 

HEIRLOOM GOODS IN TORAJA 

Beads 

Multi-coloured porcelain beads (man/k), probably from Kalimantan, were 
imported via the port of Pare Pare. These porcelain beads are still 
available in Kalimantan where they are made up into ornaments which 
resemble those in Toraja. The Dyaks of Borneo and other groups in 
Borneo include similar beads as heirloom wealth and also associate them 
with the deities of the Upperworid who lend legitimacy to people of high 
status (Alexander and Alexander 1995; Kipp and Rogers 1987:8-9). 
When I questioned owners of antique beads Kalimantan was never given 
as the geographical source of the beads, they were simply said to belong 
to the ancestors, and had come from the ancestors. This type of bead is 
no longer available in Toraja but curiosity about an external source for the 
beads among the people I interviewed was non-existent. 

In the past specialist artisans in Toraja used these tiny beads to create 
necklaces (man/k), belts, and elaborate aprons and shoulder yokes 
(ambero), collars (sokkong bayu) and headbands (sa'pi) worn by women 
for important rituals and dances and in wedding ceremonies as well as 
large chandelier like decorations used in ceremony (kandaure). The latter 
can also be draped from women's backs as a body ornament.10  Nooy-
Palm (1979:255) reports that aspects to do with the card weaving of 

In Bone a retinue of bissu continue to play an important role in local ritual and are 
believed to be able to perform feats demonstrating super-natural powers. 

10 The term ambero is not used by either van der Veen or Nooy Palm but all my 
informants referred to both a beaded yoke draped around the women's shoulders and 
a beaded belt with strands of beads hanging from it worn at the waist by the term 
ambero. These beads assumed a sacred and a symbolic significance in ritual and 
were "used as a metaphor to denote a prospering ramage" (Nooy-Palm 1979:256 
citing van der Veen 1929:409). This is a very generalised explication since their very 
possession and display denoted prosperity. 
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bands to mount plaited beads have now been forgotten, suggesting that 
demand for the product ceased at some time, or, that access to the 
source of the beads was curtailed causing the specialised craft skills to 
lapse. Kandaure were given proper names and perceived as discrete, 
named entities with individual identities and perhaps also personalities. 
These names are still used, or invoked wistfully, by Tongkonan members 
who no longer possess their heirlooms. 

During the performance of funerals and house ceremonies I observed the 
kandaure beads being mounted on newly fashioned bamboo frames by 
groups of men. In an Aluk to Dolo house ceremony (mangrara banua) I 
attended in the Sanggala district the to minaa was first consulted about 
the correct and most efficacious position to hang the kandaure. Using a 
loudspeaker he called out to the men on ladders who were struggling with 
the antique and fragile kandaure that they must be mounted on both the 
front and the back of the building in order for the coming ritual to be 
effective. He explained to them that the Gods (deata) would enter from 
the front and the ancestors (nene) from the back and both groups must 
be honoured. 

Beads were also included as grave goods in the past. I was shown 
photographs taken in the interior of burial caves that pictured corpses with 
strands of antique porcelain beads strung around their necks. Ritual 
verse describes how items of mana yellow beads, cast iron and old 
Dutch coins were buried in the ground below a new Tongkonan. van der 
Veen (1966:51) explains that this rite was termed dialli padang lako Ampu 
Padang meaning that the land was bought from the "Lord of the Earth. 

Swords 

For followers of A/uk to Do/o swords too are sacred and symbolic 
valuables which like kandaure were named and individualised objects. As 
Zerner (1981) points out iron forging in Toraja is associated with the 
creation myths: 

From stories, prayers, and songs to the spirits (deata), as well as from 
contemporary ritual practices, it appears that iron working and iron tools have 
always been more than practical acts and products (Zerner 1981:94). 

Coville (1988) describes ritual chants from the Maro regeneration ritual 
which specifically refer to the consecration of iron and its origin as a 
divine substance. She writes how the speaker of the verse: 

• ..goes to the head of a sacred river, finds iron being forged by children into 
intricately-patterned knives, and brings it back, by way of the market and the 
ancestral village. Once the iron forge is reconstructed here at the site of the ritual, 
it brings blessings and well-being to the village (Coville 1988:208). 
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Elaborately worked gold or shiny black buffalo horn handled Ia'bo' and 
gayang, encrusted with semi-precious stones with etched markings on 
their blades, were brought into Toraja from Palopo and from the north-
east area of Seko-Rongkong. Bugis smiths from Luwu had reputations 
for producing swords of similar quality to those of the Javanese smiths. 
These were traded all over the archipelago and were highly prized in 
Toraja (Zerner 1981:95). Zerner (1981:95) distinguishes ordinary 
domestic Ia'bo from the imported variety termed Ia'bo' to dolo (swords of 
the ancestors). Each class of weapon was then employed differently in 
ritual.11  Sacred Ia'bo' were especially important in the Maro ritual when 
"iron swords act as mediums through which the powers of the spirits are 
conducted" (Zerner 1981:103; and see Coville 1988:208; Crystal and 
Yamashita 1987). 

People I spoke with, even those still professing some allegiance to A/uk to 
Dolo, tended to see all swords simply as manifestations of the wealth of 
the Tongkonan underplaying the sacred significance. This is indicative of 
the waning influence of A/uk to Dolo and of the efficacy of former powerful 
sacred items even among those families who profess to adhere to the old 
ways. As I have noted they were often gold handled, and I have seen 
some encrusted with semi-precious stones. In the frequent internecine 
strife and violent Bugis incursions that have blighted Toraja history it 
seems that the swords were prized booty. Some Tongkonan leaders 
could only remember regretfully when they had possessed such wealth. 

The Maro where the real potency of the swords is in evidence, is rarely 
performed. Many young people have only hearsay reports about this 
event. Rituals of regeneration, the rambu tukaç of which Maro forms a 
part, are expressly prohibited by the Christian Church. These rituals are 
concerned with the invocation of ancestral deities (nene) and their 
presence is necessary for the efficacy of the rituals (see Coville 
1989:109). I saw such swords displayed in several house ceremonies 
(mangrara banua) I attended where they were brought from several 
related Tongkonan. In one A/uk to Dolo ceremony swords were displayed 
on the central north facing pole of the newly built Tongkonan. 

At another Christian house ceremony the ancestral heirloom swords were 
worn tied around the waists of adult female members of the Tongkonan 
who also wore other items of clothing and beads displaying the mana' of 
the Tongkonan. House ceremonies, while incorporating a certain element 
of competition between members, are primarily celebrations of affiliation 
and demonstrations of pride and commitment to one's Tongkonan. They 

Nooy-Palm (1979:256) makes a distinction between kris (gayang) and swords (Ia'b0). 
The latter having a sacred significance while the former only a symbolic significance. I 
am unsure of her meaning. 
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are treated as occasions to focus mana' and for all members to renew 
their acquaintance with the sometimes scattered wealth of the 
Tongkonan. These heirloom goods are assembled and prepared for 
display during the rituals as a communal effort by members. 

In funerals the swords are again worn tied around the waists of the young 
men and women who receive the groups of guests as well as decorating 
the main reception area and the Iakkian (the tower where the coffin of the 
deceased presides over the funeral). Perhaps the current association of 
gayang (wavy bladed swords) with women, who care for them as they do 
other heirlooms and who wear them as part of their traditional dress in 
ceremony, again alludes to a shift in meaning in contemporary Christian 
Toraja. In many ethnographic reports of Austronesian societies valuables 
are gendered objects and metal swords and other weapons are generally 
associated with males (see for example McKinnon 1989, 1991 especially 
:163-226; Traube 1986:75). In Toraja it is always said that gayang can be 
worn by either men or women "it makes no difference". La'bo' can be 
decorative or more utilitarian in function and are used to slaughter 
buffaloes as well as for domestic uses. These are said to be male 
objects, but, I think, not for any symbolic reason. 

Cloth: maa'and santa 

Heirloom cloth is used in Toraja in ways similar to those that have been 
documented for other societies (Gittinger 1989, 199; Maxwell 1990; 
Schneider and Weiner 1989). Schneider and Weiner (1989) outline some 
of the properties of cloth: 

Malleable and soft, cloth can take many shapes, especially if pieces are cut for 
architectural assembly. Cloth also lends itself to an extraordinary range of 
decorative variation, whether through the patterned weaving of coloured warps and 
wefts, or through the embroidery, staining, painting, or dyeing of the whole. These 
broad possibilities of construction, colour, and patterning give cloth an almost 
limitless potential for communication. Worn or displayed in an emblematic way, 
cloth can denote variations in age, sex, rank, status, and group affiliation 
(Schneider and Weiner 1989:1). 

Again women are the keepers of this cloth which is kept carefully 
wrapped, often in a clean flour bag, and placed in a bamboo basket (baka 
bua) in the Tongkonan. It is displayed proudly at ceremonies even if only 
frayed and faded fragments of it remain. Some informants thought not all 
the ancient cloth of the Tongkonan was displayed because it was now too 
fragile. Today it is used as banners, as a covering for the reception area 
and the Iakkian, in funerals, and it is draped over buffaloes as they are 
paraded through the village prior to the funeral ceremony. In house 
ceremonies cloth decorates the Tongkonan and the gaudy litters (lattoan) 
in which live pigs are carried by various member families and cloth is tied 
tightly around the bate, a ceremonial pole. Coville (1988:240-1), Crystal 
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and Yamashita (1987) and Nooy Palm (1986:121-144) all report 
extensive use of sacral cloth in Toraja rituals of renewal and exorcism, 
the Marc and the Bugi'where cloth is especially important in defining the 
ritual space. Maa' cloth, Ia'bo' and the drum (gandang also a valuable 
Tongkonan possession but not generally classed as mana) are also used 
in the trance-dancing of the Maro where the dancers are "playthings of 
the gods and ornaments of the living community". Coville (1988:267-9) 
describes how, during the dancing, the deata spirits, who are embodied in 
the entranced dancers, ask for and are given these valuables. In this way 
the symbolic exchange between the spirits of the Upperworid, where the 
valuables originated, and the people of the earth was reinforced and 
performed annually. 

Nooy Palm (1986:129, 1988:207) describes how in these contexts cloth is 
considered a female symbol and swords a male symbol which, as I have 
noted, are gendered dualities pertaining to several other documented 
Austronesian societies. Curiously these few lines are the only 
documented evidence I have read which relates to the gendering of 
valuables in Toraja. Nooy Palm (1986) writes: 

The red bate-cloth and the sacral maa-fabrics which adorn the bate manurun - 

and which are also predominantly red in colour - are so powerful, so sacral, that 
they can ward off evil influences. The same can be said for the weapons 
displayed, male symbols (the counterparts of the textiles, female symbols) Nooy 
Palm 1986:129). 

Waterson (1984, 1993:75 and 93) comments that it is women who play 
the major part in Aluk rambu tuka'. Correspondingly men are major 
players in funeral ceremonies the rambu solo', a gendering contrary to 
that in some other Eastern Indonesian societies (see Forth 1981:205-
208). 

Previously heirloom cloth was worn as head-dresses for various 
functionaries in ritual but a piece of Javanese inspired batik usually 
suffices today. At an Aluk to 0010 funeral I attended in 1994 the assistant 
of the to mebalun (the priest who officiates at the rambu solo) wore a 
greasy, tattered cape of woven ikat that he claimed had been worn at 
thirty two funeral ceremonies of the highest order. He expressed this as 
thirty two tedong (buffaloes). 

The most efficacious cloth is of two types: maa' and santa. Maa' is 
usually defined as large rectangles of printed cloth while santa are longer 
rectangular pieces of printed cloth, sometimes fringed at the ends. Some 
cloth was made in Toraja by either printing imported cloth, or using 
imported yarn woven locally into cloth. This yarn has mythical origins in 
the Upperworid. 
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Nooy-Palm (1979) describes how Laungku a sister of the first man enters 
into a marriage with earth and: 

She commanded that her body be spun into a thread resembling the skeins of a 
spiders web, and the thread was then woven into sacral santa cloths bearing the 
motif of swimming men, and into maa'-clothes decorated with crosses (Nooy-Palm 
1979:136). 

The printing process was not unlike batik and the designs resemble wood 
carving motifs. Stylised buffalo and human figures also feature in this 
local cloth. In the verses of the Merok feast there are numerous 
references to specific types of cloth. 

These may refer to specific cloth of the Kesu' adat region which the Gods 
are requested to bring on their journey to earth: 

As sustenance for the journey, take the old long narrow blue woven 
cloth, with the design of men fording a river, 

as provisions on the way, take the old short wide fabric, with the 
pattern of swimming men. 

As sustenance for the journey, take the good fortune-bringing old short 
wide woven cloth, with the cross motif on it, 

as provisions on the way, take the prosperity-bearing fabric with the 
seleng motif on it. 

(van der Veen 1965:37 lines 107-1 08) 

Other maa' cloth was imported from India and the Indian designs also 
influenced indigenous patterns (Nooy-Palm 1989:177-178). The 
Portuguese were in Makassar in the late 16th century and by the early 
17th century Dutch, English, Danish and Spanish traders had all 
established interests in Makassar (Reid 1983(a):139, 1990:10, 18). 
European cloth could have come from any of these sources from this time 
onwards. Kruyt, the Dutch missionary who travelled extensively in South 
Sulawesi during the late 19th century, reported that chintz he had seen in 
Poso, in central Sulawesi, was typical of that from Holland in the 17th and 
18th centuries (cited in Kotilainen 1992:86). 

People who showed me their cloth seemed unaware that in other 
contexts the designs, prominently featuring Hindu mythology of the 
Ramayana story or verses from the Koran in Bugis script, assumed an 
alternative sacred significance, or, in the case of the European cloth, that 
this linked Toraja with the far-reaching social processes occurring in 
industrial Europe long before such change would fully impact on their own 
world (see Wolf 1982). 



CONCLUSION 

These early trade items are typical of those found elsewhere in Southeast 
Asia and represent the peripheral extension of the flourishing commerce 
in Southeast Asia from the 13th century (Reid 1988, 1993(a):11; and see 
Wolf 1982). At some stage on their way to Toraja all were commodities 
and objects of economic value. Some became gifts: objects, of symbolic 
ceremonial exchange. As prestige goods they were also valorised in part 
because of the desirability of their distant origin which as I have 
suggested is celebrated in ritual verse. As items of trade primarily 
available to the elite they signified the high status of their owners (see 
Helms 1988, Miller 1987:122; Schneider 1987:415; Thomas 1992:33). 
Gell (1992:148) too has argued, in relation to Melanesian trade, that items 
acquire a value partly because they are traded, that the form of 
commodity exchange itself confers value. 

These exotic and expensive items, only affordable by wealthy or noble 
families, eventually became joint Tongkonan mana'. Over time these 
goods traded initially as commodities lost that designation. They became 
associated with the ancestors and beyond them to the Upperworld 
deities, and with the House, the Tongkonan. In this capacity as mana'the 
goods were imbued with a symbolic, and with a sacred, significance. 
Mythologised as deriving from the Upperworld with their exotic locations 
even there described in detail, they lent sacred and symbolic legitimacy to 
the nobility. In rituals they were regularly displayed reinforcing their role 
as markers of the divinely ordained hierarchy on earth. They were 
material manifestations of that divine symbolic power vested in the 
nobility. As such they were no doubt sought after by lesser nobility and 
wealthy commoners who needed these objects of symbolic power to 
authorise their own ambitions. Perhaps this is one reason why so many 
Tongkonan can claim possession of some of these prestige items. 

In the 1950s when Bugis troops looted and burned Tongkonan these 
items were stolen or destroyed and the loss is felt keenly by those who 
suffered at the hands of the invaders. In Toraja eyes they are the 
symbolic capital of the Tongkonan, and are treated with reverence, still 
displayed at major ceremonies as a material manifestation of the 
Tongkonan wealth. They became for centuries "inalienable possessions" 
(Weiner 1992) no longer conceived as commodities or even circulating 
valuables but as inert symbolic wealth and capital, locating and 
emanating power while ensuring prosperity. As Weiner (1992) points out 
in that capacity they served a vital function: 

In reproducing kinship relations and political alliances in small-scale societies, 
change also is a condition that must be worked against ... in one sense, an 
inalienable possession acts as a stabilizing force against change because its 
presence authenticates cosmological origins, kinship, and political histories 
(Weiner 1992:9). 

132 
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However change has altered ancient values and concepts and the 
second part of this thesis will detail what I have intimated here, that the 
contemporary trajectories of these items have altered their meanings. 
This change has important ramifications for that other prestige object of 
symbolic capital, the water buffalo. It has become even more important 
as a prize in the struggle over symbolic power and symbolic capital, and 
as an object of distinction as the significance of these other mana' has 
waned. 



PART TWO 

INTRODUCTION 

THE TRANSFORMATION OF VALUE 
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INTRODUCTION 

THE TRANSFORMATION OF VALUE 

Underlying my entire analysis is a notion of the move to modernity in 
small scale societies. Much has been made in recent years of 
anthropological representations of primitive and traditional societies and 
of the long reign of salvage anthropology in the discipline. The 
dichotomous distinctions bequeathed to anthropology by Tonnies, Marx, 
Durkheim and Weber which contrasted: Gemeinschaft and Gesellschaft, 
Asiatic modes of production and Oriental society with the West, 
Mechanical and Organic society, and modern and rational society with 
one based on traditional domination, have been critiqued in the 
'postmodern turn'. The current reflexive concern in anthropology to 
expose our own constructions of the non-Western Other as either 
primitive, exotic, or both is accompanied by a wider cross-disciplinary 
interest in travellers tales and the way they have created stereotypes of 
those same primitives in other times and faraway places practising exotic 
ceremonies and rituals.1  The implication of anthropological discourse in 
the powerful Western imagining of the primitive, the exotic Other is now 
often a commonplace in published ethnographic accounts and broader 
anthropological treatises.2  Said's Orientalism (1978) and Fabian's Time 
and the Other (1983) are acknowledged as ground-breaking studies 
which have enabled this conceptual advance. 

It is nevertheless clear that the classic studies grappled with issues which 
remain at the forefront of our discipline; the penetration of capitalism and 
the concomitant shift to modernity in those small-scale societies which 
were the mainstay of early anthropology. Under the guise of 
globalisation, this penetration of capitalism, transnationalism, or more 
generally the modem cash economy has taken on a new impetus both in 
the real world and in anthropological studies. I see my own work in 

1 For example: Friedman 1987; Kuper 1988; MacCannell 1989; McGrane 1988; 
Torgovnick 1990; Thomas 1994 

2 Recent examples which are grounded in this more reflexive mode and which 
acknowledge a debt to Said or Fabian are Thomas 1991; Tsing 1993 
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Toraja as contributing to this on-going effort to represent contemporary 
localised responses to a postmodern world of which the Toraja are very 
much a part. The market for mana', in the form of buffaloes and heirloom 
goods, and, increasingly for land, is part of wider modernising social 
processes in post-colonial Toraja which this thesis can only hint at. The 
market along with the House and the funeral are the physical and 
relational locus of value. As these sites are transformed in the 
contemporary context so too are Toraja notions of value and regard for 
the goods which embody all that is good. 

In previous studies of the type I present here, those dealing with the 
retention of aspects of older exchange systems alongside modern 
monetary systems, the tendency has been to separate out the mundane 
sphere of the economy from the ceremonial sphere. When fieldwork data 
came to be modelled and theorised for the academic audience 
distinctions were made between, what anthropologists perceived as, 
distinct spheres of economy and exchange where material objects of 
value, the various goods operated. Mauss (1990) talked of examples of 
archaic forms of exchange with the explicit intention of contrasting the 
moral imperative of reciprocity with the self interested exchange of 
modern market economies. For Malinowski (1922) objects were either 
commodities or valuables operating in separate contexts, one commercial 
the other ritual. The distinction continued to underpin Melanesian 
ethnography until recently (see Carrier and Carrier 1989; Strathern 1990). 
American anthropologists working in their own country with native Indians 
talked in terms of a prestige economy which existed simultaneously with a 
commercial capitalist economy (see Codere 1950). Bohannan (1955) in 
his study of the Tiv also discerned spheres of exchange; a mundane and 
a prestige sphere. The model has continued application in Anthropology 
(see Piot 1991) and in Political Economics (see Walzer 1983). 

Dichotomous spheres, prestige and mundane, can be modelled for Toraja 
and when I first began analysing my fieldwork data I was following 
previous anthropological work and thinking along these lines. The result, 
far from simplifying matters became very messy. Local Torajan 
conceptions did not fit neatly into the Western analytical categories with 
which I was working. I was trying to impose analytical strictures on 
aspects of culture which, in local terms, are not separate and distinct. 
Money, markets and economic value kept encroaching on what had been 
sacred, symbolic and pristine. 

In Toraja spheres collide and, to mix metaphors, objects are entangled in 
webs of meaning beyond local control. A global monetary economy and 
its impact cannot be ignored. Simultaneous evaluations of those things 
the Toraja deem most valuable, Tongkonan mana', are being made in the 
local and the international marketplace and in funerals in Toraja. The 
House continues as a source of value and the derivation of all that the 
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Toraja deem good. Toraja seemed to have an affinity with the biological 
metaphor employed by Waldrop (1992) and to be a site: 

on the edge of chaos ... where new ideas and innovative genotypes are forever 
nibbling away at the edges of the status quo, and where even the most entrenched 
old guard will eventually be overthrown ... The edge of chaos is the constantly 
shifting battle zone between stagnation and anarchy, the one place where a 
complex system can be spontaneous, adaptive, and alive (Waldrop 1992:12). 

In this part of the thesis I want to turn to the way mana' are undergoing 
various transformations of value and a concomitant change of meaning in 
the current context. The permutations of value embodied in objects and 
in various contexts is again brought into focus. Buffaloes as a liquid asset 
are available to all Toraja who wish to purchase them and have currently 
become the primary form of mana'. As they have waxed in value so 
heirloom valuables have waned. In order to pursue this analysis it is 
necessary to continually tack back and forth between the local 
conceptions of value and its transformation and the analytical tools I am 
using to explicate those local representations of reality. Not only are the 
mana', as a class of objects, multi-valent, but the ways in which their 
value is constituted by Toraja and others is correspondingly multi- 
perspectival. The objects come to have different, multiple and 
simultaneous values in different contexts for different people. 

Mana', as symbolic capital have been and continue to be a focus of 
contention. They are the objects in a symbolic struggle for control over 
what is to constitute everyday reality as groups attempt, through these 
objects, "to impose a definition of the situation" (Bourdieu 1977:40, and 
see Bourdieu 1990:122-139). The struggle in Toraja takes many forms 
and is part of the play of power within the field of social relations. The 
field is not clear cut nor can it be simplified as a struggle of dominating 
and dominated actors or collectivities. Players in the game compete for 
economic and symbolic capital in various contexts in which the 
dominating forces also vary. For the lower ranks the aim of the game is 
to wrest some control from the nobility over the forms of capital which are 
the stakes in the game in Toraja. They want to redistribute goods in a 
more equitable way, to break the monopoly of the nobility (see Walzer 
1983:12-13). At other times people from all ranks act in concert as they 
resist, while simultaneously embracing, the incursions of the Church and 
the Nation State into the field. For instance ways are found to circumvent 
the edicts of the Church with regard to funerals but people remain 
nominally Christian. Christianity remains an important component of 
identity for the Toraja vis-à -v/s the Muslim majority in South Sulawesi. 
Tourism is also often cited as the reason for the retention of extravagant 
funerals and ever increasing buffalo sacrifices. What might otherwise be 
seen as a squandering of resources becomes in the national and local 
interest. 
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I find the words I must use to analyse this situation somewhat 
disconcerting; contention, struggle, impose, resist, dominate, forces, 
wrest control. Unfortunately these terms may imply, or bring to mind in 
the reader, a physical notion of violence, a conflict in Toraja which is not 
the case. Bourdieu himself has lamented the way struggle as a concept 
is overused while Brown (1996) argues that there is a need now for 
"Resisting the Rhetoric of Resistance". Let me stress what should be 
obvious. I am again referring to a symbolic dimension and the intangibility 
of power in social relationships. This can be described in these violent 
terms but also as I have hinted above in ideas of embracing, of acting in 
concert, of participating in a game with all that implies of rules and 
cooperation. These juxtaposed metaphorical clusters of terms and ideas, 
when played out in the real social field that is Toraja, are the struggle for 
distinction and for control of symbolic meaning which entwine an 
economic profit making dimension. 

Let me also explain here a further way I am using the theories of 
Bourdieu and Baudrillard as part of a force field of ideas. For Baudrillard, 
like Bourdieu, the modern commodity form has a value in excess of its 
exchange value and its use value. What distinguishes the modern 
Western industrial commodity form from that of other eras and other 
societies is that it does not incorporate other codes of value especially of 
a sacred nature nor systems which Baudrillard describes as: " gestural, 
ritual or ceremonial systems, language, rank at birth, [or] codes of moral 
values" (Baudrillard 1996:194). In other words commodities are objects 
that do not embody sacred or symbolic societal meanings or human 
relationships, instead they signify only sign value and an absence of 
relationship. Objects in the contemporary world describe a void 
(Baudrillard 1996:202). This difference is especially important in relation 
to the way the Toraja objects I analyse here have been transformed. 

The modern commodity has a sign value. This value is again like that 
discerned by Bourdieu (1984), part of a culturally coded classification 
system of meanings, a repertoire of consumption. The signification of 
objects is "governed by a code, and value develops here by reference to 
a set of models" (Baudrillard 1993(b):5; also 1981:37-8, 1994). 
Baudrillard (1981) writes: 

Thus objects, their syntax, and their rhetoric refer to social objectives and to a 
social logic. They speak to us not so much of the user and of technical practices, 
as of social pretension and resignation, of social mobility and inertia, of 
acculturation and enculturation, of stratification and of social classification 
(Baudrillard 1981:38). 
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Consumers consume the coded meaning of the commodity over and 
above consuming the object itself. As Baudrillard (1996) notes: 

Just so long as it is freed once and for all from its current meaning, that of a 
mechanism for satisfying needs, consumption may indeed be deemed a defining 
mode of our industrial civilization. For consumption is surely not that passive 
process of absorption and appropriation which is contrasted to the supposedly 
active mode of production ... consumption is an active form of relationship (not only 
to objects, but also to society and to the world), a mode of systematic activity and 
global response which founds our entire social system (Baudrillard 1996:199 italics 
in original) 

This notion owes something to semiotics but Baudrillard departs from 
orthodoxy when he argues that contemporary objects are severed or 
altered from their sign referents to assume a life, a reality, of their own. 
Objects refer to nothing but themselves and to the desire to posses them 
and their embodied signs. Baudrillard takes his analysis of the 
commodity form farther than it is necessary for me to follow when he uses 
it to critique the Western post industrial world. However powerful 
elements of his larger theoretical project can be applied to the trajectory 
of objects in Toraja, and to an analysis of the permutations of value 
embodied in them. Especially pertinent is his notion of simulacra which 
refers to the "forms of reproduction" where objects are copies of the 
original, though real and not in any way inauthentic.3  Objects become 
part of the hyperreal, a world of self-referential signs and according to 
Baudrillard (1983): 

The real is produced from miniaturised units, from matrices, memory banks and 
command models - and with these it can be reproduced an indefinite number of 
times (Baudrillard 1983:3). 

These ideas are useful in understanding what is happening to sacred 
heirloom goods as they are newly crafted by Toraja for sale in the 
marketplace and for use in ceremony. By following Baudrillard's analysis 
of the modern commodity form, as it appears in Toraja, I can better 
explain that struggle for distinction in Toraja. It can also help to amplify, 
what is the central tenet of this thesis, why mana' and in particular 
buffaloes, are ambiguous commodities. 

Baudrillard has adapted the term and notion of simulacra from various classical 
sources. He cites the Old Testament book of Ecclesiastes. In Latin simulacra rerum 
are the images of things and are discussed in detail by Lucretius in his On the Nature 
of Things. Baudrillard's work, I think, owes much to ancient scholarly sources 
although these are not acknowledged by either his detractors nor his approbators. 
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MARKETS AND MONEY 

INTRODUCTION 

The existence of modern monetary economies in peasant societies has 
been well documented in anthropology (see for example Dilley 1992; 
Gudeman and Rivera 1990; Nash 1979; Taussig 1980). Generally the 
focus has been on the local permutations of an economic logic, the way 
the cash economy and the market take on a local flavour with peculiarities 
according to the distinctive variables at work in any region. This chapter 
is also concerned with this major thrust of economic anthropology. I will 
pick up on threads from earlier chapters to describe the historical 
development of the modern cash economy in Toraja as well as setting 
this in its contemporary global context. 

Toraja is typical of other peasant societies where most people are 
farmers earning a livelihood either on their own Tongkonan land or 
working that of others. Remuneration for work is either a cash wage or a 
combination of cash wage and rice, or sometimes just rice. The main 
crops under cultivation are rice, cocoa, coffee, cloves, legumes and 
vegetables. Both dry rice and irrigated wet rice crops are grown and rice 
is the staple food. Dry rice is known as local rice and is more expensive 
to buy in the market and more time-consuming to harvest. Toraja also 
work in government departments, or are teachers, shopkeepers, tourist 
guides, carpenters, carvers and bemo drivers. Many thousands of men 
and women leave the region for short or extended periods to work. The 
money economy, and the need for all people to earn some cash income 
for necessities, taxes, and small luxuries is the modern everyday reality. 
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THE ECONOMY OF THE HOUSE 

My exploration of value in Toraja has so far focussed on the House, in its 
Austronesian context as a source of value, of the good. This has been 
underpinned at a more general theoretical level by the work of Levi 
Strauss and his ideas of House societies (Levi Strauss 1987:151-2). But 
there is another idea, not altogether unrelated, concerning the House 
which has been a continuous theme in Western thought. This is the 
notion of the household or the domestic economy. In a book 
emphasising the contributions of the medieval monks, the Schoolmen, to 
economic thought Langholm (1992) writes: 

The household, in ancient and medieval life, was not merely a group of consumers 
(as in the case of modern, developed economies) but also a group of producers. 
Household economics, in its broadest sense, should therefore be understood to 
mean the economic management of all productive, and/or consumptive, 
establishments .... The modern theory of production is a major contribution to 
household economics. Problems relating to this field of economics were discussed 
in the Middle Ages as well, for example in connection with the administration of 
monasteries or other large estates. As a matter of fact (while it is exchange 
economics which dominates histories of economic thought), it would be possible to 
write an alternative history, that of household economics, based on a virtually 
unbroken sequence of literary evidence, from the dawn of civilization to the present 
day (Langholm 1992:23). 

A history of the household would focus on broad economic concepts to 
do with the furnishing of material needs and acquisition and management 
of wealth, in the form of land, labour, tools, livestock and valuables like 
gold and silver or heirloom objects. A moral dimension would also 
feature. All documents and treatise, or musings, on household 
management and later the broader study of economics, couch their 
analyses in terms of what is good, what is just and what is equitable. This 
includes the fragments of Mesopotamian scripts through to the writings of 
Hesiod, Aristotle, the Jewish rabbis, the Christian contributions to the 
Bible, the Koran, the Medieval Schoolmen and the later Classical and 
Political Economists. The current state of economic theory is also 
concerned to re-instate a broader social and ethical dimension into the 
discipline. This is in response to fears among economists and political 
scientists that, as a discipline, economics has become too narrowly 
focused on mathematical modelling and Western oriented market 
practices.1  

1 See for example Anderson 1993; Barber 1967; Etzioni 1988; Heilbroner 1988, 1991; 
Heilbroner and Milberg 1995; Meek 1973; Sen 1987; Thurow 1983; Walzer 1983; 
Wolfe 1989:5-19. 
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According to both Plato and Xenophon the Greek word oikonomia was 
coined early in the 4th century BC to refer to: 

...activities of management, or administration, applied to persons and goods 
belonging to an oikos, a term whose meaning varies from house to family 
household, dwelling place or region, home land, as well as to property in general 
(Singer 1958 reprinted in Blaug 1991 :75). 

In the middle of the 4th century B.C. Xenophon had published a tract 
titled Oikonomikos an ethical guide to household management. Singer 
(1958) writes that the notion of oikonomia was now 

...the idea of a rational and systematic ordering of the whole of household-affairs, 
following broad principles and ruthlessly applying logic to the details formerly left to 
tradition, routine and chance (Singer 1958 reprinted in Blaug 1991 :92). 

Qikonomia, as many scholars have pointed out, does not correspond to 
the current meaning of the word economy but refers to household 
management which includes the acquisition (chrematistike) of goods 
(chremata useful things) or more generally wealth, in a specific cultural 
milieu (see Blaug 1991; Booth 1993; Meikle 1995). Aristotle developed 
and theorised these ideas in several works. He posited that products of 
the household, those derived naturally from the land or, manufactured 
things which were needed (from the Greek root chreia) by the household 
and obtained through small scale trading, ideally with another household, 
became chremata the goods and the property of the household. In 
Bourdieu's contemporary sociological terms they were the symbolic and 
economic capital of the household (and see Starr 1977:53). 

Aristotle's Ethics and Politics were translated into Latin in the 13th century 
and now the term for goods bonitas incorporates a notion of things and 
an idea of 'the good' which in Greek had been distinct. Aristotle's works 
were kept alive and developed in Western thought by the monks of 
Medieval Europe. Their work was formalised as "a body of moral doctrine 
in the areas of property and wealth, exchange and value, money, usury, 
and related subjects" (Langholm 1992:1). Arguments about what Aristotle 
really meant and the extent of the relevance of his ideas for contemporary 
economic thought, or anthropological thought, are not at issue here. But 
what is clear is that early scholars were concerned to distinguish between 
alternate values of goods circulating in society. Those goods that were 
produced within the household, or exchanged with other households, 
perhaps in a market, but intended for household use had an intrinsic 
value derived from their association with the household. They were the 
excess of the yield of the household. Other goods were external to the 
household. They were produced in order to be exchanged commercially 
in a market in order for a merchant or trader to make a monetary profit. 

NOITHER T!VY U?IVERLY UBRAKY 



142 

Gudeman and Rivera (1990) in an important book, Conversations in 
Colombia, have also examined these concepts2. They see the everyday 
reality of the way Colombian peasants describe their "practices of 
livelihood" as part of an ancient 'conversation' with European folk models 
of peasant practices which in turn informed that economic theory I 
described above. In the Colombian case Gudeman and Rivera believe 
the folk models are Spanish in origin deriving from the original 
colonialists. I think this claim is too narrow and that very similar practices 
are at work in Toraja too and possibly in other peasant societies. 

Most significant is a notion that local markets in peasant societies are still 
governed by a logic different to that of modern market economies. 
Locally, exchange, even if it now involves money not barter, is not 
intended to provide sellers with great profits. Just as production is 
concerned with yield, with enough is enough rather than profit, with more, 
so exchange remains reciprocal. The intention in peasant economies is 
to satisfy needs which cannot be met at home through the market. 
Householders are reciprocally dependent on each other. They are 
dealing, not with strangers, but with friendly fellow householders in a spirit 
of communality, mutuality and cooperation not of competition. Risk is not 
a big factor in peasant exchange. There is a morality in the peasant 
market, one which I would argue places it closer to gift exchange as that 
is understood in anthropology (see Gregory 1980, 1982; Mauss 1990). 
Of course there are traders, probably strangers, bringing imported goods 
to market but they too are bound by the local logic if they wish to do 
business. 

The penetration of a modern free market logic is at odds with the 'natural' 
market of peasant exchange which is an extension of the House itself. 
Modern market logic is premised on: the profit motive, on competition and 
efficiency, on a separation of workers from the products they produce, on 
a notion that money can buy anything, and on trade with strangers so that 
exchange relationships are often impersonal and temporary. Again let 
me reiterate that this is not to argue that modern economies are a moral 
vacuum. Sellers soon lose customers if they are avaricious or known to 
be dealing in inferior goods. Goodwill, good faith, customer loyalty, a 
sense of duty and trust between producers and workers all play a part in 
the production and distribution process. 

2 I began this exploration into the household as part of my search for the use of, and the 
meaning behind the word 'goods' and the 'good'. Only then did I discover those 
readings I have used here. It was several months later when I chanced on the 
Gudeman and Rivera book. 
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Gudeman and Rivera (1990) trace a distinction between the house and 
the corporation which echoes those ideas of Aristotle. Both, they claim, 
"are means for accomplishing material tasks". 

The house though is: 

...smaller, is locally based and wholly or partly produces its own means of 
maintenance; it produces as outputs some of the inputs it requires. The house is 
never fully engaged in or dependent upon the market. Often, it is organized by 
kinship relations. It grows by increase in number of members and material means, 
but its expansion has limits having to do with its internal organization, control over 
information and technology, and the larger economy of which the house is part. As 
it grows it tends to fragment, to replicate and repeat itself, or to be transformed into 
a corporation (Gudeman and Rivera 1990:10). 

They go on to describe a corporation as: 

.enmeshed in exchange: it buys to sell in order to make a profit. It produces one 
set of outputs and sells these to purchase a different array of inputs so that it can 
undertake production once again. Normally, it does not reproduce its own material 
necessities. By altering its internal structure, the corporation can expand almost 
endlessly, and its continuity is hardly contingent upon the survival of particular 
members. In theory and law a corporation is never extinguished; it is characterized 
by 'perpetual succession'. ..The corporation is a more recent creation; its growth is 
linked to the expansion of markets and the rise of profit making (Gudeman and 
Rivera 1990:10). 

As Gudeman and Rivera show in their ethnography, the existence of both 
the house and the corporation can be contemporaneous although they 
are analytically opposed as dichotomies. However, I think these 
dichotomies tie in with those ideas which have been so crucial to 
anthropology, sociology, economics and philosophy; that search for the 
shift from, for want of better terms, the traditional to the modern in human 
societies. What is it that causes such far-reaching transformations in 
societies? Some of which can be observed in material form. Others, 
those to do with morals and values much harder to pin down. The 
analyses of the house and the corporation offered by Gudeman and 
Rivera contain within them something more than a structural shift from 
small to large scale, from private to public, or individual or kin group to 
state and bureaucratic ways of "accomplishing material tasks" (Gudeman 
and Rivera 1990:10). That something more, I think, is to do with what 
those French theorists, following Durkheim and Mauss, have been 
alluding to and is something of which anthropologists have always been 
cognisant. A sacred and symbolic dimension grounded in culturally 
constructed ethics and morals concerned with how any society should, or 
ought to, acquire its material wants. 

I am not suggesting that ideas of justice and equity, or broader notions of 
the good are the norm. The history of human societies, the playing out of 
power, would demonstrate that what is considered good and equitable 
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might benefit only a chosen few. The legitimation of what Berger and 
Luckmann (1967:110-146) call "symbolic universes", that totality which is 
conceived as reality, calls on "symbolic totalities that cannot be 
experienced in everyday life at all" (Berger and Luckmann 1967:113). In 
other words they include an intangible dimension to do with morals, 
values, the sacred and the symbolic. A dimension that can at best be 
"seen through a glass, darkly," to use the biblical phrasing. Or, in the 
case I present here, through observing what is happening to those 
material objects which are, or have been so highly valued by the 
Toraja: their mana' derived from the deities and manifest in heirloom 
goods and water buffaloes. 

MARKETS AND MONEY: THE HISTORICAL PERSPECTIVE 

Markets 

This detour into broader theory has been necessary in order to situate 
this chapter in the overall context of the thesis I present. My story now 
reverts to the Toraja perspective although those dimensions concerned 
with money and morality, with ethics and exchange, and with the 
household and the market should be amplified in relation to that larger 
theoretical project I outlined above. 

During the 19th century trade in Toraja was regulated increasingly 
through markets at specified times. These markets attracted crowds of 
from six hundred to five thousand depending on the location and 
importance of the market (Bigalke 1981:36). By the 1860s a well-
regulated market system, and no doubt a faith in the guarantees of 
Tongkonan leaders, who ensured a market peace, encouraged Bugis and 
Arab traders to set up permanent market stalls. Traders were mostly 
from the southern regions of Soppeng, Wajo and Sidenreng and from 
Duri with a few from Luwu. These traders purchased coffee and slaves 
and in return exchanged, probably by barter, their cotton cloth (Bigalke 
1981:40-41). Bigalke (1983) contends that: 

The pasar provided the nexus for Bugis-Toraja interaction. It constituted the 
material and symbolic focus of power for the chief, who in some cases built his 
house overlooking it ... All who came traded under his protection, and his 
effectiveness in attracting Bugis traders and Torajan producers determined how 
lively and how lucrative his market would be (Bigalke 1983:349). 

Coville (1988) also reports how her informants believed the market, and 
the bargaining entailed in transactions, originated: 

• .as an alternative to headhunting and warfare. Markets which rotated according 
to a six-day cycle were instituted as times and places in which it was forbidden to 
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fight and kill, in which passage from village to village was protected. The market 
was originally, therefore a context in which people of different places came 
together to exchange goods, then dispersed and returned home (Coville 
1988:178). 

The term pasa' (market) is often used in ritual speech or in a metaphorical 
way to denote a happy and peaceful site, a meeting place where 
exchange of words, goodwill and food will be facilitated and where 
prosperity will be ensured. Those Toraja Tongkonan leaders who met on 
Sarira mountain one fateful night to plan an attack on Arung Palakka, the 
Bone leader intent on invading Toraja land, are praised in the verses as 
to ma'pasa' bong,, those who held a market, a meeting at night (see van 
der Veen 1965:165 fn, 1966:7). The Maro part of A/uk rambu tuka' was 
held at the marketplace once every three years (Coville 1988:147; Zerner 
1981:104). In Maro the market is a site suffused with sacred and 
symbolic meaning. 

Zerner (1981) cites a ritual verse which describes the bate which is a 
bamboo pole covered with sacred cloth as it is carried into the ritual 
space: 

Bate red as fire 
Crimson bate already a torch 
The tree of the bate red as the afterbirth 
The market glows hotly 
Glowing red within the meeting place 
Truly red, surely on fire 
There is no more grass at the market 
There are no more thistles 
There are many people running and jumping 
The sky people are spinning 
The market is adorned 
The meeting place is aflame 

(Zerner 1981:106). 

Nooy-Palm (1986:334:fn46) argues that it was the sale of food at rituals 
which was the impetus for the eventual establishment of regular markets. 
This tradition continues today and food, cigarettes, matches and sweets 
are offered for sale by women squatting at makeshift stalls on the 
periphery of the main ritual space at funerals. 

What is significant here is that in the Toraja conceptions marketplaces 
were not seen as opposed to sacred places. Both were sites where 
people sought prosperity and wealth. Places where mana'was displayed, 
invoked and shared and where a sense of common communal purpose, 
of reciprocity, and fellowship were expressed through exchanges both 
economic and symbolic. This original conception of the market is more 
an extension of the house itself. The concept of market as part of that 
shift to a model based on the corporation that I outlined above is not 
applicable to early Toraja markets. Again ritual verses support this thesis. 



A chant for the deceased from Tikala speaks first of the moral stature of 
the deceased, of how his harvest of rice is eaten in the village. Only then 
is the surplus exchanged: 

To the village he then took it 
To the hamlet bore it upward. 
What was left when his needs were met 
Left over from the cooking pot 
That he then to market took, 
To the place of sale he bore it. 

(van der Veen 1966:52 Iines79-81). 

Money 

Money was, and continues to be, turned to symbolic use in Toraja as it is 
elsewhere in Indonesia. Coins were imported into Toraja with other 
goods and this symbolic, or often decorative use, points to the way coins 
were not conceived originally as money but as metal. Although not part 
of that class of symbolic order of objects deriving from the Upperworid, 
money is displayed as wealth. This display takes the form of either using 
coins themselves as decorations or melting them down and re-forming 
them into jewellery (Kotilainen 1992; Reid 1993(a):105; Rodgers 1985:31, 
Volkman 1985). Coins also play a part as real and symbolic payments to 
ritual specialists. One old to minaa lamented to me that now with so 
much money having to be paid in taxes to the government and for the 
mounting of ceremonies, his own profits as a ritual specialist had been 
eroded. His kampil purun (sack of woven bamboo or palm leaves or ikat) 
contained much less money than it did previously. Waterson too 
describes how in the Ma'pakorong ritual an old coin, as well as a payment 
in rupiah, is paid by mothers to the to minaa to bless children. These 
coins are then discarded in the bamboo clumps but "No-one from the 
village may take the coins thrown away, should they come across them 
later" (Waterson 1 995(c):89). It would appear that no-one is meant to 
profit economically from such money. Its purpose is as a symbolic 
exchange. 

In the verses spoken at the Merok Feast, The Consecration of the 
Buffaloes (Passomba Tedong), in the Kesu district both "the vast quantity 
of old money" and "those things made by the Dutch" are singled out for 
special blessings by the to minaa (van der Veen 1965:18). This old 
money referred to the coinage of the Dutch East India Company: 

This money is also called in the poetical language panampa to Bone-that which is 
made by the people of Bone. According to tradition, they made it. They introduced 
it into the Toradja country. The parallel expression to panampa to Bone is 
pantari'to Balanda=that which is made round by the Dutch (van der Veen 
1965:fnl7). 
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Copious amounts of late 18th century Dutch and more recent Dutch 
Chinese, and Bugis coinage fringes belts, bands and assorted ritual cloth. 
Like other valuables this cloth too is loaned to other Tongkonan for 
funerals in return for cuts of buffalo meat. Often coins are kept in ragged 
and ancient bags hidden in rafters of Tongkonan or in woven bamboo 
baskets (baka bua). At an A/uk to Dolo funeral ceremony of the highest 
order which I attended in 1994 dozens of rupiah were glued onto the red 
cloth of the coffin in patterns and to form the numerals 84, the age of the 
deceased man. 

It is probably impossible to ascertain when the use of coins as money for 
economic transactions began. Miksik (1985:443) describes how in the 
pre-colonial period in the highlands of Sumatra, a variety of coinage both 
local and foreign facilitated market exchange and this may also have 
occurred in Toraja. Money must have inevitably filtered into Toraja 
through a gradually expanding export trade since coinage was offered 
elsewhere by the Portuguese, Dutch and British traders in return for local 
products (Rodgers 1985:31). Barter undoubtedly continued to be 
important in conducting transactions. Gold, coffee, cocoa, cloves, various 
jungle products and slaves were major export items from the highlands 
and must have always been the commodities most in demand by the 
foreign traders. 

Bigalke (1983) has detailed how slave trading probably began in Toraja 
during the 19th century. There may have been occasional raids into the 
highlands during the 17th and 18th centuries when the captives were 
shipped through Pare Pare by English traders. The increase in the 
volume of the slave trade closely follows the fluctuations in the world 
prices for coffee so that either one commodity or the other was favoured 
according to its value at any given time. By 1885 a monopoly in coffee 
was cornered by three Toraja leaders who collected the beans from local 
producers and arranged transport to either Palopo, which had become 
the major port of Luwu, and, after 1895, to Pare Pare the port of the 
Sidenreng court (Bigalke 1981:48; Slamet-Velsink 1995:157). Leaders 
used violent means to secure their coffee monopolies and the markets 
necessary for their trade but slave trading was comparatively less 
organised. Anyone who could mount a raid in the highlands could realise 
a profit. My informants told stories of how some of their Tongkonan 
mana' was obtained from the profit made by their ancestors selling a 
slave in Palopo. This indicates that small scale trading was also practised 
but also points to the way Toraja capitalised on external trade, in this 
case in slaves as commodities, to generate internal wealth. 

Inventories of local commodities involved in inter-regional trading never 
include the prime objects of value, water buffaloes, although as I have 
shown the other objects which became mana' were originally prestige 
exchange goods. Buffaloes never could be converted into a system of 



value that operates outside of the locally determined sacred and symbolic 
evaluation. Buffaloes were therefore never linked with external barter 
arrangements (see Thomas 1995:272). Within Toraja buffaloes as the 
medium of all exchange were also used to seal internal peace. Bigalke 
(1981:52, 1983:351) illustrates this when he describes how, in the late 
19th century when rival Toraja leaders attacked or besieged villages in 
pursuit of slaves, the villagers resorted to appeasement in their most 
valued objects, their locally defined wealth. They offered, or were forced 
to relinquish, water buffaloes. 

A buffalo complex and buffalo exchange is pronounced among many 
groups in Eastern Indonesia. Buffaloes are currently slaughtered at 
funerals and weddings in Bugis regions and in the pre-Islamic period they 
may have played a greater role in various rituals throughout Sulawesi. 
However the complex in Toraja is more developed and the stress on 
unique local qualitative attributes would seem to indicate that buffaloes 
were always more significant valuables among the Toraja compared with 
other groups in Sulawesi. A balanced external exchange of buffaloes 
would always have been difficult and as a general equivalent buffaloes 
only circulated within Toraja. There was occasionally a one-way import 
trade in buffaloes from Bugis regions outside of Toraja. My informants 
thought that some men occasionally walked buffaloes up from the Palopo 
region. Nooy-Palm (1986:87) mentions that Toraja remembered Bugis 
buffaloes not local buffaloes being used as draught animals and this 
could have been the reason for a small-scale but one-way trade within 
living memory. 

Volkman (1985:32) believes that in Toraja most market sales were by way 
of barter even after Dutch rule was established and this is confirmed by 
travellers' reports as late as the 1930s describing barter as the 
predominant mode of exchange for everyday goods in the various weekly 
markets (Cutting 1934:644). Kennedy (1949:128) especially notes that 
money was scarce in Toraja but makes this comment while describing 
how much people were prepared to pay for buffaloes and how their price 
had inflated since the Second World War. In Toraja trade and gift 
exchanges, those able to generate more mana' in the form of prestige 
goods, as well as coinage, were concentrated in the hands of a few 
powerful leaders. The wealth generated was dispersed to a small 
number of nobles or powerful commoners. The bulk of the population 
was not involved in trade and would not have been able to accumulate 
coinage. This serves to emphasise the importance of barter as the 
predominant mode of exchange in, and out of, the marketplace until 
Dutch colonial times. 
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Bigalke (1981) details the use of money in the markets of the late 19th 
century: 

Dutch coins, mainly rijksdollars and 100 pieces (dubbeltjes) from the VOC period, 
complemented a largely barter trade in the pasars ... The dubbeltje, modified in one 
way or another seems to have become what Sadan highlanders identified as 
"their" money. This silver coin was called simply oang (Malay = uang, money) as 
distinguished from the copper coin that the highlanders associated with the lowland 
states. They called that small copper coin duit manuk (chicken money) because of 
the squiggly (Arabic?) [sic] script on its face. The highlanders identified still a third 
kind of coin with the kingdom of Luwu, a silver Chinese coin with a hole through its 
center. Except for the rijksdollar, which was a common medium of exchange, the 
association of different coins with different parts of South Sulawesi provided 
another means of identity that reinforced their political separateness (Bigalke 
1981:38). 

The introduction of a money economy into the highlands coincided with 
other massive social transformations as the Dutch determined to subdue 
the powerful Tongkonan leaders who had resisted so violently initial 
Dutch incursions into Toraja. The impact of these changes on the local 
population is somewhat understated in the literature since the available 
documentary evidence is written through the lens of the colonisers. 

After the Dutch established control in Tana Toraja in 1906 a head tax and 
an income tax on buffaloes and other livestock (presumably pigs) was 
levied. This was followed by a slaughter tax on buffaloes as the Dutch 
attempted to curtail lavish funeral ceremonies. These taxes were 
"passively resisted" (Bigalke 1981:129) when people claimed to own or 
slaughter less livestock than they did in reality.3  With the advent of these 
externally demanded taxes Toraja villagers had to find some way of 
regularly obtaining money for purposes never countenanced before (see 
Volkman 1985:32). People still often refer to money as ringgi' not rupiah 
which is the contemporary currency of Indonesia. Ringgi' refers to the 
rijksdollars, the money used in the later Dutch colonial period. This was 
the currency used when cash, as a medium of exchange, became 
widespread in the region. The original conversion rate of 1 ringgi' to 2.5 
rijksdollars is also the contemporary conversion rate, although the 
rijksdollar has been substituted for the rupiah, so that 1 ringgi' is 
equivalent to 2.5 rupiah (and see Bigalke 1981:43). 

A portion of the revenue from surplus crops of coffee, cocoa, resa 
(unhusked rice) and cloves which had formerly been traded to Bugis 
entrepreneurs was now required to be transferred to the Dutch as taxes. 

The current government too, is aware of the continued unpopularity of taxes. Various 
measures have been tried over the years in both the market and at funerals to ensure 
the correct taxes are paid but people often told stories of how they were able to avoid 
paying some tax. 
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Most of the crops mentioned here were introduced into the highlands in 
response to external demand. They are not part of the crops needed for 
subsistence. They reveal those subtle shifts from house to corporation. 
Shifts to a trade for economic profit, although perhaps not always for the 
Toraja, over and above household needs, which is already in process 
some time in the 19th century. Dutch orders to dismantle those 
Tongkonan buildings perched in inaccessible, but defensible highland 
strongholds, and to rebuild them on flatter areas closer to areas of Dutch 
settlement must have had an effect on Tongkonan landholdings. 
Resulting, no doubt, in considerable tension as ownership or occupation 
of the appropriated land was renegotiated. 

Bigalke (1981:262-82) has described how the Dutch encouraged the men 
of highest noble rank, those who were educated and often literate in the 
Bugis language, to assume an administrative role in the colonial 
government. Dutch mission schools also catered for children from the 
highest ranking families though the schools were treated suspiciously by 
nobles more geographically remote from the main Dutch centres of 
Rantepao and Ma'kale. Places in schools were offered to children of the 
middle rank who lived close to these centres and who could afford to pay 
for tuition. Old nobles from areas remote from the main settlements still 
chuckle at how their parents sent children of slaves to Dutch schools in 
place of their own children and speak of how, as children, they were 
scared by stories of how the Dutch would steal the children and take them 
back to Holland (and see Bigalke 1981:261). 

The result of these Dutch initiatives was that during the 1920s and 1930s 
a pool of educated Toraja, literate in both Dutch and Malay languages, 
was established who could find salaried employment in the Dutch 
administration, or as teachers or with the church. Most were of noble and 
middle rank but some kaunan (hereditary slaves) also managed to 
complete an education (perhaps some of those sent to schools instead of 
the children of their noble owners). These former slaves were employed 
as teachers, or in the colonial bureaucracy, although their employment in 
Toraja was not tolerated by influential nobles who viewed this as an 
affront to traditional ranking distinctions (Bigalke 1981:262-282). At this 
time too out-migration from the highlands increased. Often the Dutch 
colonisers demanded that young men and women of poorer families 
leave the region to seek employment in order to pay their families head 
taxes (Bigalke 1981 :257). 



MAKING MONEY MANA' 

The development of an elite salaried group who were employed locally 
coupled with the inflow of revenue from Toraja men and women of all 
ranks who had left the region in search of wages altered the local 
economy irrevocably. It may also have contributed to a market demand 
for buffaloes since so many Toraja were not raising their own buffaloes 
but still needing them for funerals. Given the present salience of 
buffaloes as the embodiment of economic and symbolic capital in Toraja 
it seems likely that, after the colonial government's obligations were met, 
wages from salaried employment were always poured into the search for 
local distinction just as they are today. However, there is other evidence 
to suggest that it was prestige goods, not buffaloes, which were originally 
the most sought after form of mana'. Bought as commodities and then re-
evaluated as mana' prestige goods were the primary objects in the 
struggle for distinction. 

Profits, presumably money, explicitly from coffee cultivation in the late 
19th century enabled the wealthy to purchase goods. Nooy-Palm 
(1986:304) lists "Indian textiles, batiks, [sic] kain santa, Chinese pottery, 
gold and silver coins". These are prestige goods, some of which may 
have become considered as mana' over time by some Tongkonan. 
However the intriguing point about this list is the introduction of new 
items, objects which are not part of that symbolic order of sacra with 
origins in the Upperworld. In this instance the batik was probably a 
fashionable cloth introduced from Java. The Indian cloth might also be 
part of the mass produced manufactured cheesecloth traded out of India 
in response to demand from industrialising Europe (see Schneider 
1987:433; Swallow 1982:135). The mention of ceramics at such a late 
stage also supports my contention that these were not originally part of an 
older symbolic order of sacra but might explain why some Tongkonan 
class them as mana'. 

It is also likely that the santa mentioned is that being copied from sacred 
local Toraja designs, those described in ritual texts, and manufactured by 
the Dutch in Holland. Nooy-Palm (1989:170-171) relates how this cloth 
was produced in the Netherlands from 1880 until around 1930. This cloth 
is wider than the originals from which it was copied and the designs are 
printed in a very bright indigo blue dye. I have seen this manufactured 
Dutch maa'displayed at Christian funeral ceremonies of the highest noble 
order. I am uncertain of the history of such purchases, whether they were 
obtained willingly or under duress, but their continued display 
demonstrates that they still retain a significance for the Tongkonan. Such 
cloth is unlikely to retain any sacred connotations. What is significant is 
that it was manufactured in the Netherlands, and presumably purchased 
by the nobility and other wealthy Toraja up until 1930,   demonstrating that 
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this exotic imported variety was then considered as authentic, and as an 
appropriate valuable. 

Re-evaluation of these objects is already in progress from the late 19th 
century and into the early decades of this century. It seems that at this 
time the struggle for distinction by the newly wealthy, and the nobility as 
well, was centring on the acquisition of maria' in the form of these prestige 
exotic commodities and the status they would confer on the Tongkonan. 
These were not imbued with an intrinsic value deriving from the House, 
from the deified ancestors, although their exotic origins may have been 
valorised. Power is now linked to purchases, to money as purchasing 
power. When mana' can be bought, across the counter as it were, not 
paid for with buffaloes, perhaps not valued in buffaloes, and not derived 
from the noble ancestors then I would surmise that a transformation in its 
local evaluation had occurred. Moreover as I have intimated by the words 
I have chosen to describe these late modern goods they too have 
changed at their point of origin. No longer products of craft specialisation 
and regarded as surplus goods exchanged between households but now 
products of small scale industries (see Baudrillard 1996:199-201; Swallow 
1982:134-137). They are produced, manufactured, copied; commodities 
intended for a mass market. The early 20th century world of goods is 
vastly different in its form, its intentions and its processes than that of the 
pre-colonial period when the first imported commodities found their way 
into the highlands.4  To paraphrase Baudrillard, sacra have become 
simulacra. 

THE EVERYDAY MODERN CASH ECONOMY IN TORAJA 

Schiel (1994:15) has distinguished four levels which help explicate the 
trade network: a local level where the pedlar is the main commercial 
agent, a regional level or market region where the trader operates, an 
inter-regional level including foreign links where the commercial agent is 
termed a merchant and finally the level of the national economy. The 
trade network in Toraja encompasses all four levels. Improved transport 
links, internal stability in Indonesia and increased per capita wealth has 
facilitated and enabled an increasing local, regional, inter-regional and 
international commodity flow. 

Geographically the Kabupaten of Toraja constitutes the local level. 
Within this area people who identify as Toraja see themselves as distinct 
from people outside (see Adams 1988). In the anthropological literature 

I take the term from the influential book on consumption by Douglas and Isherwood, 
The World of Goods (1996 [19791). 
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these are the Sadan Toraja (see Nooy Palm 1979). Vestiges of that 
earlier market logic of reciprocal exchanges between houses continues 
here. The level classed as region includes those areas to the east and 
south of Toraja which are accessible by bitumen roads through the 
mountain passes. This is essentially the Bugis speaking area around 
Palopo and the area of Kalosi and Enrekang. The Toraja speaking areas 
to the west and north of Sa'dan Toraja are relatively inaccessible by 
modern transport. Although often sharing the same religion (Christianity), 
and older cultural affinities, contemporary Toraja have less to do socially, 
politically or commercially with these people than they do with Muslim 
Bugis and Makassarese. The administrative role and centralising focus of 
the capital city of Sulawesi, Ujung Pandang, in the modern nation state 
has contributed to this southerly orientation.5  Those towns further south 
of the Kabupaten including Singkang, Wattansoppeng and Watampone 
and Ujung Pandang itself, are outside the region. Other inter-regionally 
traded commodities flow in from the rest of the Indonesian archipelago. 
Commodities from the international level pass through wholesalers 
elsewhere in Indonesia before arriving in the shops and supermarkets of 
Rantepao and Ma'kale. 

Not all local trade is market based. In straggling settlements along main 
roads there are small kiosks, perhaps a larger warung selling coffee, food 
and tuak if the population is large and wealthy enough. These small 
businesses have often been established by people who have come by a 
small windfall of cash. Usually these kiosks are managed by women who 
sell surplus vegetables, cigarettes, packets of instant soup, tiny sachets 
of shampoo, salt and pepper, perhaps some soap, dried fish, sweets, and 
a few bottles of beer (see Alexander and Alexander 1987:59). On market 
day the owners restock their kiosks. The roof and inside of the local 
bemo is loaded with enormous parcels of soup, a case of beer and bags 
of other commodities. In this way the retail market functions also as a 
wholesale market. Kiosk owners buy in bulk for a small discount and then 
sell to fellow villagers for a few rupiah more than the same items cost in 
town or at the market. Profits are low because competition is high as 
usually several kiosks are located within several hundred yards of each 
other. Even where there is just one kiosk prices for locals are not 
exorbitant since the buyers are all known to each other as kin or 
neighbours. Social relationships are always more important than the 
realisation of great profit. Short term credit is occasionally extended to 
neighbours. The dilemma of small shopkeepers is similar to that of 
pedlars selling in the local markets. They cannot be seen to be profiting 
too much from people who are known to them (Evers 1994;. Schiel 1994). 

Miksik (1985:434) describes similar transformations occurring in Sumatra due to 
colonialism and Indonesian unification after independence. He too argues that 
traditional trading patterns are still discernible. 



154 

I would also argue that again the logic of the house and peasant markets 
conflicts with an economic logic of the modern market in these situations. 

Wet rice production in the highlands relies on the mobilisation of a 
seasonal labour force. In the past hereditary slaves and lower ranking 
clients were required to work in the ricefields in return for protection from 
the noble land owners and a share of the rice crop. Institutionalised 
slavery was abolished by the Dutch in 1906 but traditional ties continue to 
bind former masters and slaves and, as in the funeral ceremony, ranking 
distinctions are reinforced regularly in everyday village life. However I 
know of several noble Toraja who currently work in the fields or take on 
other jobs when they need some cash. Other informants stress that in 
Toraja the nobility were never afraid of work. The good faith economy is 
at work in the village. As in the case of payment to artisans according to 
a buffalo equivalent, cash wages to labourers are sometimes based on 
the current local market value of rice. 

After the rice has ripened dozens of (usually) lower rank villagers, men, 
women and children help with the harvest. Like a bush telegraph 
message the imminent harvesting of a field is broadcast throughout the 
village. Brandishing their own sickles the excited groups of helpers 
descend on the field. In a few hours it will be cleared. Cut rice ready for 
threshing will be neatly stacked on the mud banks separating fields. After 
the harvest and when the rice had been dried out on mats beside the 
roads it is bagged and delivered to the homes and Tongkonan of high 
ranking families. This is the job of men of lower rank. A further assertion 
of ranking distinctions and a public display of domination and 
subordination. All helpers will be given a quantity of rice in return for their 
labour, a further demonstration of the continued survival of a reciprocal 
exchange principle, part of that continued salience of the economy of the 
house. 

In the ideology of the nation state of Indonesia such work parties might be 
termed gotong royong and young people expressed such sentiments 
when explaining their participation.6  Villagers do band together to erect 
bemo shelters which double as roadside clubhouses where young people 
gather at night to sing and play guitars. People also cooperate for the 
national day celebrations when the village will be spruced up, and flags 
and archways erected. In 1995 the in-coming Bupati elevated community 
work groups as part of a broader ideological program aimed at enhancing 
Toraja identity and sense of egalitarian communality. But my point is that 
these are part of a much deeper cultural logic, one seen in everyday life 
as well as in ceremonies. The same sense of communal effort is needed 

6 Bowen (1986) discusses the construction of gotong royong in contemporary Indonesia 
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to mount funerals, weddings, house ceremonies or church thanksgiving 
services. 

People who are employed in the modern economic sphere, for example 
by the government or church or in the tourist industry, often still live in 
rural villages commuting daily to work in Rantepao or Ma'kale. The 
Tongkonan land on which they live enables them to be almost self-
sufficient in food. Home grown vegetables and fruit, rice either from their 
own fields or given in payment by land owners for helping with the rice 
harvest, eggs from the household hens, perhaps supplemented by some 
fresh or dried fish, constitute the daily diet. Other families who have 
moved permanently into the towns retain close links with kin in villages, 
but apart from their share of rice from family ricefields and perhaps 
occasionally a small amount of produce from Tongkonan landholdings, 
they buy other food and necessities in the town market. 

Many people have little surplus cash after a few daily necessities are 
bought and the recurrent expenses of school fees paid and school 
uniforms purchased. People say they are always looking for money (md. 
carl uang). Some villagers derive a small cash income from occasional 
labouring jobs, from selling surplus produce, or making and selling craft 
goods in the local market. These pedlars are always Toraja or have lived 
in Toraja long enough to be considered Toraja. Surplus crops, especially 
coffee, cloves, cocoa and rice are sold by villagers to middlemen who 
have businesses in the markets or in a few villages. They collect these 
small amounts so that truckloads of produce can be transported to Ujung 
Pandang. These are the traders who are either local Toraja or foreigners, 
being ethnic Chinese, Bugis, Makassarese or Javanese. Coville found 
that in the 1980s the sale of rice was contentious among her informants. 
It too is an ambiguous commodity of sacred significance which should not 
be subject to profiteering. 

In Ma'kale and Rantepao which are both thriving administrative and 
commercial centres there are larger shops and in Rantepao two 
supermarkets. There are also businesses importing timber, roofing iron 
and other building materials. These enterprises involve merchants since 
their trade is largely inter-regional. They are either Toraja or like traders 
of various ethnic origins. 

MARKETS IN TORAJA 

Market day in any location is the social and commercial highlight of the 
week. Both men and women participate as traders and buyers in the 
markets and goods offered for sale derive from the local region and from 
elsewhere in South Sulawesi and Indonesia. In the past many smaller 
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local markets operated over a six day cycle (Bigalke 1981:36) Currently, 
due to increased transport links and improved roads and bridges, the 
cycle has stabilised and concentrated in the six centres of Ma'kale, 
Sa'dan and Rembon (on the same day), Bolu, Mengkendek, Rantetaio 
and Sanggala in that order. Both Ma'kale and Bolu on the outskirts of 
Rantepao, have thriving daily markets but on their designated market day 
they become much busier. People make long and often expensive trips 
using an irregular bemo service from far off villages with produce and 
crafts for sale, spilling out of the market area onto nearby streets with 
their goods displayed on mats or banana leaves in front of them. 

Preparations begin early in the villages as tuak is tapped and poured into 
long bamboo tubes then fastened to poles ready to be carried by men in 
their unique jogging style into market for sale. People with a greater 
quantity to sell pour foaming tuak into plastic jerrycans which are loaded 
onto a passing public bemo. Tuak is usually sold by men though 
occasionally I have seen woman offering it for sale. Men who specialise 
in making bamboo baskets used to cover fighting cocks place several of 
these over their heads and walk briskly into market. Surplus coffee and 
cocoa beans and local black and red rice as well as white rice is bagged 
and hauled into the bemo for sale to middle men and women in the 
market. Men can also be seen with shoulders loaded with folded and 
dried buffalo hide for sale to middle men in the Rantepao and Ma'kale. 
The hide is collected and exported to Ujung Pandang then onto 
Surabaya. Men and women sell locally crafted bamboo baskets and 
finely woven sleeping mats at most markets. A few women at Rembon 
specialise in making and selling fragile clay pots used for roasting coffee 
beans. 

There is a large trade in knives and swords (Ia'bo) both wooden handled 
and more decorative ones with buffalo horn handles. The latter are sold 
to tourists both domestic and foreign. The former are used for the 
slaughter of buffaloes and are an integral part of most Toraja household 
tool kits and used for gardening and other chores. Sickles and smaller 
knives are also traded by pedlars. Knives are manufactured in several 
outlying villages but those with horn handles come mainly from La'bo' in 
the Kesu' district. Several businesses buy and sell buffalo horn, which I 
have previously described in this context as an ambiguous commodity. 
The horn is used for the decorative handles on the locally crafted Ia'bo' 
There is also a steady sale of old motor vehicle springs and suspensions 
which are recycled by the smiths for the knives. 

As in other markets in South east Asia trade in local vegetables and many 
other goods is dominated by local women (Alexander and Alexander 



157 

1987:61; Boserup 1970:87-89; Evers 1994:69).7  Surplus fresh tomatoes, 
chilli and various green vegetables are picked by villagers. These are 
heaped into cylindrical bamboo baskets, covered with a banana leaf and 
carried over their heads by the women. At the market they are spread on 
a banana leaf awaiting customers. Other women with larger amounts of 
produce transport this by bemo. Toraja women with reddened lips and 
rotted teeth and often a wad of well chewed betel strategically placed at 
the side of their mouths are also the main sellers of betel nut and its 
accoutrements, local tobacco leaves, areca nut, and lime. 

The women who will be selling take away food in the market prepare this 
early too, sometimes starting on the previous day. Dried fish and dried 
eels are smothered in a mild black pamarrasan sauce or a fiery chilli 
sauce. Dried pange seeds are stir fried in pamarrasan sauce to serve as 
an accompaniment to the fish and eel. Fresh banana fronds and other 
large leaves are cut ready to wrap the food in when it is sold and the lot is 
piled into enamel dishes ready to be carried to market. Sweet sticky rice 
is stuffed into thin bamboo tubes and roasted over an open fire then cut 
into small slices at the market where it serves as a snack with tuak when 
the business of the day is completed. The women sellers crouch on tiny 
wooden stools or sit in specified locations covered by an umbrella. In the 
warung fish or pork pa'piong which has been prepared previously is 
scraped into enamel plates or half coconut shells and served with 
steamed rice and washed down with quantities of strong tuak. These 
permanent establishments, sometimes equipped with benches and stools 
but often with simple straw mats covering the floor where people sit cross-
legged, are operated by men and women, usually husband and wife. 

Fresh buffalo or sapi meat is available from a few shops in Rantepao and 
Ma'kale throughout the year. This is acquired by auction during funerals 
by regular buyers but occasionally an enterprising Toraja has acquired a 
few cuts of beef from a funeral and displays them hanging from the top 
rungs of his becak in the Rantepao, Bolu or Ma'kale daily market.8  In the 
main funeral season, after the rice harvest from May to August, the 
quantity of meat offered for sale, especially buffalo, increases greatly. In 
Ma'kale on any day special sections of the market are lined with men and 
women with heaps of fresh meat laid on banana leaves. The price varies 

Reid 1992:482 discusses the role of women in commercial activities in an historic 
context. He writes 'Commerce and marketing were considered predominantly the 
business of women by all Southeast Asian societies, as to a lesser extent they still are 
in rural areas. Foreign traders were surprised to find themselves doing business with 
women, not only in the market-place but also in large-scale transactions. Women 
frequently travelled on trading ships, to the surprise of Europeans, Chinese and 
Indians alike. While for males of high status it was considered demeaning to haggle 
over prices, at least in one's home territory, women had no such inhibitions." 

8 1 will describe in more detail this aspect of funerals in a later chapter. 
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according to the cut of meat purchased but is affordable by townspeople 
who are paid regular incomes. I never saw buffalo meat for sale outside 
of the major centres. 

Raw pork is often sold at all the regional weekly markets laid out on 
wooden tables in front of seated cross legged men. At Ma'kale market 
cuts of barbecued pork are sold in the same section as the raw pork. 
Popular too are strips of dried smoked buffalo and pork. These are hung 
in rows from the metal awnings of stalls and permanent shops. 

Freshwater fish and eels which are bred in ponds in the ricefields are 
caught, placed in black plastic buckets and transported to market to be 
sold by men. People also remember when dogs, intended for eating, 
were sold in the markets but this trade was declared illegal some years 
ago. Families still enjoy dog as a delicacy for special occasions and it is 
available at some restaurants in the region. Dogs are slaughtered or 
more formally sacrificed at Aluk to Dolo funerals and their blood used for 
ritual purposes before being prepared for roasting in bamboo and eaten 
by members of the lower ranks. There would seem to be no shortage of 
the local breed of piebald domestic dogs available for slaughter. 

Fighting cocks are available at all markets. On market day they are 
caught and preened and carried underarm for sale and I suspect display 
and comparison with potential competitors. Cockfighting is illegal 
although permits are granted occasionally for the A/uk to Dolo funeral 
ceremonies of important Toraja when several days of cockfighting mark 
the conclusion of the ceremony. Toraja men are the main sellers of 
cocks though I did observe a few women sellers and knew of children 
who would take a morning off school to sell their own cocks, often to earn 
enough money to buy school books or shoes. 

Pigs and piglets are trussed up tightly bound by the legs with bamboo 
twine to be carried to market or loaded into a public or a hired bemo. 
Piglets are sold at all the markets with green bamboo plaited around their 
middle so they can be carried like a bag. At the smaller regional markets 
men stand or squat in a row in a designated area to sell their piglets. 
Large pigs are on available at Ma'kale and Bolu. Many have grown 
enormous claws on their hooves from being confined for many years and 
are an enormous weight. The largest pig I saw was at Bolu. It was tied 
with bamboo twine and carried hanging from two bamboo poles. Eight 
men struggled with this pig as it was carried and loaded into a hired 
bemo. It is not unusual to see women on their own buying pigs which are 
carried squealing by a male market worker or family member to a waiting 
bemo. Other women accompany men to select and buy a pig but they 
are outnumbered by men. I never saw a woman selling pigs. 
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At Bolu the pigs are confined to a separate concreted and roofed building 
on the periphery of the market site. They are laid out side by side with 
their legs and bodies tightly trussed by bamboo strips so that they are 
unable to move without what appears to be considerable pain. The pigs 
are then tied to bamboo paleftes further preventing their movement. 
These paleftes usually remain at the market. The screams and squeals 
of pigs is deafening in this area. As the funeral season gets into full 
swing in July the number of pigs for sale increases immensely. A peak is 
reached in July and August when house ceremonies, which should be 
held after the Tongkonan has conducted all its funerals, also increase 
demand. On my return trip to the field in June and July 1996 it was 
rumoured that demand for pigs was so high there were no local pigs left 
and all were being imported. 

During these months of peak demand pigs are laid outside the covered 
area in queues waiting for a position in the shaded covered area inside. 
Family groups amass their trussed up purchases near the market shelter 
before attempting to stack as many as possible into trucks and bemo for 
transportation to outlying villages. These groups of excited buyers 
purchase anything up to twenty or more pigs at a time for major 
ceremonies. Other buyers carry, or get market bearers to help carry, their 
newly purchased pig slung on a bamboo pole through the congested 
roads of the market. Their cries of bai bai (pig pig) warn those in front to 
move aside. Occasionally even a becak is used to transport a newly 
purchased pig. Market facilities at Bolu include covered stalls. The 
owners of pigs are able to negotiate a price with Bolu residents to care for 
any pigs that are unsold and to offer the pigs for sale the following week. 
On any market day many pigs are sold by people other than their owners. 

Most Toraja keep pigs, usually in bamboo shelters close to the house. 
Many people say they like pork so much it is the reason they never 
wanted to become Muslim. Pigs are fed kitchen scraps as well as 
commercially produced feed. The latter is packaged in large hessian 
bags and delivered as close as possible to the purchasers house usually 
via the local bemo service from the market. The Toraja prefer their pork 
to be predominantly fat and breed them with this in mind. Pigs are 
slaughtered for family occasions, for Christmas or for church functions 
and prepared for eating as pa'piong, as a mild curry or cooked with dried 
beans or jackfruit. Pork is also smoked on a bamboo frame over a wood 
fire so that although tough and chewy it becomes vaguely like smoky 
bacon and can be stored for some time. 

Pigs are required for funeral ceremonies and are the major offerings in 
the less frequent house ceremonies and other rambu tuka' ceremonies, 
although they do not now have the same ritual significance and symbolic 
meaning as buffalo. I spoke to no-one who raised pigs as their sole 
means of livelihood. Most people sell a few piglets when they have a 
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litter, or sell a larger pig they have raised over several years to earn extra 
cash when the need arises.9  

Because of the general inflationary spiral in funeral ceremonies there is 
an increased demand for pigs which is not able to be met by local 
production. As a consequence a lively trade has developed importing 
pigs from Balinese trans-migration settlements in South Sulawesi. These 
pigs are pink and not considered to be of the same quality as locally bred 
pigs and are cheaper to purchase. Since they do not have the particular 
sacred or symbolic markings necessary for sacrifice in A/uk to Dolo 
ceremonies they are intended for secular use or as new loans in funerals 
or as family offerings in house ceremonies. They are sold by Toraja who 
act as go-betweens for the Balinese producers. 

Townspeople aftending a ceremony often buy a pig in the village near to 
the ceremonial site to avoid transportation and storage costs of keeping a 
pig. I queried the price of such pigs surmising that if a modern market 
logic was at work the price should be inflated. But my informants 
invariably declared that the price of the pig was never inflated by villagers 
if it was certain the pig was to be used in ceremony. It would be the same 
cost or slightly less than the current market value. 

THE ETHNIC CONTEXT OF LOCAL MARKETS AND TRADE 

This description of local markets emphasises the small-scale and local 
context of the trade of goods. Locally prepared cooked foodstuffs, small 
quantities of surplus crops, fresh water fish from the ricefields, rattan 
baskets, sleeping mats, woven conical hats and ceramic cooking pots, 
and Ia'bo' are produced and sold by Toraja. They might be seen as an 
extension of the natural house economy of bartered goods, those 
exchanged not for profit, but for need. Other Toraja engaging in the 
market on any particular day might be termed hawkers since they do not 
make a regular practice of selling surplus goods in the market. 

Apart from pigs, many goods offered for sale in the markets of Toraja are 
imported. Their local exchange reflects the multi-ethnic relationships that 
are typical of modern Indonesia and goods are sold by Toraja or by Bugis 
or Makassarese and even Javanese merchants. Toraja informants all 
said it was easy to tell non-Toraja even before they spoke because of the 

Crystal (1974) reported that wealthy Toraja and ethnic Chinese entrepreneurs were 
breeding and exporting to Ujung Pandang up to six hundred head of purebred 
Yorkshire pigs each month. In July 1996 informants told me the demand for pigs for 
funerals and House ceremonies far exceeded supply. Rumour had it that there would 
soon be no pigs left of a suitable size in Toraja. 
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way they dressed, often in Western clothes. These traders also speak 
the Toraja language with an accent and often market transactions are in 
Indonesian. 

Piles of garish new clothes brought in from Ujung Pandang, and 
colourfully printed factory manufactured sarong said to come from Bali 
are displayed in permanent stalls or spread on plastic sheets over the 
ground. Used European clothing makes a circuitous route to Toraja from 
Singapore through Riau, the island province of South Sumatra, where 
Bugis merchants have traded at these international crossroads for several 
centuries (Curtin 1984:163-4; Evers 1988). All manner of household 
utensils, cassette tapes, shoes, haberdashery, and children's toys are 
also offered for sale, again often by non-Toraja merchants and traders. 
Tobacco from Palopo is tightly packed in bamboo tubes which originally 
come from Toraja and are also sold by Bugis men. Periodically itinerant 
traders set up stalls selling various herbal medicines or snake-oils. On 
one occasion I saw a trader with the black hairpieces women fix to their 
own hair for formal occasions, his collection spread out on a mat at 
Mengkendek market. Mango season brings a rush of traders and local 
Toraja pedlars into the market with boxes of ripe fruit from the coast. 

Some of these traders have married Toraja women and live in the region. 
They use their external contacts to organise the commodities offered for 
sale. Other Bugis men are descendants of mercenaries. Before the 
Dutch period Bugis soldiers were invited by some Toraja Tongkonan 
leaders to support them in skirmishes against rival Tongkonan leaders. 
After the Dutch colonised the highlands some of these men, who had 
married Toraja women and had families, remained and used their lowland 
contacts to organise trade. In pre-Dutch times the region around Ma'kale 
was virtually a trading village of Bugis (Bigalke 1981:71, 1983:349). 
Toraja people inevitably identify these men stereotypically as Muslim. 
Itinerant traders arrive in the dry season when business is brisk because 
roads are open and rivers not flooded and villagers from the most remote 
corners of the region can make their way to market. 

Early each morning Bugis fish sellers purchase fresh ocean fish from the 
fishing boats arriving at the wharf in Palopo. These are loaded into two 
straw baskets placed on either side of a motor bike which is ridden up the 
steep, bitumen mountain road to Toraja. The trip takes three to four 
hours and these men either sell in the market or have arranged routes, 
often penetrating far into the Toraja mountains on rough backroads to sell 
their fish. Dried fish too is imported from Palopo, Pare Pare and Ujung 
Pandang and often sold by Bugis or Makassarese merchants. Some fish 
merchants have permanent stalls in the market. Others are seen at a 
different market each day shouting out the quality of their fish and its price 
in sing-song chants. The fish is cheap and the major source of protein in 
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the local diet. This trade in fresh ocean fish has increased and its cost 
has decreased since the early 1970s (see Crystal 1974). 

There is some suspicion, some mistrust, on the part of Toraja towards 
these foreign traders. People are careful to negotiate a lower price and 
count their change when dealing with them. Some Toraja claim that the 
major markets in Ma'kale and Rantepao are being flooded with foreigners 
and their goods. There are mutterings about Javanese women who sell 
vegetables and other goods in the market with the implication that this is 
taking business from locals. Such sentiments are not new and Wilcox, 
although a biased pro-Toraja reporter, hints at ever-present ethnic 
tensions when he tells of a shed in the Rantepao market being occupied 
by Bugis women who: 

...sell cotton cloth at exorbitant prices, and, again at exorbitant prices, swiftly run it 
up into sarongs, tunics or shorts for the purchasers on their old-fashioned sewing 
machines. With their hair dressed in high coils and their vivid blouses of violet, 
petunia, rice-green and gold, these women are conscious of their superiority 
(Wilcox 1949:131). 

Simmel theorised the role of the stranger in trade. In an essay first 
published in 1908 and titled The Stranger, he wrote: 

Throughout the history of economics, the stranger everywhere appears as the 
trader, or the trader as stranger. As long as the economy is essentially self-
sufficient, or products are exchanged within a spatially narrow group, it needs no 
middle man: a trader is only required for products that originate outside the group. 
Insofar as members do not leave the circle in order to buy these necessities - in 
which case they are the 'strange' merchants in that outside territory - the trader 
must be a stranger, since nobody else has a chance to make a living (cited in 
Wolff 1950:403) 

Trade is not hampered by xenophobic sentiments and people 
acknowledge that they now have access to a far greater range of produce 
and goods from all over Indonesia than they ever had in the past. 
Improved transport links both within Toraja and South Sulawesi coupled 
with internal stability in Indonesia and increased and more widespread 
personal wealth has contributed to profitable and more permanent trade 
networks. The pattern in Toraja is typical of peasant societies where an 
ethnic minority, in this case predominantly Bugis and Makassarese, is 
often involved in trading (see Evers and Schrader 1994). 

Despite increased prosperity in the region modern luxury consumer goods 
like televisions, refrigerators and cassette recorders, or even 
manufactured furniture, are scarce in the shops of Rantepao and Ma'kale. 
Toraja gives the appearance of a self-sufficient backwater, 
notwithstanding the incursions of the huge tourist traffic centred on 
Rantepao. This scarcity of consumer goods, which is in marked contrast 
to other regions in South Sulawesi, reflects that locally constituted value 
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system where capital and wealth continue to be measured in local Toraja 
terms. Many of my informants constantly lamented how hard it was to be 
Toraja since so much of their income must be invested in ritual to fulfil 
their social obligations; others declare their fellow Toraja stupid for 
continuing this dissipation of outside wealth on non-productive items. 
Often when I visited houses friends apologised for their materially poor 
circumstances with details of how many funerals they had attended 
recently and how many pigs and buffaloes they had repaid. 

CONCLUSION 

Exports from Toraja remain much the same as in the documented 
historical record. More buffalo hide is available and quantities of surplus 
crops have no doubt increased as more land has been cleared to enable 
individuals to produce more coffee, cloves and cocoa. A Japanese 
company now produces best quality Arabica coffee for export but apart 
from this large scale commercial operation production remains in the 
hands of households producing small surplus crops. 

Although slave trading has ceased thousands of Toraja leave the region 
voluntarily in search of opportunity and experience elsewhere in 
Indonesia particularly in Kalimantan. This enormous migratory labour 
force repatriates millions of rupiah annually back to Toraja. In an echo of 
the former slave trade profits, this money acquires meaning in local terms 
when it can be transformed into local material wealth in the form of 
elaborate Tongkonan, alang and funerary objects and in the symbolic 
capital and mana'embodied in buffaloes. 

It is the imports and the volume of trade into Toraja that have altered. 
Mundane items in daily use as well as fresh produce like fish, bananas, 
coconuts and seasonal fruit like mangos are now able to be imported 
since with faster connections to the coast these do not spoil. But more 
significant in the modern Christian context has been the cessation of the 
import of those ancient luxury goods, which assumed a symbolic and 
often sacred status and a primary role in ritual to become heirlooms. 
Cloth, beads, gold and jewel encrusted swords are not sought after. 
Instead, following the same ancient trade routes into the highlands, come 
pigs and water buffaloes both previously raised only within Toraja. In the 
case of buffaloes this is a continuation of those trade links with the 
outside world which have always converted imported commodities into 
local wealth, Tongkonan mana' imbued locally with an indigenous sacred 
and symbolic value. 

In the past the imported goods were available for symbolic exchange or 
later for cash sale, to a minority of wealthy Toraja who were inevitably, 



164 

though not necessarily nobility. Only families with extensive landholdings 
could grow sufficient surplus coffee and cocoa for export or have the 
control of people who could be exported as slaves. The goods they 
bartered in return became incorporated into the local value system to 
become wealth and mana' according to local standards. Through trade 
and local recontextualisation various items, no matter what their previous 
biography, became imbued with sacred and symbolic meaning. They 
became symbolic capital. Now in a further inversion of trajectories and 
evaluation those same heirloom goods in turn are being exported from 
Toraja. Many members of the nobility are able to make economic capital 
on their very altered value in the modern monetary global economy. 
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chapter 6 

TRANSFORMING THE VALUE OF VALUABLES 

INTRODUCTION 

If, as I have argued following Marx, value is partly locational, then 
transformations of value and of the process of evaluation should be seen 
to occur at three stages in the trajectory of things: in their origin or 
production, in their circulation and in their consumption, in their beginning 
their middle and their end. Changes at any point of this spectrum of value 
accumulation will affect the evaluation of the object. Mana' in the form of 
heirlooms, and other objects of sacred and symbolic significance like 
Tongkonan, alang, tau tau, and kabongo'exist in a very changed cultural 
context locally as well as in a national and international cross-cultural 
context. As objects of material culture they are, like buffaloes, ripe for a 
political analysis. This will reveal the cultural constitution of value as a 
process of relations, between people and things, which is contested, 
negotiated, transmuted, and juxtaposed with alternative value systems. 
The creation of value will sometimes be seen to be contingent, emerging 
from other conditions operating in the social field, rather than a deliberate 
act to evaluate objects on the part of agents. Valence can also be 
negative or positive. Objects can be devalued, even disvalued in certain 
cultural contexts. This is not to suggest that objects become worthless, or 
of no value, but that they contain simultaneous values according to how 
they are perceived by the actors doing the valuing of the objects. 
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HOW VALUE IS TRANSFORMED 

The total amount of mana'in the form of heirlooms, those objects claimed 
to be derived not from external sources but from the ancestors, was finite. 
Age and the ravages of insects, pests, house fires and warfare have 
depleted the Tongkonan valuables. The flow into Toraja of these objects 
must have occurred over several centuries but trade in the goods which 
became mana' changed prior to Dutch incursions into the highlands. In 
the case of porcelain beads the supply seemed to cease and the craft 
techniques used to make certain ornaments were forgotten. Cloth 
became mass produced and quite different in form to that which had 
existed in the pre-colonial period. Possibly too, the import of gold 
jewellery ceased as gold acquired a value measured in global terms 
which put it beyond the range of affordability of Toraja Tongkonan. A 
further explanation, along with its desirability as war spoils, for its rarity. 

In the colonial period economic wealth from trade was often turned to that 
competition for Tongkonan precedence and distinction in the form of the 
accumulation of things which might in future become heirlooms, perhaps 
even invested with sacred significance. There was a concertina effect to 
this burst of accumulation of new mana' within Toraja. It was occurring 
contemporaneously as the same objects were being transformed in the 
outside world at their points of origin. Moreover the Toraja world itself 
was expanding. The Dutch had succeeded, where other would be 
invaders of Toraja had failed, not just by colonising Toraja itself but by 
opening up an outside world in a way never before possible for ordinary 
Toraja. Moreover this outside world had to be negotiated largely in 
colonialist's terms. People, ideas and goods were travelling to and from 
the highlands. Those exotic commodities once only available to the 
powerful nobility were now more available to those who could pay money 
for them. Events within Toraja, like the breakdown of A/uk to Dolo and 
the concomitant spread of Christianity, increasing contacts with the rest of 
the world, and incorporation into the modern nation state of Indonesia, 
were also affecting the evaluation of mana'. For some Tongkonan exotic 
commodities continued to be a desirable acquisition, even in the altered 
forms of the Dutch produced maa' cloth. For others mana' becomes a 
negotiable, albeit ambiguous commodity. 

The shift from regarding mana' as sacra and as strictly inalienable 
possessions to commodities again able to be traded for more desirable 
capital; economic, cultural, or symbolic, has been in progress since a 
market for the antique heirlooms was discerned. This was concurrent 
with the first European inroads into the highlands when the Toraja were 
badgered to part with their valuables. Western entrepreneurs and 
collectors helped create a demand and contributed to the supply of exotic 
antiques in the West and early European travellers and missionaries 
obtained heirloom valuables to add to European museum collections. 
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Much of this collecting was pursued with an almost missionary zeal. It 
was legitimated in European eyes by a presumption that it was being 
saved for posterity (see for example Clifford 1985; Errington 1989(a):56; 
Kotilainen 1992 especially: 30; Kuchler 1988; Thomas 1991:83184).1  
The influx of tourists to Toraja was also the source of a new demand for 
the valuables which acquired a market value as commodities, contributing 
to a corresponding local devaluation of the objects as sacra. 

The flow of these objects out of Toraja proceeded much more quickly with 
recent large-scale conversions to Christianity and the accompanying 
abnegation of A/uk to Do/o which had underpinned the sacred and 
symbolic value of the objects. As Errington (1989(b)) argues: 

...not all sacred objects leave their communities by subterfuge; new converts to 
Christianity, say, may sell their old animist objects as an act of piety in their new 
religion, and nobles may sell their gold jewelry or heirlooms in order to send their 
grandchildren to college (Errington 1989(b):56). 

In a pattern familiar to anthropology many families now pressed to find 
modern forms of economic capital have parted with their heirlooms (see 
for example Appadurai 1986:26; Clifford 1991; Crystal 1989:163; Jacknis 
1991; Jonaitis 1991; Rodgers 1985:166-7). They enter the marketplace 
as ambiguous commodities and acquire a market value which signals the 
termination of their sacred and symbolic value for the Toraja. The main 
Street in Rantepao has seen a proliferation of souvenir shops over the last 
decade. Toraja themselves seek out antique goods from people all over 
the region. They travel to Mamasa and isolated northern areas paying 
locals a fraction of what the heirloom goods will fetch in Rantepao. In turn 
when offered for sale in the auction houses of The Netherlands or in up-
market boutiques of San Francisco or Santa Fe, Europeans and 
Americans are prepared to pay far more than the local Toraja dealer to 
possess an authentic and antique piece of the exotic past.2  Some goods 
are displayed either directly or, as is now increasingly common, a 
photograph of them is shown to a prospective purchaser and if a sale is 
negotiated the heirloom valuable will then be sought from its owners. 

1 Kuchler (1988) describes how funerary sculptures from New Ireland, Papua New 
Guinea, were removed from local circulation and bought by European museums. This 
was a deliberate economic strategy on the part of locals and was rationalised as an 
alternative, and more lucrative variation to their traditional method of destruction, 
which was to let them rot at the gravesite. 

2 On a visit to the USA in 1994 I was surprised to see Toraja handicrafts made from 
buffalo bone on sale in a Western, cowboy style boutique in Santa Fe. In a case of 
cognitive dissonance I at first assumed native Americans carved the same motifs as 
Toraja craftsmen but according to the proprietor he obtains them from an importer. 
Similar handicrafts were on sale in a store at North Beach, San Francisco. 
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Several businesses in Rantepao which provide a steady trade for tourists 
also sell to commercial dealers from Europe. These dealers fill bags and 
shipping containers with new tourist curios, old locally produced wooden 
or cane household utensils, baskets and containers, as well as items 
which were formerly classified in Toraja eyes as their Tongkonan mana '. 
Occasionally an Indonesian tourist or even a Toraja recently returned 
from abroad enters these shops. Their preference is for contemporary 
souvenirs like carved wooden trays, wall plaques or serviette holders, or 
for beaded trinkets and miniature wooden, intricately carved Tongkonan, 
often with an electric light inside. I have spoken with families purchasing 
new, elaborate, imported brass betel sets. Such sets, which are of Bugis 
origin , are now used to offer betel to guests in funerals and in Toraja are 
only offered for sale at these shops. 

Apart from artisans and friends of the shop owners, locally based Toraja 
rarely enter these shops. Former Tongkonan heirlooms offered for sale 
have prices far beyond the range of the meagre cash incomes of locals. 
Toraja living at home and those returning from abroad for ceremonies, 
prefer to invest their money in the circulating valuables - water buffaloes. 
In 1994 the average price for ancient maa' was Rp3 million and in 1996 I 
was quoted a price of Rp5 million for an old set of kandaure and ambero 
by the owner of a souvenir shop in Rantepao. This set of beads was 
being sold on a commission basis by a family who had left Toraja and, as 
I was told , "no longer needed them". Their high prices reflect not only the 
knowledge of the sellers of the capacity of foreigners to pay such an 
amount, but also the continuation of their valuation in terms of a buffalo 
equivalent. 
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THE COMMODIFICATION OF CULTURE IN POST-COLONIAL TORAJA 

The current commoditisation of heirlooms is part of the contemporary 
objectification of Toraja culture. This has been discussed by 
anthropologists often in association with the impact of tourism (see for 
example Adams 1984, 1990, 1993(a), 1993(b); Crystal 1989; Volkman 
1982, 1984, 1987(a), 1990). 

Forth (1994) succinctly defines the objectification of culture in this sense 
as:3  

...an historical situation marked by an increasing awareness of culture (or a 
culture) as something separate or separable from the human group that 
possesses it and moreover as something created, manipulable, alterable, and 
even alienable (Forth 1994:154). 

My own fieldwork notes confirm this process. I was discussing, in 
English, the impact of tourism on Toraja with a young articulate tour guide 
in a local hotel. He was especially concerned about the way tour guides 
from outside Toraja were bringing tourists from Ujung Pandang and 
restricting locals from negotiating employment as guides to the sites of 
Toraja. "After all" he declared fiercely, "This is ours and we own it". I 
assumed his words referred not just to the entity of Tana Toraja but to 
that more nebulous concept of 'Toraja culture'. 

At the risk of sounding tautological I would argue that a similar 
objectification extends to heirlooms and to the other objects discussed 
here. By this I mean that the Toraja have a new way of objectifying, of 
looking at, or thinking about, the objects. The fact that heirlooms are able 
to be commoditised and re-evaluated by Toraja who have sold them to 
dealers, or who sell them in the commercial setting of a souvenir shop, is 
ample demonstration that something has happened to alter Toraja 
perceptions of the value of heirloom objects. Similarly the value of new, 
crafted items has altered in ways that would not have been possible or 
condoned in the past. What I wish to tease out here is how this has 
occurred. 

These objects, whether already commoditised or when still employed in 
ritual and ceremony, have come to be seen, and I use the metaphor in 
both its visual and its conceptual sense, by many Toraja in a much wider 
context than they ever were in the past. They are no longer part of 

The notion of objectification of culture is of current concern in anthropology. Forths 
definition is one of many and I have chosen to use it here because the paper from 
which it is taken addresses many of the issues I take up in their Eastern Indonesian 
context. See also for example Clifford 1985:237; Handler (1984, 1988); Hanson 
(1989) Keesing (1987, 1989, 1990); Linnekin (1992). 
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habitus (Bourdieu 1990:52-65), no longer linked inextricably to those 
internalised dispositions which would make it impossible to think of the 
heirloom objects in any way other than as sacra. Now they are able to be 
conceptually, and as I have detailed sometimes physically, extracted from 
their local sacred and symbolic context and meanings and are often seen 
by Toraja through the eyes of the European or non-Toraja Other. They 
become objects of what Bhabha (1985) describes as hybridization, the 
material components within an overarching discourse constituted in the 
postcolonial process. 

Bhabha (1985, 1994) departs from earlier work, which focused on the 
negative aspects of the colonial experience so that in his analysis: 

...the effect of colonial power is seen to be the production of hybridization rather 
than the noisy command of colonialist authority or the silent repression of native 
traditions (1985:173). 

Instead Bhabha (1994) stresses the way an interstice has been created in 
the post-colonial world where: 

The people are now the very principle of dialectical reorganization and they 
construct their culture from the national text translated into modern Western forms 
of information technology, language, dress. The changed political and historical 
site of enunciation transforms the meanings of the colonial inheritance into the 
liberatory signs of a free people of the future (Bhabha 1994:38). 

Bhabha's theoretical stance allows a deeper analysis of the field of 
cultural and social relations in Toraja by giving credence to the 
perspective's of both the coloniser, and the colonised or the local, and the 
Western, without dichotomising either. Here in that in-between location 
innovative cultural and social reproduction is enabled and actively 
constituted by people (see Bourdieu and Passeron 1977; also Jenks 1993 
especially :1-15). Bhabha takes as given the unequal polarities of the 
power relationship and the consequences of this imbalance between the 
'West and the Rest'. This imbalance has had a significant influence 
which cannot be ignored as the West exerts a dominating and 
disproportionate influence to become the world's "cultural forum ... as place 
of public exhibition and discussion, as place of judgement, and as market-
place" (Bhabha 1994:21). It is this domination which manifests itself in 
various forms in Toraja. It has had a profound effect on the way 
heirlooms and the other symbolic and sacred objects are conceived and 
valued.4  

EspecalIy important is the way that objectified notion of Toraja culture is 
described in Western terms. In this case it is by using English words like 

4  The term hybrid and its theorisation are not without contention see Young (1995). 
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'primitive' and 'antique' to describe the objects under discussion. The 
circumstances of such conversations will be detailed later. However it is 
significant that the use of such terms points to an alteration in the way 
some Toraja conceive and refer to objects which previously would have 
had a localised meaning and a sacred derivation. One needing no 
explication. 

In other contexts the heirloom objects are designated as primitive. 
Enough has been written in the anthropological literature to make the use 
of the term 'primitive' problematic, while simultaneously referring to a 
discourse of the primitive and in the case of objects, to a coded order of 
signification, still popularly termed primitive, tribal or ethnic art. Clifford 
(1988:189-251), Hillier (1991), and Torgovnick (1990) have provided 
excellent investigations of the way such objects have been conceived as 
art in the Western context which insists that primitive objects are 
appreciated as aesthetic forms. Abstracted and removed from their 
original ritual purposes and their value as sacra or symbolic objects they 
acquire a different value and new dimensions as part of other cultural 
codes of signification. These analysts have also alluded to the implication 
of anthropology, as both ethnography and museology, in this creation 
within the unifying discourse of primitivism. 

The knowledge that some of their crafts and some of their heirloom 
valuables are classed in this way does not escape many of the Toraja 
with whom I came in contact. This, as I have intimated, denotes how the 
term 'primitive' and the whole discourse of which it is part has travelled.5  
A self consciousness now prevents many Toraja from expressing or 
valuing aspects of their culture which were previously taken for granted. 
While some Toraja have never ventured far from their homeland, others 
are well travelled or live in modern Indonesian cities or foreign countries. 
Some are fluent in European languages including English. It was not 
unusual for me, as a guest and anthropologist known to be interested in 
Toraja 'culture', to spend time at funerals talking, often in English, with 
Toraja who maintain houses and ricefields in Toraja and who have 
enduring ties to Tongkonan but who live in Jakarta or in Europe. It was in 
these situations that talk turned to discussions of the idea of 'the primitive' 
expressed in the English word 'primitive'. 

My fieldnotes record many conversations with cosmopolitan Toraja. A 
high flying executive working for Pertamina oil, the Indonesian oil cartel, 
speaks of how a few days before he was in Tokyo boardrooms and 

I use the term travelled in the way it has been used by Said (1983:226-247) and 
Clifford (1 989:183, 1992) to denote the way concepts or theories move from their 
original location to be transmitted, adopted, appropriated or contested and so 
transformed in a new context. 
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staying at a first class hotel but now is camped on a straw mat in a 
temporary bamboo shelter to attend a funeral in Toraja. Students at 
college in the USA return for family funerals, and Toraja women married 
to Europeans return from Germany or the Netherlands to participate in a 
spate of Tongkonan activity. A secondary school student who has just 
spent a year at a school north of Brisbane returns for family ceremonies 
and as well many wealthy and usually noble Toraja regularly spend part 
of the year in Ujung Pandang or Jakarta. Even the incumbent Bupati at 
the time of my fieldwork, Dr T.R. Andi Lob, had a doctorate from the 
University of Queensland and had spent many years in Brisbane. 
Australia, he declared with pride, was his second home. 

The world of these people, who identify themselves as Toraja, straddles 
several dimensions. The location of their cutture, as Bhabha (1994) 
describes, is in hybrid space. Betwixt and between what might be 
conceived dichotomously as modern and traditional, local, national and 
international, Christian and Aluk to Dolo, an oral and a literate tradition, 
ideas of individualism prevalent in a Western context, and ideas of the 
collectivity as represented in the local Tongkonan. These are Toraja 
whose identity and thought is formed in a fluid cultural post-colonial 
context in what Appadurai (1991) terms a "global ethnoscape" or what 
Hannerz (1989, 1992) describes as the "global ecumene".6  

Again to adopt the theoretical perspective offered by Bhabha these 
people too, like the objects, can be described as cultural hybrids (and see 
also Papastergiadis 1995; Said 1993:317, 335). They are culturally self 
conscious since their worlds must be consciously differentiated and 
objectified and held up to scrutiny in order that they can function 
effectively and alternately in them. Such objectification results in "a 
transparency of culture that must be thought outside of the signification of 
difference" (Bhabha 1992:127; and also see for example Abu-Lughod 
1991; Appadurai 1991; Hannerz 1992; King 1991). 

When I questioned these people about what they would deem 
appropriate to hang on their walls it was not those heirlooms, nor other 
exotic objects sought after by Europeans in Tana Toraja. Old shell 
covered suits of armour made of buffalo hide and reputedly worn by 
headhunters, carved, wooden panels of Tongkonan, or heirloom cloth 
which I watched Europeans purchase were never considered as house 
decorations by these cosmopolitan Toraja. In their original forms these 
objects were common property of the whole Tongkonan, they could not 
be now purchased as commodities and conceived as possessions of an 

6 Hannerz (1989:66) in a footnote describes the genealogy of the term from its Greek 
roots through Kroeber and Kopytoff. The latter defines the ecumene as a region of 
persistant cultural interaction and exchange. 
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individual. Allied to the Toraja conception of some of these objects as 
part of a dimly remembered and, in the case of headhunting suits, better 
forgotten primitive past, was the remnant of the power of their former 
sacred and symbolic narrative of origin. I agree with Stewart (1993) when 
she argues: 

For the invention of the exotic object to take place, there must first be separation. 
It must be clear that the object is estranged from the context in which it will be 
displayed as a souvenir; it must be clear that use value is separate from display 
value (Stewart 1993:149). 

For cosmopolitan Toraja heirloom objects are not far enough removed 
from this original context. They still retain symbolic and sacred values 
and associations. They remain mana'. There is an uneasiness about 
misappropriating them, devaluing them in a context for which they were 
not intended. 

At a less theorised level than that outlined above, the processes of 
modernisation, of Christian or secular education, access to modern 
medicine, communications and agricultural technology, as well as the 
opportunity to travel nationally and internationally, have also contributed 
to many Toraja viewing their heirloom objects in a different light. A 
complete analysis of these processes, simplified as social change and 
encompassing a major alteration in habitus, would be an immense task. 
The point I wish to make has also been touched on by others working 
specifically in Toraja and in other so-called developing countries. For 
instance, it is clear that literacy and the translation of "Toraja culture" for 
its participants, for tourists or for anthropologists, can lead to 
concretization and condensing of meanings, to correct interpretations 
especially of rituals and symbolic objects which previously were fluid and 
polysemic (see Coville especially 1988:4-9, 35-37, 54-55; Forth 1994; 
Geertz 1973:19).7  When this is coupled with a Christian and Nationalist 
ideology, which exhorts an alien egalitarianism, even the cosmological 
authority for the Toraja hierarchical ranking system is objectified and 
challenged. 

7 The larger question of the shift from orality to literacy, stemming from the early French 
project of Lévy-Bruhl (1923, 1926) has continued in current anthropology though now 
couched in terms of cognitive relativism. The early work of Goody (1977), Goody and 
Watt (1963), and Levi-Strauss (1972), McLuhan (1964), and Ong (1958, 1967) 
although tangental to this thesis impacts nevertheless. Furthermore, as I have 
explained in the Introduction, Baudrillards notions of the symbolic value embodied in 
objects prior to the erasure of the symbolic in later forms owes much I think to such 
ideas. Baudrillard specifically cites McLuhan as a primary influence on his thinking. 
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In one of the first local guide books published to meet the tourist demand 
for cultural information of Toraja, Tangdilintin and Syafei (1975) write 
(with my emphasis): 

As in the other part of South Sulawesi several early leaders of the tribe or kings in 
Toraja were believed to be 'tomanurun', a name applied to a person who is 
ridiculously regarded and widely believed by people as being sent down 
from heaven (Tangdilintin and Syafei 1975:20) 

Modern medical knowledge and access to clean water supplies enhances 
health and contests the authority of religious leaders. It also challenges 
the efficacy of ritual objects and ritual performances to prevent or cure 
disease (see Coville :50, 78-79; Holtan and Wellenkamp 1994: especially 
167, 147; Waterson 1995). In Toraja the introduction of new rice growing 
technology had altered ritual performances in the 1980's (Coville 1988:8, 
117,119), as had the more general availability and affordability of rice all 
year round. As a result A/uk to Dolo prohibitions on eating rice at funerals 
are now either ignored or loosely adhered to (and see Coville 1988:90). 

Instances from my own fieldwork reiterate those of other anthropologists 
working in similar situations. The immense impact of Dutch colonialism 
and subsequent Christian missionary activity and conversions to 
Christianity have been well documented (Bigalke 1981, 1983, 1984; 
Volkman 1985). My own experiences confirmed the part the Church has 
played in the process of cultural change not only by a democratising 
process, but also by denigrating A/uk to Dolo. I attended most Sunday 
services at our local church during my field work and very often there 
were negative comments made by the pendeata concerning A/uk to Dolo 
which always roused the congregation to derisory laughter. 

The Church has refuted the authority of A/uk to Dolo and its claims that 
valuables have a sacred value and the efficacy to perform miracles 
because of their association with the deified ancestors and Upperworid 
origin. The edicts of the Church have, in effect, distorted the dual ritual 
cycle of rambu tuka'and rambu solo'. It is the latter that is valorised while 
the former are now held infrequently even in those regions where a large 
percentage of the population professes adherence to A/uk to Dolo. The 
display of heirloom mana' in the rambu tuka', and the prayers on the part 
of the to minaa at these rituals, which affirmed the sacred significance 
and the Upperworid links of the valuables, are now rare events in many 
parts of Toraja. The poetic language of high Toraja in which the prayers 
are spoken is now understood by very few people. 

At the A/uk to Dolo house ceremony I attended my hosts were adamant 
that I sit with the to minaa and record his prayers on my tape recorder. 
We then sat alone as preparations continued around us. Recorded in the 
background of the to minaa's litany is a cacophony to which he seemed 
oblivious. Cars and trucks arrive with people and provisions for the feast. 
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Cocks crow, dogs are kicked away. Children gather round and people 
pass comment and laugh at the proceedings. It was of concern to the 
hosts and Tongkonan members that the correct ritual and procedure be 
carried out. Later when I replayed the tape few people present 
understood the words although they were aware of the sort of things 
being said. I had read van der Veen's English translation of the various 
prayers used in Merok feasts (see van der Veen 1965) and probably had 
more formal knowledge of their content than any of my informants. No 
doubt the ritual prayers I recorded were performed in much the same way 
that they always were. For the laity the concern was, and is, that the 
prayers be spoken and are heard by the deities and the deified ancestors, 
since it is to them that the words are addressed. It is of less 
consequence that people in the mundane world attend to every word and 
nuance of meaning of the prayers. 

The contemporary context in which the deities are invoked is very 
different from that of past rituals. It is the once shared meanings, the 
shared belief that the objects are sacred that is altered. This is not to say 
that in the past every Toraja was aware of the same meanings or indeed 
that there was a system of discrete meanings (see Bourdieu 1977:114-
116, 1980:200-270; Forth 1994), but as many Toraja repeated now Aluk 
has become ada '. The sacred has assumed a wider and simultaneous 
secularity, recognised I think, by most people I spoke with . The pride in 
having, and the reverence for, mana ' is still present. Christians and 
followers of Aluk to Doto alike, participated in the ritual and its concurrent 
preparations involving the valuables but the system of meanings formerly 
associated with them was dissipated. They meant different things to 
different people. They were imbued with meanings both sacred and 
secular. Always with a symbolic content and a residual sacred value 
redolent of the past and the association with the deified ancestors. It is 
this association that the Church would forbid its congregation to think.8 

A further and significant alteration of meaning may have occurred 
because the objects have lost their association with the transvestite 
priestesses known in the prayers as the burake tambolang. These 
priestesses were vested with divine power and were revered due to their 
liminal state, half male and half female . They were the embodiment of 
"fundamental oppositions of the cosmos" (Coville 1988:232; and also see 

8 Coville (1988:217-218) argues that it is use (of names, of rituals, of remembering the 
dead by 'seeing' and touching them) that "counters the-antagonistic tendency to 
become dirty, old and faded , worn out, infertile, unproductive". Thus in the terms of 
her analysis the continued use of valuables in ritual remains vital to cultural 
reproduction. However as she goes on to discuss Aluk "becomes not worn out, but 
broken, inverted, mixed up". In Toraja terms it becomes "many words" which Coville 
describes as "words going in all different directions". The meanings of objects I 
describe might be thought of in this way too. 
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Bigalke 1981 :200-1; Nooy-Palm 1979:282-289; van der Veen 1965:147). 
In other parts of South Sulawesi these priestesses (bissu) still retain a 
significant role in the remnants of court ritual and are still thought to retain 
supernatural power. In Bugis weddings too, transvestites are designated 
as costume specialists and are able to continue to perform in ceremony in 
this secular capacity (Millar 1989:83-84). In Toraja there is no longer a 
role for transvestites in ritual and they are sometimes treated as objects 
not of power but of humour. "We think they are funny" one of my 
informants told me (and see Nooy-Palm 1979:292-293). Women are the 
keepers of the heirloom mana' and the role of the burake in ritual was 
barely remembered by my informants. However their departure from the 
ritual stage, and either their replacement with other functionaries or the 
foregoing of some ritual requirements, may have greatly altered rambu 
tuka' (and see Bigalke 1981:200; Covilte 1988:233; Nooy-Palm 1979:282-
289). 

SOUVENIRS AND OBJECTS D'ART 

Dusty and worn antique cloth, clothing, belts, beads or wooden bowls 
have no local indigenous demand. Members of Tongkonan whose 
heirlooms have been destroyed are not interested in purchasing some 
other Tongkonan's heirloom mana'. They are no longer imbued with vital 
sacred and symbolic significance when divorced from their ancestral 
origins. Once re-commoditised and de-sacralised such items have lost all 
intrinsic value in Toraja estimation. Foreign objects which arrived in 
Toraja as commodities, and attained local value partly because of their 
exotic origin and their association with the ancestors and deities, once 
again return to a circulating commodity status. Stripped of former values 
they are now appealing only to foreigners. In the shops of Rantepao the 
objects undergo a transformation of value; one which upon purchase by 
European consumers reconfigures into another version of value, that of 
the sign pertinent in a European cultural context as souvenirs or objects 
d'art. 

Stewart (1993) describes how the souvenir attains a value to the 
possessor by virtue of being out of context, divorced from its origin yet 
remaining valuable mainly by means of its connection to that original 
location. The souvenir: 

• .. represents not the lived experience of its maker but the secondhand experience 
of its possessor/owner ... lt always displays the romance of contraband, for its 
scandal is its removal from its 'natural' location. Yet it is only by means of its 
material relation to that location that it acquires its value. The souvenir speaks to a 
context of origin through a language of longing, for it is not an object arising out of 
need or use value; it is an object arising out of the necessarily insatiable demands 
of nostalgia (Stewart 1993:135). 
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In the case of Toraja heirlooms their exotic origin and their antiquity is 
valued in Western eyes but now as authentic tourist souvenirs, relics of a 
fast disappearing primitive culture or objects d 'art. In this way former 
heirloom valuables echo their ancient initial value as exotic commodities 
and as objects mediating time and space. In the terms of analysis 
advanced by Baudrillard they are stripped of symbolic value and re
acquire, not just a commodity status as items comprising a use value and 
an exchange value, but also a sign value peculiar to contemporary 
society. In one sense this too is beyond use value since the focus of 
possession rests not on the object itself but on what it reveals about its 
possessor. It is a code familiar to the viewer so that the possessor of the 
recontextualised objects can read such signs and determine something of 
the owners social status, social aspirations, or personal style. 

In this way former Tongkonan heirloom mana' are consumed and again 
probably displayed conspicuously as cultural capital (Bourdieu 1984:273), 
but now in another context to signify their possessors wealth, status, taste 
for unusual and unique artefacts and their adventurous spirit (see 
Baudrillard 1981 :29-62, 1990:35-61; Bourdieu 1984:260-317; Graburn 
1989; Nash 1989; Stewart 1993: 133-151 ). Graburn (1976) describes the 
process in wider terms: 

As "civilized societies" come to depend more and more upon standardized mass
produced artefacts, the distinctiveness of classes, families and individuals 
disappears, and the importation of foreign exotic arts increases to meet the 
demand for distinctiveness, especially for the snob or status market. One gains 
prestige by association with these objects, whether they are souvenirs or 
expensive imports; there is a cachet connected with international travel 
exploration, multiculturalism, etc. that these arts symbolize; at the same time, there 
is the nostalgic input of the handmade in a "plastic world" (Graburn 1976:2-3). 

THE CRAFT REVIVAL IN TORAJA 

Some crafts are having a revival in Toraja. Here I focus on those that 
formerly had symbolic meaning and value, rather than expand into a 
discussion of the modern transformations taking place in T oraja crafts 
largely for the tourist market.9 The demand for these revived crafts is 
fuelled by both a local and a tourist market but certain objects are taking 
on quite distinct economic and symbolic values for a variety of reasons 
and it is these I will analyse. 

9 Adams (1988) , Zerner (1982) have documented this . Elizabeth Morell (Flinders 
University) was researching this aspect for a PhD while I was in Toraja. 
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Plastic beaded kandaure for sale near Rantepao 



Beaded ornaments: kandaure and ambero. 

At some time in the past the supply of porcelain beads ceased and the 
complexity of the craft as it had been practised was forgotten. An ancient 
set of kandaure and ambero was valued at several buffaloes. Just before 
the influx of tourists began to arrive in the highlands simple strands of 
antique beads, probably from Kalimantan, were sold in the markets quite 
cheaply. Crystal (1989) reports how: 

In 1969 beautiful strands of ancient beads were sold in each Toraja market by 
itinerant vendors. By 1976 villagers in the marketplace and the vendors 
themselves reported that such old beads were becoming increasingly scarce due 
to demand by visiting French tourists. By 1983 such beads were effectively gone 
in the sense that they were out of the price range of the average village consumer 
Crystal (1989:163). 

I never saw such antique beads offered at markets during my fieldwork 
although as I have discussed they are offered at prices based on the 
tourist demand in the souvenir shops. 

Beaded ornaments are having a revival in Toraja amongst the Toraja 
themselves and are purchased by people of all ranks. These are the 
products of cottage industry and are neither a specialised craft nor very 
labour intensive. The beads used are no longer silken sheened, muted 
coloured, porcelain rather they are brightly coloured plastic beads 
imported from Singapore, Taiwan and Japan. The trinkets and souvenirs 
are sold to the souvenir shops and offered for sale by the producers 
themselves on market day in Rantepao when they set their wares out on 
the ground. Most often it is women who display these beaded wares on 
mats. The women sit in the crowded areas at the periphery of the market 
or on the footpath in front of the souvenir shops. At the new Bolu market 
complex they share space with other souvenir sellers. My observations 
and conversations with customers confirmed that they were mainly 
tourists, both domestic and foreign, and Toraja who have returned home 
for a ceremony, or who are about to migrate elsewhere in search of 
employment. 

The tiny beads are made into key rings, bracelets and purses. Always 
popular are the plastic beaded kandaure, either of the traditional size or 
fashioned with the plastic top of a water or sauce bottle, or the cut glass 
top from a beer bottle. When fixed onto the top of these recycled bottle 
tops the miniature kandaure then resembles the traditional split bamboo 
umbrella shape used to mount kandaure in ceremonies. Constructed this 
way from the rubbish discarded by tourists, kandaure are available for 
purchase by anyone and are often described as good-luck charms. 

These contemporary craft items now remind people of their Toraja identity 
and are given pride of place in houses in Ujung Pandang, Jakarta, 
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Salatiga and anywhere else where Toraja have migrated. In an 
Indonesian national context they become objects of nostalgia, of longing, 
but not of, or for, the ancient Toraja symbolic order and its links with the 
nobility and the Upperworld. In becoming objects of nostalgia kandaure 
signify the dispersal of Toraja culture and its contemporary dissonant and 
diffused meanings (see Stewart 1992:252-253). They are far removed 
from their ritual function as valuables to honour the deities and ancestors. 

Now for expatriate Toraja the kandaure represent and evoke the 
mundane links with homeland. Miniature kandaure especially, are a 
cheap and colourful trinket signifying identity jiggling around in the front of 
a bemo or car to loud Indonesian versions of European pop songs. Or 
else they are part of a keyring to unlock house and car doors through 
which no deity or ancestor is ever expected to pass. In Stewart's 
(1993:136-139) terms they acquire a new narration of origin, one which is 
still resonant of the former sacred and symbolic values, but a narration 
which relates to the modern need to exhibit a national identity in multi-
cultural Indonesia. Miniature kandaure can be displayed by anyone, 
anytime and anywhere. In the contemporary context what was once a 
sacred symbol, suffused with the power that is mana', pertinent to the 
nobility and the corporation of the Tongkonan, is set to work for the 
individual. They are portable, democratised and secularised. 

Specialised crafts people have established beading businesses on the 
main Rantepao-Makale road easily accessible to locals and tourists alike. 
Here in 1994 in four shops which double as living rooms, families have 
established small-scale businesses and family members produce and sell 
their beadwork. At night the front wooden panels of the shops are closed 
and the shops revert to a domestic space complete with televisions, tape 
recorders, ornate wooden dressers with an assortment of cups and 
saucers, ornaments and other knickknacks possessed and admired by 
prosperous Indonesian families. The amount of these material 
possessions displayed for all to see is ample demonstration of the 
lucrative nature of their businesses. One day as I sat talking in the shops 
several men struggled along the road from a nearby carpenter's workshop 
with yet another wooden dresser in which to store yet more knickknacks. 

The shops have been established since 1992, indicating the recent 
increased demand for the beaded ornaments. The craft production on a 
much smaller scale has been established for many years, probably since 
the 1970s. Men and women are involved in the production and can 
complete a kandaure in seven days. Cotton threads are tied to a band of 
woven material and mounted on a cylindrical split bamboo frame so that 
the beads can be threaded. These were sold for Rp120,000 (A$80). 
Ambero take two days to complete and sell for Rp40,000. They are sold 
as a matching pair of waist and shoulder ornaments at a cost, in 1994, of 
Rp80,000 (A$26) for the pair. These four establishments also make 
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single stranded bead necklaces and copies of ancient silver and carnelian 
necklaces using plastic beads and cheap metals. 

The new full-scale kandaure are used as they always were; as decorative 
adornments in ceremony. Their symbolic meanings, derived from A/uk to 
Dolo, though transmuted, have been retained but because of their 
cheapness and availability they have also assumed new symbolic 
meanings. Ambero now form an integral part of what is the female 
version of Toraja traditional dress. Worn over synthetic satin or silk 
sarong and matching kebaya, the bright beads sway from the waist like 
aprons and from the shoulders like a cape. Around their piled up hair the 
women also wear bands of the same beads. The young women who 
greet guests at funeral ceremonies always wear ambero, as do the troupe 
of female dancers who entertain each group of guests. I heard of 
kandaure being hired out by their owners in return for cash at weddings. 
Two kandaure often decorate the kijang used to transport the bridal 
couple to the church. In funeral and house ceremonies they are lent, in 
one case I know from the local souvenir shop, and paid for with cuts of 
raw meat. Tongkonan and saroan are purchasing them both for their own 
use as well as to hire out in return for cash or cuts of meat. 

The immense popularity of the beaded ornaments, and an indication of 
the hundreds of ambero that have been produced in the last few years, 
was revealed in the Merdeka march to celebrate Indonesian 
independence day in Rantepao on Friday 19th August 1994. Like other 
towns in Indonesia, Rantepao's celebrations featured a march of eighty 
teams of school children totalling approximately two thousand children. 
Each team was preceded by boys in warrior headdresses and two, or 
sometimes more, young girls wearing ambero and kandaure. In this 
display alone there were over one hundred and sixty ambero pieces. No 
doubt more than there has ever been in the region before. In this 
instance, on what is the primary celebration of modern Indonesian 
nationalism, they became a symbolic ethnic identity marker, rather than a 
locally recognised symbolic status marker. 

Kandaure and ambero were valued as equivalent to one or two buffaloes 
(Nooy-Palm 1979:255). Ancient beads still have a commensurate value 
equivalent to buffaloes. Conversely the new plastic variety have only a 
cash equivalence. Because they are now made from cheap plastic beads 
they have a price way below that of the market price of even the cheapest 
buffalo, so that neither their market price nor their intrinsic value is 
commensurate with that of buffaloes. Although they, are still referred to 
as part of the wealth of the Tongkonan, as mana', there is an increasing 
uncertainty about the status of the modern and de-valued bead 
ornaments. In becoming widely available commodities and affordable by 
hundreds of Toraja their intrinsic value as a class of objects has 
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decreased. They are no longer an exclusive symbolic marker of nobility 
nor invested with a sacral or powerful dimension. 

Despite this decreased value both kandaure and ambero, whether 
ancient or modern, still remain important in ritual and in major ceremonies 
like funerals, house ceremonies or weddings. Original mana' is still worn, 
displayed and cherished. For followers of A/uk to Dolo, and for 
Tongkonan who still posses antique beads, the function and the symbolic 
importance of kandaure as ritual marker symbols to guide the deities and 
the ancestors has not altered. However even in this context the variation 
in value between the ancient and modern forms of wealth is delineated. 
Both are lent for ceremonies to related Tongkonan in return for cuts of 
raw sacrificed meat: pork in a house ceremony or buffalo in a funeral. 
Antique beads must be repaid with a buffalo leg as is customary in return 
for the loan of authentic mana'. But for new plastic beads any cut of meat 
suffices. 

A similar distinction was made at a house ceremony in Sanggala where 
nine kandaure were to be mounted on the facades of the new 
Tongkonan. There was much discussion about the placing of these 
kandaure, but all participants were certain that the antique kandaure 
should not be mounted at the back where they would be an easy target 
for thieves. In this case as an extra precaution the oldest and most 
valued kandaure were eventually hung in the highest position at the front 
of the Tongkonan. This new fear, which surfaces constantly in 
discussions about heirloom goods, in itself reveals the changed status 
and value of these objects. When A/uk to Do/o was strong and when fear 
of divine reprisal for acts of pemali (transgression of a/uk law) outweighed 
any economic gain that might be made from sale of heirloom objects, 
then theft of those objects was unthinkable. A ready market and a 
corresponding economic value for antiques; clandestine in the case of 
theft or more overt when sold through the souvenir shops of Rantepao, 
has added an economic commodity value to sacra. Even in their sacred 
and symbolic ritual context the knowledge of an economic value is in 
juxtaposition with these former values. 

Maa' and Santa 

Several local craftsmen are engaged in printing maa'and Santa cloth with 
the traditional motifs and stick figure representations often of humans and 
buffaloes. I have also seen some cloth printed with what appears to be 
depictions of head hunting. The craftsmen claim to copy these from 
original cloth sometimes onto old pieces, or what are purported to be old 
pieces, of white material. Sales of the printed cloth are through souvenir 
shops and tourists are the main buyers but some informants believe 
Tongkonan are also buying up the cloth just as they are the newly crafted 
beaded ornaments. 
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In the past maa' and santa cloth had an equivalent value from between 
ten to twenty buffaloes (Nooy-Palm 1979:257). Cloth is displayed by 
those Tongkonan who still possess it. Again, like the beads, the new 
cloth does not have a commensurate buffalo value only a price way below 
that of even the cheapest imported calf. In the case of the cloth a 
transformation of value has come about not because the actual cloth is 
inauthentic, it is still locally printed on imported cloth as it always was. 
Now the system of meanings with which the cloth was formerly imbued, 
meanings derived from A/uk to Dolo, have all but disappeared. The value 
of the new cloth is related to the de-valuation, the de-sacralising of the 
original mana'. All my informants were aware that in the past their 
heirloom cloth had sacred value, some murmured how it could cure 
disease. Others thought that it may have been given to the to minaa if he 
had performed some ritual curing rite. Their understandings were vague 
but they no longer had such faith in the old cloth, let alone cloth 
purchased in shops, available to everyone, even non-Toraja, and not 
highly valued in a buffalo equivalent. 

The new cloth is devoid of that antiquity which allows its value to be 
based on a sacred and symbolic import derived from the ancestors, a 
value that is missing entirely when it is purchased in a souvenir shop or 
from craftsmen who are known to be printing it commercially. I have 
described the manufacture of Dutch maa'cloth from 1880 and how it was 
acquired by Tongkonan. Presumably this was valued as mana' although 
perhaps not commensurate with a buffalo value. Nor would it have the 
same sacred connotations as antique cloth derived from the ancestors. 
This cloth is also sold in souvenir shops but in contrast to this former 
Toraja valuation the imported cloth is currently considered inauthentic by 
European collectors. According to the proprietor of the largest tourist 
shop in Rantepao, Barre Allo Art, European collectors shun the Dutch 
cloth which they see as fake. 

In Baudrillard's (1981:143-163, 1993:50-51) terms cloth like beads have 
become objects now containing a sign value which overrides all other 
values. They become objects to be consumed, or not consumed 
according to taste, devoid of their ancient sacred and symbolic values. In 
this case the cloth should be interpreted as having a local negative aspect 
to its sign value. Some Toraja I questioned claimed they would never 
purchase new cloth. Maa' and santa were primitive and an unwelcome 
reminder of their pre-modern and pagan past although no-one I discussed 
them with thought they had ever been forbidden by the Church. The 
purchase and display of cloth would communicate to other Toraja and to 
outsiders messages which as modern Christian Toraja they did not wish 
themselves identified. The non-consumption of the cloth then, is a self 
conscious recognition on their part, that to others this cloth is a reminder 
of a primitive past. A past which sits uncomfortably with the modern 
Christian present. 



Locally produced, hand woven ikat is also considered for the tourist 
market, although old ikat too is classed with Tongkonan heirloom objects. 
Instead if new cloth is purchased or borrowed for a funeral it may be 
brightly coloured ikat featuring motifs from Sumba. This is mass 
produced on a large scale in Bali, often in factories operated by Chinese 
Indonesians.10  It may also be factory produced batik inspired cloth again 
said to be from Bali. A locally made cloth printed with bright scarlet 
pa'tedong (stylised buffalo heads) called kasseda is ubiquitous at most 
funeral, house, weddings or church ceremonies. This decorative cloth is 
often borrowed from other Tongkonan, from saroan or the local church, 
and is paid for with cuts of sacrificed raw meat. It is pinned around the 
temporary structures used to house guests at ceremonies. Popular too 
are gaudy velveteen mats. I have seen such mats printed with versions 
of Da Vinci's last supper alongside another mat printed with what 
appeared to be a representation of a von Gerard Tasmanian pastoral 
scene complete with a portly kangaroo. These were hung on the Iakkian 
containing the coffin of the deceased. Toraja also have no compunctions 
about using long lengths of material which has in other contexts been 
used to advertise cigarettes or coca cola, new signs of consumption. It 
seems in the contemporary context symbolic and sacred meaning is 
unimportant but the functional need to surround the Iakkian with cloth is 
paramount. 

The Church has constantly opposed many of the rituals and practices of 
A/uk to Dolo especially those which acknowledged the power and 
influence of the deified ancestors. That the Church has not sought to 
prohibit the cloth is another indication of its altered sacred value. It is not 
considered important enough to be a contested symbolic object since few 
people now believe such cloth is efficacious. In some contexts the church 
has even embraced its use for other purposes. In 1994 I attended a 
Christian church consecration in the Sanggala district. This was one of 
the largest ceremonies of its type held for some time. The church had 
taken six years to build and had relied on donations of money and labour 
from the congregation. Hundreds of guests were attracted to the 
ceremony from nearby churches as well as former members of the 
congregation who now lived in Ujung Pandang. It was referred to as 
being like an A/uk to Dolo House ceremony since the church was like a 
Tongkonan to which all members belonged. Elements of A/uk to Dolo 
rambu tuka' ritual practices had been adopted and contorted in this 
Christian ceremony. A buffalo had even been slaughtered before the 
guests arrived, a sacrifice associated with the house ceremony of a noble 
Tongkonan and, given the price of buffaloes, a rare occurrence. 

10 This information is from Ji'l Forshee who completed research into ikat weaving in 
Sumba and Bali in 1994. 
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In imitation of House ceremonies various Tongkonan and church groups 
arrived with decorated litters containing pigs. Some of these were alive, 
and in a further distortion of traditional ritual practice, some were already 
slaughtered and singed black. These pigs were trussed and tied in box-
like containers, with their burnt heads poking through a round hole. A 
parody of their live, pink and squealing counterparts intended for sacrifice 
in A/uk to Dolo house ceremonies. In a further deviation from tradition 
these lattoan contained rice, fruit, vegetables and even large, clear, 
water-filled plastic bags full of live gold fish. Usually only live pigs are 
carried and presented at a house ceremony. Ancient cloth, and heirloom 
Ia'bo' were pinned to these litters and to the bate. This pole especially 
had sacred connotations in A/uk to Dolo rambu tuka'. As I have already 
stressed it is these rituals which the Christian Church has forbidden to its 
congregation because of the invocation of the ancestral spirits (nene) 
which are so central to these rituals (see Coville 1989:109). 

At this Christian ceremony the cloth was divorced from this context; 
desacralised, and certainly not considered as a sacred Christian object 
but as merely decorative, signifying the festive occasion of renewal and 
regeneration in a new context. Indonesian religious forms are renowned 
for their syncretism and this would seem to be a contemporary example 
of this (see Kipp and Rodgers 1987). However only certain objects or 
certain rituals are considered suitable for adoption, incorporation and 
transformation in the new context. In this case, it is those objects that 
both the Church and the Toraja congregation deem no longer powerful or 
efficacious Aluk to Dolo sacra. It is significant too, that only at this 
Christian ceremony, as throngs of people crowded around the decorated 
/attoan, was I asked to buy, what appeared to be, an antique /a'bo' by an 
old man who was selling it on behalf of his Tongkonan. I was 
embarrassed and refused his offer and, I suppose to discourage his 
advances, forgot to even ask the price. 

Perhaps the most telling example of the distortion of value is evidenced in 
postcards on sale at various shops and restaurants in Toraja. These 
postcards feature the former sacred and symbolic motifs from maa' and 
santa reproduced as graphic designs often on a background of garish 
colours of yellow and rusty brown and executed in thick black painted 
strokes. This too is indicative of the fall from sacred status and the 
commodification of what was once a potent and legitimating symbol for 
Toraja nobility. 
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TRANSFORMATIONS OF VALUE OF OTHER SYMBOLIC OBJECTS 

I have already discussed major transformations of value in some of the 
objects discussed here in a local context as well as in relation to buffalo 
prices and the general inflation of prestige competition currently occurring 
in Toraja. Here I broaden the discussion to include objects as part of this 
more general trend of value alterations as part of the process of social 
and cultural reproduction. 

Carved wooden panels 

Wooden building materials have undergone a transformation of value 
because of the advent of the new tourist market and European interest in 
them as examples of authentic primitive art. The renewing of roofs and 
walls of alang and Tongkonan is a continuing process in the region. 
Heavy rains and strong sunshine fade paintwork and whiteants constantly 
ravage the wood carvings. Buildings completed in the 1970s can look old 
in the tropical climate. One tourist complex of Tongkonan and alang at 
Siguntu' was newly constructed in the 1970s when it became clear to the 
local tourist office that tourists needed fine examples of local cultural 
forms which were accessible from the main tourist centre of Rantepao 
(see Tangdilintin and Syafei 1975). Now twenty years later this complex 
has acquired a patina of age (see Lowenthal 1985:125-182), and is a 
popular tourist attraction. Despite its inauspicious beginnings as a tourist 
commodity it is inhabited by its hereditary owners and is now touted as an 
authentic example of old Toraja architecture. 

In less engineered circumstances, and when funds are available, 
Tongkonan members make it a priority to renew their Tongkonan 
buildings. Tongkonan and alang are constructed using panels of wood 
which are not nailed together and are easily dismantled. The old panels 
which have been replaced can be recycled as firewood, propped against 
a wall, used to build a chicken coop or to steady a piece of rock used as a 
step. They are not considered rubbish nor have they lost value. They 
have simply been replaced. They are regarded in much the same way as 
the temporary shelters erected to house guests for funerals which 
traditionally were allowed to deteriorate in situ. Currently some building 
materials, especially corrugated iron and manufactured thatch roofing 
panels imported from the east coast of South Sulawesi, are often re-
cycled or have been hired from saroan. My informants were often 
perturbed at this innovation and aware that in the past it would never 
have happened. 

Disregarded in Toraja eyes, to Europeans these intricately carved 
wooden panels are coded as nostalgic objects d'art and represent, as 
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Clifford (1988:201) put it, "relics of a vanishing world." Like heirlooms 
they come to be valued very differently in a European context.11  

Panels of wood carving from old Tongkonan or alang are especially 
popular with tourists and dealers. Sometimes the whole facade of these 
buildings is dismantled and sold. Framed and hung on a wall in a 
Parisian apartment or a New York loft the panels, which may be only 
twenty years old, are regarded as antique (and termed antique in English 
by local entrepreneurs), and become prime examples in their altered 
context of authentic primitive art (see Lowenthal 1985:6). Tourist shop 
owners can negotiate to buy the old wooden house carvings with cash. 
These carved panels too have become commoditised. In a modern 
context for their Toraja sellers and their Western buyers they are imbued 
with alternative values based on market exchange and price. 

Other Tongkonan are reluctant to associate cash with the exchange of 
sacred and symbolic objects of value. There is an uneasiness about 
devaluing, by commoditising, the old building materials which are 
considered symbolic or sacred. As ambiguous commodities in this 
market context their sale and market value is contested. Many families 
prefer to barter the old panels in exchange for new wood, underscoring 
their continued salience in Toraja eyes and a recognition that cash and 
market values deviate from the true and all-important symbolic value. 
This reluctance to associate cash payment with objects of symbolic 
significance is not of concern to everyone. The juxtaposition of these 
alternative and articulating value systems was demonstrated clearly for 
me at Bori' a popular tourist site north of Rantepao. Here several shops 
have been constructed in precarious positions above the precious rice 
fields on the roadside opposite the entrance to the tourist site. With the 
consent of the local ada' leaders several villagers offer souvenirs and 
tourist prerequisites for sale. In 1993 several small, intricately carved and 
weatherworn wood panels were offered for sale at a locally operated 
tourist shop. A party of French tourists were negotiating with the 
shopkeeper, a local villager, to buy them at prices below those current in 
the tourist shops of Rantepao. Further down the road an alang was being 
dismantled in preparation for its replacement with a brightly painted new 
construction. An old Toraja woman had loaded several of the old carved 
panels onto her back and was trudging down the dusty road with them. 
These, she explained to me, would be recycled, possibly in a pig pen, but 
the panels were all but identical to those so highly regarded by the French 
tourists a few hundred yards away. 

See Bourdieu (1984) for a detailed analysis of how Europeans and more particularly 
the French might display such objects as evidence of their own symbolic and cultural 
capital in another context. 



Tau tau 

The manufacture of tau tau, the statues of the dead, have had a 
contested history since Dutch missionaries arrived in Toraja. The 
missionaries believed them to be like graven images and attempts were 
made to prevent their manufacture although without total success. 
According to Adams (1993(a)) this remained a contentious issue even in 
1984 when the Church was still denouncing them as pagan symbols of 
the nobility. It was argued that the tau tau were preventing the egalitarian 
ideals of modern Indonesia's Pancasila to be properly implemented. 

Tau tau remain desired symbolic markers for wealthy nobles. In the past 
their creation was accompanied by correct ritual and work was 
undertaken at the Tongkonan of the deceased person. I have already 
discussed the current manufacture of tau tau which, is quite different. 
Contemporary taste decrees that tau tau are very life-like representations 
of the deceased. Unlike earlier versions which were about one third to 
one half life size, modern renderings of the tau tau are life-size and often 
sit or stand in splendid isolation. This is in marked contrast to the way in 
which tau tau were displayed in the past jostled together in cliff face 
crevices. I have seen new tau tau sitting in front of old Tongkonan and in 
house graves behind glass windows much like shop window mannequins. 
This innovation of a more life-like appearance is believed to have begun 
when some of the craftsmen travelled to Bali for training in sculpture 
(Adams 1993:42; Nooy-Palm 1979:261). A photograph, taken on some 
previous formal occasion is copied so that the resemblance is faithful. In 
this way the Church's edict is circumvented and the tau tau said to be no 
more than photographic images of the dead, true to their appearance in 
life and a comforting reminder for their descendants. Incorporating the 
personality or character of the person into the carving is the carver's 
aim.12  Their success is evident as many people become emotional when 
viewing recent tau tau. 

In this case the alteration of the form of the tau tau from small doll-like 
representations with similar features to large individualised life-like 
carvings seems to signify that shift to a modern notion of identity. Toraja 
carvings rarely show human forms but in these new tau tau the individual 
seems to be valorised.13  The isolated, highly individualised tau tau is now 

12 Adams (1988) highlights this incorporation of personality into the carving of tau tau in 
her discussion of a funeral in Ke'te Kesu'. 

13 Coville (1988:225) too discusses this point citing scarecrows and the temporary tau 
tau made from bamboo and draped with heirloom cloth or modern clothing as being 
exceptions along with carved tau tau. In Nanggala at a renowned Tongkonan 
complex there are representations of Japanese troops and what I take to be a Toraja 
female prostitute carved on the alang. Some maa'and santa also feature stick figure 
like human representations. 
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a private, secular entity, distinct from indissoluble links with Tongkonan 
and disassociated, as the Church has decreed, from those other 
deceased but deified members of the Tongkonan. 

It would be simplistic to see this changed form of tau tau as a secularising 
of former religious values. Nevertheless the conversions to Christianity 
may have played a part in diminishing the ritual associated with the 
creation of tau tau and the firm A/uk to Dolo belief that the spirit of the 
deceased is contained within the figure. The display of tau tau at grave 
sites was always a concrete demonstration of wealth and rank and this is 
still the case. Only the wealthy, who could afford to part with a black 
buffalo to pay the craftsman could have a tau tau and even the wood 
used for carving is still indicative of rank.14  The carvers themselves and 
various ada' leaders all confirmed that tau tau should only be made for 
the nobility but I do not know if this edict is complied with throughout 
Toraja. 

Anthropologists have described how concurrently with tourism the revered 
tau tau figures of the ancestors, which were housed unguarded in their 
cliff crevices, became the objects of thieves, possibly Toraja, and 
probably with international connections (Adams 1993; Crystal 1989:163-
164; Volkman 1984:167). The widespread knowledge of the occurrence 
of these thefts is also the reason for the increased security felt to be 
needed for other antiques like the kandaure. Such a travesty had never 
been known in the region before. This breach of pema/i (A/uk law) was so 
grave that ada' leaders who talked of it during my fieldwork in 1994 could 
think of no amount of buffaloes that could be paid to compensate for the 
theft. Now those remaining old tau tau in the most frequented tourist sites 
are locked and barred at night, while others have been replaced with 
modern replicas. The latter have no symbolic or sacred import but it 
seems the tourist show must go on. 

New tau tau are erected in safer locations, often behind glass, in 
hopefully thief-proof cases or in unused Tongkonan, while replicas of the 
ancient tau tau are protected after dusk with metal grilles. Although it 
seems unlikely that any of these new figures would have any appeal on 
the international art market, divorced as they are from their former original 
ritual value and authentic primitive qualities (see Errington 1 989:56). Tau 
tau continue to be valued in a buffalo equivalent denoting their local 
retention in that symbolic order of signification which remains controlled 
by the nobility, but it is clear that they have altered their meaning in other 
ways. Their production and display has altered in what amounts to an 

14 1 was told this by the carver in Buntao who had learnt his craft from one of the oldest 
carvers in Ke'te Kesu'. Most anthropologists mention only the nanga timber. See 
Nooy-Palm (1979:261), Adams (1993(a):39). 
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accommodation rather than a capitulation to the domination of the 
Church. Their wider secularised meaning at the expense of a sacred 
meaning has allowed them to be put to innovative uses as commodities in 
the tourist industry. Tourists are even able to purchase a tau tau of 
themselves if they provide a photograph to the carver but as one carver at 
a much frequented tourist location joked, tourists never pay in buffaloes. 

Like kandaure and ambero, tau tau too have become ethnic identity 
markers. Adams (1993(a)) recounts how 

• ..miniature tau-taus began to proliferate in the tourist art market, as did suitcase-
sized carvings of the burial cliffs. Tourism, then, not only promotes the tau-tau as 
an emblem of generalised Toraja ethnic identity (rather than personal identity) but, 
paradoxically, it plays a role in transforming the tau-tau from a ritually-significant 
entity into an art object of economic significance (Adams 1 993(a):43). 

Kabongo" 

The facades of many Tongkonan and some alang feature the kabongo', a 
carved wooden buffalo head complete with a set of real buffalo horns 
which are relics of a funeral ceremony held at the Tongkonan. These are 
the horns which are obtained by the wood carvers for cash from the hosts 
of funeral ceremonies and offered for sale in the Bolu market. This 
commoditizaton of buffalo horn scandalised some of my informants who 
were emphatic that according to ada' horns should be mounted on the 
front of the Tongkonan, fitted onto a new kabongo', or be retained for 
further ritual use. For example in an A/uk to Dolo funeral held in 1994 a 
set of wide horns was used to mount the headdress for the temporary tau 
tau lampa (and see Nooy-Palm 1986:181). A further hint of their former 
ritual use is in the verses of the prayers for the Merok feasts (van der 
Veen 1965:147:1ines756 and 759), where the gods set off on a long 
journey to fetch among other groups "the men who wear horns on their 
heads". When they were assembled "the ones who wear horns on their 
heads, summoned all the possessions together" and only then could the 
feasts and rituals be conducted with the correct valuables. The latter are 
termed in the translated verses as "adornment " and "ornaments". Like 
other valuables and symbolic items, Nooy-Palm (1979:193) relates how 
horns mounted on the front of Tongkonan were also susceptible to theft. 
During the time of her fieldwork in 1966 such horns had been stolen in 
order to carve horn combs. 

The carved kabongo' is often accompanied by a katik, a carving 
representing a long necked bird. In the past the display of a kabongo' 
always denoted a Tongkonan belonging to the nobility, but I suspect the 
eligibility to erect kabongo' varied from region to region according to ada' 
or A/uk. These should be added after the performance of one of the 
highest funeral rites and these rites were the prerogative of the nobility. 
My informants who were ada' leaders in Londa insisted that in their ada' 
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region only the Tongkonan Layuk (the Tongkonan of the ada' leaders) 

and the Tongkonan Pa'Buntuan Sugi (the richest Tongkonan) could 
display kabongo'. In their ada' region the Tongkonan Layuk could erect 
kabongo' at either end. Strictly speaking the Tongkonan Pa' Buntuan 
Sugi does not necessarily belong to the nobility though this is the case in 
Londa at the present time. 

In Londa and other regions where ada' is still adhered to strongly the 
kabongo' remain as symbols denoting the nobility and the wealthy. 
However where ada' has been relaxed, kabongo' and katik have been 
appropriated as symbols by Tongkonan belonging to the common ranks. 
Changing fashion, no doubt due to people observing wood carving and 
motifs from other areas, is also contributing to the wider use of these 
carvings. For example according to Nooy-Palm (1979:240) in the 
Sanggala district kabongo' or katik are never erected on Tongkonan. This 
was certainly not the case in 1994 during my fieldwork when I attended 
the large A/uk to Dolo house ceremony in Sanggala held to dedicate a 
new Tongkonan. Prominently displayed on the front was a newly carved 
kabongo' resembling a spotted buffalo with white horns accompanied by 
a katik, while on the back was a black kabongo'. Other Tongkonan in the 
district also display these carvings. Informants knew that this was a 
variation, but their explanations for the deviance from regional ada' 
tradition was that they liked kabongo' and katik and could afford to have 
them made. 

Kabongo' have also become an ethnic identity marker in much the same 
way as traditional saddle-shaped Tongkonan roofs. Restaurants, hotels 
and souvenir shops often feature a kabongo' on the facade as do some 
modern bungalow style houses in Rantepao and Makale. The tourist 
information bureau in Rantepao also features a kabongo' over its 
entrance. Ada' leaders saw no conflict with this wider application. 
According to these ada' leaders, Toraja could differentiate between 
kabongo' in the local village context as a symbolic marker of the nobility, 
and in the secularised modern manifestations. 



CONCLUSION: FROM SACRA TO SIMULACRA 

Let me conclude with a peculiarity which illustrates changing ways of 
evaluating mana' and other symbolic goods in Toraja. Concomitant with 
the transformations of value occurring in some of the objects discussed 
here is their miniaturisation in their contemporary commoditised versions. 
Kandaure, tau tau and Tongkonan have all been deformed deliberately by 
Toraja artisans in this way. From a functionalist stance this makes good 
economic sense since they are then cheaper, portable and accessible for 
more people to purchase. The small size, and portability of miniature tau 
tau and kandaure and the encouragement to purchase them in these 
innovative representations, also seems an inversion of the ever-present 
fear of theft of their real-size counterparts which is foremost in the minds 
of many Toraja. Miniaturisation also points to a deeper shift in the 
meaning and the value of the former sacred and symbolic objects. Now 
they are objects demonstrably manipulable by humans.15  Resolutely in 
human control they affirm a modern Toraja view of their transcendence 
over the once powerful cosmology and an ability on the part of lower 
ranked Toraja to flout its hierarchical reflection in the mundane world. 

I have already discussed, with reference to buffaloes and heirloom 
valuables, Baudrillard's argument that objects in their original, pre- 
industrial form are imbued with a symbolic value. This value is 
considered to be deduced from nature, or from the deities, rather than 
produced by ordinary labour. In their original form the objects were pre-
ordained and reproduced from a blueprint derived in the sacred and 
symbolic order of the Upperworid. Toraja artisans, in being so audacious 
as to reproduce kandaure, tau tau and Tongkonan as miniatures, in effect 
complete the transformation of value. 

As Stewart (1993) suggests: 

There are no miniatures in nature; the miniature is a cultural product, the product 
of an eye performing certain operations, manipulating, and attending in certain 
ways to, the physical world (Stewart 1993:55). 

In Baudrillard's terms some of the newly reproduced objects described 
here like kandaure, ambero, maa' and Santa are simulacra, objects that 
have a reality all their own. They refer to nothing but themselves, copies 
of their originals, although real and not in any way inauthentic. Former 

15 Haraway (1991:153) also comments on this process of miniaturization and its 
connection with human power. She argues that Modern machines are 
quintessentially microelectronic devices: they are everywhere and they are invisible. 
Modern machinery is an irreverent upstart god, mocking the Fathers ubiquity and 
spirituality'. In this context she refers specifically to the small size but potential lethal 
power of cruise missiles. 
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sacred and symbolic value is an echo, what Baudrillard (1994:155) calls a 
"phantom value". Value has become "dissociated from its contents and 
begin[s] to function alone, according to its very form" (Baudrillard 
1994:155). Objects in their new forms assume altered meanings and 
values and become part of the hyperreal world of self-referential signs. 
They are now derived from what Baudrillard (1983:3) terms "miniaturised 
units, from matrices, memory banks and command models". The objects 
can then be reproduced indefinitely.16 

Their miniaturisation and simulation is the ultimate distortion of their 
former value although always evoking its original. The simulated versions 
of kandaure, both miniature and real size, are reproduced in cheap plastic 
beads which, like much simulacra, because they are mass produced, are 
even more perfect, more evenly sized, more brightly and uniformly 
coloured than the originals ( see Eco 1986 especially : 1-58). Motifs from 
maa' and sarita become garish imitations of their originals in postcards or 
facsimiles to be sold to tourists. 

Similarly deformation and miniaturisation of tau tau and their recreation as 
simulacra completes their transformation of value in some contexts. In 
contrast to the current life-size realistic tau tau the miniatures are more 
doll-like than ever. In their simulated versions, tau tau are sold mostly to 
foreign tourists for display in contexts far removed from their origins. Like 
the other objects I have described, their value is distorted because they 
are being simultaneously newly and deliberately created by Toraja while 
still connected with a sacred and symbolic context of origin. Only this 
original context enables them to then assume, in their changed trajectory 
as miniaturised simulacra, a link between their former and their current 
places of display. As commodities tau tau are imbued with sign value in a 
two-way process. This connects them as crafted souvenirs derived from 
the exotic location of Toraja while simultaneously signifying a link that 
refers primarily to their possessors not to themselves as objects. 

Miniaturisation of Tongkonan and their electrification so that they become 
table lamps again alludes to an altered vision of a former taken for 
granted reality. 17 Original symbolic value is replaced with the display 
value of the souvenir. They become like toys, like a doll's house where 

16 Baudrillard (1993(a) :55-57) acknowledges his debt to Walter Benjamin for this idea. 
Benjamin in his article "The Work of Art in the Age of Mechanical Reproduction" 
(1968:221 ), discusses how "that which withers in the age of mechanical reproduction 
is the aura of a work of art ... [since] the technique of reproduction detaches the 
reproduced object from the domain of tradition." This 'aura' he describes as implicitly 
linked with the ritual function of the object. 

17 Stewart (1993:190) refers to similar phenomena when she notes the cases of objects 
for tourist consumption like an ancestral figure that is miniaturised and made into a 
bottle opener or an antique candlestick is wired for electricity. 
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the human owners now have a god's eye view. The original majestic 
scale, befifting their role in the cosmological order is thus transgressed. 
For Toraja the possession of the miniature again signifies a local identity 
and a new symbolic meaning in multi-cultural Indonesia. Tongkonan are 
now objects of nostalgia and evoke a desire for Toraja, for the exotic, for 
homeland or for Tongkonan. But even in Toraja such miniatures are 
used decoratively. I attended a wedding where, on either side of the 
platform in front of the Tongkonan the bride and groom sat in splendour, 
with beside them two miniature Tongkonan. 

In all these cases the originals exist in order to evoke the model so that 
the reproductions can be made. In the consequent transformation of 
value the objects take on new meanings. Baudrillard (1993(b)) writes: 

When things, signs or actions are freed from their respective ideas, concepts, 
essences, values, points of reference, origins and aims, they embark upon an 
endless process of self-reproduction. Yet things continue to function long after 
their ideas have disappeared, and they do so in total indifference to their own 
content. The paradoxical fact is that they function even better under these 
circumstances (Baudrillard 1 993(b):6). 

In the interstitial space where cultural and social reproduction takes on a 
hybrid form objects assume, or are actively given by agents, altered 
meanings and values. They are recreated for economic gain by Toraja 
but often at the covert or overt behest of the Church, the Nation State or 
of tourists. 
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THE PLACE WHERE THE BUFFALO ARE 

INTRODUCTION 

The term market as it is used in economic anthropology describes a 
social institution where economic interactions dominate and "where prices 
exist which are responsive to the supply and demand of the items 
exchanged" (Plattner 1985:viii). This conventional concept, based on 
Western economic models of exchange, has recently been scrutinised in 
several publications (see Dilley 1992; Friedland and Robertson 1990; 
Parry and Bloch 1989). The current concern in anthropological studies of 
the market is to incorporate a richer, cultural perspective into the analysis 
and to more fully comprehend local constructions of the marketplace 
which may differ from Western economic representations. Important too 
is to see the market as a socially produced space, a site, of complex 
interactions and social relations which are culturally mediated. 

As in other peasant societies local markets in Toraja seem to have 
always been significant spaces where far more than economic values 
were at stake. The markets, from their inception, enabled a space for 
Toraja and Bugis interaction on the peaceful terms necessary for fair 
trade. Some Tongkonan leaders sought political power by fostering 
trade. The market exemplified a particular leader's control of both 
symbolic and economic capital and the fluctuating popularity of particular 
markets reflected the ability of various leaders to maintain or retain that 
capital. Markets were also meeting places where, in a spirit of conviviality 
and communality, goods not produced at home could be bartered, or later 
bought with money, in exchange for the goods of others. Market 
exchange of buffaloes and other livestock is an extension of these 
principles. 
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While I have argued, following Waterson, that most space in Toraja might 
be seen as sacred, suffused with the power of mana' in the form of land, 
rice and wandering buffaloes, it might also be argued that some space is 
more sacred at certain times. For example the rante, during a funeral, 
becomes infused with the additional power of mana'. Heirlooms are 
displayed, offerings are made in it, the blood of sacrificed animals is 
smeared on the ground and on the monument rocks. The bala'kaan, the 
tower for meat distribution, is erected in the rante during the funeral. It is 
made from newly cut wood which has also been consecrated with the 
blood of a sacrificed dog. A buffalo which is about to be sacrificed is 
tethered to it. 

The Toraja would not conceive of the buffalo market in this way, no 
offerings are made, no animal sacrifices performed. Still, it is a site where 
more mana' is concentrated in the form of buffaloes than anywhere else 
in Toraja. The buffalo market is regularly filled with the power that is 
mana'. A weekly manifestation of the store of primary valuables that are 
the common wealth of Tongkonan. If, as the Toraja say, keeping 
buffaloes is like having money in the bank then to extend their own 
metaphor, the market is the bank. Weekly withdrawals and deposits of 
capital in the form of money and buffaloes can be made, interest accrues, 
profits are made. Government backing legitimates the buffalo economy 
and guarantees the health of the buffaloes and the peace of the market. 
More importantly faith in one's fellow Toraja and in the strength of the 
cultural continuity of buffalo exchange in funerals ensures that the safety 
of ones capital and investments is secure. All bulls sold there will be 
sacrificed eventually. Since one's wealth is measured by all buffaloes, 
those on the hoof and those already lent and slaughtered, buffaloes in the 
market might be the wealth, the possessions yet to be repaid, of anyone 
in Toraja and so symbolise and reinforce ancient relationships. Any 
buffalo might also be intended to initiate a new relationship which will 
extend indefinitely into the future, again making an analogy with a futures 
exchange market difficult to resist. 
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THE BUFFALO MARKET AS RITUALIZED SPACE 

Beyond this local sacralising of space the buffalo market can be analysed 
in Durkheim's (1915:10) terms, as a sacred space where people 
assemble with common aims and where there is a collective expression 
of highly charged sentiment. As a ritual space it is culturally delineated in 
various ways from the modern mundane commodity market of everyday 
transactions. A site where a process of ritualization occurs. 

Bell (1992) describes ritualization as: 

.the way in which certain social actions strategically distinguish themselves in 
relation to other actions ... ritualization is a way of acting that is designed and 
orchestrated to distinguish and privilege what is being done in comparison to other, 
usually more quotidian, activities. As such ritualization is a matter of various 
culturally specific strategies for setting some activities off from others, for creating 
and privileging a qualitative distinction between the sacred and the profane, and 
for ascribing such distinctions to realities thought to transcend the power of human 
actors (Bell 1992:74). 

Currently buffaloes are bought and sold on a large scale at two locations 
in the Kabupaten, unlike pigs and fighting cocks which are offered for sale 
at all other regional markets. These marketplaces are referred to by 
Toraja as pa'balukan tedong (the place where the buffaloes are).' This 
separation between the common everyday market of commodities and 
the unique buffalo market serves to place the exchange of buffaloes apart 
from that of mundane commodities. This is also achieved by evaluating 
buffaloes in terms of both smaller buffaloes (dituka) and in Dutch ringgi', 
that archaic currency no longer in circulation, before placing a market 
value on them which is measured in the contemporary Indonesian 
currency of rupiah. 

Buffaloes are also sold for very high prices by anyone's standards.2  The 
inflated prices also reflect the renewed vigour of local cultural values and 
the continued salience of buffaloes in the local struggle for symbolic 
distinction. These prices are to some extent determined outside of Toraja 
and thus outside of the marketplace and they are not subject solely to 

1 Gudeman and Rivera (1990:46) describe a similar process in Colombia The rural folk 
speak of the market by its location, 'the plaza, and generally any market activity, 
including purchasing at everyday stores, is known by the shorthand going to the 
plaza.' The market is a place rather than a conceptual entity" 

2 Comaroff and Comaroff (1990) outline the use of cattle as a symbolic currency among 
the Tshidi Barolong of South Africa. Here they are used for various transactions like 
marriage payments, court fines, patronage loans and payments to healers. But they 
are token payments and in these instances their market value, their price, is below the 
current market price. Value here too is also reckoned in an archaic currency, in this 
case in pounds sterling. 
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fluctuations in supply and demand. Let me anticipate here a notion that I 
will develop later. In economic logic the market determines the price not 
the value of commodities. For this reason I have been referring to a 
'market value measured in price' as a distinct and new evaluation for 
buffaloes. The intrinsic, absolute, value of buffaloes is removed from this 
market value and derives from the House. However the attempt to allow 
these values to coexist is causing contention. The spheres of value of the 
market and the House do not sit easily together. 

Like funerals the buffalo market is also a gendered space. Women are 
rarely seen, either as sellers or buyers. T oraja social organisation is 
loosely bilateral but with a matrifocal bias. In the local hierarchical 
ranking system children inherit the status of their mother. According to 
Aluk susu (the precepts of the milk line, the mother's line) now more 
commonly perceived as ada ', more buffaloes should be sacrificed at a 
mother's funeral than at a father's. Usually families choose to live on the 
mother's Tongkonan land and ricefields are often inherited through the 
mother's kin. I have described how there are powerful women who are 
able to dominate Tongkonan affairs and who often play a significant role 
in organising funeral ceremonies. Yet women are absent from the buffalo 
market, a new field of power. The local explanation for this was usually 
that women were not clever enough (Ind. pintar) to make good bargains 
either as sellers or buyers. This attitude affected my own research and 
men were usually incredulous that as a mere women I could know 
anything about buffaloes. 

Buffaloes are used as symbolic ethnic identity markers as T oraja define 
themselves in opposition to the other groups in South Sulawesi. The 
Bugis people of the lowlands are denigrated for their inability to care 
properly for buffaloes. It is said that they don't know the true worth of the 
buffalo. While the contemporary trade in buffaloes from the Bugis areas 
of the lowlands is economically benefiting all ethnic groups in Sulawesi, 
T oraja are maintaining control of buffalo exchange in the market. As I will 
explore later, Bugis can bring buffaloes to the market but only a Toraja 
can sell them. The market is not free to all comers since it is closed to 
women and to non-Toraja buyers and sellers. In the buffalo market one 
is dealing only with fellow male Toraja, with famil iar strangers. In this way 
the market has become a new site where ethnic identity is manifest. 
Again this is a contrast with the everyday commodity market of general 
goods where both women and sellers from other ethnic groups are able to 
conduct business freely. However everyone recognises the economic 
logic of market exchange. Farmers ar-Jd traders can strike a better 
bargain in the marketplace, as opposed to an exchange in the village. In 
the modern livestock market their transactions are with those familiar 
strangers rather than with kin or neighbours. 
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Constructed as an innovative site of cultural reproduction, the buffalo 
market is a space of juxtaposed logics, capital and values: economic, 
political and symbolic, but one where the hundreds of buffaloes offered 
for sale are always ambiguous commodities. It is a field where the 
players struggle to control, not only those real material objects of value, 
water buffaloes, but the meanings of the buffalo complex. As well the 
market is a field of power relationships which are played out through the 
forms of economic and symbolic capital. I will return to this theme at the 
conclusion of this chapter but for now let me describe these buffalo 
markets. 

THE LIVESTOCK MARKETS IN TORAJA 

An occasional, centrally located site for the cash sale of buffaloes, and 
perhaps pigs, began before or during the Dutch colonial period when 
money as a commodity for exchange became available. That such sales 
took place is attested to in one of the chants for the deceased recorded 
by van der Veen (1966:53 line.82) when mention is made of buying 
buffaloes with "old coins ... made by the Bone folk". 

The Dutch instituted various taxes on people, land, and the rice harvest in 
the areas of Sulawesi they ruled directly. In Toraja this was 
supplemented by a slaughter tax on buffaloes in funeral ceremonies. 
Cash had to be sought to enable this taxation to be paid (see Harvey 
1974:65; Volkman 1985:32). However Slamet-Velsink (1995:154) 
reported that even in the 1960s "buffaloes are very rarely sold on the 
market". My own informants could not recall when buffaloes became 
saleable items but did remember the various moves of the market in 
Rantepao from its original site on the Sa'dan river near the Singki bridge 
then to Malango further north on the Sa'dan river and finally to Bolu in 
1991. 

Currently buffalo markets are located at two sites in Toraja: at Rembon, a 
small village in the Saluputti district and at Bolu, a recently built site in a 
village a few kilometres out of Rantepao. Buffalo sales occur at these 
locations every sixth day coinciding with a market in general goods. 
Rembon is held on the day before Bolu and on the same day as a market 
in the northern part of Toraja at Sa'dan. When I undertook my main 
period of fieldwork in 1994 the sale of livestock at Bolu coincided with the 
Rantepao general goods market. In 1995 the incoming Bupati decreed 
that the Rantepao market would close and all stalls would re-locate to 
purpose built space at Bolu. Land had already been acquired and set 
aside for this purpose by the Kabupaten government after fire destroyed 
the original livestock market at Malango, now really a part of Rantepao 
town. 
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Rembon Market 

Rembon, on the banks of a wide river is a small regional market serviced 
by bemo from Makale. There are fighting cocks for sale and also a small 
covered section with trussed up piglets and medium sized pigs for sale. 
On a typical market day many men cluster around the travelling medicine 
seller, chat with friends at the tuak sellers area, or sit on straw mats in 
warung which line one of the lanes in the market. These warung are 
popular locations for buyers and sellers to negotiate a sale and to seal the 
transaction with a half coconut shell of very potent tuak and a plate of 
pa'piong (roasted pork and rice in bamboo). 

In misty drizzle men squat, checked cotton sarong wrapped over their 
shoulders, on a small incline where they have a good view of the 
buffaloes for sale. The atmosphere at Rembon is much more tranquil 
than the main livestock market at Bolu. On the banks of the river fish 
sellers have baskets of fish caught in the ricefields being kept fresh in the 
shallows. People descend the steep mountain paths on the opposite side 
and wade across the river. Later in the day women return with their 
purchases balanced precariously on their heads and sarong pulled high 
up their legs and gathered in one hand so their clothing remains dry. In 
the wet season when the river is higher and swift flowing a lembang 
(bamboo raft) ferries them across. The buffaloes offered for sale straddle 
the river banks and wallow untethered in the river and are led out of the 
water for customers to examine their features more carefully. Although 
so many bulls are kept together and are relatively untended I never 
observed any buffalo fights. 

Rembon has been operating as a buffalo market since 1991, the same 
year that Bolu began operations. During the initial nine months that I 
observed this site twenty buffaloes of various ages were regularly offered 
for sale each week. In June 1996 when I revisited Rembon the number of 
buffaloes had increased markedly. I counted fifty buffaloes for sale and 
locals assured me that this was now the average number at the market 
each week. All were best quality Toraja buffaloes. My inquiries as to why 
there were more buffaloes for sale now than there had been eighteen 
months before met with, what I have come to expect as, a standard 
explanation: 

Well its like this, the Toraja are having more funerals now with the 
cutting of more buffaloes. People have more money now because 
they bring it in from their work outside. From Kalimantan, Irian, from 
everywhere. 

Local quality mature buffaloes are cheaper than those for sale in Bolu. 
Rembon market is also the destination of many of the bulls being 
imported from Mamasa in West Toraja which are often being walked 
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across the mountains. None of the mature bulls are imported from 
outside Toraja. Cows for breeding are often for sale as well, and it was at 
Rembon that I saw a white cow on sale. Informants revealed that if they 
were looking for a quality buffalo for a funeral, even a spotted buffalo, 
then Rembon was the best place to look and purchase. Even taking into 
account the cost of renting a truck to transport the buffalo from Rembon 
to the purchaser's residence the cost was cheaper than buying a buffalo 
at Bolu. The sellers I interviewed are all local men who find it more 
convenient to bring their buffalo to this market than truck them to Bolu 
when there is no guarantee that a sale will be made on that particular 
day. 

Unsold buffaloes can be left at Bolu in the care of local residents who live 
in or near the market at a cost of Rp5,000 a week but this too was seen 
as an incremental cost they were not prepared to incur. The daily truck 
rental in 1994 was cited at Rp15,000 to Rp37,000 depending on the size 
of the truck and the wages of the driver and assistant. These extra costs 
may not be recouped when a sale is made since in the competitive 
market other sellers who have not incurred such costs will be able to offer 
similar buffaloes more cheaply. Tickets are required to sell buffaloes and 
sellers also baulked at the higher cost of tickets at Bolu compared to the 
Rp1 ,000 they were charged at Rembon. It may take several market visits 
to sell a buffalo. These add on costs can cause substantial financial 
hardship to sellers although they hope to recoup this in the eventual sale. 
Some sellers here might have only an occasional buffalo to offer for sale, 
using the profits to purchase a calf to again raise to maturity. 

There is a regular and lively commercial trade in buffaloes between 
Rembon and Bolu. Several traders come each week from Rantepao with 
trucks to buy buffaloes here which they offer for sale at Bolu the following 
day. Usually they purchase one large bull and a couple of small local 
Toraja bulls, the number dictated more by the size of the open backed 
truck than any other consideration. The buffaloes are loaded by a ramp 
onto trucks by the driver and an assistant. All Toraja buffaloes have 
rattan or plastic nose rings with a rope attached so they are always under 
the control of their keeper. The nose rings of the buffaloes are tied 
securely to the edge of the truck and several bamboo poles are fitted to 
the sides and back of the truck to prevent the buffaloes from rearing out 
of the truck on their journey. They are then transported to Bolu where 
they remain overnight. 

Negotiations can be protracted and some sales occur late in the 
afternoon around 4pm. On other occasions the traders decided quickly 
which buffaloes they would purchase before returning to Rantepao by 
bemo. Often these were buffaloes they had wanted the week previously 
but where the seller had held out for a better price. The price the 
following week is then re-negotiated to either the seller's or the trader's 
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advantage. These traders are well known at Bolu market and potential 
buffalo purchasers sometimes inform them of the type and quality of a 
particular buffalo they require. If these are available at Rembon then a 
sale can be completed quickly. The buffalo will be then transported direct 
to the purchaser's home. Major traders are reputed to be wealthy, though 
not, it is rumoured, of the highest noble rank. They need a considerable 
capital base in order to finance the purchase and transport of buffaloes in 
Rembon one day with often no guarantee of re-sale the following day at 
Bolu. For traders a certain risk is involved. 

These traders also provide a reverse trade in calves from Bolu to 
Rembon which helps to offset their costs. Some of these calves originate 
in Bugis areas of Palopo, Watampone and Singkang and are part of that 
increasing trade in buffaloes of lesser quality and cheaper prices than 
best quality Toraja bred buffaloes. In a reversal of local market value it is 
mature bulls which are cheaper in Rembon than in Bolu but imported non-
Toraja calves that are more expensive in Rembon market. Transport 
costs are factored into the price. In 1994 an imported steer in Bolu was 
selling for Rp550,000 while at Rembon the asking price was Rp600,000. 
Heifers were selling at Bolu for Rp500,000 and at Rembon for 
Rp550,000. The higher quality local calves from Toraja are dearer. Often 
the asking price is from Rp500,000 to Rp1 million and the price is 
approximately the same at both locations. 

Apart from this organised trade by entrepreneurs, wealthy individuals also 
take the opportunity, at the height of the funeral season, to capitalise on 
the increased demand for quality buffaloes. Bolu market was abuzz on a 
busy day at the end of May when a magnificent spotted buffalo entered 
the area where the quality buffaloes were assembled. Word spread 
rapidly that this buffalo had been bought by a wealthy Rantepao shop 
owner in Rembon for Rp6.7 million. It was being offered for sale at 
Rp1 1 million, a mark up of sixty four percent on the original price and it 
sold within two weeks. 

Bolu Market 

Originally the main sale of buffaloes in Toraja was conducted on the 
banks of the Sa'dan river near the bridge at Jalan Singki in the centre of 
the Dutch area of Rantepao. This is near the church, the army housing 
and other early Dutch buildings. When the land was required for an army 
mess in the 1960s the livestock were shifted to an area in the northern 
part of Rantepao at Malango. In 1991 after fire had destroyed these 
buildings sale of livestock was relocated to Bolu a few kilometres from 
Rantepao on the main road to Palopo and close to the Sa'dan river. The 
site, which had been a small settlement and ricefields was appropriated 
by the local Kabupaten government. 
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Geographically Bolu is perfect for an aggregated market of this type. 
Easily accessible on main roads from all regions of Toraja, it is at the 
centre of the largest concentration of population. Palopo is a three hour 
trip on a sealed road and other Bugis towns and regions in the lowlands 
are interlinked with Toraja through Palopo. Makale the other main town in 
Toraja is thirty kilometres from Bolu, again on a bitumen road. In 1994 
new, and quite substantial, brick houses were being built along the 
Sa'dan river bank. Villagers have turned the profits, made from the 
enforced sale of their ricefields to the government which allowed the 
marketplace to be developed, into improving their material circumstances. 
Many residents are also using the cash windfall to engage in petty trade 
and entrepreneurial activities. Buffalo hides are often seen drying on the 
flat roofed buildings. These will be sold in Rantepao for onward trade to 
Makale and Ujung Pandang. Furniture makers, a kabongo carver and an 
alang carpenter and carver have set up businesses on the main roads 
into the market area. Other villagers make extra income caring for unsold 
pigs and buffaloes left behind by unsuccessful sellers. Some people 
have transformed the front of their houses into warung or market stalls 
and even a barber shop. Several souvenir shops cater to the flow of 
tourists, both international and domestic, who swell the crowds in the 
market during the dry season. 

Around the periphery of the main buffalo selling areas, separated by deep 
ditches crossed by precarious bamboo bridges, are permanent warung 
which open on market day to sell tea, coffee and simple dishes of rice 
and noodles. Outside men, women, and children sit on wooden benches 
and survey the scene. A buffalo will be tethered nearby. Sometimes 
these areas become the scene for negotiating sales of buffaloes in 
private and away from the prying eyes of other buyers and sellers. At 
times millions of rupiah are transferred from plastic bags, betel pouches, 
pockets, and from the waist folds of the sarong's of buyers to sellers. 

Takeaway snacks of pi'ong and pamarassan lendong (eel) and fish are 
always available at stalls set up near the tuak bars where freshly cut 
bamboo tubes serve as containers. At intervals men thread their way 
through the sellers and the livestock with large tubes of bamboo brimming 
with foaming tuakto quench thirsty buyers and sellers. In the dry season, 
when buffalo numbers are greatest, the market resembles a fairground as 
sellers and buyers, often carrying colourful umbrellas to protect them from 
the sun, mingle with the hundreds of buffaloes. After the main funeral 
season from October to March, the number of quality buffaloes offered for 
sale decreases. Then they are replaced by many more calves and cows 
reflecting changed local demand for breeding rather than ceremony. 

Trading at Bolu begins around 7am and continues until early afternoon. 
On an average day there are over four hundred mature buffaloes here 
and several hundred pigs. This increases just prior to the main funeral 
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ceremony season from May through June to July when up to six hundred 
buffaloes are brought for sale. Then the quality offered also improves 
with many well groomed, fine horned, black and rarer spotted buffalo 
displayed. When the market falls on a Sunday, the 'weekend' for Toraja, 
the number of buffaloes offered for sale is even greater. The huge 
livestock section is dominated by mature bulls which are walked in or 
trucked in from villages all over Toraja. Some groups make an overnight 
journey from Sa'dan in the north, or from areas to the south of Bolu. It is 
usual for two men accompany the buffalo to market and keep a tight hold 
on the buffalo by the rope tied through the nose ring. For most of the 
time the buffaloes are kept standing, so that prospective buyers can 
better appreciate their attributes. The keepers take turns to douse their 
charges down with buckets of water, obtained either from the large lake 
which borders the road in the wet season or from taps and springs as this 
lake dries up. Supplies of cut grass are stored in large cane baskets and 
sold to the keepers. Sellers can also hire local boys to care for the 
buffaloes while they are at the market. 

These enormous buffaloes are extremely docile but vigilance is 
necessary with so many bulls together. Buffalo fights occasionally break 
out to the accompaniment of much cheering, whooping and hollering as 
buffaloes careen across the crowded market area scattering people and 
other buffaloes in their wake. There is not much the keepers can do 
except keep out of the way until one buffalo retires defeated. 

All over the market men squat in shaded spots. Many men come each 
week just to look. It becomes a social occasion as they chat with friends 
discussing prices and noting which buffaloes are new or which have 
appeared before. The arrival of a particularly fine specimen brings a 
crowd of interested men all discussing its merits and gazing in admiration. 
Horns are measured using Toraja hand and arm measurements, legs are 
examined, specific bumps on the neck are detected and hair whorls 
noted. To possess such a buffalo is to display one's symbolic and 
economic capital. To sell it is to realise economic gain at the expense of 
symbolic wealth and to buy it is to lose economic wealth but gain symbolic 
wealth and capital. Jeers are often heard as a buyer takes away a cow or 
a thin, ordinary grey buffalo while looks of frank admiration, followed by 
much gossip, accompany the sale of an expensive quality buffalo. 

By 9am the roads into the market become congested with bemo, trucks, 
buyers, and tourists all trying to avoid falling into a deep water filled ditch 
to one side or stepping ankle-deep into fresh buffalo dung. Bearers hurry 
by shouldering large pigs tied by their four legs upside down on bamboo 
poles and calling out baf bai (pig pig). Buffaloes are led by after a sale to 
the shout of tedong tedong (buffalo buffalo). 
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As in any other commodity market sellers arrange themselves in ways 
that best facilitate customer choice. Buyers know which areas will have a 
concentration of best quality buffaloes, cows, calves or cheaper imported 
buffaloes. Superior quality buffaloes are placed in several areas where 
their size, colouring and horns can be compared and appreciated. 
Especially popular in my 1994 field trip was a ramshackle covered section 
in the middle of the market surrounded by warung where a large 
collection of good quality buffaloes were shaded under cover of rusty iron 
roofs and watered from a muddy spring. Sellers return to the same spot 
each week until their buffaloes are sold, a strategy which ensures 
interested buyers from previous weeks know where to find them. 

By mid morning the pace of sales begins to quicken, especially of the 
better quality buffaloes. In the early afternoon the stock have thinned with 
those buyers determined to strike a good bargain prepared to wait till the 
closing down sales. Around 3pm some sellers, who perhaps do not want 
to return the following week, or who want to shift their stock, begin 
shouting out the bargain basement price they will accept for their buffalo. 
Many negotiations over these, usually inferior quality imported bulls, now 
take place with wads of rupiah changing hands. Those sellers offering 
better quality local buffaloes leave for home in the early afternoon, around 
1 pm if a sale seems unlikely. They know the value, both intrinsic and 
economic, of their buffaloes and are reluctant to accept anything less. 
The following week they will return, and thereafter each week until a sale 
is effected. Sometimes buyers seek out these buffalo sellers in the 
villages if they have seen a particular buffalo they require in the market. 
From early afternoon the roads around the Bolu are dotted with men 
leading buffaloes home. 

STATE REGULATION OF THE BUFFALO MARKET 

When the buffalo market was located in the more congested space of 
Malango in Rantepao informants report that there were around one 
hundred buffaloes, often less, offered for sale on any market day. The 
number declined in the quieter periods before the main funeral season. 
Since the move to Bolu this number has increased sixfold. As I have 
described a slaughter tax is levied at funeral ceremonies but the 
exchange of buffaloes in the market is also subject to government 
controls which take several forms. Ticket sellers are situated at each 
entrance to the market and the pedlars and traders of buffalo are required 
to purchase tickets at a cost of Rp2,500 for each big buffalo and Rp1 ,000 
for a small buffalo or calves. These prices were raised in 1995, 
ostensibly to pay for the new building program. Tickets for piglets cost 
Rp500 and Rp1 ,000 for large pigs. This entrance fee, which locals refer 
to as a tax, has been in practice since 1992. 
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Previously there was a levy on sales with the sales tax being paid on 
departure by agreement between the buyer and seller so that each could 
agree to pay half or to incorporate the tax into the price of the animal sold. 

Local government planners, as well as appropriating sites for the buffalo 
markets, playing a vital role in controlling the import of buffaloes and 
preventing an outbreak of livestock disease, are organising the 
geographical space where livestock are offered for sale. At Bolu the 
buffaloes have been provided with elaborately designed, open but roofed 
and concreted, areas with wells and cement paths and a display area in 
the middle. Stalls for buffaloes are fenced and it is only possible to view 
the bulls properly if they are led into the display area. 

Across a road another open concreted and roofed structure houses rows 
of trussed up screaming pigs. Nearby are concreted enclosed stalls 
where pigs can be left if unsold. The ambitious building program at Bolu 
is almost complete. As one government official expressed it; "The market 
will be like a hotel for buffaloes". Other officials envisage that Bolu could 
be a daily market if the future demand for buffaloes and pigs warranted 
this. 

Although pigs are confined to the designated area the majority of buffalo 
sellers spill out into other areas of the market. The concentration of 
buffaloes varies seasonally as their number fluctuates and as various 
areas become either wet or dry. Surrounding the concreted buildings a 
former ricefield is a boggy quagmire for much of the year. In the wet 
season buffaloes and their sellers arrange themselves in a right angled, 
jam-packed, row edging the field. In the 1994 dry season in August and 
September when the area had drained, several hundred buffaloes and 
their sellers occupied the space. In 1996 buffaloes were housed in new 
roofed shelters and this popular display area had been fenced. I was told 
by the head of the Agricultural Department that there were plans to stage 
buffalo fights for tourists in this area. 

I questioned many people about the incidence of buffalo rustling. Some 
people, wishing perhaps to cast the best possible light on their fellow law-
abiding Toraja, were sure that theft of buffaloes was unthinkable and 
never occurred. Certainly in the past the misappropriation of sacred 
mana'would have been pemali, against A/uk. According to one to minaa 
such a transgression results in physical sickness. Other Toraja talked of 
how theft did happen in the past but that it was now a rare occurrence. I 
was also told of a case where a stolen buffalo was offered for sale at the 
market only to be identified by its owner. The frequent raids by 
Tongkonan on their local enemies and the forays of the Bugis into Toraja 
territory up until the 1960s also resulted in the theft of buffaloes and other 
livestock setting an historical precedent for the practice. 
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Currently the government requires anyone selling a buffalo to obtain a 
letter from their local Kepala Desa (village head) stating that they are the 
recognised owner of the buffalo. This letter incurs a cost of Rp3,000. 
Buffaloes are never branded so theft is possible. It is indicative of the 
transformed context of buffalo exchange in the more impersonal, market 
where sellers and buyers are from different regions of Toraja, that the 
government has had to intervene to initiate measures to prevent the 
occurrence of theft. 

BUFFALO SALES 

The festive appearance of the market belies its gravity. Buffalo sales are 
serious business. Much concentration, negotiation, and secretive 
transfers of money occur. Millions of rupiah and hundreds of reputations 
are at stake. 

Even in general market transactions Toraja do not engage in bargaining 
to the extent that it is practised elsewhere in Indonesia (see Alexander 
1986; Alexander and Alexander 1987). Nevertheless negotiations over 
the final payment, which may concern an amount of anywhere between 
Rp500,000 to Rp2 million, are protracted. Sales are conducted in the 
Toraja language and sometimes attract a crowd of silent spectators intent 
on observing the process. Other transactions are conducted more 
discretely and in private. I have seen sales where the initial stages were 
conducted in public but after some time the buyer took the seller aside 
and in whispers negotiated a price. When a sale appears imminent a 
rush of other sellers and interested parties descends on the negotiators 
all eager to gauge the mood of the market. 

The market price is partly determined then, not by some invisible hand as 
that imputed to Adam Smith (see Lubasz 1992), but by word of mouth. 
When a sale is being negotiated other sellers and observers are all ears. 
The final price spreads around the market and sellers with a similar 
quality buffalo are then loathe to accept less. Buffalo prices are a 
constant source of gossip in villages and price is equated with quality. 
Even children will cite the price of their buffalo if passers-by stop to 
admire it. Sellers and buyers aim to secure the best price from their own 
perspective. Only at the top end of the market, where millions of rupiah 
are the asking price, is there some leeway for price variation from the 
current market wide accepted price for a buffalo of a particular quality. If 
a large funeral is being held in the near future it is discussed throughout 
the region and sellers of quality buffaloes are more likely to appear in the 
market. 
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Prices do not fluctuate greatly from week to week but, I am assured, are 
always increasing each year. If they rise throughout the year it is almost 
imperceptible and it would seem that an agreed market price is 
determined around May each year just before the main funeral season 
gets underway. After this time increased demand on the part of Toraja 
needing buffaloes for funerals brings more buffaloes onto the market and 
coincides with the return of expatriate Toraja returning for funerals with 
surplus cash to purchase buffaloes. Prices between June and August 
rise slightly, and it is said that they fall at the end of the year when there is 
less demand. Some informants thought that prices rose over the 
Christmas period when far flung family members were reunited. This 
spate of demand caused a slight price rise. If a buffalo was needed for a 
funeral in the coming months it might be purchased then and reared to 
prime condition. Many Toraja who know they must repay borrowed 
buffaloes buy early in the season in April and May before prices rise too 
much. 

Despite these slight peaks in demand at various times throughout the 
year there are fewer local, good quality mature buffaloes offered for sale 
in the market outside of the main funeral season. After the period of peak 
demand for mature quality buffaloes there is an increase of weaned, 
locally bred calves, and truckloads of imported calves offered for sale in 
the market as well as more cows intended for breeding. In 1994 it was 
considered unusual that prices had not fallen by the end of the year, even 
for calves. The reason given by sellers, buyers and market aficionados 
was that the price of coffee on the world market was high. It seemed that 
farmers were prepared to pay higher prices for buffaloes than might 
otherwise have been the case. This was a boon for sellers but created 
difficulties for buyers who were unsure if prices would fall, rise or remain 
stable at the higher than normal rate. In this way the global economy 
impacts directly on the price of buffaloes in Toraja. High wages earned 
outside of Toraja, which again are subject to the vagaries of the global 
economy, also play a part in determining the price of buffaloes in the 
market. It is often ex-patriot Toraja who are paying ever higher prices for 
quality buffaloes and setting unheard of price precedents. 

In Toraja the clothing worn by both men and women indicates the local 
designation of the event as, what I will term, either traditional or modern. 
At Sunday church services or at other church functions people wear their 
best modern Western style dress. At funerals, house ceremonies and in 
the market the sarong for both men and women is considered the most 
appropriate dress. At Bolu the men selling, buying, or looking wear what 
currently is accepted in Toraja as traditional dress: sarong, with shorts 
underneath so that the sarong can be tied conveniently around the waist 
when necessary. Atop this is a shirt or t-shirt. Government workers, who 
would arrive at the market on a Friday afternoon or Saturday afternoon 
when offices closed or school finished, often returned home to change 
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out of uniform or conventional European style clothes to go to Bolu. 
Locals not wearing this accepted version of traditional dress were 
conspicuous, always a subject of gossip: "Where do they come from? 
Must be working in Jakarta"; "That group are here for the big funeral up in 
Sa'dan"; "He's an orang kaya (md. rich person), he has a motorbike too." 
"Those sunglasses can only be bought in Ujung Pandang." 

People also joke about how no-one wears their best clothes so they never 
look wealthy and will not be a target for robbers either on the road or in 
the market. I was always told that if a buyer wanted to strike a good 
bargain the more ragged their clothing the more psychological advantage 
over the seller they have. It is not until a sale is negotiated and the buyer 
walks away with his buffalo that his wealth and status as the new owner 
of a certain type of buffalo become visible. There is often much joking 
when payment is to be made about men losing money in the folds of their 
sarong or from their betel pouch. 

TRUCKING, BARTERING AND EXCHANGING BUFFALOES 

When the market was located in the more congested urban area of 
Rantepao there was insufficient space available even for local buffaloes. 
The move to the larger market place at Bolu has increased the scale of 
the livestock market. In turn this is a response to the ritual inflation in 
funerals and the need for ever increasing numbers of buffaloes for 
sacrifice. Hundreds of Toraja, of all ranks, are now able to play the 
stockmarket and to supplement their meagre incomes from the sale of 
surplus rice, coffee, cloves and vegetables. In the first chapter I 
discussed the role of individual buffalo breeders and of some traders. I 
have also mentioned the local movement of buffaloes between Mamasa 
in West Toraja and Rembon market and from these locations to Bolu. I 
now want to develop these themes and to set them in the context of the 
Bolu market. 

I am told that there are one hundred stock brokers who attend the market 
each week and buy buffaloes on behalf of clients. A significant degree of 
skill and knowledge is required to select an appropriate buffalo and there 
have always been experts who would assist families in choosing buffaloes 
for funeral ceremonies. In the past these advisers needed a considerable 
understanding of A/uk to Dolo ritual. It was imperative that all ritual was 
accompanied by the correct type of buffalo to ensure its efficacy. In the 
current, Christian, context of funeral ceremonies the strict ritual 
requirements have altered. The quantity of buffaloes is important but a 
family will still want to provide the best quality buffalo for a relative and to 
honour their memory appropriately. If inheritance of ricefields is at stake 
families will be vying to present the best and the most quality buffaloes. 
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In buffalo exchange both borrowers and lenders want to provide the 
appropriate quality and type of buffalo. The aim of the game being to 
gain maximum symbolic profit at minimum economic loss. 

The role of the broker is to seek out the best buffalo at the least cost and 
to make a profit for himself in the transaction. Pak Lambe' is one of the 
most experienced stock brokers, he terms himself an ahli tedong (buffalo 
expert). For twenty years he has been attending the market each week 
and he believes he was one of the first men in the district to see the 
opportunity and to start this business. Although he now has competition 
from less experienced men at the Bolu market, his reputation is such that 
he continues to make, what he tells me is, a modest profit from this 
occupation. He sees his role as bringing buyers and sellers together and 
is sometimes accompanied by a potential customer. Or he purchases 
buffaloes for his customers and as part of his service he walks the buffalo 
to the purchasers home. He is dealing in, or selling, his market 
knowledge and he gets a commission from both sellers and buyers. 
During a year he buys and sells more than one hundred buffaloes. 

The inter-regional trade of buffaloes into Toraja is the major contributor to 
the increased scale of the Bolu market since there continues to be a finite 
supply of locally bred high quality Toraja bulls. According to scores of 
interviews I conducted with traders in the Bolu market in 1994 this trade 
seemed to be mainly from the east coast of South Sulawesi. Some 
buffaloes are purchased from as far away as Watampone (Bone) and 
Singkang, as well as from the lowlands around Palopo and the foothills 
leading to Tana Toraja. Trucks are hired by the purchasers and the 
buffaloes are transported to the market at Bolu through Palopo. There 
were occasional remarks that some buffaloes were being traded from 
Makassarese areas around Pare Pare but I had no direct evidence for 
this. One man even claimed he had shipped a huge black buffalo with 
magnificent, broad horns from Kendari in South-East Sulawesi. While 
this did not appear to be cost effective he nevertheless hoped to gain a 
substantial profit from the enterprise. On a return trip to Toraja in 1996 it 
was clear that this trade had increased dramatically and those stories of 
imports coming far from Toraja seemed more plausible. Everyone spoke 
of how buffaloes were now coming from all regions in South Sulawesi. 
Some areas were continually mentioned: Bulukumba in the far south of 
South Sulawesi, Maros near Ujung Pandang and Palu in central Sulawesi 
where the people speak Toraja but where, as I was told repeatedly, "the 
buffaloes are like Bugis buffaloes not the same quality as ours". 

There is some resentment by Toraja that local cash is leaving Toraja to 
finance these purchases in Bugis areas, an expression of an ethnic 
tension between Bugis and Toraja that colours social relations in South 
Sulawesi. However other Toraja and Bugis entrepreneurs have formed 
cooperative partnerships which have flourished during the last few years. 
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Not all trade is conducted between ethnic Bugis and Makassarese and 
Toraja. Many Toraja families have re-located to areas around Palopo and 
these recent migrants have joined other Toraja speaking people, with 
kinship links to Sa'dan Toraja proper who have lived in the foothills and 
lowlands to the east of Toraja for generations. It is also possible that 
some of this trade is conducted with former Toraja slaves who were 
reputed to have relocated to areas around Singkang many years ago. 

Another source of quality buffaloes is from Mamasa in West Toraja. I 
have already discussed this trade but let me reiterate the salient features. 
While funeral ceremonies involving buffalo sacrifice are held in Mamasa 
they have not reached the extravagant proportions that distinguish Toraja 
ceremonies. Bulls are much cheaper than their Toraja counterparts. 
Conversely cows are more highly valued for eating and breeding in 
Mamasa than in Toraja. This trade is unique because it can involve a 
two-way trade of the export of Toraja cows to Mamasa and the import of 
bulls from Mamasa into Toraja. Johannes the veterinary officer has 
already been introduced. He trades in buffaloes as a sideline to his 
regular employment and in one year he imports and exports hundreds of 
buffaloes. He was born in Mamasa and this is where he obtains most of 
his buffaloes although as he told me "I go wherever the quality buffaloes 
are". He trades in high quality buffaloes and declares that his main 
concern is profit. When he sees a good buffalo his line of credit with 
friends and partners is good and he buys it immediately. He often barters 
cows from Toraja in exchange for bulls from Mamasa, usually four cows 
bartered for one black bull. He proudly discussed another of his 
transactions where twenty cows and Rp1 .8 million in cash were 
exchanged for one spotted bull. 

Demarcated zones and spheres of influence are developing as a result of 
this increased trade. Trading partnerships are necessary since, for 
reasons I will explore below, Toraja are not able to travel freely in the 
lowlands, and Bugis are not able to sell buffaloes in the Bolu livestock 
market. While admitting then that these external trade links are 
necessary and act to everyone's advantage the livestock market in Toraja 
is off-limits to Bugis and Makassarese and the sale of buffaloes remains 
in Toraja hands. 

There is no central market for buffaloes in the lowlands nor in Mamasa. 
Nowhere in South Sulawesi is the demand for buffaloes as high as it is in 
Toraja. As I have outlined, Bugis entrepreneurs, or Toraja living in the 
lowlands, buy buffaloes from individual farmers and arrange to have them 
trucked to Toraja. My informants in Toraja declared that they would never 
be able to do this since they would not know where to go to purchase 
buffaloes - "Would we go to the bush or the jungle, which road would take 
us". They also believed that if they were to purchase buffaloes in the 
lowlands they would inevitably pay more than local Bugis entrepreneurs 
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thus cutting their eventual profits. There is a genuine fear on their part of 
penetrating essentially unknown Bugis regions. A fear not unfounded 
since, in early 1994, ethnic tension in the lowlands, focused on religious 
and political differences, resulted in armed clashes between Toraja and 
Bugis. Reports filtering into Toraja indicated that several men had been 
killed and young impassioned Toraja men vowed to take revenge. For my 
own safety I was advised, by government officials in Toraja, not to venture 
into the area around Palopo. 

Despite these tensions trade is able to proceed and is acknowledged as 
bringing prosperity to Toraja and Bugis. The imbalance of the conversion 
value works to the advantage of both groups. Toraja are prepared to pay 
far more for buffaloes than the same animals would fetch in the lowlands, 
while the increase in the supply of buffaloes benefits Toraja who might 
not otherwise be able to enter or continue with ritual exchange. Toraja 
refer to their Bugis counterparts as Hajis, a term which seems to mean 
more than just men who have made a pilgrimage to Mecca. Rather it is a 
catch-all term for wealthy Bugis Muslims engaged in entrepreneurial 
activities and used in much the same way as Geertz (1960:134) 
described in Java.3  

Some buffaloes are imported through regular arrangements but are 
always sold in the market by the Toraja counterpart. One road edging the 
buffalo shelters is always lined with trucks from outside Toraja. Here the 
foreign drivers and traders wait while the Toraja counterpart negotiates 
the deal. My informants never had answers for why this state of affairs 
existed, it simply was the case that only Toraja bought and sold buffalo in 
the Bolu market. "Bugis can sell buffaloes", I would be told. "They just 
don't." Bugis entrepreneurs are content with immediate cash payments 
for their buffaloes. I heard of no deals based on what the future price of 
the buffaloes might be once they had regained condition. 

Several of my informants at the Toraja end were involved in such trade 
networks.4  Nene Sere the buffalo breeder has, what he described as, a 
friend in Singkang who is always looking for suitable buffaloes which 
might be imported to Toraja. They formed a relationship when Nene 
Sere was in Palopo for a family celebration. When the contact finds 
several buffaloes he hires a truck and transports them to Toraja where he 
is paid for both the buffaloes and the hire of the truck. The Bugis 
counterpart in this instance receives a pre-negotiated price prior to the 
eventual sale in the market. Such a price is based on transaction costs 

It is possible then that trips to Mecca are funded from the trade in buffaloes to be 
sacrificed in former A/uk to Dolo rituals in Christianised Toraja. 

My research permit did not allow me to conduct research outside of the Kabupaten of 
Toraja and I was unable to investigate these links from the Bugis perspective. 
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and what the he considers a fair price. His share then is not based on the 
future inflated price the buffaloes will fetch at the Bolu market although it 
will be far more than they would have been worth in Singkang. 

Nene' Sere has bred local buffaloes for over twenty years. These he 
purchased as calves in the market, re-selling them through the main 
market after he had raised them to maturity. Now, despite a certain risk 
factor, he is finding it more profitable to purchase non-local buffaloes in 
poor condition from Bolu or to purchase buffaloes from his friend in 
Singkang. By constant care and aftention buffaloes can increase their 
market price and value even in the period of a month. Nene' Sere gave 
examples of such inflation: a buffalo he purchased for Rp850,000 was 
sold one month later for Rp1.10 million; in 1993 he was offered 
Rp1 .8 million for a buffalo and in 1994 eventually sold the same buffalo 
for Rp3.5 million. 

Pak Lambe' the stock broker also has connections with several Bugis 
entrepreneurs and their Toraja counterparts. These entrepreneurs, Bugis 
and Toraja, often arrive with truckloads of buffaloes on market day at 
Bolu, sometimes catching him unawares. They immediately ask for him 
since he will either put them in touch with someone willing to sell their 
buffaloes or he will know of ready buyers. 

Paulus is perhaps typical of the truck owner-drivers. Since the market re-
located to Bolu he has made weekly trips to Palopo to transport buffaloes 
back to Toraja. He has three regular customers who use his truck and he 
claims that ten other truck drivers are engaged in this trade. In 
preparation for the main funeral season, after the rice harvest, mature 
buffaloes are trucked in but during the other months calves are brought 
in. These will be sold in the market and re-sold, by those initial 
purchasers when they have reached maturity. Trade is often conducted 
with Toraja speaking farmers who were originally from Sa'dan Toraja. 
These the Toraja term orang Palopo (Palopo people). This distinguishes 
them from orang Bugis who are Bugis speaking and Muslim. In Palopo 
there are agents in each village who seek out buffaloes for sale and 
arrange for Paulus' Toraja truck to pick them up. 

THE BUFFALO MARKET AS AN ETHNIC AND GENDERED SPACE 

As the foregoing description has established the buffalo market, unlike 
the mundane commodity market, is a strictly local affair. With increasing 
external communications linking Toraja with the rest of Sulawesi and 
Indonesia, the market, in its contemporary context, is constituted in a 
taken-for-granted way as an important ethnic identity marker. A Toraja is 
someone from whom another Toraja will buy or sell a buffalo in the 
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market. Bugis traders are involved in various buffalo trading relationships 
with Toraja men but they would never sell buffalo in the market. 

As other anthropologists have argued (see Adams 1988; Crystal 1989; 
Volkman 1984, 1985; Yamashita 1994) the Toraja are increasingly self-
conscious about their ethnic identity in both a regional and international 
context. One government official described to me how "Toraja is like a 
little Israel". The region is perceived by Toraja as an enclave of distinctly 
different people, pork eating, tuak drinking, buffalo valuing Christians in a 
sea of Muslims. Funerals have taken on enhanced salience as exuberant 
and exotic displays of status and difference for both a local and an 
international tourist audience. Similarly the market, although less 
ostentatious, serves to distinguish what is inherently Toraja from what is 
non-Toraja. The advent of the market is forging a more egalitarian pan-
Toraja highland identity created as an opposite to the lowland Bugis and 
Makassarese. 

Bolu is also a gendered space. The separation of male and female 
domains is distinct. Like other markets in the region, the areas where 
food, including bags of rice, and household goods, are sold are 
dominated by women both as buyers and sellers. In contrast very few 
women even walk around the areas where buffaloes and pigs are 
displayed. The goods offered for sale by several regular pedlars close to 
these areas reflects this masculine orientation. On an embankment a 
man sits under a colourfully striped awning with a collection of cigarettes, 
matches, and menthol sweets for sale. An array designed to appeal to 
men since very few, if any, Toraja women smoke cigarettes. Near the pig 
section a woman wearing traditional dress consisting of sarong, silky 
bodice, conical straw hat, and string of small orange beads about her 
neck offers a similar collection. Here too women serve food and coffee in 
makeshift warung screened with plastic sheeting to separate them from 
the hurly burly and masculine domain of the market. 

The selling of a buffalo is often a family affair. Fathers and young sons 
walk the buffaloes in from the villages while the women arrive in a bemo 
later in the morning. Individual sellers may only sell a buffalo every few 
years, and then often to pay for school or university fees. Those women 
who accompany their families for the day remain around the peripheral 
areas of the livestock trade. Many informants were adamant that it is 
men who sell and buy buffaloes although women can buy pigs but not sell 
them. When I pressed the issue further both men and women laughed at 
my obviously ridiculous question. Women, they would repeat in 
exasperation, aren't clever enough (Ind. pintar). Their families would be 
embarrassed if they went alone to sell or buy buffaloes. At a pinch, I was 
told, a brother or son might accompany a widow so it might look like a 
woman was buying a buffalo but it was really a man's task. Other 
informants resorted to a mythological authority. An old to minaa and his 
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wife related a story of woman who had stolen buffaloes and tried to sell 
them so that for evermore Toraja women were forbidden to trade in 
buffaloes. 

However despite the accepted convention on several occasions I did 
speak with women at that section of the market which housed the best 
quality local buffaloes at Bolu. They claimed that they jointly owned a 
buffalo with their husbands. These women would accompany the men 
and spend some time with the buffalo but often sat in a warung near the 
sales area. On a few occasions when I attempted to engage a male 
seller in conversation his wife would be called over to speak with me 
presumably because he felt uncomfortable speaking with a European 
woman. I never saw women selling either buffalo of inferior quality or 
pigs. 

In nine months of regular observation I witnessed only two women buying 
buffaloes. One woman dressed traditionally paid over Rp3 million, she 
was accompanied by a man but she did the negotiating and passed over 
the money. The sale caused much interest and discussion because of its 
irregularity and after the short negotiation she and the man accompanying 
her (said to be her brother) walked off quickly with their purchase. The 
following week a woman dressed in modern clothes, a black and white 
suit and yellow thongs, was buying. Since I stood nearby watching she 
asked me if I was also buying. When she appeared particularly interested 
in one large big horned buffalo the keeper called over a woman, dressed 
in a sarong and the two women began negotiations. The buffalo 
remained unsold on this occasion but I later asked the woman seller if 
she owned the buffalo. "Yes" she replied it was jointly owned by her and 
her bapak (husband) who was holding it by the rope. Two weeks later the 
same woman buyer arrived at Bolu. On this occasion she was dressed in 
high heels, a skirt, and long sleeved coat. The effect was striking. Most 
local women dress in their best sarong and lace blouses while this outfit 
would have been appropriate for a city office worker. On this second visit 
the woman, although obviously in command of the situation, was 
accompanied by a well dressed man in slacks and shirt. She told me she 
had Rp3 million to spend. I commented that it was unusual for a woman 
to buy a buffalo and she agreed but said "there is no problem". She had 
returned for her grandfather's funeral and worked in an office in Jakarta. 

Female anthropologists have dominated the published accounts of Toraja 
ethnography. Both Waterson (1981, 1984) and Volkman (1980, 1985) 
have consciously sought a female perspective while the ethnography of 
Wellenkamp (1984, 1988(a), 1988(b)) and Hollan and Wellenkamp (1994; 
1996) although not specifically addressing female concerns is coloured by 
a female version of events. The consensus is that women are relatively 
powerful in Toraja. However the social transformations that are occurring 
in Toraja and which are manifest in the social space of the market reveal 
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a marginalisation of women. One man, knowing of the Western concern 
with 'women's liberation' joked with me that Toraja women were like 
buffalo cows, not important and not valued except for breeding! 

Women do still have a voice in the Tongkonan discussions and in 
deciding family financial strategy, and husbands do often move to their 
wife's Tongkonan to live. However, in the culturally constructed public 
space of the buffalo market women are rarely visible. Furthermore, in a 
taken-for-granted way, some women concur with the cultural perspective 
of themselves as not being clever enough to participate in the strategic 
skills necessary to negotiate successful buffalo purchases. The market is 
a site where male power, male knowledge of buffaloes and male 
dominated manoeuvres to ensure financial and symbolic profits prevail in 
the exchange of male buffaloes. Here, in an innovative field of symbolic 
display, Tongkonan rivalry takes second place and individual male status 
and wealth are on public display. 

CONCLUSION: PLAYING THE STOCKMARKET 

The buffalo market has now become a contested site of social 
transformation. The freeing up of the production, circulation and 
distribution of buffaloes which is occurring through the market is enabling 
lower rank Toraja with economic wealth to challenge the traditional power 
and status distinctions which are authorised by local conceptions of ada'. 
I have argued that buffaloes cannot be regarded as pure commodities. 
They were never intended for market exchange nor, in an ideal world, 
should their value be subject to the logic of the market. They are 
exchanged as ambiguous commodities in a market place which, in the 
ways I have described, sets it apart from the market for mundane 
commodities. 

Notwithstanding this the market operates according to an economic logic 
where, as Bourdieu (1990:113) says, "business is business". The 
behaviour exhibited by participants in the market is rational, calculated 
and profit motivated. Toraja recognise the economic advantages to 
buying and selling in the market where personal relationships do not 
hinder economic gain. Although the market is populated with strangers 
the buyers and sellers are all Toraja. They are familiar strangers, the 
language of negotiation is Toraja, the clothing worn is Toraja and the 
culturally determined values at stake in exchange are Toraja. A local 
knowledge of indigenous buffalo quality is vitally important in order to play 
the game but even then stories are told of unscrupulous sellers who have 
been known to paint black or white spots onto the buffalo where the 
existing spots were in the wrong places on the hide; their duplicity only 
discovered when the unlucky buyer washed his buffalo in the river. The 
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joke is told against Toraja who realise the humour in their custom which 
places so much emphasis on patches of colour. 

High market prices are also allowing previously unheard of profit making 
ventures as Toraja of all ranks play the stockmarket. The process of 
dipa'pentoean, where buffaloes are lent in return for the use and yield of 
ricefields is being turned to strategic advantage. Informants spoke 
gleefully of how people who owned several fields could release one in 
exchange for, say two large bulls. These could be sold in the market and 
four calves could be purchased in their place. When these were mature 
two could be used to redeem the ricefields the other two sold in the 
market at a monetary profit. If a funeral is imminent such strategies can 
also come into play. Because of the time taken to arrange funerals 
people can plan how best to profit from their debts and loans. Calves can 
be bought cheaply and reared to maturity when they can be lent or 
ditunuan if the funeral is that of a close family member. Ricefields can be 
lent and the buffaloes received used to re-pay a loan. If the fields are 
worth more than this outstanding debt the 'change', the surplus buffaloes, 
can be sold in the market for further monetary profit and for later 
redemption of the ricefields. Even former slaves, those successfully 
breeding local buffaloes, are now able to purchase ricefields. Often they 
are not content to participate in customary di pa'pentoean, holding out 
instead for actual sale of ricefields from Tongkonan members hard 
pressed to obtain buffaloes to make good their accumulated debts. I was 
told in hushed, shocked tones of boundary disputes on land now 
belonging to former slaves and their neighbouring noble landowners. 
"This problem never happened before" I was told. Because of the market 
buffaloes are a much more negotiable currency. As general equivalents 
and when transformed into money, they now work for all Toraja in ways 
not possible when their distribution was circumscribed by ada' and 
backed by a cosmology favouring the nobility. 

The buffalo market has affinities with Toraja funeral ceremonies. Both 
the market and the funerals are tournaments of value. There is a cultural 
template concerned with the buffalo complex which plays itself out in 
these two sites. Just as in the funeral where buffaloes link the dead, the 
living, and future generations, so in the market time is collapsed. The 
market at Bolu is a store of the past, present, and future common wealth 
of Toraja. One in which many Toraja have a vested interest in 
maintaining. All Toraja have a share in the stockmarket. 
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Chapter 8 

THE TRANSFORMATION OF VALUE OF WATER BUFFALOES. 

INTRODUCTION 

Water buffaloes are in the process of undergoing a transformation of 
value in Toraja. Not only have they maintained, and even enhanced their 
intrinsic value as mana' but they have acquired that new market value 
measured in price. Now objects of both economic and symbolic wealth 
and capital these dual values make them sought after by people of all 
ranks. Buffaloes continue to have the capacity to embody materially, to 
preserve, and to express those moral, social, economic and aesthetic 
values that most Toraja deem significant. They retain traditional 
meanings and are also able to incorporate new meanings in altered 
contexts. 

Buffaloes never had a conversion value outside Toraja. It is important to 
stress that buffaloes are the only Tongkonan valuables that have never 
been in great demand either as war spoils, although some were probably 
killed and eaten by invaders, nor as souvenirs or objects d'art by other 
groups either in South Sulawesi or elsewhere. Like Tongkonan and alang 
and those other objects still valued according to a buffalo equivalent, 
buffaloes have assumed an exaggerated importance, classed among 
those few objects remaining in the symbolic struggle for local distinction. 

It would seem that almost no price is too high for quality locally bred 
Toraja buffaloes. A reliable informant declared that he had been offered 
Rp15 million (A$10,000) for his spotted buffalo. This was the highest 
price I recorded in 1994. By June 1996 the highest price for a spotted 
buffalo had been Rp27 million (A$16,000) while the average price was 
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around Rp18 million (A$12,000).1  Like heirlooms, the supply of good 
quality local buffaloes is finite: in the case of buffaloes because of the 
selective breeding process. Their absolute local value as mana' is 
unaltered. However their market price has increased greatly due to 
changes in their demand as well as an increased ability on the part of 
those needing, or desiring, quality buffalo to pay ever higher prices for 
them. 

Many Toraja are taking advantage of this imbalance in the supply and 
demand by importing bulls of inferior quality and value from areas outside 
the Kabupaten. It is as yet too early to ascertain the effect on intrinsic 
values that this innovation will have, especially if cross-breeding with local 
buffaloes occurs. What is certain is that the market value, measured in 
the price, of these buffaloes is much less than that of local buffaloes. The 
cheaper price has enabled many more people to enter into the buffalo 
complex. They can purchase and sacrifice buffaloes for the funerals of 
family members, initiate new loans, as well as invest in buffaloes by 
purchasing calves or mature buffaloes in order to resell them at, what 
they hope will be, a substantial profit in the future. In this way Toraja 
buffalo buyers reveal, not only their faith that prices will continue to 
increase and that an economic profit will be made from such investments, 
but also a faith in the future cultural continuity of Toraja buffalo exchange. 
Buyers demonstrate very concretely the continued salience of buffaloes 
as significant, symbolic objects by putting their economic capital to work 
making symbolic capital. 

In the following appraisal I want to focus on these two classes of 
buffaloes; the locally bred best quality buffaloes, and those of lower 
quality that are without the distinctive markings deriving from generations 
of in-breeding which are currently being imported into Toraja. Then I will 
shift the focus to discuss another transformation of value of buffaloes 
which takes place after sacrifice in funerals. This is a return to threads 
from my earlier discussion of funerals but will illustrate some of the 
concerns of the second part of this thesis. 

1 AUD 1=Rp1,500 1994 prices 
AUD 1=Rp1,800 1996 prices 



THE INCREASING DEMAND FOR BUFFALOES 

Up until the early 1970s South Sulawesi was disturbed by civil unrest. 
Since that time political stability coupled with a rise in general prosperity 
in New Order Indonesia has enabled significant internal changes within 
South Sulawesi. Rising world prices for oil following the Arab Israeli wars 
of the 1970s also impacted on general prosperity in Indonesia which is a 
major oil producing nation. Improved relations with Malaysia have 
enabled Toraja to travel to Sabah and Sarawak to "look for money" 
(undaka' ringgi'), as my informants termed this exodus. Cash repatriated 
from outside Toraja is known as ringgi' terbang (flying money) or ringgi' 
sae (money which comes). Again Toraja are using the term for the 
archaic Dutch currency in which the buffalo are valued. Along with this 
international out-migration, increased foreign investment in Indonesia 
gave the opportunity for Toraja to work within Sulawesi on new 
developments. Thousands of Toraja have been employed on projects 
like the Canadian joint venture nickel mine at Soroaku, and have 
repatriated much of their salary to their families in Toraja. Freeport in 
Irian Jaya is also a popular destination. As well many young people also 
travel to Ujung Pandang and other cities in Indonesia in search of 
experience and cash, and again usually send money back to their families 
in Toraja. 

The outflow of Toraja from the highlands has also created a new demand 
for water buffaloes in funeral exchange. Several families I knew had 
initiated new buffalo debts (indan ba'ru) in funerals when they repaid, in 
this time-honoured way, fellow Toraja who had helped them become 
established in Jakarta and Ujung Pandang. Families living outside the 
region and returning for funerals also need to acquire buffaloes since they 
are often not breeding their own in Toraja. This niche in the buffalo 
market is being filled by hundreds of enterprising Toraja, some of whom 
were described in the last chapter, who are breeders, traders and 
specialist buyers. 

This local repatriation of foreign earnings is considered by the Toraja 
themselves to be the primary reason for the efflorescence of ceremony 
and the high prices people are willing to pay for buffaloes. This practice, 
of earning money outside and spending it inside Toraja on buffaloes and 
ceremony, was referred to in Indonesian by my younger, more kasar (Ind. 
impolite) informants as makan diluar buang di dalam (eating outside 
shitting inside).2  

2 Waterson (1984:61) cites the phrase Ke kumande ko dio padangna tau, sittai ko dio 
tondokmu (eat in other people's villages, but shit in your own). She goes on "Nobody, 
it is said, is impressed by the wealth one may have earned outside Toraja if there is 
no visible sign of it at home" 
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Transport and communications also improved from the 1970's. Roads 
and bridges were built to previously inaccessible locations. 
Entrepreneurs in the main centres of Rantepao and Makale began 
operating bemo to outlying districts (see Volkman 1985:8). Tourism to 
the region commenced on an organised scale in 1972 when the road from 
Ujung Pandang was upgraded and when the stability of the political 
situation assured the safety of tourists (see Tangdilintin and Syafei 
1975:15). This coincided in the same year with an article in National 
Geographic titled Life and Death in Tana Toradja which sealed the 
region's fate , in the Western popular imagination , as an exotic destination 
(see Maurer 1980; Meyer 1972). 

The general prosperity which has resulted in T oraja since the 1970s has 
enabled the increased ceremonial activity which has been explored by 
several anthropologists (see for example Adams 1993(a), 1993(b); 
Crystal 1989; Volkman 1984, 1985:161-171 , 1990; Waterson 1993; 
Yamashita 1994). People can now travel more easily to ceremonies all 
over T oraja and in all seasons because of improved roads, bridges and 
transportation. Trucks and bemo can be hired to transport people, pigs 
and buffaloes to the ceremonies. More ceremonies and improved 
transportation , has had an economic flow-on effect in centralised markets 
where the livestock are purchased, again aiding general economic 
growth . Ambe' Kalua the hide merchant in Makale also claims he needed 
to establish his shop at this time when the increase in buffaloes being 
slaughtered at funerals made it too difficult for him to conduct the 
business personally on foot and on a roving commission basis. 

A surge of funerals of ever increasing elaboration and expense are being 
held in T oraja as more people seek to enter the buffalo complex. The 
status competition , reserved in the past for the nobil ity or the very 
wealthy, which is manifested in funerals is extending to the newly wealthy 
who are often not of the nobility. This in turn has increased that 
competition between Tongkonan, for the title of Tongkonan Pa'Buntuan 
Sugi' (the Richest Tongkonan) which is decided at each funeral. Ada ' 
leaders in several regions also remarked how in the past poor people 
could not afford to sacrifice a buffalo at all. Or, it was claimed, they 
resorted to sacrificing a pig, often under cover of darkness in order to 
honour their dead. Because of the availability of cheaper, low quality, 
imported buffaloes most families can afford to sacrifice at least one 
buffalo for a funeral , further contributing to the increased demand for 
these buffaloes. 

Increased prices on the global market for their cash crops of coffee, 
cocoa and cloves are cited as another reason for the increasing demand 
for buffaloes and the increasing prices people can afford to pay. Wealth 
generated from tourism has almost certainly impacted on market prices 
although many Toraja I spoke with considered this an insignificant factor. 
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The total number of Toraja employed in the tourism industry is not great 
but the steady income which these workers receive does allow their 
families to participate in the inflated funeral ceremonies while keeping 
aside enough cash for day to day living. Although not obvious to the 
Toraja themselves the multiplier effect of tourist development, both at the 
stage of the construction of infrastructure and at the delivery of the 
service, has a significant effect on the economy of the region. The 
increased velocity of circulating cash also contributes to further wealth 
and employment creation (see Maurer 1980). 

INCREASING MARKET PRICE AND INCREASING VALUE OF LOCALLY BRED 
QUALITY BUFFALOES 

Toraja buffalo sellers and the various entrepreneurs associated with the 
buffalo market do not keep written accounts of their dealings, in some 
cases, going back over thirty years. I can only present their hearsay 
evidence which is no doubt more reliable for the more recent period. My 
evidence in most cases is also based on prices sellers hoped to obtain for 
their buffaloes rather than actual sale prices, and on their recollections of 
what they thought the same buffalo would have fetched the previous year. 
As a lone researcher faced with hundreds of sellers each week offering 
for sale buffaloes of varying quality it was difficult to follow up every sale 
over the extended period of time, either on one market day or over the 
several weeks, that it often took to sell a buffalo. I concur with Alexander 
(1992:81) who comments '...it is difficult and very time consuming for 
ethnographers to obtain systematic and reliable data on transaction 
prices". 

All my informants agreed that there was inflation, which they termed in 
Indonesian, inflasi, in buffalo prices each year. Some thought this was in 
the vicinity of fifty percent. What was clear to them all was that the 
monetary gain in buying and selling buffaloes was far more than bank 
interest for monetary investments over the same period. A confirmation, 
through experience, of their knowledge that buffaloes were the 
unequalled form of wealth because they held their high economic value. 
From comments offered by informants I surmise that buffalo prices began 
to rise around 1970 and were concomitant with those other changes I 
have outlined above. The increasing prices have accelerated since that 
time and yearly inflation in prices is a recognised phenomena of the 
livestock market and one that is expected to continue. As I have 
confessed my data are unreliable for recounting past and present buffalo 
prices. However the following sample attests the point I wish to 
emphasise: that rising prices being paid for buffaloes makes playing the 
stockmarket in Tana Toraja worthwhile. For example one buffalo breeder 
remembered his father selling a large black buffalo in 1986 for Rp1.5 
million. The same buffalo today he thought would fetch Rp5 million. 
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Other fluctuations of prices from 1993 to 1994 ranged from: Rp1 .6 million 
to Rp2 million; Rp2 million to Rp3 million; Rp5 million to Rp6.5 million. 

Buffalo bulls are still occasionally reciprocally exchanged in villages by 
that process of dituka' when a large buffalo is equated with, and 
exchanged for, a number of smaller buffaloes. Sometimes buffaloes are 
also bought for cash in villages. When cash is involved, even if the large 
bull is being exchanged for smaller bulls, the price is based on the current 
market value of equivalent buffaloes. Market evaluation, measured in 
price, has become an additional locally attributed value every bit as 
significant as the intrinsic value derived from the House and measured in 
terms of qualitative attributes. However I must emphasise that the most 
common transaction involving buffaloes in Toraja is now by market 
exchange. For many Toraja the possibility to make an economic profit is 
paramount in their thinking. 

Buffaloes and pigs can be valued in that archaic currency ringgi' that was 
used by the Dutch when Toraja was first colonised. Although I was 
always told people pay in rupiah because "that is what the money is.113  
Land too was formerly valued in ringgi' and people spoke of paying taxes 
to the Dutch in amounts they reckoned in ringgi'. Ringgi' would have 
been the currency in use when buffaloes first became a marketable item. 
It connected Toraja to the wider trading networks, and was seen as a 
universal currency, one which involved economic profit quite opposed to 
the local reciprocal buffalo exchange rate. Continued references to 
repatriated money as ringgi sae (money which comes) or ringgi terbang 
(flying money) reflect this original usage. One old man from Sang Bua 
recalled when: 

People could sell their rice in Palopo and get ringgi', then buy salt, 
coconuts, arrowroot and kerosene and bring it back to Toraja to sell 
again for ringgi'. People did leave Toraja in Dutch times, they went 
to Palopo and elsewhere and their salary was paid in ringgi'. But it 
wasn't like today. People didn't go away for a long time just for a 
short time. They always came back with ringgi'. 

The exchange rate of 1 ringgi'=Rp2.5 is known and used by old people. 
However with the current transformations in both the production and the 
market value of buffaloes it is fast fading from regular use. More often 
now in the marketplace people pay and bargain using rupiah. Young 
Toraja coming into the market are not familiar with the exchange rate. It 
is known, but not used, in Mamasa, and Bugis entrepreneurs do not 

I was told in Ujung Pandang that this valuation in ringgi', or ringgit was used elsewhere 
in South Sulawesi among Makassarese to value pigs, buffaloes and goats. Bugis 
fishing boats, the prized possessions of fishers are not valued in ringgi'. 



understand it at all. Moreover, I was told, prices of buffaloes are now so 
high, always millions of rupiah, that negotiating in the archaic form of 
ringgi' is becoming too difficult and too time-consuming. However ringgi' 
continues to have 'currency'. Gambling was outlawed by the Kabupaten 
Government in 1995 but up until then in both cock fights and buffalo fights 
bets were placed, and winnings counted, in ringgi'. Some locally 
handcrafted items in the market like clay cooking pots and cane baskets 
are often valued in ringgi. As I travelled home from Rembon market with 
a handmade Toraja, pottery, coffee roasting pot beside me on the 
crowded bemo I was asked how much ringgi' it had cost. Other people 
often joked that if there were few tourists in town there would be less 
ringgi' that week. 

The advent of the market has contributed to the accretion of the value of 
buffaloes by allowing monetary value to attach to intrinsic value. A 
monetary measure unavailable when buffalo alone were the supreme 
measure of worth. By valuing buffaloes initially in ringgi' then in rupiah, 
the Toraja signal the equivalence of buffalo and cash while distinguishing 
buffaloes from mundane commodities. The cash is not just the exchange 
value of buffaloes but a measure of worth, what Gregory (1980) has 
identified as a qualitative value. A new value, a market value, overlain on 
the intrinsic values so that evaluation of buffaloes rests on several criteria: 
absolute, intrinsic sacred value derived from the House, an equivalence 
with smaller buffaloes, markings, colour and horn size, and price. In this 
way market value is integrated fully with the "more general symbolic world 
of transactions" (Parry and Bloch 1989:28). Toraja are in no doubt as to 
the value of their live buffaloes and the rising market prices confirm their 
knowledge. 

Ada' leaders must now be familiar with market price since, in issues of 
inheritance, if there is contention over who has sacrificed the most quality 
buffaloes current market prices settle the dispute. For instance if one 
relative has carried one large black buffalo and two large grey buffaloes 
the total value, measured in a cash equivalent based on current market 
value, may not equal one spotted buffalo which has been carried by 
another relative. Gregory (1980) [emphasis in original] argues that these 
dual measures of value are separate: 

.when money functions as an instrument of gift exchange it may function as a 
qualitative measure, whereas when it functions as an instrument of commodity 
exchange it functions as a quantitative measure (Gregory 1980:648-649). 

The Toraja case demonstrates that this is not always so. Buffalo 
contributions to a funeral, those lent (diindan) for slaughter and those to 
be slaughtered (ditunuan) by the close family, are measured both by the 
quality and the price of the total number of buffaloes. Market value of 
buffaloes has become vitally important in reckoning value. Qualitative 
and quantitative values are intertwined in both the market and the funeral. 
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The re-cycling of live, pre-sacrificed buffaloes between the two locations 
highlights the difficulty of analytically dichotomising buffaloes as gifts and 
commodities in Toraja when in local terms they remain mana' 

There is also a sound economic logic which accompanies the increased 
investment in buffaloes. In the colonial and post-colonial period Toraja 
have learnt that cash is an unstable and unreliable form of capital. The 
original Dutch currency that the Toraja were introduced to was replaced 
when the Japanese invaded Sulawesi during the Second World War. 
People hoarded the former Dutch currency as the Japanese currency 
depreciated due to inflation. After the war transactions continued in the 
Japanese currency in Sulawesi until February 1946 but the old Dutch 
guilders were also declared legal tender. Plans to introduce a new 
Republican currency, the rupiah, were being considered simultaneously 
with Dutch plans to restore their authority and to introduce their own NICA 
(Netherlands Indies Civil Administration) money (Cribb 1981). If this 
historical version of events, reported with the knowledge of hindsight, is 
confusing it is understandable that for isolated peoples like the Toraja the 
see sawing reality of the currencies was, and still is, frightening. My 
informants know it was cut (Ind. potong) several times in living memory. 
"We were afraid to use the money because it was cut" they recollect. The 
last ten years has seen rising inflation in Indonesia and the collapse of at 
least one major bank. Investing in buffaloes and trusting in one's fellow 
Toraja to repay loans seems far more reliable. 

The rise in buffalo prices had become noticeable especially after the 
move to Bolu when the increase in both supply of buffaloes and the pent 
up and new demand for quality buffaloes resulted in a flooded market 
with a plethora of local good quality buffaloes. Buffaloes are considered 
ideal for sacrifice when they are between eight and fifteen years old and 
most local bulls coming onto the market are of this age. Their sellers are 
thus able to realise this maximum economic profit. These buffaloes have 
all been in the making, cared for in villages, before the increase in the 
market size and prior to the enormous leaps in price that have occurred 
since 1991 and the move to Bolu. Previously they were mostly sold in the 
villages of Toraja since the costs of transport to the small market at 
Malango would not have been cost effective. This initial imbalance, which 
is still being felt, has not resulted in a lowering of the price of buffaloes. 
Each week there are more buffaloes for sale than there are buyers and 
yet prices have continued to rise over the last few years. 



THE VALUE OF SPOTTED BUFFALOES 

Spotted buffaloes fetch the highest prices in Toraja. They are the 
buffaloes of highest quality and symbolise the status and cosmologically 
authorised power of the nobility. During my major period of fieldwork in 
1994 very few of these highest quality buffaloes were available in the 
market. Yet at those funerals of the highest nobles, that I observed, at 
least one spotted buffalo was always offered for sacrifice. My 
conversations with sellers and specialist buffalo buyers confirmed that 
there were less offered for sale through the market than was the case in 
the past. They assumed that this reflected a decrease in the total spotted 
buffalo population in Toraja itself. This would be corroborated by the 
perceptions of the Kabupaten government and was cited as the reason 
an artificial insemination program was necessary in Toraja to maintain the 
stock of these most valued buffaloes. 

There is an alternative explanation for the decrease of spotted buffaloes 
offered for sale in the market. In 1994 the market price of spotted 
buffaloes seemed to have reached a threshold of the highest amount 
Toraja consumers were willing to pay. During 1994 this was around Rp13 
million to Rp15 million although I was quoted cheaper prices. For 
instance an informed buffalo breeder gave the average market price in 
1994 as Rp8 million or an equivalent of eight small buffalo with horn size 
sang pa/a'. He calculated that the same buffalo would have fetched 
Rp7 million in 1993 and that even five years before it might have been 
worth about Rp6 million. Compared with large local black buffaloes, 
which are also valued highly, the price of spotted buffaloes in the market 
had stabilised, although it was still increasing, but now generally in line 
with inflation. An investment of Rp15 million in the bank in 1994 at the 
then rate of 10 percent interest being offered would have netted Rp16.5 
million a year later. According to the Economist's Country Report on 
Indonesia in 1994, inflation in the outer islands was running between 10 
to 20 percent over this time. An invisible hand of inflation seems to be at 
work in the Toraja livestock market. 

When I returned to the field in June 1996 there were more spotted 
buffaloes offered for sale each week in the market. One informant 
thought these were the result of the artificial insemination programme and 
that the mature buffaloes must have been given a growth enhancer! A 
more likely explanation, and one corroborated by sellers and traders, is 
that because demand and prices are so high more farmers are displaying 
their spotted buffaloes in the market. Many sellers make the trip once to 
ascertain interest and most actual sales are conducted later in the village. 
If my evidence in 1994 was correct and prices had stabilised for a time 
they have since begun another upward spiral. Buffaloes are rising in 
price by more than Rp1 million each year. One farmer had paid Rp13 
million for his spotted buffalo three years before in 1993 and it was now, 
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he claimed, worth Rp18 million. Although the realisation of this price 
would only be gained if he could find a buyer. 

I knew of many noble families who had bought a spotted buffalo privately 
rather than through the market. Other families now living in Rantepao 
had trusted keepers in their own natal villages to care for a spotted 
buffalo on their behalf. They expected that at some time in the future 
they would need to lend a buffalo. News of someone owning or breeding 
such a buffalo was well known and most had been offered exorbitant 
prices, far above those I was quoted as market prices, for their buffalo. 
Nobles who possess a spotted buffalo claim that their aim is not to realise 
an economic profit on such an animal. But there is always the possibility 
that they will be persuaded to sell if a smaller, cheaper spotted buffalo is 
able to be purchased to replace the mature buffalo which is about to be 
sold. 

It is clear then that spotted buffaloes have reached such a high price that 
most are sold on a private basis outside of the market. Market prices are 
therefore not a reliable indication of real monetary value of spotted 
buffaloes. Although the market is now a place to flaunt one's wealth and 
to gain prestige, many people talked of how so many millions of rupiah 
were needed to purchase a spotted buffalo that buyers would be unwilling 
to carry this much money around the market. It was often said that 
buyers might be embarrassed to reveal publicly such monetary wealth but 
at a funeral or in private conversation most are willing to discuss the 
prices paid for spotted buffaloes. 

The sale of spotted buffaloes outside the market also serves to separate 
them and their wealthy buyers from the commoners purchasing buffaloes 
of less quality in the market. The best quality spotted buffaloes remain 
exclusive, available only for private viewing and often reserved for 
privately negotiated sales. I was also told that village sales or inter-village 
sales were the best way to gain prestige. They were more personal and 
everyone knew everyone else. Paying a premium for a buffalo and 
having friends, neighbours and relatives witness the transaction was a 
sure way to impress and to gain symbolic capital. Keeping the spotted 
buffalo out of the market is a sign of distinction , a way of constituting 
spotted buffaloes as unique, superior and not part of the stakes in the 
game played in the market. Spotted buffaloes are also singled out as 
being prohibited from export from Toraja. This legislation was initiated to 
protect the species and to prevent outside interests or non-T oraja farmers 
breeding and then importing stock back into Toraja. Again it 
demonstrates the determination of the nobility to control the circulation of 
these buffaloes and the considerable power they continue to wield in the 
modern political process. 
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The nobility are increasingly losing control over the meaning of the buffalo 
complex and over the production and circulation of buffaloes which was 
the nexus of their economic and symbolic power and capital. By 
maintaining the exclusivity of spotted buffaloes, by keeping them out of 
the market which is a field where their power and domination is 
challenged, the nobility are able to retain control over a small vestige of 
their former power and influence. Spotted buffaloes are now more 
valuable than they ever have been. 

THE EFFECTS OF THE IMPORT TRADE OF WATER BUFFALOES 

There has always been a small scale trade in buffaloes from regions 
outside of Toraja and it is possible that these animals were used mostly 
as draught animals in rice farming. When the livestock market was 
located in Rantepao there was a small trade in buffaloes which were sold 
by local Toraja in the market. With the move to the increased space at 
Bolu there has been a huge increase in imported buffaloes. As funeral 
ceremonies flourished into the 1990s, and as people from all ranks began 
to acquire sufficient cash to mount at least modest ceremonies, the 
number of local buffaloes was insufficient to cater to this increased 
demand. This demand had been building up in the region for twenty 
years. Prices were rising steadily and many people were unable to repay 
old debts since they could no longer afford to pay the market price for a 
buffalo of equal quality to one that they had been loaned in a previous 
year. The inflated prices in the market altered the exchange system in 
funerals as families found their capacity to repay a loan and to initiate a 
new one curtailed. Many people kept putting off buffalo repayments 
hoping that the market price would diminish and consequently these 
families suffered much embarrassment and shame (masiri) because of 
their inability to pay their debt. Other families I know were unable to 
redeem ricefields loaned to kin because they could no longer afford to 
repay the equivalent quality buffaloes which had been used as sureties in 
the original transaction. 

Some families are resorting to strategies unheard of in the past in order to 
make good their loans. Often a new loan is initiated with a cheaper 
priced pig or with a small buffalo or calf, although again some families 
believed that this looked mean since a large buffalo would have been 
more appropriate. Cows may have been suitable loans in the past but 
they are no longer considered as substitutes for bulls although they are 
cheaper. Other people are able to negotiate to repay, not a similar quality 
buffalo to one which they had been loaned, but rather one of an 
equivalent price, which is now always of inferior quality to that which had 
been borrowed several years before. A further negotiated strategy is 
similar to this. Families repay the debt with a buffalo of inferior quality to 
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that which they had borrowed, however, because this does not cover the 
actual loan , they remain indebted until they have made up the difference 
with another buffalo at a later funeral. In these ways the rupture between 
market value measured in price and symbolic value has been sealed 

Now a dissonance remains. The advent of the increased facilities and 
space at Bolu livestock market and the entry of new imported products, 
the non-T oraja buffaloes, and new players from other ranks into the 
stockmarket, has forced an incongruity of values. The once dominant 
sacred and symbolic value which resided in mana', the yield which was a 
result of restricted breeding and finite supply of local quality buffaloes is 
endangered. And so too is the reciprocal exchange of buffaloes in the 
villages. A slippage into a modern market rationalist economic value, an 
emphasis on profit making, and an infinite supply of buffaloes threatens 
the older order of morals and values. 

The Toraja have coined a term to explain this slippage, ma'kapeto' tu 
pasa ' (the market tells a lie) . What they are alluding to is the disjunction 
that the free market, with- its inflationary prices, has created between price 
and intrinsic value. It signals too a deeper uneasiness with the 
distinctions between, what anthropology knows as gift and commodity 
exchange, with alterations beyond local control which have transformed 
the circulation of buffaloes. The symbolic value of buffaloes has not 
changed . Buffaloes are still mana', realising their prevailing value by 
being sacrificed at a funeral ceremony or occasionally in other Aluk to 
Dalo ritual. They still link past and present generations in a morally 
binding chain of loans through the centuries, and continuing into the 
future . Their role as equivalence measures for other goods and services 
remains the same. Two calves with horn size sang pa/a ' are still of 
equivalent value to one black bull. One large black bull is still equivalent 
to one tau tau; a grave builder still requires to be paid in the equivalent of 
one or two large black bulls depending on the size of the grave; and an 
alang is still worth four small buffaloes of horn size sang pa/a '. Similarly 
loans need to be repaid with an equivalent buffalo and ricefields which 
have been lent by the process of dipa 'pentoean can only be redeemed if 
the same quality buffaloes are returned. 

One of the ways in which this dilemma has been resolved is by the 
increased importation of buffaloes from outside Toraja . This has also 
satisfied that increased demand for buff aloes which has been building 
steadily in T oraja since the 1970s. 
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Uniformly grey in colour, the imported buffaloes are the type referred to in 
the ritual verse of the Merok feasts as: 

The grey buffalo, it is the buffalo for the ones who wear an armband of clay, 
they use it as the offering animal for themselves, 
so that they can eat out of the same dish, and drink out of the small 
golden containers; so that they can revert to being on the same 
elevated level as the wide sky 

(van der Veen 1965:129 lines 657) 

These are the buffaloes which are most similar to those used in the past 
by Toraja of the common rank and the slaves. They were sacrificed 
originally by slaves, as the verse describes, or used to buy themselves 
out of slavery. The ada' performance ma'talla where this release was 
obtained required: 

...that buffaloes, pigs, eating dishes and other objects, totalling 100, must be 
offered. The figure of 100 was symbolic; usually 6-10 buffaloes and pigs were 
offered. The freedman could then eat out of the same dishes as his ex-master and 
drink out of the same drinking utensils (van der Veen1965:128-9). 

Such buffaloes are again being used by the common ranks and former 
slaves to raise their prospects, both economic and symbolic. However, 
these people are no longer dependent on acquiring buffaloes from the 
nobility as was the case in the past. Instead through their own initiative 
and strategic skill they are able to play the stockmarket and realise both 
an economic and a symbolic profit. 

It is not just slaves who are profiting from the ordinary grey buffaloes. 
When funeral ceremonies were more ritually circumscribed so that the 
number and quality of buffaloes sacrificed was detailed and limited, the 
quantity of sacrificial victims was downplayed. Now these cheaper 
buffaloes are sacrificed and exchanged even by the nobility as well as by 
other ranks. Like spotted buffaloes even these lowest quality buffaloes 
have become more valuable because they are desired by more people. 
Both demand and market price is high and the buffaloes have entered the 
exchange system at all the levels of the ranking hierarchy. Future 
demand will remain high as people repay loans with similar quality grey 
buffaloes. 

Less emphasis is paid in Christian funeral ceremonies to sacrificing the 
correct type of buffaloes than in A/uk to Dolo funerals and it often seems 
that quality has been replaced by quantity. The number of buffaloes 
sacrificed has assumed overwhelming importance as a symbolic 
distinction marker and there is less compunction about sacrificing low 
quality buffaloes since these are cheap, readily and continually available 
allowing the funeral to become a numerical spectacle of slaughter. 
Conversely it is this abundance of cheap buffaloes that is maintaining the 
value of quality Toraja buffaloes. They are still in finite supply but in more 
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demand than ever. Increased economic value of sought-after best quality 
buffaloes has in turn produced changes in how buffaloes are imagined in 
their symbolic role as links between this world and the Afterworid. 
Changes which have significant implications for the moral values of the 
Toraja. 

THE FALSE SACRIFICE OF BUFFALOES 

In every funeral I attended some of the buffaloes which had been carried, 
often the most valuable, were not actually killed. Buffaloes are usually 
allowed to fight as part of the entertainment of the funeral and again often 
the best fighting buffaloes were spared and allowed to fight another day. 
These buffaloes are either donated to the church, to a village organisation 
or retained by the family which has borrowed them. Toraja claim that, 
once carried to the funeral and paraded in the sacred space of the rante, 
these buffaloes are "considered killed". In all these cases the buffaloes 
were re-cycled through the market and the cash profits put to work 
elsewhere. Later, after they have again been bought they can be re- 
sacrificed. These buffaloes are able to convert from loans to 
commodities because sacrifice is deemed to have occurred and 
ownership to have been transferred. It would be morally reprehensible to 
sell something which was not the property of the seller. 

Some Toraja claim that this is only possible after the stipulated number of 
buffaloes have been sacrificed by slaughter in accordance with A/uk to 
Dolo. Those people who had carried buffaloes must receive a leg in 
return, the guarantee that the loan will be made good. Traditionally this 
leg should be from their own buffalo. Now, as many informants point out, 
this precept is not so important. A buffalo has four legs. One buffalo can 
be divided among four lenders or among those people repaying a buffalo 
debt. In this way it is easy to circumvent tradition while still upholding it. 
By retaining live buffaloes families often pay for funeral expenses in this 
way, or are able to start up a business venture. In one funeral I attended 
the electrician, who had connected electricity to the Tongkonan so that a 
generator could pump water from the ricefields to the kitchen and also 
provide night lighting, was paid after the sale of a buffalo that had been 
carried in the funeral. He also received a more immediate payment at the 
funeral of a share of raw buffalo meat. 

Sometimes a village or saroan (the locally organised work groups which 
are a feature of most regions) request that they be allowed to take a live 
buffalo either to be killed and distributed in their village or to later be sold 
in the market. In one instance I recorded, the village head persuaded the 
hosts of the funeral that it would be more convenient to transport the live 
buffalo back to their village using the truck they had hired to transport 
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their group (rombongan) to the funeral. Their village was some distance 
away and the head reasoned that this would save individuals struggling 
home with their heavy loads of bloody dripping meat slung over bamboo 
poles as is the usual method. Mutterings about lack of refrigeration were 
also part of the argument, a case of modern technology, or the lack of it, 
being marshalled to legitimate an innovation in custom. 

At another funeral, after some deliberation on the part of several of the to 
parengnge' and other local ada' leaders, a saroan was given permission 
to take and sell a live buffalo. This was on the strict condition that the 
funds from the sale be used to purchase something for the saroan, 
corrugated iron was mentioned, which they could later rent out to ensure 
on-going revenue. 

Not all such requests, to take buffaloes on the hoof rather than as meat, 
are negotiated so successfully. At a funeral near Tondon not far from 
Rantepao angry retorts were exchanged between a village head and the 
funeral hosts while the meat distribution was suspended for some time 
when the head requested his village's share of buffaloes be taken live. 
Here the hosts saw this as an insult to their deceased declaring that all 
buffaloes must be slaughtered at the funeral. This was proper, this was 
A/uk to Dolo they wanted no part of attempts to thwart custom. It took 
some time for frayed tempers to calm and eventually the village was able 
to have their way. Villagers straggled home later in the evening 
somewhat shamefaced leading their grey buffalo. 

A noble couple from Makale also discussed this innovation from the point 
of view of those lending a buffalo. In a recent funeral they had lent a 
spotted buffalo which had not been sacrificed but retained by the family to 
be re-sold in the market. They related this in, what I thought was, a 
shocked, perhaps an embarrassed, tone. They felt helpless to do 
anything about it especially since it was now a common practice. Once 
lent and sacrificed it was no longer their buffalo. As ada' decreed they 
had received a leg of buffalo in return for their loan and would eventually 
receive the buffalo back again. Nevertheless they were somewhat put 
out that another family would profit economically (in this case the 
borrowers were to set up a business) by their loan. Meanwhile they, the 
lenders, were to be 'out of pocket', certainly for several years, while 
financing another family's business venture to the tune of Rp10 million, 
the price they had paid for the valuable spotted buffalo. If the current 
inflation of buffalo prices continues their loan will be worth more in cash 
when it is repaid, and if they choose to realise this cash value in the 
market. However if they prefer to use the buffalo as a new loan, to repay 
a debt, or as a contribution to a close relative's funeral this economic 
value in the short term as it is measured in market price may be lost to 
them. 
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Market aficionados recognise the same buffaloes as they are reappear in 
the market several times during the year. Buffaloes do not gain any extra 
value, economic or symbolic, for having been sacrificed symbolically. 
People laughed when I even suggested that this might be possible. If 
anything, I was always told, buffaloes lose value because they lose 
condition having been neglected during the funeral ceremony and not 
cared for by their usual keeper. Only if they are kept for a few weeks 
before re-sale will their value again be realised. 

My informants were vague about when the practice of re-cycling buffaloes 
began and some believed the Toraja had always done it. Crystal (1974), 
whose fieldwork was conducted in the late 1960s when the sale of 
buffaloes in the marketplace was still rare, writes that at a funeral: 

.if all are provided for, if all ritual needs are similarly fulfilled, some of the 
buffaloes received may be dipatarru tuo--led straight away alive. The tantalising 
possibility of profit thus enters into the affair. Quite possibly a clever man might 
conclude a large funeral on the plus side, with more buffaloes than when he 
started, with a number of cows who in years to come might further enhance his 
holdings (Crystal 1974:133). 

The mention of cows in this context hints at contemporary transformations 
in the funeral. Cows are not usually considered suitable for sacrifice or 
meat distribution, although this sometimes happens if an old loan is being 
repaid. I would surmise that at some time in the past this innovation crept 
in to the traditional loan system.5  Perhaps this was because of an 
under-supply of bulls or because of increasing wealth on the part of those 
who now wished to enter the loan system but could not afford a quality 
bull. Although alternatively cows may, in the past, always have been lent 
and only falsely sacrificed. 

I was present at a funeral where a cow was slaughtered. In this case the 
head of the saroan that had been allocated the meat from the cow angrily 
confronted the host family and the to parengnge' in full view of guests 
demanding to know why his people had been insulted in this way. What 
made the insult worse was that the same thing had happened to this 
saroan in the previous funeral they had attended at this Tongkonan. 
While the angry protest raged some people remarked on the curious 
conundrum that the meat from cows actually tasted better than that from 

Waterson argues (pers comment) that the correct spelling of the term used by Crystal 
is dipatorro which means 'left'. 

I would surmise that according to myth only bulls are considered to originate in the 
Upperworld mating with cows who are from this world. This would parallel some 
mythology which tells of to Manurun, the descendants of the nobility, marrying with 
women, often more than human, but from this world. 
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insult. 

Now if a less valuable buffalo is to be lent the preference is for a less 
mature bull of small horn size or a non-local buffalo which are always able 
to be purchased more cheaply in the market. If the lending of cows was 
more common in the past it may have been acceptable, according to 
ada1, to retain these alive, because they were not suitable to be 
substituted for bulls as sacrificial animals. In this way as Crystal (see 
above) recognised the funeral hosts could increase their buffalo herd.6  

The institutionalising of the market as a place and the increasing 
economic exchange of buffaloes from the late 1960s enabled the 
possibility of turning a cash profit from the sale of buffaloes. Following on 
from this the false sacrifice of buffaloes was encouraged by the Dutch 
colonial government and the Christian missionaries. From their point of 
view it was a way of redistributing wealth in more acceptable forms, 
especially when this contributed to church buildings and schools 
administered by the Church. Buffaloes which are to be donated to either 
the church or the community cause less consternation than those which 
are to benefit nuclear or extended families. Although I often heard 
rumours of concerns expressed in pre-funeral planning meetings of how 
buffaloes donated to village organisations might serve to line the pockets 
of village officials. Some of my other informants thought the retention of 
live buffaloes was a more recent practice and not common until the 
1960s. Certainly the existence of the buffalo market coupled with the 
supply of cheaper buffaloes coming from outside Toraja has meant that 
cows are no longer suitable as new loans. In this altered context it was a 
small step, though one still subject to contention and constant negotiation, 
to take live bulls from the funeral and to recycle them in the market where 
they can be re-sold and the cash profit returned to the village, church or 
the family. Some informants couched the buffalo donations to Church 
and community in terms of the superior religiosity and compassion of 
Toraja or Indonesians in general. Others thought that until the 
introduction of Indonesia's New Order under President Suharto schools 
and community improvements were not provided by the Government so 
this was one way Toraja could improve their lot and contribute to the 
costs of running schools which had already been provided by the Church. 

Once carried to a funeral and paraded around the ritual space either in 
front of the Tongkonan or, as was traditional in A/uk to Dolo, in the rante 
an area specifically set aside for funerals, the buffaloes are considered 

6 Nooy-Palm (1986:note 46:342) writes Bulls and oxen are usually slaughtered during 
funeral rites; cows are rather exceptional. t am not sure what the animals are that 
she describes as oxen. 
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sacrificed. This illustrates a distinction Turner (1992:90) makes between 
offering and immolation which can be dual aspects of the process of 
sacrifice. Turner describes how most sacrifices involve an offering from a 
visible human agent to an invisible entity as is the case in Toraja. But 
sacrifice also involves something further; an immolation. In English this 
has come to mean slaying or blood sacrifice. In the Toraja case it is this 
immolation which is able to be avoided and said to occur symbolically. 

These innovations also point to deeper changes in Toraja thinking 
reflected in the conduct of rituals. For many Toraja the beliefs associated 
with sacrifice of buffaloes which derive from A/uk to Do/o are often dimly 
remembered and a common phrase of Toraja is that A/uk has become 
ada', in other words that religion has become custom. For most of my 
informants it is ada', not A/uk which must be adhered to and the 
sanctions for transgression invoke social rather than divine retribution. 
Fear of provoking social disquiet in everyday village relationships is 
currently every bit as powerful as the fear of causing cosmological chaos 
must have been in the past. More than this though, when the possibility 
exists to fool those in the Otherworld by offering a substitute, in the form 
of a cow rather than a bull or, more often now, in the form of a 'esser 
quality imported buffalo, then a subtle shift has occurred in relationships 
between humans and their deified ancestors. Not actually killing all 
buffaloes intended to accompany the deceased to the Afterworld and 
then being audacious enough to call the act of offering enough would 
seem to confirm this shift. If the A/uk to Dolo Otherworld view is still even 
a dim part of Toraja conceptions, then that seemingly infinite supply of 
mana' in the form of imported, low quality, buffaloes derived most 
definitely from earthly sources is being reflected in the Afterworld. The 
ancestors are expected to be satisfied with the alternate sureties in return 
for the loan of a human soul. Near enough is good enough. Humans are 
now in control of their mana responsible for its care, its origin, its quantity 
and its distribution in this world and in the Afterworld. Moreover since 
these shifts are condoned by older Toraja, those who after their death will 
become venerated ancestors, and since the Toraja continue to prosper, 
then it seems that the deities are not displeased. 

TRANSFORMATION OF BUFFALOES AFTER SACRIFICE 

Through sacrifice, whether actual or false, buffaloes are transformed. 
Their form changes so that as food (kande) they are no longer considered 
mana', no longer the wealth or possessions of the Tongkonan family 
which has lent them. Now they are possessed by the borrowers and able 
to be distributed as meat in a gift giving exchange with chosen villagers or 
friends and also according to various traditional ritual obligations of the 
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Tongkonan and family which is now in possession of them. Or they can 
be sold without compunction in the market. 

In being distributed as meat buffaloes acquire a further weighting of social 
value. Toraja term this tasting the wealth (lepa' kasugiran) of the 
Tongkonan. Ritual distribution, apart from the return of a leg in 
acknowledgment of a loan, occurs between villages and between related 
Tongkonan. This is referred to as meat which goes and comes back, a 
reciprocal exchange (kande situka or kande sule). Meat is also 
distributed to saroan, the to parengnge', the to minaa and, in a modern 
innovation, to other elected village leaders the Kepala Desa and the 
Kepala Lurah. 

I inquired if the Christian priest or minister, who performs a service either 
at the Tongkonan or at the local church for the deceased as part of the 
funeral, was also given a share of meat. This was always met with an 
incredulous response "Of course not they perform the service as part of 
their job, they don't expect meat, they are paid a salary". As well a 
portion of meat must be given to all those who have helped mount the 
funeral, to the keepers of the buffaloes, and to Tongkonan who have lent 
heirloom goods. In a further innovation, since the advent of the buffalo 
market, even the man who helped buy a buffalo will be given a share of 
sacrificed meat. Often this meat is then re-distributed in a further gift 
exchange back in the village by those who have received it but my 
informants were certain that it should never be sold in the market or the 
village for a cash profit. 

Once these ritual and social obligations are fulfilled by the hosts of the 
funeral further meat can be allocated to friends and neighbours in 
strategic ways. For instance if a family is known to be hosting a funeral in 
the near future then their share will be large since this will be reciprocated 
soon. Another family or individual may be embarrassed by the allocation 
of a small portion. Old scores can be settled and reputations and status 
of both givers and receivers demonstrated in public.7  

If false sacrifice has occurred and the buffalo is not slaughtered it is still 
conceived as having changed form. Now, alienated from the lender, the 
buffalo is the property of the borrower and able to become a commodity, 
albeit an ambiguous commodity, and sold again in the market. As meat 

Volkman (1985) provides descriptions of the Toraja funeral in this context. My own 
data are similar. Rather than reiterate what has already been ably demonstrated I will 
concentrate on my own analysis. 
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Ritual meat distribution at a funeral 
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buffaloes are what Mauss (1990:10) has called "moveable goods," able to 
be transferred.8  Given that lack of refrigeration, which now apparently 
concerns some people, they are goods which must be moved and 
consumed quickly by the receivers. 

The meat distribution is carried out where the buffaloes have been 
slaughtered and butchered where they fell. At some funerals a specially 
constructed wooden and bamboo tower the bala'kaan is erected, usually 
in the rante. The construction takes place during the ceremony as an 
integral part of the ritual and here portions of meat, which have been 
butchered on the ground, are hauled up by a pulley to be thrown down to 
the men receiving them. If the funeral is of the highest order and spaced 
over several days meat is distributed on each day if guests wish to return 
home with their share. However in all funerals the main meat distribution 
occurs after the bulk of the buffaloes are sacrificed together and this 
occurs on the day the body of the deceased is entombed, the culmination 
of the funeral. 

Toraja refer to the allocation of meat as pout/k daging (the politics of 
meat) since the strategic distribution of meat is crucial to the social 
standing and power plays of both hosts and guests. Women are 
noticeable for their absence from the meat distribution. In the many 
funerals I attended, as both guest and spectator, it was rare for Toraja 
women to be seen at all during this often prolonged activity. It is men 
who slaughter and butcher buffaloes and who collect and carry the meat 
as it is distributed. When I inquired why this was so I was always told that 
women could attend they just didn't. Similar explanations were 
forthcoming about why women don't attend cockfights or buy and sell 
buffaloes in the market. 

This is in contrast to the prominence of women of the host family in 
organising the funeral, both in the meetings leading up to the ceremony, 
and in the behind the scenes work conducted by family and villagers. 
Work which ensures the smooth running of the event.9  Women are also 
active participants in the groups carrying goods and in some regions 
women lead the procession of mourners. Women of the host family and 
female guests often accompany the rowdy march as the duba-duba (the 
palanquin to carry the coffin) is carried to the interment site. They also 

8 Gudeman and Rivera (1990:74) make the observation that in the French term 
richesses mobiliares (moveable riches) the term moveables connotes both household 
furniture and liquid property. I presume that this is the sense in which Mauss would 
also be using it. If so in the Toraja case it underscores that ambivalence surrounding 
buffaloes. As live property of the lenders akin to furniture, the things of the House, but 
when dead liquid property of the borrowers. 

Again Volkman (1 985:especially 83-93) provides a detailed description of funerals and 
the contribution of women. 
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watch the buffalo sacrifice. Women are also concerned that they receive 
their fair share of meat and speak with excitement of how their family will 
feast after the funeral. However, in its public performance of the 
ceremonial distribution and exchange of meat, the politik daging is for 
men only. 

After sacrifice buffaloes undergo another type of value transformation. 
When skinned and butchered all similar cuts of meat look and taste the 
same. A butchered, expensive, highly valued spotted buffalo is now 
equivalent to a nondescript, cheap, inferior quality, brown animal or even 
an imported non-Toraja buffalo, and, as is generally recognised, cows are 
more tender, tastier and succulent. 

THE MEAT AUCTION 

According to my informants meat which has been distributed according to 
ritual should not be sold by those who have received it. The value of this 
meat should not be subject to market forces. Instead it should be 
retained and exchanged as a gift. However, in every funeral an auction is 
held of surplus meat left over after all social and ritual obligations are 
fulfilled. This auction raises important issues which I think clarify Toraja 
notions of value. Let me pick up again on the notion that the market 
determines price not value. This is in contradistinction to auctions which 
determine value. As Smith (1989) has pointed out: 

The uncertainties and ambiguities characteristic of auctions are due to more than 
disagreement among buyers and sellers as to the value of particular items. The 
problem isnt that the participants cant agree; it is that they individually and 
collectively literally don't know the precise value of certain things (1989:4). 

The Toraja are familiar with both types of transactions, those in the 
market and auctions. At weddings, church thanksgiving services and at 
Sunday church services goods like fruit, vegetables, fish, live piglets, raw 
pork, bags of rice and pi'ong filled with roasted sweet or savoury rice are 
all put up for auction. All these items are sold in the market as 
commodities with a well known price. In these contexts where auctions 
take place the goods are donated, the aim being not to make a personal 
profit but to benefit the church or some local community organisation. To 
some extent these auctions also serve as another modern status 
competition since distinguished officials or rich people are expected to 
contribute disproportionately. At auction the value of goods is 
ascertained communally in friendly competition and accompanied by 
much fun and laughter. All are cheap in price, in monetary terms, and 
purchasers are always happy with their goods. 
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Buffalo meat in the funeral is also auctioned, and it too is cheap. Hides 
are also sold to the highest bidder although not by formal auction and 
profits accrue to the funeral hosts. As I have made clear all dead 
buffaloes are of equivalent monetary value and their products, the meat 
and the hides, become the property of the borrowers to do with as they 
like as long as ritual and social obligations are fulfilled in the meat 
distribution. Like those other local auctions, the meat must be considered 
as a donation on the part of the owners of the meat, the hosts of the 
funeral. As in those other auctions the sale will not benefit the donor and 
the gain, the yield, will go to the church or other community group. 

However, what I want to stress here is that in a ritual context an auction is 
the only way in which meat, which according to custom, should not be 
sold or indeed bartered for another good, can be given a monetary value. 
Meat from sacrificed buffaloes is an ambiguous commodity. Its price 
should not be subject to the profanity of market forces, to the impersonal 
logic, the profit motive of market exchange. Instead a monetary 
evaluation must be communally determined, and in a lighthearted way as 
if to underscore the impropriety of such a crass evaluation. The 
communal spirit of the auction is significant in the social process. Again 
to cite Smith (1989): 

...auction communities have their own goals, the most important of which is 
achieving a consensus regarding the values and allocation of the goods bought 
and sold. The pursuit of this goal requires the production and reproduction of 
these very same communities. That is, the processes of determining the price and 
allocating objects are linked to other processes that serve to define and maintain 
the communities within which these processes occur (Smith 1989:51). 

Juxtaposed values exist after sacrifice. In contrast to live buffaloes 
whose sacred value renders no price too high, as meat and hide 
buffaloes acquire a price which reflects the wider everyday social reality in 
modern Indonesia. Despite the low monetary value the social, symbolic 
and sacred value of buffaloes alive and dead remains high and still 
subject to the evaluation deriving from the House. This continuing non-
economic value is still signalled in the process of the auction as 
significant and as enabling an evaluation which exists beyond a market 
value. 

Notwithstanding this decrease in monetary value the social value of the 
meat is the same as it ever was in Toraja. As an object of symbolic gift 
exchange, with all the associated ability of the new owners to allocate it 
according to their wishes and according to ada', meat retains its powerful 
social import. But the decreased monetary value of the sacrificed meat is 
in marked contrast to the retention of that monetary value of buffaloes 
which have been falsely sacrificed and later re-sold live in the market. 
The hierarchical intrinsic evaluation relates to the live animal on loan and 
becomes void in the gifting of meat. 
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Some meat too inevitably ends up in the local commodity markets of 
Toraja. Sometimes this is part of the meat which has been auctioned and 
bought by traders intending to sell it. At other times, and in contravention 
of ada' it is sold to traders by those who have received it during a funeral. 
As I wandered the markets I would always inquire about the origin of this 
meat. Sellers, men and women, were always willing to tell me from which 
funeral they had purchased the meat. It was always cheap and a popular 
purchase for market goers. 

CONCLUSION 

Buffaloes are still important goods to think with. They embody dual 
values; symbolic and economic, and are evaluated in two locations the 
House and the marketplace. Their value is demonstrated or realised in 
their origin, their circulation and their consumption. All major non-
mundane exchanges, symbolic and economic, are still mediated by 
buffaloes. While major purchases in the mundane modern cash 
economy are also filtered through or judged according to a conception of 
buffalo value. Money, often in the form of remittances from Toraja living 
elsewhere, or gained from the sales of local produce in global markets for 
current world prices, is invested in buffaloes. Money in both a local and 
global context signifies wealth. However in Toraja buffaloes as mana'are 
the embodiment of local wealth and still mediate all exchanges of mana'. 
Locally signified in terms of buffaloes, wealth is inscribed with far more 
than sign value. Simultaneously wealth or mana' in the form of buffaloes 
is the primary embodiment of economic and symbolic capital and is of 
absolute and sacred significance. 

Baudrillard (1981:112) argues that "in expenditure, money changes 
meaning". It is not sufficient for Toraja to have money which signifies 
wealth. To acquire personal prestige, precedence, symbolic power, and 
symbolic capital in Toraja terms, a person must still amass these 
attributes according to the local cultural logic. Money is transformed into 
that acceptable local form of mana'through the stockmarket. 

All Toraja have a vested interest in maintaining the market in buffaloes. 
But in order for the market to function the symbolic significance of 
buffaloes and their sacrifice in funerals must be retained. Those lower 
rank Toraja who are profiting economically through playing the 
stockmarket also reproduce themselves as a dominated rank and 
contribute to their own symbolic domination because they must 
participate in funerals. This would seem to be a case of what Bourdieu 
terms misrecognition since, at one level, the "naked self-interest" of 
economic calculation does govern buffalo exchange in the market and in 
the funeral. Yet without the ritual and symbolic transformations required 
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of money and buffaloes in both the market and the funeral the entire 
system will collapse. 

The failure of market forces, those relations between sellers and buyers, 
to articulate with older household relations is contentious. Furthermore 
the notion that the market tells a lie might also allude to the 
transcendence of neo-classical economics or modern market logic when 
the goods for sale are of a sacred and symbolic value. When the 
stockmarket "becomes the competitive field of the destruction of 
economic value for the sake of another type of value" (Baudrillard 
(1981:113) a modem economic logic is turned on its head. 
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CONCLUSION 

TOURNAMENTS OF VALUE 

Throughout this thesis I have drawn parallels between the main sites 
where the buffaloes are; funerals and the weekly livestock market at Bolu. 
Both being what Toraja term marua'. Lively, noisy full of people and a 
sense of goodwill and communal purpose. In Appadurai's (1986) terms 
they are tournaments of value.1 These he describes as: 

.. . complex periodic events that are removed in some culturally well-defined way 
from the routines of economic life. Participation in them is likely to be both a 
privilege of those in power and an instrument of status contests between them. 
The currency of such Journaments is also likely to be set apart through well 
understood cultural diacritics. Finally, what is at issue in such tournaments is not 
just status, rank, fame, or reputation of actors , but the disposition of the central 
tokens of value in the society in question ... though such tournaments of value occur 
in special times and places, their forms and outcomes are always consequential 
for the more mundane realities of power and value in ordinary life (Appadurai 
1986:21 ). 

Mana ' is the "currency'' of these tournaments. Mana ' as buffaloes which 
are exchanged and sacrificed, of land whose inheritance is often at stake 
in funerals, and of heirlooms which are displayed in funerals and 
exchanged as ambiguous commodities in the wider marketplace (if I may 
allow myself this extrapolation from the livestock market). These 
tournaments might be seen in the way Baudrillard (1981) analysed 
another such tournament, the Western art auction which he described as 
a: 

.. . crucible of the interchange of values, where economic value, sign value , and 
symbolic value transfuse according to the rules of the game (Baudrillard 
1981 :112). 

In Toraja, both funerals and the Bolu livestock market are the visible 
focus of cultural transformations and of power plays which are affecting 
the Toraja and other ethnic groups in South Sulawesi. 

According to Aluk to Dalo the dual cycle of ritual, rambu solo ' and rambu 
tuka' were occasions, when humans and deities were linked. They were 

1 The idea resembles that of Mauss (1990:38) that the North American Potlatch was a 
"constant tournament". 
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expressive of the moral core of Toraja society where mana' as power, as 
that source of all vitality and prosperity was demonstrable both in its 
material and in its ideal form. Through ritual the Toraja sought to express 
gratitude for, and to invoke mana' from, the Upperworld possessors. In 
sacrificing their valued mana' in the form of buffaloes, humans kept their 
faith with the deities. The return of buffalo spirits along with the human 
spirit of the deceased made good the human loan for its time on this 
earth. Slaughtered buffaloes would be resurrected in the Afterworld to 
mirror the achievements of the deceased on earth. Earthly success was 
measured, both for the individual and for the Tongkonan, by the ability to 
attract and retain mana'. This included: the possession of fertile ricefields 
and magnificent prosperous Tongkonan with many members, the ability 
to mount impressive rituals, being able to sacrifice, or more correctly have 
one's descendants sacrifice, the required number of buffaloes for 
members' funerals so that the living could attain ricefields, and finally 
participation in a network of exchanges demonstrating one's mana' at 
many funerals both by lending live buffaloes and receiving meat. 

Mana' in Toraja was finite although constantly regenerated or 
reinvigorated. By rights it concentrated in the Tongkonan of the nobility 
and of those who could attract it. This was obvious in its material 
manifestations. There was only so much land which yielded only so 
much rice. Buffalo breeding was curtailed in various ways and 
slaughtered buffaloes replaced slowly over time. Exotic commodities 
which became heirlooms were not able to be accumulated constantly and 
took generations to acquire their ancestral associations so that they could 
be conceived as having derived from the House. 

The things of, and invested with, mana', although inert possessions of the 
Tongkonan concentrating its power, were able to circulate through that 
series of loans and inheritance mediated always through buffaloes and 
their meat. Always it was the finite supply of mana' which was in effect 
being exchanged or shared and transformed from one material 
manifestation to another. So buffaloes as general equivalent were 
exchanged for the services of carpenters who would enhance the 
Tongkonan, or for carvers of coffins, tau tau or tombs. Land could be 
inherited by the sacrifice of sufficient buffaloes, and rice yields increased 
by acquiring extra land by pledging buffaloes as sureties. Patronage of 
fellow Toraja too could be achieved through manipulating buffalo 
exchange and meat distribution or through having one's adopted 
(disarak) children or adults guarantee to sacrifice buffaloes in order to be 
provided with ricefields in return. 

The finite but fluid power that was mana' could be demonstrated 
concretely in the shifting balances of power and influence of certain 
Tongkonan and in the achievements and status of individuals. The aim of 
the ritual game for Tongkonan members was to hold fast to the mana' 
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derived from the ancestors and if possible to increase it. This could be 
accomplished at the expense of other Tongkonan so that after a 
member's death mana' could still be possessed or mirrored in the 
Afterworld.2  

It is vital for Toraja to be able to mount an impressive funeral, preferably 
at an elaborately carved Tongkonan adorned with many buffalo horns and 
with many alang. Lower rank workers will be expected to build the 
temporary shelters required for hundreds of guests and to bear pigs into 
the ritual arena, perhaps sing ritual dirges and perform other duties. The 
Tongkonan must be able to call in loaned buffaloes, pigs, and other 
goods (indan dolo), to solicit new prestations (indan ba'ru) and then to be 
able to distribute vast quantities of meat. Again achievement is indicated 
in Toraja terms. If in mounting such a grand funeral then the title of 
Tongkonan Pa'Buntuan Sugi' (the wealthiest Tongkonan) is retained or 
wrested from a rival group so much the better. The status and power of 
guests is also part of the tournament. Where one sits, especially if this is 
under an alang, denotes high rank. Who is served food first and with the 
best cups and plates, who receives the choicest cakes the fattiest pork, 
how many people are encouraged to accompany ones mourning group, 
the amount of loan repaid or advanced, the quality of livestock this 
entails. These all indicate publicly prestige, wealth, success and power. 

Corresponding with the exotic display of status and rivalry of the funeral is 
the Bolu livestock market. Toraja markets are typical of those in peasant 
societies. Governed by a principle of goodwill and reciprocal exchange of 
household surplus they are not conceived as profane spaces where the 
profit motive reigns. In various ways this distinction applies to the Toraja 
livestock market, the place where the buffalo are. In an echo of the 
funeral, in the market it is cash which given up, transformed or sacrificed 
in expenditure into the material form of mana'that is buffaloes. Mediated 
through buffaloes, cash is rendered suitable for the sacred and symbolic 
tasks culminating in ultimate destruction that only the buffaloes can fulfil. 
In turn the newly acquired accretive economic value of buffaloes 
reverberates in the funeral. Market value, measured in price is now the 
final, the undisputable arbiter, of buffalo value. It is the total price which 
decides who among the close relatives has ditunuan or contributed the 
best quality buffaloes and so who should receive the most ricefields, and 
who has the highest status. 

The buffalo market is also a site of cultural innovation. Unlike the funeral 
ceremony, with its recognised and socially sanctioned distinctions and 
power display, the interplay of both status and power are more subtle in 

2 And see Anderson (1972) whose notion of power in Javanese culture has close 
parallels. 
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the market. There are no visible markers that indicate rank outside of a 
particular village, or inter-village context. 

It is considered extremely impolite to inquire, except obliquely by 
determining Tongkonan membership, what a person's rank might be. 
Apart from market gossip concerning particular buyer's or seller's, rank is 
not discernible in the market. All Toraja mingle on an equal base where 
money mediates relationships and where anyone with money can 
purchase buffaloes. This aspect of the market is commented upon 
frequently by my informants. The market is a democratised space. A 
tournament of value where the stakes of the game are the same as they 
ever were, mana'is demonstrated, circulated and redistributed. What has 
changed are the players. In the innovative, modern market tournament, 
the power play involves men of all ranks. 

All players of the stockmarket like those in the funerals are engaged in 
futures exchanges. In both tournaments Toraja are investing in the 
continuity of their own cultural values. Fears are held by Toraja nobles 
about the difficulty of mounting a funeral, particularly the expense and the 
amount of sheer person power required. They also query whether the 
system of buffalo exchange will continue and if the ranking system will 
remain unchallenged, particularly if lower rank workers refuse to 
contribute corvée labour required to mount funerals. 

Conversely I have argued that it is the bull market which is an affirmation 
of the continued salience of the local cultural values. Toraja are locked 
into perpetuating both tournaments since they are now necessary for the 
contemporary dispersal and display of mana'. Without funerals the 
market will collapse. All Toraja who play the stockmarket have a vested 
interest in ensuring that funerals, buffalo exchange and sacrifice continue 
in their present inflated form. In modern Christian Toraja, where most 
people are no longer bound morally by the precepts of Aluk to Dolo, those 
in the lower ranks may challenge the power, what might be called the 
illegitimated authority, of the higher rank ada' leaders. But simultaneously 
their own economic well being depends, as it always has, in maintaining 
the status quo. The market and the money economy, the intertwining of 
economic and sacred and symbolic values, far from destroying the local 
economy in either its economic or symbolic form, has made it stronger 
than ever. The market, by providing a means for all ranks to participate in 
a tournament of value, to gain that all important symbolic profit and capital 
and to gain mana', while also realising economic profit, is subverting the 
old structures of power. 
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The power of the nobles and old wealth is being challenged. Their former 
control over the production and distribution of buffaloes has been eroded. 
However they still maintain control over the conduct of ritual or ada' in 
funerals. Much of the ada' governed activity of funerals requires and 
demonstrates ranking distinctions. If lower rank Toraja are to remain as 
key players in controlling the making of mana' in the form of raising 
buffaloes and contributing to the innovative economic evaluation, then 
they must be prepared to accept the demeaning roles they have always 
played in funerals. The quid pro quo for contributing to the transformation 
of meaning that occurs in the market, and that is proving so lucrative, 
requires that the lower ranks subject themselves to what Bourdieu (1990) 
terms: 

.symbolic violence, gentle, invisible violence, unrecognized as such, chosen as 
much as undergone" (Bourdieu1990:127). 

Christian Toraja often assert that in modern, egalitarian, Toraja the ritual 
stipulations of A/uk to Dolo no longer pertain. There were rumours that 
some people were 'buying' higher rank from nobles for the duration of a 
funeral. I often inquired about this but was always told this would be 
impossible. The rumours persisted. 

It is also said that anyone can mount an elaborate funeral which displays 
as much mana' as they can muster. And no doubt this happens but not 
always without contention. An ada' specialist and to paregngne' spoke to 
me of an occasion a few years previously when a former slave had died. 
His family, now all living in Jakarta and holding good jobs wanted to give 
him the best funeral possible. They were given approval by ada' leaders 
and the Kabupaten government to slaughter many buffaloes. On the first 
day of the funeral, when all preparations were made, scores of people 
assembled to witness the event. As was usual the coffin was carried by a 
rowdy mob from the house to be mounted on the decorated Iakkian, the 
platform used to hold the coffin throughout the ceremony. It was then 
that an unheard of violence occurred. The coffin had been covered in red 
material with gold trimmings, colours appropriate only for the nobility. The 
high rank to paregngne' and other ada' leaders in attendance were 
affronted and very angry. They ordered that the offending coverings be 
stripped from the coffin before the funeral could proceed. This was done. 
And amid great confusion and shame on the part of the host family the 
funeral continued. 

Another change with far reaching implications is that of the type of mana' 
in the livestock market and the form of exchange. Buffaloes are now in 
seemingly infinite supply and are sold as commodities. Highest quality, 
local buffaloes are still most valued but those ordinary, grey buffaloes 
which are being imported are increasingly sought after. These have 
entered the exchange system for perpetuity. No longer derived from an 
Upperworld source, cheap, imported, buffaloes are completely in human 
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control much like the de-valued cloth and beads. Still conceived as 
mana', still markers of power, wealth and prosperity the ordinary buffaloes 
and the mana' they represent are in infinite supply and available to all 
Toraja who can afford and who desire them. The deities and ancestors, 
perhaps in company with the Christian god, look kindly on all Toraja not 
just those of the nobility. 

THE MARKET TELLS A LIE 

Finally let me remind the reader of that aphorism coined by the Toraja 
nobility that "the market tells a lie" (ma'kapeto' tu pasa). Ostensibly used 
to refer to the way in which an economic value and rampant inflation has 
unbalanced the reciprocity of symbolic forms of exchange, it points also to 
a deeper uneasiness with contemporary transformations. Of major 
concern is the free market and the extension of the modern market 
principle of profit derived from the economic exchange of mana' as 
commodities. Mana', that spiritual power embodied in material form and 
bestowed by the deities, should not be subject to an economic logic. In 
the old order of things mana' is not the property of humans. Instead it is 
only theirs to nurture, to share, and to accumulate to ensure everlasting 
prosperity. The modern market, and the ritual inflation of funerals which 
together require ever greater expenditure in both money and buffaloes is 
seen as having the potential, to distort the symbolic and sacred value of 
buffaloes. To subvert the morality of symbolic exchange on which all that 
the Toraja deemed good rested. 

These transformations seem almost out of control, altering the circulation 
of buffaloes and the system of meanings with which they have been 
associated. Buffaloes are being increasingly privatised. Shifting from 
being considered the corporate wealth of the Tongkonan to being 
individually owned private property. This individual ownership parallels 
innovations in land inheritance. Land is now often inherited by the 'will' of 
the current landholder. Distributed in equal shares to his or her children 
rather than determined by the competition of buffalo sacrifice. 

The existence of the stockmarket allows individuals of all ranks to trade 
and to earn monetary profits which belong to them alone not to the 
corporation. It is the nobility who are losing this control as their legitimacy 
and authority is challenged in the modern Indonesian state, and through 
the tenets of Christianity. Tensions caused by the market centre around 
the juxtaposed value of buffaloes as symbolic and economic capital. 

Innovative cultural reproduction is also effected as the objects of symbolic 
capital are put to new uses. They acquire new values in ways that reflect, 
or are a result of, the changing social relations in Toraja. As I have 
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already suggested in funerals the struggle can take the form of a 
"symbolic confrontation" (Bourdieu 1989 cited in Bourdieu and Wacquant 
1992:76). It can be a violent reaction to changes in ritual; changes which 
threaten the exclusive use of the objects of symbolic capital on the part of 
the dominating nobility. It can also be a passive refusal on the part of 
former slaves to participate in the ceremony and its preparations in ways 
they now consider demeaning. 

Both the Church and the State have exercised authority in sometimes 
overt and forceful ways. For example the Church has forbidden the use 
of certain objects or types of ritual and the State through the local 
Kabupaten government has attempted to curtail the number of buffaloes 
slaughtered in funerals. In these cases, as I have discussed, resistance 
takes various forms. 

More intangible, but still linked to the idea of resistance and submission, 
and indicative of both the collective and the individual internal contention 
that is being engendered in the field, is the recognition of a dissonance. 
This is a notion in the minds of Toraja that transformations of value, and 
of meaning, in many of the objects that were formerly of sacred and 
symbolic significance are improper and a transgression of A/uk to Dolo or 
of ada'. My fieldnotes repeatedly cite informants musing on how things, 
material and moral, used to be in the past. They never enunciate this as 
due to the infiltration of Christianity or the decline of A/uk to Do/o, 
although they are aware of these, nor to modernist or nationalist 
influences. Instead there is an uneasiness, a wistfulness that inevitable 
change has transformed former cultural values, and a simultaneous 
realisation that economically they are more prosperous. In other words 
the juxtaposition of various types of capital: economic, symbolic and 
cultural are not at odds with each other. Capital in all its forms is valued 
and desired and, as Bourdieu has argued, one form slides, albeit in 
Toraja uneasily, into the other. 

The current inflation of prices in the market coupled with the ritual inflation 
of funeral ceremonies might appear to be the making of an unstable 
economy in both its economic and symbolic senses. But again, as an 
exchange of 'futures', buffaloes as mana' are not expected to deteriorate 
in value. Buffaloes are referred to as being like money in the bank. The 
buffalo market is the bank. Buffaloes are a store of wealth and value, 
they are backed by local morality and are considered a safe investment, 
they have liquidity and can be turned into other forms of mana'or modern 
consumer goods, they appreciate in value, and they earn interest (bunga) 
it they are kept for a while and then sold in the market. The market price 
of buffaloes has kept pace with the official inflation rate in Indonesia and 
Toraja believe that their own ritual life will continue in the same way it has. 
Their investment and faith in the market for buffaloes is an affirmation of 
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a belief in the future of their culture while sustaining simultaneously an 
internal and ritually fuelled economy. 

PLUS gA CHANGE, PLUS C'ESTLA MEME CHOSE: THE MORE THINGS CHANGE 
THE MORE THEY STAY THE SAME. 

Finally let me tie together these threads: those of mana', markets and 
money. I would posit that for many Toraja money is akin to mana' It has 
a power to bring prosperity, it is in finite supply within Toraja although out 
in the wide world of tourists and places where Toraja seek employment 
and in the centres where world coffee and clove prices are decided it 
must seem to be infinite. As ringgi', and still conceived in this distinct 
way, money has always come from afar - ringgi' sae - the money which 
comes. A Western work ethic, a value system where one earns money in 
return for one's labour is not commonly accepted and the good faith 
economy still holds sway in Toraja. Money retains a symbolic value. It is 
used decoratively in funerals, hidden in the rafters of Tongkonan it is part 
of heirloom mana'. Mentioned in ritual chants, it seems that from its 
introduction into the highlands money became an accepted form of 
mana'. In ritual invocations today the to minaa invokes the deities to 
bestow money, especially remittances, on the Tongkonan. Once inside 
Toraja money is sacrificed. Given up in the market, mediated as mana' 
by being transmogrified into buffaloes. In turn it can be transformed into 
the other forms of contemporary mana' or the symbolic goods which 
display and locate mana' as that powerful source of all vitality and 
prosperity: more buffaloes, land, rice and ricefields, Tongkonan, alang, 
graves, tau tau and elaborate funerals. The more things change in the 
world the more mana'stays the same in Toraja. 

Coville (1988), who has examined the Maro smoke rising ritual, writes of 
the significant degree of control the Toraja exercise over their 
relationships with the Upperworld spirits. She argues: 

Unlike a society which places its concept of blessings in the figure of an all-
powerful king, the Toraja seem to be locating blessings and the Good in a 
relationship between humanity and divinity ... it is humans who summon the deata 
spirits and then send them away again [and] who manage the relationship and 
channel it in efficacious channels. To do so, humans draw not merely on their 
mundane capacities as human beings but rather on their knowledge of the past, 
the knowledge of "the way of the ancestors" (a/uk nene', a/uk to dolo) ... it is 
humans who must accomplish the replenishing of society in such a way that the 
source of benefits will not become exhausted (Coville 1988:269). 

I have argued that in Christian Toraja there is now an element of flouting 
cosmological convention. That the order instituted in the beginning by the 
Upperworld deities and followed by the ancestors is transformed. Bigalke 
(1981 :200) and Volkman (1985:7, 68-73, fn.4:180-1 ) both allude to the 
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way an overt display of wealth, those material manifestations of what my 
informants call mana', has replaced, or is seen separately from, the idea 
of spiritual potency (sumanga). These transformations may have been 
relatively recent. Possibly they were linked with the waning power and 
the authority of the burake, the transvestite priestesses and with the 
consequent enhancement of status of the to minaa in Toraja. Coville 
(1988:234) too argues that there was some sort of change in ritual 
authority, from one "based on ecstatic experience to one based on verbal 
skill" as Christianity and concomitant cultural transformations took hold. 
My case study supports these inklings of change. I think the extension of 
human control over mana', over its production, distribution and 
consumption is in synchromesh with the older cultural order of values. 
The production and reproduction of cultural meanings in Toraja is 
cumulative and innovative. 

Verses chanted in the Maro ritual as translated by Coville (1988) seem to 
bear this out: 

So it is with the way of the ancestors 
Ever since the beginning 
Tightly we hold onto the string 

We perch on the rope 
We clasp the banner 
We do not leave the way [path] 

The speech is not broken 
Ever since the beginning 

(Coville 1988:270) 

I don't want to predict what the future might hold for the Toraja. 
Forecasting stock exchanges is notoriously unreliable. What the case I 
have presented does point to is that local cultural values and the morality 
that reinforces them remain vibrant and strong in the postmodern, 
postcolonial world. The subversion and the diversion that mana' has 
been subjected to in the modern context has not destroyed it. Indeed 
how could any earthly transformation alter what was ordained in the 
Upperworld? The power and the possessions that are mana'are resilient. 
Conversions through a market using money and increased human control 
over mana', in the form of the imported, infinite supply of ordinary 
buffaloes have instead broadened the power base in Toraja. All Toraja 
are able to be blessed with a share of mana'. 
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APPENDIX 1 

BUFFALO HORN MEASUREMENTS (SUKURAN) 

sang lampa taruno the top of the (middle) finger long 

duang lampa taruno two finger tops long 

sompok rangka one finger long 

limbong pa/a' half a hand 

sangkumabe' just longer than half a hand 

sang/engo a hand 

sangtaruno mengkaluo one hand and one finger measure 

sangpa/a' one hand and four fingers measure 

sangbusukan ponto from the top of the middle finger to the 

armband 

al/a' tar/n up to the elbow or just below 

iranna past the elbow 
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GLOSSARY OF TORAJA TERMS 

Ada' custom/customary rules 

Alang rice barn 

AI/a'tarin buffalo with horn size just below the elbow 

Aluk/A/ukta the ways [of the ancestors] 

A/uk susu the A/uk of the mother' line/the milk line 

Aluk to Dolo the ways of the ancestors 

Ambero beaded ornaments, aprons or headpieces 
worn by women 

Aririposi' front supporting pole of the Tongkonan 

Ba'gi a share of ricefields 

Bal pig 

Baka bua basket used to hold heirloom mana' 

Ba/a tedong the space under the Ton gkonan floor which 
houses buffaloes 

Bala'kaan wood and bamboo tower erected for meat 
distribution at a funeral 

Basa tinggi High Toraja language 

Bate ritual pole wrapped in heirloom cloth for 
rambu tuka' rituals 

Ben to give 

Bombo spirit/soul 
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Bura the yield of rice from fields which have been 
lent (di pa'pentoean) 

Burake transvestite priestesses 

Dalle' good luck/good fortune 

Deata spirits/deities 

Dibaan The contributions (loans and debts) carried to 
a funeral 

Diindan The things which have been lent/borrowed in 
a funeral 

Dipa'pentoean an exchange which involves lending ricefields 
to a willing party in return for a negotiated 
number of buffaloes as sureties 

Dipatorro buffaloes falsely sacrificed at a funeral and 
'led away live' 

Dirinding division of a persons ricefields in half so that 
one half can be shared equally among his/her 
offspring. The other half is usually distributed 
in the conventional way after the funeral 
according to the quality of buffaloes cut 

Disarak Refers to a child or adult who has been 
fostered/lent in return for ricefields and the 
guarantee that a buffalo will be ditunuan in 
the funeral of the adoptor/borrower 

Disese Share something equally 

Ditallang Inheritance of ricefields when determined in a 
funeral according to who has cut the best 
quality buffalo 

Ditanan Burying/planting the placenta beside the 
Ton gkonan 

Dituka' Reciprocal exchange of buffaloes 
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Ditunuan Burning/roasting/slaughtering. Refers to 
contributions of buffaloes by close kin in a 
funeral which are intended for slaughter 

Duba duba palanquin to carry coffin 

Dulang carved wooden dish on a pedestal, reserved 
for nobility 

Erong carved wooden coffin 

Gandang Drum 

Gayang wavy bladed sword 

lanan/eananta high Toraja: precious things, Tongkonan 
mana' 

Indan Lending/borrowing /lean against in the sense 
of to support. Refers to the 
contributions/loans/things which have been 
lent and carried to a funeral by more distant 
kin and friends 

Indan ba'ru a new loan 

Indan dolo an old loan to be repaid/an old debt 

Indan kapua a heavy load/guests arriving at a funeral 
without carrying a contribution 

Kabongo' Carved wooden buffalo head 

Kampilpurun I small sack of woven bamboo, palm leaves or 
ikat 

Kandaure beaded ornament mounted on bamboo to 
resemble a chandelier 

Kande Food 

Kande situka'/ Reciprocal exchange of food (usually meat) 
kande sule between villages or related Tongkonan 

Kapa' buffalo sureties to secure the marriage 
contract 
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Kasseda modern decorative lengths of scarlet printed 
cloth 

Katik carved wooden bird representing Lando 
Kollong the wife of the first rooster 

Kaunan bula wan hereditary bondsmen and debt servants who 
could not redeem themselves and were 
considered family 

Kaunan indan recent debt servants who had the right to 
redeem themselves 

Kaunan people who had offered themselves to a 
mengkaranduk noble, either in order to repay a debt or for 

protection, and who were also able to redeem 
themselves 

Kaunan tai manuk Bondsmen who were owned by bondsmen 
and who could be sold (chicken shit slaves) 

La'bo' Sword/sharp knife 

Lakkian Platform used to hold the coffin during a 
funeral 

Lattoan Litters to carry live pigs in house ceremonies 

Lembang Bamboo raft 

Lendong Eel 

Lepa'kasugiran Tasting the wealth/meat distribution at a 
funeral 

Liang Tomb hollowed in limestone cliffs 

Liii' Land on which Tongkonan and alang (rice 
barns) are built 

Maa' Heirloom cloth 

Ma'kare'dusan The first night (day) of the funeral 

Ma'kombongan To hold meetings to plan a funeral ceremony 
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Ma'kurre sumanga' Thank you/Christian thanksgiving service 

Mana' The precious things/possessions/wealth of 
the Ton gkonan 

Mangrara banua House ceremony/to mark the house with 
blood 

Mangrinding The contractual obligation to slaughter 
buffaloes at the funeral of a foster parent in 
return for continued ownership of rice fields 

Manik Bead necklaces 

Mantobok bai To kill the pig with a small knife 

Ma pa'tong asu To kill the dog with a stick 

Ma'rere' manuk To kill the chicken with a knife cut to the neck 

Marlntin To share the sorrow / refers to the need to 
carry a contribution to the funeral 

Marua' Lively, noisy, full of people 

Masero To return a loan / to clear an old debt 

Ma's/ri' To be ashamed 

Ma'talla' Ada'ritual/pertormance where slaves could 
obtain their release by repaying buffaloes, 
pigs and other goods to their master 

Mantunu To kill 

Membia' High Toraja: growth/yield/natural increase of 
livestock, rice harvest, children 

Modala Monetary capital 

Nangka Jackfruit wood 

Nene' Old person/ancestors 

Pa'balukan tedong The place where the buffalo are/the buffalo 
market 
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Pa'duan A buffalo with horns of a size to be able to be 
exchanged for 2 small buffaloes of horn size 
sang pala.or sang lengo 

Pa'kayuan Jungle belonging to Tongkonan/mana' 

Pamarrassan Black sauce used in cooking 

Pange Dried seeds used in cooking 

Panglamba ran Field for mating buffaloes 
tedong 

Pangalukan The return of a leg of meat from their own 
buffalo to the lenders of a live buffalo at a 
funeral. Can refer to any established ritual 
procedure 

Pa'piong Pork, rice and vegetable roasted over an 
open fire in a bamboo tube 

Pasa' Market 

Patane Tomb built to resemble a small house 

Pa'rapuan Belonging to one bamboo clump/members of 
the Ton gkonan 

Pa'tedong Motif of a stylised buffalo head used in wood 
and stone carving and on cloth 

Pa'tinggoro Killer of the buffalo 

Pemali Against A/uk precepts 

Petibak Flat wooden paddles to soften the ricefields 
ready for planting 

Ponto Bracelets 

Puang Noble from the southern region 

Puang Matua Christian God/A/uk To Dolo deity 

Pudu'gara' A buffalo with black hide and white eyes 
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Puya The place of spirits 

Rambu solo' Smoke descending ritual/ritual of the west 

Rambu tuka' Smoke rising ritual/ritual of the east 

Rante Ritual field for the funeral 

Rara Gold necklaces 

Rombongan Group of guests in mourning at a funeral 

Ringgi' Money/refers also to rijksdollars the Dutch 
currency in use in Torraja when money 
became a widely used medium of exchange 

Ringgi' sac The money which comes 

Ringgi' terbang (colloquial) flying money/money from afar 

sang lengo Buffalo with horn size measuring one hand 

sang pa/a' Buffalo with horn size measuring one hand 
and four fingers 

sa'pi' Beaded headbands 

Santa Heirloom cloth 

Saro Salary/payment for work (money or rice or 
other goods) 

Saroan Locally organised work groups 

situka '/sule Two-way exchange/reciprocal/which goes 
and comes back 

sokko mebali Buffalo with downward curving horns 

sokkong bayu Beaded collars 

sugi' Wealth 

Sumbung Southern room of Tongkonan 

Sumanga' Spiritual potency 
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Tai tedong Bulishit 

Tampo Embankment between the ricefields 

Tana'bassi Lower nobles in Kete Kesu ada'region 

Tana'bulaan Top noble caste in Kete Kesu ada' region 

tana'karurung Free people, non-noble caste in Kete Kesu 
ada' region 

Tana'kua kua / Slaves or bondsmen in the Kete Kesu ada' 
kaunan region 

Tarampak The space in the Tongkonan compound in 
between the alang and the Tongkonan 

Tau tau Effigy of the dead 

Tedong Buffalo 

Tedong bonga Spotted buffalo 

Tedong b/rang Buffalo cow 

Tedong laki Buffalo bull 

tedongpudu' Black buffalo bull 

tekken lengi' Type of buffalo horn where one side points 
upwards and the other downwards 

Tekken Inheritance of ricefields 

Tinggoro Knife used to kill buffaloes 

To manglaa Buffalo keeper 

To Manurun Upperworld ancestors of the nobility 

To mate Dead person 

To minaa Officiating priest at smoke rising ritual 

To mebalun Officiating priest at smoke descending ritual 
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To parengngne' The highest caste of noble ada'leaders from 
the Tongkonan Layuk. 

To pekolong kuse Goldsmiths 

Tongkon High Toraja: to sit down 

Tongkonan Origin house/house members 

Tongkonan Layuk Tongkonan of the highest caste of ada' 
leaders. The Tongkonan recognised as the 
leading Tongkonan in the district. 

Tongkonan The wealthiest Ton gkonan,4 hose whose 
Pa'Buntuan Sugi' wealth is like a mountain 

Tongkonan tang Areas set aside for tombs/Tongkonan without 
merambu smoke 

Tuak Palm wine 

Uma Ricefields 

Undaka' ringgi' To look for money 

Untarek undo plo Obligation for nobility to assist/to aid people 
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GLOSSARY OF INDONESIAN TERMS 

Babi Inggris English pig 

Bapak Husband/father/term of address 

Batik Javanese printed cotton cloth 

Batu Rocks/stone monuments to the dead 

Becak Pedal tricycle 

Bemo Mini bus 

Bodoh Stupid 

Bupati Appointed regional head of government 

Carl uang Colloquial to look for money 

Cendana Sandalwood 

Gotong-royong Community self help groups/mutual 
cooperation 

Ikat woven cloth 

Kasar Impolite 

Kebaya woman's blouse worn with a sarong 

Kepala Desa village head 

Kepala Lurah district head 

Kijang Indonesian produced vehicle 

Kris Sword 

Makan diluar buang di eating outside shifting inside 
dalam 

Orang kaya rich person 

Parang sharp knife 



Pintar Clever 

Potong Cut 

Pertanian Sipil Agricultural Department 

Politik daging politics of meat refers to machinations 
in a funeral to secure meat but also to 
local politics in general 

Pusaka Heirlooms 

Sawah Ricefields 

Sarong length of cloth/clothing 

Warung kiosk/small shop 
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