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Abstract 
 

This thesis endeavours to analyze the nature of Bugis 

migration and attitudes toward their environment and community. 

This study aims to understand the pattern of Bugis migrants in their 

frontier world from early waves of historical migration and 

settlement until the current situation of decentralization. This study 

posits that it is necessary and useful to distinguish permanent and 

non-permanent migration among the Bugis, drawing on new 

evidence of the pattern of Bugis settlement in the frontier resource 

area of Baras in North Mamuju, West Sulawesi. This thesis also aims 

to contribute to the study of settlement policy, i.e. the 

transmigration program in Indonesia, by exploring how ethnic 

identity shapes the nation-state. Finally, I am hoping to provide a 

solid basis for further consideration of how decentralisation 

(particularly in Indonesia) can be implemented. 

In this study, I employ a variety of qualitative methods in 

order to carry out an ethnographic approach. These include in-

depth and open-ended interviews and participant observation, 

along with other tools of inquiry. 

The first part of this study describes the Bugis and their 

migration patterns. In this study, the Bugis constitute an ethnic 

group whose members have historically moved throughout the 

archipelago from their former major states (Bone, Wajo, Soppeng, 

Sidenreng Rappang) or groups of formerly petty states (those 

around Pare-Pare and Suppa on the west coast and those around 

Sinjai in the south of lowland South Sulawesi). One chapter 

illuminates patterns of Bugis intra-island migration and then 
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proceeds to set out the general pattern of migration of Bugis 

settlers from their home-villages in Bone to the new frontier area, 

Baras, in West Sulawesi. I argue that, unlike migration in the 

seventeenth and eighteenth centuries and examples of 

contemporary Bugis migration to other places, the Bugis in Baras 

are permanent migrants, as indicated by the their use of the Bugis 

language idiom, mallékke dapureng (“moving the kitchen 

away”).  The evidence in Baras presents an alternative 

interpretation of migration. This interpretation is based on the Bugis 

traditional value of siri’ (self-esteem and honor), which is in turn 

inflected from environmental, economic, social and political 

factors.  

The second part of this study mainly traces the development 

of Indonesia’s transmigration program. Sponsored transmigration 

of Bugis migration has formed a new kind of frontier world. In this 

study, I attempt to illuminate a unique view of the Bugis model of 

migration. Unlike other Bugis who have been settling in other 

places, such as Sumatra, Kalimantan, and elsewhere, the Bugis first 

Bugis settlers in Baras were solely planned, sponsored, and 

endorsed by the state. Furthermore, the departure of Bugis was 

formally organised as a movement of families as a whole rather 

than depending upon male family members moving first. 

Apparently, permanent settlement in the frontier has been 

practised by the Bugis who are committing to “mallékke 

dapureng”. From this study, I formulate the concept of the 

intersection frontier. That is, the field site empirically features a mix 

of a frontier of settlement, a frontier of agriculture, a frontier of 

economy, and a frontier of politics. 
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As a part of the frontier of agriculture and economy, the 

third part of this study elaborates the complexity of palm oil 

cultivation and the dynamic of a Bugis palm oil community.  The 

first section focuses on broad aspects of the growth of the palm oil 

industry in Indonesia. Specifically, this study analyses the impact of 

the palm oil industry on Bugis settlers in North Mamuju. In this study, 

I argue that palm oil has brought both positive and negative 

impacts on North Mamuju, mainly to Bugis palm oil growers.  The 

impacts, as a result, contribute to the complexity of the palm oil 

industry in Indonesia.  

The final part of this thesis provides the recent dynamics of 

this Bugis frontier community. At this stage, I focus on the Bugis role 

in contemporary Indonesia’s political landscape of 

decentralisation. This last section examines the significance of 

ethnic and cultural politics on Indonesia’s contemporary 

decentralisation by focusing on the role of Bugis leadership in the 

establishment of new districts in Sulawesi. Empirically, the Bugis 

continue to pursue and assert their interests through 

commodification of their cultural values related to migration, 

which they communicate through the “ideology” of the so-called 

tellu cappa (“three points”), namely: cappa lila (the point of the 

tongue), cappa katawang (the point of the genitalia), and cappa 

kawali (the point of the dagger). 

 

Keywords: Baras, Bugis, decentralization, ethnic politics, frontier, 

intersection frontier, mallékke dapureng, migration, oil palm, tellu 

cappa, Telle and Timurung of Bone, transmigration, North Mamuju. 
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 Note on Orthography and Transcription 
 

Throughout this thesis, I have attempted to indicate the 

languages to which various terms belong by alternating the 

typeface of characters used.  Bold italics is used for terms from the 

Bugis language, italics for Bahasa Indonesia and dialects of Malay, 

bold underlined for terms from other indigenous languages of 

Indonesia found in Sulawesi and elsewhere (e.g. Baras, Mandar, 

Makassarese), as well as for Arabic, and underlined for Dutch and 

other European languages.  In Bugis terms, é stands for a front 

central unrounded vowel (I.P.A. [e]), while e stands for the central 

reduced vowel schwa (I.P.A. [ə]), the Bugis sound given by ecce' 

(Matthes 1874: vi).  However, I have not followed these 

conventions in my quotations from other sources, where I have 

instead maintained the spellings and conventions found in the 

original.    

Bugis language employs a wide variety of affixes, especially 

prefixes. It is often easier to recognize basic meanings of roots and 

cognates by stripping off these affixes. For example, mallékke 

(Bugis: “moving out” or “move away”) from ma- and the noun 

lekke (move); passompe (migrant, wanderer) from pa- and the 

noun sompe (migration, sail). 

Bugis has also significant distinguishing features among the 

dialects and accents. For example, in the major Bugis dialect of 

the region “Bosowa”, which stands for Bone-Soppeng-Wajo, the 

term dapureng is used, while this term is pronounced as dapurang 

in Pinrang and in area to the west of Lake Tempe and Sidenreng. 

There are also different dialects or accents among Bugis within the 

Bosowa region. For example, the term “bali” in Wajo means 
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“friend”, while it means “opponent” in Bone. There have even 

been distinguishing dialects among the Bone Bugis. Specifically the 

dialects among the people from such areas as Watampone, 

Awampone Pattiro, Ta, Tanete Riattang, Palakka, and Lemoape 

are considered  typical , as compared to those used by speakers 

from Mare, Cina, Pattiro, and Kajuara or those used by speakers 

from North Bone, such as Pompanua and Dua Boccoe. 

To the best of my knowledge, there is no agreed form of 

rendering the glottal stop, which has an important phonological 

role in Bugis. I prefer to use an apostrophe (‘), but others used (q) 

or (k), especially in final position. A glottal stop before certain 

consonants is written as a double consonant. It also omits inter-

vocalic glides, though these are commonly shown. For example, 

siri’ (Bugis literature or alphabet), not siriq or sirik; Luwu’, not Luwuq 

or Luwuk.  

Places and names are written in the convention of Bahasa 

Indonesia (for example, Bone not Bone’; Wajo not Wajo’; Luwu 

neither Luwu’ nor Luwuq and Luwuk). 

All informant names are pseudonyms. To avoid misnaming 

my informants, I use adjectives that indicate their character, job, 

status, social characteristics, etc. This is important due to the 

number of informants in the field, so I could easily remember them.  

For example, Mukrimin Daéng Mapata is often called Daéng 

Mapata, where daéng indicates his social rank as a member of the 

gentry or lower nobility produced by ancestral marriages of nobles 

with commoners and mapata means “diligent”. A female 

informant might be labeled as Daéng Macenning (literally ‘sweet’) 

due to her “beautiful appearance”. Also, in the field site and as it 

occurred occasionally within the Bugis community, people were 
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frequently addressed with their ascribed title rather than their first 

name. For those without any ascribed status such as daéng, I just 

gave them pseudonyms. Equally important is the title of haji for 

men and hajjah for women, which denotes someone who has 

been on the hajj. Among the Bugis, the term haji or hajjah is not 

only an indicator of religious attachment and economic 

achievement, but also a pivotal matter signifying one’s social 

status. For example, Petta Hajjah Macenning isan abbreviated 

pseudonym that would be fully expanded as Hajjah Andi Akifah 

Petta Macenning – a a female informant born into a noble family 

(petta) who has completed the Islamic pilgrimage (hajjah), and is 

also beautiful (macenning). 
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INTRODUCTION 

This thesis is a study of the Bugis, an ethnic group from the 

lowlands of South Sulawesi, Indonesia (figure I-a) The aim of this 

study is to understand the patterns of Bugis migrants in the frontier 

world, from the early waves of migration and settlement up to the 

current situation of Indonesia’s decentralized regions, as well as 

their attitude to a new environment. The thesis is focused 

theoretically on the necessity of distinguishing permanent and 

non-permanent migration among the Bugis. Broadly, as a study of 

the diaspora of an Indonesian ethnic group, this thesis is expected 

to firstly contribute to a reconstruction of the Bugis version of what 

is generally labelled in Indonesian as merantau, further providing a 

new complementary interpretation. The contribution depends 

upon analysis of a particular pattern of Bugis settlement, 

specifically in a frontier resource area called Baras in North 

Mamuju, West Sulawesi. Secondly, this study aims to contribute to 

the study of resettlement policy, i.e. the transmigration program in 

Indonesia, by exploring how ethnic identity contributes to shaping 

the nation-state. Thirdly, this study also aims to focus on the study 

of the dynamics of oil palm cultivation in Indonesia. Finally, this 

study is expected to provide a solid background for further 
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consideration of how decentralization can be implemented in 

Indonesia. 
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Figure I-1 Bugis homeland in Indonesia. 

 
Source: Author, 2014. 
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I was born and bred in a Bugis cultural crossroads of the so-

called “Bosowa” region (a local acronym that stands for Bone, 

Soppeng and Wajo). Growing up there inspired me to ask 

questions, such as: Why were our fellows Bugis from this area 

migrating? Was our wanua (home-village region) not providing a 

good life anymore? What attracted those tau lau (migrants) to 

their new settlement? When did they go? Why did they not return 

to our home village? All these aforementioned questions inspired 

me to focus my research PhD on Bugis transmigrants. Thus, this 

study is also about “writing home” (Brannick, 2007: 64; Zaman, 

2008: 143 & 151; Atkinson & Hammersley, 2007: 203).  

This is an interdisciplinary study using ethnography and 

anthropological methods along with textual analysis and other 

methods to study the inhabitants of particular regions using and 

contributing to perspectives from political science, migration 

studies and, to a certain extent, agricultural studies (see for 

examples: Wolters, 1994; Heryanto, 2007; Lowe, 2007; Huotari, et al. 

2014; King, 2014; Purdey, 2014; Sears, 2007; Bonura & Sears, 2007; 
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Pedersen, 2016; Dubrow & Tomescu-Dubrow, 2016; Arjomand, 2017 

on such topics as “interdisciplinary studies,” “Indonesia”, and “area 

studies”).  

Field Sites 

The study was conducted at what I conceptualise as an 

Indonesian intersection frontier site called Baras in 

PasangkayuDistrict (Kabupaten Mamuju Utara, abbreviated as 

Pasangkayu) of West Sulawesi Province (Provinsi Sulawesi Barat, 

abbreviated as Sulbar), Indonesia. I also conducted some of the 

research in Timurung and Telle in Bone District of South Sulawesi, 

which were the origin villages of these Bugis settlers. Well 

documented and acknowledged in Bugis history, Timurung was 

also notable for Daéng Tapala (1971), an eminent local scholar. 

He narrated that Timurung used to be an important meeting site 

for kings and nobles of the three local kingdoms (Bone, Soppeng 

and Wajo).  

Furthermore, after Indonesia’s independence, Raymond 

Kennedy (1953: 116) reported on his visit to the village that it was 

still traditionally led by a sulawatang (‘sub-district’ head). 

Importantly, he also took notice of the “Tellu Bocco’E Treaty” 

statue still located in Timurung, which signified a treaty among the 
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three Bugis kingdoms of Bone, Wajo and Soppeng. When I visited 

Allamungen Patue (a hamlet in Timurung where the historic statute 

is located) in October 2014, the statue was being treated as a 

national monument, as it was well preserved by the local people.  

Meanwhile, Telle, while in many respects a typical Indonesian 

village, is culturally unique, because, while geographically under 

the jurisdiction of Bone, its residents mainly originated from 

Soppeng centuries ago. In regard to linguistic distinctivenesss  most 

people at Telle speak like Bugis from Pammana of Wajo. 

These sites (both homeland and new settlement) are 

predominantly rural in their landscape and topography, though at 

different stages of development.For example, during the early 

stages of my field research commencement at Baras, there was 

no power supply from the national electricity grid (i.e. PLN – 

Perusahaan Listrik Negara), while the village roads were still under 

construction. This situation contrasts with the standards of Timurung 

and Telle of Bone, where these villages were easily accessible. 

Now, Baras is becoming more accessible as a result of economic 

development, with more settlers purchasing new motor vehicles 

such as cars and motorbikes. Noticeably, to a great extent, people 

of Baras are more prosperous than those from Timurung and Telle. 
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Methodology: Ethnography, Auto-Ethnography and Text 

In the fieldwork for this study, I employed a variety of 

qualitative methods, such as in-depth and open-ended interviews, 

and participant observation. These methods adhered to standard 

qualitative methods, as laid out in Chapter 3.1 of the Australian 

Research Council’s National Statement on Ethical Conduct in 

Human Research (2007 – updated May 2015) 

(http://www.research.uwa.edu.au/staff/human-research/hre-

procedures)  (see also Lapadat, 2017; Sanduliak, 2016 on 

“research ethics”). Conducted along with other tools of inquiry 

such as critical manuscript analysis, I utilized ethnographic study 

methods adapted from recommendations by Spradley (1979), 

Westbrook (2008), Atkinson (1992), Atkinson & Hammersley (2007), 

Fetterman (2010), Madison (2012), Forsey (2010), Davis (1999), 

LeCompte & Schensul (2010), Haanstad (2014), and Schensul & 

LeCompte (2013) to conduct the fieldwork. In this study, I adopt 

the concept of ethnography provided by Charlotte Aull Davis, 

according to whom it simply and broadly refers to “a research 

process based on fieldwork using a variety of (mainly qualitative) 

research techniques, which includes engagement in the lives of 

the study subjects over an extended period of time” (Davis, 1999: 

5). Furthermore, Fetterman (2010:1) states that ethnography, as a 
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research method and product, “is about telling a credible, rigorous 

and authentic story. Ethnography itself gives voice to people in 

their own local context, typically relying on verbatim quotations 

and a ‘concrete’ description of events.”  

The ethnographic approach of this study also selectively 

employs auto-ethnography (Hayano, 1979; Reed-Danahay, 1997). 

More specifically, the auto-ethnography in this study is allied with 

what several scholars called “native anthropology” (Narayan, 

1993). By definition, auto-ethnography “has a double sense which 

refers either to ethnography of one’s own group, or about 

autobiographical writings with ethnographic interest” (Reed-

Danahay, 1997: 2).  Thus, Reed-Danahay, (1997: 9) defined auto-

ethnography as “a form of self-narrative that places an individual 

within a social context”, either as “method or text.” Furthermore, in 

regard to “auto-ethnography” and “native anthropology”, 

Narayan (1993: 682) further suggests:  

As we rethink "insiders" and "outsiders" in 
anthropology, I have argued that we should 
also work to melt down other, related divides. 
One wall stands between ourselves as 
interested readers of stories and as theory 
driven professionals; another wall stands 
between narrative (associated with 
subjective knowledge) and analysis 
(associated with objective truths). By situating 
ourselves as subjects simultaneously touched 
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by life experience and swayed by 
professional concerns, we can acknowledge 
the hybrid and positioned nature of our 
identities. Writing texts that mix lively narrative 
and rigorous analysis involves enacting 
hybridity, regardless of our origins.  

Specifically, for this study I utilized the auto-ethnography model of 

the query. Quoting David Hayanothe (1979), Claire Smith (2005: 71) 

defined auto-ethnography as “anthropological studies by 

individuals of their own culture” (see also, Wall, 2006: 149-152; 

Davis, 1999; Muncey, 2005; Weiner-Levy & Rabia, 2012). In a 

broader sense, Deborah Reed-Danahay further defined the 

autoethnographic method: 

[a]s the intersection of insider and outsider 

perspectives, rather than focus on a dualism that 

favors the insider account. Autoethnography 

reflects a view of ethnography as both a 

reflective and a collaborative enterprise, in 

which life experiences of the anthropologist and 

their relationships with others “in the field”, should 

be interrogated and explored. My own 

interlocutors include the research participants I 

encountered during my ethnographic fieldwork, 

where many people narrated stories I considered 

autoethnographic, which also included 

published writers of texts. Autoethnography is an 

umbrella term that can refer to autobiographical 

narratives about happenings of ethnography or 

being an ethnographer, or work of an 

anthropologist doing ethnography in their own 
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society (the so-called ‘‘native anthropologist’’), 

and to the genres of fiction and memoirs that 

incorporate an ethnographic sensibility about 

the author’s own cultural milieu (Reed-Danahay, 

2017: 145, see also Reed-Danahay et al., 1997).  

The application of autobiography in ethnography is the 

consideration of the effects of fieldwork on the ethnographer, as 

well as the use of others to learn more about and reflect upon 

oneself. In this stage, the application of autobiography in 

ethnography is the consideration of the effects of fieldwork on the 

ethnographer (Davies, 1999: 179). 

Importantly, this research involved direct interactions with 

people in every-day situations, as well as direct interactions for the 

purpose of conducting interviews. Study subjects who took part in 

formal interviews were provided with a “Participant Information 

Sheet”, after which they were asked to sign a “Participant Consent 

Form” before the interviews were conducted. These Interviews 

were digitally recorded and transcribed if permitted by research 

participants. All participating informants were rendered 

anonymous for the purposes of the thesis to protect their privacy. 

Methodologically speaking, Davies (1999) maintains that the 

characteristic of participant observation is a sustained personal 

relationship with the subjects being researched, involving 
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participation in their life to the point that one gains an insider's 

perspective on the culture. However, participant observation is a 

collection of approaches, from which I chose the ones that are 

most effective in the specific scenario. Indeed, participation is very 

definitely not the primary data collection strategy. Rather than 

that, engagement in people's daily lives enables observation of 

specific behaviors and occurrences and facilitates more open 

and meaningful talks with informants. Without ethnographers' 

participation as members of the community, they may not be 

permitted to observe or may be unsure of what to observe or how 

to proceed. Additionally, even over an extended period, such as 

a year or more, it is impossible to observe everything of interest. 

Thus, ethnographers almost always use key informants, persons 

who are either exceptionally adept at recounting cultural 

behaviors or simply more willing than the majority to do so. Thus, 

extensive use is made of semi-structured interviewing, a dialogue 

in which the researcher retains the ability to ask specific questions 

or lead the inquiry. Therefore, such participant observations may 

involve compiling life histories, conducting questionnaires, and 

taking pictures (Davies, 1999: 71). 

Furthermore, by utilizing ethnography as suggested by 

Liamputtong (2013: 177), I was able to obtain a deep and rich 
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understanding of my research population, because I spent 

considerable time at the field-sites. Additionally, during this study, I 

always kept in my mind what Atkinson & Hammersley (2007: 209) 

suggested: 

The immediate goal of ethnography should be the 

production of knowledge, rather than for the pursuit 

of political goals, as it should help evidence-based 

policy-making or the improvement of professional 

practice.  

To research the Bugis through my first supervised 

ethnographic experience, I spent about nine months in 2014 at 

several field sites in Baras, regarding them as a receiving 

community. In order to understand the background of the Bugis, I 

also visited their villages of origin in Bone, located in South Sulawesi, 

specifically, the villages of Telle and Timurung, which I regarded as 

a sending community. I spent about one month mainly 

investigating the home origins of the studied community (see figure 

I-b for some pictures of the rural condition of these agricultural 

villages).  

Figure I-2: (Above) Village Head Offices of Timurung 
(left) and Telle (right) of Bone. (Below) A village road 
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between Timurung and Telle (left) and a hamlet in 
Telle of Bone (right). 

 
 

 

 
 

 
Source: Author, 2014. 

Therefore, since I am an ethnographer who is also a member 

of the group I am studying, auto-ethnography can be a more 

integral component of the research process. Davies (1999: 189) 

maintains that with regard to the type of ethnography being used, 

membership in a group might be as simple as sharing a common 

identity based on gender, color, class, or nationality, or it could 

extend to the closeness of being a family member. When the 

ethnographer's particular self is simultaneously the observed other, 

this growing intimacy reaches its apex when the ethnographer 

becomes his or her own major or sole informant. However, the 

latter is not the mode of ethnography I have chosen for this study. 

Furthermore, I also visited Makassar in South Sulawesi to study 

manuscripts and the Lagaligo Museum to obtain data on Bugis 

historical heritage  through archival study. A very short visit was also 
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conducted in Gorontalo province, a recent destination among for 

many Bugis migrants over the last decade. The position of 

Gorontalo is important as a counterpoint to highlight the distinctive 

characteristics of Baras among the emerging regions where Bugis 

migrants play significant roles. 

Intermittent visits were also conducted post field research, in 

order to obtain updates from the sites until the end of 2017. These 

visits were necessary to research more recent developments in this 

Bugis community, again using direct-observation participation as 

the foremost procedure of ethnographic study, (Spradley, 1979; 

Davies, 1999; Atkinson, 1992; Atkinson & Hammersley, 2007; 

Schensul & LeCompte, 2013; Liamputtong, 2013; Tanu & Dales, 

2016). Crucially, multiple visits were conducted mainly to highlight 

the complex and dynamic nature of the study.  

I began my PhD study at the School of Social Sciences while 

in residence at The University of Western Australia to survey the 

relevant literature and draft a review on the Bugis and the people 

around the projected field site. In this school, I was attached to the 

Discipline of Asian Studies and the Discipline of Anthropology and 

Sociology. Furthermore, I attended several training sessions, such 

as workshops and seminars provided by the Graduate Research 

School (GRS) of UWA. After this initial stage, I sought approval for 
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the research proposal, and research ethics permission from UWA 

before conducting this study. 

Before my arrival at the main field site in Baras, I visited 

Pasangkayu (the capital of North Mamuju) to obtain a research 

permit from the district authority. Furthermore, some people in 

Pasangkayu told me since this is the first PhD research focused on 

this area, they would be highly interested in my research 

observations and results.  

Moving on, I stayed with a family who were the first Bugis 

settlers from Bone at Balanti village of Baras in North Mamuju. The 

couple had two boys; the oldest was attending university in 

Makassar, while the youngest one was attending a senior high 

school. I requested to stay with this household as my host, firstly 

because they were among the first Bugis transmigrants in this 

settlement. The members of this particular family became active 

participant of the study. Secondly, an essential consideration of 

mine was that this family had familiarity with potential key 

informants (Atkinson & Hammersley, 2007:87; Weiner-Levy & 

Quedar, 2012:7; Tanu & Dales, 2016:3; Lapadat, 2017:593-6) of 

relevance to my research. Thirdly, as this was a farming family, their 

stories in many ways affected how I came to construct the 

account of this study, especially in the chapters dealing with the 
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‘frontier’ and ‘oil palm’ in West Sulawesi. Fourthly, the location of 

Balanti provided key access to other settlements across the 

research site. The final reason concerned Balanti’s historical 

relation to the first settlers of these villagers. In fact, Balanti was 

really the first settlement opened in this frontier and transmigration 

settlement area (Satuan Pemukiman - SP 1) in Baras. Furthermore, 

a resident of Baras told me that the name ‘Balanti’ originated from 

the term dilantik, which translated as an official site where new 

settlers were “inaugurated” in 1988  as the first transmigrants in the 

area. 

My early experience of Baras was quite different to that of 

Pasangkayu. This was because most informants (particularly the 

farmers) were initially reluctant (segan) to share their life stories, 

feeling that they might be too low in the social hierarchy to be 

considered reliable informants. They thought this research was 

targeted at eliciting information from individuals with the highest 

level of education, so they often asked questions such as: “Why do 

you want to know about Bugis farmers here in the jungle while 

you’re studying in Australia?” Hence, in the early days of my 

fieldwork, I neither brought my notebook nor took photos, nor did I 

bring any recording tool when I tried to socialize. Furthermore, I 

assumed the identity of an ordinary newcomer at the site, instead 
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of a university student or researcher. Eventually, as a result of 

“insider research” (Brannick, 2007; Leckie, 2008: 774), enabled by 

my Bugis origin and language competence, they enthusiastically 

understood my aims and happily accepted me. After the 

completion of my fieldwork, an informant presented me with a 

stunning dagger (kawali) as a souvenir for my trip back to Australia. 

Importantly as well, most informants at the field site thankfully 

answered my questions readily in their vernacular, as these 

questions had been translated into the Bugis language (see also 

Kuipers & McDermott, 1996: 480). This was important, because to 

study the Bugis, it was essential to study their language, including 

the manuscripts or lontara. My experience from the field shows that 

by understanding the local language of the study population, I 

could more thoroughly uncover what the informants meant. 

Moreover, once translated into the Bugis the questions were not 

intimidating, as all the questions were altered to accord with their 

own local idioms and identity. Admittedly the Bugis strongly express 

their identity; therefore, knowing their language allows entré  to 

acknowledgement and understanding of their unique identity.  

Therefore, I hope that in accomplishing this study I have 

been able to occupy the position of being, to borrow Marilyn 

Strathen’s term, both “the author”, who “interprets, theorises and 
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scrutinises the culture she/he studies”, at the same time as “the 

writer” who “authentically describes the culture concerned” 

(Ryang, 1997: 31). In this study, I have aimed at understanding and 

explaining “a social and cultural scene from the emic, or insider’s 

perspective,” while being “both storyteller or scientist. Furthermore, 

the closer the reader of an ethnography comes to understanding 

the native’s point of view, the better the story and science” 

(Fetterman, 2010: 2).  

The ethnographic method according to Liamputtong 

(2013), is useful in order to avoid a false interpretation of 

researched people. Equally important is how this method led me 

to further phases of the research, because ethnography is useful 

for formulating sensible questions. From my field experience, there 

were so many sensible questions to pose for the Bugis due to their 

dynamism and cultural background, providing rich data for 

analysis from many academic angles. The Bugis may be described 

as an open people readily disposed to sharing stories with a visitor. 

As a consequences their communities can be rendered 

comprehensible through investigation using both the national 

language and local vernacular, as they often conversed in both 

Bahasa Indonesia and the Bugis language interchangeably during 

my interview sessions. Using different elicitation languages  
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predisposes them to similar but varying understandings. For 

example, the questions “Berapa banyak tanahmu di Baras?” (in 

Indonesian) and “Siagani dalle’ tanaTa monro ri Baras?” (which is 

the Bugis version for “How many lands do you have at Baras?”) 

were likely to elicit different but comprehensibly linked answers.  

Tanu and Dales (2016: 353) suggested that the “researcher’s 

positionality during fieldwork” sometimes changes because of 

[local] “linguistic fluency, which in turn affects the data”. Analysing 

my personal experience from the ethnographic point of view, most 

Bugis preferred to take part in “in-depth” interviews particularly 

when I talked with them in their vernacular   language. 

Fundamentally, Bugis love to talk and share their life stories openly 

in their language, therefore attracting different interpretations of 

the same topic than if one used only Bahasa Indonesia or English. 

In this sense, Tanu and Dales (2016: 356) were correct when they 

maintained that “language proficiency influences the 

researcher’s positionality, as self-reflexivity is essential” because it 

goes beyond “simply locating the researcher’s positionality on a 

linear native/non-native spectrum”. As a result of the ability to 

open up the interview situation due to my fluency in Bugis, 

conversations with my informants ranged far beyond the orienting 

questions of the semi-structured interviews, allowing for richer 
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interpretations that took account of a range of elicited data that 

extended beyond the bare bones of the frames of these 

interviews. As this study combined exploration of texts (Marcus & 

Cushman, 1982; Brannick, 2007; Prus, 2007:669-671; Weiner-Levy & 

Queder, 2012; Kuipers & Ray, 1996: 480) and ethnographic 

research (Atkinson, 1992; Haanstad, 2014) (see figure I-9 and I-10), 

it was a substantial challenge for me because I had to translate 

and interpret all the stories gathered from the field as well as the 

lontara texts I read into the international language of English. 

Informants 

In this ethnographic study, most of the  key informants in the 

research were rural farmers. These informants’ life histories and 

backgrounds (Davis, 1999:82; Atkinson & Hammersley, 2007: 112; 

Forsey, 2010: 568-9) were important because these individuals 

enabled me to “take into consideration their history, contextual 

present, culture, alongside ecological and critically framed 

factors” (LeCompte and Shensul, 2010:115) related to Bugis 

migration. From among about one hundred Bugis I met at the field 

sites, I paid particular attention to at least twelve people. Most 

migrants had lived somewhere else before settling in Baras, but 

these twelve had had multiple experiences of moving from place 

to place. For example, Haji Daéng Mattirodécéng spent more 
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than six years in Jambi and over ten years in Palembang. Haji 

Daéng Pallontara also lived in Palembang for about seven years, 

while Ibu Hajjah Tang stayed in Sumatra for about five years before 

moving to Malangke in Luwu for around three years. Notably, Haji 

Daéng Macuwa, the oldest man among the Bugis in Baras, spent 

more than four decades in Jambi, Palembang, Riau, and Kolaka. 

Similarly, Pak Haji Tinulu, who is a rich man from Sumatra, shared 

same travails with Haji Daéng Macuwa. On the other hand, Pak 

Haji Ponggawa, a village head in the one of the settlement units 

(Satuan Pemukiman - 8), spent his youthful days in Makassar, while 

Daéng Magado and Mappoji both worked in the oil palm 

plantations of Malaysia for more than five years. Furthermore, Haji 

Daéng Mabonga, who is arguably the richest Bugis in Baras, had 

previously lived in Batunon of Kolaka (Southeast Sulawesi) for three 

years and Tawau of Malaysia for four years as well. The remaining 

study participants claimed this was their first migration experience, 

having never before engaged in migration (merantau) beyond 

their home area or before settling into Baras. 

Importantly, my main informants were those Bugis who 

initiated the opening of the frontier in Baras of West Sulawesi. 

Furthermore, for this ethnographic study,  “what is said” and “who 

speaks”, either as “a group or individual” is important to 



	 22	

acknowledge (Hammersley & Atkinson, 2007:112), if we are to 

understand Bugis migration phenomena. 

 The following questions, translated here into English, were my 

“guide to the semi-structured interviews”, although, as noted 

above, my actual conversations ranged far beyond eliciting just 

answers to these questions: 

- How long have you been in Baras? or When did you arrive in 

Baras? 

- With whom did you come to Baras? 

- Were there any followers or family members who came with 

you? 

- Did you come to Baras as a transmigrant or a voluntary 

migrant? 

- What motivated your migration to Baras? 

- How did you survive? 

- How significantly has your life changed compared to how 

you lived in your settlement of origin? 

- Do you intend to stay here indefinitely or return to your origin 

or do you still plan on moving somewhere else? Why? 

Based upon my interviews and observations, this thesis 

analyzes the nature of Bugis migration to Baras and their attitudes 

towards their environment and community. What were the motives 

of the Bugis for permanent migration? How did the Bugis create a 

frontier world? How did they penetrate and dominate the new 
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and existing communities? What has changed and has not in the 

dynamics of Bugis migration?  

Thesis Structure 

To answer the questions above, this thesis is divided into four 

parts, which consists of 8 chapters. Chapter 1 presents information 

about Bugis identity, their way of life and social system, including 

kinship and traditional concepts such as pangadereng, siri’, and 

pessé. I this chapter I present Christian Pelras’ (1996) 

characterization of the Bugis and their dialects. The ethnonym 

Bugis from Bahasa Indonesia may also be used for people who 

descended from those who have migrated from the domains 

above, finally settling outside their homeland. At the field sites, the 

Bugis locally called themselves in their own language “Ugi” or 

“Ogi”. 

Chapter 2 elaborates on the patterns of Bugis migration, 

proposing a complementary interpretation of their migration 

known as “moving the kitchen away”, a term used as an English 

gloss for the Bugis phrase mallékke dapureng, which I interpret as 

a type of permanent migration complementary to other patterns 

of Bugis migration. This Bugis migration model practiced by those 

settlers whom I interviewed involved movement of all members of 

their nuclear and augmented families from their home-villages of 
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Bone to a new frontier area called Baras of Pasangkayuin West 

Sulawesi. In this chapter also, I argue that unlike migration in the 

seventeenth and eighteenth centuries, and even in the present 

day, the Bugis in Baras are permanent migrants, i.e. those who 

have “mallékke dapureng” (‘moved out the kitchen’).  

The next two chapters, which are about the frontier, treat a 

topic that is arguably intellectually and academically new to 

Indonesians, Indonesian studies and me obviously. Admittedly, the 

my awareness of the relevance of the frontier conceptualization 

emerged after completion of my field research in Sulawesi. 

Interestingly, notable authors and researchers such as James C 

Scott, Tania Murray Li, Anna L Tsing, Danilo Geiger, Greg Acciaioli 

and Frederick J Turner (the founding conceptualizer of the frontier), 

have provoked many interesting debates and discussions about 

the frontier framework in regard to Southeast Asia. Therefore, I 

have to acknowledge emphatically that they inspired these 

chapters. 

Chapter 3 explores the Indonesian state-sponsored frontier 

settlement program, i.e. transmigration. In this chapter, I explore 

the Bugis role in the opening of the frontier, specifically by those 

first settlers. These first settlers were administratively called 

“translok” (transmigran lokal, local transmigrants). These transloks 
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inhabited the APPDT (Alokasi Penempatan Penduduk Transmigrasi 

–  Settlement Allocation of the Tranmigrant Settlers)  in the receiving 

province within the so-called KTM (Kawasan Terpadu Mandiri – Self 

Sufficient Integrated Settlement) of Baras. 

Chapter 4 analyzes the significance of transmigration in the 

creation of the frontier in Sulawesi, Indonesia. This study discusses 

the first governmentally sponsored Bugis migration in Indonesia, 

which differed from previous spontaneous migration and 

settlement by Bugis in Sumatra, Kalimantan, and elsewhere in 

Indonesia, as this migration to Baras was solely planned, sponsored 

and endorsed by the state. This chapter also argues that the KTM 

of Baras has transformed from just being a frontier of settlement 

and agriculture, to a frontier of economy and more recently of 

politics. I thus use the term intersection of frontiers, or more 

succinctly intersection frontier, to describe this context.  

The main field site, Baras, is part of the frontier of agriculture, 

where the monoculture crop known as oil palm constitutes the 

basis of the agricultural sector. The site was designed to fulfill two 

main objectives of settlement and oil palm cultivation. Thus, the 

following chapters specifically aim to illuminate the complexity of 

the oil palm industry and its influence on the Bugis frontier 

community. 



	 26	

Chapter 5 analyses the development and complexity of the 

oil palm industry in Indonesia, backed by the argument it has 

significantly impacted and contributed to the transformation of 

the newly established district of Pasangkayuin West Sulawesi. 

Furthermore, due to investment needs and the community 

attraction to oil palm, the local government has continued to 

portray the sector as the only shortcut to development. Such a 

path of development, consequently, depends upon the 

complexity of the oil palm sector in Indonesia. 

Chapter 6 aims to explain the growth of the oil palm sector 

in Sulawesi, specifically analyzing the impact of the oil palm 

industry on a frontier community, and the engagement of the Bugis 

settlers with this sector. In this section of the study, I argue how the 

cultivation of oil palm has brought both positive and negative 

impacts to Baras in North Mamuju.   

The transformation of this settlement and agricultural frontier, 

into a somewhat differently organized economic frontier, in which 

land transactions among transmigrants have come to be a major 

activity promoting household welfare (at least for the purchasers), 

and even later into a political frontier involving transmigrants and 

their descendants in elections as arenas for achieving political 

dominance in West Sulawesi has, motivated me to analyze what I 
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call the intersection frontier. Interestingly, Indonesia’s local election 

across its districts and provinces (Pilkada), were conducted during 

my fieldwork and visits after my primary fieldwork. Moreover, upon 

the completion of my initial fieldwork research, people from the 

neighboring subdistricts of Pasangkayu(Pasangkayu), established 

a new district named Mamuju Tengah (or Mateng, Central 

Mamuju). These two districts (Pasangkayu and Mateng) are to be 

“envisioned” as the local center of the agricultural sector, implying 

it would also attract economic growth to West Sulawesi (Sulbar). 

Therefore, there was a need to extend the context of frontier 

phenomena to include political events and other circumstances 

that I encountered at the field site. Thus, the next two chapters 

highlight Bugis political identity and their means of exercising 

authority and power. 

Chapter 7 focuses on the significance of ethnic politics in the 

transformation of a former frontier settlement. In this section, I 

focused my analysis on the classification of the site as an 

intersection frontier of settlement, agriculture, economy and 

recently politics. This area became a frontier of politics because of 

the formation of the new district, Mateng, within the context of the 

field site of this research, Pasangkayu of Sulbar ,was recently 

transformed into a new district as a result, in part, of earlier 
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decentralization policies. Importantly, the role of new settlers 

(mainly the research participants comprised of Bugis) contributed 

to the establishment of this new district. 

Chapter 8 illuminates the Bugis role in contemporary 

Indonesia’s decentralization policies. In this chapter, I explore 

some of Indonesia’s new districts and provinces where Bugis 

recently settled, arguing how they play their roles and pursue their 

own interests, within the process of the new province and district 

formation. Importantly, I argue for the applicability of the Bugis 

idiom of tellu cappa (“three tips”) to account for how they  pursue 

and assert their interests, power and authority outside their 

homeland.  

Finally, chapter 9 summarizes the narratives and findings of 

this study, concluding with various recommendations for further 

research. 
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Chapter 1: Encountering The Bugis 

 

1.1. Who are the Bugis?  

 

Ethnonyms that have been used to refer to the Bugis, the term in 

Indonesian, include Boegineezen (Dutch), Buginese (English), Ugi’, 

Ogi’, To Bugi’, To Ugi’, and To Wugi’ as variants in their own language 

(Crawfurd, 1820: 60; Crawfurd, 1856: 74; Grimes and Grimes, 1987:30; 

Acciaioli, 1996; Sirk, 1983:18; Noorduyn, 2012; Noorduyn, 1991:168; 

Cribb & Kahin, 2004: 64-5). While the endonym used by themselves is 

Ugi’ or Wugi’ or Ogi’, local exonyms include Bugisí in Makassarese, Bugi’ 

in Toraja, To Bugi in languages of Central Sulawesi, and Bugis in 

Mandar, Indonesian and Malay (Pelras, 1996: 42). In the Bugis oral 

tradition, the word “Bugis” came from ‘To Ugi’, which in turn referred to 

the name of the first king of Cina (now in Pammana of Wajo), La 

Satumpugi (see also Rahman, 2006: 436-7; Hakim al., 2016: 287-288). As 

the king called himself La Satumpugi, the people of Cina Pammana 

responded by naming themselves To Ugi’ or ‘followers’ of La 

Satumpugi’ (see Caldwell & Wellen, 2017 for further details in the map 

of Bugis location). In this study, I will use the Indonesian term ‘Bugis’, as 

it has become widely recognized as the most common term for this 

group used in academic discourses. 
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Much has been written about the Bugis. However, sometimes 

there is ambiguity in the ways the Bugis have been represented, 

especially in terms of their identity. Although they share and have 

cultural and religious similarities with neighboring ethnic groups, most 

especially the Makassarese, the Bugis have their own distinctive 

identity. For example,while the politically dominant people of Luwu 

have been associated with the Bugis (Errington, 1989) or “pre-Islamic 

Luwu Bugis” (Bulbeck et al., 2018: 270), the common people of Luwu 

and Tana Toraja, speak Pattae’ (or Tae’ for short) and identify 

themselves as Tau Luwu or To Luwu rather than Bugis. Although the 

upper stratum can make a better case for a pre-history of Bugis 

identity, Luwu represents a diglossic situation (Acciaioli, 2014, pers. 

Comm.). A similar misleading portrayal is the claim that Bugis are 

largely the same as Makassarese (for example, Mukhlis et al. 1986; 

Mattulada, 1995; Omar, 2003: 9-10; Pabbajah, 2012). 

Following Christian Pelras’ (1996: 12) widely followed 

characterization, in this study, I refer to the Bugis as those who 

“distinguished themselves according to their former major states 

(Bone, Wajo, Soppeng, Sidenreng) or groups of petty states (those 

around Pare-Pare and Suppa’ on the west coast; those around Sinjai 

in the south of lowland South Sulawesi)”. The languages of these areas, 

with relatively minor differences from one another, have been largely 

recognized by linguists as “constituting dialects” of a single language 



	 32	

(Pelras, 1996: 12; see also Acciaioli, 1989:7; Latif, 2014). The ethnonym 

Bugis may also be used for those people descended from those who 

have migrated from the domains above and settled outside their 

homeland. 

However, I do not treat the Pattinjo peoples in Pinrang or 

Enrekang and the Duri as Bugis because they have their own 

distinguishing identities and languages. Thus, this definition contrasts 

with that of those authors who simply portray all people who come 

from lowland South Sulawesi as “the Bugis-Makassarese” or “Bugis 

Makassar” (for example, Abdullah, 1985; Mukhlis et al. 1986; Mattulada, 

1995; Mattulada, 1971). Both the Bugis and the Makassarese, in 

different periods of the history of the [Sulawesi] island, have “exercised 

a permanent authority on smaller tribes” (Crawfurd, 1820: 381-2), but 

that does not entail that all these encompassed groups are themselves 

Bugis. 

Geographically, Bugis have occupied what is now considered 

their homeland, the lowlands of South Sulawesi Island in Indonesia. 

They are of Austronesian ancestry and have occupied Sulawesi Island 

since c. 2500 B.C.E. (Caldwell, 2004: 285; Sirk, 1983: 18-19). Bugis 

ancestors, according to many linguists, were from Kalimantan. For 

example, Roger F. Mills (1975) believed that the ancestor of the Bugis 

were Austronesian migrants from southeast Borneo, specifically the 

areas around Pagatan or Pulau Laut, a view also promoted by 
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Alexander Adelaar (2004, 1995). Based on phonological, 

morphological and lexical evidence, Adelaar (2004) believes that the 

major languages in South Sulawesi (particularly Bugis, Makassar, 

Mandar, and Toraja) are similar to languages of Central and West 

Kalimantan (i.e. Tamanic languages, including Taman, Maloh, and 

Kalis), as well as to Malagasy (Adelaar, 1995; Pelras, 2003: 262). 

In terms of population, according to the 2010 National 

Population Census of the National Statistics Bureau (BPS), the Bugis are 

ranked 8th in size among Indonesian ethnic groups, with a population 

of 6.3 million or 2.69 percent of the total population of Indonesia. The 

census data also show that more than 2.5 million Bugis live in cities, 

whilst 3.8 million live in rural areas (BPS, 2011: 9, 31). In total, the Bugis 

population in 2018 can be estimated as around seven million people 

(BPS, 2015; 2017). 

The tropical climate largely shapes the Bugis environment. Their 

adaptation to their geographical environment features wet rice or 

paddy cultivation on irrigated, terraced-fields (sawah), where they 

harvest rice and other crops and rear livestock such as ducks, 

chickens, and buffaloes. In the past, the rainy season (musim hujan) 

was from November to April, while the dry season (musim kemarau) 

was mainly from May to October, although these seasons have  

become less predictable recently due to increasing climate variability. 

These two seasons significantly influenced the Bugis way of life. For 
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example, people who live around Lake Tempe and Lake Sidenreng 

practice cultivation throughout the wet season and become 

fishermen during the dry season. In most parts of Bone district 

(particularly in the villages, such as Telle and Timurung), farmers 

continue to cultivate short-term (2-3 months) crops in the dry season, 

such as maize, green beans, watermelon, and red onions. During the 

rainy season, they engage mainly in rice-paddy cultivation. Thanks to 

the better irrigation system in some of the rural areas, the sawah fields 

in Soppeng and Wajo are more productive than those in Bone. Even 

more productive conditions can be seen around Sidenreng-Rappang 

(Sidrap) and Pinrang districts, which are sometimes called “the rice-

bowl” of Sulawesi, East Kalimantan, and East Indonesia’s provinces, 

such as the Moluccas, North Moluccas, Papua and West Papua (see 

also, for example, Acciaioli (1994) and Maeda (1991) on rice 

production in South Sulawesi during the New Order regime). There is no 

technical irrigation in Timurung and Telle, and the rivers have been 

drying up, posing problems for dry season cultivation. The gardens 

(sawah and kebun) are usually located adjacent to their stilt-houses 

(bola tanre or rumah panggung) (see figure 1-1, for example). 
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Figure 1-1: A traditional Bugis house in Timurung set among its adjacent 
fields 

 

Source: Author, 2014. 

South Sulawesi, as well as Sulawesi more generally, has 

undergone rapid development particularly since the 2000s. The 

infrastructure in the region is improving, with the introduction of modern 

systems such as technical irrigation leading to improved qualities of life. 

Transformation in transportation, including the use of tractors, trucks 

and other vehicles that are very important change-makers, is also 

mushrooming. Both intra- and inter-island transportation have 

increased in scale and frequency as a daily activity.  

In summary, anyone who speaks, lives with, born, or has ‘genetic 

blood’ from the Bugis can claim to be a member of sempugi (literally 

“one Bugis”), meaning a part of the Bugis community. 
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1.2. Bugis Religion  

The early seventeenth century was the period of the official 

adoption of Islam (Crawfurd, 1856:75; Pelras, 1993 & 1996: 135; Said, 

2004: 12). Now, Islam is an important part of the Bugis life. According to 

local historical accounts, the three datu (local Islamic priests), namely 

Datuk Patimang, Datuk Tiro and Datuk Sulaiman moved into South 

Sulawesi and introduced Islam to South Sulawesi people. In 1605 the 

Luwu king, La Patiware Daéng Parabung (later known as Sultan 

Muhammad Waliul Mudharuddin), converted to Islam, and then was 

subsequently followed by the people of Luwu; the same pattern of 

royal and then popular adoption was subsequently enacted in its 

neighboring states (Rasjid, 1991: 36-37; Pelras, 1996: 135; Gibson, 2007: 

45; Halim, 2015: 290). Thus, Islam became the official religion in the 

Bugis kingdoms: Soppeng and Sidenreng in 1609, Wajo in 1610, and 

Bone in 1611 (Gibson, 2007: 50). The new religion was further embraced 

and propagated in the region through both war and peace. Some 

sultans, for example, the Sultan of Gowa, used it as a legitimate reason 

to invade neighboring kingdoms that were non-Islamic domains. Islam 

has significantly contributed to the dynamism of the people of South 

Sulawesi and the Bugis in particular (Pelras, 1985; Gibson, 2007).  Today, 

with the exception of a tiny minority of Christians in Soppeng district 

and the Tolotang adherents of the traditional pre-Islamic I La Galigo 

belief system in Amparita in Sidenreng Rappang (Pelras, 1996: 187; 
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Pelras, 1985; Maeda, 1990; Druce, 2014; for updates on the Tolotang, 

see e.g. Hasse, 2012; Rusli, 2012), more than 95 percent of Bugis are 

Muslims (Said, 2004: 14-5; Rahim; 1984; Rusli, 2012: 50-62; Latif, 2014). 

According to Hamonic (1991: 7), previously initially after the early 

adoption of Islam, this new religion and traditional beliefs were more 

clearly distinguished, though they co-existed with each other in a 

“symbiotic” fashion. However, the distinction between the two has 

been subject to a process of convergence according to Hamonic, 

resulting in a more “synthetic” mode of religious adherence, invoking 

a term that covers much the same ground as “syncretic” but without 

the negative connotations that term has now accrued in critical 

religious studies. In more recent times, religion in the Bugis community 

has been conceptualized as consisting of two streams: fanatical 

Muslims and synthetic Muslims. First, some Bugis have been religiously 

labeled by others as “fanatical” Muslim adherents. These Bugis are 

those who believe that a strict, sometimes even Wahabist, Islam is the 

only way of life, and they make Islam a core, if not exclusivist part of 

their identity. Second, there is a significant majority of synthetic 

Muslims, that is, those Muslims who preserve their ancestral belief in 

divinities (i.e. dewata), as well as other ancestral traditions, without 

seeing any contradiction with Islam. Adherents of this second category 

mainly practice their religious belief by combining monotheism and 

polytheism in a synchronic totality. They believe that the universe is 
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occupied by various spirits, such as toalusu (subtle spirits), totenrita 

(invisible beings), torilangi (celestial beings), and toriolo (ancestral 

beings). Simultaneously, Islamic beliefs and rituals are also followed 

(see Acciaioli, 1991, for an example of such “synthetic” beliefs and 

practice). Finally, worshipping the spirits mentioned above can revolve 

around the regalia cults (derived from family ancestors); yet, these 

adherents also regard themselves as devoted Muslims (Hamonic, 1991: 

3-5; Rahman, 2006: 53; Ali, 2007: 231-233; Pabbajah, 2012: 414-5; see 

figure 1-2, for example).  

Figure 1-2: (Left) Muslims prayed at mosque in Balanti of Baras. (Right) 
mabbaca doang (praying) for having a new car in Balanti. 

  

 

 Source: Author, 2014. 

Regional variation accounts for some of these divergences in 

religious adherence. There is much syncretism in beliefs and practice, 

for example, in the Bosowa region and in Luwu, due to the continuing 

influence of the La Galigo cosmology, but also of conservative or 

traditionalist forms of Islam that still allow pilgrimage to saints’ and other 
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ancestral shrines (massiara or berziarah) and heterodox ritual 

performance (e.g. Maulid observances, barasanji, mandi Safar, etc.). 

However, certain areas have been considerably influenced by 

modernist Islam in the form of Muhammadiyah (e.g. the Rappang 

region, extending down to ParePare, and Sinjai) and more recently by 

Islamist organisations. Regional and class variations, however, do not 

fully resolve the paradox of contrasting attributions, as Bugis are still 

often characterized by some as both syncretist or synthetic and 

fanatically Islamic (Acciaioli, 1991; Acciaioli, pers. comm., 2018).  

In fact, as influenced by the La Galigo literature1, the syncretism 

of Islam and local beliefs has been preserved until the present day. In 

keeping with the national civic requirement for monotheistic 

adherence, even syncretic Bugis can assert a belief in a single God 

that is called “Dewata” or “Puang Seuwæ” (the Supreme One), which 

in turn can be identified with the one God of Islam, while the 

acknowledgment of toalusu and totennrita may also continue to apply 

	
1  Due to the divergent focus of this thesis and the limited space 

allotted a PhD thesis, the details about the La Galigo are beyond this study. 
For further accounts on La Galigo, see for examples: Andi Zainal Abidin & 
C.C. Macknight (1974) “The I La Galigo epic of South Celebes and its 
diffusion”. Indonesia, 17: 160-169. Sirtjo Koolhof (1999). “The "La Galigo"; A 
Bugis encyclopedia and its growth”, Bijdragen tot de Taal-, Land- en 
Volkenkunde, 3: 362- 387; Nurhayati Rahman (2006) “Cinta, laut, dan 
kekuasaan dalam epos La Galigo”, Makassar: La Galigo Press; Carla 
Bianpoen (2004) “Ancient Bugis odyssey begins its modern journey”, Jakarta 
Post, 7 March; Efix Mulyadi (2004) “I La Galigo, sejarah baru Indonesia”, 
Kompas, 14 March. 

 



	 40	

(Acciaioli, 1996).  The bissu (Bugis androgynous priests) continue to  

play a significant role in maintaining and preserving the regalia cults 

(see also Pelras, 1996: 187-203; Mattulada, 1982: 21; Graham, 2003: 237; 

Graham, 2004a; Graham, 2004b: 107).  

As mentioned above, being the “official” and majority religion, 

Islam has shaped the Bugis way of life. Although they may have 

accommodated their local beliefs and practices to Islam by means of 

such identifications as  Dewata Seuwae with Islam’s most fundamental 

doctrine (tauhid or belief in the oneness of Allah), in my point of view, 

the Bugis perceive Islam and their “Bugisness” (ke-Bugis-san) as 

inseparable entities. Robinson (2009: 26) has characterized the 

“profession of Islamic faith … as the cornerstone of the Bugis’ ethnic 

identity.” In fact, we can see today that mosques are mushrooming in 

Bugis communities. Mushollah (small prayer houses) in villages, masjid 

jami in subdistricts (kecamatan), and masjid agung (grand mosques) 

are a common sight in Bugis settlements. Many Bugis informants in 

Baras follow the tarikat Khalwatiyah Samman2, a variant of traditional 

	
2 Quoting from the Khalwatiyah Samman’s official social media (2018), 

this tarekat originally developed in Medina and was pioneered by the Sheikh 
Muhammad bin Abd Karim as-Samman al-Qadiri al-Khalawati al Madani. He 
lived in Medina around 1132-1189H. The Khalawatiyah Samman 
congregation was brought to South Sulawesi in 1820 (1240H) by Sheikh 
Abdillah al Munir from Sumbawa in Nusa Tenggara Barat, although Abdullah 
al Munir was himself a Bugis, descended from Bone nobility. His father was the 
son of the Sultan of Bone, La Tammessonge, named La Kassik Petta 
Ponggawae in Bone, while his mother was We Tenri Abeng. When he was 
young, Abdillah Munir migrated to Sumbawa. He studied with Sheikh H. Idris 
Bin Usman, while his teacher was also learning from Sheikh Siddiq Bin Umar 
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Islamic Sufism that is attached to the tarikat khalwatiyah in 

Leppangkomai village of Maros (see also van Bruinessen, 1994; Bosra, 

2008: 146-149; Ubaedillah, 2017 & 2014). 

Furthermore, despite the limited annual places for the hajj, the 

Bugis constitute significant numbers on the Indonesian government’s 

list of people queuing to perform the pilgrimage to Mecca every year. 

Informants in Pasangkayu and Bone told me that they patiently have 

to be on the waiting list for about 20 years to perform the hajj. Another 

equally important indication of being a loyal Muslim among the Bugis 

is that local madrasah (Islamic schools) are also growing around their 

villages. Apparently, establishing a mosque and founding a madrasah 

within a settlement would be the foremost endeavors for a Bugis 

community. 

Unlike their predecessors in the early seventeenth century who 

embraced Islam predominantly due to conquest and wars, over the 

last century, Islam has become a hereditary religion among the Bugis. 

Overall, either through wars or hereditary transmission, Islam has 

provided an influential core component of identity for the Bugis. 

	
Khan Al Madani. He also studied with Sheikh Abdus Samad Al Palembani. 
These two teachers were the students of Sheikh Muhammad Samman al 
Qadiri Al Khalawati al Madani.	
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1.3. Kinship and Social Status 

Many scholars have studied kinship in South Sulawesi (e.g. 

Friedericy, 1993; Chabot, 1996; Pelras, 1996; Errington, 1989; Acciaioli, 

2009). The kinship system within Bugis society is a bilateral and cognatic 

system. That is, “a person’s kinship is reckoned through both the father’s 

and the mother’s side” (Pelras, 1996: 152). Furthermore, Pelras (1996: 

152) argues: “All relatives of the same generation as yourself, be they 

male or female, brothers, sisters, or cousins, fall into the single category 

of sibling”. A similar view is held by Millar (1983: 484-485), who notes that 

the terms of address inherited from both the father and mother’s side 

are the same (see also Acciaioli, 1996, 2009; Lineton, 1975a: 89). 

The term siajing refers to the kin group or kindred, while the term 

sompung lolo concerns a marriage relation or affine. The term appang 

is a very general label that refers to descendants and others who 

constitute a family group. For example, appangna Datu La 

Tengridolong could refer to all children or great-grandsons/daughters 

or anyone related genetically by descent, and even to those 

territorially related to La Tengridolong. Closely related to appang is wija 

(literally ‘child’), which in today’s usages has evolved to be used in 

compound terms referring to types of people. A wija to acca is for 

those from a scholarly family, wija to sugi  refers to rich people, and/or 

wija to warani refers to courageous people.  
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Bugis also acknowledge family members as extending to first 

cousin (sappiseng), second cousin (sappo wékka dua), third cousin 

(sappo wékka tellu) and fourth cousin (sappo wékka eppa) (Nyompa, 

1992: 41-9; Pelras, 1995: 153).  Cousin marriage as a local form of 

endogamy contributes to consolidating the boundaries of kinship. 

Such marriage could be a “political marriage” (politik ranjang) among 

kings, princes, and lords of neighboring kingdoms, as has often been 

practiced to maintain and extend power (see also Caldwell & Wellen, 

2016: 129). An example of this sort was the marriage between a 

Soppeng lord and the prince of Palakka in Bone, from whom 

descended the mighty king, Arung Palakka (1633-1696) (Andaya, 

1981; Omar, 2003: 72-3; Cribb & Kahin, 2004: 28-9; Gibson, 2007: 92).  

Furthermore, Millar (1989) classified Bugis kinship into three 

categories. First, kinship by birth refers to how “the families of both the 

mother and father hold homologous relationships to the child, and 

neither partners in a marriage lose membership in his or her natal 

[group]” (Millar, 1989: 25). Kinship is secondly defined by marriage, 

including predominantly marriage with cousins. First cousin marriage is 

mostly practiced among the royals and nobles; however, marriages 

between second, third, and fourth cousins are more often preferred 

among commoners (Millar, 1989: 25). Third, kinship of the type others 

call ‘quasi-kinship’ may be formed by alignment, that is, a sort of 

“quasi-groups” or follower-leader orientation in a kinship idiom, where 



	 44	

followers attach themselves to a leader or what Millar (1989: 32) called 

‘tau matuwa’ (i.e. “the elder”).  

Following Friedericy (1993), Chabot (1996: 131) classified the 

Bugis into two hierarchical classes: the nobility and the common 

people. The nobles (arung) are those who are said to have “white 

blood” (maddara pute), while the rest are “common people” 

(tosama’). A number of interstitial hierarchical categories may arise by 

intermarriages of people from different ranks forming what Acciaioli 

(2009: 70) labeled “intercalating ranks”, which moves both in the 

directions of “the purest nobility and toward simple commoner status”, 

as can be seen in Figure 1-3. 

Figure 1-3: Hierarchical status among the Bugis. 

 

Source: Acciaioli, 2009: 71. 
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Analyzing the somewhat different system found in Luwu, 

Errington (1989: 98) classified Bugis rank into three levels: the first called 

tomalebbi (literally, “big or better people”), including the ruler and the 

nobles of Bugis descent. However, I think tomalebbi should be 

translated more as “honored or respected people” because the word 

malebbi means “respect” in the Bugis language. Secondly, tosama 

who are the ‘freemen’ and commoners. Finally, ata, that is, those 

categorized as slaves. In the past, Rodney Mundy (1848: 65) had 

observed:  

The slaves in the Bugis are chiefly debtors. The 

greater part of them, however, has become 

hereditary bondsmen during the lapse of time. A 

freeman may be reduced to slavery together with 

his family by incurring debts he cannot discharge, 

or by the commission of some crime of magnitude. 

In both cases, he loses along with his freedom, 

every political right, and protection. He becomes 

the property of a master in whose hand rests the 

power of life and death, of mercy or of cruelty. 

The slaves among the pre-Islamic Bugis, according to Errington 

(1989:99), were divided into four types: ata mana (inherited), ata 

mariale (“interior”, close retainers to the owner’s social center), ata 

riellí (bought slave), and the lowest ones, ata tai manu (“chicken-shit 

slaves”). It should also be mentioned here that it is widely held by both 

the Bugis people and scholars that although the concept of ata is 
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publicly not expressed, ata descendants still are not regarded as the 

best choices for marriage. The ata ranks and categories were officially 

abolished in the Dutch colonial era, and the abolition reaffirmed 

during Kahar Muzakkar’s rebellion in the 1960s (Harvey, 1974; Harvey, 

1977; Juhannis, 2006: 22-54; Gibson, 2007: 173-5; and Bosra, 2008: 269-

272 on Muzakkar).         

The system of social hierarchy continues to influence Bugis 

society. However, there has been a remarkable shift in social 

dynamics, particularly among those classified as nobles. For example, 

Mattulada (1982: 14) has stated that inter-marriage among members 

of the nobility is conducted in order to sustain close kinship and to 

maintain the purity of the so-called “white blood”, the symbolic 

indicator that most Bugis (and Makassarese) kings were of 

tomanurung3 descent. One expert put it this way: 

	
3 AB. Takko Bandung (2016: 5-9) elucidates that in Bugis society and 

culture the myth of the universal natural event and the first human nature in 
the Bugis country concerns the tomanurung. The I La Galigo relates how the 
beginning of the existence of humans in Middle World (earth) came about 
when Patotoé (the Determiner of Fate) as the Ruler who was in the Upper 
World received a report that Middle World (earth) was empty. Patotoé then 
acted in His role as the leader by gathering all the gods, both gods in the 
Upper World and gods in the Underworld, to conduct deliberations. The 
results of the deliberations decided that Batara Guru would be revealed to 
Middle-earth. Batara Guru was sent down through the rainbow, and then 
hatched through a bamboo and this is called the first Tomanurung, who 
became the first ancestor of human life in the Bugis realm. Tomanurung 
means a god who was revealed to Middle-earth and who later became 
human. And in the deliberations the gods also decided that We Nyiliktimo 
would be raised from the Underworld by the Ruler of the Underworld. The term 
Totompo refers to the descendants of gods that were raised to the Middle 
World to become human. Batara Guru, the teacher was a man and We 
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The preoccupation of all members of the nobility was 

to preserve or incorporate their level of this “white 

blood”, which is the expression, and proof of their 

right to command (Sutherland, 1980: 257).  

An analogous concern with exclusivity is also seen within the kinship 

groups of the commoners. Socially, marriage among the Bugis is to 

sustain the family’s “social status” (Millar, 1989 & 1983: 36; Idrus, 2003; 

Graham, 2004).  

 

However, in practical terms, the maintenance of kinship through 

marriage has changed. Now, marriages across different traditional 

social ranks frequently occur. Criteria such as educational 

achievement, possession of wealth, and status as governmental 

position or civil servant (pegawai negeri) have often replaced the 

position and degree of nobility as the desirable criteria for the choice 

of marriage partner. For example, nowadays a tau décéng (lower 

royal blood), or even tau sama (commoner) might marry a high royal 

woman because of his educational achievement or wealth 4 . Yet, 

	
Nyiliktimo was a woman. Both met in the Bugis country in a sacred place 
called Warek (which is currently located in Luwu, South Sulawesi). From the 
marriage Batara Guru and We Nyiliktimo gave birth to many children whose 
descendants have continued until now. 
 

4 For example, I was born with the “middle blood” (according to my 
stratum from a Bone perspective) status, a descendant of Datu La Tenri 
Dolong, who originated from Soppeng, and therefore after marriage I was 
given an additional name Daéng Mapata. However, with “achieved status” 
due to my educational degree from an Australian university and being a 
pegawai negeri as a lecturer at a tertiary education in Gorontalo, by 
contemporary Bugis customary law I was “allowed” to marry with an “upper 
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marriage between a woman from ana arung (royal blood female) 

status and a man from ata (slave) status rarely, if ever, takes place (see 

also Pelras, 1996: 154-160). 

My ethnographic notes from Baras show that among every ten 

marriage ceremonies at the field sites, there seemed to be one 

marriage that was a means to primarily maintain the social status and 

to upgrade wealth of the family.  For example, in the wedding picture 

shown in Figure 1-4, both bride and bridegroom are from the tau 

décéng stratum. Therefore, right after they were religiously and 

officially married, their close family added the title “daéng” to this new 

couple. Intentionally, most Bugis marriages are to maintain or upgrade 

the welfare of new families. The very reason for marriage among the 

Bugis is because both kallolo (male youth) and ana dara (female 

youth) are seen as “incomplete”. Therefore, they must be united in 

order to be “complete” and be able to search for prosperity. Either the 

kallolo and ana dara could be from outside the family or group of 

relatives, even from outside the wanua (home-village), but in many 

instancess, a spouse is often chosen from among the first or the second 

cousins (see Idrus, 2003 for further details). Recently, many Bugis (either 

	
blood” woman from Watampone, a place where family kinship is scrutinized 
in detail. (My wife is ascribed the title “Andi” and “Petta” and she obtained 
her master degree from an Australian university and she is a pegawai negeri 
and lecturer too). Thus, in practical terms, the Bugis are often now firstly 
looking at social status similarities in marriage arrangements. 
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male or female) have began marrying non-Bugis, for example, with the 

Makassarese or the Kaili (Kaddi, 2018). 

Figure 1-4: A Bugis family wedding of tau décéng status bride and 
groom in Baras. 

 

Source: Author, 2014. 

Furthermore, my ethnographic data show that a Bugis family with 

three or more children strategically decides to extend familial relations 

through the establishment of a new family, when their children are 

married. Either directly or indirectly supported by her/his parents-in-law, 

the new couple is immediately supposed to have their own house 

(mallaeng bola), thus establishing a nuclear family household directly 

after the marriage. This post-marital residential pattern is quite different 

to Bugis culture in homeland, where extended and especially stem 

family households are more common. A number of examples can be 

found in SP 1. For example, the married children from the family of H. 

Daéng Tacenning, a first settler, each have established their own 

household in Balanti. Or H. Daéng Mangredalle’s children also have 
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four houses. Similarly, the two daughers and one son of H. Daéng 

Pallontara now live separately. Yet, it should be noted here that in this 

emergent post-marital residential pattern, family members still tend to 

reside in the same neighbourhood or close to each other, at least in 

the same village. I called this post-marital residential pattern as 

“banana kinship” (makkalibinegeng utti) ; that is, a family or kin group 

can grow well if they its members are separated from its mother. In my 

view, this “banana kinship” pattern can be seen in a relatively more 

prosperous region, such as in Baras of West Sulawesi.  

Inter-marriage among members of the nobility has been 

performed to keep close kinship and to protect the purity of the so-

called “white blood”, the symbolic sign of nobility that most Bugis 

acknowledge. An equivalent exclusivity is also evident within the 

familial groups of the commoners. Socially, marriage among the Bugis 

is to retain if not improve the family’s social position. However, the 

preservation of kinship through marriage has changed. Now, 

marriages across various social classes routinely occur. Criteria such as 

educational performance, ownership of wealth, and status as holder 

of a governmental post or civil servant have frequently supplanted the 

position and degree of nobility as the preferred criteria for the choice 

of marriage partner. Thus, these patterns in relation to changing socio-

economic circumstances and culture change continue to transform in 

Bugis communities both in the homeland and in the rantau world. 
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1.4. The Concepts of Pangadereng, Siri’ and Pessé 

Traditionally, the peoples of South Sulawesi, and particularly the 

Bugis, adhere to and preserve particular norms. The first is 

pangadereng, a sort of Weltanschauung. Generally, pangadereng 

refers to a set of rules and norms that Bugis should incorporate into their 

social life. The pangadereng consists of five domains: 1) ade, that is, 

customary law, which is divided into two categories: ade 

assikalibinengeng, which consists of the norms and code of conduct 

for marriage and kinship relations, as well as the rights and duties of 

family members, and the ade tana, that is, norms of statehood, 

government, international law, and ethics within politics; 2) bicara, 

which refers to the concepts of justice, law, obligation and rights 

before the law; 3) rapang, which means examples, analogies, and 

metaphors, and also covers ‘unwritten law’ within society, including 

social punishment and views of the supernatural spirits; 4) wari’, which 

refers to elements that classify social ranks, historical regalia, goods, 

special events, and particular rituals in community life; finally, 5) sara’, 

which means the arrangements with regard to religion, particularly 

Islam (Acciaioli, 2009: 68-70; Hamid, 1985: 13; Rahim, 1984: 129; 

Mattulada, 1982: 12; Rahman, 2006: 403). 

The Bugis sometimes associate maintaining siri’ and pessé with 

preserving their pangadereng. Siri’ literally means ‘shame’. Citing 
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Matthes (1885), Chabot (1996: 235) translated the word siri’ as 

“ashamed, diffident, shy, shame, sense of honor and disgrace” (see 

also Rahim, 1984: 156; Marzuki, 1995). According to Chabot (1996: 235), 

someone is committed to siri’ “when his social standing is impaired and 

when another person knows this”. Therefore, he said that the term 

“mate siri’” means that someone is “socially dead”, which 

subsequently means that the person is no longer “of use”, or that he or 

she is generally despised (Chabot: 1996: 236). Similarly, Susan Millar 

(1983: 484) stated that traditionally, “contact between a young, 

unmarried Bugis woman and a man, if discovered, made the woman’s 

relatives siri’”. The definitions of Millar, and, to a certain extent, of 

Chabot seem to imply that siri’ was mostly used in the matter of gender 

relations. For example, siri’, according to Chabot (1996: 236), was in 

invoked in the cases of silariang (elopement or transgressive 

marriage), which concerns “familial siri’” (Acciaioli, pers. comm., 2018; 

see also Putra, 1988: 68-70). However, I am of the opinion that the term 

has always had a wider usage in Bugis society. For example, one 

contemporary scholar has characterized siri’ in this way: 

Siri’ is fundamental to how the Bugis see 
themselves, how they contrast themselves to 
others, and how others see them. So it takes on 
significance in everyday interactions in 
contemporary, multicultural Indonesia. The 
stereotyped view of Bugis masculinity assumes 
men are passionate, impulsive and 
preoccupied with siri’ (manifesting as self-
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esteem and self-pride in one group’s social 
standing), and the Bugis proudly lay claim to this 
stereotype” (Robinson, 2009: 28). 

In my view, siri’ constitutes a Bugis perspective upon dignity, self-

esteem, and honor. I agree with Nurul Ilmi Idrus (2003, 2005), who stated 

that “siri’ has positive and negative applications”. Thus, siri’ may 

appear to be “a positive motivator to achieve a standard of 

excellence measured by material wealth, social status, level of 

education, and so on” (Idrus, 2005: 41; 2003: 44-8). It has become a 

term of enduring significance for the Bugis. That is, siri’ is an inspiration 

to improve one’s potential and to develop creativity and ethical 

conduct. It is the central value among several of the ethnic groups 

whose homeland is South Sulawesi, particularly the Bugis. Furthermore, 

it is more than shame because it is not only a matter of controlling one’s 

negative behavior, but it also provides guidance to do good deeds. 

So ideally, there should be honesty and loyalty to one’s friends and 

peers in order to preserve siri’. In another section of this study, I will show 

how siri’ has become the cornerstone for a group of Bugis to migrate.   

The “partner” or complement of siri’ is  pessé, derived from 

‘pessé babua’ which literally means “to feel pain for somebody else in 

one’s stomach.” According to Pelras (1996: 206-207), pessé is the 

symbolic indication of “a deep feeling of compassion for one’s 

neighbor, relative or a fellow member of a social group; it signifies 

solidarity.” Similarly, Andaya (1981: 16) defines pessé as 
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“commiseration or empathy with one’s fellow men”, which “refers 

specifically to the belief in the spiritual unity of all individuals within a 

particular community”.  

Pessé contains the thrust that enforces solidarity. Therefore, 

pessé has a strong element of solidarity to unite the attitudes and 

behavior patterns of a group. Typically, most Bugis, especially those 

who have travelled or settled together, suffer together, fight together, 

enjoy the results of joint struggle, defend mutual honor, and even are 

willing to die together. It is not surprising, then, that the difficulties that 

a person suffers will be faced by the group firmly without taking into 

account the causes and consequences. Therefore, the word pessé is 

a word that complements siri’. So, pessé becomes the core of 

communality within Bugis community (Abdullah, 1985: 62-65). A Bugis 

expression clearly indicates how the concepts of siri’ and pessé are 

closely related: “Narekko dé’na siri’mu, engkamupatu pessé 

babuamu” [If there is no longer siri’ among us, at least it is certain there 

will be pessé].  

Pessé's presence in the South Sulawesi region has ramifications 

for the development of a very distinct geopolitical map. Geopolitics is 

based on the concept of identity, which includes such aspects as 

geography and ethnicity. Following the precedent set, academics 

separate and categorize South Sulawesi's geopolitical landscape into 

several groups. These include the Luwu Raya, Bone, Soppeng, 
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Wajo,the Ajatappareng (Sidenreng Rappang, Pare-Pare, Barru, and 

Pinrang) areas, Toraja, and ‘South-South’ (that is, the main region of 

the Makassarese, including Gowa, Takalar, Jeneponto, Bantaeng, and 

Selayar). People tend to support and transfer their political identities to 

their place of origin or domicile, as seen by their voting behavior in the 

electoral domain. This happened in both the gubernatorial and 

mayoral elections. In a similar vein, the ethnic kinship system is still in use 

in the administration to lure honorary workers to the kin ties following 

ethnic lines. The Bugis are supported by members of the Bugis ethnic 

group, as well as members of the Makassarese and the Luwunese 

ethnic groups. This sense of sharing common interests derives from the 

value pessé. Having taken root in the village context, pessé now has a 

substantial impact on the election of village leaders, as demonstrated 

below. On a more personal level, one of the features of pessé is the 

ability to build solidarity among members of a family unit. The use of 

pessé by family networks in state contexts, such as the installation of 

relatives in various government positions, can result in the 

establishment of a political oligarchy in the negative sense (Hariyanto, 

2014: 41-2). 

For many Bugis, siri’ and pessé are the core of ade’ (adat). 

According to Abidin (1983a: 459), siri’ as “the way of life of the people 

in South Sulawesi, functions to preserve, maintain, defend, and 

advance their dignity”. Thus, it is safe to say that siri’ is the Bugis 
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conceptualization of human dignity (harga diri). Traditionally, it is 

commonly believed within Bugis society that “the purer the white-

blood of the kings, the juster and wiser they were” (Abidin, 1983a: 459; 

Putra, 1988: 68-87; Rahman, 2006: 407-9). The siri’ of a king was also 

regarded as identical with that of his family, relatives, people, and 

even of his ancestors. Therefore, the ruler’s siri’ became a prerequisite 

for the promotion of the welfare of the people.  

It is often said in Bugis society that “anybody who has no siri’ is 

not regarded as a human, but as an animal.” Therefore, all Bugis are 

personally encouraged to maintain their siri’ and to preserve their 

pessé within their communities, as both siri’ and pessé have become 

the purpose of life for many. Siri’ is more personal, while pessé is about 

the communal attachment of a Bugis within his community. In 

summary, siri’ and pessé are like two sides of the same coin; therefore, 

each is believed as important as the other.  

1.5. Conclusion 

The Bugis are Austronesians who have occupied lowland South 

Sulawesi as their homeland in Indonesia for centuries. People from 

outside South Sulawesi frequently identify the Bugis as the same as their 

neighboring ethnic groups, such as Makassarese, Mandar, Luwu’, 

Pattinjo, and Duri. However, the Bugis identify themselves as 

distinctively different from those ethnic groups. Culturally and 
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religiously, however, the ethnic groups in the lowland of South Sulawesi 

feature many similarities.  

Although the vast majority of the Bugis are Muslim, their religious 

attitude shows a paradoxical feature. Except for those who have 

adopted modernist (e.g. Muhammadiyah) or Islamist versions of 

Islamic belief and practice, the Bugis integrate variants of Islamic 

traditions with local beliefs and norms. The ways in which marriage 

arrangements and rituals, such as naik haji (pilgrimage), maulid 

(celebrating the Prophet Muhammad’s birthday), funerals, and others, 

are conducted provide examples of this integration. 

Strictly speaking, the Bugis kinship system is based upon bilateral 

and cognatic relations. Relationships from either the side of the father 

or the side of the mother are equally recognized. Most Bugis still 

preserve many of aspects of their traditional weltanschauung, which is 

based upon siri’ and pessé. This concept of Bugis dignity has been 

fundamental in how they deal with others and how they cope with 

their environment. However, historically and even more so in the 

contemporary era, the Bugis world has extended beyond their 

homeland, as we will see in the next chapters. 
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 Chapter 2: “Moving the Kitchen Out”: Contemporary 

Bugis Migration 

2.1. Introduction 

Migrants and wanderers are renowned as passompe in the 

Bugis language (Lineton, 1975a, 1975b; Acciaioli, 1989; Maeda, 

1988; Pelras, 1996; Kesuma, 2004; Ahmadin, 2008). Hamid (2004: 46) 

elucidates how the word was derived from “sompe”, a noun which 

means ‘sail’; with the agentive prefix ‘pa’ before ‘sompe’, further 

qualifying the word as a ‘sailor’ or more generally one who travels 

by sea. According to Hamid, “not every sailor is a passompe”, 

although Bugis anthropologists often define a passompe as a 

“sailor and trader, who sails across different islands and countries” 

(Hamid, 2004: 46-7). He further states that the term is closer to a 

‘wanderer’ (perantau or pengembara) in Bugis migration (Hamid, 

2004: 47). Additionally, Ahmadin (2008: 59) defines passompe as 

having the following characteristics: (1) leaving his/her homeland, 

(2) for a short or long period, (3) voluntarily, (4) in search of good 

fortune (massappa dallé) and knowledge, (5) both willing and 

unwilling to return home, and (6) marked by the socio-cultural 

character of the Bugis community. In fact, the Bugis word for work, 

known as “pallaong”, originated from the root “lao” and with the 
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prefix “pa”, meaning “to go” explaining how one should go out 

from his/her house or even wanua (home-village) in order to work. 

This chapter provides a holistic description of Bugis migration, 

followed by an analysis of the pattern of migration of settlers I 

observed, who have migrated from their home-villages of Bone to 

a new frontier area, Baras, West Sulawesi. Proposing an additional 

type of Bugis migration in this study, I argue that unlike migration in 

the seventeenth, eighteenth centuries and among some present-

day migrants in the contemporary era, the Bugis in Baras are 

permanent migrants who have mallékke dapureng (“moved out 

the kitchen”) in their language. The evidence in Baras presents a 

complementary interpretation of an additional type of Bugis 

migration, based on their traditional value of siri’ (self-esteem and 

honour), further influenced by environmental, economic, social 

and political factors. Divided into three sections, the first section of 

the chapter discusses background information about historical 

accounts of Bugis migration, covering the seventeenth century to 

the present. The second section is an analysis of contemporary 

Bugis migration, whilst the third section deals with the analysis of 

this alternative form of Bugis migration (mallékke dapureng). 
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Figure 2-1: The number of Bugis in each province of Indonesia. 

 
Source: Adapted from BPS, 2011. 
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As evident in the figure 2-1 above, millions of Bugis live 

outside their homeland in South Sulawesi, especially in the 

provinces of East Kalimantan, Southeast Sulawesi, Central 

Sulawesi, West Sulawesi, West Kalimantan and Riau, though they 

are also found in significant numbers in all provinces. According to 

a national survey (BPS, 2011), there are more Bugis who reside 

outside their homelands than those inside South Sulawesi. Notably, 

during the colonial period in Malaya, there were Bugis settlers; the 

1930 Netherlands East Indies census recorded about 4961 Bugis  in 

British Malaya (Departement van Econimische Zaken v.5 1930: 20-

21, quoted in Acciaioli, 1989: 10; see also Pelras, 1996: 322-324). In 

addition, according to a BPS survey conducted in the early 2000’s, 

there were approximately 728,465 Bugis living in Malaysia and over 

15,000 in Singapore (BPS, 2011: 40). Hence, it is evident the Bugis 

can be found throughout the archipelagic Southeast Asia region. 

2.2. Historical Bugis Migration 

A range of scholarly evidence has demonstrated that 

migration is of paramount importance within Bugis society. One of 

the first scholars to conduct research on Bugis migration was 

Jacqueline Lineton (1975a; 1975b), with her ground-breaking 

research on settlers in Sumatra, in which she characterized the 
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‘passompe Ugi’ as wanderers and migrants. She traced rivalry 

between the Portuguese and the Dutch, as regards control of 

trade routes between the ports of Melaka (Malay Peninsula) and 

Makassar (in southwest Sulawesi), from the 1500’s until the end of 

the 1600s. According to Lineton, the fall of Makassar to the Dutch 

in 1669 marked the point of transition from Bugis and Makassarese 

engaging in inter-island trade from their base in South Sulawesi to 

the establishment of a diaspora of migrants settling outside South 

Sulawesi . During this period of diaspora, a large number of Bugis 

groups moved out to the Malay Peninsula, even reaching areas of 

Siam, where some served as mercenaries for the ruler (Lineton, 

1975b: 174-5, Acciaioli, pers. comm., 2018; see also Andaya, 1975, 

1981; see also figure 2-2), while many Makassarese settlers tended 

to move to Java, Sumatra and the Bima region of eastern 

Sumbawa and further eastward into Nusa Tenggara Timur and 

beyond.  
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Figure 2-2: Bugis migration in 17th and 18th centuries. 

 
Source: Robert Cribb, 2010. 
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The defeat in 1669 of the Wajo kingdom, a close ally of 

Gowa and Tallo, destruction of Tosora (Wajo’s capital) and the 

burning of Wajo’s fields in 1670 by the Dutch East India Company 

(VOC), aided by the Bugis Bone king, Arung Palakka and his 

successors, created thousands of refugees from Sulawesi, 

particularly from among the Wajo people (Andaya, 1975: 116-7, 

1981: 208-27). During the seventeenth and eighteenth centuries 

occurred the most spectacular Bugis population movements, as 

noted by Leonard Andaya and mapped by Robert Cribb (2010) 

(see Figure 2-2). These refugees were the initiators of the Bugis 

diaspora in the Malay world (Andaya, 1995: 12), with evidence of 

emergent control of many of those diasporic regions seen through 

the installation of five Bugis princes as local kings and lords in 

Siantan, Johor, Matan and Menpawah (Andaya, 1995: 127). The 

mushrooming movement of the refugees continued across such 

areas as Aceh and Palembang on Sumatra, Sulu in the Philippines, 

Kutai, Banjarmasin, Paser and Sukadana on Kalimantan, and even 

to Bali (Khusyairi et al., 2017), Buton and Flores and beyond 

(Anderson, 2003: 70). Those few who assumed ruling positions  in 

the regions were nobles, but the majority of these migrants were 

merchants and farmers (Lineton, 1975b: 174-9).  
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In 1970s, while studying marine-oriented populations of the 

Malay Peninsula, particularly the Duano, Selatar and Sama of 

Johor, Pelras found Kuala Benut, a Bugis village that had been 

established for a long time in the region. Pelras also (1972: 4-5) 

noted that Bugis, either as merchants or politicians, played 

important roles with strong connections to Malay sultanates, 

particularly in Johor. 

The era of the Kahar Muzakkar rebellion (1950 to 1965) in 

South Sulawesi witnessed another wave of Bugis emigration to 

Jambi, Riau, and Tanjung Priok (Jakarta), among a number of 

other regions. This era of migration continued through the 1970s, to 

Central Sulawesi areas, including Palu, Donggala, Lindu, Kulawi 

and further east in Poso (see also Lineton, 1975b: 174-7; Acciaioli, 

1989,2000; Ammarell, 2002: 59-61). Narifumi Maeda (1988, 1994: 

174) and van der Putten (2001) also pointed to the Muzakkar 

rebellion as a significant factor for the movement of Bugis from 

their homeland to other regions. During this period of rebellion, 

villages were getting attacked with massive theft of their cattle by 

bandits (perampok) at night, and their limited rice supply forcibly 

taken by Muzakkar’s men, further compounded by compulsory 

military enlistment. Without options to surmount this predicament, 

Lineton (1975b) noted that most villagers described “merantau” as 
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the only means to survive (see also Acciaioli, 1989: 55-59; Acciaioli, 

2004). Noticeably, the Bugis of Wajo (compared with the previous 

generation) did not dominate migration in this period, although 

the Bugis from Bone and Sidenreng Rappang also took part.  

From 1980’s, Greg Acciaioli (1989, 2000, 2004) studied the 

Bugis settlers in Central Sulawesi, as he expanded the 

conceptualization of migration motivation in the Bugis society, into 

the symbolic dimensions of the Bugis notion of “searching for good 

fortune” (Acciaioli, 1989; 2004: 150). Holistically, what was 

noticeable about these Bugis settlers was their expanding patterns 

of occupation, as trading and wet-rice farming were 

complemented by fishing and cash cropping (Acciaioli, 1989: 53). 

Significantly, the most important feature amongst the Bugis settlers 

in Lindu, was that the quest for “good fortune” encompassed not 

only economic success, but it also control of local politics and 

culture, including assigning Bugis genealogies to local cultural 

heroes (Acciaioli, 1989: 325). In short, the Bugis in Lindu, according 

to Acciaioli (1989: 325), do not just endeavor to attain economic 

success, if not dominance, but “also seek to control their new 

surroundings which includes its resources, people and spirits” (see 

also Acciaioli, 2000, 2004). 
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 Similarly, Gene Ammarell (1999, 2002) investigated a 

community of Bugis ancestry in Balobaloang, in the Sabalana 

archipelago, located in the Strait of Makassar (just west of 

Makassar city). Ammarell, for example, mentioned that Bugis ships, 

as well as those of other maritime peoples in Insular Southeast Asia, 

have depended on the monsoon winds to transport their tall ships 

from one end of the archipelago to the other for millennia. Bugis 

shipowners, especially those of Balobaloang, began adding 

auxiliary engines in the mid-1970s, during a time of rising affluence. 

Today, a ship without an engine would not be able to attract either 

cargo or personnel (Ammarell, 1999: 223-6; 2002: 194). 

 Historically, the presence of the Bugis both as seafarers and 

migrants was crucial to the Malay peninsula. In fact, the recovery 

of Riau as an entrepot after 1760 was in part due to the 

contributions of the Bugis. The Bugis, British, and Chinese trading 

networks converged on Riau, which constituted an important 

funnelling point for goods such as pepper and tin outside the VOC 

system. This growth continued under Daéng Kamboja’s successor, 

Raja Haji. The VOC seemed to have tolerated the Bugis entrepot 

at Riau as long as its interests in Siak and Perak (with regards to tin), 

were secure (Koh, 2007: 76).  
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Furthermore, exploring Bugis migration to Dili of Timor Leste, 

he reported that Bugis and Makassar immigrants comprised 

approximately 80 per cent of traders in Dili, hence dominating the 

trading scene. However, by the end of the 1990s, they left Timor 

Leste to West Papua and Kalimantan, due to conflict (Ammarell, 

2002: 61). Furthermore, he noted that Bugis from Pinrang, Sinjai and 

Bone were among these migrants, creating “social control through 

assimilation” and further recreating their own social order to 

maintain political and moral authority. 

Previous scholars and researchers (e.g., Lineton, 1975a, 

1975b; Andaya, 1981; Acciaioli, 1989, 2000; Ammarell, 2002) have 

demonstrated that waves of Bugis migration have been caused 

by war, insecurity and economic reasons. Pelras (1996: 320-326) 

has also emphasized the historical drivers of different phases of the 

waves of Bugis migration. The eighteenth century witnessed a 

wave of migration, mainly to Bengkulu and Riau in Sumatra and 

Paser and Samarinda in Kalimantan. Places such as the Palu Bay 

and Palu Valley (Central Sulawesi), Sumbawa, Indragiri, and Johor 

also figured in this wave of settlement.  

In the Indonesian context migration that is largely 

economically motivated is rendered in Bahasa Indonesia as 

merantau, with Echols and Shadily (1992: 449-450) translating the 
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term rantau as “abroad, foreign country”. Thus, merantau is to: (1) 

leave one’s home area to make one’s way in life; (2) wander 

about; (3) sail across rivers. Therefore, a perantau, according to 

Echols and Shadily can be (1) someone wandering about the 

country or (2) a settled foreigner, each of these roles sometimes 

filled by the same person at different life stages.  

Actually, the notion merantau has been associated in West 

Sumatra and Aceh with a particular life stage and specifically with 

males:  merantau outside the homeland by male youths to 

accumulate capital in order to return with sufficient funds (i.e. for 

bridewealth payments) to marry in their homeland. It later 

transformed into a term for permanent migration (see Kato, 1980: 

731; Naim, 1979; Auda, 1978 on Minangkabau, and Siegel, 1969: 

80-82 on Acehnese). 

Bugis can use several terms related to the notion of 

merantau or migration. My informants informed me of the phrase 

mattana bare, which literally means “to go to the land of the west”, 

implying migration to the Sumatra and other regions west  of 

Sulawesi. Sompe or massompe is another term mostly used to refer 

to ‘going abroad’. Furthermore, the terms mattana bare and 

sompe, according to my informants in Baras, were reactions 

among migrants from their home villages to the attacks by bandits 
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(perampok) in the early 1980’s, which occurred in Telle and 

Timurung villages. However, some migrants also engaged in 

sompe and mattana bare because of economic factors (see also 

Abidin, 1983: 88-90).  

2.3. Contemporary Migration  

The previous section portrayed how Bugis migrants have 

spread everywhere in the Indonesian archipelago (figure 3-1). 

They have migrated as well throughout Sulawesi Island, including 

to the northwest coast region of what was once a more extensive 

South Sulawesi (especially in Polewali Mandar, Mamuju, Central 

Mamuju, and North Mamuju), where they have played pivotal 

roles in the formation of the new province, West Sulawesi (Sulawesi 

Barat or Sulbar for short). In Southeast Sulawesi, the Bugis have 

dominated districts such as Kendari, Kolaka, North Kolaka and East 

Kolaka; they have also taken part in the establishment of the new 

district Pohuwato and eventually the new province, Gorontalo, 

within what was previously the southwestern region of the province 

North Sulawesi. The Bugis have played pivotal roles in the 

transformation and establishment of these regions (see chapters 3, 

4, and 8).  
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Outside Sulawesi, Bugis are concentrated in both urban and 

relatively resource-rich rural areas. In Kalimantan, for example, 

they continue to occupy Samarinda, Balikpapan, Paser, Kutai 

Kartanegara, East Kutai, Bontang, Tarakan, Nunukan and other 

districts. Vayda and Sahur (1996, 1985: 95) have also mentioned 

that Bugis farmers have continued to penetrate the area of Loa 

Janan since the early 1960s. These spontaneous settlers were 

active participants in the deforestation in East and North 

Kalimantan, but more recently have been intensively involved in 

brackish water pond cultivation of shrimp and milkfish in coastal 

areas (see also Timmer, 2010). 

Further east in Indonesia, Bugis have penetrated the regions 

of Sorong and Jayawijaya of Papua (Rasyid, 2014; Gau, 2012: 165). 

Some are in Maluku and North Maluku, such as in Ternate 

(Goodman, 2006: 50-1) and the newly founded city, Sofifi (the 

capital city of North Maluku since 2010). Others have settled in 

Kupang in East Nusa Tenggara (Bacotang et al., 2016). Bugis 

migration has intensified in just over the last two decades, 

complementing those generations who earlier entered the rantau 

in the seventeenth and the eighteenth centuries and their 

descendants. Importantly, the Bugis, as both permanent and non-

permanent migrants, have been playing important roles in 
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transforming Makassar, Batam, Pekanbaru, Samarinda, 

Balikpapan, Sorong and Mamuju into Indonesia’s metropolitan 

cities (see chapter 8). 

 Outside Indonesia, the Bugis have resided for a long time in 

several areas of Malaysia, in areas, such as Linggi (Hamid, 1986), 

Sabah, Johor and Selangor (Omar, et al. 2012). Furthermore, Nurul 

Ilmi Idrus’ recent study in Malaysia shows that there is an immediate 

pattern of illegal migration labeled as “makkunrai passimokolo”, 

which refers to “women who smuggle themselves into Malaysia 

under the cover of night by boat, in order to avoid Malaysian’s 

officials” (Idrus, 2008: 155).  

 Moreover, still considering regions outside Indonesia, the 

Bugis played a remarkable part in establishing the island-state, 

Singapore (Andaya, 1975 & 1995; Anderson, 2003). Based on 

scholarly and government accounts I estimate there are about 

one million Bugis settlers (both permanent and newcomers) in both 

Malaysia and Singapore (Anderson, 2003; Idrus, 2008; Hamid, 1986; 

Omar et al., 2012; BPS, 2011). When I headed to Western Australia 

to begin my studies in January 2013, I was surprised when I sat in 

the plane with a group of youth from Sinjai, who were working in 

mining in the Pilbara, far away from the Bugis homeland. I was 

even more impressed when I stayed in Makassar on the way back 
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from fieldwork research in November 2014; I met with a leader of 

labor from Pammana who was preparing his journey to Nigeria for 

drilling oil in Africa. Bugis migration is thus becoming increasingly a 

global phenomenon. 

Currently, Bugis migrants engage in various occupations 

ranging from entrepreneurship to work in the fisheries and 

agricultural sectors, although a significant but smaller number go 

on to become pegawai negeri sipil (civil servants), contributing to 

chain migration when such civil servants receive postings far from 

their homeland. This itself has led to the spread of Bugis 

everywhere, with expanded horizons beyond regions of their 

homeland.  

MALLÉKKE DAPURENG (“MOVING THE KITCHEN OUT”): A 

COMPLEMENTARY PATTERN OF  BUGIS MIGRATION 

The term mallékke dapureng often used by Bugis in my study 

(see Figure 2-3) refers to the type of migration that is the major 

focus of this study. The term in literary studies was initially mentioned 

by Benjamin Frederik Matthes (1864) in his collection of Bugis 

language texts, Boeginesche Chrestomathie. In his treatment of 

“pao-pao ri kadong”, a genre of Bugis folklore, he narrated how 

when the king of Luwu (mappajunge) was no longer trusted as an 

honest leader, his people reacted by engaging in mallékke 
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dapureng. In the lontara, the people of Luwu proclaimed: “We the 

people of Luwu wish to mallékke dapureng to Palopo, as our 

border now is Baebunta” (maélo’ni atanna mappajunge mallékke 

dapureng lao Palopo, gankanna Baebunta) (Matthes, 1864: 2-3). 

Luwu’s capital city at the time was Malangke, now a sub-district of 

Luwu Utara in South Sulawesi. The expression of the ruler’s subjects 

in Luwu implied that they terminated their political “contract” with 

their king, as related in the lontara of “pao-pao ri kadong”. 

Therefore, mallékke dapureng contrasted with the idea of 

ipoppangi tana (being expelled). In the past, if a Bugis king or 

leader did not like an individual or a group of people, they might 

face possible expulsion or exile (diusir) from the kingdom’s territory. 

An important example of expulsion among the Bugis was the case 

of Arung Palakka in the late 17th century (Andaya, 1981, 1995). 

Another example comes from a popular story amidst South 

Sulawesi people concerning Kahar Muzakkar during the period of 

early Japanese colonization. The story was centered on the 

accusation against Muzakkar by the Luwu king, Andi Jemma, who 

welcomed and collaborated with the Japanese army in Sulawesi 

and therefore expelled Kahar Muzakkar to Java. Later on, 

Muzakkar returned to Sulawesi, later leading the secessionist 

rebellion in the island against the new Indonesia’s government in 

the early 1950s to the middle 1960s, as discussed in the section 
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‘Historical Bugis Migration’ earlier in this chapter  (see Harvey 

(1974); Andaya (1977) and Juhannis (2006) on Muzakkar’s 

movement). 

Figure 2-3: A traditional Bugis kitchen (right). A group of Bugis 
women at around the kitchen in Motu of Baras (left).  

      

Source: Author, 2014. 

The term dapureng includes the definition of the kitchen as 

a space or building, a place to store cooking utensils and for 

cooking, as illustrated in Figure 2-3, serving as well as a place for 

eating and drinking activities. The kitchen for the Bugis people is 

very close to the process and existence of the family. Families that 

are still "alive" can be assumed to have a smoking kitchen. By 

contrast, a kitchen that is no longer smoking indicates that the 

members of the family of the owner of the kitchen are dead. 

Traditional Bugis kitchens are generally rectangular in 

accord with the the Bugis idiom, "Sulapa Eppa, which means "The 

one that is considered the most perfect is the quadrangle." Some 
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of the structures for the placement of stoves are made of wood, 

and some are placed on the floor side by side. 

There must be two spaces in a traditional Bugis kitchen. The 

upper section is used for storing and drying firewood or storing 

kitchen equipment. The lower section is used for cooking. Most 

cooking stoves used still use three stones arranged on the floor of 

a raised structure that has been filled with sand or soil. In one 

kitchen, two to three stoves can be lined up. If one still needs more 

stoves, a separate stove will be made within a kitchen called the 

dapo that is easily moved. 

The kitchen of the Bugis, according to local knowledge, is 

oriented facing either to the north or the south. If the kitchen faces 

to the north, the person cooking will face to the south and vice 

versa. This is mainly intended to avoid kitchen fumes, which are 

strongly influenced by the monsoon blowing from the west or the 

east. However, this pattern is also influenced by the location and 

position of the kitchen with regard to the state of the surrounding 

environment, such as adjacent hilly or mountainous areas. 

Certain values or norms that must be obeyed by members 

of the local community align with the function of the kitchen. For 

example, guests who are not family should not cross the boundary 

of the living room, let alone enter the kitchen space. The kitchen is 
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a family or household life secret. Therefore, the kitchen space is 

restricted to close relatives.5 

Furthermore, a dapureng is not only a place within a house 

in which to cook, but a symbolic socio-cultural realm, which is used 

to exhibit status to others, as Bugis families focus on the 

appearance of their kitchen. Given all the norms associated with 

conduct in the kitchen,  moving out to somewhere in a rantau 

world, according to the mallékke dapureng pattern, implies an 

agreement among family members, particularly from the wife who 

is “the owner” of the dapureng   (see figure 2-3, for example). 

	
5 The use of the kitchen as one part of the house also carries the 

values or norms that must be adhered to. Therefore, according to 
traditional sayings some norms should not be violated because it can 
bring disaster to anyone who violates them. Some of these restrictions 
include: 

a). One cannot step on the kitchen (stove). Whoever steps on the 
stove will be cat-like, meaning that s/he will violate the norms in the 
field of regulating sexual behavior. 
b). Girls cannot sing in front of the kitchen. If this norm is violated, they 
will marry a man who is already a parent and have stepchildren. 
c). When a fisherman descends into the sea, the kitchen fire cannot 
be extinguished. Therefore, the fisherman or husband will safely go 
to the sea and return home from fishing. 
d). During harvesting, the farmer's wife may not give her kitchen fire 
to her neighbor's kitchen. It is prohibited because it will result in the 
consumption of crops by pests or rats. 
e). Men may not work in the kitchen because doing so reduces their 
masculinity.  
f). Men (husbands) cannot hold cooking utensils. If they do, it 
indicates that the husband does not trust his wife. 
g). It is not permissible to hit a child with cooking utensils, such as 
spoons and so forth, because it causes the child to be stupid. 
(Makassarterkini.com, 2013). 
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A dapureng is usually located inside a house; referred to as 

the “inner” or “inside”, it is therefore regarded as private and 

intimate. In addition, how a dapureng is arranged symbolically 

reflects its owner’s social status, as it is directly related to food 

supplies for the family, especially storage of rice (pabbaresseng). 

In a traditional house there must be a ladder adjacent to the 

kitchen providing direct access to the rakkéang (attic) above the 

ceiling, where rice and other materials such as gold, implements 

and heirlooms are stored (Lathief, 2010: 72). According to Pelras 

(2003: 260), when there were male guests in old Bugis houses, the 

family’s unmarried females used to sleep in the attic. Furthermore, 

in relation to the fulfillment of the functions of the dapureng and 

pabbaresseng, there is a famous saying:  “It is better to die in blood 

than to die in hunger” [lébbimi mate maddarae, na mate 

témmanré]. In other words, all activities, efforts and achievements 

of a family from any profession are aimed at fulfilling familial needs, 

symbolically represented by the dapureng.  

Symbolically, the kitchen is usually culturally, economically 

and socially the central focus of the family, besides the possi’ bola, 

which is the house’s navel. Pelras (2003: 260, 280) referred to the 

kitchen as “the hearth, which is always oriented transversally to the 

house’s axis”. Furthermore, the authority to arrange and manage 
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the dapureng belongs to the woman, mother and wife, as issues 

surrounding the kitchen are often referred to as “domestic 

matters”. Similarly, Millar (1989: 26) stated that the dapureng is 

“firmly under the authority of women, who share close and 

cooperative relations”. The dapureng is not only a symbol of 

household prosperity, it is also the core of the domestic household, 

therefore attracting the predominant attention of the family. 

Therefore, as we will see in the next section of this chapter, to move 

the household family members to somewhere else, the first and 

foremost thing to be considered would be an agreement between 

husband and wife over dapureng matters.    

Importantly, previous researchers and scholars (particularly 

non-Indonesian ones) have not acknowledged this type of 

migration among the Bugis, which is the mallékke dapureng, as 

they generally label all migrants as passompe. In contrast, local 

scholars have distinguished modes of Bugis migration as either 

sompe or mallékke dapureng. For example, analyzing the 

migrants’ behavior of Wajo people, Kalola and Cik Hasan Bisri 

(1985) identified both seasonal migration (sompe) and permanent 

migration (mallékke dapureng) practices. For Kalola migrants, 

economic achievement was a crucial motive to attain social 

status (Bisri, 1985: 24), with Ida Bagus Mantra (1997: 12) translating 
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mallékke dapureng as “perpindahan kaum bersama-sama ke 

tempat atau negeri jiran” (“the movement of a family together 

with its members to a neighboring place or country”). Furthermore, 

Zaenal Abidin (1983b: 89-90) translates mallékke dapureng as 

“pindah dengan membawa seluruh keluarga dan barang-barang 

yang dapat dibawa, yaitu meninggalkan kampung karena marah 

atau kecewa, serta berniat tidak akan kembali” (“Moving out by 

bringing the whole family and items that could be taken, namely 

leaving the village because of anger or disappointment, and 

intending not to return”).  

Further study of Bugis migration in Johor (especially the one 

led by the prince Opu Dang Rilakka) by Andi Kesuma (2004) clearly 

distinguished the types of  mallékke dapureng, as closer in 

connotation and motives to migration than sompe. Kesuma (2004: 

30-31) furthermore suggested that mallékke dapureng identically 

refers to “movement caused by a particular fundamental reason 

related to the Bugis value of siri’, while sompe is mostly motivated 

by the goal of obtaining better welfare, with the intention to return 

home at some time” (see also Nurhayati Rahman, 2006: 408-409, 

Marzuki, 1995 on siri’). This aforementioned statement is in line with 

the argument of Hugo (1982: 60), who suggests that the key 

difference between temporary and permanent migration, “lies in 
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the intentions of individuals, coupled with their level of 

commitment to particular places” (see figure 2-4 below). 

Figure 2-4: Pattern of Bugis migration.  

 

Source: Adapted by the author, 2015. 

 

Basing her study on the La Galigo, Nurhayati Rahman (2006: 

409) elaborates that the causes of the occurrence of migrations 

among Bugis related to siri' can be divided into three types:  

First, ripakasiri', that is when one was humiliated by 

others and unable to uphold the siri' by replying 

according to customary rules. It may be that the person 

who has embarrassed him/her has a high, or stronger 

position, so that he/she has no power to offer 

resistance. Someone who experiences an event like 

this will bear the burden before establishing his or her 

siri'. Usually the concerned person goes to merantau 

and will re-establish his siri' which is worth the debt he 
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receives at any time. If he/she is unable to enforce his 

or her siri', then the siri' will be passed on as a debt to 

his/her family or his/her descendants later, in which the 

debt was bigger than what must be repaid. As long as 

the family is unable to repay their siri', then it will 

become a debt forever. Moreover, that means he/she 

stays forever in the rantau. Second, siri’-masiri’ that is, 

someone goes to merantau because they feel 

ashamed and humiliated to live in their country. It 

could be because they have committed sins or 

violations of siri' and other customs. People like this can 

also return at any time, if they have repented and 

returned to the right path. Third, siri'-siri', namely people 

who want to uphold their siri', by going merantau to 

seek a better life, perhaps because of poverty, 

ignorance, underachievement, so that his or her 

society underestimated him/her as worthless and 

demeaning. This merantau because of this sort of siri’ 

frequently engenders an unusually high work ethic, 

especially if he/she was in the rantau. People who go 

to merantau like this will again show off their success if 

they have been successful in the rantau at any time. 

On the other hand, if he/she does not succeed, then 

he/she will stay in the rantau, and then finally one of his 

or her family members will succeed. Those families 

therefore have the responsibility and morals to re-

establish their siri' in their home villages (Rahman, 2006: 

410-411). 

A Bugis scholar characterizes the mallékke dapureng as 

“protest through actions by citizens against their leader or king, 

expressed through moving out of their homeland to another 
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country” (Mattulada, 1995: 449). This action usually happens if the 

people of a kingdom, consider their king or leader incapable of 

solving their critical problems. Quoting from chapter 139 and 225 

of the Latoa, Mattulada (1995: 449) indicated that those 

committed to mallékke dapureng sought freedom from their king 

by declaring: “We the people discharge the king, releasing 

ourselves from his power; and therefore, moving out from this 

wanua”.  Thus, such a declaration implies that mallékke dapureng 

is not only an economic decision, but also an environmental, social 

and political reaction for Bugis.  

2.4. Mallékke dapureng to Baras 

In this section, I endeavour to illuminate the pattern of Bugis 

intra-island migration and then proceed to set out the general 

pattern of migration of Bugis settlers from their home-villages of 

Bone to the new frontier area, Baras, in West Sulawesi. Firstly, I argue 

that, unlike migration in the seventeenth and eighteenth centuries 

and examples of contemporary Bugis migration to other places, 

the Bugis in Baras are permanent migrants, as indicated by the 

their use of the Bugis language idiom, “mallékke dapureng”  

(“moving the kitchen out”).  Therefore, secondly, this study is mainly 

intended to provide an alternative interpretation of Bugis 

migration. This interpretation is based on the Bugis traditional value 
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of siri’ (self-esteem and honour), which is in turn inflected from 

environmental, economic, social and political factors.  

First of all, it is important to note that about 80 per cent of 

both men and women from Telle village possess the title “daéng”. 

Therefore, the settlers in Baras in terms of social rank, are pretty 

much similar to many of those who settled in the Lindu plain in 

Central Sulawesi, whom Acciaioli (1989: 54) classifies as largely “the 

lowest nobles and highest commoners”. These migrants (among 

my informants interviewed) were former transmigrants who have 

been in Baras since 1988 and 1989 (chapter 3 and 4), hailing from 

Telle and Timurung of Bone district, many with notable previous 

merantau experiences (see figure 2-5, for example). 

Figure 2-5: Some Bugis migrants from Bone in Baras of North 
Mamuju. 

 

Source: Author, 2014. 
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Seeking for confirmation of the distinction between the 

concept of sompe and mallékke dapureng, I realized they often 

use the words interchangeably, tendency I have accounted for in 

Figure 2-4 by showing the term Massompe at two levels of contrast. 

However, when I asked, “Do you intend to move somewhere 

else?” or even “back to your homeland”, most of my informants 

answered “No”. Moreover, one particular informant expressed his 

wish to be buried in Baras, saying: “I have been here since 1988 

and hopefully my akhirat [end of life] will be here as well” (Daéng 

Macuwa, pers. comm., 2014). The only exception was Pak Haji 

Ponggawa, who expanded his lands by buying new properties in 

Palu for business; however, he is neither a genuine farmer nor a 

transmigrant, but a merchant who spontaneously migrated to 

Baras to establish a new business and on that basis entered into 

local politics (see chapter 8 for further details). 

My ethnographic data show that social rank of the Bugis 

settlers in Baras has become one of the key ingredients to being 

successful in the diaspora. Particularly, a 50-year-old man in Balanti 

told me: “Our families here are an “in-between” in social rank, and 

therefore we do not show off our social rank as in the homeland, 

which has resulted in good fortune for us”. This rank system was a 

distinguishing feature between the Bugis and Makassarese in the 
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diaspora, particularly during the seventeenth and eighteenth 

centuries (Andaya, 1995; Anderson, 2003; see also Acciaioli 2009 

on Bugis social rank outside their homeland). 

The Bugis in Baras exemplify some of the same motivations 

as Acciaioli (2004) depicted in regard to the Bugis who migrated 

to LIndu. As he asserts, Bugis decisions in the rantau are not always 

primarily based upon economic considerations, but can be 

“inflected by values and beliefs that can even result in sometimes 

decidedly unprofitable courses of action…[based upon conduct] 

not simply as economic actors reacting to downturns and upturns 

in the homeland, but more complexly as cultural agents” 

(Acciaioli, 2004: 149). 

As a comparison, members of the well-known Indonesian 

ethnic group Minangkabau, whose homeland is in West Sumatra, 

now often follow the pattern of merantau cino. In his study of 

Minangkabau society, Kato (1982: 29-31) differentiated the types 

of merantau into three categories: “village segmentation”, which 

is a migration type predominantly “from the legendary period to 

early nineteenth century”; “circular migration”, referring to 

migration “from the late nineteenth century to the 1930s”; and 

“merantau cino”, which was “from the 1950’s to the present day”. 

For Kato, merantau cino is commonly practiced by nuclear 
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families. According to my colleague (a UWA student studying 

Minangkabau entrepreneurship in the rantau world), it has 

become an important type of voluntary migration, requiring men’s 

willingness to stay permanently in their new residences. In the past, 

a man usually went alone as a wanderer in search of a better life, 

after which he came back to establish his family. Nowadays, 

because life is harder in the ranah (homeland), while the rantau 

world offers better opportunities, there is a tendency for families to 

prefer merantau cino, or migration of the family as a unit, as their 

choice to migrate. While they possibly have no intention of going 

back to West Sumatra, they may still feel connected to 

Minangkabau by visiting relatives on such occasions as the end of 

the fasting month (Hari Raya). However, such visits are no longer 

regular (Donard Gomes, per. comm., 2015). 

While Minangkabau migrants tend to concentrate in urban 

areas or big cities, such as, Jakarta and Bandung, the Bugis often 

prefer to reside in rural or frontier areas. Although there are Bugis 

who move to cities such as Makassar and Palembang, the pattern 

of migration to urban areas shows their number is less significant 

(BPS, 2011). Equally important is the occupation of these migrants. 

While Minangkabau are usually merchants or traders (Kato, 1982: 

27), most Bugis are farmers. This distinction is particularly interesting 
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because the Minangkabau have a matrilineal system that creates 

“more pressure” for men to go beyond the local social system. In 

this system, men were not tied to the homeland (unlike women), 

although they have to prove their worth as marriage partners to 

their spouse (Lyn Parker, pers. comm., 2015). By contrast, Bugis who 

are committed to mallékke dapureng  go together as husband 

and wife. Hence, in terms of “obtained properties” in the rantau or 

“acquired good fortune” (to borrow Acciaioli’s term) in the new 

settlement, couples have mutual ownership and responsibility 

among these Bugis migrants.   

 The government’s political policy through the Indonesia’s 

transmigration program was the main reason why people of 

Timurung and Telle moved to the frontier area of Baras. Answering 

my questions “With whom did you come to Baras?” and “Are there 

any family members who came with you?”, informants from 

among Bugis settlers in Baras all said “With my nuclear family”, 

which includes their wife and children. Notably, the majority of the 

first settlers came to Baras with their spouses and children, since it 

was one of the pre-requisites set by the transmigration program 

regulations to have a man come along with his wife and children 

where applicable (see chapter 3 and 4 dealing with 

transmigration). An informant stated: 
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I sold the only harta I had, my house, in my kampung 

for pocket money. But you see my house here is 

actually twice as big as the previous house in my 

village. My wife and I are happy here. (Haji Daéng 

Macenning, pers. comm., 2014).  

 This further implies that mallékke dapureng is a political 

reaction to the condition of their (particularly local) government at 

the time. Situations where villagers expected no economic and 

socio-political change from their local government often 

motivated migrations of the villagers. Particularly, a former village 

officer from Timurung told me: “In the 1970s and 1980s, we felt that 

there was no tau mapparenta [government], as we sought for 

prosperity in our wanua [kampung or home-village]” (Pak 

Sareppek, pers. comm., 2014).  
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Figure 2-6: A comparison of houses of those who went 
sompe (left) and those committed to mallékke dapureng 
(right). 

Source: Author, 2014. 

Furthermore, environmental factors have also been a 

contributing factor to the migration of these villagers from Telle and 

Timurung, when they found it difficult to eke out a living from their 

lands. What I remember vividly of these informants during my 

interviews was the emotional lament, even crying, when I asked 

“What made you to move to Baras?”, as they always ended up 

having similar answers along the lines: “The lands in the home-

villages are no longer arable to allow making a living”. Hence, 

maddare’ (dry land farming) became the only way to survive, with 

the farm lands bringing diminishing returns (see figure 3-6 in right 

photo, for example), consequently motivating many people to 

leave their villages. “One thing I can tell you is, at that time I just 

thought if I did not leave Telle, my family might die from hunger” 

declared a 40-year-old man recounting his story in tears. Alongside 
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him, his cousin Daéng Macenning (a 60-year-old widow) added to 

their stories:  

 Actually, we really suffered from the bitter life here 

in Baras particularly after the living cost stipends (i.e. 

subsidies from the Ministry of Transmigration) were 

stopped; but we are surely ashamed (masiri’) to go 

back to our home-villages. The situation continued 

until 1997. From that year, we began enjoying the 

sweetness of lives because our cocoa started to be 

harvested and its price soared. 

The hopeless environmental condition in their home villages 

became the main reason for movement of migrants to Baras, as 

an agricultural frontier that provided massive lands and promised 

a better life (for further discussion on frontier in the West Sulawesi, 

see chapter 3 and 4). Hence, the environmental factor was a key 

push for Bugis to engage in mallékke dapureng to Baras, as it is 

often frequently reiterated within them as matesiri’, implying the 

possibility of “dying due to hunger” because of the unavailability 

of land for cultivation. In a no-win situation, most Bugis prefer to die 

struggling to survive than to live in poverty, resulting in their pivotal 

spirit of survival in any kind of predatory environment. 

Based on my ethnographic studies, another major factor that 

distinguishes the concept of sompe and mallékke dapureng in 

Baras is that sompe mainly refers to anyone (with any kind of 
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occupation) who goes outside his/her homeland, while  mallékke 

dapureng is specifically enacted by farmers who move to a new 

adopted homeland with no intention to go back home. This 

distinction can be reinforced by once more indicating  the 

perantau houses from Timurung and Telle shown in  figure 3-6. In 

contrast, those engaged in non-farming occupations, such as gold 

mining in South Kalimantan or entrepreneurs in big cities such as 

Makassar or Jakarta, are often mobile migrants who have traveled 

individually rather than permanent settlers.  

Most times, farmer migrants are committed to mallékke 

dapureng because they go to the frontier area with their nuclear 

family (consisting of husband, wife, children) or augmented by 

other family members such as unmarried siblings or nephews and 

nieces in order to initiate a new life, implying that the household is 

the unit of migration, not the individual. In comparison, passompe 

often leave their houses to their relatives or friends, while those 

engaging in mallékke dapureng often sell their houses (if owned) 

in order to raise capital for resettlement. When I visited Timurung 

and Telle, the village heads directed me to houses that belonged 

to those who engaged respectively in sompe and  mallékke 

dapureng (see figure 3-6 above). Notably, houses of passompe 

were occupied by family members left behind (because those 
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migrants occasionally come and go), while those of migrants 

engaged in  mallékke dapureng had been sold or left to rot.  

 Crucially, the timing of the departure of permanent Bugis 

settlers to their migration region points no longer follows a seasonal 

pattern. While  passompe often stay in their home villages until 

after the rainy season growing season in order to harvest the rice 

crop after the rains, for those engaged in mallékke dapureng 

there is no seasonal pattern, because they end up selling all their 

possessions (including house, livestock, and farmland). In fact, the 

first wave of settlers from Telle and Timurung moved to Baras en 

masse (sekaligus) (chapter 4). 

 The mobile temporary migrants categorized as passompe 

still maintain contact and connection with their homeland. In other 

words, sompe constitutes a diaspora in the strict sense of the term: 

migration that still retains a structural relationship to the homeland.  

However, it is not only about “gaining fame and success abroad”, 

as Andaya (1995:135) observed among the Bugis who had 

massompe to Malaysia. For  mallékke dapureng, the connection 

with their homeland is maintained by sending home funds or 

donations, to build their mosques or Islamic schools (madrasah). A 

village officer in Timurung mentioned that although the amount of 

funds from Baras is not significant (compared to funds sent from 
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other places), funding from this region has always been constant. 

In the case of Telle, the giving of donations by those who have 

settled outside this village is like a competition for an annual 

“championship” (pertandingan). Hence, up to this day in Telle 

village on nights during the Ramadhan (Islamic fasting) month, the 

village imam announces the list of donors according to  the origin-

places of these donations. The imam may give an announcement, 

such as: “Oh, the highest sumbangan (donation) in this year is from 

Baras”, or “Unlike last year, Baras has now been ‘defeated’ by 

donors from Batunon”, etc. Therefore, in order to gain fame for their 

new home village, the Bugis in Baras prefer sending home 

donations rather than going back home themselves. 

During my short visit to Timurung and Telle, I noticed 

economic motivations are essential to the Bugis settlers in Baras, as 

the economic level of these original places was classified as “left 

behind” (tertinggal) compared to the neighboring villages. 

However, Timurung and Telle continue to rely on their dare’ (dry 

fields) and galung (wet-rice plots) for survival. Imagining how these 

villages looked in the 1970s and 1980s, I am able to understand the 

unwillingness of the Bugis settlers in Baras to return to their villagers. 

A 70-year-old farmer from Laponrong of Timurung, described the 

situation of his hamlet as:  
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There was no point staying in Laponrong 
because our river was empty and our tools 
to make a living broken into pieces. (Pak 
Haji Cua, pers. comm., 2014).  

Bugis settlers, particularly those categorized as having  

mallékke dapureng, achieved economic prosperity, as seen by 

the achievement of the haji title (e.g. Pak Haji and Bu Hajjah or 

“Daéng Aji” for both man and woman). In fact, the majority of the 

first Bugis settlers in Baras and the following spontaneous migrants 

have performed the hajj, a high rate compared to other Bugis 

settlements. Moreover, the expansion of their landholdings (either 

initial jatah or later purchased) has made the settlers’ economic 

position even more prosperous. Ultimately, for Pak Haji Cua and his 

fellow Bugis in Baras, the amount of palm oil farms they own now is 

so extensive as to be incomparable to what they left in their wanua 

(home-village). 

2.5. Conclusion 

The Bugis are a sending society like the Minangkabau of 

Sumatra. Both the Bugis and Minangkabau are well known 

Indonesian ethnic groups whose members, particularly men, from 

generation to generation, have tended to migrate “in search of 

good fortune” (Acciaioli, 1989; 2004).  
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In this chapter, I traced how the Bugis translate their symbolic 

traditions related to the dapureng (kitchen) into (permanent) 

migration. For the Bugis, their dapureng is the starting point to 

become involved in a bigger society, that is, to assimilate, 

penetrate, dominate and rule an existing community. In many 

cases, such as in Baras of North Mamuju, the Bugis have been the 

initiators, shapers, and transformers of a frontier area, as will be 

explicated in chapters 3 and 4. 

Finally, the Bugis in Baras exemplify the model of migration 

that is mostly composed of permanent settlers. Unlike their fellow 

migrants elsewhere, they are committed to mallékke dapureng, a 

term that has not been sufficiently analyzed in the accounts of 

Bugis migration. In conclusion, the Bugis model of permanent 

migration to Baras has been motivated by governmental political 

policy, environmental challenges, agricultural opportunities, and 

economic endeavors.  
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Chapter 3: Transmigration: Frontier Settlement In 
Indonesia 

 
 

3.1. Introduction  

Indonesia is the world’s largest transmigration country. 

Transmigration is widely defined as the governmentally sponsored 

or endorsed movement of population from a densely populated 

area to a less populated area. In Indonesia, transmigration – 

according to the Act of 1972 refers to “the removal and/or the 

transfer of population from one area to settle in another area 

determined upon within the territory of the Republic of Indonesia, 

in the interests of the country’s development, or for the other 

reasons considered necessary by the government” (see also 

Hardjono, 1977: xiv & xv). Recently, the legal definition of 

transmigration has been changed by Act 29/2009, to refer to: 

“voluntary movement of population to improve their prosperity 

and settle in transmigration sites conducted by the state” 

(PusLitbang Ketransmigrasian, 2013:1).  

Several definitions of transmigration have also been 

suggested by scholars and analysts. For example, transmigration 

refers to “the resettlement of land-poor migrants, primarily from 

Java, into populated outer island areas, where they endeavor to 
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forge a livelihood (with some state aid) alongside the original 

inhabitants of receiving areas” (Elmhirst, 2002: 144). The World Bank 

(1988: xviii) defines transmigration as “the movement of people 

from overcrowded areas of the inner islands to less developed 

areas of the outer islands”.  In general, the transmigration programs 

were the planned transferring of the population from the densely 

populated islands of Java, Madura, Bali and Western Lombok to 

the Outer Islands (MacAndrews, 1978: 458). The participants of a 

settlement were mostly land-poor migrants endeavoring to obtain 

a better livelihood (Elmhirst, 2002: 144), provided with an amount 

of 2.5 hectares of land per family (Leinbach, 1989: 85). These 

participants of the transmigration were sometimes also chosen 

from urban areas. 

This chapter aims to elaborate the development of 

transmigration in Indonesia. In this chapter, I argue that 

transmigration has transformed a hamlet at the edge of the state 

to a rising resource area. The chapter begins by providing a brief 

historical account of the resettlement of Indonesia’s population. 

The next section depicts the problems and challenges of 

transmigration. Finally, the chapter briefly analyses how 

transmigration contributes to district and provincial formation in 
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Indonesia, using the example of Baras in 

Pasangkayu(Pasangkayu), West Sulawesi. 

3.2 Transmigration Revisited 

Historically, by the 1900s and during the Dutch colonial 

administration, settlement programs were named “colonization”. 

Only after 1945, namely, after the independence of Indonesia, was 

the term changed to “transmigration” by the new Indonesian 

government (Hardjosudarmo, 1965; Abdoellah, 1993; Abdoellah, 

1987; Hardjono, 1988; Hardjono, 1977; MacAndrews, 1978). 

According to Egbert de Vries, the colonization program was 

initiated by G.H.C. Hart and H.J. van Mook under the 

management of the Dutch Government’s Department of 

Economic Affairs. From 1935 until 1942, it was led de Vries himself, 

under the guidance of H.C. Friedericy from the Department of 

Home Affairs, who had created the transmigration program for 

inhabitants from villages in Java (de Vries, 1986: 1-2). Led by H.G 

Heyting (a Sukabumi Resident Assistant), the first colony group 

consisted of 155 families that left for Lampung to transmigrate 

(Swasono et al., 1986: 70). In much literature, the settlers in 

Lampung are labelled as the first transmigrants. Hardjono (1977: 16; 

1988: 427-433) also mentions the settlement of 155 families to the 
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Gedong Tataan district of Lampung on Sumatra followed by more 

than 6000 settlers in 1911.  

 Soedigdo Hardjosudarmo (1965: 126-128) noted that the 

word “transmigrasi” was first introduced to replace the term 

“kolonisatie” (or kolonisasi) in 1948 in Indonesia. During 1947 and 

1948, the jurisdiction over population resettlement was handed 

from Kementerian Perburuhan dan Sosial (Ministry of Labor and 

Social Affairs) to Kementerian Pembangunan dan Pemuda  

(Ministry of Development and Youth Affairs). Hardjosudarmo also 

noted that on 16 January 1950 (after the second “Dutch 

aggression”), the Old Order regime established the Ministry of 

Community Development, which also covered transmigration. For 

the purpose of community development, then, Kantor Transmigrasi 

was established as a djawatan (bureau). Then, by December 1950, 

responsibility for transmigration was handed over to the 

Kementerian Sosial (Ministry of Social Affairs). Then, by 5 July 1959, 

it was under the Kementerian Negara Urusan Transmigrasi 

(National Ministry of Transmigration Affairs) (see table 1 for details).  
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about 1.1 million hectares for 550,000 families for Repelita V in 1990-

1995 (Leinbach (1989: 84). Thus, totaling across all these initiatives, 

there were at least 2.5 million government-sponsored transmigrants 

from the period of Dutch colonial administration until the 1990s 

(Whitten, 1987: 239). Hardjono (1986: 29), however, maintains that 

there were 3.75 million people targeted to resettle until 1989 (see 

also Fearnside, 1997: 553-554). In aggregate, the census data 

released by the Ministry of Manpower and Transmigration show 

that there was a higher number of transmigrants than most scholars 

have cited. In fact, according to official data, registered 

transmigrants from 1905 until 2013 reached 7,936,651 people, 

consisting of 2,138,312 families (Ministry of Manpower and 

Transmigration, 2013). Those transmigrants have settled in 5885 

settlement areas (UPT-Unit Pemukiman Transmigrasi).  

The fundamental goal of Indonesia’s transmigration is to 

tackle the uneven spatial distribution of Indonesia’s population, 

although it also had the aim of “civilizing” outer regions of 

Indonesia by bringing to these areas inhabitants of inner Indonesia 

who were regarded as having a “higher” culture. Therefore, it is not 

surprising that the transmigration project became a signature 

program of Indonesia’s regional development during the New 

Order regime. A former Minister of Transmigration, Martono, 
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formulated the so-called “Panca Matra” (five dimensions) of 

transmigration. The dimensions include:  first, Pancasila and the 

1945 Constitution; second, the Decision of People’s Consultative 

Assembly (MPR) no. 2 & 4/1978; third, the functional programs of 

National Ministry III; fourth, the structural coordination among 

transmigration policymakers; and fifth, operational aspects, i.e. the 

long-term, middle-term and short-term program (Martono, 1986: 

179-200). These dimensions have become a set of guidelines for 

the transmigration program, particularly from Repelita I until V of 

Indonesia’s development trajectory. 

Practically and technically, the program was carried out by 

provincial and district administrations under the coordination of 

the Ministry of Transmigration. The next goal of transmigration is that 

the sponsored program expected to accelerate regional 

development through rural agricultural development. The rural 

areas are mainly new transmigration areas where “the aim is to 

utilize the agricultural potential of less populous areas by providing 

the manpower needed for agricultural expansion” (Hardjono, 

1978: xv; see also Arndt and Sundrum, 1977: 73). Therefore, 

transmigration primarily features the movement of people from 

rural to rural areas. The transmigrants are mostly poor rural farmers.  
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At the national level, according to former transmigration 

minister Martono, the policy of transmigration aims to: 1) distribute 

dense populations; 2) distribute education, health, and social 

access into the Outer Islands; 3) distribute resources particularly 

land for agriculture; 4) to create and widen job opportunities; 5) 

invest for a more extended period in the low-wages society; 6) 

endorse regional development; 7) support national integration; 8) 

keep social-national solidarity; and 9) promote political and state 

defense (Martono, 1986: 201-202). In practical terms, Abdoellah 

(1987: 180) suggests that transmigration was expected: to solve the 

overpopulation of Java; to spread development to Indonesia’s 

outer islands; to create assimilation among various cultures; and to 

assist political integration and economic consolidation to maintain 

the unity of the nation. Some of these goals have been fulfilled; 

yet, much more has not been accomplished in many cases. 

Furthermore, the implementation of transmigration was 

focused on promoting regional development, stimulating the 

dispersion of population and labor, enhancing people's lives in 

new locations, and enhancing the country's cohesiveness. So, 

transmigration is no longer only a way to move people around; it is 

also a way to help a region thrive. Centralized and top-down 

techniques have been supplanted by interregional cooperation, 
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particularly between transmigrant sending areas and 

transmigration destinations. There are transmigration sending 

communities where more than half of the population is eligible to 

become a transmigrant (Kementerian Desa, Daerah Tertinggal & 

Transmigrasi, 2015: 7). 

Broadly, there are two types of transmigration in Indonesia: 

general transmigration and spontaneous transmigration. However, 

some scholars classify the project into four categories. First, there is 

a state-sponsored or umum (general) transmigration, which 

receives full support from and is carried out by the government 

during the initial five years of settlement in the form of transport, 

land, housing and social services. General transmigration has been 

integrated with the so-called “family transmigration” (transmigrasi 

keluarga). The general transmigration program commenced in 

1952. Second, there is Special Transmigration (transmigrasi khusus), 

i.e. the settlement program carried out by cooperation between 

government and non-governmental authorities for particular 

arrangements. This type was also named Sectorial Transmigration 

(Transmigrasi Sektorial); it included, for example, the resettlement 

of more than 1000 Indonesians from Suriname to West Sumatra. The 

third type is Local Transmigration (transmigrasi lokal), i.e. the 

movement of groups within the same island or the same province 
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or near the settlement areas to be developed and receiving the 

same benefits as the sponsored transmigrants. An example of this 

local transmigration was the resettlement of Priangan people in 

West Java to Lampung due to the Darul Islam disturbance in the 

1950s. Another example, which is the major focus of this study, is 

the local transmigration of Bugis people to Baras in the western 

part of Sulawesi (intra-island transmigration). Finally, there are 

registered spontaneous or swakarsa transmigrants who move at 

their own expense and settle in a site of their choice. Each family 

of transmigrants receives the same amount of 2.5 ha of land and 

benefits from the same socio-economic services. Unregistered 

spontaneous or swakarsa transmigrants move to a site on their own 

and are not entitled to government support (Hardjono, 1977: 29; 

Leinbach, 1989: 84-5; Fearnside, 1997: 555-6; MacAndrews, 1978: 

464). 

 The transmigration categories and types listed above are 

commonly classified into two main types: 1) general or sponsored 

transmigration, which is fully sponsored (such as facilitated with the 

necessary infrastructure, transportation, a house, living allowance, 

and land) by the government until the first harvest; and 2) 

spontaneous transmigration. The latter type is distinguished in terms 

of levels of support, creating sub-types of spontaneous 
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transmigrants: those with financial assistance from the government 

(spontan dengan bantuan biaya – SDBB) and those without 

support (spontan tanpa bantuan biaya – STBB) (Hardjono, 1977: 

30). Thus, by definition and type, this study will mainly deal with the 

two kinds of transmigration.  

During the Reformation (Reformasi) period following the fall 

of the New Order in 1998, a number of governmental and 

ministerial changes occurred, all of which had a direct impact on 

the orientation and paradigm of transmigration as a whole. A 

substantial shift has taken place since the formation of the 

Reformation cabinet, and this has had an impact on the role 

played by the transmigration program in the country's economic 

development. While transmigration is considered a component of 

the development process in terms of regional development, it is 

not considered a separate process. As the National Unity Cabinet 

has proceeded during its tenure, transmigration has grown more 

interwoven into the concepts of multi-sectoral development and 

decentralization. As a result of national political changes and 

reforms being implemented, the conditions have been created for 

a shift in the relative position of transmigration from the 

transmigration sectoral program to the regional development and 

transmigration sector, with the formation of this integrative sector 
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having now emerged as a condition of the program (Kementerian 

Desa, Daerah Tertinggal & Transmigrasi, 2015: 7). 

Through both direct and indirect government initiatives, 

transmigration was put into effect between 2004 and 2009 as a 

strategy to aid in the growth of (agro-)industrial hubs and the 

creation of new employment possibilities. The revitalization of 

transmigration areas and the empowerment of communities is 

needed to ensure that these areas prosper and become 

important growth centers (Kementerian Desa, Daerah Tertinggal & 

Transmigrasi, 2015: 8). 

The revitalization of transmigration development is being 

carried out in compliance with the Minister of Manpower and 

Transmigration's Decree No. KEP.214/MEN/V/2007 establishing 

General Guidelines for Development and Development of 

Independent Integrated Cities in Transmigration Areas. The 

Independent Integrated City (Kota Terpadu Mandiri or KTM) is a 

transmigration region whose growth and development are aimed 

at transforming it into a growth hub with urban functions through 

the implementation of environmentally friendly natural resource 

management practices. 
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Based on Government Regulation Number 3 of 2014, there 

have been 23 transmigration areas established by the Ministry of 

Village & Transmigration. By December 2016, the government 

deployed about 1,658 households of transmigrants in 23 KTMs, 

including: Salor Region, Merauke Regency; Kobisonta Region, 

Central Maluku Regency; Bright Water Area, Buol 

Regency; Kawasan Bungku, Morowali Regency; Pawonsari 

Region, Boalemo Regency; Subah Area, Sambas 

Regency; Kayong Gate Area, North Kayong Regency; and Telang 

Area, Banyuasin Regency. Before their transformation into 

transmigration areas, the government had planned 48 Integrated 

Cities (KTM). KTM is the embryo of such transmigration areas 

(Ministry of Agriculture, 2019). 

Numerous amenities, such as those listed below, suggest the 

presence of transmigration functions, including the following 

(Kementerian Desa, Daerah Tertinggal & Transmigrasi, 2015: 8): 

a. Regional economic activity center; 
b. Product processing industrial activity center; 
c. Service and trade center; 
d. Health service center; 
e. Education and training center; 
f. Government facilities; and 
g. Public and social facilities. Independent 

integrated cities are designed with a UPT 
approach in areas that already have 
development. 
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Additionally, very recently, the Ministry of Manpower and 

Transmigration through a new paradigm launched five policies, 

namely: 

a. Supporting food security and housing needs, 
through efforts to increase land productivity; 

b. Supporting alternative energy policies in 
transmigration areas; 

c. Supporting national resilience, namely 
integrating transmigration settlements with the 
surrounding community; 

d. Encouraging increased economic 
growth/investment and equitable 
development; 

e. Supporting poverty and unemployment 
reduction. 

 
 

Officially, it has been claimed that transmigration 

implementation is a system of interdependence and dependency 

between the sending and receiving areas of the transmigration 

program. Transmigration is predicted to be able to grow the region 

in three ways simultaneously: welfare, regional development, and 

community integration. Now, in order to qualify as transmigrants, 

the national government mandates that persons who apply to join 

the transmigration program must meet the following criteria 

(Kementerian Desa, Daerah Tertinggal & Transmigrasi, 2015: 10): 

1. Transmigrants who are persistent, tenacious, 

innovative and creative; 

2. Indonesian citizen and having an ID card; 

3. Having a family; 
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4. Aged 20 – 45 years; 

5. High school as minimum education level; 

6. Having competence in accordance with the 

needs of the destination area; 

7. Women who have potential can become 

transmigration participants (status as head of 

the family); 

8. Healthy body; 

9. Never before transmigrated. 

While participation in the transmigration program is totally 

voluntary, applicants must meet a number of eligibility standards 

before being approved. To enter the program, transmigrants must 

be Indonesian citizens in good physical health. Couples must be 

legally married and the household head must be between the 

ages of 20 and 40 to qualify for resettlement, according to the 

program's requirements. In reality, the bulk of participants have 

been low-income, landless agricultural workers who own few 

possessions and lacked formal education (Bazzi et al., 2017: 65-66). 

 

3.3 Problems and Challenges Of Transmigration 

According to the study of Hardjono (1977: 35-45) about 

transmigration, particularly during the 1950s until the 1960s, the 

program has had some major problems. Similar problems have to 
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be analyzed, therefore, and the same issues are likely to feature in 

the current transmigration era. First is the attitude of Indonesians to 

transmigration. The attitude problem can be related to the 

transmigrants, local indigenous people and local governments. 

This attitude problem stems from a number of assessments: Firstly, 

some consider that transmigration is a project that is wasting 

money. It has not made any impact on population density, with 

population growth remaining about 2% per year. Therefore, it is 

better to use the budget for agricultural intensification in Java and 

Bali or other infrastructure in Indonesia. Secondly, transmigration 

agencies have failed to define transmigration’s financial 

allocation. Thirdly, transmigration has been confusing to village 

migrants. Most transmigrants left on their own without having been 

led by the transmigration agency, while they believed their lives 

would be looked after until they had been settled into the 

designated areas. Fourthly, receiving settlements (provinces) have 

treated the newcomers like invaders. There has been overlapping 

oversight and lack of consultation among government agencies. 

For example, poor coordination between provincial and local 

authorities, on the one hand, and the national-ministerial level, on 

the other hand, in preparing the settlement sometimes has 

become a problem. Fifthly, many indigenous people of the 

settlement areas have considered the coming transmigrants as 
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unemployed people from urban districts in Java, regarding them 

as a new burden upon local governments and societies. Sixthly, at 

the national level, transmigration programs frequently were 

regarded as established just to “fill the empty spaces” in order to 

maintain national security and defense.  

Figure 3-1: Opening forest area for housing of settlers and oil 
palm plantation 

 

Source: Author, 2014. 

There are also several dimensions to the land problem linked 

to transmigrant occupation. The foremost problem of land was the 

procurement of suitable sites for settlement. For example, 

surveying work over project sites has been insufficient. 

Consequently, detailed information, particularly of the quality of 

soils and water resources, was not obtained before deciding on a 

project area. Moreover, individuals or groups have claimed that 
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the land being settled is already theirs; so, legal boundaries 

between indigenous land and transmigration land are mostly 

unclear.  

Further, issues regarding land ownership emerged from the 

transmigrants’ perspective, mainly if the settlement areas were 

poorly arranged. One scholar suggested that switching to sawah 

farming was a poor economic decision, at least initially. The worth 

of the capital generated via this transformation cannot be 

determined just by agricultural production. Oftentimes, many 

transmigrants' initial investment was money gained via difficult and 

time-consuming labour on an estate or in their own private 

coconut plantations. Whether the laborers were transmigrants or 

indigenous people, their job was carried out in secret. Some 

transmigrant were able to provide for their families and pay the 

wages of the Javanese labourers they employed while the rice 

matured. As a result, transmigrants' families were able to eat rice 

daily, as they recruited laborers to cultivate their home plots in 

plain view of other transmigrants. Transmigrants gained significant 

visible symbolic capital as a result of their conversion of land to 

wet-rice (sawah) cultivation in the context of  both labor relations 

and consumption. Because the process of transforming cash into 

labor and rice is not self-replicating, it requires a continuous infusion 
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of work from outside the local  society. While economic 

considerations play a part in this entrepreneurial cycle, they are 

based on cultural notions of work and time that eliminate labor 

intensity and length from the equation (Bubandt, 2014). 

Next, the status of transmigration has very often become 

problematic. For example, the local government sometimes 

considered and treated the land settlements as just the same as 

other areas; so, for example, transmigrants should pay land taxes, 

as is a local requirement. Furthermore, the question of the 

dimension of time length for the transmigration was also critical, 

i.e.. for how long it should take place? Consequently, agrarian 

problems in transmigration sites have remained a crucial 

challenge of Indonesia (World Bank, 1988: 92).  

A further problem concerns assimilation in transmigration 

settlements. The problem mainly happens in cultural adjustment to 

the cultural and linguistic environment of local peoples among 

whom transmigrants settle; adjustments of farming patterns are 

also among major problems of transmigrants. Even this could lead 

to tension between local people, particularly indigenous people, 

and the settlers. Such tension is facilitated through the 

transmigration program, which enables us to examine these 

empirical questions. Thus, although  a new demographic 
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continuum structured by ethnic diversity in new towns and 

surrounding rural areas is established through the transmigration 

process, continuing frictions among the constituent groups and 

inequalities resulting from transactions in the land-market defects 

have prevented any smooth transition toward assimilation. 

The persistence of ethnic diversity was evaluated by 

comparing the kernel density of village-level data between 

villages that participated in the transmigration program (solid line) 

and those that did not participate in the program (dashed line). In 

non-program villages, a lack of diversity is prominent, as the 

settlement distribution is biased to the right and the mean is fairly 

low. On the other hand, the kernel density for transmigration 

villages exhibits a continuous range of variability. There is a 

significant number of transmigration settlements with a reasonably 

high population density. If such diverse communities had been 

located in more typical settings with greater labor mobility, they 

would have been unstable due to segregation and tipping 

pressures (Bazzi et al., 2017: 13-14). 

Furthermore, according to the research findings of Bazzi et al. 

(2017), transmigration settlements have a greater impact on 

national identity creation than comparable control areas. These 

settlements diminish the ability for variation to enhance cultural 
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cohesiveness through the such mechanisms as the use of a 

national language, Ethnic isolation and limited intergroup 

exposure occur as a result of endogenous sorting in control zones. 

When viewed from this angle, the patterns are understandable, 

but they contrast sharply with how the public sees the program, 

which is often negative. To be clear, we found that the state-

sponsored Transmigration communities were not as closely related 

with the major confrontations between Inner and Outer Islanders 

that erupted in the late 1990s as had previously been designed. 

However, our findings are consistent with a recent review of the 

program. Additionally, the revisionist view provides a contrast to 

suggestions that the program was a typical illustration of how state-

sponsored migration may intensify "sons of the land" strife (Bazzi et 

al., 2017: 22). 

Finally, transmigration has been problematic in its financial 

aspects. Many instances showed that there have been overlaps 

and lack of coordination regarding whether the Transmigration 

Agency or the Ministry of Public Works should shoulder financial 

responsibility.  

In addition, during the Repelita IV, land availability was the 

main problem of transmigration. The fact was that marginal lands, 

according to Hardjono (1988: 434), could not be used by most 
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transmigrants only want to engage in short season agriculture and 

leave. As has been criticized by one scholar, from Repelita I until 

the Repelita IV in the New Order era, the problems in the 

transmigration program remained the same (Abdoellah, 1987: 

189). This study, therefore, is aimed to address the potentially similar 

problems by analyzing one example of the pattern of the 

transmigration program, that is, after the Repelita IV. It is crucial to 

this study because the transmigration project in Baras was 

implemented after this Repelita, that is, at the end of the 1980s.  

Broadly, the transmigration project, as always claimed by 

policymakers and its proponents, has contributed to transmigrants’ 

livelihoods. MacAndrew’s (1978) investigation in Sumatra, for 

example, shows that living levels of many transmigrants – including 

social facilities that they access, such as schools, health and social 

services, as well as incomes – were better than in their settlement 

of origin. More significantly, food production has also increased, 

along with the opening up of more lands in the Outer Islands, 

especially for more intensive rice production. 

However, the program has produced certain externalities. For 

example, it is widely understood that because transmigration 

settlement needed extensive lands, it is apparently affecting the 

environment. The destruction of rain forests in many cases of 
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transmigration settlement in Sumatra, Sulawesi and Kalimantan has 

become very clear at this point. Thus, transmigration can be said 

to be in some respects an environmentally unfriendly program 

(program yang tidak ramah lingkungan). 

Basing on my personal observation, in Sulawesi, particularly in 

the north-western region, which is now covered by Mamuju Utara 

(Pasangkayu) and Mamuju Tengah (Mateng), the destruction of 

huge forests (alé teppettu’) as the consequence of the frontier of 

settlement and the frontier of agriculture is real. The forests around 

this region continue to be cut down and their timber extracted for 

the purpose of population settlement and oil palm plantations.  

A further critical issue is that transmigration has also affected 

the movement and distribution of population in Indonesia. Arndt 

(1983: 54) stated that transmigration, directly and indirectly, has 

been markedly followed by millions of spontaneous migrants in a 

type of domino effect. What is interesting to address in Arndt’s 

argument is how  mobilization of the population has also catalyzed 

rural-to-urban migration to an unprecedented degree, particularly 

in the movement of rural Javanese and Sundanese and outer 

islanders to the big cities, such as Jakarta and Makassar. Therefore, 

the aim of transmigration to redistribute and balance Indonesia’s 

population has not been achieved. 
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The real condition of northern Sulbar is that mobilizations of 

new settlers continue to take place further into the upland areas 

to access resources (mainly land for oil palm cultivation). 

Indonesians have a phrase related to  attractive power of 

resources in the population and resource frontier that is fitting for 

this context: “Di mana ada gula, di situ ada semut” (“Where there 

is sugar, there a found ants”).  

3.4 Transmigration In West Sulawesi  

Transmigration had taken place to Sulawesi since the early 

1900s when the Dutch colonial government resettled some 

Javanese for farm work. These transmigrants were mostly peasants 

and cash crop farmers. As many have noted, the presence of 

these settlers was aimed to support the colonial regime’s needs for 

rice. At the time of departure of these transmigrants, Sulawesi was 

considered a backward area of the Outer Islands. The Dutch 

regarded local adat lands as uncultivated, unpopulated empty 

spaces, what they labelled as woeste gronden (wastelands); this 

became the reason why the Dutch put new settlers in Sulawesi. 

These transmigrants were also a cheap workforce for the Dutch. 

One of the first receiving regions was Wonomulyo in what is now 

referred to as Polewali Mamasa (Polmas) (recently Polewali 

Mandar or Polman district). Today, Wonomulyo is acknowledged 
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by the peoples of West and South Sulawesi as “kampung Jawa” 

(the Javanese village), in reference to the settlement being the first 

Javanese village in what was formerly part of South Sulawesi. 

Furthermore, this area was originally considered for settlement due 

to its potential for fulfilling the Dutch colony’s need for rice. Today, 

the villages of Wonomulyo are known as the “rice-bowl” of West 

Sulawesi. 

The Dutch administration considered implementing similar 

new projects at other areas within Sulawesi Island. Other regions 

were projected as transmigration sites, such as around Mapilli, 

Malili, Masamba and Malangke in South Sulawesi. The sites were 

still virgin in their view and open to the introduction of new crops, 

such as cocoa. Following resettlement in southern Sulawesi, the 

Dutch sent more Javanese to Central Sulawesi. In this program, 

Balinese, initially Balinese who had converted to Christianity and as 

a consequence been in effect rendered non-members of their 

local communities, were targeted as transmigrants (Davis 1976). 

Hardjono (1977: 19) noted that up to the end of the 1940s, the 

number of colonization settlers had reached more than 200,000, of 

which 23,600 settlers were found in Sulawesi Island, located in 

Mapili, Muna, Masamba and Kalaena of Luwu, as well as in Central 

Sulawesi. The Dutch colonial policy for the transmigration program 
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was initially based on resettling populations in Java and Bali and 

the other islands and for “political reasons”, that is pacifiying local 

populations. Thus, unlike transmigration in Lampung or other areas 

on Sumatra Island, the program in the Outer Islands of Indonesia 

(predominantly Sulawesi Island) was not solely to resettle the dense 

population of Java and Bali, but also aimed to control the non-

Java regions. 

 Following the Dutch colonial policy, after independence the 

Indonesian Government (both the Old and New Order regimes) 

resettled Javanese and Balinese into the Kolaka region of 

Southeast Sulawesi. Proceeding from the transmigration program 

at Kolaka, the Indonesian Government continued to implement 

transmigration into new settlement areas on Sulawesi. Several 

studies show that during the Repelita I (1969-1974s), the Indonesian 

Government resettled about 47,692 people to the island. These 

settlers spread across provinces: 20,102 moved into Luwu of South 

Sulawesi, 15,074 went to Central Sulawesi, and the rest, 3505, 

settled in North Sulawesi (Sainz, 1982: 24). Overall, the 

transmigration program in Sulawesi Island in this period aimed to 

achieve agricultural expannsion (mainly planting of wet rice). 

Given the success stories of the transmigration programs 

across the Sulawesi region, the Indonesian government continued 
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to implement transmigration into new settlement areas, which 

were mostly tropical forests (hutan belantara). One such 

designated area was the northwest part of South Sulawesi. These 

areas are currently known as Mamuju Utara (Pasangkayu) (North 

Mamuju) and Mamuju Tengah (Mateng) (Central Mamuju) of West 

Sulawesi. According to the Ministry of Transmigration, places were 

chosen based on being secluded or unpopulated and thus still 

‘virgin’ areas. On that basis Baras and Sarudu were selected. It is 

worth noting that the transmigrants into West Sulawesi were a 

combination of “general” and “local” transmigrants. General 

transmigrants selected from the Javanese (notably Central Java, 

West Java, and East Java), Balinese and Sasak of Lombok in Nusa 

Tenggara Barat, Balinese from Tabanan in Bali, and the local Bugis 

transmigrants from Bone district and Bambanloka of Mamuju 

district. In this combined transmigration, the government 

introduced the so-called APPDT: Alokasi Penempatan Penduduk 

Transmigrasi, referring to a special settlement allocation within the 

area of the local population in the receiving province.  

The national government implemented the so-called 

“translok” (transmigrasi lokal or local transmigration) so as 

purposefully to answer the critics against the transmigration 

program. Among the critical points of those against the program 
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was that transmigration aimed at  “Javanizing” of Indonesia’s 

outer islands. The government (particularly the New Order regime) 

considered that by resettling and mixing transmigrants, the 

national population agenda — to create harmony and integration 

among Indonesia’s ethnic groups -- could be managed (Hoey, 

2003). Therefore, the government used the APPDT: (Alokasi 

Penempatan Penduduk Transmigrasi) to mix new settlers and local 

receiving communities in a transmigration area. 

At the same period, Indonesia’s government planned to 

resettle its population into “an integrated town” through the so-

called KTM (Kota Terpadu Mandiri – Self-Sufficient Integrated 

Settlement) (see also, Kalsum & Caesariadi, 2016: 14-17). 

Sometimes the  “T” in the KTM refers to “Kota” (town), and 

sometimes it denotes “Kawasan” (region), which can lead to 

ambiguity of the objectives and development regarding the 

degree of urbanization projected for the KTM area. 

The Ministry of Manpower and Transmigration continues to 

endorse the progression of primary transmigration areas into towns. 

This change is shown by the emerging idea of what Hardjono 

(1978) called the “new concept of transmigration”, or what Lesley 

Potter (2012) called the “new transmigration paradigm”. The new 

paradigm has focused on changing the initial transmigration rural 
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settlement into three types of regions: backward areas, settlement 

at international borders, and potentially emerging-fast-growing 

transmigration regions (Potter, 2012: 274). In this regard, the 

transmigration projects through the realization of the  KTM are seen 

as “an attempt to create an ‘imagined community’ (Anderson, 

1991) of an integrated Indonesian nation as part of the national 

meta-narrative” (Hoey, 2003: 122).  

However, regional variety and national identity are not 

necessarily linked in linear fashion, as some have suggested. In 

general, observational data have a variety of issues when it comes 

to making this determination. Firstly, people in Indonesia prefer to 

form ethnic enclaves, which limits opportunities for cross-cultural 

interchange and increases ethnic segregation at the local level. 

This is a major problem. Secondly, variety has been mistaken by 

local people for other, less significant traits, such as easy access to 

markets, pleasant surroundings, or a track record of harmonious 

intergroup relations. The transmission of one's ethnic identity from 

generation to generation is sometimes slowed down and 

complicated by the patterns of time in which it takes place (Bazzi 

et al., 2017: 13-14). 
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3.5 Transmigration: A State-Sponsored Frontier in West 

Sulawesi 

As a new district, Pasangkayu has been becoming a more 

heterogeneous region in Sulbar. According to statistical data from 

2016, the numbers of Bugis living in this district are: Baras (8060), 

Sarudu (2508), Dapurang (4493), Duripoku (1780), Lariang (1515), 

Pasangkayu (5105), Tikke Raya (9325), Pedongga (1090), 

Bambanlamotu (3910), Bambaira (1708), and Sarjo (419) (BPS 

Pasangkayu, 2016: 73). Based on ethnic categories, along with 

Mandar, Kaili, Javanese, and indigenous communites, such as 

Bunggu and Binggi, the Bugis in Pasangkayu (including in Baras 

sub-district) are a significant majority. Now the region has 

undergone a remarkable change, which has been continuing to 

take place as the direct effects of Indonesia’s decentralization 

(see figure 3-2 and chapters 7 & 8 for further detail).  

Figure 3-2 Changing the administrative 
landscape of the local frontier in West Sulawesi. 
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Source: Author, 2014. 

As we can see in the figure 3-2, Baras was initially part of 

Vakava hamlet and until the 1980s was an ale teppettu (huge 

forest) area, but has more recently become a town within the 

palm oil “jungle”. Again, this pattern shows that this frontier has 

been created by the state through schemes for development and 

progress.  

The expansion of the state’s role in the making of the frontier 

reminds us of Michel Foucault’s idea of “governmentality”. I have 

seen, the case of Baras, that the key actors in the creating the 

frontier were the state and the government. While the frontier 

mostly features “the complex of men and things; property and 

territory are merely one of its variables” (Foucault 1991: 94; see also 
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Hamilton, 2018: 379-381). In more detail Foucault (1991: 93) 

explained: 

[…] what the government has to do with is not 

territory but rather a sort of complex of men and 

things. The things with which this sense of 

government is to be concerned are in fact men, 

but men in their relations, their links, their 

imbrication with those other things, which are 

wealth, resources, means of subsistence, the 

territory with its specific qualities, climate, 

irrigation, fertility, etc.; men in their relation to 

other kind of things, customs, habits, ways of 

acting and thinking, etc.; men in their relation to 

other kind of things, accident and misfortunes 

such as famine, epidemics, deaths, etc.  

Relations between the state and the frontier “are fairly 

straightforward”, as Tagliacozzo (1999) has declared. Tagliacozzo 

(1999: 28-9), furthermore, has highlighted revenue extraction as a 

key  feature of the frontier in  pre-colonial Southeast Asia: 

States survive by skimming properties of their citizens (or 

subjects’) commerce: governments need revenues, 

and one of the main ways to raise such funds is through 

taxation of goods in transit. Yet states also monitor 

which commodities move across their borders, where 

to go and who brings them, issues which can be 

matters of life and death for the survival of any 

governments. 
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Regarding this arrangement, James C Scott (1998: 183-4) is 

right when he contended: 

“Most states are younger than the societies 

that they purport to administer. States 

therefore confront patterns of settlement, 

social relations, and production, not to 

mention a natural environment that has 

evolved largely independent of state plans”.  

As Scott (1998: 184) continues to argue, “states then created a 

distinction, hence a dialectic between a settled, state-governed 

population and a frontier or penumbra of less governed or virtually 

autonomous people”. 

Empirically, the context that Foucault, Scott and Tagliacozzo 

have delineated above also took place in Baras. I shall elaborate 

further in the next chapter how the frontier was created and how 

the state expanded through filling in “the space” with its “loyal 

residents” (transmigrants) in establishing a new district and 

province. Baras as the locus of this study exemplifies a significant 

transformation of the Indonesian periphery  (see chapters 3 and 8).  
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3.6 Conclusion 

Remarkable changes that have taken place in the objectives 

and direction of transmigration before, during and after the 1980s. 

While initially transmigration was implemented to establish 

Indonesia’s more balanced population growth (mainly between 

Java and other Indonesian islands) and for geopolitical (i.e. 

security)  reasons, the national government subsequently 

introduced further development goals related to land settlement 

and regional development (Hardjono, 1978; Arndt, 1983; Arndt 

and Sundrum, 1977). At this point, transmigration became a form 

of “social engineering” (Arndt, 1977) that aimed to move beyond 

just offering security both for the migrants and for their families by 

giving them an amount of land on which to settle to involving these 

people in particular schemes of development intended to 

accelerate national agro-industrialization such as KTM. 

Consequently, the program has needed even larger areas of land 

for settlement in the targeted regions (Hardjono, 1978: 107-110).  

Transmigration through the KTM model has come to pursue 

and engineer “an imagined community” through promotion of a 

“nationalist vision and narrative of territory and culture through 

deliberative community building in the name of development and 

progress” (Hoey, 2003: 109-110). Currently, the KTM of Baras has 
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been seen by Bugis and others as opening the door to pursue their 

access to a resource site, a new frontier. This frontier, has thus been 

created and thoroughly supported by the state.  

Equally important, the increase in local ethnic variety is a 

critical factor contributing to positive program effects on nation 

formation. Assuming this interpretation is correct, it seems likely that 

had the program produced settlements at the extremes of the 

Inner-Island ethnic share distribution, we would have inferred a 

substantially weaker association between diversity and national 

language use at home than we did. Without the initiative, the 

mixed communities in the distribution's center are significantly less 

likely to materialize than they are currently. Nonetheless, it is 

precisely these resettlement zones that will have the greatest 

impact on domestic language usage and intermarried couples 

(Bazzi et al., 2017: 25). 

The next chapter analyses the change of this frontier of 

settlement into a frontier of agriculture, a frontier of economy, and 

later a frontier of politics. In this chapter, I advance the formulation 

of the conceptualization of the intersection of frontiers, labelled 

more succinctly as the intersection frontier, that is, the 

accumulation of all these sorts of frontiers as a continuing process 

of changing the landscape of the frontier. 
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 Chapter 4: Frontier Formation in an Indonesian 

Resource Site 

 
 

4.1. Introduction  

Transmigration has created a settlement frontier, one that 

has by the very nature of the program coincided with the 

formation of an agricultural frontier (Leinbach, 1989; Abdoellah, 

1993; Geiger, 2008a, 2008b, 2008c; Peluso and Lund, 2011; Potter, 

2012; Li, 2014, 2014a: 180; Cunfer and Krausmann, 2016; Bazzi et al., 

2017). Settlement frontiers, such as those created by transmigration 

and by spontaneous migration as well, have become an essential 

element of the demographic and economic development of 

many parts of the world, especially more recently in the Global 

South, including Africa, Asia, and Latin America. Shrestha’s study 

(1989) shows that frontier settlement encompasses three central 

themes. Foremost among these themes is a desire among the 

individuals concerned to obtain more land and to expand those 

economic sectors that contribute to increasing areas of land on 

the frontier of settlement. The second theme concerns the 

problem of spontaneous migrants and their movement to frontier 

areas. This coincides with, and is exacerbated by, the failures of 

their respective states regarding settlement-planning policies. The 
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final theme, which  is of equal importance to the second theme, 

concerns the lack of comprehensive analysis and investigation on 

“the underlying dynamics of frontier migration”; such an analysis 

would include historical experiences, socio-economic 

backgrounds, and the achievements of settlers on the frontier. In 

particular, the problem as to why some settlers on the frontier areas 

succeed, while others fail, is a particularly critical point (Shresta, 

1989: 373). 

This chapter aims to focus on the role of Bugis from Bone 

District in South Sulawesi in opening a frontier of settlement in the 

northern region of the recently formed province West Sulawesi 

through a state-sponsored transmigration program (see figure 4-1 

for the geographic locations of the sending and receiving 

communities). This frontier of settlement is also an agricultural 

frontier, and so this analysis shall use the conceptualization of the 

intersection of frontiers or intersection frontier encompassing four 

frontier dimensions: settlement; agriculture; economy; and, more 

recently, politics. Of these, the political frontier emerged more 

recently because the field site of this research, Pasangkayu in West 

Sulawesi, only recently began to be differentiates with the 

emergence of a new district in accordance with the patterns of 

new administrative unit formation (pemekaran, literally translating 
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as “blossoming”) that has become a major consequence of  

decentralization. This former “engineered community” has, due to 

transmigration, recently turned into a burgeoning urban area, that 

is, the center of a resource site situated in western Sulawesi. 

Importantly, the roles of new settlers—who comprise multi-ethnic 

communities, including Balinese, Bugis, Javanese, Kaili, and 

Timorese peoples—have transformed the encompassing region of 

the settlement into a district (kabupaten). The new settlers’ 

identities, particularly the Bugis, have been equally important in 

making remarkable contributions to the shape and dynamics of 

local politics (see figure 4-1; see also chapters 7 & 8 for detail). 

 

Figure 4-1: Map of Bugis movement from Telle and Timurung 
of Bone to Baras of North Mamuju.  

Compiled by the Author from various sources, 2017. 
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The site is the former Integrated Self-Sufficient Settlement 

(Kawasan Terpadu Mandiri: KTM) of Baras. According to the  

Ministry of Villages, Development of Disadvantaged Regions, and 

Transmigration and the experiences reported by the study 

informants, two settlement units were decided upon for this area: 

Baras and Sarudu. These two KTMs were chosen because they 

offered secluded, sparsely populated, and “virgin” forest areas. 

Baras (now in North Mamuju) and Sarudu (now in Central Mamuju) 

have both been established as KTMs in West Sulawesi; however, 

due to limited space, this study focuses on Baras only. 

Adjacent to the Baras KTM lives a population that both the 

local authorities and the new settlers have labeled an “isolated 

community” (masyarakat terasing) who comprise an “indigenous 

people” (masyarakat adat), encompassing the Bunggu, Binggi, 

and Pakava. Many new settlers, and the local authority, consider 

and treat the Bunggu and Binggi as “upland peoples” (orang 

tebing or orang pegunungan), and consider the Pakava to be 

“new comers from the seashore” (orang pendatang dari pantai). 

The district government treats the Binggi as an upland people  who 

practice swidden agriculture across the new border between 

Pasangkayu of West Sulawesi, on the western side, and Donggala 

and Sigi districts of Central Sulawesi, on the eastern side. The district 

authority resettled a majority of the Binggi people to 
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Bambanlamutu, it has also relocated the Bunggu from their 

customary village (perkampungan adat) to nearby Pasangkayu 

(former Mamuju Utara district). The Bunggu are considered to be 

“more civilized”, according to the local government (Lewu, 2017). 

A further ethnic group, called the orang Baras, resides further 

south of the frontier. Terminologically, Baras is the name of a village 

(desa) and a sub-district (kecamatan), in addition to referring to 

this ethnic group. Unfortunately, information and literature about 

the orang Baras remains limited. The Summer Institute of Linguistics 

(SIL) linguists Charles Grimes and Barbara Grimes (1987) classify the 

Baras language as belonging to the Kaili–Pamona family. These 

linguists estimate that Baras had fewer than 4,000 speakers in the 

early 1980s (Grimes and Grimes, 1987: 59), while Barbara Grimes’ 

subsequent survey reports that just 250 people spoke the language 

by the year 2000 (Grimes, 2000). My experience in the field suggests 

that, currently, 100 speakers of the Baras language remain, possibly 

fewer. These individuals occupy the shore of Bambanloka, or else 

live as shifting cultivators who occupy the uplands of Bulu Taba. 

Ultimately, the Baras language is among the most endangered 

languages in Indonesia. 

In the pre-colonial era, Baras was a petty state of the 

Sendana kingdom, which in turn, was under the jurisdiction of Pitu 
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Babanna Binanga of the Mandar kingdom6 centered in what is 

now the district of Polewali Mandar (Maras, 2009). However, due 

to its proximity to the Kaili-speaking traditional kingdom of Banawa, 

Baras was both socio-culturally and politically influenced by the 

latter realm, as were numerous neighboring kingdoms along the 

Lariang River in the Pasangkayu region. Due to centuries of 

conflict, war, and peace between the Mandar and the Banawa, 

the situation of Baras and other states on this peninsula remained 

vulnerable and difficult. Indeed, according to the historical 

accounts of local people, the “Tanamea” (“red land”) region was 

named because it was Mandar and Banawa. The Surumana River, 

which empties into the Makassar Strait near Tanamea, was also 

very important at the time (Maras, 2009: 22–25). Up to the present 

day, the river forms a part of the provincial border-line (batas 

provinsi) between West Sulawesi and Central Sulawesi.  

	
6 Based on the Tamajarra Treaty I and II in 1440, the area of the seven 

kingdoms located around the river mouth were: 1) Balanipa, 2) Sendana, 
3) Banggae, 4) Pamboang, 5) Tappalang, 6) Mamuju, and 7) Binuang. 
The seven confederation states in the upland area called “Pitu Ulunna 
Salu” (Seven kingdoms in above the river) consisted of: 1) Rante Buluhan, 
2) Mambi, 3) Matangga, 4) Tabang, 5) Aralle, 6) Tambulahan, and 7) 
Bambang (Rasjid, 1991: 17); see also George (1989, 1991) for further 
detail on Pitu Ulunna Salu and Pitu Babanna Binanga. 
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4.2. Frontier Revisited: Frontiers of Settlement 

The term “frontier” was popularized by the historian Frederick 

Jackson Turner in his 1893 work, The Significance of the Frontier in 

American History. According to Turner (1920: 2), “the frontier is [the] 

outer edge of the wave—the meeting point between [in Turner’s 

terms] “savagery and civilization”, where “it lies at the hither edge 

of free land” (see also Turner, 1961; Lamar and Thompson, 1981; 

Geiger, 2008a). In modern times and in this study, the frontier is 

about the meeting between “new settlers” with “local 

inhabitants”. Although Turner’s studies mainly concern the history 

of America’s settler frontier, his definition has become foundational 

for studies in other fields.  

Frontiers can be conceptualized as comprising various 

types, including “frontiers of settlement”, or “settlement frontiers”; 

“colonization frontiers”; and “land frontiers” or “agricultural 

frontiers” (Geiger, 2008b). Significantly, agricultural land currently 

comprises one-third of the earth’s surface (Cunfer and Krausmann, 

2016: 359). Therefore, following the paper by Gaubatz (1996), 

Geiger (2008b: 96) defines settlement frontiers as involving 

“outsiders [who] set up permanent residence at the indigenous 

periphery, dispersed across the rural areas where they commonly 

displace or at least disrupt local settlement and subsistence”. 
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According to Geiger, frontier settlements are characteristically 

expansive, transient, and appropriative; they are “mobile and 

fleeting, and often consume large tracts of land, along with the 

resident indigenous communities, in their rapid advance” (Geiger, 

2008b: 96). 

In terms of support, frontier settlements, according to Geiger, 

can be distinguished into different subtypes (Geiger, 2008b: 7–8). 

The first subtype concerns state-sponsored frontier settlements, 

which involve relocating a population from a densely populated 

region to a frontier area, as the Indonesian transmigration policy 

does. These frontier settlements are systematically planned, 

organized, and funded in their entirety by the government. The 

second subtype of frontier settlements is non-state-sponsored 

settlements. These settlements generally involve a degree of 

spontaneous migration or settlement programs that are only partly 

organised and funded (often through incentives or subsidies) by 

the government; accordingly, the migrants can socio-politically 

and environmentally sustain these settlements themselves to a 

certain degree. The third type is that of spontaneous settlements, 

whereby individuals or groups of people migrate to the frontier 

without any organizational assistance, or any other official 

assistance, from the state. Spontaneous settlers can be considered 

examples of voluntary migration in Indonesia. 
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In the context of the Bugis and their migration, the definition 

of frontier as suggested by Narifumi Maeda remains relevant: 

Geographically, the frontier is an extension of the 

habitable land. As it is supposed to be uninhabited 

(nobody knows whether anyone has previously 

tried to settle there), anyone can take part in the 

reclamation. Economically, the development of 

the area is largely dependent on the commercial 

plantation. Socially, heterogeneous populations 

agglomerated in the area. Politically, territorial 

ambiguity causes either a strong identity with a 

center, atavism toward a primordial tie with the 

homeland, or indifference to any center. Culturally, 

symbolic reconstruction activates a new 

sociocultural formation (Maeda, 1988: 171). 

Baras of West Sulawesi—the study site used for this 

research—in many ways encompasses all such frontier dimensions. 

The main reason for this is that Baras was initially a settlement 

frontier and agricultural frontier, which analysts classify as being 

“initially characterised by high rates of in-migration, yet out-

migration tend[s] to dominate second-generation settler 

household demographic dynamics, as sons and daughters of 

pioneer settlers reach the early-adult stage of their lifecycle, and 

sometimes set off on their own” (Barbieri et al., 2009: 292). 

The formation of the frontier in Baras of West Sulawesi shows 

some similarities to the role of Bugis in Lindu of Central Sulawesi. 
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They were migrant Bugis who brought gill nets from the south and 

set up their kin as client fishers, completely transforming the local 

economy by creating a complex fish-marketing system, in which 

Bugis marketers mobilized networks of client fishermen and sold 

their products in Palu as well as other parts of Indonesia. 

Furthermore, the development of this economic system involved 

Bugis participation with State programs to bring development and 

"socialize" "isolated communities (masyarakat terasing)," in part 

because it was based on an incursive social formation that 

accorded closely with State priorities. then term masyarakat 

terasing was coined by the Department of Social Affairs to target 

such communities in order to subject them to a process of 

frontierization in terms of control, extraction, and settlement 

(Acciaioli, 2020: 190). 

Furthermore, the extraction frontierization, such as, those in 

Lindu of Central Sulawesi, was accelerated by the arrival of Bugis 

migrants, who saw local resources as a system of open access, 

maximizing their daily catch of fish and expanding rice fields and 

gardens as much as their wealth and available labor permitted. 

Bugis seized economic dominance in the 1970s when they sold 

Lake Lindu's catch as compensation for land they had taken from 

To Lindu, then used that money to buy government-issued land 

certificates that gave them legal possession of these land plots. 
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However, Bugis' maximization of lake fishing, characteristic of 

extractive frontiers, had disastrous ecological consequences: the 

extinction of all tilapia in Lake Lindu (Acciaioli, 2020: 191). 

Regarding “state formation” and “territory”, Malcolm 

Anderson (1996: 1-2) suggests that the frontier as a site of 

“processes” has four dimensions: 

First, frontiers are instruments of state policy 

because governments attempted to change, to 

their own advantage, the location and the 

function of frontiers. 

Second, the policies and practices of 

governments are constrained by the degree of 

de facto control, which they have over the state 

frontiers. 

Third, frontiers are markers of identity, in the 

twentieth century usually national identity. 

Frontiers, in this sense, are part of political beliefs 

and myths about the unity of the people, and 

sometimes myths about the “natural” unity of a 

territory. 

Fourth, the “frontier” is a term of discussion. 

Meanings are given both to frontiers in general 

and to particular frontiers, and those meanings 

change from time to time.  

‘Frontier” is a term used in law, diplomacy and 

politics, and its meaning varies according to the 
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context. In the scholarly writings in anthropology, 

history, political science, public international law 

and sociology, it also has different meanings 

according to the theoretical approach 

adopted. Sometimes scholarship is the servant 

of political power and nationalist movements 

when frontiers are in dispute; at other times, it is 

part of scholarly disquisition of the lecture hall. 

The term “frontier” for people who live in frontier 

regions, or those whose daily life is directly 

affected by frontiers, is associated with the rules 

imposed by frontiers, and with popular images 

of the frontier as either “barrier” or “junction”. 

What frontiers represent is constantly 

reconstituted by those human beings who are 

regulated and limited by them. In this sense, the 

layers of discourse – political, scholarly, popular 

– always overlap; divergent mental images of 

frontiers are an integral part of frontiers as 

processes. 

Based on these definitions and concepts proposed by 

scholars, and in accordance with my ethnographic study, Baras 

can be categorized as an intersection frontier or mixed frontier. This 

means that this kind of frontier was initially intended to be a frontier 

of settlement—i.e. through the process of transmigration—while 

simultaneously being an agricultural frontier due to its capacity to 

produce palm oil. Subsequently, the area also became an 

economic frontier, as the area transformed into an arena of 
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economic transaction among transmigrants, with purchasers 

oriented committed to settling in this region in order to cultivate oil 

palms. Most recent patterns show that the area has also become 

a political frontier, as it has become a newly established district, 

thereby providing a new political ground among Indonesia’s 

decentralised regions. 

4.3. Frontier of Agriculture 

Of equal importance is that the new transmigrant settlement 

site in Sulawesi was also used to grow a new crop, specifically, oil 

palms (Lat. elaeis guineensis). Gatto et al., (2017: 128) note that 

the Indonesian government increasingly involved private 

corporations in order to stimulate the oil palm industry in 1988–94. 

This was due to the structural adjustment orientation imposed by 

the World Bank, which led to major changes in the aims of the 

transmigration program (World Bank, 1988). Rather than the early 

emphasis upon moving wet-rice farmers to practice smallholder 

cultivation in the new sites, transmigration was reoriented to create 

integrated settlements around industrialized agricultural sites 

focused on production of such commodities as oil palm.  

Moreover, the government invested in infrastructural 

development, issued massive land concessions, and provided 

subsidized loans to encourage private companies’ engagement 
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in the oil palm sector. Consequently, land, the primary resource at 

this frontier, became crucial, and many regions in the Outer Islands 

the frontier became agricultural frontiers: 

“Land may be a source of food, a place to work, an 

alienable commodity or an object of taxation. Its 

uses and meanings are not stable and can be 

disputed; [furthermore], its materiality, the form of 

the resource, matters. The land is not like a mat. You 

cannot roll it up and take it away. It has presence 

and location. It has an especially rich and diverse 

array of ‘affordances’ – uses and values it affords to 

us, including the capacity to sustain human life” (Li, 

2014b: 589).  

The new settlers in Baras, most of whom were farmers, saw oil 

palm as a prospective livelihood. Oil palm is considered by many 

peasant farmers in Baras as “green gold”, a view common view 

throughout Indonesia. For the Bugis, these oil palm plantations 

appear to be much the same as those agricultural practices taken 

up by many migrant workers in Malaysia. However, a distinguishing 

feature between Baras and Malaysia in this regard is that settlers in 

Baras could cultivate oil palm as small-holders, since they were 

provided an allotment of free land and an area of small-holder oil 

palm cultivation. Consequently, many of the first Bugis settlers in 

Baras did not need to go as far as Malaysia to harvest oil palm. This 

was made evident to many Bugis transmigrants because many of 
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their fellow villagers from South Sulawesi (Bugis homeland) were 

undertaking similar work in Sabah and in other oil-palm farming 

sites in Malaysia (chapters 5 & 6).  

As an agricultural frontier, Baras exemplifies the argument of 

Rindfuss et al., (2007: 740) that agricultural frontiers constitute: 

[a] front or leading edge associated with 

people moving into a geographical area, 

bringing with them land practices that differ 

from the land management schemas already 

in place. It is a process that involves land use 

change.  

Unlike other frontiers—such as Lampung of Sumatra, where 

swamplands were typically converted to rice fields with the help of 

Javanese, Sundanese, and Balinese transmigrants (Abdoellah, 

1993:19)—most, if not all, transmigrants in Baras are involved in the 

oil palm sector (chapters 2 and 3), the sector which constitutes this  

“agricultural frontier”(Geiger 2008b: 3) in Baras. 

4.4. Baras: A Mixed Frontier 

Admittedly, all categories and types of frontier that have 

been mentioned above can be seen in Baras. Indeed, as the 

frontier itself is sometimes said to typify the meeting point between 

“savagery and civilization” (Turner, 1920), it is hard to deny that 

Baras became an area in which local peoples and new settlers 
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met. Crucially, ‘the expansion of the nation-state’ through the 

transmigration program, as argued by Little (2001), correlates with 

the fact that the frontier settlements in Sulawesi were effectively 

sponsored by the state. As Geiger (2008b: 98) maintains, a frontier 

will take place when “outsiders set up permanent residence at the 

indigenous periphery.” This, in turn, emphasizes my argument that 

the Bugis in Baras are engaging in mallékke dapureng (“moving 

the kitchen out”) as part of a process of permanent migration, as I 

have elaborated in chapter 2. 

Unlike “sompe”, “masompe”, and “mattana baré”, the word 

“transmigrasi” was alien to the villagers before the 1980s; indeed, 

even today there exists no direct translation of “transmigration” in 

Bugis (chapters 2 and 3). Nevertheless, the villagers’ petta desa 

(village chief) continued to lure and convince more of them to join 

the transmigration program, claiming that it would benefit them in 

their future. According to a former kepala desa of Timurung, who 

subsequently became an adjunct head of the village of Motu near 

Baras, the villages of Telle and Timurung were “chosen” (dipilih)—

or, to use the official terminology of the New Order government 

“appointed” (ditentukan or ditunjuk)—to send their people to be 

transmigrants because other villages did not dare to join the 

program. Excepting Bone, no district (kabupaten) government in 
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South Sulawesi wished to take part in the government’s 

transmigration project, while, with the exception of Ajangale, no 

other sub-district (kecamatan) government agreed to select its 

people for the government’s transmigration program. Thus, 

villagers from Timurung and Telle were the first officially 

documented Bugis transmigration participants in Indonesia. 

Consequently, this Bugis frontier is different to the existence of other 

Bugis settlements formed by spontaneous or voluntary migrants, 

such as those “Bugis migrants from South Sulawesi [who] set up 

small farming and fishing communities along the shores and rivers” 

in East Kalimantan (Wood, 1985: 58-9).  

Research informants said that, initially, their willingness to join 

the program was only half-hearted. This is attributable to the fact 

that these villagers first assumed transmigrasi to be associated with 

the term “expelled” (dibuang or ripali), which they associated with 

being expelled to the jungle. Indeed, transmigrasi recalled to these 

villagers stories about bandits, robbers, and rebels, most of whom 

were ripali during the time of the old Bugis kingdoms (see also 

Rahman, 2006: 410). Another reason was that the transmigrasi 

program was the first of its kind in South Sulawesi, and many 

villagers thought that such programs only applied to Javanese and 

Balinese people.  
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Certainly, many Bugis have settled outside their homeland 

after having migrated to somewhere else (as has been elaborated 

in chapters 1 & 2; see also figure 4-2). To be transmigrants was 

something different. A further critical issue was that the 

transmigration program had been proposed by the Indonesian 

government for further engagement with the oil palm industry, a 

sector that was new and alien in the eyes of many Bugis. Most 

informants agreed that three promises convinced them to 

participate in the transmigration program: free land, one year’s 

subsidized living, and the agreement that their village leader 

would accompany them in their new settlement for a period of 

three months. 

Figure 4-2: Some of the first settlers in Motu of Baras shared 
their stories. 

 	

Source: Author, 2014. 



	 151	

According to a study informant, the scheduled embarcation 

date for these transmigrants was 1987. In accordance with the 

provincial plan, the head of Bone District was extremely eager to 

to fulfill the quota of relocating about 150 families. This plan did not 

materialize until early 1988, however, and of the 150 families 

(applicants) who registered, only 22 families (comprising 42 

members) had departed by the start of February that year. The 

remaining 26 families (comprising 102 members) followed in 

November 1988. Once the entire first Bugis group arrived, each 

family therein was given a transmigrant house number; today, 

these house numbers correspond to those in “Blok B” at Baras 1 

(now Balanti village). Compared with Balinese, Javanese, and 

Sundanese people, the location selected for transmigrated Bugis 

families—that of flat land that featured a small river—was, 

according to one first settler, “quite favorable to live in”.  

Furthermore, the data from the field site show that these 

initial Bugis settlers were all classified as settling in APPDT 1 and 2. 

The APPDT stands for Alokasi Penempatan Penduduk Transmigrasi 

(that is, Special Settlement Allocation to the Transmigrant 

Inhabitants) (see Table 2). All these APPDT first settlers originally 

came from the Bone District, while other settlers came from Java, 

Bali, East Nusa Tenggara, as well as from the local region (i.e. 

Bambaloka of Baras).  
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Each family of these first settlers was allocated a plot of two 

hectares to be devoted to oil palm cultivation (locally called 

‘kavling’ and a half hectare for their housing (or locally called 

‘lahan’), totaling 2.5 hectares, as well as receiving one year’s 

subsidy initially to meet their daily needs . Their kavlings were the 

main plots of this frontier, while the the half hectare was intended 

to be devoted not only to housing, but also to be used as a garden 

for such crops as vegetables.  

Table 2: First transmigrants and date of arrival in Baras. 
No Transmigrants 

origin 
Date of arrival Number 

of family 
Number of 
transmigrants 

1 APPDT Bone I 13 February 
1988 

22 42 

2 West Java 13 February 
1989 

25 96 

3 Central Java 7 March 1988 90 387 
4 East Java 8 March 1988 18 76 
5 Bali 25 November 

1988 
75 287 

6 APPDT Bone II 5 November 
1988 

26 102 

7 APPDT Baras  31 November 
1988 

19 93 

8 East Nusa 
Tenggara 

25 October 1988 50 158 

 Total  325 1241 
Source: Kantor Desa Balanti (formerly UPT Baras I), 2014. 

 

When a village head was asked “Why from Bone?”, he 

responded that, at the time, Bone was the most overpopulated 

district in South Sulawesi. According to the same village head, a 

further reason as to why people from Bone were selected for 

transmigration was that local transmigration was offered by 



	 153	

Indonesia’s central government as compensation for the 

provincial authority for releasing of some of the territory of South 

Sulawesi. At that time Baras was still under the jurisdiction of South 

Sulawesi. The first wave of the transmigration program within this 

area included two APPDTs: APPDT Bone and APPDT Baras. APPDT 

Bone comprised Bugis individuals (predominantly from Timurung 

and Telle villages), as well as local Baras people predominantly 

from Bambanloka. Along with the peoples from Java, Bali, and East 

Nusa Tenggara, these two APPDTs of local transmigration groups 

were pioneers in this frontier. 

As mentioned earlier, according to the transmigration 

authority two sub-districts (kecamatan) were officially designated 

as KTMs in West Sulawesi: Sarudu and Baras. The total number of 

transmigrants within these two KTMs was 19,337, comprising 4,509 

families (Ministry of Manpower and Transmigration, 2013b). These 

KTM projects were largely controlled, both financially and 

technically, by Indonesia’s national government (particularly the 

Ministry of Transmigration), but Indonesia’s provincial and local 

governments were also involved in the management. 

Importantly, the data provided above highlight a unique 

model for Bugis migration. Thus, unlike other Bugis who settled 

elsewhere—such as those Bugis farming shrimp near of the  

Mahakam River in East Kalimantan (see Timmer, 2010), or those 
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Bugis farmers in Loa Janan, also in East Kalimantan (Vayda and 

Sahur, 1985)—the movement of the Bugis to Baras was planned, 

sponsored, and endorsed solely by the state. Another equally 

distinctive feature is that the departure of Bugis was by groups, and 

all participating individuals were relocated along with their 

respective families. Consequently, this model of migration is 

different to those of previous research on Bugis migration (e.g. 

Lineton 1975; Acciaioli, 1989; Ammarell, 2002). 

Table 3: Changing transmigration settlements into village administration. 

No UPT 
Name 

New 
Villages 
Name 

Settlement 
Arrival Year 

Handed-
over 
Year 

Population 
in 
settlement 

Population 
in-
handover 

1 Baras I Balanti 1987/1988 1995 1300 1431 
2 Baras II Motu 1987/1988 1995 1300 1383 
3 Baras III Karappe 1988/1989 1995 1800 1834 
4 Baras VII Bajawali 1991/1992 1997 720 817 
5 Baras XI Kenangan 1996/1997 n.a. n.a. n.a 
6 Baras V Parabu 1991/1992 1996 1106 1106 
7 Baras IV Lilimuri 1989/1990 1995 2000 2322 
8 Baras X Sumber 

Sari 
1997/1998 n.a. n.a. n.a. 

9 Baras VI Lelejae 1991/1992 1996 1106 1041 
10 Baras 

VIII 
Kastabuan
a 

1992/1993 1998 1232 1371 

Source: Ministry of Manpower & Transmigration, 2013(d), adapted by the 
author. 
n.a.: no data available 

 

It is noteworthy that these two KTM projects were integrated 

into the oil palm sector. Accordingly, transmigrants and settlers 

were expected to cultivate oil palm plots with the support of 

corporate engagement, joint-venture, smallholder, and 

independent-grower systems (chapters 5 and 6).  The position of 
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translok both among Bone and local Baras transmigrants within this 

frontier was, therefore, fundamental for securing access to 

resources (i.e. land and forest). Accordingly, what initially 

transpired in the area was a mixing of agricultural and settlement 

frontiers.  

From 1989 to 1991, some Bugis informants reported that they 

experienced what they referred to as the “bitter [quality] of the 

bitterness [of life]” (paina pai’e). They experienced this during 

moments when rice was very rarely available and there was no or 

very little money available. Most, if not all, of the first settlers said 

that survival was desperate throughout this period. Accordingly, in 

trying to survive, innovative transmigrants used their 0.5 ha lot of 

land to cultivate short-harvesting consumable foods, such as 

maize, cassava, and sweet potatoes, among other crops. 

Throughout this period, Bugis and Balinese transmigrants who had 

enough capital, which they had amassed from their daily wages, 

including from working as wage labourers in the PT UWTL plantation 

performing such jobs as clearing the forest, preparing the land, 

transplanting oil palm seedlings, fertilizing and harvesting the oil 

palm fruits, began buying land from their fellow transmigrants (see 

chapter 6 for more information on the large-scale corporate 

plantations established in the vicinity of the transmigration 

settlement as part of the KTM scheme). Crucially, newcomers (e.g. 
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perantau) to the area throughout this same period were 

immediately encouraged to come to Baras. From the 2000s 

onward, therefore, these agricultural and settlement frontiers 

underwent remarkable changes.  

 

4.5. Frontier of the Economy 

These settlement and agricultural frontiers were 

subsequently followed by what I label an economic frontier, one 

in which economic transactions among the transmigrants has 

become a major channel for improving families’ welfare. In this  

phase spontaneous migrants came to acquire land and set up 

their own enterprises. My observations made in the field site show 

that Baras (and, more broadly, North and Central Mamuju) has 

become the primary destination for many Bugis migrants 

“searching for [good] fortune”, to borrow Acciaioli’s (1989) 

phrasing. In this area, therefore, the oil palm industry has catalyzed 

economic dynamics within this community (chapters 5 & 6). 

My ethnographic data show that spontaneous Bugis migrants 

followed initial transmigrant pioneers about seven years after the 

initial Bugis transmigration program. For example, two or three 

informants mentioned that they came to own land in Baras 

through the process of sisipan (“insertion”). In this context, sisipan 
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means either the replacement or purchase of properties of 

registered transmigrants who had abandoned their possessions. 

Once a sisipan is arranged, the possessions concerned are 

subsequently reported to settlement unit officers as “ganti rugi” 

(compensation of loss or recoupment). For example, one 

individual, Haji Daéng Mangenredalle, paid about four million 

rupiah to purchase two and a half hectares of land, in addition to 

a house, which had both been abandoned in 1990 by a 

transmigrant from West Java. My ethnographic data show that all 

migrants, many of whom can be called spontaneous migrants, 

who came to Baras in 1989–1991 admitted that they did it 

according to sisipan or ganti rugi. When asked how this sisipan or 

ganti rugi had been arranged, Haji Daéng Masugi (settled in 1990) 

provided the following explanation: 

‘…the transmigrants’ allowances were not paid [leppe 
jata] anymore [i.e. the locally so-called “conversion”], 
and our wages [2500 rupiahs/day] for mowing the grass 
to prepare the oil palm plantations were delayed for four 
months; subsequently, almost all the settlers from West 
Java and some from East and Central Java left their 
properties one by one. Those who wanted to go back [to 
their] home-villages or somewhere else, then announced 
they would sell their 2.5 hectares of land, plus a house [for] 
about 300,000 rupiah. If the arrangement [was] agreed 
upon, then we reported to Pak Kepala Unit [the head of 
the settlement unit]; then the Pak Unit would note in his 
book “sisipan transmigrants”. However, one of my 
neighbor’s purchases at Blok 90 was reported by Pak Unit 
to be ‘ganti rugi’ because the owner of the land needed 
pocket money to go back to Java. 
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Most informants agreed that 1989–1991 was a turning point for 

these settlers. One 70-year-old settler even unjokingly showed his 

purchased land, stating directly: “You see, this lahan [0.5 hectare 

of land] was purchased with two packs of cigarette in 1991, 

because the owner did not like his lahan; it is marsh.” 

Until very recently, therefore, this area has come to feature 

as an economic, as well as a settlement and agricultural frontier. 

This has provided an open opportunity for newcomers to settle into 

Baras.  Consequently, it has currently become an arena that 

seemingly features what Peluso and Lund (2011) suggest as an 

emerging indication of a “new frontier” within the frontier 

settlement itself. This new frontier does not concern the contention 

between “development” and “progress”, on the one hand, and 

“wilderness” or “traditional lands”, on the other; rather, it presents 

a more complex dynamic of the context and its actors (Peluso and 

Lund, 2011: 668; see also Cleary 1993: 332–4; Scott, 2009: 82–3). The 

demarcation of this new frontier is, therefore, more complex:  

[…] sites where authorities, sovereignties, rights, 

and hegemonies of the recent past have been 

challenged by new enclosures, new property 

regimes, and territorialization, producing new 

‘urban-agrarian-natured’ environments, 

comprised of new labor and production 

processes; new actors, subjects, and networks 

connecting them; and new legal and violent 
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means of challenging previous land controls 

(Peluso and Lund, 2011: 667). 

 

From an economic perspective, Baras shows a remarkable 

difference from other locations settled by Bugis migrants. For 

example, several destinations in Malaysia’s oil palm sector have 

significant populations of migrant-workers or buruh kasar 

(pajjama). The Bugis settlers in Baras are farmers who own their 

lands, and many settlers in Baras are land-owning oil palm 

growers. The Bugis in Baras can be categorized as either 

smallholders or middle-scale growers of oil palm (chapters 5 & 6). 

Accordingly, these individuals were the proprietors and managers 

of their respective oil palm plots, constituting a different economic 

context than the ponggawa-sawi (patron-client) system that has 

traditionally structured the soci-economic relations of many Bugis 

farmers and fishermen7. I argue that the traditional structure of 

political economy and social structural changes that have 

affected it have been the principal reasons as to why many Bugis 

left their villages in South Sulawesi, and why the subsequent 

spontaneous migrants were attracted into following their 

counterparts to Baras, or elsewhere where oil palm was 

	
7 See, for example, Pelras (2000: 16-54), Yusran (2002) and Putra 

(2000) on Bugis patron-client relationships. 
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cultivated. It is hard to deny that, thanks to the oil palm industry 

and its various dynamics, the economy of the Bugis settlers in 

Baras changed remarkably. For example, a notable economic 

change among the Bugis in this frontier of economy is that they 

mostly have performed the hajj (see figure 4-3, for example). 

Figure 4-3: A family from among the first Bugis 
transmigrants to Baras. Both wife and husband claim 
that they came to Baras with “two-hands only” as 
their capital. The husband and wife wear the white 
caps signifying they have performed the hajj.  

 
Source: Author, 2017. 

 

Regarding the economic frontier—as well as the attitudes of 

transmigrant Bugis towards transmigration and oil palm—we can 

confront the suggestion of Anna Tsing (2005), which presents such 

frontiers as “a travelling theory, not a natural or indigenous 

category”, and one that eventually “arrived with many layers of 

previous association.” At this point, “Indonesian frontiers were 

shaped to model other wild times and places [where] the vision of 
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the frontier has continued to percolate through later frontier 

optimism” (Tsing, 2005: 32; see also Li, 1999: 16–17; Acciaioli & 

Sabharwal, 2016).  

In many ways, the oil palm sector, with palm oil being the 

product of both agricultural and economic frontiers, can 

consequently be understood as “an imaginative project capable 

of molding places and processes” rather than as “a place or 

process” (Tsing, 2005: 32). Therefore, the attitude of Bugis settlers in 

Baras is compatible with the argument that “frontier men and 

resources are made in the dynamics of intensification and 

proliferation” and that, accordingly, “the frontier appears to roll 

with its own momentum” (Tsing, 2005: 41). As an individual who 

spent a significant amount of time at this field site, I concur with 

Tsing (2005: 32), who also states: 

The frontier is a space of desire: it calls; it 

appears to create its own demands; once 

glimpsed, one cannot but explore and exploit 

it. Frontiers have their own technologies of 

space and time: their emptiness is expensive, 

spreading across the land; they draw the quick, 

erratic temporality of rumor, speculation, and 

cycles of boom and bust, encouraging ever-

intensifying forms of resourcefulness. 

Furthermore, Tsing (2005: 31-35), has seen that Indonesian 

frontiers have been shaped in the manner of other wild eras and 
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locations in the world. Within the western hemisphere the 

American West was not the only frontier involving remaking of a 

peripheral region over time; in addition, dark Latin American 

frontiers have been places of bloodshed, warring cultures, and an 

unforgiving environment that have been conceptualized by the 

settlers and the governments facilitating, and sometimes even 

sponsoring, their movement as the confrontation of “civilization” 

and “savagery” (Little, 2001). To Tsing (2005), the Kalimantan 

frontiers are not the embodiment of a commodification or 

conquering principle. The commercialization of forest goods in 

Kalimantan dates back centuries, and while the new frontier feeds 

on prior commerce, its emergence does not constitute a logical 

escalation. The frontier is not a philosophy; rather, it is a collection 

of historically nonlinear leaps and skirmishes that coalesce to 

generate their own intensity and proliferation. When these types of 

maneuvers are repeated, they acquire a cultural productive 

quality despite their peculiar unpredictability. 

 The distinguishing feature of Baras – as a frontier of economy 

– seems to be different than many of those in Kalimantan due to 

the degree of state sponsorship and facilitation involved in 

initiating the transmigration settlement. My ethnographic data 

from the field show that all the informants stated that they were 

facilitated by Ministry of Transmigration and the local government 
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(Pemda Sulawesi Selatan, at that time) for their transportation. 

More importantly, the designed settlement (Unit Pemukiman 

Transmigrasi - UPT) had been set up by the Ministry of 

Transmigration before the settlers came into Baras. Equally 

important is that the state (government) subsidized the settlers for 

their first year of settlement. Ultimately, to the Bugis first settlers in 

Baras have seen their economic life become madécéng, since 

they have engaged in the process of transmigration and 

converted the land oil palm plots with the help of credit packages 

and subsidies from the state, the process locally called konversi. 

4.6. Political Frontier  

Three decades after its formation, the new district of 

Pasangkayu is now the most heterogeneous region in West 

Sulawesi. Recent statistical data show that the number of Bugis 

within this district continues to increase: Baras (8,060 people), 

Sarudu (2,508), Dapurang (4,493), Duripoku (1,780), Lariang (1,515), 

Pasangkayu (5,105), Tikke Raya (9,325), Pedongga (1,090), 

Bambanlamotu (3,910), Bambaira (1,708), and Sarjo (419) (BPS 

Pasangkayu, 2016: 73). 

Figure 4-4: A village head from Telle of Bone 
who spent about twenty years in Sumatra 
before settling in Baras (right) and a village 
imam from Demak of Central Java (left). Both 
are first settlers in Baras. 
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Source: Author, 2014. 

 

Empirical research pertaining to the field site reveals that the 

Bugis are now a majority in Pasangkayu(including the sub-district 

of Baras), though there are significant numbers of migrants from 

other regions (see figure 4-4 for example). Accordingly, this area 

can also be said to have turned into a political frontier, as 

Pasangkayu has emerged as an arena for contesting political 

opportunities. Locally, many settlers have exercised their political 

position using Baras as a stepping-stone (Mukrimin, 2018). For 

example, six out of eight village heads within these former 

transmigration settlement units are new settlers, either being former 

transmigrants or spontaneous migrants (see chapters 7 and 8 for 

details). Moreover, it is frequently noted by local citizens that more 

than 50% of district political positions in Pasangkayu (i.e. local 

executive and judiciary members) are occupied by newcomers 
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(pendatang) (for a similar case in Southeast Asia, see Scott, 2009: 

18–9). 

  

4.7. Dynamic within the Frontier Community 

In regard to population engineering, the transmigration 

program at Baras in West Sulawesi has, arguably, been a success 

for the transmigrants. First, research informants mentioned that the 

program was economically beneficial, the main reason for this 

being that most settlers were happy to be given an allotment of 

free land. Second, settlers usually came from low-income families 

that did not own land or property; therefore, they consider 

transmigration to be a “gift” from the central government. 

Elsewhere, I have elaborated that the villages from which these 

settlers originated no longer provided them with the possibility of 

making a living, and that this was particularly true regarding the 

farming of crops (see chapters 1 & 2). Accordingly, when these 

individuals from increasingly impoverished backgrounds were 

given an allotment of land with which to cultivate a “green gold” 

plot (Varkkey, 2012), they often perceived this as an extraordinary 

opportunity. 

Oil palm is a significant crop in Indonesia. According to a 

global report, land expectation values for land planted with 

perennial crops in Indonesia are equal to $US4800/ha (48–50 million 
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rupiahs per hectare) (Li, 2014b: 595). My recent observations at the 

field site, however, show that the land value for oil palm varies 

according to its planting year (tahun tanam). For example, a 

considerable number of hectares of arable land have been 

estimated at 100–150 million rupiahs/ha. However, if these hectares 

are covered with plots that have matured for 7–10 years, then the 

same land can reach a value of 270–300 million rupiahs/ha. 

Settlers, particularly Bugis settlers, who have engaged in 

mallékke dapureng (“moving out the kitchen”)—that is, 

permanent migration—to Baras believe that transmigration and 

the oil palm industry have changed their lives. For example, 

almost all these former transmigrants possessed the title of haji, 

signifying they had completed the pilgrimage to Mecca, which is 

an indicator of prosperity in Bugis communities. From an 

economic perspective, the conditions facing these Bugis have 

improved when compared with their fellow perantau elsewhere 

(Kepala Desa Telle and Kepala Desa Timurung, pers. comm., 

2014). In fact, these Bugis are able to cope with new banking 

developments and innovations, and a vast majority now have 

bank accounts; traditionally, Bugis people kept their monetary 

savings under their mattresses.  
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Furthermore, in regard to educational achievements, all 

Bugis in this location are now able to speak Bahasa Indonesia; 

before they became transmigrants, the majority of these people 

were unable to speak any language except Bugis. Even two or 

three settlers (i.e. the most aged ones) had obtained their 

education at the sekolah rakyat (the Japanese colonial and early 

Indonesia’s independence elementary school) before coming to 

Baras. The children of all these Bugis transmigrants now attend 

schools or universities. Nowadays, the second and the third 

generation of these Bugis are going to schools around 

Pasangkayu. Some are going to colleges and universities in cities 

such as Palu, Makassar and Yogyakarta. It will be interesting to see 

how these second and third generations of this Bugis community 

regard their lives in the future, particularly their attitude to their 

adopted homeland and the homeland of their ancestors. 

Significantly, these Bugis are now able to more easily 

integrate and interact with their fellow transmigrants, especially 

Balinese and Javanese. Practicably, this integration makes the 

Bugis more flexible when coping with new environments 

(Ammarell, 2002). The new knowledge and experience of modern 

economic systems have subsequently changed the way of life of 

these Bugis. Performing the hajj, purchasing new models of 
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motorbikes and cars, and banking have become common 

features among today’s Bugis in Baras. 

Moreover, most first settlers (if not all) have replaced or 

renovated their houses. Their former houses used to be stilt houses 

(bola tanré or rumah panggung), but now they live in houses with 

cement foundations (rumah batu), like those of urban areas. 

When I stayed in at the field, I could not find any of the original 

transmigration houses (locally called “rumah trans”). According to 

the first transmigrants, the original rumah trans were very small – 

built from wood, which consisted of just one living and family 

room. Now all these rumah trans are gone.     

Social integration also remains strong among the settlers. 

Indeed, many informants mentioned that there had been 

“unwritten” consensus—particularly among former 

transmigrants—that, if potential conflict emerges, then the 

conflict should first be dealt with internally. Over the course of nine 

months and intermittent visits to the field site, I never heard or saw 

any significant horizontal or inter-ethnic conflict within this 

multicultural society. Disputes did occur, though these mainly 

transpired within particular ethnic groups (e.g. Bugis disputing with 

a fellow Bugis or a dispute among Balinese). No horizontal conflicts 
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occurred among these former transmigrants, such as those that 

have taken place in Sumatra. 

The very reason for this coping with the change is the Bugis 

ability to integrate with anyone and to cope with any new 

environment (Ammarell, 2002). The Bugis are fluid and flexible. 

Practically, they were accepted by anyone. My ethnographic 

study at Baras shows that the Bugis were able to integrate with 

their fellow settlers, especially Balinese and Javanese. Also 

contributing to the positive outcome for the Bugis transmigrants in 

Baras is the aptitude of the Bugis to accept and receive new ideas 

related to their livelihood and their ability to be creative and thrive 

in a new environment. A very good example is the Bugis as the 

inventor of the locally so-called oto-dompeng in Pasangkayu (see 

chapter 6). 

4.8. Who Benefits and What is Missing in this Frontier? 

The dynamics of the frontier regarding which individuals 

receive what, as well as how they go about receiving what is 

given, remains a contentious matter. Some scholars contend that 

the frontier “is a highly unstructured field of power (i.e., a contested 

space), where the rules of interaction are not clearly established” 

(Little, 2001). Indeed, in Becker’s (1988, quoted in Little, 2001: 8) 

words, such an area has “the capacity to engender new realities 
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and has a high political potential”. Furthermore, Little (2001: 1) sees 

frontier areas as comprising “sparsely populated geographical 

areas peripheral to political and economic centers of power that 

experience accelerated rates of demographic, agricultural, or 

technological change”. Geographical spaces, forces of 

modernity, and the expansion of the nation-state are, according 

to Little, essential elements in the development of the frontier. In 

the case of Baras and the oil palm industry in North Mamuju, Little’s 

concerns can be said to have manifested accordingly.  

For example, the crucial dispute—so far as the frontier 

intersection covered by this study is concerned—is mainly 

between the oil-palm sector, including its industrial refineries, and 

indigenous villagers in the settlement of Towoni. The former hamlet 

of Towoni recently became a frontline border between the oil 

palm sector and the ordinary village (desa biasa) (both of which 

now belong to the refinery and transmigration area). Towoni 

villagers are reluctantly or unwillingly engaging with the oil palm 

industry, and wish to maintain their traditional means of harvesting 

crops. As predicted by Kahn: 

In upland areas, especially frontier-type 

economies, where the potential conflicts 

between a commercialized and expansive 

peasantry on the one hand and the state or 

large-scale agricultural or extractive industries 



	 171	

on the other is perhaps greater than lowland 

regions, the result of all this is not so much a bi-

polarized class or status hierarchy, but the 

development of chains or matrices of power 

relations that extend into peasant villages 

linking “patrons” and “clients” into reciprocal 

relations involving the flow of money, services, 

favors and support (Kahn, 1999: 97-8). 

 
  

The primary product of this settlement frontier, which 

emerged from Indonesia’s transmigration program, leads us to 

understand that transmigration and migration tend to neglect the 

“receiving society”. The argument maintained by many 

transmigration supporters—in the case of Baras this generally 

comprises policy makers and oil palm corporates—regarding the 

inclusion of APPDT within this ‘engineered population’ fails to 

address the issue of population balancing. Empirical data show 

that the theoretical ideas regarding the creation of harmony and 

cohesion among communities are contradictory to what is 

happening when one looks at the wider context beyond the 

internal dynamics of the transmigrants communities themselves. In 

fact, as we have seen in the case of Binggi, Bunggu8 and Towoni 

villagers, the receiving communities and local people continue to 

experience the pressure of new settlement. In short, these 

	
8 See Pua Lewu (2017) for a visual account of the Bunggu. 
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indigenous communities, the “receiving society” around this 

frontier, and those who are against the oil palm industry, all remain 

marginal.  

Equally important is that ‘land grabbing’ and claim of 

ownership over land is mainly undertaken by whose with access to 

sources of authority, specifically powerful people and bodies such 

as corporations, government officials, village heads, army officers, 

and prominent villagers. This can be seen in the frontier at Baras 

and among many of Indonesia’s other frontier zones (Li, 2014a: 14; 

Peluso, 2017; Schoenberger et al., 2017; Scott, 1998; Tsing, 2005; 

Acciaioli & Sabharwal, 2016). Finally and critically, the 

demarcation of border rights at the frontier and the contention 

between the oil palm industry—which incorporates both large 

plantations and their associated refineries (Hak Guna Usaha, i.e. 

utility and concession rights) and the former transmigration sites 

made up of smallholdings of oil palm (afdeling Baribi), including 

Towoni village—is ongoing (Metrotv.com, 2014; see also Elmirst, 

1999: 821). What is happening to the local people at Pasangkayu 

has analogies with what has happened to the Lauje people of 

Central Sulawesi; the frontier at each of these locations continually 

“comprises the enclosure, commoditization, and uneven 
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accumulation of land” rendering local farmers as “effectively 

landless” (Li, 2002: 442). 

Empirically, the glaring impact of this agricultural frontier is 

that of environmental degradation. The demand for land to be 

used for oil palm, the primary product of this frontier, continues to 

expand at a significant rate. One who visited the region even less 

than a decade ago would today notice how much the 

landscape has changed. When this study began, oil palm, as a 

monoculture crop, was concentrated in the areas of Baras, 

Lariang, and Sarudu. Four years later, oil palm plantations and 

smallholdings continue to spread down the Trans-Sulawesi 

highway. Today it seems to me that all sub-districts in Pasangkayu 

and Mamuju Tengah overwhelmingly covered by the oil palm 

(see chapters 7 & 8). 

The consequences of this are predictable. As a result of this 

spread, the area has lost much of the richness of its flora and 

fauna. The destruction of this once-huge tropical forest is stark and 

significant, and the resource extraction being carried out in the 

area surpasses human needs. In short, transmigration and oil palm 

have transformed the region now covered by West Sulawesi. 
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4.9. Conclusion 

The aims of the transmigration program have changed from 

an initial emphasis upon fostering smallholder sawah agriculture, 

e.g. in Wonomulyo of Polman region, to a focus upon industrial 

agriculture, e.g. oil palm in Baras of Pasangkayu, West Sulawesi. 

This pattern shows similarities to the context of transmigration in 

Maluku, but the outcomes for transmigrants have been totally 

divergent. In contrast to the secure tenure that Bugis transmigrants 

have been able to obtain and their consequent economic 

success, Bubandt’s (2014) study in Maluku showed that many 

transmigrants there refused to begin work on diversifying land until 

they had received legal ownership rights, thus preventing them 

from accessing the property which they desperately needed. Inter 

island transmigrants felt the land crisis most strongly, as they had no 

land outside the estate, unlike most of their fellow local 

transmigrants, whose coconut plots surrounded the estate. They 

felt deprived as a result of a lack of land in Java, which was 

worsened by the fact that they found paid labor on the plantation 

extremely difficult and often avoided it as a result of this. The wage 

labor participation of Javanese transmigrants was much lower 

than the wage labor participation of local transmigrants. On the 

timber plantation, many Javanese transmigrants lost both 
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plantation wage labor opportunities and share-cropping as a 

source of income. As a result, the pekarangan allotment of a 

quarter hectare became the sole source of income for these 

transmigrants in Maluku. 

In the case of Baras in North Mamuju, areas initially covered 

by huge tropical forests have subsequently come to contain UPTs 

(totaling 10 settlement units). This transformation became the 

catalyst for a new Indonesian district (kabupaten). Within the KTM 

in Baras, all former UPTs have become established as different 

villages. Moreover, these former 10 UPTs recently divided and 

merged into three new sub-districts (kecamatan). Baras has 

changed significantly, and continues to change in its dynamics 

and in its complexity. Based on my analysis, Baras has become  

more complex than just a project of “peopling the Hills”, to borrow 

Scott’s (2009) phrase. 

In summary, transmigration has changed in its direction. 

Initially, transmigration policy prioritized the movement of a 

population from a densely populated area to certain settlements 

in the periphery of Indonesia as part of a social-engineering 

project aimed at solving uneven population distributions; however, 

recently and importantly, transmigration has been used to 

distribute resources (particularly the land) for agro-industrial 

purposes. Indonesia’s experiences of transmigration programs, 
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particularly concerning industrialized agricultural sites used for oil 

palm cultivation, have recently developed into KTMs. For example, 

the KTM in Baras has undergone a remarkable transformation from 

a settlement and agriculture frontier to a peri-urban area with 

corresponding facilities. Baras is now a primary resource center for 

the development of North Mamuju. 

 

If frontier settlements are to be understood merely as 

settlements of “outsiders [who have] set up permanent residence 

at the indigenous periphery” (Geiger, 2008b: 96), then Baras 

features a frontier that has become an adopted homeland by a 

dynamic ethnic group, the Bugis. Unlike other frontier areas, 

including Turner’s paradigmatic example of the American West in 

his pioneering conceptualization of the frontier, this frontier has 

been comprehensively facilitated and sponsored by the state 

through a designed transmigration program. Among the various 

frontier actors concerned, the Bugis have played a significant role 

within this particular arrangement. 

Finally, this intersection frontier has accommodated several 

phases of settlement integrating former transmigrants, newcomers, 

and wanderers. Moreover, thanks to infrastructural development 

around the region—specifically, the new Trans-Sulawesi coastal  

road—the Bugis of Baras have been able to stay connected with 
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their original homeland. Yet, they are committed to permanently 

staying in Baras. Thus, empirically, this frontier has been created by 

the state, although also inflected by a zealous tradition of 

migration among the Bugis, and has become socially, 

economically and politically dominated by Bugis settlers before 

becoming a new district. This demonstrates how the nation-state 

has shaped contemporary migration in Indonesia. 

 
 

 

 

  




