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-.Jh.~/t.nc/ 
'I'l-tis ;trticlc tells tile sto17, of' tlic sacred place, niuncd h la ta  1,oku ("I<i\.ci.'s So~ircc": 
i l l  1\;;11-('1idi 011 tlic M . C S I ~ ~ - I I  c.11~1 oS t i l t  isi;t~icl oS Su~iil,a. This  t t h ~ i o g ~ ~ ; ~ l ~ l i i c  cast  (>I' 
a n  catrl.11 I~ldoncsiatl society \vhrrr tllc 11-adition;il religion of'.\l(~t(i/)~i persists s l i ~ d s  
ligltt 0x1 qucstiolih oS l-io\\- local 11c.liel' s!;stc>tns ;u.e part oS r t i ~ i ~ . o n ~ i ~ e ~ ~ t ; t l  ;\cl;tpta- 
tiuns. '1'I-t~ (IS(. oS sacrcrl r c s o ~ ~ r c c s  is restricted I,); thc I,clicf that tt,ntci)rr, t11c ancc.5- 
I ~ I - \ .  :it.(, g~iitrt1i;tns oI' (Ire Sorest :\t>rl is cnf'nrrrtl 1)). s ~ p r r ~ i a ~ u r ; t I  sanctiotis. 'The 
ecological itncl rriigioits pl-ocrssc.s t i l i t t  arc c1rsc.t-iljed in rliis i ~ r ~ i c l c  ill\tstr;ttc that 
itl~c.l.ac,~iotls l)e~\\/c*ct~ i~idigc-IIOLIS ;tnd \\.ot.ld rclik6ons irnl~irct local ct~ltllr:~l ccolo,girs. 
In  c s l w ~ . i l n c ~ i ~ i ~ l g  \ \ r i t l i  r l~cir incligcno~is rcligio1-1, K:II-cndi pco l~ le  ;Ire sirt1ultanrot1s1! 
c ~ s j ) t ~ i ~ i u i c ~ ~ t i t ~ ~  \vitl> tfirdilional rrsotll.ec rnnli;tgelncllt. 'I'hc. hlitt;t 1,oko c;tsc. illus- 
~t.;ttcs thm {lie ~-iiu;tl man;igcmcllt of' sc.;i~.cc resources such as 2nd cultur- 
;~ l l~~/h i s to i~ ic i t l l~~  \-alital,lc I-cso~tl-ccs sitr1-t its I,amboo is ;I Turn1 ol'consrt-\.atio~i 171;1111li11g. 
' l 'ogc*~her c~tlt~tt-;tl 1tisto.r->-. ix~c.i],~-oc;tl cscli;li~gc-, ;t11c1 ;~nccstt.;rl 1.cligion 111.o\.iclc ;I 

li~;~lllc\\.orli liw protcc-ring \.;1l11;11)lc ni t t~~ri t l  I.c'sourccs. 

'l'l:(\ renn "Karc~~cli" s?fi.i-s to a cornples collection oi' soc.ial ancl 
ecologicai en~itics. Kal-endi is thc name o f  an j~~digc~lot~t;  social g1-oup, 
thcii- iang11;1gc, and theil- hon~vlands. l 'hc donlain 01' Kasencli is 
locatcci \ \ . i t l l i11  tl3e ndmi~iistr;lti\c \.illage of \'Vaiholcs i l l  rllc. district 
of Kodi. \17rst Surnf~a. \\Jaillolo encompasses the t \~c . l \ . c .  h;~mlcts of' 
1i:;l-eilcii and a l ~ l ~ s o s i i ~ ~ a t c ~ l ? ~  fifi\. otilc.1- ilarnlcts. I t  is 1oc;itc.ci app1-ox- 
i1-11;ltc.1\- 1.5 l;m inland li-om the co;~st of the Inclia~l 0 ~ c ~ ; l l l  in rhc- 
Bnlay11a1- I-cg-ion (IT TCodi. 'l'llc. Kasencli iandscapr is a 111cisi1ic (if 
ibl-csied i~i l is  and \.alleys interspersed with llamlc'ts, gal-clells, (11-c11arcls. 
gl-asslancls. ancl v\;ates sourcxs. Iial-cndi is the {nost interiol- 1-cgioi1 
in t h t .  \.illage oi' \,liaiholo. 111 1997 the population o f  \/\:aillolo \q-a-t!: 

l i ,  133 1~eoplc. 
111 Kai-c~lcli, I-vligion olicn mcdiatvs ccolopcal strategies. '1'11(, 1-ci3- 

tionsllip )~c~ti\:ee~l 1-cligio11 and c'colo,gy 013 Sumha is con3l1lcx becausc. 
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hllail~ I :  Yllc lilnlid oi bulnba. Adapted iiom Rudunnto. 1996. Suinbil. 
H~l~.//u~~~.l~a~-t.nl/-edcoli~jn/~~~m1~;im;ip.l~tml. 



thc.1-c a1.e ~nttliil~i(,. o\.ci-lapl)i~lg I-c'ligioils ;iilci en\riro~ln.tc>~ltal para- 
ciiglns. In i<nl-e~lcii. .iini.cil,lr i t l~c nanlc oi' rile indigenous religioil and 
a \\-orel i11ai litc.l-i \Il \-  t1-a1lslatc>s ;is ":2i~ccstoi-s"~. 1'1-otcstantisnl.. Catllo- 
lieism, ailci .Jcho\-;\ll's \ITitness jbsm ci~narnic S ~ - I ~ C I - C ~ ~ S I ~ ~ S   hat greatly 
i l n l x ~ t  thc \va!-s thar ~>col>lc iniernc.: \\.it11 their en\;it-o~~ment. This 
n~-ticl(, c~si in~i l~c~s rile ecologici~l ilnl~licntio~ls 01' religious esperimcll- 
tation wit11 a l~al-ti(.~ilar rocus on ~11angj11y conccp~ualisatiol~s and 
n~allipulations of' eIc111~1lts of ilatui-e that ;ii-C' .s(~.w(/. Sacred resources 
arc distii~~uisliaI>lc from ~nunclanc. 11011-sacrcd ccologig?cal goods and 
sen.ices I>\; tilt. c.o~-rtpIcs set of ~~.te;ll~i~ljis i~!.td i-eg~tl;~tiolls sul-round- 
in3 t I ~ ( ' i n .  C:x111~11-al I~istoi-\; and reci1.11-acid c~schang9;e lencl \.alnc to 
sacrccl ~-c.sor~i.cc~~ in I<a~-ellcli. I11 the cliscussi~n that rolio\\;s, I descl-il~e 
thc \\.aJ7s that i<itl.t-ridi people tall; al~orit and hnnclle sacl-rd resources 
i11  ~.(~l;i t io~i tcj {I]<-  ~0~11s 01. (-o~~se~-\. i i t io~> i~ioiog?.. 

'I'l~c n~i i i~ t  so~.tl-cc of data lor this ai-tick i~ t11c I ~ c h a \ i o ~ ~ r  of Karendi 
people ill ti~cil. inicractions \\:ith na1u.r-ai rc~sotirces. tilcil- dvscl-iptions 
iilltl rsl3Ianarion: ol' ihis i,vha~,iour, anti 12-11. iilli~rc~lces kolil ihc 13asic 
clata. 1 gatIlcl.ed this data cl~~rillg 1997 niicl 19!1:-: \'\:hen T resiclecl in 
tlic \.illage of' \ \ ; ;~i i~oio.  In  aclclirioli I ( ;  ricsct-il>i:~g t l ~ c  I~c.licfs ancl 
I)c~iii~\.iol-s of. Iiai-ellcli 1x'o1)I('. 1 :~lso cil.ii\: ~ I ~ I O I I  l.cic\.ant claia ti-om 
otllei- hat~ilc~ts i l l  \\'niilolo ;illel in sc\.c.rni .;uri-ou~~cli!lg Iiodi \rillagcs 

r - 
i~lcluding B~ui;ami)c~l.o, I<ol-i. ancl Al:ingiil~ipi. 1 llr c1-oss-sc~fcrcnci11g 
to otl~c'r pi1i.t~ oi' Locli i ~ l r t i  o t I > ( ~  aspcc-is oi' (.ttItt~rc allo\z:s mc ro sit- 
uate thc l~>;~c.l~ili:itioi~i. ol' t 1 - r ~ .  sac.~-c*ii \ \ . i t i l i i i  121-gc.1- soc.ii11 allcl eco- 
iogic-ill contrzti. 

. . - 7 

hint;; i,oko is  i i l c  ;-jcx! s;ic~.cc\ 1,1:1(.i. i:.. ;!-:(' !la:.cl~cii (.ommullit!.. It 
is 0 1  i i ;lc,i-cc! pincys i l :  I<.icii ;\-i~c~sc. i-!oi--,- is used !I\. 

. . . . . - 
\ j , , ( 1 . . '\';:c.:-(. ii;p1. cia, {(j cu] t i -  . . 

\-ate thcil- iiclcib.. ;irid t c i  llar\rcst p~-oti~ic.i\, i:-c;ili lilcii ii)i-c-st. X'his clis- 
,. . . . .  . 

(,l;ssi(>c G !  l\>!;;;:: . - t : : i < , .  is C O ~ ~ S I ~ L ~ C , ~ L . < !  ..:.< :I-.-. t i - 1 ~  1 2 3 1 i : ~  t i i i ~ t  liai-(yl& 
~ ~ c s ( ~ l ~ i ( ~  g::l~itic.cl nit cio\\.i~ al~ci the s icr ie~ ri;i-;. lial-r;>teci to illustrr-ttc- 

,. - 
  he tnagliitucic. o: iilc nncesto1.s' po\.\-t--:-. .-'I; lilr c.ct1t1-t' of' this stor\. 
:1rc iisp~ctsoOi' !\i;:lii i,olio that I<;l;.i ' i~tii pc.opie l-iiglliighi as being 
~c~ligiously sigiiiiicnli~. hI \ -  \.el-sion of Rin:;i :,oi;o'.: stoi?- clcmo~is~ratcs 
thal h l a s ~ ~ p ~ !  (.olii;\iii., scntilnc'ilts t l~ai ('i1cotrl':ig.c collsc'l-\.atio~iist ethics. 
111 ;I conln~x~llir\ \\,i~c.i-c, tilc majoi-i~j oi' t i ? ( .  l~eopi r  i\cli>crc to an 
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indigenous religon, some especially significant natural resources are 
protected from harm. Mata 1,oko's story illustrates that in some cases 
traditional rrligion supports the goals of conservation biology. 

This casc study does not pro\?c in quantitative terms that religious 
institutions in Kodi have the effect of biodiversity conservation. 
Instead, it is a presentation of qualitative data to describe the mean- 
ing and implications of the notion of "sacred" in Kodi as it relates 
to natural resources. I do not claim that Kodi people are indige- 
nous conservationists; that is not the argument that I am making. 
Rather, the basic question that I address is: What rules govern behav- 
ior towards sacred resources? I do not attempt to answer the ques- 
tions: T o  wllat degree do Karendi follo~i the rules? Or,  How does 
the designation "sacred" affect the biological and ecological charac- 
teristics of particular resources? These are valuable questions that I 
would like answer by coilducting further research. But, this article 
does not attempt to argue that "sacred" natural resources are pre- 
served to a greater degree than non-sacred ones. 

It is clear from the information presented below that Marapu, the 
tiaditional religion of Kodi, contains conservation ethics and that 
these ethics relate to cultural history and socioeconomic institutions. 
Afier introducing the reader to Mats Loko, I discuss the significance 
of cult~lral history in relation to the value of sacred objects and 
processes. Following the section on history, I describe the significance 
of reciprocal exchange ill relation to social and ecological relation- 
ships. The purpose of these discussions is to demonstrate that together 
cultural I~istory, reciprocal exchange, and ancestral religion provide 
a f r a m c ~ o r k  for protecting valuable natural resources. 

In Icodi, innovative beliefs and practices have emerged from the 
filsioil of ~vorld religions zuld h4a1-apu. I n  the early 1 9 8 0 ~ ~  80°/0 of 
the population of Kodi was still registered as a member of Marapu, 
the indig-enorrs ancestral relimo12 <.. iHosliins 1993). Kodi people face 
a \;al-ierv of social, cultural, political, and economic pressures to con- 
1x1-t to a i,tloi-ld religion. h4ost Ilave chosen to convert either to 
Protestantism or Catholicism. h4any of those who have converted to 
Pi-otestantism or Catholicism ha\,? publicly disavowed customary laws 
regulating sacred resources. The); claim that they no longer believe 



in tllc nllcc5stors \ ~ ~ h o  iuh;tl~it tllc'  li~rcsts anti go\!crn sac-1-ccl i-c-sou~.c.c~s. 
People ~v11o ha\.c, c.o~l\-crtcci learn that the l<ocli anccstol-s are not 
onl\: ir1-c~ic.\;ant l>ut majt%\.o1c~11t. 1-lley Icai-13 to I-cfcr to t l ~ e  ;ti~c.cstor?: 
:is "De\;ilsq' i tYp / ( /? / i  1-ati1T1- t h a ~  Ijy the ti-aclitional titles "I3cad People'' 
( Toyo i n t i  ) ancl "Ai~c.c~stors" i;\ lni-cl,/)l~). 'I'hc); learn that tllc ancestors 
cannot clifi)rcc custolnary l i i \ ~ ,  so the con\,c-~-ts 11eed no loilgc~r adhcl-c, 
for example, to custon2a1-y tal~oos tliat I-egulate natui;tl I-esource man- 
a g c ~ n a ~ t .  CYx-istiail c.oi~\-el-ts declal-c tliat tlley are excm1,t from tra- 
clitional I-cligious and ljcl~a\,io~l~-al regulatiol~s which iilcluclc seaso11al 
prohibitions on hal~rcsting trecs, digging ruhers, hunting wild gainc., 
and c-ollecting metlicii~cr; fi-om sacl-(-,el fol-csts. 

'I'ensioils and con[]-aclictions hct\,\.een C11ristianit-y 2nd &la]-apu lead 
13ot11 to cleiiancc. of and ansiet~: al~out custolnal? cn\il-onmental codes. 
111 ( I > ( *  context 01' tllc 11-a~~sitioils to (:Ill-istianit\:-or \lack and ibrth 
11et\vcc11 hfarap~t  ancl C111-istianit\:--- the \,iolation of ind ige~~ous  poli- 
cies is matci-iall?- significant. ,.? I I ~ \ , \ :  set of enviroi~mental rules nlay 
Ilc lbi-ming in \\:l~ich 111(' same incei1ti1.c~ to f o l l o ~ ~  the I-ttles---the 
thi-eat cjl' ~laturrtl disastei-s 111-ought foi-ill ]I!; the :incestol-s-arc 110 

longer efrecti\.c 1,cc.ause C:ll~-istiaiiitv tcaches that God, not the ai1c~c.s- 
tors, c-ontrols the local vcolog~.. 

111 the daily li\.es ol' Iiodi ~~col,le--\,vl~crl~c~- or  not t h c ~ .  11;1\.(' 

c1ccl;trc-el thcii- ( ~ o i ~ \ ~ c ~ - s i ( ~ i ~  to a \vorld r(:Iigio11-- -CIl~istiitllity and h/lwapu 
o\fe~-lap. 1;ol- exalnpic, many peoplc \ jc l~o  ],1-oclaim themscl\-cs to be 
Chtllolic still pal-ticipatc i l l  h.larapu rituals and still opeill\; hollonl- 
thcit- ancestors. Sc\,rral Inen in \\!ail1010 are s in~~l l ta~lcous l~ .  leaelel-s 
i l l  tllcii- Protesla~lt 01- C:ati~olic 11ot.lsc- (-11' \\,oi-ship as \,f.ell as oliiciants 
of I\lal-alxl 1-it1l;ils. l'rotcstant-hlarapu a11c1 (;atholic-r\la~-a]~u ~1.11- 
i.i.c>tistns i l l  I iodi 211-c c o n ~ e c ~ ~ ~ e i ~ t i ; t l  to contemporar!. intcrprcta- 
tions of tlhc iilcii oi' "s;~c~t.cd" iiild its ilnjjlic.;ltions !'or c11\~ii-o11111ci11ai 
1nanagclncnt. 

\,\;hiic i \\:as conciucti~~g ctilnogl-aphic I-csral-ch on cultu~.al (.coiog>-. 
I<ocli j~eoplc c-onsta~ltl?. i.emindcd mc rhat tllc ;i~lc.c'stoi.s p;li-tic,iljatc, 
i l l  natui-a1 ~-esoui-c,c~ managen~eilt. 'J'his I~clief in t l ~ c ,  I-olc of  thc ances- 
101-s influences the \\;al,s rhat Kodi manage. their garciens, orelmi-cls. 
gl-asslands, and forcsts. T h e  alicc>stors i11flucncc. ecological PI-occhsscs 
including intei-;ictiol~s lj(-t\z'ec~~ ~~col>lc-. fiiuna: ancl ilol-;I. The\- also 
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govern hydrological processes involving rainfall, freshwater springs, 
rivers, and oceans. hlarapu elders contil~ually warn their congrega- 
tions that if the ancestors are unhappy, natural disasters will occur, 
resources .will Ile scarce, people will suffer famine, disease, and death. 
'The presence of' such misfortunes signifies that the ancestors are 
angry. Further misfortune will follow unless people can appease the 
ancestors with tlle proper ritual payments. Marapu followers per- 
form rituals to please the ancestors, to ask for favours, to prevent 
them froin becoming angry, or to quieten their anger. A variety of 
resource management activities are associated with ritual activities. 
But, all resources are not equal; rituals are more or less elaborate, 
more or less necessaly depending on the particular resource. In Kodi, 
the resources that are most closely associated ~ 4 t h  litual perhrmances 
are those resources that are considered to be "sacred." 

The men, women and children of Kodi who taught me what 
"sacred" rneans in their society and e~lvironment have inherited many 
sacred resources from their ancestors. Kodi people took every oppor- 
tunity to tell me about the sacred artefacts in their attics, the sacred 
places in their hoinelands, and the sacred plants in their forests that 
evidenced the glory of their forbears. They generously allowed me 
to sleep in their homes, eat from the gardens, and work in their 
fields. They stressed their desire that I also respect their ancestors. 
They emphasised that they have inherited owilership rights to their 
hornes, fields, and forests. They demonstrated proof of ownership by 
showing me the places where their al~cestors, who originally staked 
claim to the territory, lived, fought, farmed, and travelled. In their 
view, the sacred places, sacred objects, and sacred plants that mark 
the exploits of' the ancestors are indisputable proof of their rights to 
own the land and its products. Sacred landn~ai-ks in the Kodi land- 
scape signif). a link betxveen the living generation and the ancestors. 

Sacred processes and objects are often specified ~ . \ i t h  the Kodi term 
han that is translated into Ballasa Indonesia. the national language, 
in two ways: 1 )  with the Indonesian tern1 pe~nalz 111eaning sacred, 
laboo or ritually prohibited and/or 2) with the Indonesian term 
ke~anznt meaning sacred or  holy. Two related Kodi terms that appl?. 



to s,lnctificd good. ,lncl ser\.lces .tic io r l t  it,ll)oo) , ~ n d  blhvn (sacred). 
h l a m  01 tllc oi~jcc rs 'l~ld JII.OCCSSC\ tIi;1t '11 e sac]-cd hcl\~c heen inher- 
ited ,-tnct ,t~-c ~xsioci,~tc~cl \ t i t 11  r\('11t\ 111 tlie llle hi\toi-ic.\ of'the anccs- 
tor\. Karcncll pcoj~lc  l~clie\  e that t11(~11 nnrcstol-s 131-otect sacred 
I.cs011rces 11-0111 1111\U5(' 

OIIC of the 1110~1 p~-oi i~i~lcnt  c11n1-,lctci-istics of natural resources 
that arc scxci-cci 1-elates to the role of the ancestors in the emiron- 
meut. Ancestoi i hn\ c the po\zrer to control cn\i~-onmcntal processes 
sucll as rainfall pat tern5 and cl-op I iclds. But  the^ ai-c particularly 
1ntc.1-cstcd 1x1 thoic natural resource\ 111'1t '11-c wcrcd. T h e  ancestor\ 
monitor nllcl clirec t t1lc n a\ s that Kodi peoplc u\c wc.1-ecl resources. 
'I'lic\ plncc Iln~lts on \lildlife h a i ~  c\t\ I ) \ .  foi- instance. restricting pig 
hui~tlng sc;tsoll. The\ demand p ~ ~ \ m c n t  lor c-1-011 ha]-\-csts by, ibr 
In\t,llicc, rc.cjuil~ilg 1-itr1~11 \acrificcs heibl-e cutting 1-lcc. 1'0 maintain 
the an<c\toi-s' fa\oui-. pcoplc I-cgulatc. ihcir use oi s o n ~ e  resources; 
for c~a rnp lc  tIlc\ d\ oid killing the p~ tho115 that '11-c sicred because 
thcj arc the. c.la1-1 tote112 for  main l~coplc ill Karcndi. TIN-oughout 
liocli, 13c0131e oficil ci-afi their hehn\ioul to address thc desires and 
ciemanclj ol' the ancc\tors This incluclc\ c~~i\ironmciital 17~anagement 
11ut I \  cspcci,~Il\ l ( ~ l ( ' \ , t l l t  to their t ~ \ e  01' I I ; ~ ~ L I I - ' I ~  S ~ \ O U I - C C S  tllitt ;ire 
\'lcl-~cl. 

Hoskin~ (1!)!)31 ai-guts t1-1:tt time is tllci \)asis of' \.alr~c for aiicestral 
ol~jccts tlint 21-c ~ ~ l ~ i i  ; t i ]  illlj~oi-t;tt~t 11;1rt 01' 1-itual lilt- in I<odi, She 
1i)lllld t11;11 in l\lodi ;illcesti-a1 itcmi (,fir11 Ila\.c 21 ternpol-a1 \.slue relat- 
i l l ?  to ill) ii~cii\.itlrt:tl 's l)ioy-al~l~!- ii~easiti-c,cl 1))- t11(, cluantih. of' time 
in\cstcd i l l  j~l.odtl(.i~ly t11r iten~s. Tlir indi\.iciuai \\.llosc lil'c, 1listo1-y is 
uscci I;)]. ~l~c;tsui.iny \.nir~c I>(.  on(. \ \ . i ~ c i  is cur1-cntl!. Ii\.ing or onc 

. . 
i \ . i ~ c ;  is all-cati\. t i c . a t l  ; ~ n d  thus a11 "nllcc'sto~.. .!in item that \ < a s  131-0- 

. . 
ci~~(,cci I>.,- GI-  GI\, .I ;C>C~ 11;; : I I I  ailccSi(;:- ~ . r< , .~ ; t~~>~i t j \ .  11i:h yl-c>;~tvi. 1 2 1 1 1 ~  t l ~ z i i ~  

a ~lo\-cl it i~111 131li-c'i-1;1sed in ;I sro1.c. ix~c.aitsc\ i t  t-ep~-rsellt~ iollgcr spans 
of ti]nc.-. 

, --.- 
i 1 2 ~ -  \ - : t i ~ ~  01' :ii! <-st . t .ptio~~ali~- ti-cast~reci item is co~~st i tutcd 1,). its 

. . 
o\~-l l  01 - I~ I I I ,  ayr.  :-t11d l-~istol-\~. cx:t~lipi(%, tllr I X I L I ~  of* :I M X ~ C I -  

l~uffilo oi- a pi9 is 1nciis11rc.d 11y tile ienetli oi' i ts  Iiorns or tusks whicl~ 
ii~clicatcs the aninlal's age. anti rcprcscnts thr in\~cstmctlt of a grcat 
ctcitI of '  tiinc 21nd cxnc>1-q:?- I,\. tllc lil-cystock o\\;ncl-. T h e  e?;change \ ; a l~~c  
of a heac-i 01' li\,cstoc-1; is ccltli\.alciit to the sum ol' 111(, Iciigth of its 
11o1-ns. i l l  tlic case 01' a \\.at(,r I~uAklci. 01- ttlsks. i l l  tllc cascb of pigs. 
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Livestock is the standard currency in exchanges among people in 
marriage and funeral rites. Livestock is also currency in healing cer- 
emonies and agricultural rites wllere one or more are sacrificed and 
offered to the spirits as payment for a favour. Other items that are 
commonly used in ritual excl~ange are horses, dogs, chickens, knives, 
cloth, gold, household utensils, and occasionalIy cash. The value of 
these exchange goods relate to time conceptualized as the biogra- 
phy of living individuals or of a single generation. 

Temporal value is indicated, not only by an individual life history 
or  a single generation, but also across multiple generations. Multi- 
generational time is embodied in the sacred objects, places, and 
processes that are associated with the ancestors. Items that are attached 
to the activities of the ancestors represent greater investments of time 
(multiple generations rather than a single life span) and therefore 
greater value. These i~lclude heirloom objects that are stored in the 
lofts of houses in ancestral villages such as gold ornaments, ceramic 
pots, and weapons. They symbolise the lives and relationships of the 
people who once owned them. The most sacred manrnade objects 
are stored i l l  attics and only brought down for ceremonial purposes 
(Hoskins 1993; Keane 1997). Natural resources that are sacred, such 
as particular specimens of living lianas, are sheltered in situ and are 
used for ceremonial purposes. "Old" items, which are often ritually 
exchanged, embody current and historical social relationships. 

As previously nlentioned, certain aspects of the physical land- 
scape embody local l~istory. Scattered throughout tile Kodi land- 
scape are memorials to legendary figures, events, and places. Histories 
of migrations. land allocatio~~s, battles, and other significant events 
are bound to particular locations. Ancestral spirits and ghosts are 
still present in the locations of historical events. The  places \vhere 
the ancestors reside-including particular forest patches, hills, water 
holes, caves, trees. and rocks--are natural shrines. Thus, wl~ereas 
131ulti-generatio~~al time constitutes value in "old" exchange items, i t  

also connotes \~alue in naturc. 

T ~ I ~ O L I ~ ~ : I I O L I ~  Sumba local people recount great migration epics (Onvlee 
1977) describing the movements and activities of tl~eir ancestors. Ka- 
rendi oral histories are grounded in the landscape. They memorialize 
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  articular II~,ICC'\ \vlle~-c Ugnific;lnt c\cnts occul-red anci that repre- 
sent thc "Sootprint\" of their ancestors Oral l-iistoric~ record thc 
~ - i~o l . imc .~~ t \  nnd exploits of tllesc lb~1nc1111g ancestors. 'I'he locations 
that are 11arnc.d in migration tales arc \.ci-y oftcn 5acred places for 
thc pcopIc ~ ~ 1 1 0  l i l r c '  in Karcndi rodax?. Olien, sacred places are sites 
of significant historical clients recalling ~l-iarriagc relations, land trans- 
firs, battles. dcaths. as wcll as encounters between people, animals, 
plants, and spirit\. Sacred places arc locatio~~s in the landscape that 
symbolist thc historical depth of the prescl-ice of Karendi people 
\.vithi~-i Kocli. Icgitin~ising their clai~ns to pr-operty rights and politi- 
cal ~ X ~ W C I -  M 111~11. t h r o ~ g l ~ o ~ ~ t  Indonesia. are contentious issues. 

'The anccito~-5 of the people ~ l l o  l i \ ~  in Karcndi today migrated 
t o  the region mnn) qenel-ations ago from dornains lo the east and 
north of Kodi ,tnd I->egan inter-~narl~lno, 1vit1-i tl-ic "Fish People" who 
alrcacl! inhal~~tcd  the area as ~v\iell a. \\.it11 othir clans li\ring in Kodi. 
hlany of tile current inhabitants of Kal-cndi and the hamlets that 
I->orclcr i t  calm fi-om other parts of Kodi and the neighboring domains 
of Bukaml~cro, IVeje~va, and Laratama to marry the daughters of 
Karcndi. hic.11 I \  110 nlru.r)7 into I<arc~-idi f i~~li l ies  are usually allotted 
~x-opert!~ 111 the ICulclo~~~ners of K;u-cndi \vherc they can cultivate gar- 
dins nncl I~uild houscs. 7'hc transli'r o f  propert? fi-o~n a man to his 
son-in-law i n ~ o l \ . c ~  a ritual Sea~t in 14 Ilicll t11c sot-i-in-la~i\~'s family pre- 
seilts a dog and a ~nachete to his iviSe"e's f,1113il\7. In return the father- 
in-law plants nn Indian \ilk cotton trcr ( ( , ~ / b n  penla~zd'ln) or a hau tree 
(h'rbrwu~ frlzclc~rt\; \.\hicI-i ft~nctions as t l lv  Innd deed. 'The "promise" 
of land i \  "tiecl" 111 placing a s tow up1-rg111 at the I~ase of the tree. 
P 7 I hc 11lclia11 corton or hau tree t11,it I \  planted in land transfers 
is called 1,ol-cl ol thc ],and [Afo?r C;nlz(ii. 'r'llc stone at the tree's base 
s\rnboli\c.\ the ,in(-e\tol-i (thei-el,) gi\lng 11 i~~pcrnatural  autllority) and 
hccon-ies thc. ucl-ificial altar Sol- '111 ~inl~ol-rant hnmlct rituals. The 
Lo~c-1 of the J,'~lid I. ,I saci-ed 1rc.c ,i~lcl riii  C ~ I - ( ~ , I  ~~-i-inlcdi,ttely arouncl 
11 is a ~-cllg~i)us sl-irinc.. 

I:olc.it\ nnd ibrc\t products are rl-itlc;~ll\ t~- i~l~o~- tant  in the Sumbanesc 
cconom~.  The mo4t 111-ipo1-tant forr\t ~3rocluct\ on Srl~nba include 
\,~lr]ou\ t~ pcs of tlmher twes espec~,~ll\ leak ( T ~ i / o n n  g i o n d ~ ~ )  and 
maliognn~ (Sic~loi~nrti i??t~hognnz 1;  cdndlcnut iA-l/rzn firs ??zollzu r mzcr); ta~nariild 



(Tc~n-rcr~~nc/u, ~fzdzcn); forest I~ctcl (I'z/~a? beile); cinnamon (Cin~zamomum zg)- 
~ O ~ Z Z C U ? ? ~ ~ :  rattan (C,'nlnnzzlr slop.): tul-i-~leric (Cu?cunza domestics); sugar palm 
iil~r?z~go pln~zntcr): and walet birds iCbllocalza sp.). Some portion of the 
non-timber fbrest product\ is consumed on Sumba while another 
portioil is exported. In Karendi, people hai-vest many products for 
l-~ousel-~old s~~hsistence plus t l~e j  sell a diverse array of forest prod- 
ucts i l l  local markets. 

There are several majoi- forest types in West Sumba including 
e\,ergreen monsoon vine forests, semi-evergreen vine forests, ever- 
grc=en forests, thorn scrub forests, and mangrove forests (Banilodu 
and Saka 1993). Accol-ding to 1997 records from the Indonesian 
hlinisti-I of Forestry. \?lest Suinbanese forests include Limited 
Production Forest (32.331.11 l-~aj, Continuous Production Forest 
i16.84'7.2'7 ha), and Protected Foreit (39.563.32 ha). 1992 IAND- 
SAT images of thc bvhole island of Sumba show that 16% of the 
land is forested ( I  lo/" closed canop)) and 78'/0 is unforested. O f  the 
unbrested area, the LANDSAT images show that 13% is cultivated 
land and 67O/o is grasslal-~d. 

Using the national language Bahasa Indonesia, Kodi people place 
forests into t 1 4 0  majoi- categol-ies: hninn and Belukar. Belukar corre- 
sponds to the Kodi term icnlll~~bo Ii~~zdngzr meaning a small, secondary 
forest patch where there ,ire not man\ trees or  big plants. Hutan 
coi-responds to the Kodi term /ccr?~dc~gu ljo/colo n-~eaning an expai~sive 
Sorest containing many largc trecs. Some specific patches of forests 
u'it1li1-J thew hvo categoriej nrc markcd as sacred forests (kandagu ha??). 
'I'hei-c .ire sets of beliefs about the nature of sacred forests and accoin- 
11.1n\-iny bcI-~a\rioural codes. Somc basic prohibitions for people \vhile 
tllc\ , I I C  in sacred forests--,ind \acl-cd places in general-arc talk- 
in9 l o ~ ~ d l ~ .  eli~-~-~inating 14astc. lo~terlng. and uttering its ritual name 
or dikcu5iing its 11istol-1 In no13-ritual context. People avoid enter- 
ins lore5ts alone or a(  nisht due to the fear that forest spirits \ d l  
catlsc r~ln s~cal or ps~icl-~olornc,~! 11'11-111: pal-ticulai-117 sacred fbrests where 
51111-11s ~ i e  especially abundant 

r 7 1 llcl-c 1. a com1oles s! sten? of' lclnd trnurc in Karendi forests and 
thc surrounding fields and \,illa?es. Prilate and coi-~-~munal o\vner- 
ship co-occur \zrltI-Jin tllc local communii\'. Concurrently, local own- 
el-ihip intersects with o \~~nr i - s l~ i j~  111 tllc kderal government. IYhile 



'1 pol-tion ol' l<al encl~ 1a11d I \  lo call\^ o\vned. cli-t~jtl~er 1101-tion I S  o\vnecl 
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not o n l ~  o \~c~- l ,~]~]>i l~q ,111cl coi1112lcx, i t  i \  nl\o cOl~tc\tc~i. 
Since the Indone4ian go\7ei-nrnent was Sounded 112 19.50. i t  has 

1)ecn cxl~rol~i-iatiny many of thc ti-aditionally o~~.iiecl fol-est\ and gra\s- 
lands i l l  Kodi. 'l'hc go\ el-nmcnt labels much of' tlic cspl-oplhted ter- 
i i t o r ~ ~  as "Pi-otectccl Fol-csts." a catcgory that disallo\vs tnany indigenous 
resource n-~anagcn~cnt practice4 includi~~g swidden culti\~ation and tllc 
inheritance of' o\vncr~hip I-igl~ts. Ho\<e\~er, t l ~ c  i~ational land tenure 
\) 5tci1-1 doc7 grant t e m p o r a ~ ~  u$ufi-uct rights Ibl- land ~\rhel-c the for- 
est cai~opy is imt jet closed. 

h l a n ~  11o~sehoId4 111 I<ai-ei~di  ha\^ at lewt t\vo 01- three garclen4 
14 hcrc the\- gi-011 a \vide of \7ai-ict\, of plants i~icludi~ig corn, rice. 
i11illct. t'11-o. !,)mi,  quash, I ~ a n s ,  peppers. and papava. il 1997-98 
sul-\,c\ of 50 Jiarcndi households ~-e\,ealed that 34 households culti- 
\atcd gal-dens on qo\ernmcnt Iai-Id. A tabulation of' teliurc in the 
garclcn4 culti\,atcd 12) 1-esidents of thcsc 50 households sl301t.s that 
I C)" o of gardens \I ci c o ~ i  federal lalld. 61-0/0 011 family-mvned land. 
a11d 5'0 on land I1ori-o\4cd horn othel- local pcoplc. 111 crchangc for 
t c i i - ~ l ~ o r , ~ ~  usul I-uct rights, tliesc Ilouscholds arc I-ecluirecl to ~~lai l t  
cash crops such '14 candlcnut L - l l ~ ? r i l / ~ ~  rnolzcr(crno), cashc~v iA-lr~nrn?dzii~~/ 
o t  r ~(I~nlcrlt) ,  coiTi~ ( (;ofloci t n ~ l g l r o ~  n \.c>I-. ? obnstn), jackii-uit (-47 lo( alpu., 211 tr- 
g~(l i .  1111\1109,111\ \ ~ ~ ~ ~ ~ P / I P I I I R  1 ) 7 f / / l 0 ~ ~ ~ l l l  J, L l ~ l ~ l  tcitk ( r f ; ' t / ~ ? ~ ( ~  ,ginnd~ri. 'l'hc' ~ u l -  
t i \ ' t to~-s  arc a l lo~~~c t l  to utili7c 01' the 1ree4' ]>i -~d~ic t \  hi- green 
manurcl. 1i,ragc, hod.  or Ibr \ale in tllc market except I'm- the tln~bcr. 

\ \ ' i~h i i~  X'iatn Loko t11c.i.c~ ;ir(. t-i~rstcss ancl t)yc's of' s;~c~-c,d I-csource~ 
\\:l~osc, tist. is I-cpulatcd I,\- custon~ai-! la\v. 111 ;iclclitiol~ ro I,citlg ~hc. 
II:~IIIY oi 'a g!.c.og1-;ij311ir.al ;II-c;-, \ \ . i t l i i ~ ~  I<;ii-c~l~cii, hiat:; L,oicci is ~ l l c  ilamt. 
oi' a ca\.c, the ri\w- that ilo\~.s out of' the : I I I ~  lhc. io\\.iallcl 
Lbl-?sty i111cl ~:i.;i.;sI:ind!: !-in11i;ing thc ~i\-c%rl,;~nl;r; \vithi~; tila[ ;ti.(';l. Sc\-c.l;ii 
of' rllcsc. con1poi1ciits oi' ti1c hlnta Lol;o arc saci-cci i o  1ia1-encli. Xlata 
1,ol;o 1o1-cst ii. a saci-ccl ~-i\-c~-inc. forest ecos\,stcnI sl~l-~-oul~ditlg the 
lleacl\i~atc~1-s oi' thc hiat;, I~,ol;o 13i\.(b1-. 7'11~ Alata Loko lii\.cl-. \trl~icl~ 
clcscei~cls sorr~h~~\:cst out oS the wetter hills 01' I<al-ci~di dol\-ll ollto the 
c i i ~ : c ~ ~ -  co21sr;zl plai~ls ol' Jiodi, is saci-ed. Xnothcr sacred coml3onent 
is hlalii liolio C;i\.c. 1~11el-e. as ihc local people sa\-, "t11c. \\.atel- 
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emerges." or where the river surfaces from the karstic subsurface. 
T h e  Rat Stone, at the entrance to Mata Loko Cave, coilsists of sev- 
eral rocks piled up to forin an altar and is the epicentre of the sacred 
site of hjlata Loko. The Rat Stone represents the original ancestor 
of h4buku h4angi, a pou~erful clan in Karendi whose totem is the 
rat. Mata Loko Cave is "a gathering place for all spirits" including 
the n~alevolent ones \vllo Ilave "poisonous breath." Mata Loko Forest. 
surrounding tlle cave and covering the riverbanks is sacred as well. 
In addition, several freshwater springs, types of plants, and plant 
clusters within I\/iata Loko Forest are sacred. 

Generations of Karendi people have lived and worked on the land 
wl~ere hilata Loko is located. The spirits and ghosts of past genera- 
tions still use hilata Loko as a gathering place and a ritual site. 
Karendi people say that the "A11cestors" (I%iarapu), or "Dead People" 
(Tig~o Alai i ) ,  still inhabit this world. One of the duties of thr ances- 
tors is to enforce customar). laws governing sacred places like Mata 
Loko and sacred stories like the histories of Karerldi. They move 
around the landscape monitoring the activities of their descendants 
in both sacred and non-sacred places. The ancestors especially like 
to he in sacred places. 111 other words, sacred places are those areas 
wllere populations of ancestors are especially dense. The ancestors I 

i" 

illonitor hutnan activities in sacred places wl~ere they enforce behav- 
ioural codes governing interactions with sensitive resources and spe- 
cial spots. The sanctity of Mata Loko is not unique in Kodi since 
numerous places througl~out the district are sacred. The ways that 
Kareildi people manage hllata Loko is comparable to the ways that 
local people manage other sacred forrsts in Kodi. 

Stories aboul h4ata Loko are culturaI histories chat 1-ecord the 
escapades. inolyements, and lives of previous generations. The sto- 
ries about hiJata 1,oko are tl~emselves sacred and can only be recited 
in I-~tual settings by Wlarapu elders who "own" the legends. Oral his- 
tories of the 111igratol-y journey to Karendi provide clan genealogies. 
locationi of ancient villages. descriptions of tllc land, and the poetic 
names of sacred sites. 01-a1 l~istories are con~posed of long strands 
of couplets and thcir narration is formalised. Tllesc ritual stories arc 
narrated at night by a Rnto ildnmitfiu ("h/larapu Elder" or "l\/larapu 
Priest") and are accompanied by sacrificial rituals during which a 
chicken, betel vine leaves, areca nut, rice, and \.arious ot l~er  sacra- 
inents are offered to the ancestors. These sacrificial offerings arc 
knov,n as z~iulln nlnin. literall) translated as "evebrow,sn or "eyelashes". 
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AII efrect of pre5enting mulln uznia i \  that the ancestors come to the 
location of the cercrnony to monitor the honesty of the narrator and 
to channel the talc through thc ndn-ator. In the case of ritual recita- 
tions, uzilln ?nnin senre as payment Ibr the privilege of rccounting cul- 
tural histories and the continuing patronage of the ancestors. 

T1lc managelncnt of natural resources within A h a  Loko is guided 
by a set of prohibitions that appl~.  to all sacred sites in Kodi plus a 
set of proscril2tions that apply specifically to Alata Loko. Many of 
t17c taboos that regulate the use of natural resources in Mata Loko 
are rclatcd to ICarendi cultural history. Certain plants that are sub- 
jects of tahoo are rnentionecl in Karendi oral history as natural 
resources that MICI-C' included in the land granted to tlle first settlers 
of' Liarendi. For example, the first settlers were given bamboo that 
the?. planted on thc riverbank just outside of Mata Loko cave. There 
is norv a taboo on ha~vesting fi-om this particular sacred cluster of 
bamboo. 'There are also prohibitions in Mats Loko Forest against 
cutting stalks from particular clusters of rattan, digging from certain 
patches of ~vild JVams, and collecting mud to use in manufacturing 
ceramics from certain wet areas. These resources are sacred because 
the? were part of tilt original contract in which the "Fish People" 
granted lailcl to lJ~nb7l Robo (Grandfather Python) tllc first Karendi 
settler. Anotl~cr taboo that applies ~p~ciiically to Allata Loko is a pro- 
hibition against an!. mcn~bcr of the Allbuku Alangi clan who has 
c ~ c r  catcn rat to cnter Alata Loko Cave. The regulations governing 
usc of sacred resources ~vithin hlata Loko arc only a subset of a 
l~roader resource manageinent I - ~ ~ I I I ~  in Iiarcndi. Other rules and 
custom5 appljr to the management oi places and I-csources that are 
not sacred. 

011 S ~ t ~ n l ~ a .  I-cciprocit!, is a social institution that btructures political, 
econo~nic, and cultural relationships. In an anal~rsis of \ d u e  in the 
Sumbanese district of Anakalan~. Kcanc (1997) suggcsts that recip- 
rocal cscllange is responsible for ti-a~~slbl-ming mundane objects sucll 
a. metal coins. cloth and pig5 ~ n t o  I-itually significant items. I tend, 
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I-arh~r,  to agree wit13 the order of causality provided by Keane's 
Anakalangese informants: the conceptual conversion of an object's 
status is prior to its use in reciprocal exchange. There is a major 
difference between Keane's research and mine that might account 
for our different views on the flow of causality between mundane 
and sacred: Keane's research revolves around manufactured and 
domestic commodities and my research focuses on natural resources. 
h4oreover, I focus on the exchange of sacred natural resources between 
the living community and the ancestors while Keane's research 
includes the trade of both sacred and non-sacred objects among 
patrilineal groups in the living population. 

In Kodi and in Karendi, the exchange of agricultural products 
and prestige objects is central to geographically extensive socio-eco- 
nomic connections within and between social domains. An implica- 
tion of reciprocal exchanges in Kodi is that the present generation 
reifies their obligations as caretakers of the natural resources left to 
them by their forbears. Reciprocal exchanges link Karendi people 
to their ancestors and to sacred parts of their landscape. In relation 
to sacred natural resources, reciprocity in Karendi serves as a type 
of social and environmental management. 

Ritual exc/zange and /~nrcre.~t regulatio?zs 

'l'he rules of hllarapu state that, prior to entering a scared place or 
har\1esting a sacred resource, a ritual must be performed. For exam- 
ple, in order to h a ~ ~ ~ e s t  trees within the sacred place of Mata Loko, 
a person must sponsor a ritual. During this ritual, a Rato A4urapu 
ofliers prayers and presents sacrificial animals to the ancestors who 
govern the racred place. Tlie R a f o  A4a~apu uses the sacrificial ani- 
mal's ~nternal organs fbr di~ination to determine whether or not the 
ancestors concur 1~1th the c o n ~ r n ~ ~ ~ ~ i t y ' s  harvest plans. If the ritual 
perionnancc i c  succcssfill, the ancestors who inhabit Mata Loko pro- 
vide cauntcr $ti in rlle form of temporary injunctions on the plo- 
hibitions povcri~ing the use of sacred resources. 

According t o  customal? codes, if someone harvests I-esourccs from 
a sacred place ~ v i t l ~ o ~ i t  first ol-staining permission from the ancestors, 
then they must sponsor a suppl~catory ritual. During the supplica- 
ton. ritual. the oAender must hire a Rato Marupu to perform a ritual 
during which he presents the ancestors with prayers and animal 



sacrifices and I,c?;s t1tc.11-1 to ji)rgi\,c the ollkncier's inl;.actions. 11' 
saci-ilicial I-iruais tire not l>crlbl-n~cd priol- to or fc)llo~z~i~ig the use ol' 
sacred resoure-cs, then tlte ancestol-s \<.ill cause natttral disastcl-s 01- 

will causc. thc olli.~iclc~-. his fi1111il\:: and/or his elitire commul~it!; t o  
I.>ecomc sick. 'l'llis S\~S~CII+I  of ritual ~ ~ c l i a ~ i g c  is 1101 el1iplo\,ect i l l  I-clrt- 
tion to lion-snc.red p1acc.s or the exploitatioll of ]]on-sacrccl pl-oclucts 
~~itl1i11 I\lata Loko. 

In tllc iZIal-aptt faitl~, tllc alli-cstors pltnish pcoplc Sol- colntl?itting sins 
stis11 as ikililly ro fitlfil rcciproc.al ol~ligatiolls, stealillg, adultel?-, \.io- 
Intiilg taboos, l ~ r ~ ; : k i ~ ~ g  pi-omises. ~,l-esenting i~ladec~uatc sacrilices, 01. 

hiling to pcrli~rnl sclicduled I-ituals. \\'11e11 a fjmil\: in tlic hanllct of 
Rondo Ngi\.o. Bukan~l~cro ialtothel- region in liodii coll\~crted t o  

C:hrisiianit!.. one of rhe I\;aJ.s the!- pi-oclaimcd tlleil- ridoption of' 
Christianit!- \\,as 127. cuitillg clo~\;n the Lorcl of the Land il l  thc ccn- 
t~,c* of tlici~. hn11iic.t :: s\.nil>oi ol' their old f'riitli. Follo~ving the dcstruc.- 
ti011 ol' this sacl-eci site, n sc'i-ies (11' (1-ngedivs. inc~ludi~~g ssc~rious ill~lcss. 
clcatl~, ancl clv)]) f i i l i ~ l - c .  ~)iagur.cl 111c liinil\.. 'The lkmilv co~istrltccl ii 
linto , ~ J [ ~ I T V I / I  \\.ll(i. 1111-oltgil cIi\.ill;~tion. d ~ ~ e r n l i l ~ e d  that thc a~ic'cstors 
\~~oulcl Sorgi\,c the triinsg-1.c.ssio11 of' thc famil\- \\:I10 cut clo~\:n the I,orcl 
of the 1,ancl if' rlie\. pc,~-fol.rnc.d ail c.spensi\.c. multi-cia!. sacriliciit! 
Iicali~lg C ~ I - ~ I I ~ O I I ~ .  . i - ~,(~('ho). [See Hosliilts 1!388 Ii~r  cletails a b o ~ ~ t  -~w[qizo. 
7.0 atone 1'01- rl~cir sins. t l l r '  ra;ln~il\. stayed the l~caliltg eel-ciinol?\-. 

l)c.ggecl li)rgi\,clic*s~ lo]- their illli-actioi>s. and 111runted a ~ lc \ \ -  11-ec lo 
1-cstol-c the T,o~-ti oi' tllr I,:lnc!. ?'hi. al~c.cstol-s. 11o11~.c.l-. \\-(.I-(. 1101 

i111pe;1sed ;tllci t1ir i;iiliii\. ioiitinitcci to i ~ c  piagl-leci 111- mislbl-tunc i~ltii- 
ciiting thi11 iilrtl~cl. i,a>-lnc.nts Ili~d to i>(, olli.~-cd to t h ~  :~li.c'sto~'s. Sc 
t11c l i ~ ~ i ~ i l \  S L : I ~ C C ;  (. : ; ~ o i ~  11(1i''/k c\~ii,iiiy ~ \ . i l i c . i l  ~iit,>. sacriiii.cci sr\ - 
csnl ~liol-c cilickctls 111tc1 pigs. In {his cilsc.. tile pc'unlty l;)r cicfi~c.ixtg 

7 .  . shrill(' of th{\ i - i> l t iV .  hl2~ti]jki 1 ~ ~ 1 l ~ I O l i  \\':ix <\~]Ic?~~si\ .c .  '1711ci 1?i~1i~ii!; 
1-cspcc-t tilar i ~ s i ~ i ~ i i \ -  cxists i )c t . \ \*~c~l  the ancestors. in this case I-cLpsc- 
sc~ltetl 1,)- 1 1 1 ~ 3  I,ol-ci of' the. I,:lncl, and t l l c \ i l -  ii\,i~>g descclid;ults \\>;ii 

claliiagecl. This rcsultcci in n sort of ~lcgati\.e i-cciproc.it\. i l l  \\.llich ti]( '  

ancestors 11u1lishcrl tilt fi~rnil!~ fol- 111istrcating tllc Lorcl of 111~. Lanci. 
r ,  

Illis stoi?. of tile rn;ilt~-cac~l~cnt ol' Rondo N@!:o's Lorcl ol' tlie Liind 
Ilighliql~ts sc\.el-al intcl-(,sting points ;~l>out co~~tarnporal?- J<odi liik. 
O ~ i c  p o i ~ i ~  is that 2-c.ligio~ls col~\.el-sion is ]lot irrc\.c.rsil,lc sii~ce peopic- 
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can interpret unfavourable events as proof that the ancestors are still 
active and the indigenous religion is still valid. Perhaps the more 
relevant point that tllc above scenario illustrates is that there is a 
link between values and behaviours relating to sacred places. The 
destruction of the Lord of the Land was perceived negatively by 
some members of the Bukambero community because they inter- 
preted misfortunate events experienced by the family in Bondo Ngiyo 
as indicative of the ancestors' anger. The belief that the ancestors 
disapproved led to the resurrection of the Lord of the Land and the 
restoration of the sacred tree. Since the Lord of the Land is a tree, 
this scenario illustrates that the unjustified destruction of natural 
resources that are sacred is negatively valued in Kodi culture. The 
Lord of the Land is actually much more than a biophysical entity, 
though; it is a symbol of the strength, vitality, and heritage of Kodi 
society. 

Reciprocip in hu?na?z  elations ships and human-environment relationships 

Exc/zanging for rain 

The Sumbanese perceive and manage critical natural resources in 
ways that are comparable to other highly respected assets; such as 
women (Onvlee 19771, rice, and water. The  following description of 
a rainmaking ceremony in Karendi provides a means for illustrat- 
lng the dynamics of the reciprocal exchange of ecological products. 
h4ata Loko is said to he "the source of rain" for all of Kodi and 
the neighboring district of Mleyewa. In fact, the rainy season begins 
carlier in Kodi because of the directions of the monsoon winds. In 
addition to being tlle uettest' part of Kodi, Karendi also has the 
most forest cover and the highest elevation in the district. 

Rain making rituals are performed in years when the monsoons 
arrive late and the ill? seasoll iwulla maratana) is long. The "rights 
to rain" are controlled by one or  a few Rato Marapu WIIO have inher- 
ltcd the privilege fi-om thew ibrefathers. Doka Tora is the man who 
currently possesses the rights to the rains that fall in the sacred site 
of Mats Loko. Tllc following passage is a quote from Doka Tora 
in ~uhich he describe!: the rain shaking rituals that he performs: 

On  the night of thc rain shalilng ritual I go into I\/iata Loko Forest 
with t ~ 1 0  or t111-~c orller clclers. \47e listen while the forest spirits play 
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a 
inusic with their dru~ns and gongs, sing, talk, and laugh. People can 
hear the spirits and see their heartlis burning, 11ut tlie spirits them- 
selves are i ~ ~ \ i s i l ~ l t .  hly companions and I remain silent so that we do 
not disturb the spirits. \,\Je sacrifice a chicken, and sprinkle its blood 
on the Rat Stone. Then we roast the chicken over a fire so that i t  
will rain. R4eanvlhilc. we chatit couplets invohng our ancestors and 
requesting that the ancestors provide rain to irrigate tlie crops and fill 
the bathing places with water. 

Rain shaking cerenlonies represent the commitment of Kodi people 
to their relationships with the ancestors. Recall, inter-generational 
ties are bound by reciprocal excllanges ill which a gift of a sacrifice 
]nust be gven in order to receive a counter gift of a sacred natural 
resource. 'The ancestors prefer the sacrifice of a chicken as partial 
payment for their ser\jcc in rain shaking rituals; but they have pref- 
erences for other animals in other types of rituals. 111 tlle rain shak- 
ing ceremonies, the ancestors reciprocate the pravers and sacrifices 
from tlle I~unlan w.iorld with a counter payment of rain. The ances- 
tors answer prayers and sacrifices offered in planting rites performed 
at the beginning of the Bitter Seas011 in October, November, or 
December through delayed reciprocity. The counter payment for the 
offerings of the planting rites is the rice that is reaped f ro~n December 
through May. The purpose of these rituals is to ensure that thc 
ancestors look favourably upon the living generation. As long as the 
ancestors and the living generation are allies, Kodi people will benefit 
fi-0171 ecological goods and services. 

In  rain shaking ~ltuals the nalural, hurnan, and super-natural realms 
together engage in reciprocal relationships. Rain would not fall, crops 

1 uould not grow, and people would stanre if' the social bonds were 
1 not lnaintailled \ria reciprocit) . Reciprocal exchanges are the basis 
i 
1 of social relatioi-rships. Likewise, reciprocit?~ is the basis of relatioll- 

ships between Kodi people and their ancestors, between tile eartllly 
and spiritual ~vo~-lcIs. In  Icarendi. as in other indigenous con~lnuni- 
ties 117 Soutlleast Aria, the managenlent techniques of current inhab- 

1 

j ila111s of the land arc sl~aped by the belief that thc-\ arc I-csponsiblc 
fill- taking carc of inherited goods and items that \ \ere  \.aIuable to 
their ancestors iColc11este1- 1993). 

?'he connections bchveetl society, ecology, and reciprocity a]-e depicted 
in thc traditional d!~nan~ics of darn building in the East Sulnba 



320 CYNTHIA T. FOWLER 

don~ain of hlangili (On\rlee 1977). In h/larq$li the symbolism of dam 
huilding is analogous to marriage transactions. In both situations, 
the wedding of a male and a female entity is an affair that estab- 
lishes and/or strengthens alliances between extended family units. In 
custo~i~at-y fashion, particular materials used in co~~struction of the 
dam are associated with a particular gender. For example, a hhz  
tree is used as a feminine water conduit and a lontar palm is used 
as a masculine water conduit. The patterns and sequences of exchanges 
in marriage and in dam construction are similar. The wife-taking 
patriclan obtains the kahi tree from a forest owned by the wife-giv- 
ing patriclan in a set of exchanges that parallel the gifts (gold, buffalo, 
horses) and counter-gifts (pigs, cloth) traded in marriage. 

The analogy between the exchange of women and exchange of 
trees is further extended in corresponding avoidance taboos. In the 
dam-building trope, a male member of the wife-taking patriclan must 
avoid the forest from where his kin group han~ested the feminine 
tree. If he must walk through the forest, then he should cover his 
face to a\roid looking at any feminine elelnent in his brother-in-law's 
territory. Analogously, a groom is forbidden to look at his brother- 
in-law's wife or receive anything from her with his hands. 

E~cha?zgi?z,g wonze?z and cutting tinzbe~ 1 

In Kodi, similar to h/langili, there is a conceptual concordance between i 
I 

the exchange o f ~ ~ ~ o ~ n e n  and the exchange of trees. In 1978 a group 
of men fi-on? the b"Vst Sumbanese district of \Ye\~c~va lianiested tim- 
ber from a forest that is an important part of the natural and cul- 
tural heritage of Iiambapa. Kamhapa is an arca in Kodi neighbouring 
Iiarendi and the peoplc of Kambapa are genealogically related to 
Knrendi people. Thc \I\ic\ewa 1nen obtained permission to han.est 
tlic t~mber  l1-011-1 local Kamhapa leadershij:, according to custornal? 
11rotoc01. 'To do th~s ,  the \Veve\za men approached Bapa \i\iodili. 
1.2110 i~ f:,otli a traditional hlarapu leacler and a local adln~n~stratol 
in the natiollal ~o \e l -n~nen t .  expressing theil- de\ire to cut the tree:: 
In Kambapn nnd take tlictn back to tlicir 0 ~ ~ 1 1  \-illage to use in l:,uild- 
lng their houws. This ~ n ~ t l a l  forrnal recluest to hal-vest timber in 
Kaml~apa 1s allalogous to the first meeting that I~eglns the Kodi ma]- 
nage exchange processes. In marriage exchanges, the wife-takers 
n l ~ a v s  go to the house of the wife-give]-s ro voice their ~ntercst in 
obtaining one of their women for marriage. ?'his analog\, \$.as artic- 
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ulated 13) Uapa IVodili ~ h o  said that the timber cutters and the 
l i a ~ n l ~ a g a  resiclents I-cached an agreement in a manner that was "the 
same as if Ithc '\\ievewa mcn) took a dauglitcr of' Kanlbapa to 
n-~arr).. 

Aftel- the collti.acl \vas settled the pal-ticipants sacrificed a chicken 
and used the intestines for divination. ?'he divination revealed that 
Karnbapa was indeed the propel- ~ource  of timber for the Weyewa 
hornes. 111 exchange for the trees, the \Yeyewa Inen presented a 
counter-payment of one pig, two pieces of men's cloth, and two 
\\lomen's sarongs. These are the same goods that are typically pre- 
scntcd by the ivife-givel-s as counter-$is to the wife-takers in a Kodi 
marriage. At the final ceremony of the timber hanrest, a group of 
men fi-om Kambapa tra\.elled to \licveuia where the timber-takers 
s:~cl-ific~d a large I~uEalo and distl-ilxted betel vine leaves and areca 
nuts. Bapa \Vodili clainls that all rncml2ei-s of the local community 
agreed to this trade. But  no^, t\\~ent! years later, Kambapa resi- 
dents co~nplain that t11c1-e arc no longc~. any large trees in Kambapa 
I3ecausc the \\ie)ie~va men cut thei1-i all down. I11 hindsight, the peo- 
ple of K a m b a l ~ ~  coi-I-clatc Sorest felling ~vitfi undesirable ecological 
consequences. 

The Indonesian national go\:enlmelit's style of en\rironmental man- 
agement is \.el?- dii3.1-ent ii-0111 1 1 7 ~  incligenous onc. According to a 
1"illage Head (A>j)oln Desa) in Kodi. "lndigel-ious i'orestl-y laws were 
1ni1c11 s t~ -on ,q~  tllai~ modern statc l i ) ~ - e s r ~ ~  la\vs before Sumba was 
iilco~pol-atcd illto the natio~l of Indonesia." Tl1c svstem of indige- 
nous fbi-estl-v I-ccluircs that an\-onc. \.iolating es~al~lished rules must 
sponsor a sacrificial ritual cluring the c i n ,  scason. The \.iolator and/or 
l l i ~  l>~nil\: I-I-IX\- l ~ e c o ~ n e  sick anti clic ii-i-  C~iling 10 pa\. the ritual fine. 
Cutting ail u ~ ~ u s u a l l ~ ,  large 11-ee I-III,$~ incite the anccstol-s "to cast 
1 1 1 ~  oAenc1er illto exil(. in Endc j:-: i(.);\-11 o n  thc neiyhbo~-ing island 
of' l=lij~.c.s]" according to t11(% 1:iliag.c: Iiead, "[But] cnforcement of 
customarJ- cin.i~.onmental codex arcl ilol as strong as thev were in . . ,~ 
the 13'ts'. f i e  rclaxatiot~ of customa~-!. la\.\' is due in part to the 
inlsoduction of the go\~crn1nc'i1tal  forest^-!; plalis and because of' 
111c j3ai-tial coi~\,ersion of 111an\. ICodi j~eoj~le to 1'1-otestantism and 
Catllolicism. 
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Violation of national forestry laws is punishable by monetary fines 
or i~nprisonment. At least eight people in Karendi have been impris- 
oned for the illegal activity of cultivating a garden on national for- 
est lands. Two nlen were i~lcarcerated for six months because they 
cut down trees in the public forests. Another man, who is a Raio 
Ahl-apu and the customary leader of his descent group, served ten 
months in jail for cultivating a garden on expropriated land even 
though he had rights to the land according to the customary law 
(adat). A11 additional eight Karendi men are in jail for killing men 
from the neighbouring district of Rara during a battle at Mata 
Loko River in 1996. The cause of the battle was a dispute over 
ownership rights in Mats Loko Forest that forms the border be- f 
tween Karendi and Rara. Illegal activities probably occur more fre- 

5 
quentl). than these numhers suggest, but are not penalised; for one I 
reason, because there are not enough law enforcement personnel to 
monitor the activities of all of the people living in and near the 
forests. 

Cbnjiici in the dtirelopme?zf of a sacred place 

A dispute over a plan to construct a water pipc in Mata Loko was the 
subject of intense debate within the Karendi community. The major 
rift in the comn1unit)' was between people who had converted to 
Protestantism and adhcrcnts of h4arapu. In the 1980s the Indonesian 
Department of Illinking \2'ater and the h4inistw of Forestry announced 
a plan to ConstrLlct a water pipeline to carry fi-esh water from the 
wetter interior forcsts of Karc-ndi down to the dryer coastal plains 
of Kodi, where fi-esh water- is a critical resource in short supply. 
Thesc govern~ment agencies outsourced the project to a corporation 
based on ,Java. 

hlil~-cll>u i o l l o ~ ~ ~ e ~ - s  op~o\cci the pipeline because they feared that 
the dc~ecration of h/lata Loko ~ o u l d  provoke the ancestors, inviting 
widespi-ead discasc and dcath. 1,ocal Protestants supported pipelinr 
construction l->ec.ausc the-\ s;i? that they no ionger fear the wrath of 
the hlarapu forcst spirits. Thc Protestants accepted a cash payment 
and signed a contract authorising construction of' the pipeline without 
obtaining consent fi-otn thc hlarapu followers. The pipeline would 
bc constructed vt-itll or ~.\7itho~t the consent of h4arapu followers. 
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Karendi l~eople negotiated a deal that required the outside agen- 
cies to sponsor a sac]-ificial feast prior to pipeline constl-uction in 
accordance \\it11 customary law. 111 a sy~lcretic rendition of a tradi- 
tional ritual. the Ja\.anese corporate executives and Sumbarlese go\ - 
ernment of5ciali 131-ouglght water buffalo and pigs along with ot l~er  
ritual supplies s~lch as lice, betel vine lealres, areca nuts, sugar, and 
coffee to Karendi. A Protestant n~i~lister led a prayer ceremony and 
directed the killing and the distributiorl of sacrificial meat. 'The prize 
portions of the sacrificial arlimals, including the I~orns of the water 
buffalo and the .jaws of the pigs were offered to the ancestors. In 
the offering. these prize portions were placed upon the Rat Stone 
altar in I\?ata I ~ k o  Cave. Follo\Ying the sacrificial rituals an abo-\.e- 
ground metal pipe was constructed. The pipe is a p r o ~ ~ l i n e ~ l t  marker 
011 the main path along the river bank to Mats Loko Cave. It is a 
visihlc rei-nincler of the o~lgoirlg tensions b e t ~ ~ e e ~ l  hdarapu and Chris- 
tianit!. Tlle pipe holdly represents continuing problems caused 
by the disjunctio~l of state forestl-y policies and indigenous land 
tenure. 

This case of pipelinc construction illustrates that de\relopment 
in sacred places requires extra considerations that do not apply to 

r 7 non-sacred places. 1 his case also demo~lstrates that the manage- 
ment of sacred places is often a source of conflict. Corltradictiorls 
between l~atio~lal strategies and local principles are c o i ~ ~ n ~ o n  in the 
inhabited Sorests of Indonesia and are often sources of conflict i\Vadle~ 
et al. 1997). It i~ common for problems to arise fro~ll tlle disjunc- 
tion between customar). and national regulations (Peluso 1990). One 
potential problem resulting fi-om tlle disjunction is that nullif~ring tra- 
ditional land tcilure laws remo\.es the abilit~, of local people to con- 
trol exploitation 0 1  11otcntial o\ier-csploitation (Colchester 1 993) of 
Sorest products 11) pc~oplc Srom other parts of Sun~ba  and fi-om othel- 
islands. 

In Kodi, a debate o\.er the power of the a~lcestors to enforce ~ h c  
la\us go\-erning sacred places is part of an ongoing struggle to I-ec- 
orlcile Llarapu and Ch~-istianit).. The  processes of religious cllarlgc 
in Kodi include exlsel-imentatim \,it11 I\/la~-al->u and Christian rule< 
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and principles. Onc da)- Muds Duni, who lives in a l~arnlet on the 
I~ordcr of h4ata 1,oko Forest. tested a hypothesis that i t  is 110 longer 
taboo to gather culms from the sacred patch of bainboo at the 
eiitl-ance to h4ata Loko Cave. 111 hdarapu, violation of this taboo 
causes the sky to darken and a tremendous storm to appear. In his 
experiment, Muda Duni gathered several culms that had broken and 
fallen onto the bank of Mata Loko tbver. He wanted to carry all 
of these culms home to use for construction materials, but the men 
wit11 w11ol-n I1e was travelling refused to help him carry the load 
fi-om feai- that the ancestors would see them, become angry, and 
delivcr a punishment. So h4uda Duni I-tauled the bamboo home by 
11imself in t~vo  loads. 

As he was carrying the second load of bamboo back to his ham- 
let, a ston11 cloud appeared over the forest and a few large rain- 
drops "the size of a man's thumb3' thumped the tops of his ears. 
Tlie ominous raindrops represented three things h r  R4uda Duni. 
First. they confirmed the continuing presence of supernatural spirits 
in Rdata Loko. Second, they proved that tlie ancestors are still pro- 
tecting their sacred resources and still have the ability to punish peo- 
ple for desecrating them. Third the incident attested to tlie weakening 
po\vei- of Marapu spirits because there were only a few drops of rain 
instead of' the devastating floods that are prornised to occur for Go- 
lating sucli a weighty taboo. 

h4uda Duni's father is Doka Tora, the Rnto A4al-apu introduced 
above in the discussion of rain shaking rituals. Doka Tora is not 
on1v tlie leading ritual officiant for cereiaonies associated wit11 h4ata 
l,oko, he also "owns" sacred histories about Mats Loko. Likc h4uda 
Dnni. Doka Tora is conducting conlparative experiments \vitli hlarapu 
and Protestantism. During an excursioll that Doka Tora led through 
tlie hflata Loko Forest into the hllata I,oko Cave, he tested the same 
regulation that protects ~ h c  sacred of bamboo fi-on1 han~ests. 
Doka Torit con\inccd a few of the younger people who accompa- 
nied him to retrieve bamboo that had natui-all?. fallen fl-0111 that 
same sacred patch of bamboo into I\/lata Loko Ri\.er. Hc wanted to 
usc the bamboo c)1linders as stoi-age containers for weds fi-om his 
rice hail-est. As the group was climbing o ~ l t  of the 1-ive1- valley to 
the blufli ahove R4ata I,oko, se\.eral rain clouds appeared, darken- 
ing the sky. One member of the party said, "You see! Just as we 
are leai~ing Mata Loko [with the bamboo] a huge storm is about to 
fall!" Doka Tora smiled, his companions giggled, and thes contin- 
ued along their path. 
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These experiments wit11 sacred bamboo in hdata Loko parallel the 
religious predicament that h4uda Duni and Doka Tora are facing. 
They are members of the Rdarapu priesthood, but they are being 
pressured to convert to another religion by the social, cultural, polit- 
ical, and economic circumstances of the times. These men have 
accepted some portion of the Protestant teachings, but they still 
believe (to differing degrees, however) that their ancestors are pre- 
sent in the natural world and that it is their duty to communicate 
with the spirits on behalf of the Karendi community. This father 
and son are experimenting with the tenets of hdarapu and Protestantism 
as they struggle to define their own faith. The way that these two 
men and other residents of Karendi redefine Marapu environmen- 
tal codes will impact the way that the community manages, not only 
sacred bamboo, but also their overall understanding and manage- 
ment of natural resources. These anecdotes about religious experi- 
mentation in Kodi imply that the conversion from Marapu to 
Christianity has consequences for the conservation of sacred plant 
species and sacred places. 

There are in fact many consequences of the reorientation of the 
Saze of prayer fi-om the ancestors and forests to God and Christian 
churches. In the cases of both Protestantism and Catholicism, nat- 
ural monuments such as trees and rocks that are the altars and tem- 
ples of the hdarapu religion are replaced by the built sanctuaries of 
t l ~ e  Christian church. The consequences of religious conversion are 
apparent in agricultural rituals. In hllarapu garden rites, many prayers 
arc addressed to the dualistic deit? 'I\/lotl~er-\l\'ho-Owns-the-Land, 
Father-M'11o-O\YIIS-the-Rivers' (~?z)Jo  i\iu?zga Tuna, Bapa Manga Loko). 
Under the influence of Catholicism. for instance, the deity is split 
into two separate entities and its local identity is transformed into a 
ibreign idelltit\. 'Mother-\l\'I10-0\~.ns-tl~e-La11d' is transformed into 
the 'Iiirpn A4al-y' and 'Father-\V11o-O~vi1s-the-Ri~~e1-s' is transformed 
into :Jesus Christ.' Catholicism changcs local sacred figures and sev- 
ers sacred places from the local settlng. In Karendi, most people 
who con\n-t to Christianity become Protestants. There are also sev- 
eral households ~ v h o  have converted to Jehovah's \Vitness. In the 
district of Kodi as a whole, most local people join either the Protestant 
or Catholic faith. Islam and Hinduism are represented in Kodi by 
police, military, and government oficials who have i-noved fi-om Java, 
Bali, and other Indonesian islands. 



' l 'h(~ sacl-ed \-al~lc ol' hrlata Loko is an czainple of the assiinilation 
of' n;ttttrc. into the social escl~ailge nct\z,o~-ks that 11c1-mc~;itc Jiodi soci- 
ct\i. I i i  tiic c o ~ ~ t e s t  of social rclatioilships, ~itrlaliscd I-rciprocity csl,l-csses 
tlic \.slue of czcllangc goods. Items with tile highest syml~olic \:slue----- 
wolilclit rice. souls--are the f'oc~ls of' formal recipi-ocal cschangcs. I11 

hllata I,ol;o, iifarnprt c l d c ~ i  and the nnccstors bai-pi11 o\:cr sacred 
goods such as sac]-cd trees, water, and I~amboo and sacrecl seivices 
sncl~ as rain-makins. Ritual lcaders pi-eseiit payn2cnts of sacrifices 
and jx-;1!~e1-~ and t11c dcities I-ei~der counter-l~ayrnellts of ecological 
~ ~ I - O C ~ L I C ~ S  and sc.1-\.ices. l'11e goods and sc~-\.ices such as I~an-thoo ii-om 
hlata I,oko that require ritual g ~ - c p a \ ~ ~ n e l i ~  arc also the components 
of the, c~l\.ironn~eiit that are sacred. 

111 i<areiidi thc. historicall~. sigi~ificaiit ecological goods and ser- 
\-ices t i~ ; i t  arc most \ralued ai-e highligl~tecl in their natural contests 
and s\.~~ii,olically rr-cast as sacred goods. At the moment of re-con- 
ccptuaiisation natural resources acquire a ne\.v set of' constraints reg- 
ulating tl~cii- use. P\!la~l); spwics of bamlsoo. one oL' the exampic?: 
mc.11tiollc~cl al~o\.c, arc typic~~lly cultix-atcci iuncl Ilca\.ily csp1oitc.d fbr 
usc' in ilottsc cons~ruction, as rainwater concluits, tools 2uncl storage 
~oi i ta inc i .~  (to 1i;trne Just a Sew of' theil- uscs'). Rut hai-~ecsting fii-on? 
tlic cltistcr oi' sacrcd I->aml~oo in hiata 1,oko Forest is dctcrrc'cl 11). 
t11rc;tts of clrcnts that are clcstructi\~c to Iliiman and c ~ ~ i \ ~ i r o n m c ~ ~ t n i  
Ilealtli. Upon sanctificatioi~. haml~oo  and otl1c.1- ~ ~ a t u r a l  131-oducts 
assulnc a ne \ \  rolc i l l  tllc focal cosn~olog>.. 

\,\'llcre:ts 111t11ti-gc1lerational time is th(> basis Ibl- the \.aluc oi' eel-- 
cmo1ii;~i csc~liangr items, i t  also lc~~cl.s \ . ;~ l~ t c  1 0  natural resources. 
S ; I C I - ~ ~  I-esorll-ccs )>(>COIIIC S ~ ~ I I I I ~ O I S  of' 1~11itt1:il aide "that call 11c llelcl 
o ~ l t o  hi-m.c.1-" (I<c;t~lc, 199'7: 69j. 'Tl~csc~ I-cliyiousl!- si~iiifica~lt ol~jects 
"pla). ail in~j~or lan t  role in co~~sti-uctiilg ttilc contiiluit\. 0 1  social idell- 
~ i t i ( - ? ' '  i i < r ; i ~ ~ e  1CW: ?I,',!. 111 the Sumlxinc~sc. c~.olloti~).. tlic c . s c . I t ; i ~ ~ ~ c ~  

01' sacred I-esout~ccs alio\~;s pcop~(> to I!-i:~iscc.~lci riir cy~hc.ii~c.i-ai I\-ol-lc, 
;1nd ,joiil tlic cnclui-in? cointi~rliii~\; 01' ;111(:est(.)1-!- L'c~o~~ei.cti~ccl in to~lll)?: 

. .. 
a~i t i  \.iiiayc..h. 1-ccallcti i i i  iliumeh an& i?i~tt!r:(,h ( I < c ; ~ t ~ r  1997: i j?)~. 

Reciprocal c,rciiallgc oi' sacrcd and 11011-~acl-ccl goods occ.urs am0139 
net\\-orks of li\.ing Sllml~aticsc people ar; \\.cli ;is l~c,t\z~eeii cun-cntl\.- 
li\.i~ig Suml~aiicsc ancl their anccstol-s. l ' l i l - ~ \ ~ g h  the cscli;ti~gc ol' 
sacsccl gootls. the pcr.ople of I<arc~ncli cilyagc i i i  I-clationshil>s \\.ith thc 
:inccsto~-s. I.;schangc goods connect people to 2111 a~~ccs~l -a1  realm alici 
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to s~~mbols  of thcir. histon. 'l'hcir long term maintenance is critical 
because the) are efTecti1.e links to a dcsirablc state of affairs. 

Thc rcsidci1ts of I<arcndi are sin-iilnr to farmers living in forested 
areas ill other parts of tlic i~or ld  ullo actively manage their gardens 
and their forests (Posey 19851. They use a variety of techniques and 
strategies t o  lncct their subsistence needs and to fulfil their social 
obligations. 111 the case of their sacred forests Kar-endi people seem 
not only to be planning for future generations as some other com- 
munities do (14iadley et al. 1997), but ho~louring preceding genera- 
tions as ~vell. The n~aintel~arice of natural resources is encouraged 
by an exalted status that is constituted by excllange alliances and 
local histor),. Hojkins (1993: 67) captures the inlportance of time for 
creating \ d u e  in Kodi cosmologie.: in this stateinent: 

It hax ofien bccn said that a local of the wortd is, pri~narily and 
mo5t in-~portantly, a \iew of iimc. 'l'hc perception of how timc passes 
is also a perception of life and \chat i t  has to offer. 

This analysis of sac]-ed resources rclcals ob\,ious parallels between 
ecological rclationsllips and social relationsllips in Karencli. Sanctification 
of natural products occurs bccausc people identify specific objects 
u'itli the ancestors and tl~erefhre belia\rc toward those objects as they 
would tow~arcls tlic "Dead People" tliemsel\res. Reciprocal exchange 
of plant and animal sacrifices for ecological goods and services char- 
acterises the n~anagen-ient of sacred resources in animistic cosmolo- 
yics (13escola 1996): hlal-r-tpu is '1 good example of this principle. 

In thi4 article, I Ila-\c dcsci-ibccl tl1r religious and social contexts for 
tlie managcinc.nt ol sacrcd resor~i-ces in Karelidi. 'The ways that 
Al;ti-,~pu ,ometlmc\ cncoui , i$c~ ~-c.\o\~ri c. conscr\.at~on is especial]! 
nppaxnt in tlic case of 14 atel - - ~ i  pL~l-lic ~ ~ l a r I \  SC~LSCC x ld  contested 
I csout-cc. (HI Suml~a.  TI-tc kal-41 kopo~rapl i~  of S ~ ~ n i b a  contains rilrers 
ancl el-cckc tlla~ ,~ltel-n,~tc~l\ sui-lacc. , i l~o\ i. $1-ound, l-cccdc undei-ground, 
nnd rcsurfacc f ~ ~ r t h e r  do\~nstrcain. Rilci-c and ipr ing~ are the main 
\2 ~ I C I -  su13131\, fi)r 7.5.49') u of thc Sumbanese population (A4onk et al. 
1997) and Sol- 100°/o oi residcntx 111 rurnl arcas. \\later has great 
in113act 011 II-I(> ph\ sical and cultul-a1 o~e~tllisatiot~ of colninunities on 
Sumha. 
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'There has been no attempt in this chapter to quantitatively prove 
that sacrccl forests are sites oS biodiversity conservation. Rather, this 
chapter has shown that a particular set of values apply to natural 
resources that are sacred, or sacred resources. The data demonstrate 
that respect and reciprocity are central values governing ritualised 
relations among people, between people and supernatural spirits, and 
bet~reen people and natural resources. The data imply that Kodi 
ethical codes might be part of a conservationist ethic with regard to 
sacred natural resources but do not prove, through quantitative analy- 
ses, that sacred resources are actually conserved to a greater degree 
than non-sacred ones. Nonetheless, in the case of Mata Loko qual- 
itative evidence suggests that the notion of sacred is linked to con- 
servationist management techniques. The Karcndi values associated 
with sacred fbrests form a conservationist ethic, whether or not they 1 
translate into the actual behaviour that is necessary for biodiversit). j 
conservation. Clearly, the notion of sacred has consequences for the 
ways that communities relate to and interact with environments. 

This article illustrates three ways that religious beliefs have the 
potential to lead to beha\iours that affect the environment: 1) Resource 
use is restricted by the belief that the ancestors are guardians of the 
forest and enforced by supernatural sanctions; 2) The  ritual man- 
agement of scarce resources such as water and culturally/historically 
\.aluablc resources such as bamboo is a form of conservation plan- 
ning: 3)  Experimellting with the indigenous religion is simultaneously 
experimenting with traditional resource management. 

This article contributes to broader antl~ropological and geograph- 
ical contexts. The  inibrmation that is presented here corresponds to 
cn\~iron~ncntal antllropology projects in other parts of Southeast Asia 
jvith inSormation fi-orn a remote part of the Indonesian archipelago. 
This is one of thc first I-csearch projects focusing specifically on the 
cultural ecolocg) of Karendi, I<odi, and indeed Sumba. The cultural 
ecologj of Sumba can cnhancc our ~~ndcrstandings of religion and 
ccolog? in the region. 7'1lis etl~nocgraj~hic case of a society where 
traditional religion pc.1-sists sllrcts light on questions of IIOJV local 
l ~ l i c f  s>.stcms arc pal-t of en\-ironimcntal adaptations and how the 
interactions h c t ~ ~ c e n  indi~cnous and world religions impact local cul- 
tural ecologies. 

Cynthia 'r. Fo\vler, PhD USDA Forest Service 320 Green Street, 
~ 2 1 8  Athens. Georgia 30602 USA crfowlcr@fs.lcd.us + I  706 559- 
3335 
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Many thanks to Nina 1;tkin for he]- continual c3ncocll-agement a1-1d to 1,eslic Sponscl 
for suggcstil~g that I \vritr an article allout sacred places and biodi\.crsity. 'I'hanks 
also t o  Ra,j h u l - i  ant1 Janci  Hoskins for their \!el-). hclpful commet~ts on earlicl- drafts. 

1 .  This state~ne~lt  is based upon incormation from the local community and per- 
sonal ol,sen~atioli. There arc no reliable. I-ainfa11 statistics a\lailabic specificall\: for 
the district of Kodi. 
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