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| ntroduction

This paper explores themes relating to emergingriadian sexualities through a
discussion of the customary practice of love mamicong young people living in
Mataram, Eastern Indonesia. It emphasizes the dgnarof ‘tradition’, its multiple
interpretations and meanings, and its manipulatipdifferent actors. | also explore the
ways in which evolving premarital practices embéuy potential for individual agency
and resistance, while simultaneously mediating adochange in a manner that
perpetuates enduring cultural ideals of femaleraaté sexuality.

My commentary on love magic derives from an ethapby of maidenhood in
Mataram, which focuses on sexuality and reprodadtigalth’ Mataram is the capital
city of the island of Lombok with a population ofoand 350,000 people. While
Mataram is a minor city by Indonesian standardss gignificant in regional terms as
the centre of political and administrative activity Nusa Tenggara Barat (NTB).
Mataram’s population is of mixed ethnicity and doated by the indigenous Muslim
inhabitants of Lombok, the Sasak. The four primahgions practised in Mataram are

! This ethnography is based on fieldwork conducteslataram between August 1996 and February
1998.



Islam, Hinduism, Christianity and Buddhism, withlal® being the predominant
medium of worshig. Due to its geographical location on the periphand at the
meeting point of inner and outer Indonesia, Mataimalso relatively less isolated from
the national and global economies than other regicapitals in Eastern Indonesia.
Transport and communication networks between MatarBali and Java are well
developed, expanding, and increasingly utilizedldoal residents. Young people in
particular are becoming accustomed to telephone iat@inet communication, and
travel on a regular basis between Mataram and aglaards. In 1997 approximately 54
percent of NTB’s population regularly listened teetradio, and 73 percent were
watching televisiori.Based on these figures for NTB, and my observatinrMataram,

it is reasonable to estimate that at least thresrtexs of Mataram’s youth watch
television and listen to the radio on a regulatisas

Young people from rural Lombok and other regionsEaktern Indonesia are
attracted to Mataram for a variety of reasons. Btian and training opportunities are
greater in Mataram in comparison with more isolaeghs of Nusa Tenggara Barat and
Nusa Tenggara Timor. Many young people also hop@ntbemployment in the city,
despite the fact that youth unemployment remairgh.hiMataram also lacks an
industrial base, and therefore does not offer tlessipility of factory based
employment. However, many young people are attracted by theeabf Lombok’s
international tourist industry. The rapid expansdriourism in Lombok is reflected in
the number of foreign tourists recorded as visitiga Tenggara Barat between 1990
and 1997. In this period the annual total of fomeigurists entering the province
doubled. However, the figure for 1998 fell substht, most likely due to negative
foreign perceptions of Indonesia’s political andmamic climate in 1998.For some
young people Mataram represents a stepping stoties tmore developed cities of Bali
and Java. For others the relative social freeday #@njoy in Mataram is preferable to
more provincial lifestyles in rural areas of Lombakd NTB. Mataram is in many
senses a ‘city becoming’, it is undergoing sociafl gphysical transformation at a
significant pace.

Women's sexual socialization in Mataram is mediatedugh local culture,
religion and state discourses that unanimouslysingpon the repression of female
desire and the imperative of abstaining from seforeemarriage. The regulation of
premarital sex for women is achieved through caltand religious insistence on
female virginity at marriage. Male and female unity are conceptualized differently,
with unique terms being used for female virgipsrawarn and male virginsperjakd
and the social importance of male and female \igirat marriage diverges

2 Approximately 80 percent of Mataram’s populatideritify as Moslem according to calculations from
1990 census data.

% These figures are from http://regional.bps.gondittenglish/data/social.html.

“ See Wolfe (1996) for an exploration of women’senignces and status as factory employees in rural
Java. Also see Brogan (1994) for an overview of lkegith issues for women factory workers in
Indonesia.

®In 1990, 107 210 000 foreign tourists were registes arriving in NTB; in 1997, the figure was

214 059 000; and in 1998, 159 263 000 internatitmaists were registered. These figures are from
http://regional.bps.go.id/~ntb/english/data/redoeahtml.



significantly® Unmarried women known or thought to have lostrtviiginity often
endure severe consequences. If such knowledge lescpablic a woman's marriage
prospects will be compromised. Marriage is viewedeatremely desirable and an
inevitable goal by the majority of young women inatdram. Full adult status for
women and men in Lombok is only acquired upon raggiand the birth of a child, and
women who fail to marry or reproduce are greattiedi

At the same time, young people in Mataram are égpeing growing autonomy
and agency in courtship and marriage choices. Huéces of many young women
accord with wider social trends in Indonesia, odagrin response to changes such as
prolonged education, increased participation infthheal economy and paid work, later
marriage, shifting patterns of residence, and edipgnspatial and social mobility.
These transformations are also accompanied by statninflux of diverse, explicit
images of female sexuality that do not correspoitt l@cal ideals of female modesty,
obedience, dependency and chastity prior to mariag order to successfully assert
their sexual desire and identities, and to engagewarding premarital relationships,
young women face considerable conflict in negatgtbetween prevailing gender
specific ideals and sexual double standards, aretg@ng alternatives.

Here my discussion of love magic entails looking caltural heritage or
‘tradition’, however, it is positioned in the preseand is concerned with examining
how enduring cultural understandings of sexuality iavoked to rationalize behaviour
and events that do not confirm with hegemonic caltideals. | concentrate on the
unique potential of love magic in women’s negotini and resistances of premarital
relationships. Thus, my approach is to explore homtemporary practices are evolving
through the intersection of indigenous heritage hisdorically specific reactions to
modernization and globalization at a local level.

L ove Magic: Sorcery, Seduction and Premarital Sex

In spite of their extensive exposure to formal edion and religious instruction, and
the state doctrine giengembangaldevelopment), young people in Mataram display
continuing faith in a wide range of syncretic bidi¢hat are typically associated with
adat (custom or tradition) and superstition by thoseoldgues seeking to shape
‘national culture” Local youth still place much credence in the pcacof sorcery
(seher(S)), the power of magic, the authority of ancesia influencing contemporary
social life and in the existence of supernaturaingge The Sasak are renowned
throughout the Indonesian archipelago — and byogftaphers of Lombok — for the
potency and prevalence of their sorcemyere | consider only one element of such

® Indonesian and Sasak words appear in italics asdkwords are identified by (S) when first used.

" See Dove’s (1988) edited volume on the rolesesl‘and imagined culture’ in Indonesia for discossi
of the various ways in which ‘tradition’, ‘modemitand development are constructed and interatttén
constitution of a Indonesian National Culture.

8 See Ecklund (1977), Judd (1980), Cederroth (19883ce (1997), and Hunter (1996).



beliefs and practices, love magic as it is negedian contemporary courtship and
premarital relations.

Young people usually describe love magicpedet (S)X° When a person is
thought to be under the influence of love magieythare referred to using the passive
verb formdipelet (S). Conversely, the act of inflicting love maggcindicated by the
active verbmelet(S). The wordsenggege(S) is another more particular term referring
specifically to love magi¢! However, most of my informants who discussed the
phenomenon of love magic preferred the tgrehet and tended to avoid uttering the
word senggegedue to the fear that they may be rendered mormeptible to this form
of magic through explicit reference to it.

Peletis practised by both lay people and ritual or raagpecialists, known as
dukunor belian and can be employed by members of either sextiffée ofdukunand
belian are held by both women and men who perform a wadeety of roles including
midwifery, healing, sorcery, ritual specializatiand acting as intermediaries with the
spirit world*? Love magic is regularly initiated by lay peoplewever counter magic
or the cure of a person inflicted Ipglet most often requires intervention bydakun
lliness as a result opelet is understood to be resistant to biomedical cuses
therefore necessitates counter magic (Judd 198p*i@bnsistent with this, afflictions
which persist in defiance of biomedical treatmemwt @ften interpreted as a sign that the
person has beatipelet

Sorcery and Secrecy

Knowledge of love magic and the mystical power asded with its practice is passed
on by members of the same sex from one generatititetnext, a process which entails
a high degree of responsibility and secr&c¥he imperative of secrecy in guarding
magic knowledge relates to the perceived potefdraintentional misuse, depleting the
potency of the magic, or accidental misdirectiontted magic. Mantras recited in the

° For more general explanations of sorcery and madiombok, and Sasak beliefs in relation to the
supernatural see Judd (1980:88-105), CederrothL(198-120), Hunter (1996: Chapter 5).

19 Magic in general is also referred to by the wahttsi andgunna-gunnallmu is the Indonesian term for
magic, as well as the word for science, and is lssgifrequently than Sasak terms. Occasionally, on
also hears the teritmu hitam meaning black magic. However, the definition lafdk magic tends to be
highly contextual and often varies according toittierests of different parties involved. For dietdithe
construction oflmu hitamin North Bali see Jennaway (1996:198unna-gunnas a term most often
used when describing magic practised by JavaneBalimese, and is thus heard less often in Lombok.
! Hunter also notes the use of this term in refezéndove potions in rural East Lombok (1996:117).

12 For detail on the roles dielian nganalor dukun bayitraditional midwives) in rural Lombok see
Grace (1996:151-155, 1997: Chapter 5). Also sedad(h996: Chapter 4) for a detailed explication of
the role ofbelianas healers in a rural Sasak community in East lakmb

3 Hunter (1996: Chapters 4 and 5) also analyseplthalistic practices of rural Sasak in employiraitb
‘sorcery’ and ‘science’ in seeking cures for illee$he case studies she presents suggest thatlbmgs
or death that have not been alleviated by bioméditervention are eventually understood to be edus
by sorcery. In her research in Northern Bali, Jaraa(1996:188) has also observed illness induced by
magic to be understood as incurable via biomedieatment.

14 Judd (1980:102) notes an aberration from this nevhen magic knowledge can be inherited by
children who are not of the same sex as their gldieinstances where there is no appropriate dfittie
same sex to act as a recipient of the knowledge.



performance opelet are usually divulged to younger men by their eddiar written
form. These mantras are often a mixture of AraBasak and Indonesian languages and
are strictly not to be repeated aloud unless fbisthe express purposes of invoking
their magical power. One Sasak teenager who wasnfate enough to study abroad
commented that he did not dare leave behind thé& lbmavhich his mantras were
written. He explained further, that although hisntnas were unlikely to influence
women he encountered beyond Lombok, he feared lisatmantras might be
discovered, used and thus weakened in his absence.

Just about any substance that can be consumeadnar ioto direct contact with
a woman'’s body is open to suspicion as a potewgietior for love magic. In particular,
young women are instructed to be highly cautiougmwheceiving gifts from suitors
such as facial power, perfume, lipstick, and chaies or other sweets, because of their
popularity in the transmission qfelet Other objects frequently associated with the
practice of love magic include vanity mirrors, pbgriaphs (usually of the protagonist)
and jewellery. Young women are also advised agapshing sealed vessels, such as
bottles or boxes received from men or found inatvely, in order to avoid releasing
any magic they may contain.

While youth are open about their knowledge of tym@oms and tools of love
magic, and comfortable in relating tales of frierasl acquaintances afflicted pglet
they are on the whole extremely reluctant to dseldetails of the rituals and mantras
involved in inducingpelet The caution and silence surrounding the praaticeove
magic is compatible with the cultural emphasis earscy in courtship and premarital
relations, and is customary in the Sasak practideawin-lari (elopement). Respect for
the secrecy surroundingeletis also indicative of the status of this form oégit as
cultural capital, which is ultimately preserved tgintaining intellectual property over
the body of knowledge required for its practicesdetion in discussing love magic
also stems from the desire to protect oneself faomg harm that may ensue as a
consequence of disclosing knowledge consideree twokth powerful and exclusive.

Desire and Danger in the Domain of Love Magic

The dynamics of sexual desire, jealousy and dangsilize local understandings of
the meanings and motivations for love magelet is unequivocally dangerous and
women are thought to be more susceptible to theceffof love magic than men
(Ecklund 1977:81; Judd 1980:98). The possible sgmpt and consequences
experienced by a person who has bdipeletare many; however, the primary danger
relates to the individual's surrender of self-cohtA woman who is under the influence
of peletis most likely to manifest such loss of self-cohtoy allowing herself to be
seduced, by becoming completely subservient to gnetagonist, or by displaying
symptoms of madness or acute illness. The affettpetet can be experienced as
temporary, prolonged or permanent, and in extremtances death can be interpreted
as a consequence pélet

During my fieldwork in Lombok there was an isolaiedident in mykampung
(urban hamlet or suburb) in which the prolongedei$ls and death of a thirteen-year-old



girl was attributed tqelet Despite the girl's immaturity, her extraordingsitysical
beauty was understood as the principal factor nemgldner vulnerable to love magic.
The girl's parents had exhausted every availaldatitnent, in both traditional and
biomedical realms yet she failed to recover or eseperience a remission from her
condition. While modern medical practitioners wengable to provide a conclusive
diagnosis, a number diukunconcurred that she had bedipelet The reason given by
the dukunfor this fatality related to their inability to guoy accurate counter magic
because they lacked sufficient information regaydire perpetrator of theelet

Transgressions in socially sanctioned behaviourytarng women, which are
typically understood as symptomaticp#let include disobedience, sexual promiscuity,
devotion and subservience to a love interest pusWounknown or rejected, and
running away from home. Episodes of illness ananitg thought to be induced by
peletare often characterized by embodied reactions asdever; paleness; refusal to
eat; loss of consciousness; spontaneous fits efastng, laughter or crying; public
nudity; self-mutilation such as scratching or pwdliout one’s hair; speaking in tongues;
muteness or on the other hand repeating the nartreeqgirotagonist® The universal
symptom experienced by women who have bdipeletis their lack of self-awareness
and a complete inability to comprehend that they amder the influence of magic.
Therefore, women who become the targets of loveiareag understood to be unwitting
victims, who cannot be held culpable for aberratiom their behaviour experienced
during their affliction.

The danger of women falling victim feeletis treated as a very real and serious
threat, and is thought to be particularly acute fmmarried women who reside
independently of their families. This derives frdime inability of a woman'’s relatives to
observe her behaviour and discern irregularities tould be manifestations ptlet
Constant surveillance is understood to be an imaporprecaution, as the victims
themselves remain oblivious to their condition, dr&tause recovery frompelet is
largely dependent upon recognizing the afflictiamd @@mploying counter magic as
quickly as possible. A number of my unmarried feen&iends, who left Mataram
temporarily to study or work, underwent ceremon@grotect them fronpeletduring
separation from their families. | was present & tlomes of several women during
these ceremonies, although regrettably | was nievéed to directly witness the rituals
involved. These ceremonies were performed for woménMoslem, Hindu and
Christian backgrounds, and were conducted by faéiers as well as maliukun In
addition to these rituals, held prior to their depae, a number of women were also
presented with amulets to wear as protection agpeistand malevolent spirits. While
such rituals and amulets are viewed as importdeindes againgtelet such protection
is never considered absolute.

Shortly after | began fieldwork in Mataram | was@n a protective amulet by a
friend whom | had known for several years. Priorthies | had experienced regular

13 variations and similarities in the symptoms of isaagflictions in Lombok have been reported by othe
ethnographers, for examples see Ecklund (1977 (W@B0) and Hunter (1996). Jennaway has also
noted parallels in the symptoms experienced by wotheught to be under the influence of magic in
North Bali (1996:208).



dizziness and several fainting spells, which liladted to ongoing difficulties with
blood pressure that had been exacerbated by clonantl dietary changes. It was
evident that these symptoms had been interpreteth astempt taneletme. When my
friend confessed her concerns, she was relieved thid not dismiss the possibility of
beingdipelet as | responded by assuring her that | had conhentok equipped with
my own magic. While my assurance was in fact ntitey legitimate (I merely fancied
the notion of myself as a witch), it verified tHatvas not under the influence pélet
because | was able to discern that it was a pleusHplanation for my recent ill health.
Sexual desire is understood as the prime motivaifanen for employingelet
in the attempt to make women fall in love with theAs romantic love dinta) is
constructed as grounded in sexual desire, the atiéiraim in inducing a woman to fall
in love is thought to be the subsequent ease ofé&enal seduction. Hence, a sexed
dichotomy emerges wherelpelet represents the potential for men to pursue sexual
gratification, and the danger of sexual exploitatemd loss of purity for women. This
dichotomy embodies dominant cultural constructiohsexuality, which define female
sexuality as passive and male sexuality as nedkysaggressive and competitive.

Women as Per petrators of Pelet

Reluctance to explicitly recognize female desiramasmpetus for women who resort to
love magic is evident in popular explanations oéithmotivations for doing so.
Moreover, young women who perpetugielet are thought to be less competent than
their male counterparts in performing this genre nmdigic, and are consequently
perceived as more dependent upon the servicdakafnor male relatives. Accounts of
women inflicted bypeletwere frequently discussed in informal and strieduresearch
contexts, while reports of women employing love maggainst men were extremely
rare in comparison.

However, the two accounts of women directipgjet against men that were
relayed to me provide some insight as to how womemdtivations for practicing love
magic are constructed differently to those of merthe first instance, a woman sought
the assistance of her uncle in ordemnteletherpacar (boyfriend),whose commitment
to their relationship was unclear. Heacar proposed marriage within days of her uncle
invoking the magic, which indicated that he hadrbgeccessfullygipelet The impetus
for initiating the love magic on this occasion wasarly interpreted as the woman’s
desire to acquire a husband.

A second less auspicious attempt of one of my mémts (Kari) tomelether
pacar, occurred after Kari’s boyfriend had rejected bpon discovering that she had
fallen pregnant® Kari had hoped to proceed with her pregnancy,\easl desperate to
rekindle the relationship with hepacar (in spite of his initial reaction) in the
expectation that he would eventually assume redgpititysfor a child of his conception.
In this case, a close girlfriend of Kari’'s employibe services of a matiukunto melet
the man in question. Thaukuris efforts proved ineffective in influencing theiatde of

' pseudonyms have been used to replace the nartressefpeople whose experiencepeletare
described in this paper.



Kari's pacar, who became increasingly antagonistic toward bkowing her repeated
attempts at reconciliation.

Eventually their relationship deteriorated to thanp where Kari was coerced
into having an abortion by her boyfriend, who desgrher immediately after the
procedure. Kari was left alone to deal with theefyaf terminating her pregnancy, the
loss of a partner, and experiencing feelings oteaemnotional and spiritual guilt over a
decision that she deeply regretted. It was shaftgr her abortion that Kari approached
me in a localvarung(food stall) and invited me to her home, where stered her grief
and the details of her story. She had at this skagevn me for only a few hours,
although our relationship continued throughout nejdfvork. The initial urgency of
Kari's desire to find a confidante whom she feltulebnot judge her and that she could
trust, attuned my awareness to the acute sociakamational isolation experienced by
young women whose life histories diverge signifibafrom the expectations of their
sexual culture.

The dukunwho unsuccessfully attempted neeletKari’'s pacar rationalized his
failure by claiming that the target of tipeletwas not in fact the biological father of
Kari’'s unborn child. In making this claim he vindied himself and stigmatized Kari,
by suggesting that she had multiple lovers andwwaithful to the man she had wished
to melet Despite the condemnation Kari endured as a redutier effort to use love
magic against hepacar, her motivation for doing so was perceived as appate
because it involved the desire to secure a fatrdndr child.

Local interpretations of these women'’s impetuseimployingpeletagainst men
related directly to their attainment of socialljnetoned roles and relationships. Kari
was understood to be in pursuit of a father for ¢titd, while the other woman’s
motivation was interpreted as her aspiration touameqa husband. Neither of these
women was perceived to have acted in pursuit of dexual desire, which reflects
women’s positioning within a libidinal economy thainstructs female sexual desire as
marginal to men’s. Furthermore, the assumption thase women were primarily
concerned with securing their own fate throughtr@eships with men is indicative of
cultural ideals of feminine dependency, as welllasminant models of female sexuality
as located within marriage and for the purposgz@éreation.

Sorcery and Sexual Jealousy

Sexual jealousy is often interpreted as a primerntigce for men tomelet women.
Newly wed brides are thought to be particularlycgysible topeletinflicted by jealous
suitors seeking revenge after being forsaken fothaar (Ecklund 1977:64; Dobson and
Macintyre 1997). The symptoms of such an afflictisually entail the bride screaming
and ranting uncontrollably, and running around ublg in various states of undress.
These episodes may continue for up to several wealisequent to the wedding and
typically require the intervention ofdukunto cure the afflicted woman.

In instances where a man desires an unmarried womwha has a current
boyfriend, he may use magic against both the womrah his rival. Wherpelet is
employed against a male opponent, the symptomsierped tend to be bouts of acute,



inexplicable iliness. The cultural emphasis placed the competitiveness of male
sexuality is compatible with the frequency with alhisexual jealousy is described as
the motivation for men employingelet This preoccupation with jealousy also reflects
the unpredictability of courtship in Mataram and thsecurities experienced by men in
such a competitive social context. A number of ypumale informants defended their
use of love magic by insisting that they would héttke chance of securing pacar if
they failed to resort tpelet precisely because they were convinced that tdpgonents
would be depending opeletto give themselves an advantage. Therefore, foreso
young men the use @eletis constructed as a necessary tool, or weapoarrdeting
their vantage point in the arena of courtship.

Umi’s Affliction—the Public Pursuit of Female Desire

Umi was raised in a rural Sasak village in cent@nbok. She migrated to Mataram
after completing secondary school to work apeabantu(domestic servant) in the
home of a wealthy Javanese family, where her aduipit \Bas also employed as the
housekeeper and cook. Shortly after Umi’'s arrivaMataram she began a romance
with Udin, who was employed as a night watchmaa meighbouring household. Umi’s
aunt was content for the relationship to flourisikl &ncouraged the couple to engage in
midang (traditional courtship conducted in a woman’s hprre the early evenings
before Udin’s shift begatl. Their courtship proceeded as such for several nsonintil
Umi confided in Bibi that she hgdtuh cinta(fallen in love) with Udin and intended to
marry him. Bibi was delighted at the prospect, asinUwas a suitable marriage
candidate for Umi on the basis of their sharedji@hi and his secure employment. She
thus suggested that the couple travel togetheendral Lombok (during daylight) to
visit Umi’s parents. Upon their return Umi inform&ibi that her father had accepted
Udin as a prospective spouse and that she expBdiedo propose marriage &awin-

lari in the near future.

Following this development, Umi was accorded gnefieedom in her courtship
with Udin and was permitted to accompany him beyth@l confines of her home for
pacaran modern(courtship conducted outside of a woman's natainé)® One
Saturday evening the couple joined a group of éisem attending a popular disco at
Senggiggi beach. This occasion was Umi’s firsttvisi a tourist location and her
initiation into the nightclub scene. As a conditioh entry the nightclub they were
required to purchase drinks, which clearly actedragmpetus for their consumption of
alcohol. After her first drink Umi was approacheg & stranger to dance, and obliged
despite the disapproving glances of lparcar. At the end of the band’'s set Umi
accompanied her new companion to the bar, wheresohght her another drink, and
they sat to chat. Umi's admirer was a Balinese tpude (colloquially known as a Kuta
Cowboy), who presented her with his business caddsaiggested that she contact him

" For a detailed description ofidangsee Bennett (2000).
'8 See Bennett (2000) for a description of the varifoums ofpacaran moderms practised by young
people in Mataram.



if she were to visit Kuta Bali’ She consumed several more drinks in the company of
this man, seemingly unaware of her increasing iot&iion, which became obvious only
when the band returned and she attempted to leav&dol in order to dance.

Udin had been keenly observing the interaction feosafe distance, but leapt to
Umi’s side upon spying her instability, and escdrter outside. Umi’'s new admirer
followed the couple into the street, infuriating iddvho was no longer willing to
contain his jealousy. While Umi crouched in thetguattempting to collect her senses,
a verbal confrontation broke out between Udin dredBalinese man, which culminated
in Udin striking the stranger and knocking him tee tground. Further conflict was
averted by the intervention of the nightclub’s géagustaff, who advised Udin and their
group of friends to go home. Umi cried throughdwe éentire journey home, but had no
recollection of her tears or the drive back to Mata

The following morning Umi awoke with a severe fevevhile Udin was
displaying bizarre symptoms of swelling in his faaad arms. Udin’s condition
worsened rapidly, forcing him to attedfdumah Sakit Mataran{Mataram Public
Hospital) where he was administered an antihistarmjection to reduce the swelling
and alleviate the difficulty he was experiencingbireathing. Details of the previous
evening’s events, and the condition of the youngpt® had circulated through the
neighbourhood provoking instant rumours of foulyplavolving pelet When Udin’s
swollen head failed to improve by the following mimg, he was convinced thpelet
was indeed the cause of his affliction. Udin prdmpeturned to his village of origin in
East Lombok to seek the help of a renowdedlunin combating the sorcery that had
been employed against them. He pleaded with Uractmmpany him and undergo the
necessary rituals to protect and restore her tdnéalth, but Umi flatly refused.

Umi stole away from her employer’'s home on dusthefsame day. She headed
for Lembar harbour travelling by foot and hitchilifgs with strangers where possible,
and caught a late-night ferry to Padang Bai in ,Batid proceeded to track down the
Balinese man whom she had met in Senggiggi. Thardie between Umi’s home in
Mataram and Lembar harbour is at least twentyfN@metres, a considerable journey
in local terms. The ferry trip from Lombok to PadaBai can take anywhere from
between four to eight hours and cost around 6,Qflah at the time of Umi’'s
expedition. Once in Bali, Umi would have coveredaalditional sixty kilometres from
the harbour at Padang Bai before reaching Kuta. értige trip to Kuta would have
taken Umi somewhere between eighteen and twentyHours. In light of prevailing
cultural expectations regarding the mobility andialbautonomy of unmarried women,
it is extraordinary for a single, unaccompanied \@onto have undertaken a journey
spanning this breadth of geographical space argl tim

Wayan (Umi's Kuta Cowboy) received her as if he hmEn expecting her
arrival, the two became lovers overnight, and Ummiediately moved in with him at
the compound of his natal family. Wayan’s familyokp primarily in Balinese, which
Umi could not understand, leaving her somewhatrgmioof and excluded from family

19 See Jennaway (1996:312-329) who coined the teaviria Larikan’ and Wolf (1993) for details of
the lives and identities of young men who partitépa the guide scenes of Lombok and Bali.
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relationships and activities. Within a fortnightteér arrival, Umi’'s lover began to spend
an increasing number of nights away from the farmdynpound, which he explained
was due to his vocation as a tour guide. Howevieer @ix weeks of these frequent
absences, Umi grew lonely and suspicious and relgobrby questioning one of
Wayan’s friends as to his whereabouts. The friehahtly replied that Wayan was
staying with his wife and two young children in theighbouringkampung Umi’s
shock at this discovery supposedly liberated lanfthe effects of thpeletthat Wayan
had used to make her fall in love with him, and shmediately returned to Mataram,
without confronting Wayan or informing him of heténtions.

Upon her return, Umi sadly recounted her versiothefexperience to Bibi, who
had been much aggrieved by her niece’s mysteribeeree and was deeply relieved
that she had returned. By this time Umi was pregnand suffering from morning
sickness, which Bibi recognized instantly and resfgal to by escorting Umi back to
her village where the predicament could be disais@éh her parents. In the village
Umi’s family also consulted a locdukunwho advised that an expedient marriage was
the most effective way of ensuring her recovery pradection from theelet Udin no
longer wished to continue his relationship with Umand rationalized this decision on
the basis that he was not entirely convinced that hlad been cured of her affliction.
Umi was thus married to one of her male cousins, ihide price was substantially
reduced to precipitate the wedding, and Umi’s retgi®lity was effectively restored by
her marital statug’

L acal | nterpretations

According to local determinations, this flow of et®was caused by the effectgpefet
inflicted by Wayan in his pursuit of Umi. Wayan waglearly identifiable protagonist
whose multiple motivations were understood as baiexgual desire for Umi; sexual
jealousy provoked by her existing relationship; #mel desire for revenge against Udin
following their altercation. The nature and timioigthe physical symptoms experienced
by Umi and Udin were interpreted as solid evideoicpelet Not only did they become
ill subsequent to their initial contact with Waydmut the resistance of Udin’s illness to
biomedical treatment and its remedy with the irgation of counter magic, confirmed
thatpeletwas the source of their afflictions.

The use opeletin this scenario was further substantiated byidkatification of
vectors and tools characteristic in the practice lmfe magic. Consumption of
contaminated food or drink is thought to be a commuedium for many forms of
magic in Lombok. In Umi’s case, the drinks she pteg from Udin were thought to
contain some sort of substance that rendered ha@erutme influence opelet The
business card given to Umi by Udin was also seea @®| ofpelet which explained
Wayan’s ability to sway Umi’s judgement in his abse. Typically, the potency of love
magic in Lombok is thought to be confined to tHand because of its inability to cross
a body of ocean. However, this obstacle is ofteerasme by transferring the mystical

0 See Eylert (1997) for a description of bride-pricactices among the Sasak.
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forces ofpeletinto some kind of token or container that is tisarried with the victim,
should she be separated by the open sea from thevh@has attempted toelether.

Umi’s predicament was ultimately deemed to be thesequence gdeletdue to
the extraordinary and apparently otherwise inesplie nature of her behaviour. The
virtually instantaneous transfer of her affectiooni Udin to Wayan, after only a brief
introduction to the stranger, was behaviour conei¢o be highly irrational outside the
context of love magic. Moreover, Umi’'s desertion lefr home and her courageous
pilgrimage to Bali demonstrated a degree of inddpane stretching far beyond her
prior experience of mobility or personal autonorhiie factor cementing the verdict of
peletin this instance was Umi’s lack of self-awarenegsich she supposedly displayed
in pursuing a sexual relationship with Wayan, amdher refusal to accept that she had
beendipeletupon Udin’s request that they seek the assistahaedukun

Pelet and the Regulation of Female Sexuality

In the preceding discussion, the logic of love magplied in Umi’s situation provides
a foundation for exploring the functions péletin relation to the social regulation of
sexual relations. The belief system surroundinge lowagic is clearly invoked to
rationalize behaviour that transgresses sexual siamma public way. In contrast to the
covert sexual transgressions that can be disguisdgk contexts opacaran backstreet
and kawi-lari, premarital sex occurs as a consequenceebét tend to be highly
visible?* This is not to suggest that the actual sexual amnbetween lovers is
observed, but rather that there is public knowledfethese unsanctioned sexual
relationships. The overt nature of these sexualedgjons necessitates shared public
explanations and responses designed to maintamatime order at both social and
symbolic levels. Restoration of order is dependgrun the performance of appropriate
counter magic, as demonstrated by the intervemtiageveraldukunin the case of Umi
and Udin’s affliction. Umi's chief social transgsésn was the open pursuit of a
premarital sexual relationship. Consequently, maggj the institutional home of
legitimate female sexuality, was prescribed notydol restore her reputation but also
stabilize the social order.

Peletalso performs an important role in meditating abchange. The shifting
social contexts negotiated by Umi are indicative aointemporary transitions in
courtship for young people in Mataram, such asidieg) adult supervision, expanding
mobility and the appropriation of public spaceswal as the growing popularity of
alcohol and other recreational drugs. The growingiad autonomy of women in
courtship and premarital relations also represaytsater opportunities for the
expression of female desire prior to marriage. Loagic provides a rationale for the
increasing visibility of premarital sex for womenhis can be understood as a form of
cultural resistance to the alternative, less corme values associated with emerging
patterns of sexual relations among youth. The deautanomy exercised by women, in
openly engaging in premarital sex, is negated by tlepresentation as passive victims

%! See Bennett (2000) for a description of the pcaatifpacaran backstreéhvolving secret courtship
among young women in Mataram.
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of pelet. This effects a shift in people’s perceps of power, away from women as
agents of their own desire, and transfers the respiity for their sexual behaviour
onto men as the sexual aggressors and perpetadjoetet Prevailing interpretations of
the dynamics of love magic effectively perpetuatgdmonic cultural values by
reinforcing the definition of premarital sex as @ex, synonymously exalting female
purity and virginity prior to marriage. Such integpations also condone sexual double
standards and reaffirm dichotomous constructiondeofale and male desire. Love
magic is thus constructed within public discourseai manner that mediates social
change because it permits a socially plausible aggtion for premarital sex, yet
explains it in terms that do not destabilize domineultural ideals of female and male
sexuality.

| would also argue that the open expression of ferdesire outside of marriage
still represents a significant threat to the stgbf persisting power relations and the
centrality of sex and gender in maintaining soctbanization and hierarchy.
Consequently, the danger that autonomous femalgalgxposes in destabilizing the
status quo is reversed by positioning women asgb#@ndanger’ of falling victim to
love magic. The dialectic of desire and danger keabis one in where male and not
female sexual desire is constructed as dangeraud, wvlomen are positioned as
inherently vulnerable rather than desirous.

Love magic is also implicated in the social regolatof female sexuality
through the ways in which young women’s social tdes are linked with their
perceived susceptibility tpelet In her analysis of love magic in North Bali, Mega
Jennaway has noted that according to local undetisigs, women’s vulnerability to
love magic is clearly associated with their marishtus (1996:213). The same
conclusion can be drawn for Mataram, where neveariethor just married women are
considered to be acutely vulnerable to the thréaktet The relevance of marital status
is further confirmed by the popular assertion that established marriage provides
women with a degree of social and sexual secunay in turn affords them protection
against love magic.

Susceptibility topeletis also linked to the level of social autonomy apeatial
mobility of young women. Unmarried women who live behave independently
(myself included) are considered to be at highsk af becoming victims gbelet The
assumption that unmarried women require protecfimm love magic acts as a
justification for the constant surveillance thatnswains their sexual autonomy. A
woman’s physical beauty, and hence her desirabibitythe opposite sex, is also
interpreted as a factor influencing her potentidherability topelet It is common in
Mataram for people to rationalize attemptsmeletparticular women on the basis of
their exceptional beauty. The cultural emphasismamen’s physical beauty, and its
significance in evoking sexual desire is a constafdndigenous sexual mythology of
Lombok??

22 See Bennett (1996) for details of the Sasak legéB@u Nyale(S) and the sexual mythology
expressed in this narrative.
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The ideal construction of female victims péletis suggestive of a model of
femininity, which is characterized by sexual auaility—signified by marital status,
dependency and passivity—signalled by the perceaneed for protection, and women’s
sexual desirability—determined by physical bealNypt surprisingly, the archetypal
victim of peletis a woman who conforms to cultural ideals in jelblic demonstrations
of sexual desirability, availability and passiviyomen such as Umi, who maintain the
performance of socially acceptable models of feniiyiin their assumption of a victim
position, maintain their status as ‘good women’pitesthe compromise or possible loss
of their sexual purity.

Dual | nter pretations-Pelet as Affliction and Affectation

Having explored popular explanations of the sexdghamics embodied in the
phenomenon of love magic, | shall proceed to exantive possibility of alternative
interpretations that challenge rather than perpetyaevailing models of female
sexuality. The variant perspectives presented lecas on women’s potential to
occupy other subject positions, and not just vibtwd, in their performance of the
afflictions of love magic.

While the public verdict unequivocally positionednUas a victim ofpelet her
possible motivations for pursuing and eventuallyaratoning her relationship with
Wayan do not preclude the possibility that in fstoe was acting as an agent of her own
desire. It is highly plausible that Umi’s infatuati with Wayan was accentuated by his
relative sophistication and ‘street cred’, as vasllhis access to an alternative world (the
global tourist/pleasure economy of Bali) typicatlymanticized as both affluent and
exciting by youth who have experienced a more mwai upbringing in Lombok.
Moreover, Umi’s former naivete about social envirmnts beyond the realms of her
village andkampungin Mataram, may well have intensified the allufeacseemingly
more glamorous lifestyle and partner previouslynown to her. The effect of alcohol
consumption in suppressing Umi’'s inhibitions is o factor that could have
conceivably contributed to the intensity of hertiali attraction to Wayan. Unwitting
intoxication via other recreational drugs, sucheastasy which is readily available in
Lombok’s night club scene, also cannot be ruledasuthe basis of confirmed reports
of drink spiking in Senggiggi. In addition to thes&rcumstances that may have
influenced Umi’s attraction to Wayan, an invitatisas clearly extended to her to visit
him in Bali.

The above speculations can be seen to represdhtdptors’ in Umi’'s decision
to pursue Wayan. Concurrently a number of ‘puskofat can also be identified. Umi’'s
obvious distress following the confrontation betweser two suitors suggests that
Udin’s violent attack on Wayan may have both fregted and traumatized Umi. A
transfer of sympathy from the protagonist (Udin) ttee victim (Wayan) in this
circumstance would be understandable. The immetkateion of the neighbourhood to
the visibility of Udin’s ailment, and the pronoumeent of pelet also provided a
rationale (or cover) for Umi to engage in deviamthéviour. Furthermore, Udin’s
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absence during his return to East Lombok reducedi#dgree of surveillance to which
Umi was subjected, and thus aided in the logistidser flight.

Umi’s choice to cease her relationship with Wayad eeturn to Mataram can
also be understood in light of her dissatisfactiatin their relationship and the practical
alternatives she faced. Firstly, Umi was experiegotonsiderable loneliness due to
Wayan’s frequent absences, her linguistic and ettiifierence from his family, and her
isolation from kin and friends in Lombok. Secondlymi’'s discovery of Wayan’s
unfaithfulness and his marital status would mdsli have undermined her trust in him
and shattered any prior expectation of marriage.myoknowledge, Wayan did not
propose marriage during their affair, and the pesspf a Hindu man taking a second
wife is far slimmer than is the case for Sasak Mwsmen in Lombok. Finally, Umi’s
decision to return to Mataram suggests an awarasfase likelihood that her absence
would be attributed to the effects pélet therefore absolving her of responsibility for
her actions.

If one chooses to privilege discourses of emotiot f@male desire as plausible
motivations for Umi’s behaviour, her sudden departior Bali need not be deemed as
highly irrational or inexplicable. Rather, it cae lnderstood as consonant with the
spontaneity and inconsistency of adolescent affectand desire. Similarly, by
acknowledging female autonomy, Umi’'s desertion aiy@h can be interpreted as an
independent course of action compatible with hemn self interest.

Conclusion

The foregoing discussion of love magic has highédghthe tenuous position of
unmarried women in relation to their sexual idegsit explicating the intricacies and
contradictions involved in negotiating cultural a&ie of femininity constructed upon
concurrent notions of sexual desirability, availigi passivity and purity. In a parallel
vein, Megan Jennaway (1996) has proposed that wenadifictions of love magic in
North Bali can be interpreted as a manifestationtha&fir emotional and/or sexual
insecurity. Emotional and sexual insecurity are gmn among young women in
Mataram who seek to assert their sexual autonomy,far women who experience
afflictions (or affectations) opelet The vulnerability of unmarried women in Lombok
to sexual and emotional anxiety can be understgoahainternalization of the conflict
and uncertainty, deriving from contemporary traoeg in premarital sexuality and
persistent cultural resistance to those changes.

In surmising the various functions péletat both societal and individual levels,
several principle points deserve reiteration. Asuatomary practice, the phenomenon
and logic of love magic functions to protect pubpierceptions of the status quo by
affirming the deviance of premarital sex and paraghg dominant cultural constructs
of sexuality and gender. For individual womeeletrepresents the potential to subvert
cultural norms by providing a socially acceptaliglanation for unsanctioned sexual
behaviour. Finally, the flexibility of its interpt@ions and functions enables love magic
to assume a critical role in mediating social clebyg normalizing tensions arising
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from historical continuities and discontinuitiesthre realm of premarital sexuality in a
dynamic local culture.

Notes

This paper was produced during my residence inGbader Relations Project between May 1999 and
January 2000, as a National Visiting Scholar abef las a Visiting Fellow. It was initially presedtas a
work in progress in August 1999 in the Anthropoldggminar Series of the Research School of Asian
and Pacific Studies. | must acknowledge the vakiamput of my colleagues Professor Margaret Jolly
and Dr Andrea Whittaker for their careful readinfgand constructive comments on this piece of work
during my time with the Gender Relations Project.
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