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SURVEILLANCE AND TERRITORIALITY
IN BANDUNG

Joshua Barker

BACKGROUND

Bandung is a densely populated city, with a population of over two million
squeezed into an area of just 16,662 hectares. In fact, it is said to be home to the most
densely populated neighborhood in the world.! Despite this crowding, Bandung is
considered to be a relatively safe city, and in 1990 was even listed in a Time magazine
survey as “the safest city in the world.” While the statistics upon which this survey
was based are highly questionable, the characterization of Bandung as safe is
probably not unjustified. Certainly Bandungers, although frequently worried about
crime, feel themselves to be living in a far safer environment than Jakarta, Surabaya,
or New York City. Nonetheless, it is difficult to find someone who has not been the
victim of a crime in the past few years, and when asked, everyone has a crime story
to tell.

In this paper, I examine one of the institutions that makes Bandung a safe city,
the so-called siskamling or sistem keamanan lingkungan (literally: surroundings security
system).Z This term was coined by the head of the Indonesian police in the early
1980s to describe what is, in fact, an extremely old social institution: the policing of
buildings and neighborhoods by the community, or by someone directly responsible
to the community, rather than by the state. In Bandung, as in most of Java, siskamling
currently takes three different forms: the SATPAM (Satuan Pengamanan, or Security
Guard), the so-called HANSIP, and the much older ronda (night guard).3 In general,

1 The population density for the whole ity is 10,775 square kilometers.
2 Among the police it is also frequently called the sistern swakarsa.

3 While technically called KAMRA (Kearmanan Rakyat, or Peoples’ Defense), these guards are
generally referred to as “hansip.” HANSIP (pertahanan sipil) is the name of a civil defense force
that was very active in supporting the government during the 1950s and 1960s when Islamic
rebels with millenial tendencies controlled most rural areas in West Java. Whereas HANSIP
guards are civilians organized to deal with emergency situations (war, natural disasters),
KAMRA guards are civilians working in a more routine fashion to help police enforce the
laws.
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SATPAM guards are responsible for protecting commercial and public buildings and
spaces, while HANSIP and renda guards patrol residential neighborhoods. In cities
like Bandung, where social reproduction is almost entirely mediated by the cash
economy, the ronda has become less common than the HANSIP and the SATPAM, as
the SATPAM and HANSIP guards are low-paid workers, while the ronda is made up
of volunteers providing a non-paid, obligatory community service. Insofar as the
ronda persists, it is to be found in neighborhoods where household heads find it
easier to perform the service occasionally rather than pay a monthly fee of three or
four dollars toward employing someone.

While this paper is ostensibly about siskamling, it is only in the last section that
siskamling itself receives explicit consideration. The bulk of the paper is rather spent
developing a distinction between two concepts of security that will allow us to assess
the import of the apparently minor event of siskemling’s introduction. These concepts
are elaborated through an historical and ethnographic examination of forms of
security prevalent in neighborhoods and commercial spaces “before” they were
enframed by siskamling. It is argued that although much of what defines security in
Bandung can be attributed to a concept of security rooted in practices of surveillance,
there is another set of practices that obey a quite different logic of territoriality. While
the former are apparent in state operations that penetrate neighborhoods, the latter
can be seen in institutions like the ronda and in the actions of the local tough or
preman 4

NEIGHBORHOOD SECURITY AND THE RONDA

The ronda is a night watch, or guard, that patrols the environs of a village or
neighborhood. The term rondz in Indonesian is a loan word from Portuguese, a fact
that indicates just how old the practice is.> The ronda is typically performed by male
heads of households (or their sons) from each neighborhood. These individuals take
turns participating in the watch, which means that each person has to perform the
service anywhere from once a week to once a month. The number of guards on duty
on any one night may range from just a few to over a dozen.

On Java, the ronda is typically organized at the level of the smallest
administrative unit. In urban centers now it is inevitably organized by a member of

4] ought to mention that the advent of siskamling in the early 1980s is not the only event | have
in mind when I develop the distinction between territoriality and surveillance. Two other
events that occurred contemporaneously with siskamling’s introduction also figure
prominently in my thoughts; these are the intreduction of a new code of criminal procedure
that significantly reduced the legal powers of the police, and the state-sanctioned “mysterious
killings” (PETRUS) of thousands of ex-convicts or preman. Taken together, these three events
had the potential completely to remake the culture of crime and security in Indonesia, from
one of territoriality into one of surveillance.

3 It is possible that the ronda is a precolonial institution. Its central instrument, the kentongan, is
certainly precolonial in origin. This having been said, the basic idea of the ronda is not peculiar
to Indonesia. In Peru, for example, the so-called ronda campesinos of the 1980s had an
important role to play in resisting the efforts of both the Sendero Luminoso and the Peruvian
military to force villagers to take sides in the civil war. These guard units, originally formed by
members of local communities for defence against thieves and rustlers, evolved into an armed
civil defense force that rejected encroachments by both the military and Sendero Luminoso.
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the Rukun Tetangga (RT) or the Rukun Warga (RW)®; usually this person is either the
head of the RT (kepala RT), the head of the RW (kepala RW), or a person designated by
such an authority to be in charge of neighborhood security.? The heads of the RT and
RW are often locally respected people, either by virtue of being the oldest residents
of the area, by having been to Mecca on the haj, or because of their status in the
government bureaucracy. They are generally not, however, the key informal leaders
of an area. Administering the ronda involves keeping a roster of heads of households
and the days that they have agreed to fulfill their obligation to participate8 It can
also involve other responsibilities: keeping track of an inventory of tools, making
sure the guard post is maintained, and establishing rules for the frequency of patrols
and for their routes.

There are two technologies that define the ronda: the pos ronda (now the pos
kamling) and the kentongan or tong-tong. The pos ronda—also called the gardu—is the
post where members of the ronda gather when they are not out patrolling. It takes a
variety of forms, depending on the amount of money or work community members
are willing to invest. In its minimal form, very common in rural areas, it is a small
building made from wood planks, lengths of bamboo, and a bamboo roof. It
measures about three by two meters, and it is often elevated about a meter off the
ground. Usually it is closed at the back and partially open on the ends and the front.
The front has a doorway to climb into, and inside there might be a bench to sit on.
Otherwise one just sits on the floor. In cities, the pos ronda is often a more permanent
structure. Sometimes it is made of brick, sits on the ground, and has old sofas and
chairs inside or laid out beside it. '

The kentongan is an instrument that hangs in the doorway of the pos ronda, and
like the pos ronda, it frequently appears in photographic and textual representations
of village and neighborhood life. It is made from a hollowed-out tree branch with a
slit down the middle. The slit is about a fifth of the diameter of the branch, runs
lengthwise, and stops short of the ends of the instrument. Kentongan range in size
from the length of a hand to a size greater than a man’s body. To produce a sound it
is struck with a wood stick. Some of the examples of kentongan one sees are actually
carved in the shape of an armless and legless man. Thus, at the top of the instrument,
a head is carved with eyes and a nose. The body of the instrument is thus the man’s
trunk. At the bottom of the instrument a hole is drilled where the stick is inserted
such that it protrudes as an erect phallus.

In Bandung, residential neighborhoods are arranged so that there is one main
access point to a thoroughfare and several minor access points to more distant
thoroughfares. When one is given directions, it is not in terms of an abstract grid but

6 Rukun: harmonious; fetangga: neighbor; warga: member/citizen. The RT and RW are
neighborhood associations. Each RT consists of several dozen households (rurmmh tangga),
while each RW consists of a handful of RTs. This administrative system was formalized and
made compulsory during the Japanese occupation and is largely based on the Tonari Gumi
model used in Japan. See N. Niessen, “Indonesian Municipalities under Japanese Rules” in
Issues in Urban Development, ed. Peter J. M. Nas (Leiden: Research School, CNWS, 1995), pp.
125-127.

7 More often than not, the person designated is a member or retiree of the armed forces.

8 In the late nineteenth century, before the penetration of the bureaucratic state, this roster was
often memorized using oral poetry. An example of one of these poetic ronda rosters (written on
palm leaf), taken from a West Javanese village, is said to reside in Snouck Hurgronje’s private
library collection.
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in terms of this main access point, the primary location for entering a neighborhood.
It is through this access point that almost all traffic flows, and consequently there is
inevitably an orderly crowd of becak (rickshaw or pedicab) and ojek (motorcycles
with jockeys) waiting here for passengers and goods in need of transport. The pos
ronda is generally located at this mouth, or at a location from which one can see a
couple of different points of entry into the neighborhood. In special cases, it may be
located somewhere else. In one neighborhood in which I stayed, for example, it was
explained to me that thieves tended to come from the poor kampung
{(neighborhood / quarter) across the river. Thus, the pos kamling was built along that
border rather than at one of the four locations where one could enter the
neighborhood in a car. To guard against robbery, a gate was also built to block
vehicle access from the main thoroughfare at night and “sleeping policemen” (speed-
bumps) were installed to slow traffic.

From the pos ronda, the guards on duty keep an eye on the traffic that passes
within their line of sight hawkers, people returning home, cars driving by. With the
aid of the speed-bumps and gates, traffic is slowed and re-routed to facilitate
inspection. The guards have an impressive ability to recognize details that indicate a
threat. They may notice a person because he or she is a stranger to the neighborhood
{orang asing, orang tidak kenal), that is, someone who is neither a resident nor a regular
night-time visitor (and this they know, despite what is sometimes a fair amount of
traffic). The same observation is made of cars. But more frequently the threat is
described in terms of movements that give cause for suspicion (gerak-gerik yang
mencurigakan). It is the way someone walks or the way a car pauses that draws the
guards’ attention. One also finds this theme in police reports by citizens who have
caught a thief red-handed: that which aroused their suspicion in the first place was
someone’s peculiar movements.

The guards extend this way of seeing beyond the pos ronda when they patrol. As
they walk or cycle around, they check the streets and each of the houses in their
territory, looking to see that everything is in its place. Usually this means making
sure things are not left outside a house’s fence, gates and doors are closed and
locked, curtains are closed, and there are no strangers skulking about. On these
outings guards bring along a portable version of the kenfongan, striking it as they go.
The hollow sound it produces is one of the few sounds to be heard in the city’s
neighborhoods at night.

SYSTEMS QF LIGHT AND SYSTEMS OF LANGUAGE

Given the above description, it is tempting to argue that the ronda is essentially a
system of surveillance. After all, the ronda routinely and systematically brings an eye
to bear on the neighborhood, both through the pos ronda and through the patrols that
extend its view. But the ronda’s concern with the visual is not reason enough to
characterize it as an instrument of surveillance. To show why not, it is necessary to
compare the ronda with two other institutions of neighborhood security, institutions
that originate in the state rather than the local neighborhood. The first of these is a set
of rules and regulations, often passed down by the municipal government, that must
be enforced by the kepala RT and RW. While some of these pertain to the
administration of the ronda, others do not, focusing instead on the collection of data
about residents and visitors. The second institutional form is an apparatus of operasi




Surveillance and Territoriality in Bandung 99

(operations), performed by the police, the health department, and other authorities.
Such operasi penetrate the neighborhood, bringing with them a form of organization
and an image of order quite different from that developed in the ronda. How these
two apparatuses function and compare to one another will be described later. First,
however, a few words on what “surveillance” means in the context of this analysis.

Surveillance is usually understood to concern the question of visibility.
Bentham'’s prison panopticon, as the instrument of surveillance par excellence, is a
technology that allows for prison guards to see without being seen. That is, it aligns
prisoners and their cells in a series on an open prison yard to facilitate their
inspection by guards who are invisible in their watchtower. In such a system, the
prisoners and their cells are constituted as visibilities (i.e. segmented units of a visible
world) by a central power. Yet according to Foucault, the panopticon is more than
just a system of light and seeing: “It is a type of location of bodies in space, of
distribution of individuals in relation to one another, of hierarchical organization
... "% In this conception, surveillance relates to more than just prisons and other
technologies of seeing. As Deleuze puts it, the “abstract formula” of the panopticon
is not so much to see without being seen as “to impose a particular conduct on a
particular human multiplicity.”1% Surveillance in this broader sense is not restricted
to the control of visibilities, for although it may employ a system of light that “forms
or organizes matter,” it also employs a system of language that “forms or finalizes
functions and gives them aims.”!! The two systems of light and language must be
conceived of separately before their interactions are examined. For although the two
systems might have the same abstract formula, “the fact remains that [they] are
heterogeneous, even though they may overlap: [between them] there is no
correspondence or isomorphism, no direct causality or symbolization.”12 It would
thus be a mistake, for example, to presume that prisons and legal codes are enforcing
surveillance on the same object; prisons distribute, organize, and hierarchize
prisoners (formed matter) while legal codes distribute, organize, and hierarchize
illegalities (formalized functions).

The residential neighborhood also interweaves systems of light with systems of
language. In the first place, it interweaves state operations with regulations, and in
the second place, it interweaves ronda patrols with ronda stories and gossip. How
these four “systems” compare, and whether they can all be characterized as
apparatuses of surveillance, will be examined below.

Regulations and Operations

During the late-colonial period Bandung had a reputation for being an
exemplary modern colonial city. With the highest concentration of Dutch residents in
the Indies and as the site of its only technical university, it was home to many
respected architects and urban planners. These architects and planners played an
important role in developing the layout of the city and drafting legislation that
embodied the ideals of a modern, pluralist colony. In these ideals, the notion of the
city figured prominently, with neighborhoods viewed as components that ought to

9 M. Foucault, Discipline and Punish: The Birth of the Prison (New York:Vintage, 1995), p. 205.
10 G. Deleuze, Foucault (Minneapolis: University of Minnesota Press, 1988), p. 34.

11 pid., p. 33.

121bid., p. 31.
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suit the larger whole. The result was a city divided into north and south, with the
Dutch living on the hill in the north and Indonesians living in sometimes ethnically
divided kampungs in the south. In between these two zones lived the Chinese and a
few Arabs, who together dominated the comunercial traffic that surrounded the main
square and train station. Since independence, however, the ideal of a pluralist city
has collapsed, and no new totalizing vision has replaced it. Dutch municipal
legislation has remained largely unchanged, and the logic of urban transformation
has become very ad hoc, usually reacting to the pressures of urbanization rather than
setting out a vision for the city’s future. One consequence of this has been that the
neighborhood has achieved a new prominence in recent times, as it (and increasingly
‘the household), rather than the city, is now the level at which residential ideals are
played out. The city itself has become little more than a sprawl of different
neighborhoods, interspersed with commercial, military, and government complexes,
and tied together by trafficjammed thoroughfares.

To fully understand how the Bandung neighborhood has taken the form it has, it
would be necessary to examine the complex historical interplay between systems of
language and systems of light that have taken components of the neighborhood as
their object. For the neighborhood, the system of language has consisted of municipal
codes, government regulations, adat rules, and educational booklets, whereas the
system of light has consisted of short-term operations that compose and recompose
visibilities. While an in-depth analysis of the interplay of these two systems is
beyond the scope of this paper, a few illustrations of how they function are provided
below.13 '

The system of language has given shape to concepts like kampung, rumah tangga
(household), keluarga (family), pekarangan (yard in which a house is placed), and
individual identitas (identity papers). Many of these concepts were developed during
the Dutch colonial period. Popular books, for example, were published in Sundanese
about how to keep a good yard by planting certain types of plants and trees or laying
it out in a particular way; government regulations were enforced concerning the
administrative separation of races and the collection of census data; municipal
regulations were imposed concerning the materials to be used in house construction,
the height of fences, the positioning of ditches, and the location of hearths; and adat
rules were applied to issues such as the clothing that different classes and ethnicities
ought to wear or what gestures one had to perform if one met royalty on the street,
for example.

In the postcolonial period, many of the regulations and books have fallen into
disuse, but the concepts developed in them are often still important. Some, like
keluarga, rumah tangga, and identitas, have been refined and developed to meet the
needs of a new urban and consumer society. The former two concepts are
particularly important in marketing campaigns that emphasize a new, nuclear family
lifestyle. Identitas is a concept used by the state that underlies a substantial portion of
the daily work performed by heads of the RT and RW. It provides a good example of
how the system of language works.

The use of identitas for certain segments of the population began during the
colonial period, but with the end of the colonial administrative separation of races, it

13 Rudolf Mrdzek’s paper in this volume provides a wonderfully detailed analysis of the
technologies of seeing that, during the colonial period, gave form to the types of visibilities I
describe below.
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has become increasingly important as a means to monitor and control populations.
The central technology for this monitoring is the identity card or KTP (Kartu Tanda
Penduduk) that people are obligated to carry with them at all times. Information on
this card includes religion, name, address, place of birth, age, nationality, sex, and
identity number. If one is “stamped” (dicap) as a former member of the outlawed
communist party (eks-PKI [Indonesia Communist Party]) this fact is also included on
the card.! Recently this individual identity card has been supplemented with a
Family Card which each household head is obligated to hold. This card lists all the
individuals who reside at a particular address (which implicitly ought to be a
“family”). It includes all the information from their identity cards, but also includes
new categories of information such as level of education, employment, relation to
household head, names of parents, type of family-planning used, and a category for
“special deviances” (handicaps). Such information is administered by the kecamatan
(district) but is collected through the heads of the RT or RW, just as is census and
voter registration data. The sectoral police station often collates this information and
creates lists and tables that represent the concentration of the various categories in
particular neighborhoods, with special attention paid to political party affiliation as
well as the number of residivis (ex-convicts) and eks-PKL

As a form of surveillance, the system of language at the level of the RT and RW
thus takes identitas as its object. As the lowest level in the administrative hierarchy,
the RT and RW is often used for the collection and verification of this data but is
rarely in a position to put it to use. For the RT and RW administration such data
collection is a burden that does not have the clear benefits associated with their other
tasks like administering the ronda, helping with flood control, and keeping alleys
clean. Those who carry the cards express surprisingly little anxiety about how the
information might be used by the state. Even those who are “stamped” residivis or
eks-PKI do not fear their categorization so much as feel it to be a very real blockage to
getting work. In relation to identitas, the stories people tell are not conspiracy theories
but stories about the special channels one used to get one’s card. A relative in the
police made it faster or cheaper than usual to get the card, or the use of a calo
(unofficial middle-man) made it unnecessary actually to go to the government office
to do the paperwork. The other stories people tell relate to other, more exclusive
forms of identification people might carry: a Military Police sticker on a car, an
official’s name card in one’s wallet, a Harley-Davidson club ID card. These stories all
center around how when someone was stopped by the police, the identitas in
question facilitated safe passage. Someone who carries such tokens, they say, is
“kebal” (invulnerable) to hassle by the lowly police on the street.

In conversations with older residents about Bandung’s history, however, the
question of regulations and identitas rarely arises on its own. Far more memorable to
these people is the history of visibilities. The detail with which people remember the
arrival of something new to the neighborhood, be it a bicycle, a car, or a new police

14 Until the early 1980s information about ethnicity was also included (specifically to monitor
ethnic Chinese). Some believe it is still there, but now hidden in the identity number. The
identity card is only one of a number of such technologies of surveillance. Another important
one is the Surat Kelakuan Baik (Letter of Good Behavior) that is issued by the police and that
must be attached to all job applications. This letter marks ex-convicts.

15 Eks-PKI are divided into three categories, A, B, and C, depending on the degree to which
they are thought to have been involved in the communist party.
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uniform, is often surprising. When I asked one man about what houses in south
Bandung were like in the old days, he replied more or less as follows:

In the Dutch period the houses were off the ground. The floors were
made of wood, and the sides and top of bilik [bamboo]. At first the walls had
two layers with a space in between, and the atap [roof] was made with whole
pieces of bamboo, open at the end. The problem with this was disease,
because kutu busuk [bedbugs] would come from the chickens underneath the
house (when they had a new chick). But then the problem became the ‘pest’
of rats in the walls and the bamboo. So the walls were made with only one
layer and the roof bamboo lengths were closed off. If a family experienced a
death they would be taken away and dibarak [placed in barracks] with other
families of victims to prevent it from mengular [spreading]. They would then
place a police guard on the house to prevent theft and the spread of the lice.
The kids at school would have to line up to receive their suntikan [injections],
which in those days were given in the chest, not in the arm. It would leave a
red mark,

His reply is typical in that it describes a history of visibilities and in doing so
pays particular attention to origins. Origins of the new visibilities are always of
interest, and they are the subject of much discussion both at the time of their first
appearance as well as subsequently. In the case above, the visibilities of the house are
remembered as originating in the Dutch public health operations against pestilence.
Indeed, if one sets aside the question of the penetration of consumer goods, eperasi
(as they are now called) like the anti-pestilence drive loom very large as the source of
new visibilities in the neighborhood.

Such operasi are unmistakable in that without exception they create images of the
house, kampung, and other objects as they existed “before” and “after” the
intervention. As the old man explained, sanitation and disease control under the
Dutch were instrumental in the decomposition and recomposition of Sundanese
houses. There were also highly organized efforts at kampung-verbetering
(neighborhood improvement) which consolidated hamlets and aligned houses,
fences, and ditches in a Euclidean space, sometimes forcing this aesthetic on the local
population.1® Both of these projects were represented in government publications
through the use of “before” and “after” photographs. In the postcolonial period there

16 In the early part of the twentieth century, a colonial official described the situation in Serang
as foilows: “A kampong has fifteen houses, disorderly and close together which is detrimental
to the health of the inhabitants. Twelve of the inhabitants place their houses such that they are
in the middle of their respective compounds with the front facing the roads, while the distance
from one house to another is not less than three Rhineland birches. The three other inhabitants
nevertheless categorically refuse to change the stance of their houses in their plots because
their present stance has provided them with with luck and will continue to do so . . . In the
territory of belief, the Inlanders in general are holding very fast . . . So it is with the three
people mentioned above that it happened that one by one they were physically taken by a
strong oppasser [policeman] to a dark corner and given the necessary kicks. To that the
underdistrict-head made up a process-verbaal [written report] in which it was stated that the
kampong-verbetering shall, according to the rules, be brought through the friendly deliberation
of all those concerned.” See “Bantam” in Het Recht en de Politie, from the series Onderzock Naar
de Mindere Welvaart der Inlandsche Bevolking op Java en Madoera (Weltevreden: F. B. Smits, 1907),

p. 11
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has been a number of such operations, the most far-reaching of which has been the
family-planning program with its nurses and officials, military personnel, diagrams,
condoms, injections, and representative data on the birth rate “before” and “after.”

Nowadays in Bandung, there are two bodies that regularly perform operations
on the city streets: the police and the so-called TIBUM (Penertiban Umum: Public
Order). While the police target drugs, alcohol, and people without identitas, the
TIBUM aim to increase disiplin by clearing pedagang kaki lima (pushcart traders), becak,
and bangunan liar (wild buildings) out of particular streets. The TIBUM is a police-
like body of officers, but unlike the police, it is under the control of the metropolitan
government rather than the military. While the police operasi tend to use roadblocks,
the TIBUM descend upon an area en masse, wearing vests with the name of the
particular operation on the back (e.g., GDN for Gerakan Disiplin Nasional, or the
National Discipline Movement). In a very short time they are able to remove any
eyesores from the zone they are targeting. In Bandung, as in other cities in Indonesia,
the TIBUM operations do not happen just anytime but usually precede the visit of an
important official. In anticipation of such visits, trucks and bulldozers are brought
around and unfortunate victims watch as their sources of livelihood are destroyed or
carted away. Then the street curbs are painted with their white and black checks and
everything looks “clean.” It is rumored that in Jakarta the entire route to President
Suharto’s favorite golf course was cleared of street vendors, “after” he expressed
anger upon seeing them on one occasion.

What happens to all the moonshine, becak, unlicensed public transport vans, false
Levis, weapons, drugs, and so forth that get carted away? This is a question that
people frequently ask in the letters column of newspapers. The police say they are
destroyed and to prove this they stage rather bizarre spectacles in which such things
are burned or crushed by bulldozers and steamrollers. These displays are broadcast
on television, where shots of the destruction are intercut with shots of uniformed
police officials and their wives, seated in rows, clapping as the spectacle unfolds
before them. It may be that the aim of such shows is to establish in the television
viewer an identification with the ruler’s eye, such that they appreciate the
elimination of these eyesores. But this is not what happens. In my experience,
viewers tend rather to consider it a waste to destroy perfectly usable commodities.
More importantly, and almost without exception, they note cynically that the goods
being destroyed are only a small part of what was confiscated, or that the crates
being burned are empty and that the remainder—those things not destroyed—are
being sold by the police for profit. Thus, although the police may see the spectacle
only as a demonstration of the power of surveillance, what viewers see is the
generation and appropriation of a surplus. They see a performance in which the
state’s power (of surveillance) is converted into personal wealth.

In these spectacles, and in the operations that preceded them, the ruler’s eye thus
plays a central role. Just as the spectacle of destruction takes place for the pleasure of
the police officials’ eyes, so too is an official eye invoked before an operation is
launched, with the TIBUM imagining how the visiting official will gaze upon the
roads he or she uses on the way from the airport to the hotel, or from home to the
golf course. The operation is then planned, organized, and executed with this
imagined official perception in mind. What defines the “before” and “after,”
therefore, is precisely the intervention of the ruler’s eye.
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Ronda Eyes and Tales

As the ronda guards putter through their patrols, they too see things in a
particular way. Unlike the officials involved in the operations described above,
however, they have no interest in classifying, isolating, and eliminating visibilities.
Rather, they are checking things, making sure everything is as it should be. As we
have noted, this means doors and gates are closed and locked, valuables are put
away, and no strangers are prowling about. As there is no public streetlighting, it
usually also means that each house has an outside light switched on. But although
the ronda creates visibilities, it differs in two important respects from the operations
described above. First, the definition of these visibilities is not exclusively in the
hands of a class of guards, police, or functionaries, but is divided amongst the
members of the community. The identification of visibilities is thus fragmented,
rather than centralized through a single administrative gaze. The rotational nature of
the night ronda, combined with the tendency of pembantus (domestic workers) and
household mothers to monitor daytime activities, insures this. Second, there is no
spectacle of destruction in the ronda. The fragmented eyes of the neighborhood
community do not appropriate visibilities, but evaluate them. Their focus on
strangers and unrecognized vehicles thus does not seek to classify, block access to, or
destroy these individuals and items so much as to examine their movements in the
hope of determining what relation they have to neighborhood residents.

Between the surveillance of visibilities in operations and the examination of
visibilities in the ronda, therefore, there is an almost complete discontinuity. We do
not even find a cooperative relationship by means of which operations constitute
neighborhood visibilities and the ronda monitors them (as would be the case, for
instance, with prison architecture and prison guards). Thus, when guards were
needed to protect and quarantine disease victims’ homes, it was the police and not
the ronda association that supplied personnel. What we find is rather a discontinuity
between an apparatus of seeing that operates on the basis of the logic of the
panopticon, and one that does hot. The panopticon actively produces relations
between visibilities through its very functioning, while the roonda just “waits and
sees” what relations will emerge.

This is not to say that the ronda is independent of systems of surveillance. Its
interactions, however, take place with surveillance’s system of language rather than
with the system of light evident in operations. Consider, for example, the case of
residivis. Nowadays these individuals are monitored primarily through the system of
language: names and addresses of residivis appear on a list in the hands of the police
and, perhaps, the kepala RW. But in the old days such shadowy characters were
subject to surveillance by the ronda by means of an obligation to carry torches
whenever they went out at night so that they could not disappear under the cover of
darkness.!” Hence, in Cirebon they became known colloquially as koenang-koenang

17 In some periods, this practice was extended to the whole population, as the following
indicates: “In no town or village of Java are the natives allowed to walk after seven in the
evening without a light. Some make their rambles with torches of small thin split bamboo,
made up into bundles, and lit at the end. Others carry about a tumbler filled half-way or two-
thirds with water, and the rest with oil, upon the surface of which floats a wick made of pith,
and pierced with a couple of sticks having corks at the end. I saw many carrying these
tumblers in white pocket handkerchiefs, through which the light shone. How they kept them
from lighting was always a mystery to me, unless it be that the handkerchief has been
previously dipped in some incombustible solution. Some natives carry torches of damar and
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(fireflies).1® Here a category defined by the state’s system of language is fed into the
ronda’s system of light. We see the way in which one system might provide the
content for another. In the process, however, a metamorphosis takes place: a residivis
becomes a firefly. While a residivis is a category for statisticians, psychologists, and
criminologists, a firefly is an insect that might fly away unnoticed if it is not induced
to stay alight.

Another example of how the systems interact is found in the law that dictates
that anyone who stays in a neighborhood for more than twenty-four hours must
report his or her presence to the kepala RW (1X24 jam wajib lapor, [must report once
every twenty-four hours] as stated by the hand-painted sign at the entrance to a RW)
and provide notification when he or she leaves.!? In a poor suburb of Bandung
where I lived with a kepala RW, this monitoring of arrivals and departures
constituted a large portion of his work. But the system that this reporting feeds into
may vary in different settings. In urban areas the important thing about this
reporting is that the visitor’s identity is recorded in a book. Whether one does this
oneself or by proxy is not overly important. But in a small town [ visited, the man I
reported to did not even make a note of it. He asked, instead, the usual questions a
guest is asked, such as where I was from or how I came to know the family I was
staying with. When I asked whether he should make a note of my identitas, he said
that it was not necessary. The important thing was that I had visited him, so that if I
was seen around, I would be known. The recording of identity card numbers and
other information, he said, is something they do.in the cities (in a tone suggesting
that they do not understand the essence of the reporting procedure). Here a state
regulation to control identitas was translated into a different system altogether, one

rosin, the extract of some indigenous plant, or sticks of wood tied in a bundle and rubbed over
with ignitable compounds, which generally give the most glaring but least durable lights.” See
W. B. D’Almeida, Life in Java with Sketches of the Javanese, Vol. I (London: Hurst and Blackett,

1864), p. 271.

18 “Cheribon” in Het Recht en de Politie, from the series Onderzoek Naar de Minidere We!mart der
Inlandsche Bevolking op Java en Madoera (Weltevreden: F. B. Smits, 1907), p. 20.

19 This is a colonial law that has never been taken off. the books and which seems to be
enforced rather systematically, especially for foreigners. The terms in which this law was first
communicated to the local population were as follows:

“Rules of Police Punishments for the Public. A fine of one to fifteen rupiah for: No. 1. He
who moves from a kampoeng to another kampoeng and does not let the head of the first
kampoeng know.

“No. 2. He who moves to a kampoeng and does not let the head of the kampoeng know
his name, work, and place of origin within 24 hours of arriving in the kampoeng.

“No. 3. He who within twenty-four hours does not let the head of the kampoeng know
that someone not from the kampoeng is staying over in his house, that is, by telling the
kampoeng head the name of the person, his work, and place of origin. And he who does not
tell the kampoeng head upon the departure of this person.

“Because in each and every region [negri] it is appropriate for the heads, or persons in
charge, who are responsible for defending public security [kaslamettanja orang banjak], to be
informed when people are coming and going. It is included in these regulations that breaking
the rules results in punishment, so that no-one will be reckless enough to leave his place or
bring another person into his place without informing the area’s leaders or their police. It is
also to make searching for evildoers or others easier.”

See L. Th. Mayer, Peratoeran Hoekoeman Policie jang oemoem atas orang bangsa Jawa dan
sebrang di Tanah Hindia-Nederland (Samarang: G. C. T. van Dorp, 18—).
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that addressed me like the ronds might address me, not as a bureaucratic category
but as a guest. In this process of translation, my identitas went missing.

Thus, even when it interacts with the state’s system of language, the ronda’s
system of light operates discontinuously with the rules and regulations passed down
through the RT and RW. In fact, the ronda itself is not overly concerned with rules
and regulations that do not pertain to its own functioning. If one does not report
within twenty-four hours, it will not be a ronda guard who reminds one to do so, but
rather the head of the RT. Similarly, it is not the ronda that performs censuses and
voter registration but the RT and RW administration. Insofar as the ronda is
embedded in a system of language, it is embedded as one of the language’s objects,
not as one of its instruments.

This discontinuity between the ronda and surveillance is even more pronounced
if one considers the ronda’s own “system” of language. The ronda’s “system” of
language is very informal, consisting of gossip, stories, and conversation. The gardu
in particular is where men gather and chat (ngarumpi). The Sundanese author
Mohammad Ambri captured this aspect of the ronda beautifully in his 1932 story
entitled “Munjung.”?0 This story follows the discussion between men at a guard post
as they come and go from their turns patrolling. It is dreamy conversation, following
associations, drifting from story to story, from speaker to speaker. The chat in this
case, however, all centers around the same theme: how so-and-so got rich or
beautiful by making a pact with a spirit.2! In other words, it is talk about the way in
which things invisible to the normal eye (spirits, people-as-animals) explain the
appearance and disappearance of visibilities (money, beauty, wealth).22 One of the
tales, for examnple, tells of two men, Istam and Suta, who go off in search of a keramat
(sacred spot) where it is said one can marry a spirit and become rich. Upon arrival
they meet with the keramat’s jurukunci (gatekeeper) who takes them through the
forest to the site of the keramat:

When they arrived at a large stone, the jurukunci stopped and said,
“Here is Sanghiang Lawang [the name of the keramat]. We must first burn
incense here while scattering offerings of money, as much as you want, one
or two cents if you wish. While I burn the incense the two of you must close
your eyes.”

“Alright,” they both replied. Istam really closed his eyes, as the
jurukunci had ordered. But Pak Suta did not. Rather, he gazed upward,
watching two sparrows hopping together as if in love. When the jurukunci
invited them to walk onward, Istam opened his eyes. His view had changed.

20 Translated into Indonesian by Ajip Rosidi with the title Memuga Siluman. Memuja means “to
worship” while siluman means both “invisible” and “a human who has taken the appearance
of an animal.” See M. Ambri, Memuja Siluman (Jakarta: Pustaka Jaya, 1977).

21 For example: the neighbor who turns into a pig that goes and steals loose change from
nearby houses; the spirit that provides money that when spent will be returned as double the
value that is spent; the man who is given money by a person so tiny that he can pass through
any hole that a ray of light can pass through, allowing him to break into houses to steal
money.

22 Theories of inner power (teraga datam) emphasize that it can affect the physical world but
not the reverse.
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What was called Sanghiang Lawang was a huge gate, with a straight wide
road leading to an immense palace . ..

The two enter but only Istam is received by the spirit for marriage. When they
leave,

Istam is very pleased, because he had got what he wanted, he would be rich.
When they had passed out of Sanghiang Lawang, he looked back, but all that
was visible now was a thick forest, the straight wide road to the palace could
be seen no longer. All that could be seen in the direction of the palace was a
peinted, rocky mountain. As for Pak Suta, he just shivered, saying nothing to
Istam or to the jurukunci. Since leaving, what he saw had not changed;-on the
way there and on the way back it was just the same. At Sanghiang Lawang
he had not seen the wide straight road . . . 24

In this story it is emphasized that the normal eye will be unable to see the powers
that generate visibilities. So as the ronda guards patrol their neighborhood, creating
and evaluating visibilities, they supplement this activity with talk that points to a
world that cannot be grasped by their activity.

Not all ronda stories deal with the supernatural. In my experience, the ronda is
also a favored place to exchange stories about thefts and attempted thefts in the
neighborhood and its surrounding area. Such stories describe the appearance of
suspicious characters, the event of the crime, and the response of the community.
Usually they circulate not only among the ronda but among household mothers and
pembantu. Like the stories about spirits, this idle chatter is not concerned with
ordering and disciplining populations sc much as with accounting for appearances
and disappearances. It does not attempt surveillance but describes what is beyond
surveillance.?5

In sum, we have distinguished four apparatuses that pertain to security in the
Bandung neighborhood. The first is an apparatus of operations in which authorities
suddenly descend upon the neighborhood to recompose its visibilities so that they
conform to some idealized image. These operations are oriented around the eye of
the ruler, and may provide the occasion for spectacles that convert state power into
personal wealth. The second is an apparatus of rules and regulations that operates
through government administration, utilizing the RT and RW to realize its objectives.
This apparatus serves to monitor and control categories of persons (identitas). The
third apparatus works through the pos ronda and the eyes of community members; it
monitors and controls visibilities in a fragmented and routine way, evaluating them
and taking a particular interest in their relationships. Finally, there is the renda’s
system of language, a system that provides oral accounts of events and appearances
that escape those apparatuses previously described. While the former two
apparatuses are aptly called systems of surveillance, the latter are not.

23 M. Ambri, Memuja Situman, pp. 21-22.
24 1hid., p. 23.

5 Perhaps it is precisely these types of stories that the Dutch colonists are “deaf” to when they
come to depend solely on their technologies of seeing (see Mrdzek in this volume),
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TERRITORIALITY

Comparing the ronda to systems of surveillance is a useful way to establish how
it differs from these systems, but such a comparison is only of limited value in trying
to unravel the character of ronda security itself. A robust understanding of ronda
security can only be achieved by analyzing another form of power, one that functions
quite differently than that of surveillance. To unearth this power it is necessary to
examine the characteristics of that other icon of the ronda: the kentongan. My own
interest in the kentongan came about as a result of irritation. In a middle-class
neighborhood in which I lived, every night as I was drifting off to sleep the hansip
would pass by and strike the metal electricity pole just outside my window,
producing a loud clanging noise that would jolt me out of my sleep with a real start.
For a time, this nightly occurrence came to stand for all my frustrations at living in
an environment where peace of mind was so hard to come by. Then I began to
wonder what function this practice could possibly have. As I questioned people, the
first thing that became clear was that the electricity poles were standing in for the
kentongan which guards sometimes carry around at night and strike, producing a
jarring, loud sound.2¢ The second thing that became clear was that there was no
single answer as to my question of what purpose this practice served. The replies I
received were as follows:

1. It is music that the guard plays “just for fun” (iseng).

2. It is to warn off potential thieves and robbers by indicating to them that
the neighborhood is being patrolled.

3. Itis to insure no one sleeps too deeply by periodically waking them up.
4.1t is to communicate back to the pos ronda that the patrolling watchman is
still there.

5. It is a call to the owner of a house who is then supposed to reply with a
shout, and then perhaps give the watchman something to drink.

6. It is a way to mark the passage of time.

Music And Warnings

The kentongan, like so many other tools and arts (e.g. pencat silat or the kris) in
Indonesia, blurs the line between functionality and expression. The kentongan may be
found both in pragmatic circumstances such as the pos ronda and in artistic
circumstances such as Sundanese musical band performances (calung). But using the
kentongan to make music during the long ronda nights is not unheard of. Unlike
during a calung, however, it is done “just for fun,” as an elderly gentleman with fond
memories of the ronda’s music once put it.

The ronda’s music, although just for fun, is nonetheless important. At night,
when the sounds of work disappear and visibilities retreat into shadow, the sounds
of the kentongan appear as a song, a song that keeps the darkness at bay. The song is
little more than a gathering together of sounds into a rhythm since the kentongan
does not produce many tones. Yet this gathering of sounds creates an ephemeral

26 Other substitutes for the kentongan 1 have seen hanging in the pos kamling are a car wheel
rim and an empty WWII rocket shell.



