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Introduction

This thesis focuses on the relations between volanitions andsemioticchanges in the
local communities on the slope dt. Merapi, Indonesia, paying special attention to the
post2010 eruption events. Treudyis conducted frona semiotic stance, espally by
combining ecosemiotiand cultural semiotic pspectives.

The topic of this study, natural hazards and sociocultural changes, haarbeen
important themewithin humanities studies on hazards and disasters since the middle of
1970s. From OliveBmithOs (1996: 314214) review, we could identify that therevious
studies on this topic were done from anthropology, sociology, archeology, and
development and government studies. Related to the location of this research, eruptions
and social changes have also been studied by Michael R. Dove, a professor of
environmental anthropology (see Dove 2007 & 2008). Unfortunately, this topic is largely
unexplored from a semiotic stance. In fact, semiotic studies might enrich the discussion on
this topic with a specific point of view on the object of study on the basigwfrelations
and processes involved. This study aimexplicate the semiotic character of thdtural
changes in the local communities of Mt. Merapi that have been related to the particularities
of local environment. | define a semiotic change aamstormation that involves a shift in
representation and/amterpretation oboth natural and culturgrocesse Throughout the
text | will also usetheterm Oculture chang®e@t alsoin such a case | bear mind above
all the semiotic basis of cultdrsansformationskFor the empirical part of the study, | rely
on my firsthand observation and involvement as a volunteer during the emergency period
of 2010 eruption, a review of the previous studies about local communities on the slope of
Mt. Merapiandfieldwork conducted in the Karang Kendal afidahrejohamlets.

During November December 2010, | was involved in a variety of activities of
emergency responses to the Merapi eruption. The focus of my work was to be an editor
and reporter in an omie media, specifically dedicated to the mitigation ofNtie Merapi
eruption disaster. As a journalist, | observed and interviewed many local people,
volunteers, donors, and government officers. | moved from one camp to another camp and

even occasionallicame close to the peak to directly observe the destroyed villages.



Throughout these processes, | collected primary information about the local people who
live on the slope ofit. Merapi®

Approximately a year after that, in the first semester of my studlya University
of Tartu, | began to read scientific articles about people on the sldde dferapi, most
of which discuss local peopl@ssponse to the previous eruptions. Here, | identified many
basic differences between these academic explanathwhsg experience as a volunteer
during the 2010 eruption, concerning especially the responses of local people to the
eruption. Most of the previous studies describe the conflict between the local people and
the government during and after the eruptionstolighout the eruption, the conflicts
usually occur because people stay in their village and ignore government instructions to
evacuate (see for example Lavigne 2008; Dove 2007, 2008; Donovan 2010). The next
conflict arises when the government offers tla@smigration or relocation program, which
means the migration of the local residents to other places outside Java, or relocating them
to safer places aroundt. Merapi Local people usually show a solid rejection in this
matter (see for example Lakson®B091985, 1988; Pramono 2012).

In contrast to the previous studies, | found something different was hagadter
the 2010 eruption. First, many communities in the highest villages evacuated themselves to
the lower villages without waiting for the gowemental enforcement. Some of them
listened carefullyo governmentOs announcements regarding the status and actiwities of
Merapiand obeyed governmentOs orders to evacuate. Second, many local people accepte
relocation program that was offered by tlezgrnment after the eruption; majority of them
were willing to leave their villages, occupying a new house in a new.plted, some

survivors have been able to manage the ruins of their villages as a tourism place for what is

1 We refer to our work as an alternative disafernalism. We use the word ‘alternative’ to distinguish
ourselves as well as to criticize the journalismdeby the mainstream media in Indonesia, which stressed

the dramatic impact of their news and merely look at the disaster as if 'bad news is good newsO. In our
journalistic work, there were some basic principles: humanist principle or taking the sidgno$, accuracy
principle, equality principle or providing the equal space for all parties, commitment to the rehabilitation, and
control of the disaster reliefs. There were approximately 40 volur@ensalists who joined in this work;

most of them e university students. This journalistic work is a part of a bigger work that deals with the
management of disaster information, which optimizes all media, especially new media, such as mobile phone
and social media (twitter and Facebook). We call thgswrk asJalin Merapi’. It was initiated in 2006 by

several community radios on the slope of Mt. Merapi as a response to Mt. Merapi eruption in that year;
during its development it was supported by dozens of civil society organizations; and it hattana26a0
volunteers during the 2010 eruption. The work, including news archives, can be seen at
http://Merapi.combine.or.idNazaruddin & Habibi 2012).

2In three districts, namely Magelang, Klaten, and Slenihare were 3,652 families who should be
relocated. However, when the program was offered, there were 2,556 families who were willing to relocate;
the rest, 1,076 families, did not want to be relocated (http://www.mediaindonesia.com).



called a Ovolcano tourChfdstunately, this new way of responses or adaptations to the
eruption has so far received only little attention from the researchers. Therefore, |
formulate the research questions of the thesis as follows: How and why do these
culturalchanges on the slopéMt. Merapitake place? What kinds of cultural aspects have
changed after the 2010 eruption, wisétl remain the same? How dbe local people
interpret these changes?

By stating that 'the changes occurred during and after the 2010 eruptionO, it seems
as if | assumed that the eruption was a single cause, or at least the main cause, of thes
changes. Therefore, | should emphasize here that this is not the underlying assumption of
my study. Indeed, many previous studies have shown that the most impactantthat
shapes social and cultural changes in the communities on the slbfie Merapiis the
eruption itself Dove (2008) even states that volcanic eruption has become an agent or
catalyst of social change in the communities who live in its slbpesaying Olt might be
more accurate, therefore, to call volcanic eruptions not agents of change, but OcatalystsO
changeO (Dove 2008: 335). However, | would rather assume that ctisigesurred in
the communities on the slope Mt. Merapiare theresult of dynamic interaction processes
between local people and their environment, as well as a reflection ofesmziomic
transformations and the influences of modern media. Thus, the eruption is only one factor
(even if a very important one) in initiag culture change.

However, the answer about how important is the role of eruption in the socio
cultural changes should be based on an empirical research of the changes themselves ar
not on a theoretical assumption that precedes the research. Hourfiage | conducted an
empirical study to understand how and why these cultural changes occur, to identify what
kind of factors shape these changes and to describe the relationships betwekcttirese
in the ongoing cultural changes. This study is basedindepth interviews and
participatory observations. | have completed my fieldworkKinahrejo and Karang
Kendal from February to April 2013. Participatory observation has been intensively done
mostly during February and March 2013 in some occasiois, & daily Islamic prayers
in their mosque, weekly Islamic teaching, weekly futsal game by the youngers, their
preparations for Labuhan, an annual traditional ritual, and generally their daily activities

% In general, many stlies have shown that a natural disaster is an important factor forcsdizical changes.
Natural disasters are usually followed by basic changes in the society in which the disaster occurred (Oliver
Smith 1996: 31314).



both in Karang Kendal as their new settlement ianKinahrejoas their originahamlet

that lately has been their workplace. Besides, | also conducted interviews with more than
fifteen people, including local residents, activists or volunteers, and exjiggist
residents oKinahrejohave served as kagformants. They have been chosen with the age
factor in mind, since it is one of the important factors tlshtapethe response to the
eruption (see Donovan 2010: 122). Each of them was interviewed three to six times, while
one interview usually lastedrfone to three hours. | have thereby used the format of semi
structured interview (seAnnex1 for the questions).

| should also clarify that Othe last 2010 eruptionO is not a strict time frame of this
study. | use this time boundary since one of theistapoints in this study is my previous
experience as a volunteer during the emergency period of 2010 eruption. Hence, this study
investigates whether these cultural changes happened after the 2010 eruption only, or hac
already happened after the preaa@ruptions.

Furthermore, there are some arguments that underlie the selection of the research
site. First, the village was completely destroyed by the 2010 eruption. Most of its residents
survived because they successfully fled to the lower villagesgltite eruption, although
37 people were still killed, including Mbah Maridjan, thewu kunci or Mt. Merapi
OguardianO at that time, whas late to move down. Second, | suppose there is a strong
traditional belief among its residents, due to the presaric¢he guardian as the
representative of Yogyakarta Kingdom among them (see Lavigra. é2008: 280),
whether Mbah Maridjan who died in the eruption, or his son, Pak Asih (Mr. Asih), who
was later elected to replace his father. Third, they showed a eurpqsidisaster
adaptation, namely opening and managing the ruins of their brolkege as a tourism
place. They also demonstrated a specific response towards the relocation program offerec
by the government. Instead of rafugthe relocation programhey relocated themselves
independently so they could legally own their old village, and then build it up as a disaster
tourism village. In everyday life, most of them spend their days in their old village,
Kinahrejoto work in their new tourism village, sk as opening kiosks, selling souvenirs,
managing parking areas, providing jeep or motorcycle service for tourist to go around the
villages. At night, they stay in their new dwellingarang Kendal Therefore, this study

takes these two locations as theaarch sites.



This thesis is divided intthreechapters The first chapter contains thieoretical
perspective of this study, especially htiis studycombines the ecosemiotic and cultural
semiotic point of view to study hazard and disaster. The decbapter discusses the
cultural changethathappened during the 1980s and 19908®stly based on thiéndings
of the previous studieshat have beemeviewed, reread, and analyzed using a semiotic
point of view. The third chapteliscusses the culturahanges during the 2000s and 2010s,
especially after the 2010 eruption, whigh based on my fieldwork ifKinahrejo and
Karangkendalhamlet orsubvillage), Umbulharjo (village), Cangkringan (sdistrict),
Sleman (district).



1. Theoretical perspective Cultural and ecosemiotic grounds
for disaster research

In certain areas of the world natural disasters are constantly encountereddnsh8mit

(2003: 97) even state@They are part of nature, have happened in the past and wihhapp
again[..].0ln many instances, disasters fundamentally change the relationship between
nature and culture, force people to rethink their relationship with the environment (Hewitt
1983). Several classic studies have revealed the collapse of sonmtworis because of
disasters that befell them (see for example Crosby 1967). Until nowadays, disasters,
especially natural disasters, are still threatening modern civilization.

Unfortunately, it can be said that the scientific studies of natural diswststill
lagged behind. Within the humanities, anthropology began to examine disasters since the
1950s. At that time, the studies were only condudigdchance, which means that
anthropologists examined the disaster because it happened at their redearefhesie
they were doing research. Thus, there is a very wide gap between intellectual analyses or
the one hand and mitigation practices on the other hand (Blaikie 2002: 299).

Oliver-Smith (1996)has writtenan overview of hazards and disasters studies
within humanities, particularly anthropology. Has classifiedlisaster research into three
groups, namely: O(a) a behavioral and organizational response approach, (b) a socia
change approach, and (c) a political economic/environmental approach, fooosihg
historicalstructural dimensions of vulnerability of hazards, particularly in the developing
worldO (OliverSmith 1996: 303). The first academic journal about diséBtisasters: The
Journal of Disaster Studies, Policy and Manage®emts publishedn 1977. In 2012
Onternational Journal of Disaster Risk Redudfiothe newest journal in the scope of
disaster studies was launched.

Focusing on the site of this studvit. Merapiis a Qvell-used natural laboratody
(Voight et al. 2000). It has been noh studied by various experts from volcanology,
anthropology, geology, and some other related dieRtevious studies, especially in the
social sciences and humanities, have focused on several dimensiopgraaeptions,
responses, and adaptations afalopeople to the eruptions (Hudayana 199@dayana et
al. 2012 Lavigne etal. 2008 Dove 2007, 2008Donovan 2010), the communities versus



government conflicts, including the problem of transmigration (Laksono; 198%, 1988
Singarimbun 1980Pramono2012), cultural beliefs in the local communities (Schlehe
1996 Triyoga 1991/2010 Minsarwati 2002), postisaster social changes (Dove 2007,
2008 Dove & Hudayana 2008), ecologicahd agricultural systems oklt. Merapi
(Pranowo 1985, 198 Dove 1985, 287, Hudayana 1987Humaidi etal. 2012), power
relations and surveillance okit. Merapi (Dove 2010), crisis management during the
disaster (Mei etl. 2012), disaster discourses (Schlehe 2008), the role of media during the
eruption period (Nazaruddin & Héi 2012), and the representation of eruption in the
Indonesian media (AhimsgRutra 2000).

Some important notes about these previous studies should be made here. First, mos
of the studies mentioned above were conducted from the 1980s to the 2000shithehi
memorized eruption occurred in 1994 and 2088.exception, there are two previous
studies that discuss the phenomena during and after the 2010 eruption, i.e. a research the
describes local communities responses to the last eruption (Hudayan2@t2), and a
study about crisis management during the 2010 eruption (Mai 2012). The research
conducted by Hudayana and his colleagues in the Department of Anthropology Gadjah
Mada University, is highly relevant to this thesis. Unfortunately, lscabithe vast scope
of the study sites which covers 30 villages, the report merely describes the current
condition of the local communities on the slope of Mt. Merapi and the types of their
responses to the last eruption and is not accompanied by tbabditicussion of the
findings. However, this ricldata study is very useful for my thesis, especially as a starting
point for understanding the current condition of the communities on the slopt. of
Merapi But it must be clear here that my thesis féedent from this research in terms of
the research questions.

Second, the thematic mapping of the studies conducteMtorMerapi that |
described above is not a strict categorization. In fact, these studies usually intersect with
each other. The studyahaddresses the local community's perceptions and responses to
the eruption usually point out the local beliefs, conflict with the government, or the
agricultural system practiced by the local (for example, see Lawgna. 2008, or
Donovan 2010). Simdlrly, studies that focused on p@suption social changes usually

* TriyogaOs study was publishasl a book in 1991. In 2010, the book was reissued by different publisher
with a different title, without any substantial changes in the content, except for a little addition placed as an
epilogue that discusses the last 2010 eruption. In this thesisy toehe last issue of 2010.



describe the religious dimensions of local people, or their agricultural system (for example,
see Dove 2008), while, the ecological studies of local communities usually discuss their
conflict with the government (for example, see Pranowo 1985).

From this resume, we could say that the theme of cultural change has been studied
by Michael R. Dove, particularly the changes following the 1994 eruption (Dove, 2007,
2008, Dove & Hudayana 2008)né mentioned at a glance in other previous studies.
However, neither of these studies had used a semiotic perspective, with an anthropological
perspective being predominant. Discussing more gentiele are only three semiotic
studies about natural digas which seek to develop the semiotic model of disaster (see
Chang 2006, Kim 2006, Marimoto 2012) and they are limited to theoretical works, not
based on empirical research about certain catastrophic events. In this context, a basic
guestion could be ppmsed: what kind of knowledge could the semiotics approach add to
the disaster studies? Basically, as | have said in the introduction, semiotic studies could
enrich the discussion on disaster within humanities and social sciences by explaining how
the senmtic processes mediate between the cultural and natural processes and betweer
different social domains related to the disaster itself.

For that reason, this chapter provides a theoretical perspective for the thesis and
explains tle contributions of semimtto disastestudies inamore detailed manner. | argue
that semiotic studies to disaster could be done by combining cultural semiotic and
ecosemiotic approaches. There are three theoretical frameworks that | propose for that:
ecosystem as a semiotic &ys, disasters as sign processes, and the totality of human sign

systems within an ecosystem as a semiosphere.

1.1. Ecosystem as a semiotic system

The ecosemiotic basis of thisudy lies oran assumption that ecosystem is constituted by
sign system¢Kull 2010: 347357). In this perspectivdjuman sign systems are parts of the
ecosystem@are the sign systems of other organisms. Every organism exists in its umwelt
or speciesspecific subjective world, by virtue of which it could perceive and intetpeet
world around it(UexkYIl 198225-82). The objects, which are similar in one umwelt, may

simply be distinguished in another umwelt, as well as can be unperceivable in a different
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umwelt (Maran 1999: 144). In this notion, interactions between organimnisetween
organismsand their environmengre not merely material relations, but also sign relations
Thus, we may view these relations, including human relations with his/her mmein, as
semiosis, defined assign process; the creation, actj aml interpretation of signsO
(Emmeche, Kull, Stjernfelt 2002: 29)his asumption is in accordance wigttosemiotics
as Othe study of themiotic interrelations between organisms and their environ@ent
(NSth 1998: 333)

| define sign in this study ifPdércean definition as Osomething which stands to
somebody for something in some respect or capacityO (CP ZEBRS)lefinitionhasbeen
suggested by §th (1998: 337) as able to recognize semiotic relations between organisms
and environmentn this Peirceamperspective, the semiotic relation between organism and
its environment is always triadic relation, in which the organism experiences its
environment not as a brute fact, or asramediate dyadic organisenvironment relation,
but as a meaningful obje®rganism interprets its environment with reference to the third,
that isa OmeaningO3¢N 1998: 337).

Referring to the relationships between organisms that underlie ecological processes,
Alf Hornborg (2001: 125) has stated:

An ecosystem is not a mdnk, where the various components mindlessly fulfill their
functions as a reflection of the external mind of the engineer. Ecosystems are incredibly
complex articulations of innumerable, sentient subjects, engaging each other through the
lenses of their ow subjective worlds.

In these complex connections between different subjects, human sign systems are
an inseparable part of ecosystems. This study assumes that Mt. Merapi ecosystem is
constituted by complex sign systems, in which human sign systema piajor role. The
role of human sign systems in the whole ecosystem of Mt. Merapi is thereby the focus of
this study. Hornborg (2001) has given a good example of the Amazonian ecosystem, in
which human sensory signs, linguistic signs, and economic signsoastitutive of the
Amazonian ecosystem. Hornborg (2001: 127) thus stated O[E] the cultural predilections

of human beings leave their marks even in the most OnaturalO of environments.O
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Such a focus on human sign systems and not on the othersong@nsign systems,
suggests that this study could be classified under cultural ecosemibtios, Kull®s
definition (1998: 350) of ecosemiotics as Othe semiotics of relationships between nature
and cultureO is specifically more suitable for this study tN5thOs definition as cited
beforehand. Kull (1998: 351) has explicitly said: OEcosemiotics can be considered as a par
of the semiotics of culture, which investigates human relationships to nature which have a
semiosic (sigrmediated basis)O. But alstelr clarifications of the object of ecosemiotics,
which stress that humans as well as other subjects are to be considered as active subjects
this field serve as a theoretical basis of the current study (cf. Maran 2007: 278).

The next ecosemiotic basis the assumptiothat the interaction patterns between
human and environment vary from one place to another. The same natural event, which
occurs in different places, may be interpreted differently. Here, we should take into
account the concept of lodglias a very important characteristic of the semiotic relations
in the ecosystems. Maran (2002: 7} definedocality as Othe characteristic of semiotic
structures by which they merge into their surroundings in such a way that they cannot be
separated rbm their environment without significantly altering their structure or
information contained in this structu@

In this definition, locality binds cultural and environmental semiotic processes. On
one side, environment prescribes the subject some femicres, to what the subject
should adapt and designate reflexive meaning. On the other side, the subjects could
generate certain meaning to environmental features surrounding them, as well as could
change these features. So, if the environmental featueedifferent, the meaning system
will be also different (Maran 2002: 71).

Further, the structure of the relations between culture and its environment will be
the basis for the cultural identity (Ingold 1993). It is noticeable in many local cultures, in
opposition to the global culture, that their identities are characterized by being intertwined
with their own environment (Maran 2002: -78). These cultural identities have been
constructed through a long period of adaptation to the environmental m®c&asing
this long adaptation, individuals learn many features and information that connects them to

their environments, whereof they could understand, interact and predict environmental

®Noth (2001: 72740) has identified two ways of ecosemiotics study, namely cultural ecosemiotics and
biological ecosemioticsThe former studies how nature is interpreted from cultural perspective, and the later
views the semosis in nature as phenomena in their own right (see also Kull & Noth 2001: 9).

12



processes. Here, local environment has been included into cuitemabdry and reflected in
many cultural texts, such as literature, art or myths (Schama 1995, via Maran 2002: 78).
Thus, cultural identity and setfescription cannot be fully separated from the environment

where they have arisen.

1.2. Disasters as sign processes

When taking ecosystem as a set of sign systems, disasters could be regarded as sig
processes. It could be discussed further by firstly defining disaster itself. United Nations
has definedlisaster as Oa serious disruption of the functioningofrenunity or a society
causing widespread human, material, economic or environmental losses which exceed the
ability of the affected community or society to cope using its own resourcesO (UNEP 2008:
iv). Meanwhile, according to Olivesmith (1996: 305):

Recent perspectives in anthropological research define a disaster as a process/event
involving a combination of a potentially destructive agent(s) from the natural and/or
technological environment and a population in a socially and technologically produced
condition of environmental vulnerability. The combination of these elements produces
damage or loss to the major social organizational elements and physical facilities of a
community to the degree that the essential functions of the society are interoupted
destroyed, which results in individual and group stress and socialgaispation of
varying severity.

Discussing specifically natural dister, Pelling (2003: 4) definestural disaster as
Oshorthand for humanitarian disaster with a natural tri@d¢e continues: OWhilst
physical phenomena are necessary for the production of natural hazard, their translation
into risk and potential for disaster is contingent upon human exposure and a lack of
capacity to cope with the negative impacts that exposught bring to individuals or
human systemsO (Pelling 2003: 4).

From the definitions above, we may distinguish two important levels. In the first
level thereOs an event happening in a certain place, whether natural, social, technologica
political, or acombination of them. In the context of natural events, we could give
examples such as volcanic eruptions, landslides, earthquakes, tsunamis, hurricanes, an
others. Then in the second level, this event becomes a sign as long as it has influence ot

human alture. In this level, by virtue of its negative impact and the lack of capacity of

13



human beings to cope wiit) it would be translated or interpreted as a dis4ster.

Thus, by virtue of its destructive dimensions, disaster will change the whole
ecosysterrand the semiotic structures between nature and cul¥eemay also regard a
disaster as an abrupt event that fundamentally changes the cultural identity (Maran 2002:
76). Almost all studies about disaster have demonstrated that disasters always a#fect som
specific responses and changes, both in the individual, group, or other structural levels (see
Oliver-Smith 1996). However, these changes really depend on the context and locality.

In this way of thinking, OdisasterQ is only one way how to interpeatean It
means that there are other ways to interfpresame event. Whether humans interpret the
natural event as a disaster or whether they provide some other interpretations depends ol
the particular relation between nature and culture. Within areulhat strictly holds to the
dichotomies between culture and nature, the natural disaster would be viewed as a natura
phenomenon, not a cultural phenomenon. In this logic, it would be named as disaster. In
contrast, within a community that does not makect distinctions between nature and
culture, human life would be closely interrelated to the nature around them, with the whole
ecosystem. In such a case the natural event, even if it has a negative impact, is not alway:
interpreted as disaster. We @biéind several examples that demonstrate how local cultures
have adapted well and related to the immanent hazards in their environments. Such a
unigue adaptation prominently happens in the disgstere areas, where the disaster
happens periodically withigh intensity, such as earthquakes in Japan, three to five yearsO
eruptions ofMt. Merapilndonesia, or annual floods in some countries like Bangladesh. In
these cases, local communities usually have established specific patterns of adaptation tc
the disisters that regularly occur in their environments. They have their own explanation
on how and why the disaster happens. They have their own approach on how to respond tc
the disaster, what actions shouldthkenand what should be avoided. Watts (1983)25
states that the communityOs capability to cope with hazards in the environment is rooted ir
their social relations of production. Bankoff (2004: 1has also emphasize®In some
societies, natural hazards occur with such historical frequency thabmiséant threat of
them has been integrated into the schema of both daily life and attitude to form what can
be called Ocultures of disasterO.O Here, the disaster confirms and strengthens the existen

® Hewitt (as cited in OliveSmith 2002: 25) has distinguished three types of disaster: natural disaster, which
consists of atmospheric, hydrological, geological, and bictkdglisasters; technological disaster; and social
disaster, such as war, terrorism, social conflict, and so on.

14



cultural identity.

Furthermore, many studies shovatlfa natural event which is defined as a disaster
by many outsider parties, is often not perceived as a disaster, or not merely as a disaster b
local people (Bankoff 2004: 11M@ove 2008: 326). Thus, hurricanes, floods, volcanic
eruptions, landslides, ather natural phenomena, which we usually define as disaster, are
not always perceived as disaster by the insiders. In the Southeast Asian cosmologies, the
catastrophic natural events are also usually interpreted as signs of other phenomena, suc
as the drine destiny or spirit world, whereby the disaster is often understood as a warning
or a destiny from God (Chester 2Q0@ove 2010: 124122). So, we may say that natural
event (disaster) does not carry a siFglel meaning, but rather entails possitaktifor

multi-level significations in different sign systems.

1.3. Human sign systems as a semiosphere

Another theoretical perspective that | apply in this work is semiosphere, an abstract model
in which semiosis occurs and outside of which semiosisataexist. According to Lotman
(2005: 205):

There exists boundary between the semiosphere and th@mertrasemiotic space that
surrounds it. The semiotic border is represented by the sum of bilingual translatable
OfiltersO, passing through which tiéet is translated into another language (or languages),
situated outside the given semiosphere. The levels of the semiosphere comprise an inter
connected group of semiospheres, each of them being simultaneously both participant in
the dialogue (as part difie semiosphere) and the space of dialogue (the semiosphere as a
whole).

Within an ecosystem, the totality of human sign systems could be considered as a
cultural semiosphere. In this notion, whether a natural event is interpreted as a disaster ot
not, cepends on the presence of the dichotomies between nature and culture. In many
traditional societies, in which the nattgelture distinction is not built on strict
dichotomies, the cultural reading to the catastrophic events is an integral part ofufes cult
as a way to interact with the environment. By this | mibamba catastrophic natural event
belongs tointernal €miotic space (see Lotman 2001: 423)) whereby the local people
always try to make sense of it or to provide meaning to it, and threwage certain proper

response to it. Obviously, it is an Ol to IO communication or autocommunication, by which
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the given culture communicates with its environment as an integral part of culture itself
(Lotman 2000).

On the contrary, in modern societi@swhich nature is excluded from culture, the
natural catastroghis considered as a foreign sign. Thus, the communication between the
people and the disaster is "l to you" communication. It confirms MaranOs idea that texts of
nature are similar to foreigoultural texts imported from other cultures, or to historical
texts that have been long forgotten and then retrieved (Maran 2010: 81). The reading of
disaster as a foreign text could also happen due to the lack of social memory of certain type
of disastersuch as a huge tsunami disaster in Aceh and South Sumatera, Indonesia, in the
end of 2004. For the local people it was something foreignrmamnprehensiblas a text,
showing that the locals had forgotten the previous tsunami over a century ago ({Donova
2010: 118). Here, | would rather say that how the natural catastiopbrceived depends
on the real cultural and historical contétst could be read as a foreign sign as well as
internal sign.

Moreover, in the increasingly mediated and globalwedd, the disaster does not
happen in isolation, as if only local people experience and respond to it. It is a regional,
national, or even international event depending on its scopes and effects. Usually some
external parties come to the disaster fielstghsas government, donor, and mass media.
Theoretically, their presences also med#me presence of new perspectives, even new
semiosphere, in the disaster field. We should posit them as the external actors, who have
their own semiospheres, which diffeorfn each other. Media has its own semiosphere,
perhaps centered on its nature as a profit oriented institution. Government has its own
semiosphere, maybe characterized by their position as a supreme regulator of public
affairs, and similarly donors also heaheir own semiosphere. This phenomenon would
form the complexity of semiospherical interactions within the disaster field.

In the view of these external parties, disaster is not an original part of their
semiosphere. Here, disaster is a foreign sigmgtwéittracts attention from the side of these
outer semiospheres and initiates communication processes. Therefore, as a new part of th
outer semiosphere, disaster should be interpreted, reconstructed or modified according to
the core and center relationkthe given semiosphere. Generally, it could differ from the
local cultureOs semiosphere, in which the environment and its disaster has already becom

an original part of it, forming often the core of the semiosphere. The semiospherical
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differences betweaethe local people and the external parties may become an important
feature to explain many conflicts that often occur between them, especially between the
local people and the government (Olpgmith 1996: 30810, Dove 2008: 330).

The use of semiosphees a theoretical perspective implies some more analytical
perspectives that should be taken into account in this study, these are: holism, dialogism,
and hierarchy (cf. Torop 2005). The first principle is perhaps the most important,
differentiating it fron other models of semiotic analysis, which tend to analyze the small
and discrete text in its individuality as the object of study. Semiospherical understanding
regards culture as a large text, a big bundle of semiotic system that should be understood ir
its wholeness. Portid/inner (1999: 36) state OLotmanOs tetemiosphere subsumes all
aspects of semiotics of culture, all the heterogeneous semiotic systems or OlanguagesO tr
are in constant process of change and at a deep level have some unifyitires.Qialthe
methodological level, GeertzOs concept of Othick descriptionO is very relevant, referring t
the capacity of the researcher to identify these distinctions and then reconstruct the whole
picture on the basis of very heterogeneous, discretmbivalent data (Geertz 1993: 10).

The second characteristic is the dialogue that exists in every semiosphere,
underlying its ontological nature. A dialogue could take place between one semiosphere
and another semiospheigetween the part and the wholetween different periods of
time (diachronic dialogue), or even within one semiosphere. Hereby the boundary of
semiosphere is very important, in which the semiosis or dialogue happens more actively,
by the help of which the semiosphere can translate r@itanessages into internal
language and vice versa, and establish contact with another semiosphere (Lotman 2005
210-212).

Dialogism is related to the basic perspective of this study that views ecosystem as
composed of the subjects and sign relations atweem. Here, | should emphasize the
characteristics of the dialogue between subjects and their environmental semiotic
structures. On one side, subjects actively inhabit, interpret and transform the environment.
On the other side, the semiotic structutiest exist in the ecosystem, guide, limit, and
regulate the subjectsO actiofisis ontological understanding importantly influendes
epistemological awareness Torop (2006: 30809) has claimed

17



Each semiosphere can &palysedas a single wholgjet we need to bear in mind that each
analysed whole in culture is a part of a greater whole, which is an important
methodological principleAt the same time, every whole consists of parts, which are
legitimate wholes on their own, which in turn consisparts, etc. It is an infinite dialogue

of whole and parts and the dynamics of the whole dimension.

Fundamentally, the researcher recognizes that the epistemological relationship also
means semiospherical relationship, in which his/her semiosphere df®uriddialogue
with the studied objectOs semiosphere. It means that one should not only think about how
to treat and analyze the object of study, but also how to be in a dialogue with them, which
requires Othe needO and Othe willO to establish the dsdtigdsemphasizedy Lotman
(2000: 143144) QE ] the need for dialogue, the dialogic situation, precedes both real
dialogue and even the existence of a language in which to condDcSintilarly,
Piatigorsky has underlinedhe definition of culturecould not be separated from the
researcher, since culture is a text as well as a metatext (Piatigorsky 1996: 55, via Torop
2006: 303).

The third characteristicthat is hierarchy, is closely related to the previous
characteristic. We will recognize it though thecentreperiphery notion as has been
emphasized by Lotman in mawy his writings(e.g. Lotman 2005205-229). Obviously,
there is a hierarchical order between centre and periphery, by which the centre will
dominate and determine the charactarsstf the semiospher@ccording to Tynianov (as
cited in Torop 2003: 329), a system is not reciprocally or evenly influenced by all the
elements; some elements have greater roles than others, and it is through the dominant
that awork gains its importare It seems that we could regard the centre as the dominant
as introduced by Jakobson (1981).

However, at the same time, opposition betweentreand periphery also means
dialogue between them, which leads to -selinmunication within semiosphere. The
auocommunication then becoséhe basis for selflescription, or we may say that
autocommunication itself is already sdHscription, which is the basic mechanism of
semiosphere. Lotman (as cited in Torop 2011: 123 thusstated OSeHmodelling is a
powerful means for the OeretjulationO of a culture, attributing to it a systematic unity and
largely defining its quality as a reservoir of information.O
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2. Natural conditions and semiotic changes on Mt. Merapi in
the 1980s and 1990s

This chapter is deoted to the description and analysis of human sign systems within the
ecosystem orMt. Merapi which had existed for a long time until the seemingly rapid
changes of them during the last two eruptions in 2006 and 2010. Generally, this chapter is
based orthe review of previous studies that is one of the important sources for this study.
But since many informants in the fieldwork often talked about their past experiences
before the last eruption, | also use the fieldwork sources in this chapter. Bagictiig,
chapter, | demonstrate how the cultural changes have already been shapedtbygriong
historical processes of the communities on the slopétoMerapiand not only by the last

eruptions.

2.1. Mt. Merapi and its eruption cycles

Mount Merapi (®65 m) is a type of strateolcano, which has some characteristic features,
namely steep slopes, periodic eruptions, stack of materials around the crater, causing the
unstablecrater and making it prone to landslides at any time, especially in the rainy
season. Merapi volcano is the most active volcano in Indonesia, with over 23 eruptions in
the last 100 years (Voighdt al. 2000). Thus, it is often called as the most dangerous
volcano in Indonesia. This volcano erupts effusively {emplosive) roughly ewy 3.5

years, explosively every-85 years, and violently every 28! years (Thouregt al.2000).
Administratively, Mt. Merapiis located in the borders of four districts which belongs to
two provinces in Indonesia, i.e.: Sleman (Yogyakarta Special Reiand Magelang,
Boyolali, Klaten (Central Java).
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Figure 1. The location of Mt. Merapi m the map of Indonesia(source:
http://rovicky.wordpress.cojn The red line is my personal addition in order to bagize the
position of the research site.

In general, as perceived by local villagevk, Merapihas three kinds of volcanic
hazards. The first is the most feared, calledvag/s gembel’ (Javanese) ou®an panas’
(Indonesian); the pyroclastic flowsmsisting of spinning clouds of sugeeated gases
(more than 200 Celsius degree) that could fall to the slopes at speeds3®02kd/h. In a
major eruption, it comes out from the crater with the thunderous sound that could be heard
clearly by people ling up to 20 kilometres from the summit. Shortly after coming out, it
carried up to the sky or down to the slopes by the wind. The second is Ohot lava flows(
(lahar panas), coming out from the crater dt. Merapi also accompanied by thunderous
sounds, lien flowing down the slope, usually through canyons and rivers that are already
used to track the lava. The third hazard occurs when the hot lava mixes with rainwater,
called Ocold lava flowsO ‘bihar dingin’, which would normally flow through the rivers
that disgorge at the peak blt. Merapi (Dove 2®8: 331 Hudayana 1993: 101). There
are thirteen rivers on the slopeMf. Merapi which used as the path of lava. These rivers
are Woro, Gendol, Kuning, Code, Bebeng, Boyong, Krasak, Batang, Putih, ,Lamat
Blongkeng, Senowo, dan Pabean.

Mt. Merapihas a very long history of eruptions. Unfortunately, the ancient histories
of its eruptions were unexplained due to lack of historical records. The oldest record notes
that a large eruption has happened 7000syago, or probably between 10.000 and 12.000
BP, when a lake shaped around the present Borobudur temple (Neindd200Q Gomez
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et al.2006, via Lavignest al.2008: 280). Kartakusumah (1983: 169) who observed one of
the pyroclastic sediment arguesttitashould be approximately 19§@arold. The Dutch
historian, RW van Bammelen, proposed a theory that the 1006 eruption had destroyed the
Hindu Mataram kingdom during the reign of Wawa, therefore the kingdom was moved to
East Java (Decker and Decker TR9

The huge numbers of victims have been recorded following many eruptions. For
example, the 1672 eruption has claimed 3000 human victims. Two centuries later, in 1872,
Mt. Merapi erupted and destroyed three villages and caused 200 human deaths.,In 1930
this volcano erupted again, claimed 1300 human lives, destroyed many villages and
thousands hectares of fields and forests. Then, the 1994 eruption killed 69 people at Turgo
village and made 2000 people homeless (Theetrat.200Q Schlehe 1996 Thetwo last
eruptions were also deadly; the 2006 eruption killed two people and totally destroyed
Kaliadem village; and the 2010 eruption was more dedbllyt killed 386 people in
Yogyakarta and Central Java, ruined some villages, and more than 15.366haelojlde
evacuated (Hudayanet al.2012: 36).

2.2. Adaptation patterns as sign systems

Clearly, the slopes ofMt. Merapi are not appropriate for human settlement. In fact, in
2008, according to the National Disaster Management Agency (NDMA, or BNPB i
Bahasa Indonesia), the total population in the whole dispstee region is 94,225
people, spread across several sectors, i.e. 51,228 people in the southern sector, 40,20
people in the western sector, 1,419 people in the northern sector, and 1,8@9ipd¢ioe
eastern sector (Hudayaea al. 2012: 7374). Moreover, considering the possibility of a
large eruption, Lavigne said that in 1995, there were more than 1.1 million people in 300
villages located on the flanks of this volcano. Among them, 480p@0ple were at high

risk areas, which are prone to pyroclastic flows and lahars (Lavigne 1998: 280).This raises

a question: what kind of factors drive people to dwell in this dangerous place?

" A brief description oMt. MerapOs long eruptive history was described in the Merapi Special Issue of the
Journal of Volcanology and Geothernesearch (2000, vol. 100).
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Even if we put this phenomenon into a broader context, thiexioof the Javanese
culture for example, it is still not easily comprehensible. Clifford Geertz states that the
Javanese, especiallpangan groups, understand the spirit world as inhabited by many
kinds of makhlus alus, whose world is similar to human wrld 2 Geertz concludesOThe
spirit world is the social world symbolically transformed: fh&aji spirits lord it over
abangan ones, Chinese spirits open stores and exploit the nativesgaartl spirits will
spend their time in praying and thinking ways to make things difficult for unbelieversO
(Geertz 1960: 28). Thebangan believe that, when people open a new place for their
dwelling, the spirits who previously lived in the place will move to the peripheral places,
such as to the forests, hillsy mmountains. So, according to tléangan, forests and
mountains should not be used as human settlement, since these are the centres of the spiri
world.

At this point, the local people oMt. Merapi show conformity, as well as
nonconformity in respect th the abangan. On one side, they accept thkungan beliefs
that the mountain is the centre of spirits world; but on the other side, they demonstrate
dissent solution compared with theangan, as they have opened the forests on the slopes
of mountain asheir home. In this notion, we could regard them as a subculture of broader
Javanese culture, and tkingan may be regarded as a parent culfure.

In this notion, the local terms, such asng gunung’ and ‘wong Merapi’ are very
important. ‘Wong gunung’, literally means Omountain people® and is a common name for
people who live on a mountainside in Indonesia (particularly in Java Island), especially in
the highest villages. Whilewang Merapi’ is a specific name for the people who live in the
highest vilages onMt. Merapi The people call themselves asng gunung’, as well as
local people oMt. Merapiname themselvesvong Merapi’.

8 Clifford Geertz (1960), in his classical research about Javanese religion, has distinguished between three
groups in the Javanese based on their religious beliefs, namety priyayi, andabangan. Thesantri is a

group hat adopts the Islamic teachings as their religious views and implements Islamic laws in their daily
lives. Theabangan is a widespread belief among ordinary people, which syncretizes animism beliefs with
Hinduism, Buddhism, and Islam, with such strongidielabout spirits. Meanwhile, theiyayi is an elite
aristocratic group, who has its own religious belief, which could be differentiated both fromwtheand
theabangan.

°The concept of parent culture was actually proposed by Cohen (1997) in H&7®@adrked within the
traditions of CCCS Birmingham. It refers to the working class as the parent culture, and the young people
among them who solve their problem through leaving their original community as their children (see also
Gelder 2007: 88). In thistudy, | use this concept in a more general meaning, referring to the original culture,
from which a subculture arises.
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As a subculturewong Merapi has developed sign systems that are different from
Javanese culture in general. These &y systems are essential because they live in a
different environment in comparison with the Javanese people in general. Javanese people
live on flat, wet and fertile lowland, while they dwell in the bumpy, dry and less fertile
mountain slopes and encdanperiodic eruptions. So, they had to build certain distinctive
ways to communicate and interpret their environment, in order to become an integral part
of the environment itself. In other wordggng Merapi have to establish new sign systems
in order toadapt to the different environmental conditions.

From the previous studieshavefound two important human sign systems, which
perform vitl roles in the ecosystem of Mlerapi. These two systems are the magical sign
system and economic sign systent.tids point, | should clarify that the previous studies
did not call these two points as sign systems, but they often called them as the adaptatior
of the local people to their environment. These two patterns of adaptation, magical beliefs
and economicatcological adaptation, become the main explanation, ‘wbwg Merapi’
choose to live in such dangerous area.

Some previous studies also related these two patterns of adaptation with the
conflicts that occur between the local people and the governmenf) wkually happen
during and after the eruption. In the time of crisis, the conflict usually occurs because
people stay in their village and ignore government instructions to evacuate. In many cases,
they were finally evacuated by force. Some time afteretuption, usually when people
are still in the temporary shelters, the next conflict arises when the government delivers the
transmigration discourse, that means migrating the local residents to other places outside
Java. The eruption becomes a justiima for the government to say that the existing
villages occupied by the residents are unsafe; therefore they should be vacated, and thel
the inhabitants should be moved to another location that is more secure. In this matter,
local people usually showsmlid rejection.

In addition to these two sigsystems, | believe that there a#her sign systes)
namely sensorgand political sign systems, which agaite important in thecosystem of
Mt. Merapi, but arearely mentioned irthe previous studies. Theresence of other sign
systems ofwong Merapi' that remain unexplained is still possibléut at least thes®ur

19 An interesting example afrother sign system that fimot been explored in this study is an aesthetic sign.
It is closely relatedo the emergence of volcano tourism on the slope of Mt. Merapi since 2006 eruption that
relied on the eruption debris. For the visitors, it is obvious that the eruption debris is an aesthetic sign. But, in
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points: sensory signs, magical signs, economic seym political signsre vital signs that

are constitutive in ecosystem of Mt. Merapheoretically, we can imagine that the totality

of these human sign systems forms a cultural semiosphere on the slope of Mt. Merapi,
which is unique and specific, based on locality of Mt. Merapi ecosystem, which
distinguishes it from Javanese semiosphargeneral. There are several dominants or
centres of this cultural semiosphereMf. Merapi such as‘ilmu titen’ as thecentreof
sensory sign system, ritual as the main signifier of magical sign system, maize and cow as
the main signifiers of economgign systemand hamlet as the main political unit in the

political sign system

2.2.1. Sensory signs

Wong Merapi interact with their environment via visual, auditory, tactile, and other senses.
Basically, they believe that all nature is alive: wagsrth, mountains, plants are living
subjects. In this belief, human being is only one subject that should live in harmony with
other subjects for the balance of the ecosystem. For exampig Merapi consider that

land is alive, but it can die if it is evexploited, which they then usually called the barren
field ‘siti pejah’ (dead ground). Moreover, local people believe that nature has the ability
to communicate, or to convey signs to human. Grandfather Wi§npoapto (73 years

old) gave an example: Qifenjak bird sings, the singing is very brief, just two or three
whistles, it means that there is relative who dd&randfather Wignyo thus asseriedhe
interview. OEverything is a sign. The problem is whether human is capable or not to
interpret thesign OFollowing Winfried N5thOs classification of historical models between
nature and culture, this perspective is an example of the pansemiotic model, where nature
is seen as semiotic throughout. The natural signs that humans perceive from the
environment are in such a case messages released by god or any other supernatural powe
(Noth 1998: 334).

this study, | did not find any data to make cosadn that this aesthetic understanding also exist within local
people.
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These sensory signs were very prominent when the informants talked about the
eruption. Wong Merapi are used to read natural signs to interpret the behavof Mt.
Merapi, especially when its activity increases. They would be wary or even move down to
the more secure villages if they see the animals running down, birds flying in unusual
direction, hawks circling near the cratérair feek hot, or due tather natural signs. They
really trust the signs and they have such knowledge to understand the environment in their
own way. As an example, after the 2010 eruption occurred, only a few hours later the local
people dared tgo back to their devastated hifes to evacuate the victims, although with
improper tools. When | asked why they were not afraid of eruption materials that were still
very hot, Ngatimin(35) answered OWe know which are still hot, which would instantly
cool when it gets to the grou@Then, when | asked him to explain the differences of the
ashes, he replied: Olt is hard to explain, the names vary, shleli@s awu, krikil, krakal,
watu, and others. But, sometimes the name is the same,although we can distinguish
many kinds ofawu. We are able to differentiate; this is cool, safe to be stepped on; while
that one is still very hot. But it is hard to explé&n

Then, how were these sensory signs formed? | got one common answer when |
asked the local people how theguld understad these natural signs, namelynu titen’,
literally means fen knowledgeO. It refers to the local pedphesthod to investigate their
environment, by which they do a scrutiny, cautious and persistence observation with their
physical senses, from oneent to the next events, from one phenomenon to the other
phenomena, until they can find a pattern of relationships between phenomena. Then, this
knowledge is passed on through the generations, aisdugually strengthened by the
everyday experiences thaonfirms its truth. For example, grandfather Wignya3)
explained: Olt is true,Hadit twice proved | heard theprenjak bird singing very briefly
near the house, and there was my relative in Klaten who had passe® aines ‘ilmu
titen’ is an indiggnous method in the Javanese culture, based on human senses, which has
been established, inherited and learned through generations, and which is equivalent to the
inductive logic of the scientific method.

25



2.2.2. Magical signs

In addition to believinghat nature is alivewong Merapi also believe that the place in
which they live in is also inhabited by various kinds m&ikhluk alus (Spirits or
unperceivable creatures). They believe tat Merapiis not just a mountain, but also a
kingdom of spirits where the crater is the palace of this kingdom. So, they consider the
crater ofMt. Merapias ‘kraton makhluk alus’ (the palace of the spirits). The life of spirits
resembles human life. They also have a social structure, division of labour, government,
and so on. The residents can usually name the king and some of the officers or leaders ir
this kingdom (Triyoga 2010: 580; Schlehe 1996: 494Dove 2008: 332Donovan 2010:

122 Hudayana 1993: 13insarwati 2002: 52§

The spirits can be disruptive torhan life, but can also be the helpers or positive
companions. People therefore should live in harmony with them, not provoke conflicts
with them. To express this will of harmony, villagers then periodically congliagtezan’
(traditional Javanese rituaBy performing the rituals and avoiding some taboos, residents
feel safe living on the slopes Mt. Merapi because they have become good citizens of
‘kerajaan makhlus alus Merapi’ (Triyoga 2010: 105Donovan 2010: 122 avigneet al.

2008: 281 Hudayana 293: 17).

When the 2010 eruption occurred, local residents believed that the eruption was
actually a process of maintaining and cleaning the spiritOs palace, which is done
periodically every year inwulan suro’ (the first month in Javanedslamic calendr).
Volcanic ash or lava that flowed out from the peak is believed to be the trash from this
activity. A large eruption was usually regarded as‘Hagut’ (ceremony) being conducted
in the spiritOs palace, such as wedding ceremony of its family. Id teghis event, local
people usually say‘Merapi duwe gawe” (Mt. Merapi is having a ritual). Then, the
villagers believe that the spirits cause damage in their crops, as they are borrowing their
crops for their ceremony, which would be returned sooneatgr numbers (Triyoga 2010:
83-84; Hudayana 1993: 14).

| have to note that in many sides of the slope of Mt. Merapi, local people have a little bit different features
of this cultural beliefs, such as different understanding in thernongithe spirit, the kingdom, and their
ancestor; different names of the spirits, including name of the king of the spirit; varying way to interact with
the spirits; and some other features (see Triyoga 201:87%3But, as | have said, they have somehin
similar: the faith that their mountain is a kingdom of spirits.
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Before the eruption, the spirit usually tells people about when the eruption is going
to happen, in which direction, and sometimes accompanied by an explanation of how to
save themselves. This mességen the spirit is calledwisik’, which is usually obtained
by thejuru kunci (caretaker), or the shaman/guardian, who has an inner sensitivity and can
understand the sacrsgmbolic messages from the spirits. They usually get the sign
through dreams, &ings, mystical events, animal behaviours, and other natural or mystical
signs (Donovan 2010: 122 avigne et al. 2008: 280 Hudayana 1993: 15). With such
belief system, during the eruption periods, people stay in their house, waitimgiforlf
no wisik is given ordering them to evacuate, residents believe that their village is safe.
Therefore, the government instruction to move down is excessive.

This magical sign system makes them capable to understand or to interpret natural
events that occur, inatling the eruption. It forms a set of rules that regulates their
relationships with their environment. In this sign system, ritual becomes the most
important signifier, indicating the recognition of the existence of other subjects in the
ecosystem oMt. Merapi as well as the will to communicate and live in harmony and
mutual benefit with them in the ecosystenmviif Merapi

As a medium for communicating and living in harmony with the unique
environment ofMt. Merapi, the rituals on the slopes dft. Merag have differences in
comparison with Javanese rituals in general, especially in the types and details of rituals
procedure. In addition to conducting Javanese common culture rituals, such as the ritual of
life cycle (birth, marriage, or deathyong Merapi have some special rituals, such as the
ritual of ‘merti tuk’ or ‘merti kali’, in order to preserve the water resources and maintain
harmony with the spirit that takecare of the springs. Another example is Labuhan
(literally means ‘'offering’), the mopbpular ritual conducted annually in a specific place,
next to the peak, led by theu kunci (guardian) of Mt. Merapi, and attended by almost all
villagers. The ritual has specific purpoSe® get blessings from God and to offer good
relationships withhe ancestors and spirits on the peak of Mt. Merapi (Laeg i 2008:

281; Dove 2010: 122).

If we observe carefully, the magical signs are related to, but at the same time
distinguished from, sensory signs. On one hantg Mt. Merapi believe that ature is a
living entityN water, mountain, land, and animmalre sentient subjects and they live as

individual entities. On the other hand, they also believe that nature has life because it is
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inhabited by the spiritdvit. Merapi lives because it is inhald by spirits kingdom. Also
the springs and soils aréive since they are occupied ligvisible creaturesWong Mz.
Merapi, like the Javanese in general, sathe spirits who inhabit certain places
‘dhanyang’. Just as humans inhabit a particular plafie;nyang also inhabits certain
places. So, there are two slightly different dimensions, nature as a living entity in its own
right, and nature getting its life because of another entity, nametj:dheang.

| argue that this magical belief is the maistulictive feature that gives thevong
gunung on Mt. Merapitheir status as a subculture. So, the status as a subculture could be
recognized from their ‘frame of reference’, or letOs say from their 'covert behaviour', instead
of 'overt behaviour'. Thus, &8, postures, or appearances, as identifying marker of
subculture as proposed by Hebdige and generally other exponents okrbe €r
ContemporaryCultural Studies (CCCS)Birmingham (Gelder 2007: 89, see also Irwin
1997. 7377) are irrelevant here. Theeis no specific style that can be seenvemg
gunung, neither by their language nor their clothes, since they speak Javanese and wear
common clothes as other people do.

This kind of faith is also widely held among theng gunung on other mountains
in Indonesia. Mt.Salak in West Java is believed to be the spirit kingdom, ruled by Prabu
Siliwangi, a king from Padjajaran Kingdom, who got moksha on this mountain. Similarly,
Mt.Lawu in Central Java is also believed to be the place where the last king plakiaja
Dynasty, Prabu Brawijaya, attained moksha. Meanwhile, Balinese believe that Mt.Agung,
which is located in Bali Island, is the centre of threverse. Mathews (1983) statttht
almost all Indonesian volcanoes have their own legends, which are coynralanéd to

Gods, princes and princess, and mortals.

2.2.3. Economic signs

In the 15"century the emergence of villages on the slopeMafMerapiwas related ta
political problemof thecitizens of the Hindd Buddhist kingdom of Majapahit who ado
the spread of Islam in the lowlands of Java came to slopes of Mbarapdiak 2010: 58).
Then, in the 19 century,the emergence of the villages svassociated with the defectors

who avoided high taxes in the period Gu/tuur Stelsel or Tanam Paksa (Forced
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Cultivation), which was governed by Van den Bosch (18300), one of the Dutch
governors generafIn this period, people were obligated to pay taxes in the form of
certain agricultural products that were assigned by the Dutch colonial govermseant.
response to it, some people fled to the forest edge, cultivated even less fertile new farming
land, to avoid the threat of taxation (Triyoga 2010325

In this early period, the first generations allegedly settled by way of shifting
cultivation. They built shelters permanently in certain places on the slopes of Mt. Merapi,
but cultivated many lands around their settlements in aicex#ation period (Triyoga
2010 3542). Therefore, | call this culture as based on ssmadic cultivation. The
people opened the forest for the farming area by cutting down the large trees and burning
the grasses and small trees. Then, they planted this new field. In the first planting season
the results were usually not well enough since not all of the leaves pesed: The
second and third planting periods were usually the best times because soil fertility was
maximal. Then, the fourth planting season will again be suboptimal as a result of declines
in soil fertility. Therefore, after the fourth season, the figls left without cultivation in
order to restore soil fertility, called &sero’ or ‘diberokan’. The ‘bero’ fields were usually
used as a grazing land for the livestock, which was maintained by leaving them freely to
graze in the fields and woods. Theiaging also has a function to accelerate the process of
soil enrichment, because animal waste could serve as natural fertilizer thatempoal
fertility (Triyoga 201Q Pranowo 1985). Thus, during thisero’ period, a new forest patch
should be openedgain as a new cultivation area. This cycle would be repeated until they
got back to the first field, after approximately two or three other fields had been opened.
(Triyoga 2010 Pranowo 1985).

2 Honestly, it was extremely difficult to describe clearly the beginning of human settlement on the slopes of
Mt. Merapi, since the lack of historical data to explain this, except théhistaries that develop among the

local people about their origin aridikal bakal’ or the ancestor who firstly build their village (Triyoga 2010:

25).

3 Most of the slopes of Mt. Merapi are dry land. Getting on the upslope, dry or less fertile lands are
expanded. Conversely, on the downslopes, the wet and fertile fields are expanded. The people who live on
the upslope are identified themselvesvasig Merapi’; while people on the downslopes that do the usual rice
farming, do not identify themselves asong Merapi'. This phenomena confirm CohenOs perspective of
subculture. According to Cohen (1997=56), subculture is a solution to certain problems, which must entail
some changes of the actorOs frame of reference. The changes should be processedy;amrthmaroup

level, not on the individual level, which will give rise to a nefaared frame of reference as a basis for a new
subculture. The peasants had changed the Javanese common understanding that forest is not suitable fc
human dwelling and hacreated new values on the basis of which they could still develop proper settlement,
well organized community, while creating harmony with the nature and spirits who also live in their new
place. These new values were only believed in their new littlepgnoot shared broadly in the Javanese
societies.
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But since 1912, the sembmadic system could not be contiduenymore because
the Dutch colonial government establishtbeé forest on the slopes dit. Merapias a
protected forest. The Dutch government was worried about the destruction of forests on
Mt. Merapi and the hazards it might cause such as landslidefoadthg. This policy has
fundamentally changed the local people way of life. They could no longer open the forest
as they wished, they were forced to settle and cultivate permanently certain limited areas,
usually next to the border of the forest, callegbalan’ (Triyoga 2010 89, Dove 2008:
333). Since this phase, they have established a residential area for the community locatec
in the centre of the village, surrounded by their fieldegalan.

At that time, he main crop was maize, which served akmidy staple'* This crop
could not be separated from the presence of cettee producer of natural fertilizdihis
fertilizer originating from cattle manures very important imce the villagers should
cultivate permanently in a certain limited areasd they therefordnad to find new
strategies to maintain soil fertilitythus, wthout the presence of cattle, the ecosystem of
Mt. Merapi would not function well to produce corn and other crops in a sustainable
manner. Land would not be fertile if erggld continuously; in this case the cow provided
manure to fix it:>

In this phase, the field was usuaflys-pasan (enough, not less and not more) for
home consumption during a particular period, until the next planting period. So, they
primarily employel the tegalan to provide their daily bas. We can therefore call it a
Qubsistenceriented agricultur®© When peoplehad surplus from their farm, then this
surplus would be brought to the nearest traditional market to be exchanged with other daily
necessies, such as saltooking oil, soap, sugar, and otheBesides this kind of inter

village barter, the other transaction practice that was also common was exchange betweer

¥ Wong Merapi believed that corn was an original crop of Merapi, the yield of which depended on the
kindness of the spirits. This belief was manifested in all rituals that always used cornsagetiigoffering

for spirits) (Hudayanegt al.2012: 106107). They believed the corn agjen’ was the demand of the spirits,
therefore the ritual would not be accepted if there was no corn. Furthermore, corn became a distinctive
marker ofwong Merapi in respecwith wong Jowo or Javanese people in general, who ate rice, not corn, as
their daily food.

51n this period, livestock was no longer free grazing in the forest because it was prohibited, but they were
kept in a stall that was usually located near to thesh. On one side, this stédld made it was easy to
collect the waste and then processed into manure. On the other hand, this system had created a new everyde
routine activity for the villagers, namely grazing. The local people usually did it on tHeayaund their
houses. When the grass in one yard was finished, they moved on to the field, which was not being cultivated.
Then, the sod was carried out in the woods when the grasses on the moor were efPiusied 1985: 57

59).
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families, since the types of crops grown vary from one family to anothesfer to
Oeconomic signsO exactly in this nottom and cattle (economjroperty) as economic
signs and exchange of them as semiotics fldvéollows HornborgOs analysis of the
economic signs within Amazonian people. Has explaine@Hornborg 2001: 138)

A third kind of ecosemiotic flows are the movements of artefacts, people, resources, and
exchange values that comprise the subject matter of economics, economic history, and
economic anthropology. As we have already noted, such flows presuppose specific,
cultural/linguistic understandings of exchange, including notions about reciprocity and
about its appropriate, institutional frameworks.

In this economicsign system, corn and cattle became the main signifiers, \signihe
economic safety of the locpeople They are thdundamental assefor the survival of
villagers Thus, having enough corn and cattle means having economic seBestgies,
as in the previous sempmadic cultivation, attle also signiés the social statusasthe
rich person Wl usualy have more cattle. In this notion, ¢k becomes family treasure,
the most valuable treasure. The process of taking care of cattle involves the whole family,
including husband, wife, and children who are ready for work. When the parents are
getting old, usually they will bequeath the cattle to their children.

Fundamentallythese two economic signs also signify the:g Merapi tight bond
with Mt. Merapi ecosystem, as well aserve as markes of their independence from
external things outsidef the Mt. Merapi ecosystem. In othewords, corn and cattle
signified that the people who live on the slopedof Merapiwere fully integrated with
their environment. This also meatigt the basic things that they need were satisfied by
the ecosystemwithout requiring anything from outside the ecosystem. These two
components were integral and could notsbparated from one anothéng breeders also
hadregalan (dry fields) and the farmers also kept cattle.

2.2.4. Political signs

The emergence ohe villages on the slopes of Merapi already suggests the significance of
the political signs in this region. These villages emerged as a political resistance towards
certain political regimes. Inandiak, a researcher who has studied local people on Mt.
Mergpi for years, has stated (2010: 58):
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In the long history of the population, Merapi people are free people. The slopes of Merapi,
one of the most active volcanoes in the world, always used to be a place of refuge for all
those who do not defeat. In the 1&#ntury, they were citizens of the Hin@Buddhist
kingdom of Majapahit who avoid the spread of Islam in the lowlands of Java. In the 19th
century, they were the peasants who refused to joid#raur Stelsel, forced labor system
imposed in the plant&in area by the Dutch colonists. And the 1960s, they were members
of the Communist Party of IndonesiBa(tai Komunis Indonesia - PKI) that is punishable

by death by the Soeharto regime.

In this historical corgxt, we may understand the tefong Merapi’ as a political
identification, as a political distinctiohetweenus (wong Merapi) and them (outside of
wong Merapi). We may also undersid why local residents tend tesist the posgruption
programs offered by the government. For them, the governpnegtam would basically
evict them from Mt. Merapi, and then claim their land as govermmened land to be
used as a national park or protected forest. Insteadg Merapi presenttheir own
political claim, commonly associated with their ancestors wdwlived in the same place
for long periods and through mgerations andvhich has become the basis of the land
ownership on the slopes of Merapi (Schlehe 2006: 292).

In addition to selidentification aswong Merapi, the other important political sign
is the identification on a more micievel. If we ask wong Mrapi, OWhere are you from?0
they will answer, Kinahrejad, or OTurgoO, or OKalitengah lasrthe name of other
hamlets (sulvillages). Sothey identify themselves as a member of a particular haimle
this case, the hamlet becomes the political unita@fg Merapi. On this level, they decide
whether they would accept or reject government programs, as well as evacuate or not
during the crisis. The head of hamlet acts as a mediator between thmleaiet internal
spaces of local peopl@semiosphere. He would filter thegsence of external parties and
various external information sent to redobal people.

In addition to the head of the hamlet, another authority is the elders who are
consideredd have supmatural abilities and capabté communicating with the spirits. In
Kinahrejo hamlet, Mbah Maridjan, th@uwukunci of Mt. Merapi, conducts this role. In
some hamlets, the head of hamlet often also rules as the magical leader. If a hamlet doe:
not have this magical leader, they will refer to the figures in the nearest hamlet. These two
types of leaders would always cooperate with each otheit amdery rare that they are
involved in conflict with one another. In everyday life, the hamlet ciedild lead the

general affairs of the villagers, while the spiritual leader only leads rituals and other
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religious ceremonies. In times of eruptiaghe hamlethead will usually seek for advice
from the spiritual leaders, asking whether they need to at@au not, ad will gather the
other sectosl leaders, such as youth leader or farmer group leader, to make a collective
decisions. The whole community would then follow the decision.

| argue that thisphenomenonthe double leel of selfidentification, as wong
Merapi andas a member of a certain haml&infirms the dynamics of part and whole of
the semiosphere (see Torop 2006:-308). In one level, we may say that the whoteig
Merapi, due to its characteristics, function aseen®sphere; on a snhai scale we could
also regard every hamlet as a semiosphere. Thus, OhamletswaithiterapiO is as if a

Osemiosphere within semiosphereO.

2.3. The changes of subsistence practices and the related sign systems

Since the 1980s there has been a grhadbét in the livelihood ofwong Merapi.
Subsistenceriented system that lasted quite a long time was gradually replaced by a
marketoriented system. In the previous subsistence system, local communities met their
basic needs with existing resourcesha environment; they grew corn as a staple food and
consumed it every day. In the marketented system, they plant certain crops for sale, or
do certain services to earn money, by which they buy rice as a daily food, as well as satisfy
other needs. Thus, shift in terms of staple food, from corn to rice, signifies a shift in the
economic system on the slopedwitf Merapi

On the basis of my participant observations, as well as the description in some
previous studies (Hudayanaf al. 2012, Humaidi et al. 2012: 127157, there are six
economic systems that characterise the mamkentation phase, which consist of: dairy
farm, vegetable farmalak farm, tobacco farm, sand and stones mining, and totbased
economy.

Cattle. This pattern developednge wong Merapi got to know dairy cow in the
early 1980sSince the late 1990s, thisiry farm has been more developed in the highest
hamlets of Sleman district, suchkagsahrejg Pangukrejo, or Turgo, because they had a lot
of spare grass. They had Isped the maize with grass for cattle feed. If the grasses in the
tegalan were eaten, they would graze in the forest next to their village. They do not need to
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allocate money to buy livestock feed. In fact, they often sell surplus grass out of the
village. With enough food, their cows produce a lot of milk, and then the money they get
from selling the milk could be used to buy maize or rice in larger numbers. As in the
previous subsistence system, the animal dung is processed into manure, which is then use
to fertilize thetegalan. Families who have more than three cows usually get surplus of
manure, which is then sold to other farmers. Thus, grasses and manures become
commodities that are bought and sold. In this model the upslope hamlets are known as the
supplier of grass and manut2.

Vegetable farming. In the subsistence period, the farmers had actually grown
vegetables to meet daily needs, but only as secondary crops. However, since the middle o
1980s vegetables became the main crops in severalegliaghe district of Boyolali and
Magelang. This trend was increasingly widespread in the 1990s. The transition was
conditioned by the construction of a highway connecting Boyolali and Magelang district,
which was inaugurated in 19{#udayanaet al.2012 94-95). Most importantly, at that
time the economic outlook was very good for vegetable farming since vegetables demand
from various towns around Mt. Merapi continued to increase.

Salak farming. The western slope of Mt. MeragmspeciallyKemiren, Dukun and
Srumbung swdlistrict (Magelang District), and the southwest siggpeciallyTuri sub
district (Sleman District) are popular witkulak pondoh’ or ‘salak nglumut’ production a
specific variety okalak (a type of palmPsalacca zalacca or zalacca edulis) typical of the
slope of Mt. Merapi. This variety was first cultivated in the beginning of 1980s and
increased sharply since 1998 when Indonesian Agricultural Ministry campaigned the salak
agriculture, as a part of The Development Ritogd Agribusiness and Horticulture (Proyek
Pengembangan Abribisnis dan HoltikulturaP2AH) (Hudayanaet al. 2010: 115,
http://id.wikipedia.org/wiki/Salak The transition to salak was motivated by itghhprice,
low maintenance time and costs. Cultivating salak is more practical and easier than corn
cultivation. After planting the crop, the next stage is maintenance, including digging the
soll, fertilizing, thinning the crop and its fruit, pruning, aralipating. Such activities only

®In Turgo village, he migration trend from Javanese cow to dairy cow was started in 1985. In this year,
there were 90 families had 194 dairy cows, mostly belong to Kaliurang people and ety model.

From year to year, the trend to breed dairy cow continues to s&reause lesser number of Javanese cows.
In 2010, there were 180 families had 365 cattle, owned by themselves (Huéagh2®12: 177). While in
Kinahrejoand surrounding areas, the shift to dairy cows was started in 1991 and developed rapidbtén the |
of 19900s (Badiman, 44, interview).
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take two to four hours a day, and then the crop can be fruitful up to tens of years.

Tobacco farming. This plant is an annual plant, which finishes its life cycle in one
year or less and therefore can be harvested irgeggnowing season. On the slopes of Mt.
Merapi, tobacco is cultivated in Boyolali and Klaten district. In these two regions, the
development of tobacco farming is closely related to the existence of market network to
some cigarette manufacturers, botlgéaand smal(Hudayanaet al. 2012: 9798). This
plant that does not need much water, but needs a lot of sunlight, is usually planted in the
dry season. The end of February until the end of March is the best planting time. Then, in
August and September thede leaves of tobacco are ready for the harvest. Meanwhile, in
the rainy season, farmers plant corn or vegetables for their own consumption.

Mining activities. This practice was started in the middle of 1989sdayanaet
al. 2012: 214) Eruption usuajyl makes the field broken and therefore the plants cannot be
planted immediately. In these conditions, especially for the villagers who are directly
affected by the eruption, mining activities are the most common choice to survive and to
restore the family®economic situation quickly. The miners do their activities across the
rivers and its banks tipped at the crater of Mt. Merapi, which used to be the lava flow
during the eruptions. Just after the eruptions people usually mine sand, then if sand is
getting depleted, they begin to mine small stones, and then finally boulders. Before the
reserves of sand and stones are completely depleted, the mountain would usually erupt
again, which bringan abundance of sand and stone.

Tourism activities. Some flanks ofMt. Merapi have been famous as tourism
destinations since long time ago, such as Kaliurang village (Pakemistubt, Sleman
District), Kaliadem village (Cangkringan swlostrict, Sleman district), or Selo swlistrict
(Boyolali district)’” The culturalpatterns in this tourism area are somewhat different from
the agricultural patterns, but both are related to each dthepposehat the tourism was
arrived later than agriculture. For example, people in Kaliurang village, as well as in other
villages on Mt. Merapi are already accustomed to sustain their lives with farming and

animal husbandry. However, due to the development of tourism industry in this region,

1 did not found convincing data about the beginning of the tourism era in these areas. However, some
secondary literatures suggest that these places have already become tourist destinations since Dutch colonie
time. It has been noticed that the starting point of tourism in Kaliurang was the beginning of 19th century,
when the beauty of its nature fascinated some Dutch geologists who lived in Yogyakarta, so they built
bungalows as their resting place around thdrp((/www.yogyes.com/id http://www.jogjatrip.com/id).
Currently, hundreds of bungalows and hotels that were owned by either private or public agencies have
already been built in this area.
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they have slowly changed some aspects of their cultural and social systems. As a result,
sometypes of occupation have been added, which could not be found in the agricultural
system, such as opening a store or restaurant, managing the guesthouse, becoming a toi
guide, renting the transportation means, and some others. In this case, the exdersal f
especially the arrival of the outsiders who built the resorts, may be seen as a trigger of this
cultural change.

Many factors constituted this shift, both internally and externally. Internally, the
growing number of local residents on Mwlerapi led to the problem of limited
environmental resources, particularly land ownership. In the 1950s and the 1.968s,
Merapi felt their maize supplies were enough for them. At this time, each family had
averagely two hectares of land, which is enough tot ptanze to ensure household food
security for up to one year. A generation after that, in the 1970s, each family had one
hectare field on average, which was still enough to live a year with subsistence crop.
However, in the 1980s, where each family hachveerage of 0.5 to 0.25 hectares of land,
the people started to meet the problems of daily staple in the subsistence'$ystem.
second internal factor that played an impdrtate in this shift is théMt. Merapieruption
that occurs periodicallywhich | will further explain in subchapter 2.4. of this chapfére
third internal factor is the local natural conditions, which vary from one slope to the other
slope, which determine the choice of the new economic system. For example&athe
farming developé only in Turi (Sleman district), Dukun, Srumbung and Kemiren
(Magelang district) because the natural conditions in these areas are very suitaldtg for
plant, namely the specific type of soil with high porosity that formed from a very fertile
volcanicsediments; the availability of water throughout the year; and mild weather, not too
hot and not too cold.

Meanwhile, the external factor that performs a significant role is the development
programs from Indonesian government, which have been introducdkee wilages on the
slopes ofMt. Merapisince the 1980s in the form gbvernment officesschool buildings,

asphalted roads connecting villages, public electricity, as well as several other public

18 and ownership is ind=l very diverse from one slope to another slope, even from one family to another
family in the hamlet. In general, the poor people maintain subsistence crop in one season, and then plant
commercial crops in another season. Conversely, people who hawé latsl can be more flexible to use

their field for corn and other commercial crops in the same season, or even to use the entire land for
commercial crops.
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infrastructures’ The New Order government also campaigjrfor commercialization of
agricultural products. The presence of these development programmes was coupled with
the inclusion of modern economic ideas that rely heavily on the market mechanism. Thus,
in the crisis conditions of subsistence system, thesgrgmmes were well received by the
communities on the slopes Blt. Merapi As previously described, the communities have
thereby adopted the dairy, tobacco, vegetablessanklfarming.

It is important to note that this shift is not rapid and drabtit,it is a slow change
instead. In the beginning, the new pattern is performed alongside or in conjunction with a
subsistence system that has long been practiced. In the end, there are two patterns the
survive until nowadays. First, the villagers whametely left the subsistence crop and
then cultivated commercial crops. The second pattern is to adopt the -oraekétd
agriculture, while maintaining their subsistence crop. In the pressure of the ‘orekétd
economy, these villagers still plantedrn as a guarantor of food security to reduce the
economic vulnerability and in order not to rely entirely on the market mechanisms. Then
the residents add additional activities, depending on the environmental resources around
them, such as cultivatingegetables if the field has sufficient water, or mining sand and
stones if the village is next to the river.

In the markebriented period, people perform daily activities to earn money, not to
directly meet the needs of daily consumption. With the earnatkewy they buy rice as
their staple food, and satisfy many other daily needs. In the subsistence period, people fee!
safe because they have their own maize, while in the mariegtted era they feel secure
because they have money. Hence, money has reptaca as the main signifier of the
economic sign system.

Interestingly, in the markedriented system, the presence of cattle remains vital.
The farmers ofalak, tobacco, or vegetables usually have cows, which are bred to produce
manure. The shift is ithe number of cattle owned by each family. In times of subsistence,
each family owned two to six cows on average. With two cows, a farmer had enough

manure to fertilize their field. Meanwhile, with six cows, the whole family, including

19 Anderson (2001: 259) has noticed that the emergence edistrtet office, police office, militay post,

center of the society health, and school are the signifier of the presence of Indonesian government in every
region. In the case obong Merapi, peoplein the upslope hamlets were actually quite late to enjoy the
development programmes. In the 097they were neglected, while at that time people in the downslope has
already enjoyed the economic growth as the impact of development programmes.
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father, mother andhildren, had enough labour to maintain the cattle. Also the grasses in
their fields or forest were sufficient for six cows. However, in a maskenhted system, a

rich family can have more than ten cows, because they will produce more milk. The high
needof fodder makes them buy grass from other farmers, and mix it with the manufactured
concentrate in order to get more milk. Conversely, excessive manure production leads
them to sell it to other farmers. Thus, grass, manure, and cattle become commadities, a
integral part of the commercial system, which are no longer elements of the subsistence
system.

The description above also shows that the commercial orientation makes people
engineer or modify the capacity of the environment. The most obvious modiiicsitiloe
mixture of manufactured concentrate and grasses in the animal feed in order to increase the
cattleOs productivity, so that they could be milked twice a day. Without the concentrate,
cows can be milked only once a day. Another manipulation isHhémical fertilizer to
increase or accelerate the growing season.

The increasing role of money in everyday lifevafng Merapi has reduced their
closeness and interrelations with the surrounding natural envirorffentimes of
subsistence, farmers didtneeed anything else outside their environment; everything was
available from the surroundings. Therefore, they had a very strong relationship with the
environment. In a marketriented system, people need many things from the outside, they
gain even ricas their staple food by purchasing it from the outside environment.

Wong Merapi generally memorizes the shift from subsistence to mamkented
system as a change framnan pas-pasan (difficult time) to zaman ayem (untroubled and
prosperous time). As emtioned before, local people called the subsistence penia:
pas-pasan, which literally means Oenough, not too little and not too muchQ. Actually, it is a
pejorative language to express their difficulties at that time. The field products were
sufficient for daily consumption for a year, but from year to year, their household
economic stayed static; they were not able to QinvestO or OdevelopO their econon

condition. Meanwhile, markadriented period is memorized asnan ayem, in which they

2 As | have explained aboveudng the time of subsistence practices, there did actually exist economic
transactions between one village and another village, between the upslope hamlets and the downslope ones
but what happened was barter, not trade. Usually, people exchanged their surplus maize with other necessan
items, such as soap, toothpaste, cigaetie other things. However, these practices are very different with
modern trade, in which people cultivate cattle, vegetables, tobacedaérto earn money, which is then

used to buy their commodities.
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havea capacity to invest, and therefore they perceive that theiridifenore comfortable

and prosperous. The most common form of investment is renovating the house, which at
this period becomes the signifier of wealth and social status. The prosperity of thersilla

is characterized by the increasing numberoofah tembok’ (masonry houses), replacing
‘omah gedhek’ (the house with woven bamboo walls) as the signifier of the subsistence
period.

The use of these linguistic signs deserves some further observatitims.time of
subsistence, OinvestmentO or Oeconomic development® was a foreign sign that v
incomprehensible, since it was not part of the subsistence semiosphere. It means that the
static economic life, that met the daily needs relying on the existisgurces and that
makes one feel satisfied with these conditions was something normal or it was an ordinary
condition. The will of Oeconomic developmentO to purchase land, livestock, or new house
was perceived as somethifa@geign However, the adoptioaf a markeforiented system,
which began with the adoption of commercial crops or commercial service activities, had
posited money in the central role in the everyday lifev@ig Merapi. Furthermore, this
adoption had in turn changed the local way ofkimig to be more Ocommercial®, whereby
OinvestmentO is an ideal, which should be pursued. The static economy on the contrary
seen as a bad condition. In this case, we may understand why local people refer to the
present time aszaman ayem’, while they nention the past a&aman pas-pasan’. This
linguistic sign signifies the adoption of a commercial perspective, not just the commercial
farming systems.

To sum up, thishift indicates that the sign systems and semiosphere are not static,
but dynamic. The egetables, tobacco, et/ak are actually foreign signs that came from
an outer semiosphere, which stimulated Ol to you® communication. In this communicatior
process, new elements from the outside are adjusted and modified according te the pre
existing sign systems in the semiosphere, which in the next steps could transform the
composition of elements (centre and periphery) in the semiosphere. In the subsistence
period, corn and cattle formed the centre of the semiosphere. However, in the- market
oriented p&od, the centre has shifted towards money and cattle.

Thus, we may depict these cultural changes during the 1980s and 1990s decades

into the figure belowsee Figure 2).
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External space of semiosphere

Internal space of semiosphere

Before the 1980s During the 1980 and 1990s

Figure 2.Thecultural changes on the slope of Mt. Merapi in the 198D1890s.

2.4. The role of the eruption in the cultural changes

Basically, local people do not see the eruption merely as a disaster, but instead as a
blessing, because the ash from the eruption increases the soil fertility. At first, ash from the
erupton that covers the whole field would damage the crops, which in turn bring along
failed or late harvest. The eruption could also bring along late planting time because the
farmers have to evacuate. Usually, the eruption would cause a loss of one ha@st se
for the farmers. However, after that, if managed properly and dug and buried in the soil,
the ash can fertilise the soil much better than manure. Thus, the first harvest after the
eruption generally would cause difficult times because the volcanttaashiot fully mixed

with the soil yet. However, the second harvest onwards after the eruption would be great
(Triyoga 2010: 9293). Likewise, the volcanic ash will create fertile forest area, where
fresh grass can grow for animal feed. The new grass wpold faster than other plants

that form a wide meadow. So, eruption period is an important period to restore the soil
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fertility. For the villagers, it means that they should take a rest for a moment, letting nature
with its own mechanism to restore th@legical balance.

During the eruption, the villagers would keep the livestock in their house, because
they cannot take their livestock to the emergency camps. The improper conditions of
evacuation infrastructure to accommodate the livestock would makealanemaciated
and stressed when taken to the evacuation site. Meanwhile, if they left the liviastoek
village when theyare in the evacuatioit, will also bestarvingbecausef thelack of food
and unkempt. Fathe same reason, the residents wdse avorried of losing their cattle. In
this case, the loss b¥estockis a threat to their survival after the eruption, since by having
livestock they could soon recover their household economy. Hence, for them, the threat of
losing their stocks becausef theft while living in the camps is much more real, more
concrete, than the threat of death because of eruption (Laaigh&008: 285).

But, if necessary, after receivingisik to evacuate, seeing the animals running
down, or catching other naturalgss, they would evacuate themselves to more secure
villages. Then immediately after the eruption subsides, they would go back to their
villages. Therefore, we may understand why many people back to their village to feed their
cattle and do some other aties, usually throughout the day, and stay in the camp at
night for the times of eruptions. During the long eruptions in 2006, three types of
behaviour were noticed: 1. Some people, mainly women, children, and elders, stayed in
refugee camps, 2. Some ethpeople, exclusively male, stayed in their village day and
night to keep out looters, 3. Many people, mainly 20 to 50 years old males and females,
chose to stay in the refugee camp at night and back during the day to their villages to feed
their cattle,which Donovan called as Opart time evacuationO (Lastigale2008: 281
Donovan 2010: 124).

However, if their villages are completely destroyed, they usually choose to move to
more secure villages, which are still located in the slop&stoMerapi Forexample, the
1930 eruption completely destroyed some villages, which are Bangkong, Patuk, Blubuan,
and Semin. Most of the residents then moved to Turgo, as a more secure village. Likewise,
the next major eruption in 1961, 1969 and 1976 has damaged seeeoal villages. Until
the eruption of 1976, Turgo was seen as a safe place, its population therefore has increase

along with the eruptions.
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These phenomena lead to the conclusion that the eruptéuctes landscape
changeon Mt. Merapi This happens khen a bigviolent eruption occurs, which totally
breaks and erases one or more villages. The landscape of the affected area is fundamentall
changed; the settlements, thgalan, the forest, and all kind of lives in it are lost; the
survivors move to thether villages. Here, Antrop identifies (2005-26) that calamity is
an unpredictable factor that drives the landscape change is absolutely true. But several
decades later after the eruption, this affected area would be a virgin forest, and then
returnedto be opened as a new village. Frankly, there is a constant fundamental change of
the landscape, as well as a long period of continuity, which eatebcribed as follow:
villages - totally devasteed because of the big erupti@forest- the area thendzome
villages again. Hence, we might propose the phrases Ochange in continuity®; or perhay
Ocontinuity in change for these processes.

The eruption also has important roles in the social ardiral changes of the
communitieson the slopes dfit. Merapi Eruptions often act as accelerator or catalyst of
the ongoing changes, particularly the shift from subsistence to marlezited system.

For example, the 1994 eruption had triggered the Turgo villagers to fallgdern (Dove

2008). The eruption thatestroyed their villages had forced them to evacuate for three
months. Consequently, their field was abandoned, their crops broken, and grasses grew
thickly and widely on their unoccupied field. At that time, they lacked the basic food to
reserve becaugbere was no corn to harvest. Thus, the only one way to survive was to buy
corn or rice in the market. They got money from selling the milk from their dairy cows. At
this point, people got blessing in disguise from the abundance of grass on their land, by
which they had adequate fodder stock, so their cattle could be more productive in
producing milk. In this case, the money earned from the milk sale can be used to buy more
corn than the amount that can be produced from their land. They chose to plamingrass
their land as well as to raise the number of dairy cattle. The 1994 eruption has encouragec
Turgo residents to leave corn as their subsistence crops.

These changes have dramatically increased the economic prosperity of TurgoOs
villagers, which could & seen from the rapid increase of the numbevwhah tembok’
(masonry houses), as well as the higher level of education. The villagers of Turgo
themselves said that the 1994 eruption has guided them into the éanoh ayem’
(untroubled age) (Dove 280334). In general, a lot of people on the slopesltoMerapi
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posit the eruptions as the signifier or boundary between one particular era and the next era
The eruptions become important signifiers of the social memorgrf Merapi.

In addition to tle roles of eruption in the landscape and cultural changes, eruption
also shapes landscape rhythm or continuity on the slopes of Mt. Merapi. Here, we find a
doubleside relationship between human being and its environmekit.dderapi On one
side, as alredy suggested in the concept of OagricultureQ, the villagers have manipulatec
their environment; theyXontrolled the reproductive cycle and the lives of plants and
animal®©(Bunkse 2004: 75). On the other side, their agriculture system is also controlled
by the environment through the eruption cycles, which started from one eruption, then
followed by a lot of planting seasons, usually between six and eight, and ended by the next
eruption, which also means the beginning of the next planting season. Asa rigtthm,
the eruption has generated a set of cultural rhgttas well as has become the basic
boundary of it.

According to Antrop (2003: 3), who understam@hdscape as a unique synthesis of
natural and cultural aspects of a region, we may undersite the landscape rhythm on
Mt. Merapiis marked by the eruption as natural rhythm and local pediplespretation
and adaptation to the eruption as cultural rhythm. Hence, the eruption cycles, not the
seasons (dry and wet seasons in the Indonesidexty become the basic rhythm ivh.
Merapi®* | suggest that this idea could be more generalized: in the digaster area,
where the disaster happens periodically, the disaster itself, not the seasons (for comparison
see Bunkse 2004: 74), becomes ghend rhythm of the landscape in question. Hence, we
may suppose that the Onormal® annual flooding in some countries like Bangladesh he
shaped the landscape rhythm of those countries.

In this landscape rhythm, eruption is a threshold. We may compaith iDlwigOs
idea of liminality and seasonality in the Western countries, whereby he states (Olwig 2005:
261): OThe cyclical change of seasons was thus marked by holidays/ hoiylitkgdly
OwholeO days, the name suggesting a kind of pause or hreakdmmal flow of timed
Olwig exemplifies July as one such main holiday. The basic similarities betvieen
Merapi and this Western rhythm could be noticed, namely the existence of the cyclical

21| do not mean that the seasons are not impoamaymore. Still, on Mt. Merapi seasons provide important
indicators for determining agricultural practices; when is the suitable time to start cropping and when the
plants could be harvested, is still measured by dry and wet seasons rhythm. But, irethasitonotion and
longer period, the agriculture rhythm is formed by the eruptions cycles; even the perception of iseasons
itself also shaped by the eruption cycles.
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change and its boundary. But we may also unuethe diffeence: the character of the
boundaryBy the Mt. MerapOs rhythm, the boundary is the eruption, not the holfdays.

Thus, mticeably for the local people, the eruption is part of their daily life. For
them, the long peaceful periods between one eruptiothangext eruption are much more
important than a sheterm eruption crisis, which is usually just a few weeks, or at most a
few months. Dove (2008) emphasizes that the villagers have domesticated, naturalized, anc
even utilized the mountain and its haisisee also Lavignet al. 2008: 280). Bankoff
(2004: 111) notes that the communities, in which natural hazards occur frequently and
become constant threat to them, have usually integrated the hazards into their daily schem:
that are called OculturesdigasterO.

In this notion, we may imagine a cultural semiosphere of the local people as an
attempt to integrate and unite all elementdvibf Merapi ecosystem, including eruption
and all its impacts to their everyday life; to use the natural resourdes regpecting way
to nature; also to believe in the spirit kihngdom on the top of the mountain and therefore to
show appropriate actions to thehtere, Merapi and its eruption is an integral part of the
cultural semiosphere ofong Merapi. Eruption is annternal sign, which the locals always
try to make sense or produce meaning of it, and then generate certain propspseié
to it. Thisis an example ofOl to 1O communication within losamiosphere ofvong
Merapi. According to Lotman, autocommunt@zn in turn becomes the basis for self
description as the basic mechanism of semiosphere, attributing to it a systematic unity (as
cited in Torop 2011: 24). The local culture lgih. Merapiclearly confirms this idea, as its
relations to the environmentsgecially to the eruption cycles, constitute the basic cultural
regulations and generate fundamental cultural rhythms.

As a contrast, the resettlement or transmigration or relocation programs offered by
the government are the external or foreign messtgethe villagers. For them, these
programs are just another form of hazard, which they do not know how to deal with, in

ZFurther, we may compare the Oeruption® and the OholidaysO, which are both thréskoWisstern
country, holidays mean a kind of pause or break in the normal flow of time. Sunday is a break of weekly
routines. July is a break of winter and summer. This break time is usually used for some kind of leisure
activities. It is a holiday, exdly in our common sense. Comparable to this concept, an eruption also means a
kind of break of the normal flow of planting time, when the villagers do not work onz#igeit:n. But how

do they usually use this kind of break? Seemingly, they do not cbadydeisure activities at all; instead,

they will organize somelametan in order to be saved during the eruption period. Generally, the local will
move into contemplation during the eruption. At this point, we may propose that some questions should be
explained by the next studies. What does actually Obreak® mean for the local? Do they have such a concept
Oholiday®, which means leisure activities, as in modern common sense? Or, perhaps, they have differer
understanding of Oleisure®?
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comparison to the threats of violence, stress, accident, or crime. Moreover, these
government policies deprive peopleom access to lad and other resources vit.
Merapi, which also means leaving them into poverty. Therefore, they chose to stay on the
slope ofMt. Merapias they know the environment well and know how to cope with its
hazard just as they know well their own diseases|€¢Beh1996: 403Dove 2008: 333).
Hence, we may understand why the villagers demonstrated solid unanimity to resist the
program of resettlement or transmigration, which was often offered and forced by the
government right after the eruption (Dove 2010:)¥35

We may see that the conflict between government and local people is caused by the
lack of dialogue between both semiospker@r, since the dialogue itself should be
preceded by some certain dialogic situation (Lotmarl2083144), we may also saydh
the conflicts are caused by the lack of these Odialogue situationsO. It could be that th
government always uses the scientific language in delivering their recent updstes of
Merapi status, in running their evacuation instruction, or in explaineg {posteruption
programs; in order not thave adialogue, but toGemphasizes the exclusivity ofii$
authority inrepresenting the activity of the volcano to the pub(idove 2010: 125).

#Z For example, iM 962, 34 households, of the 228 households that transmigrated to the Central Lampung
Province after the 1961 eruption, returned to their old land and established a new village (Singarimbun 1980:
52-58). In 1977, the survey conducted by The Institute o@graphy, Gadjah Mada University, to the
residents on the slopes of Mt. Merapi showed that only 4% of respondents who committed their selves to the
government, 8% committed their selves to the god, the remaining 88% chose to move into the surrounding
villages (Laksono 1977: 26). The latest example, because of 1994 eruption, the Turgo villagers has been
moved to the new webuilt resettlement, called Sidomoro, located 10 kilometers down from their old
village. Gradually, they come back to Turgo. Nowadaystarthan 90 households are in Turgo, only about

50 households remain in Sidomoro (Dove 2008: 333).
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3. Post-eruption semiotic changes in the 2000s and 2010s

In the previous chapter, | have described human sign systems that played important roles in
the ecosystem of Mt. Merapi in the 1980s and 1990s. In this chapter, | describe the changes
of these human sign systems in the 2000s and 2010s, particulany dod after the 2006
and 2010 eruptions. Nevertheless, | need to emphasize that the changes in 2000s and 201(
should be connected to the phenomena that already happened in the previous periods, du
to the fact that the changes, as | mentioned in teeiqus chapter, usually occurs slowly
through decades. In addition, the changes in human sign systems are not uniform in
different areas. Usually, the downslope areas adjust faster to these new changes than th
upslope villages.

| distinguish between 2080and 2010s period and the previous periods as the
character of changes that have taken place at that time are different from the previous one
Important signifier of this period is the presence of many outsiders on the slope of Mt.
Merapi, especially inhie times of eruption crisis, such as government, media, civil society
organizations, and other institutions. This started since the 2006 eruption and continued in
the 2010 eruption. As natural phenomena, these two recent eruptions have significant roles
in the cultural changes dit. Merapi

The presence of these outsiders conaessientific perspective ollt. Merapiand
its eruptions. | argué¢hat the influx of scientific sign systems as the most authoritative
explanations for the behavior bft. Merap is the most important change in the 2000s and
2010s, which has shifted the roles of the other sign systems that had already been
established. This chapter explains this phenomenon, its wider implications, as well as the
other changes that related toSpecifically, this chapter is based on the fieldwork that |
have carried out iKinahrejoand Karangkenddlamles, Umbulharjo village, Cangkringan
subdistrict, Sleman districsee Figure 3) Thus, the descriptions and analysis in this
chapter refer to #se locations. When | try to compare my field data with other locations

or to providegeneralizationsl mention it explicitly.
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Figure 3. The position ofKinahrejo as the research site on the map of Mt. Mer@piurce:
http://rovicky.wordpress.con The written text of KinahrejdO is my personal addition in order to
emphasize the position of the research site.

3.1. The 2010 eruption and the responses of local people

Indonesian government has establisladl regularly publishe@ ranking systenthat
signifies MerapiOs activity, fro@normally activeO (level nQuard for Meraf (level
2), Grepared for Merafd (level 3)and Geware Meraffd (level Bas the most dangerous
condition thaimeans peopla disasterprone areas must be evacuated immediaBsiythe
2010 eruptionthe government increased the statudlaf Merapi from Onormally active®
(level 1) to Oon guard fdt. MerapO (level 2pn SeptembeR0th 2010 One month later,
it was raised tprepared fdvit. MerapO (level 3). Finally, on Octob2Bth 2010, the
government announced the highest status, that is ObdvavkerapiO. Just a day later,
Tuesday, Octobe6th 2010, Mt. Merapi erupted; heat clouds slid down to the west
southwestand southb southeast. After such an explosive eruptiiit, MerapiOs activity
was fluctuating. On Octob&0th 2010,Mt. Merapierupted again with a longer duration
and greater than the first one. Since Wednesday, Nove3rb2010, the activities ofit.
Merapiincreased rapidly. From this date on, the government extended the eisaster
zones from 10 kilometers to 15 kilometers from the peak. Only a day later, the government
expanded more disastprone areas to 20 kilometers from the summit. FinallyFriday
earlymorning, Novembebth 2010, Mt. Merapi erupted explosively, throwingut a very

large volumeof volcanic materialsThe exposed area was much broader tyaihe earlie
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explosive eruptions. This loRgeriod eruption caused remarkable semtonomic
disadvantages, 386 people died, and no less than 356,816 people evacuated (Kedaulata
Rakyat, 11 December 2010); while the official data from government mention only 15,366
people as displaced (Hudayaetaal.2012: 36). Many experts argue thhis eruption was

a big eruption that cycles from 80 to 100 years, not the regular eruption that occurs every 3
to 5 years \(Vundermaret al.2011: 3. The previous major eruption was the 193381
eruption, which had buried 13 villages, destroyed 23 \@bagnd killed 1,369 people and
2,100 livestockYoight et al.2000.

Since the expansion of the disagteone areas from 10 kilometers to 15
kilometers, the government could no longer control the emergency conditions. The official
emergency maps and plaosly consider the affected areag to 10 kilometers from the
summit. So, when the hazapdone areas expanded to 15 kilometers, moretve0
kilometers, this official emergency plan was inadequate, since the number of residents who
had to be evacuateshlarged beyond the prediction. Emergency camps were not prepared,
even their locations were not specified, not to mention the needs of people in thé‘camps.
Then, what happened was that civilian peopéeted to help other civiliangpéople help
peoplg, whereby the residents from naffected areas around Yogyakarta province and
many civil society groups became the saviors. They did it in various ways, such as
collectively supplying rice packets for many days, providing their houses as emergency
camps, etting up and managing the camps and the aids, opening emergency public
kitchens, doing free medical care, performing some entertainment programs in the camps,
and so on (Nazaruddin & Habibi 2012).

Since the government had raised the statusltofMerapi from 'nomally active'

(level 1) to the Oon guard for Mt. Meraédel 2), many groups of people, especially in
the highest villages, observed independently the peak of Mt. Merapi. For example, the
residents of Kaligentong independently observed WororRinsgwasflowed by lava.

When Mt. Merapi first erupted on Octobe2z6th 2010, some of the people in the
highest villages fled to the lower villages, such as Turgo or Deles villagers. However,
groups of peopleemained therevho did not listen to the gevnmentOs advice to evacuate,
such aKinahrejopeople. Almost all informants told the same story about what happened

*Here we may recall the warning from some scholars, who have said that the official maps only take into
account relatively small to medium eruptions, andarastimate the potential large eruption and its impact
around the volcano (Hadisantoabal.2002; Thouret and Lavigne 2005).
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during the crisis time of 2010 eruption. For about a week before the eruti®n,
governmentame taKinahrejq specifically to the housaf Mbah Maridjan as the guardian
at that time, where the villagers had gathered, explainingMhaWerapi was becoming
far more active. Its behavior was different from usual, and it seemed that the eruption
would be greater than the previous ones. At thtme,the governmenhtad asked residents
to get ready to evacuate. However, in general, the villagers did not really belithe in
government informationConversely, they believed that their hamlet was safear\s
anticipation, a few days later thaulmerable groups, such as the elderly, pregnant or
lactating women, and children, were evacuated to the village hall of Umbulharjo, which is
about 15 kilometers from the summit. But the majority of residents, including many elderly
people, remained in tirehouses even though the statusvaf Merapihad been raised to
‘awas’ (bewarg.

Finally, whenMt. Merapi first erupted on Tuesday, Octob2@th 2010 at 18:00
PM, and the day was getting dark, they fled in panic, amid thunderous sounds from the top
of the mountain, the meaning of which is obvious. Some fled on foot, others on
motorcycles,and someon cars that were used together. Unfortunately, 37 people were
killed, many of them were the residents who were not willing or were too late to flee, while
manyothers were young men who had climbed back into their hamlet to evacuate residents

who were still on top, but they ended up being victims themselves.

3.1.1. Scientific signs

The scientific signs actually have a long historyMih. Merapi their intraduction is
associated with the Dutch colonial government in the late 19th century. After the big
eruption in 19301931, in the year 1935, Stehn, head of Volcanology Research Department
of Dutch government divided the slopes Mt. Merapi into three partshamely the
restricted areas, danger zones one and danger zones two. He also built seven observatic
posts on the various sides of the slopesbfMerapi(Triyoga 2010: 127129). This map

was then further improved, including by the Indonesian governmanthe basis of the
dynamics of the eruptiorNowadays, the last version of this map is widely known as

Daerah Rawan Bencana (Disaster Prone Region), which gives a thzeae classification,
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namely Disaster Prone Region Il which includes the most dangeareas; Disaster Prone
Region II, which is a few kilometres outside of region Ill; and Disaster Prone Region I,
which is the edge of rivers that used as the ways for lava. The newest version of the map
has been changed after the last 2010 erujgiea fgure 4).
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Figure 4. The newest version of the disaster prone regions map on Mt. Merapi. The red is the
disaster prone region 3, the pink is the disaster prone region 2, and the yellow is the disaster prone
region 1 (sourcehttp://geospasial.bnpb.go.id)

Continuing the DutclyovernmentQmolicies, the Indonesian government has built
world-class scientific services to monitor Merapi. There are at least two government bodies
that monitor volcanic activities inndonesia: Center of Volcanology and Geological
Hazard Mitigation (CVGHM) Rusat Volkanologi dan Mitigasi Bencana Gunungapi
(PVMBG) in Bahasa Indonesia) and the Center of Volcano Technical Research (CVTR)
(Balai Penyelidikan dan Pengembangan Teknologi Kegunungapian (BPPTK) in Bahasa

Indonesia In addition, there is a special agency to deal with the disasters, the National

5C



Disaster Management Agency (NDMABadan Nasional Penanggulangan Bencana
(BNPB) in Bahasa Indonesiawhich has hierarchical bodies the province and district
levels, namely the Regional Disaster Management Agency (RDM&udan
Penanggulangan Bencana Daerah (BPBD).

Besidesas | have mentioned briefly beforehatfte government has established a
ranking systemnthat signifies MerapiOs tadty, which is routinely published, i.eaktif
normal (normally active)waspada Merapi (on guard for Merapi)siaga Merapi (prepared
for Merapi), awas Merapi (beware Merapi). When the government raifee statusto
Obeware MerapiO, it meahsat peopk in disasteprone areas must be evacuated
immediately. The current status of Merapi is published regularly, with different time
intervals dependg on the activities of Merapi itself. In the normal conditions, the
announcement of the status is conduaeery three months. But during the crisis times,
the announcement of status is distributed every day, even four times a day. Fundamentally,
the government is taking these various policies in the scientific method and modern
technology, such as earthquakieservation with seismograph, deformation observation
with tiltmeter, magnetism observation, and other methods (see
http://www.merapi.bgl.esdm.go;idriyoga 2010: 136.39).

Thus, scientific sign systems asway of understanding the behavior of the
mountain has been around a long time, starting with the Dutch government and continued
by the Indonesian govement. However, until the 1990fhese modern sciences were still
foreign towong Merapi. For example, aring the 1994 eruption, the villagers did not have
knowledge about the classification of disagisyne areas or different stages of the status
of Merapi. The categorization of active normal, on guard, prepared, and beware was
something foreign to locaésidents.

Based on the interviews with several researchers who have long edathene
communities on Mt. Merapsuch as Bambang Hudayaf8) and Eko Teguh Paripurno
(51), | believe that this situation is caused by several factors. First, the announcement
issued by the government, in this case by BPPTK, was filled with scientific language,
geological terms that could only be understood by certain experts. The only meaningful
information to the public were the recommendations brought at the end of the

announcement in the form of the latest status Mt. Merapi as well as the
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recommendations for action to be performed by local residents

Second, communication lines that were used for the distribution of this
announcement followed the formal bureaucracy fldwy which BPPTK submitted the
announcement to the district, which then forwarded it to thedmgibct, then to the village
level, to the head of hamlets, and finally to the residents. This bureaucracy flow was
inefficient, time-consuming, and full of dtortion. The eruption often occurred before the
information ha reached the residents. Even if the informatiod fiaally reached the
villagers, it was usually in the form of an order to evacuate immediately. For local people,
the order to evacuate suddie without any adequate explanation of why it should be done,
is very confusing.

Third, local people did not have access to media that nhigix opered their
access to information from outside. At that tirae,explained by Ramijo (46), the head of
Kinahrejohamlet,the presence of mass mediassstill very rare amongvong Merapi,
only few people had television, and noone subscribed to newspapers. The most common
media was the radio. Moreover, at that time, the government did not publish the
announcen@ regarding the status &t. Merapito the reporters, so that media was not
informed about the condition dAt. Merapiprior to the eruption. Media only covered post
eruption situation.

Scientific knowledgeentered the villages only 1994, after the eption that killed
64 villagers of Turgo in southwestern sideMf. Merapi At that time,as explained by
Eko Teguh Paripurno (51)yhen Mt. Merapi started to increase its activity, maaiyil
society organizations were involved the evacuation processeparticularly activists,
academics, and student groups. Then some academics and activists began to realize that tf
local people did not have access to any knowledge about the activiksMerapi Due
to this fact, in 1995, some activists initiatd disaster training for local youth, the head
of the hamlet, as well as other community leaders in TuPgdpurno statedIn principle,
if the government isiot able to give the information, we will exercise by oursedes

Because of its participatpmethods, especially recognizing local knowledge that
already exists among the residents and then combining it with modern knowledge, the
training was well accepted by local people, especially among the youth. This positive

reception led to an idea toldaa similar training on the other side of the slope. For about

®Many examples of the governmentOs announcement regarding the status of Merapi could be seen or
http://www.merapi.bgl.esdm.gad.i
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two years later, this training had covered all highest villages on the entire she of
Merapi (Paripurno, 51, intervie)y The local youth who had been trained then took the
initiative to fam an organization named OPasag Merdq@@pbreviation ofPaguyuban

Siaga Merapi’ (Group of Preparedor Merapi). With this organization, local youth
organizd various activities, such as training, workshops, or social campaigns, in order to
increaselocal awareness of the hazard that was embedded in their enviro(seent
http://pasagnerapi.blogspot.com)

As far as | know, Pasag Merapi is the first organization that has successfully
brought modern ideas aboMit. Merapiand its eruptions to the ldcpeople. After that,
especially since the early 2000s, a variety of other organizations were growing rapidly,
driven both by external activists or local residents, both local, national or international,
offering modern disaster mitigation perspectivesn&@xamples arélin Merapi, Taruna
Siaga Bencana, Lingkar Merapi, Forum Merapi, and Forum Penanggulangan Resiko
Bencana (Forum PRB). In this context, the number of modeminded persons who are
better informedof the eruption danger is incréag, espeally among youth who have
received a lot of natural disaster mitigation trainings.

Because of this historical context, the acceptance of scientific knowledge in the
early stage has taken place among the youth since the late 1990s. For them, the
government) announcements of the status Mf. Merapi during the crisis are very
important, as well athat the evacuation should be done soon. Ngati(BB), one man
from a younger generatidrom Kinahrejg who was wearing ashirt depicting thevedhus
gembel on the crater oMt. Merapi and the message OPower ofuN=O, stated prefer
technology, itprovides aguaranteg) Even, when | asked him to describerapi, he
replied OMerapiis a pile of materials, a landscape, or a source of life. As a stack of
mateials, it contains some elements, such as magma and poisondds gas

The acceptance among the youth should be related to the increasing level of the
formal education among them. In the previous chapter, | have mentioned that the market
oriented economy haiticreased the prosperousness of the local people, so that the locals
could send their children to high schools or even to universiGesdfathewignyo, one
of the eldes, stated ONowadays, people are different from the old times. For example,
peoplenow prefer to spend the money to send their children to school, hoping that his son
could be an employeeEYen Mr. Asih, the neviurukunci of Merapi in an interview with
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media(Henschke2012)said Ol donat want my daughters to herukunci, | want themto
focus more on gettingneducation. Being awvukunci is a very traditional job. | want them
to do something more modete not just like your dad, children have to be smarter and
better than they parentsT@us, in the 2000s, these educated youthejivarious trainings
on disaster, adopted modern perspectives on the environment, and established many loce
organizations arounklt. Merapi

Other factors that accelerated the acceptance of modern scientific signs were
intensive mass media coverage dgrithne 2006 and 2010 eruptions, which generally
supported the modern discourse Bh. Merapi In general, media considers that the
eruption is a natural phenomenon, which is very dangerous and therefore evacuation is the
only way to avoid casualties. Med@oks at the local peopl€¥esponses who dwot want
to evacuate as a strange and silly behaWauzanafi 201

| should add that the intense media coverage in the disaster areas is a new
phenomenon in Indonesia. It starteditwithe tsunami wave attking Aceh and North
Sumatraat the end of 2004. The huge number of human casualties, material loss and
affected areas led the media crelesal, nationalandinternatonal; to come to Aceh and
to report the postsunami conditions intensively for monti&ince then, media has always
been present by any catastrophic events. This mibandigger disaster leads to more
intensive media coverage. Besides, disaster becamnmesv independent desk in many
media newsroom in Indonesia, not only a topic of cayenander the desk of war and
conflict. In this case, the 2006 eruption was the liminal event, when the presence of media
was very strong, distinguisiy it from previous eruptions that got minimal media
coverage.

In the 2000s, television was a common mediwvithin wong Merapi. At that time
also,as explained by Ramijo (46 any young people began to own mobile plsofiéus,
wong Merapi was no longer an isolated community, but rather an open society to which
modern knowledge had already come through varimedia. Perhaps the media
consumption has affected the perceptions®fg Merapi toward the eruptiof® A simple
example may help to explain this.thre 2006 eruption, some residents on the slopédtof
Merapi were frightened and panicked by the eruptidh was not caused by their

%%| should note that | have not found research that specifically addresses the effect of disaster news to the
perceptions and behavior of local people on Mt. Merapi; or in general, research on the effects of disaster
news to the people who live in thésaster areas that were reported.
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observations of the mountain or by governmentOs announcement, but by their relatives ir
another town, who called them in panic and asked them to evacuate immediately. In fact,
these relatives imagidehat the condition oMt. Merapiwasvery dangerous, since they
got information from media that often shows the top of mountain andédd¥a.s gembel
in a close up way, so that the impression is horrifyWgs(f 2006: 4%

The presence of media indicates how the local peopléarelly made dependent
on the information provided by the external parties, especially the government, whereas
they lose their independencertdy ontheir environment. They have been attached to the
scientific system in order to lower their vulnerabiityterms of natural events; but in this
way they become more vulnerable in social terms, such as economic crises, governmenta
failures, and so on.

| alsofound that the real experience to be directly affected by the eruption is the
important factor thateads the entire community to adopt scientific sign systems. An
obvious example is Turgo community, which was directly hit by the 1994 eruption. In the
two subsequent eruptions, in 2006 and in 2010, they dieeadif evacuation. The more
obvious examplas the case oKinahrejo residents. As mentioned above, in the 2010
eruption, they initially refused to evacuate because they believed that they were safe.
Finally, they fled in panic, causing human casualties among them. Some youth lamented
these casualis since they actually had tried to persuade the residents to evacuate soon.
They were even unexpectedly involved in opinion collide, especially against the elderly
group, who believed that their village was safe. Obviously, it was a conflict of sign
systens, sensommagical signs versus modern scientific sigh¥gatimin (35) expressed
Ot was witheyel-eyelan and strong debate in order to decide whether we would evacuate
or notO

After 2010 eruption, the whole community #&finahrejq including the older
generation, accepted the scientific sign systems, due to the fact that their old sign systems
namely sensory and magical signs appeared to be inadequate to guide their responses. A
informants from the elderly people stated that they would listen togdirernmentOs

27 Actually, Donovan noted this phenomenon, when some young residents in Pelem Sari, a village on the
slope of Mt. Merapi, did not agree to use traditional warning systems as the tools of mitigation (Donovan
2010: 122). Lmigne also noted this phenomenon in the 2006 eruption, although he has not explored it yet. He
says, OActually, although many people living on the volcanic slopes still have animist convictions and
worship spiritual gods, most of them also listen to thell@uthorities and the scientistsO (Lavighel.

2008: 281).
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announcement in case of next eruptions. When | was wondering how they would know
when and in which direction the eruption would ocgmandfathetWardi (72) replied
"The volcanologist. The local people do not kn@4Then, when | asked tohem he
would listen during the eruptiphe assertedThe governmentho else?0

Thus, | believe that the eruption became the accelerator of the acceptance of the
scientific sign system. This is to reconfirm my statement in the previous chapter that the
eruption serves the role of an accelerator of the ongoing cultural changes wwtfn
Merapi communities. | suppose that tlssatement could be generalizeddisaster could
act as accelerator of ongoing cultural changes within the community where dktedis
happens (see also Do2608 Oliver-Smith 1996: 318

| should also note that this acceptance of scientific sign systems is not uniform
among the villagers. The most commonly accepted is the status categorization of Mt.
Merapi into active normal, oguard, prepare, and beware. The informants emphasized the
importance of ObewareQ status, which according to the government means that the hamle
in the disasteprone zones lll, or in accordance with the specific provisions at the time the
status was amunced, have to be emptied. However, in this case, local people have their
own interpretation. For them, it is very difficult to empty the village, simply because they
consider the existence of their cattMoreover, when the status bft. Merapiis raisal
into ObewareQ, it does not necessarily means that the mountain will erupt, even BPPTI
themselves do not know exactly when and in which direction the eruption will occur.
Therefore, for some peoplsuch as Ngatimin (35) or Badima#4), the ObewareO ssat
means evacuatings soonas possibleéhe vulnerable groups including the elderly, children
and infants, pregnant or lactating women, and increasing preparedness of people. In this
case, people who have bravery and physical health, especially the gamutstay in the
village while monitoring the activities d¥it. Merapi intensively. They will gather at a
certain place, equipped by the vehicles that are ready to ride for immediate evadination.
announcement about the beware status is significattiderllagers but they do not find it
necessary to accept the prescriptive meaning that is attached to it by the government, i.e
evacuate immediatelNgatimin (35) described:

% The name oBPPTK or BVMBG s too difficult to be pronounced by the villagers, so that some of them
call these government bodies as OvolcanologistsO.
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Beware couldmeanerupion andcould not mean The fourclassesof vulnerdle people

should move down, and the rest of community should keep the security of the hamlet. It is
impossible that beware status means the village is empty. Beware status means the villagers
should be on guardEruption has its processes, when therenisnhareasing in the status; it

is not erupting straightforwardly, so there is still time to get re@ilg.time is enough, but
without debating and picking up the other people.

Meanwhile, the other scientific signs provided by the government are not fully
accepted by the community, such as the categorization of dipaster areas. There are so
many communities that choose to return to their villages that are very close to the peak of
Mt. Merapiand belong to the disastprone area lll, such as residentsKalitengah Lor,
Kalitengah Kidul, Srunen, or Pangukrejo. Ngatir(85), aKinahrejoresident who livein
the new residential area, whighlocated about 10 kilometers from the summit, stated that
for him there is no difference between stgyin sud a new placandreturring to his
original village, which is about.8 kilometers from the crater. He asserted

I myself do not believe thatereis secure. It depends on the type and distance of the
eruption. Actually, wherever we live does not mattdmrave tolive in the upslope hamlet.
People could livepleasantly together with hazards. The problem does noinlithe
position, buin awareness and preparedness

Thus,the villagersaccept the scientific sign system with a very limited scope, that
is to say the increasing statusMf. Merapi during the eruption period. Even then, they
give these scientific signs their own interpretation. In the semiospherical perspective, it is
an instance of Ol to you® communication, whereby the local culiiesEeere ofvong
Merapi communicates with an outer element of another semiospherestbased on
scientific signs. But as a foreign message, these scientific signs are translated or interpretec
in such a way that they could be integrated with the sireicdf the internal space of
semiosphere. By the term Oto be integratedO, | mean that these foreign sigearspould
specific functions irthe internal space afemiosphere, which could be different from its
original function in theexternal space adaniosphere. Conversely, the foreign signs that
would not perform any function in thmternal space okemiosphere, would not be
integrated. In this notion, we may say that the status of increasing actiwty dMerapi
carriesa specific function for thdocal people, i.e. guiding their response during the
eruption and therefore it would be integrated to their cultural semiosphere. On the contrary,
the differentiation of disastgarone zones does not have functional meaningttfem,

therefore it would nobe integrated.
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3.1.2. Sensory and magical signs

In the previous chapter | have explained thakg Merapi believe that nature is a living
entity, so they have to live in harmony with the surrounding natural environment. After the
2010 eruption, this lhef, that water, soil, and animals are sentient subjects remains strong
among residents. They still believe tha@uriten’ is very important in their daily lives

In addition, people still believe that many spirits also inhabit the natural
environmentin which they live.Sunardi (41)irmly replied, ObelieveO when asked about
the Mt. Merapi as spirit©kingdom. For him, there are so any empirical experiences
proving the existence of the spirits on Mt. Merapi. He descrid&®dhen we are there, near
to the crater of Merapi, then we talkhat wewanttohappen. For example, we say Ol am
confusedO, thus we would really become confGdedgeneral, this belief is still very
strong among the villagers, even in the younger generation.

As explained in the pwgous chapter, magical signs have different features in
different areas. In this cadéinahrejopeople have a quirk in the magical signs, believing
that their village, which is on the southern slopevitf Merapi, is the front side of the
spiritOpalace Therefore, when Mt. Merapi erupts, which is magically interpretetthats
the spirits are havingceremony Merapi duwe gawe), it will not throw the dirt to the front
side of the palace. So, it means tkatahrejohamlet is safe.

Kinahrejoresidents ats understanthat theMt. MerapispiritsO kingdom has a very
close kinship with other spiritsO kingdoms located in the southern sea of Java island, which
is located on the southern sideMt. Merapi The ceremony held bylt. Merapi spirits
kingdom will involve southern sea spirits kingdom, and vice versa. So, usually there will
be a convoy of troops from the former palace to the later one, or vice versa. This convoy is
believed to have a fixed path, i.e. along the valleys or rivers that start on thef pdak o
Merapiand flow into the southern ocean. The volcanic materials that slid along these rivers
are understood as the spirits convo@randfather Wignyo (73) descritedMerapi and
southern sea are related. If they marry their children, they wouldlyuginze gifts one
another This process will usthe lava way. In fact, Opak River ends up ingka;Gendol
River also reaches the s@&inahrejopeople therefore perceive that their hamlet is safe

because it is not on the edge of the rivers. OMeeapith own wayO is a popular phrase
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referring to this belief.

This belief is supported by the empirical fact that during the last century, the
southern slope region, includinginahrejo hamlet, was almost never affected by the
eruption; except for the 200G uption that had destroyed Kaliadem hamlet. In this period
of hundred years, the eruptions occurred on the westsanthwestsides, especially
Magelang district Thouretet al. 2000. In the 2006 eruptionKinahrejo people were
already asked by the gawvenent to evacuate immediately. But since Mbah Maridjan
refused to follow this ordethe whole community also refused to evacuate. At that time,
Mbah MaridjanOs belief that his hamlet is safe was proved empjriballgruption did not
pass throughtKinahrejo, but through the neighboring hamlet, namely Kaliadem. This event
reinforced the belief withiiinahrejoresidents that their village is safe.

We may therefore understand better why in the last 2010 eruption they did not want
to evacuate. For them,dfre was no reason to evacuate. There are three explanations that |
obtained from the interviews for such responses to the eruption. First, people believed they
were safe, as | have just explained. The second reason is the absence of natural signs thi
usudly precede the eruption, such as rumbling sound, hot temperatures, or forest animals
descending to the village. All informants Kinahrejostated that they did not find natural
signs preceding the eruption. Hence, they commonly considered the lasbrerasdn
anomaly.Grandfather Wardi (72) sai®In the 2006 eruption, evetgy, day and night, the
lava always flowed, we could see. In the 2010 eruptioerewas no lava, we could not
see. The first eruption was straightforwardly h@jee third reasois the existence of the
Jjuru kunci, Mbah Maridjan, who remained in his house. At that time, Mbah Maridjan had
actually suggested people to evacuate, while he himself would remain in the village
because of his responsibility as the guardian. Howeverprésence of Mbah Maridjan,
who is believed to have supernatural powers and capable of communicating with the spirits
of Mt. Merapi, was interpreted as a sign that the hamlet is safe from the erifuioardi
(41) told how residents usually said at the &ifimbah wae ora mudun, ngopo mudunO
(Even the grandfather does not go down, so why we should move down).

However, this last eruption had totally destroyed their hamlet and killed 37 of them.
So, how do they understand this? One aspect of the answeeéasalready described
above, i.e. the integration of the scientific signs, especially the categorization of the status
activities of Mt. Merapi, into local cultural semiosphere @bng Merapi, due to the fact
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that tresescientific signs function to guiddiem during the eruption. In this notion, we

may propose the next questions: donOt the original existing sign systems, namely sensor
and magical signs, function anymore to understand the eruption? Will these sign systems
be excluded and then changed with new sign systems?

The residents perceive the eruption as a natural phenomenon, which cannot be
predicted by their traditional sign systems, but by modern technology owned by the
government. All informants expressed this uniformly. For exangkndfaher Wignyo
(73) told OThe residents could not predict. How could they predict? But who brings
tecmology, such as volcanologist, they could kn®Whe newjurukunci of Merapi, Mr.

Asih, in the interview strongly confirme®! prefer the technology

Thus, euption is a natural event. So, does it mean that the eruption is no longer a
magical sign caused by the spirits? There were vague answers from many informants.
Pakdhe Kote expressed his opinion with the words Obelieve ambtdbelieveO
Meanwhile, Nyatimin said Ol believe, but | do not understadd/ost of the older
generation still believes that the eruption should be related to the spirits, caused by them.
Mbah Wignyo saidOlt is not possible if there is no relation with Empu Rama and Empu
Permad That Mt. Merapi is having ceremony is true. But the villagers did not know
anymore how this ceremony happ£hs

Thus, eruption is a naturavent,as well as a magicavent. Before the 2010
eruption, people felt confident to communicatéth the spirits, particularly via the
jurukunci or the elders. Due to the existence of this communication process, people
believed that the spirits would guide their actions through magical or natural signs. After
the 2010 eruption, people still believeat the eruption is a supernatural phenomenon, but
they do not believe that they are capatfliecommunicating with the supernatural beings
on the crater oMt. Merapi irrespective of whether they will get the signs from these
supernatural beings or not.

In this case, people still believe thakik could be a clue. However, the problem is
the coming of thewisik itself, which could not be predicted. It rather depends on the
spirits® will, not on the human effort. The next probkenhatif there is someoe who
receiveswisik, it is usually very personal, in the form of very metaphoric or connotative

signs, called’sanepo’. Wisik never told directly when eruptions will occur and in what

2 According to Mbah Wignyo, Empu Ramadh Empu Permadi are the kings of the Mt. Merapi spirits
kingdom.
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directions. The example isisik that was received by Mbah Maridjanigrto the 2006
eruption in 2006, as told lyrandfatheiVignyo (73):

There is a jackfruit tree having three fruits. The middle is completely healthy, the western
is rotten, and the eastern is mature. Then, it was an eruption flowing to the Gendol River
and Krasak River. The flow towards Krasak ste@pit is the meaning of rottethe flow
towards Gendoimoved down, it is maturewhile the middleareais sde, completely
healthy

Grandfather Wignyo adde®That is how to interpret thenepo or wisik, could be done
after the event®Thus,the person who receivesisik tends to remain silent, since whether
the wisik is true or not, could only be proved after the eruption has happened.
Consequentlywisik could not be used as a guide to act in the esnptNgatimin(35)
explained Qmpen (dream) only comes to one or two people, may not be distributed to
others. The story would come after the eruption, not befdSimilarly, Mr. Asih (48)
asserted”l do not think that it could be usedupen is like news. The information is
usually vague, such @lerapi would do this and that, so you should be catefuis only
signs. Suppose it is used, no one will believe, theme oof.O

Given uncertainty of these magical signs, people will listen to ttvergmentOs
announcement, and tend to choose to evacuate soon. Interestingly, this new action pattert
gets magical justification. For example, Mr. A¢#8) said OIf we know they are having a
ceremony, it will be better if we move down in order not teriiere with their ceremony.

It is our tribute to them. Supposing that our parents are busy, while we cannot help, we
better step aside so that our parents would not be &ngry

We may argue that the main problem lies in the communication via magical signs,
not in the whole magical sign system itself. It refers to the common feeling among local
people that they do not have the power to communicate with the spirits. In this notion,
magical signs become uncertain and therefore could not be used as guidzstaguting
the eruption. In this condition, they should adapt to the new sign system that could fulfill
this guidance function: the scientific signs.

However, | need to add that in normal times, a much longer period compared to the
eruption period, thedgvo sign systems remain vital, people still believe in and practice the
magical and sensory signs in their everyday lives. For example, they continue to perform
the labuhan ceremony, specifically dedicated to spirits on the top of Mt. Merapi, as well as

many other traditional rituals. Also, as | have mentioned at the beginning of this
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subchapter, residents will be sensitivesirer’ to the natural signs around them, especially
the behavior of the animals, which they consider are intended to send acspessage to
humans.

In the previous subchapter | argued that in the integration process of the foreign
signs to the inner semiosphere, the new element should act certain functiomtertied
space okemiosphere, which could difftrom its original unction in theexternal space of
semiosphere. Here, | would add an important theoretical argument that in this integration
process, not only the new element should be reinterpreted or adjusted to the old element.
but also the old element, due to the presenf new element, should be recreated or
reinterpreted. In this notion, the presence of the scientific signs and new action patterns in
the eruption has recreated the old sign system, in the form of new magical justification to
this new element.

Carefuly paying attention to this shift, we would find a fundamental change of the
relation between culture and nature within the ecosysteitoMerapi In the previous
decades, eruption was an integral part of the cultural semiosphew@iMerapi. The
comnunication between local people and the eruption during the crisis was a type of Ol to
IO communication, in the form of traditional rituals or waiting for wisik or natural signs
during the eruption. In recent times, especially after the last 2010 eruptibe tase of
Kinahrejo people, it has changed. Nowadayscal peopleperceive eruption as an
unpredictable phenomenon; it is a foreign sign that could not be interpreted by magical or
sensory sign systems as in the previous period. Thus, eruption hmaexwbeded from
thar semiosphereHere, there is no sign system i timternal space afemiosphere thas
capableof interpretng this foreign sign. Therefore, they should adapt to a new sign system
from the outer semiosphere in order to be ableteypret this foreign sign better.

In this case, this so called scientific sign system could only be encoded by the
element of the outer semiosphere or in this case the government. It is very different from
the old sign systems, i.e. sensory and magicaksighich could be performed by internal
elements of semiosphere. | argue that this semiospherical interrelation between local
people and government, whether equal or not, widely change both of those semiospheres
Minimally, it partly detaches the interdepdence ofocal peoplesemiosphere and their

natural environment.
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This detachment is actually more obvious from the exclusion of eruption from the
semiosphere ofiong Merapi. Of course, we may say that eruption is only one part of the
natural environmendbn Mt. Merapi Nevertheless, we may also view that the eruption is a
vital sign of the ecosystem oxit. Merapi Thus, the exclusion of eruption from the
cultural semiosphere obong Merapi reveals the futamental change of the natuie
culture relation wthin the ecosystem olit. Merapi Moreover, due to the fact that the
cultural changes always happen slowly through periods, perhaps this is only the beginning
of the next detachments between nature and cultukét.oderapi

3.1.3. Economic signs

The dher important phenomenon that occurred after the 2006 and 2010 eruptions was the
emergence of a new pattern of economic adaptation, i.e. tebhased economy. This new
model does not rely on the beautiful green landscapes, verdant forests, waterfalls,
erchanting wildlife, or fresh air; but relies on the eruption effects. Indonesian calls it as
“wisata bencana’ (disaster tourism).

In my personal observation, this kind of tourism has been growing rapidly since the
2006 eruption that destroyed Kaliademagié (Cangkringan sedlistrict, Sleman District).
This readaptation to the eruption occurred again in 2010 eruption, which completely
destroyedKinahrejo village (Cangkringan sudistrict, Sleman District). At first, some
time after the eruption, many pdegrom outside came to witness the eruption debris.
More and more people came, so the local residents were inspired to open kiosks and to
manage parking areas. Over time, due to the significantly increased number of the visitors,
the local people then stad to organize this new tourism area more systematically,
including establishing an information tourism center, providing the entrancesticket
managing the parking lots, developing the area of souvenir and food sales, renting the

transportation servicedoing the promotions, and so ¥n.

30 At this point, | personally suspect, there is a close relationship between the intensive media coverage of
disasters and the emergence of disaster tourism. Theoretically, in the uncertditioss of disaster,
peopleOs need of information rise sharply. In this condition, information about the disaster from the media
may bethe first and the most important information, which fulfills the public n@&és collective curiosity

then encouragk people from different regions to visit the disaster area, to get the first hand experiences
about disaster which they had watched intensively for days, even weeks, in various media, especially
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But, how do local residents perceive this new type of adaptation? There are several
interesting things to note. First, this practice has raised the competition climate among
people, even social jealousy, either betweeea family and another family, or one hamlet
and another one. Not all people could engage in this tourism practice. The most involved
group is young people, who tend to see opportunities and to perform new adaptations fastet
than the rest of community. bddition, the activities that would gain more benefits at this
tourism site, such as opening kiosks or providing tourist transport services, require a lot of
economic capital. Not all peoptan buy a jeep, trail bike, or materials to open a shop. In
the end, only those who have enough money could benefit most from this volcano tour.
Meanwhile, a large number of residents who do not have the capital can only be involved
as a parking guard or postal charges. As the number of such people is big, they were
divided into groups. There are ten groups, whereby one group gets a turn to serve only one
day in ten days. It means, someone who only relies on his/her labor, can only engage in the
volcano tour activities once in ten days. Meanwhile, those who haveikailjgep car, or
stall, could run their businesses every day. So, obviously there are certain parties that have
benefited more than others from the eruption, rising social inequalities and jealousy among
local people.

This is in contrast to previous ptee, in which people relied on catitased
economy. In this system, people who did not have a cow eglaiuh or take careof
someone elseOs cattle and rewsévtain rewards in return, in order to be able to buy their
own cow from the profits earned this gaduhan system. It is clear that theuduhan
system has a very important social role, i.e. maintaining economic equality among people.
In the tourisrAbased economy, there is no similar model that replaeésian system. In
this condition, many pgie, especially the elderly people, have no jobs at all. They either
haveno capital to engage in tourism site or buy cattleiggaduh from the others since
only few of them still have cattle since the last eruption. Eventually, they can only wait for

television. In Indonesia, as | have mentioned beforehandy eatastrophic event always gets intensive
coverage from the media since the 2004 tsunami in Aceh and North Sumatra. At that time, the very intense
media coverage has mathe public curious about the real condition of Aceh. Then, a few months after the
tsunami, after the emergency period, many outsiders came to Aceh, usually under the guise of providing
assistance, but they spent a lot more time to witness the tsunami debris. In my personal observation, it was
the beginning of the natural disaste&xsedourism in Indonesia. But, it should be noticed here, | did not find
previous studies that specifically discuss the relationship between media coverage and the emergence of
disaster tourism. Several studies have only discussed the role of media inasterdisitigation (Prajarto

2008), the disaster discourses in Indonesian media (Nazaruddin 2007, Isbandiyah 2008, Wahyuni 2008), and
the role of public and community media in the pesitption responses (Nazaruddin & Habibi 2012).
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the governmentOs promise to assist tiwdtm new cattle, which no one knows when it will
be realizedWarnqg 67,interview)

Second, the involvement in tourism practices determines their perspectives about
the eruption.Those who can take advantagafsthe wlcano tourand hawe a better
economic situation after the eruption, see the eruption as a blessing. Conversely, for those
who lose access to the economic sources and could not take the opportunities in the
tourism economy, the eruption is a disasBardiman (44) argued)lt depends on who said
it. For people who got advantages form disaster, it would blessing. But, fopeople
who are really attacked by the disaster, it would be dis@ster

This is clearly different from their perception in the pregi@eriod wha they saw
the eruptions as blessing because the volcanic ash that covered the land would restore so
fertility. Theoretically, this change of perspective could have happened since the eruption
itself has been excluded from their daily life, has been eliminated from their
semiosphere. Thus, as a foreign sign, the eruption could be interpreted in various ways by
the members of community depending on certain considerations. Within the rapid
development of the economic signs throughout thel lcoanmunity, the economic
consideration becomes the main feature in perceiving the eruption.

Third, many people realize that this tourib@msed economy cannot be the
permanent livelihood in the future. Again, this awareness shows that economic signs have
become their main considerations. According to their common description, higher number
of residents who engage in the volcano tour means smaller number of visitors per tour
provider, causing the smaller level of prgbier each person. For example, due moore
people having jeep cars and fewer visitors coming to the site, the jeep owners should make
a queue system. Consequently, an owner sometimes only serves the visitors once in two o
three days. Moreover, this practice highly depends on the futurecersipti the eruption
occurs again and destroys another slope region, then the volcano tour will emerge and
flourish in the latest eruption location, and the previous location will fall off, or be even
forgotten. The real example is Kaliadem lava tour, Whiecame very popular after the
2006 eruption ruined this place, but became suddenly quiet after the 2010 eruption hit
Kinahrejqg in which the tour shifted to this new location.
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Then, what would the people Kinahrejodo in the future? Generally, | fod out
that they do not have a clear pictuBadiman (44) saidONowadays, there is no people
having afocusin their lives. Nowadays is still disord&This unconvincing vision shows
that the local people have been in some degree detached from th@nment. They do
not see the natural resources in their environment as enough for them as before or that the’
could provide their permanent livelihood. Conversely, they need a lot of things from
outside of their natural environment, such as touristselia@yents, government support, or
many modern technologies.

Fourth, the involvement in the tourism practice brings cash to many people almost
every day, which is different from previous dairy farming in which they got money from
selling the milk every mah. Apparently, having cash every day influences their
consumption patterns, making them more consumptive. Mr. (A8)fdescribed: OUsually,
in previous time, we ate tofu armpe. Well, now we add chicken or other dishdsw we
want the new motorcycleye want specific type of motorcyct®

To sum up,nowadays, especially after the emergence of the tourism destination,
wong Merapi are becoming much more economically mindsthney has become the
most important sign in their economic activities and excesnipe centre of the economic
sign system ofvong Merapi. Perhaps the following conversation could well exemplify this
ongoing change. In one occasion, | asked Ngat(Bb)about the possibility of conducting
training for young people the whole day, franorning to evening. Ngatimin seemed to
think a moment, and then replie@It is unlikely because they are having jobs; some of
them do the volcano tour, others have it in other places. It could be done, but it means that
there must be money for particiianio substitute the money that they could actually get
from their work. As attending the training means they do not work; it means losing money.
Well, the problem is ther®

This finding confirms the general conclusion ebme HornborgOs works.
Specifially based on his work in Amazonian ecosystem, he has concluded that the
contemporary incorporation of Amazonian communities &nglobal market economy has
accelerated natural devastation. He emphasized (Hornborg 2001: 142), Olt is obvious tha
modern maey and commmodities are signs capable of radically transforming, if not
dismantling, Amazonian ecosystems@n, he has further analyzed that the main cause is
the semiotic property of money itself (Hornborg 1999). Modern money is a sign that
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signifies eerything and nothing, lacking a conventional relation to any specific referent.
Or, we may say that money is totally an empty signifier (see Laclad).1®9the end,
Hornborg (1999: 159) proposed:

If there is to be any hope of achieving Othe mastesotigty of societyOs mastery over
natureO, money signifiers must®magain be equipped withignifieds, i.e. reconverted into
symbols. | believe that this is an insight with which any struggle for environmental justice
and ecological sustainability willdve to begin.

In my opinion, this conclusion is theoretically logic and insighful. But, the problem is its

realisation that seemed to be unrealistic nowadays.

3.1.4. Political signs

Unlike the previous eruption, instead of offering transmigration rarag, which were
always unsuccessful, the government created new program, namely OrelocationO. In th
program people would be reloedtto the new houses, call@lmnian tetap or huntap’
(permanent house), located on the slop®lbfMerapi but not in tle disasteprone areas
level Ill. The provincial government of Yogyakarta province also announced nine
prohibited hamlets in the highest places for human inhabitdiese areKalitengah Lor,
Kalitengah Kidul, Srunen (Glagaharjo village), Kaliadem, Petudgmbu, Kopeng
(Kepuharjo village)Kinahrejoand Pangukrejo (Umbulharjo village) (Pramesti 20The
residents of these hamlets should be relocatédrmp. It seems that government based
this relocation program on scientific arguments. Scientificalig highest hamlets that
have been marked as prohibited hamlets are indeed very vulnerable to the direct impacts of
the eruptions that occur periodically. So, ideally humans should not inhabit these hamlets.
However, local people interpret this relooatiprogram as political signs, not as a
scientific sign. In the end of 2010, while still in the shelter, residents met with the governor
of Yogyakarta province. At that time, residents proposed two requests. Ngé&Bh)in
explained: OWe agree to be reledatinder two conditions, we will own the relocation
land, as well as own our field in our original hamlets lega@llynfortunately, the governor
replied that it was too much for the residents, and therefore the government could not
accept it. Instead, thgovernment planned to include the highest hamlets into the area of
The National Park of Mount Merapi, which means that the local peoplesO fields would be
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legally owned by the government.

This governorOs response apparently offended local people, whatldbis
response as not wise, and as something that does not solve the local peoplesO probler
Thus, there were many rejections from local people to this program. The <idageof
Glagahharjo had pioneered his villagers to rebuild their houses owtiganal village that
was located about four kilometers from the crateMof Merapi Meanwhile, Pangukrejo
residents returned to their hamlet and produced a lot of banners containing their resistance
statements to the relocation programs.

Likewise, resients ofKinahrejo also refused the relocation. However, they did
interestingly react differently, i.e. they built independently a new hamlet in the new
location. Badimar{44), one of the key figures in the developmentho$ new housetold
in details:

Since in the evacuation we hawadready thought, whether we woulchck or not. In the
temporary residengvery daywe conducted meeting. If | am not wgpnt was 17 times.
The agenda we various. We nidethe site plan by ourselves. Then we decided t& foo
new land. The considerations meethe safety and the future of the children and trauma.
Some people still lhtrauma. It was impossible to back, even if we fdrte go back, the
consequences & not good.

This means, they had rejected the refiocaprogram because they did not want to
lose their ruined village. However, they realized that their village had been totally
destroyed by the eruption and could no longer be inhabited within next one or two years.
Therefore, they had collectively andlependently bought a new land, which is enough for
all 81 households member, located for about 10 kilometers from the créér Mierapi
Then they built their houses and other infrastructures, funded and assisted by the Jave
Reconstruction Funtl. They alled this new village a&arang Kendal’. In this way, they
could still own ‘Kinahrejo’ as their village also, since they did not receive relocation
assistance funds offered by the government.

As a comparison, Pangukrejo people, whose hamlet was pastiyoykd by the
eruption, also rejected the relocation. However, there was no shared agreement amonc
them so their responses were split. Those who had enough money to renovate or rebuild
their houses preferred to be baikhe hamlet. Conversely, those evhad less economic

31JRF is Oa muitionor reonstruction fund pledged by the European Commission, the Netherlands, the
United Kingdom, ADB, Canada, Finland and Denmark. It is governed by a Steering Committee- and co
chaired by the Government of Indonesia, the European Coiomissid the World Bank as TrusteeO
(http://javareconstructionfund.org).
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capital, while their house was destroyed, ultimately had no choice but tpt abee
relocation program. Grandfathérardi (72) commented on this phenomenon: Olt is such a
shame that the hamlet head was not taking care of his p@ople

Later on, the governmentOs position to accommodate the @x@pjesst was
softened. The government was willing to legally concede residentOs land, both in the
relocation and in the original village; even though government is conducting land
certification program for the residents of the prohibited hamlets, called as PRONA
program. Residents are allowed to use their fields in the prohibited land for farming,
livestock, or other productive ways, but not for residential location. However, this decision
was bo late, since many people had already rebuilt their house in the prohibited hamlets,
such as almost all residents of Kalitengah Lor, Kalitengah Kidul, and Srunen. Finally,
considering this realm, the government was ntolerate For those who were notiling
to relocate, the governmeaskedto apply the concept of Oliving in harmonyO through
some rules about disaster mitigation that must be followed, such as the obligation to
evacuate when instructed by the government. They were even obligated ta foriteal
letter that declares their acceptance to apply this Oliving in harmonyO according to
government (http://www.mediaindonesia.coth).

In this case, there was an obvious tension among the political authorities. On one
hand, the government was tryinguse their political authority to regulate land use on the
slopes ofMit. Merapi On the other hand, the heaitlage or heaehamlet maintains their
political authority by rejecting the governmentOs relocation program, which also means
maintaining certaineconomic resources. Eko Teguh Paripurfd) and Bambang
Hudayang53) confirmed this political economy of the objection of some hamlet or village
head against the governmentOs relocatimyr@m. Paripurnoexplained that hese
rejections are related todin authority as head of the hamlet. If they accept and then live in
the huntap, it will reduce their authority, moreover usually in onextap there are several
hamlets combined together. Meanwhile, in the original hamlet, they have a large coverage
areaof the hamletParipurno firmly statedOAs a head of hamlet, | would think if | move
down to the relocation, | would lose my authority. It would be difficult, such as looking for
the bengkok land. Becoming the head of hamlet within the other hamletg tige no

%2\t is such irony, since actually for their whole life, through generations, the villagers have already applied
Oliving in harmonyO, they have their own deep understanding howichivenony with their environment.
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regulation about i&°

Another important phenomenon to be noted is the shift in the internal authority of
the people, from the older generation to the younger generation, which also indicates a
shift in the sign system, from the sensamggical sgns to scientific signs. IKinahrejg
before the 2010 eruption, the younger generation who brought modern ideas about the
disaster could not do much because of the authority of knowledge was still held by the
older generation who relied on the magicahsgystems. However, the eruption that had
totally destroyed their village led them to believe in the modern scientific knowledge.

In the case oKinahrejq it was strongly associated with the loss of the magical
knowledge authority, i.e. the previojsukunci, Mbah Maridjan, who died because of the
2010 eruption. Actually, this authority should be passed onto thewmexinci, but that
did not really happen. Mbah Maridjan was replaced by one of his son, Mas Lurah
Surakasihono, used to be called as PasihA Interestingly, Mr. Asih works as
administrative staff at a big private university in Yogyakarta. It makes him close to the
modern or scientific discourses. So, not surprisingly, when appointgdésnci, Mr.

Asih give a statement to the public, whiimplies a shift in the sign system or knowledge
that he believed in. According to that he will not merely hold on to the magical signs, as
practiced by his father, but he will hold on to the modern knowledge in order to avoid
human casualties in the fwe eruptionsln an interview withPramest{2011) he statedI

am not just going to take a cultural approach based on the dreams or guidance from the
spirits, but | will also coordinate with the authorities to protect human life and the
environment on Munt Merapi and anticipate the fall of victims to future eruptioirs
another occasiorHgnschke 2012he said Ol will not disobey the government, as a good
citizen of the country you do not do that. You cannot break the law. If you disobey the
governnent that means you are breaking the law and you might get in trouble yourself. |
believe in their ways of readirderapi. It makes sense they have the technology in their
hands.O

The loss of the authority of magical knowledge occurred in the chaotic ioondit
when the residents still shrouded of pdstaster trauma. Under this circumstance, the

young generation oKinahrejo took vital roles, guiding the process of evacuation,

%3n the Javanese culture, a head of the village or hamlet is usually rewarded in the form of the right to
cultivate certain field and take the advantages from the use of it. This field, which belongs to the hamlet or
villageOs property, is commonly callegigkok land.
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searching and coordinating a lot of assistance for the residents, leadingelopohent of

new residential program, and so dihese active involvements of young people lded

rest of community to believe in them, so that eventually they formed apolitical authority
among the residents. | think this phenomenon could be gendr@dinther area®n Mt.

Merapi: the acceptance of modern signs is characterized by strengthened authority of
modern science by the younger groups, as well as the weakened authority of magical signs
In general, the authority of the youth is formed througir thetive role in the community,
especially during the crisis time of eruption.

Interestingly, the youth who carry scientific signs do not attempt to remove the
magical signs. Rather, they seek to somehow combine modern and magical signs for the
sake of pacical interests of the villagers. For young people, the magical sign system is
still important in order to respect their own culture as well as their ancestors, but its
application must benore practical, efficient and effective. Again, it reveals thay thre
becoming more OeconomicO.

A concrete example is a cultural ritual calleehduri, signifying the important
phases in individual life, as well as in social level. In previous period, each family prepared
its own rice and a set of side dishes that ldidae brought for thé&enduri. In the ritual,
which is usually held at the hamle¢adOs house, the food brought by the residents is
gathered in one place, and then prayed by the spiritual leader of the community. After the
ritual prayer, people will excinge the food with one another, and bring it back home.
People believe that the food that had been OblessedO by the praygeniduthevould
bring goodness for the people who galNowadays the process is simplified; the food is
prepared and coordiret by the wife of the hamiead using peopléund, usually by
orderingfrom certain catering company. So, people do not have to prepare the meals by
themselves. They only need to come toiheluri, and then back home with food that has
been Oblessed course there are missing signshis simplification, as food prepared by
the villagers themselves from their own field, signifies hope of good harvests from their
field in the future. However, for the young generatiofKinahrejq the importanthing is
still holding thekenduri, in order to preserve their culture, but the implementation can be

simplified.
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This shift in authority might be explained with the help of Margaret MeadOs
categories of generational interactions that she used as afdrasiscultural typology
(Mead 1970).Following Mead, we may conclude that a shift from postfigurative culture to
cofigurative one is taking place by Kinahrejo people. For a long period, especially during
the seminomadic cultivation and subsisteragented agriculture, Kinahrejo people, and
wong Merapi in general, was a postfigurative community that was intimately related to its
habitat). In this type of culture, the young look to the elders as the sources of values and
authority. Mead (1970: 2) has explad: OThe essential characteristic of postfigurative
cultures is the assumption, expressed by members of the older generation in their every act
that their way of life (however many changes may, in fact, be embodied in it) is
unchanging, eternally the rs@.0 In the case of wong Merapi, they have had for
generations the strong belief that their mountain is the kingdom of the spirits, that some
elders could communicate with the spirits, and that they should therefore put their trust to
these elders.

The last eruption that caused the death of the jurukunci brought along a shift of
Kinahrejo community to cofigurative culture Oin which the prevailing model for members
of the society is the behavior of their contemporariesO (Mead 1970: 25). The eruption as
the breaking moment of this change explicates MeadOs (1970: 25) statement: OCofiguratiol
has its beginning in a break in the postfigurative system. Such a break may come about in
many ways: through a catastrophe in which a whole population, but particularbidth
who were essential to leadership, is decimated.O In this transitional type of culture, both
elders and younger people have and share with one another some aspects of authority, as
could also be found in Kinahrejo community after the last eruption.

One might further ask, what will the Kinahrejo community become, since
according to Mead, the cofiguration period lasts only for a short period (Mead 1970: 26)?
This is hard to predict, asthe change from postfigurative to cofigurative phase is still an
ongoing process. Butmany phenomena that go along with this change, as was explainec
beforehand, such as the fast arrival of many modern technologies and mass media, also th
higher education of younger generation, lead to the prediction that Kinabrejounity
will become a prefigurative community, in which the young will set the goals and stride
the elders to follow (Mead 1970: 51). The adoption of scientific signs is an irreversible
cultural change. It means that after adopting the scientific sigpsetbct the activity of
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the volcano, they can not go back using magical or sensory signs for the same purpose.

Semiotically discussing these generational changes, we could say that the
postfigurativeb cofigurative, cofigurativeb postfigurative, or cofjurativeb prefigurative
changes also usually mean changes in the sign systems between generations. In the case
Kinahrejo people, the postfigurati¥gcofigurative cultural change after the 2010 eruption
happened hand in hand with a shift from the senstagical signs to scientific signs.

To conclude, we may depict the cultural changes on the slopes of Merapi after the
2006 and 2010 eruptions into this schgsee Figure 5)
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Figure 5. Transformatiorof the semiosphere #finahrejoduring 2000s and 2010s
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Conclusion

This thesis has discussed the relationship between voleamtons angemioticchanges

in the communities on Mount Merapi, paying special attention t@ais¢2010 eruption
phenomenaThis study is basedn in-depth interviews and participatory observations in
specific sites, namelyKinahrejo and Karangkendal hamlets, Umbulharjo village,
Cangkringan subdistrict, Sleman district, thegre counductedrom February to April
2013.

Combining ecosemiotiand cultural semiotic approach, this study considers that
ecosystems consist of sign systems, in which human sign systems are a part and perforn
vital roles in the changes of the ecosystem. Further, we may regard the totalityasf hum
sign systems as a semiosphere, which differs from one ecosystem to théiotheg, it
thus with the localeThus, human sign systems within ecosystem of Mt. Merapi shape the
local semiosphere ofong Merapi, a specific name of local people who live the slopes
of Merapi. This study specified the human sign systems that are vital in the ecosystem of
Merapi and that have been shaped since the emergence of the settlements on the slopes
Merapi, namely sensory, magical, economic, and political signs.

First, sensory or perceptual signs are tied to the hbkefall nature is alive: water,
earth, mountains, plants are living subjeét®ng Merapi believethat they should live in
harmony with them for the balance of the ecosystem. In order to credtarthonywong
Merapi would communicate with their environment wissual, auditory, tactile, and other
senses. They have thus developédu titen” Da local method which refers to the careful
and detailed empirical observation of the behavior of differliving beings in the
environment.

Second, magical signare related to the belief that spiritdso inhabit the
environment where humans liv&ong Merapi believethat their mountain is the kingdom
of spirits, centered in its crater. Similar to thes®y signswong Merapi also believe that
they should live in harmony with the spirit$/ametan’ or traditional Javanese ritual is
hereby the most important signifier, indicating human expectation to live in harmony with
the spirits.
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Third, economic gins signify howwong Merapi meet their needs with the existing
resources from thesurroundingswithout a need for lots of things from the outside. Thus,
we may say that this economic system is a subsistaneeted system, characterized by
planting andconsuming maize as daily food, as well as breeding cattle to produce manure
and thereby maintain soil fertility. Maize and cow have become the centers of this
subsistence system.

Fourth type of signs areolitical signs. Wong Merapi have a long history fo
resistance to outside parties, especially to those who have tried to get rid of tiieen on
slopes of Merapi. They usually propose a political claim that they are the rightful owners
of their land, as their predecessors have long inhabited the land.r&en of this
resistance occurs at the level of hamlet {gillage) as a political unit of theong Merapi.

In this case, the head of the hamlet functions as a mediator between the outside element
with villagers, filtering the external parties or infortiea and making decisions for the
community, including whether the community would evacuate or not during the eruption.

Theoretically, this confirms the dynamics of part and whole within semiosphere.
Hamlet is a part, as well as a semiosphere, withitg Merapi as a larger semiosphere. In
both of these semiosphere levels, culture and nature are closely related, in which nature is
an integral part of culture. The four sign systems above reinforce this -natiune
interdependence as well as independdérara external elements.

Eruptions form an integral part of this semiosphere. The four vital sign systems
play significant roles in this integration. Sensory and magical signs have predictive and
communicative functions, by which local people communicaitt their surrounding
environment, as well as with the spirits of nature and Merapi, believing that natural or
magical signs will precede the eruption. Additionally, magical signs also have an
explanatory function as the villagers believe that the emi@ magical everdaused by
the spirits. In the economic system, the eruption is a sign that local people should take a
rest for a moment and let nature regenevadts own mechanisms. Political signs carry
boundary functions, filtering and rejectiegternal signs that might potentially destabilize
the semiosphere.

From the 1986to the 1990s, there was a significant change in the economic sign
systems, namely the inclusion of markeiented economy to internal space of the local

semiosphere ofiong Merapi. In this new system, residents practiced a partiadavity,
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such as dairy farming, vegetable farming, tobacco farming, or otherst moogey. With

the earned moneey bought rice as staple food asatisfiedmany other daily needs. The
presence of this markeairiented economy has posited money as a center of the economic
signs. Furthermore, it has decreased the interdependence betweenltocaland nature
since people need a lot of things from the outside, which are obtained by puaygiudise.

In the 2000s and 2010s, there was a fundamental change, namely the acceptance o
scientific signs in the semiospherewabng Merapi. As a system of signs, the scientific
signs have been developed since the late 19th century by the Dutch cgbweaiment
and then continued by the Indonesian government. The two most important sign systems
are the categorization of MerapiOs activity into four leves,aktif normal (normally
active), waspada Merapi (on guard for Merapi)siap Merapi (preparedfor Merapi), and
awas Merapi (beware Merapi); and the mapping of the upslope of Merapi into three zones,
namely Disaster Prone Region Ill as the most dangerous areas; Disaster Prone Region I,
few kilometres outside of region Ill; and Disaster Prone &egj the edge of the rivers
that used to be the way of lava.

Until the middle of 1990s, these scientific signs remained aliemt@ Merapi.

Their acceptance began in the early 2000s by the younger generation. It was influenced by
three factors, namelyhe youth involvement in disaster training activities held by outside
parties, which developed since the early 2000s; the high level of their education; the
presence of a very intensive mass media coverage on the slopes of Mt. Merapi during the
eruption cisis since the 2006 eruption.

This study found that the last 2010 eruption was an important boundary of the
acceptance of these scientific signs by the whole community, especialKinhlerejo
community. The experience of being directly affected by thgt®mn was the most
important factor by the acceptandemarked the failure of the predictive function of the
sensory and magical signs that have been around for a long time. The scientific signs thus
replaced the predictive function of the sensory magdical signs in predicting the behavior
of Merapi and guiding peopleuring the crisis. However, | have to add that the
replacement does not mean an eliminatadnthe sensory and magical signs in the
semiospheref local people These two sign systemslistun explanatory functions in the
daily life of local people, including the new magical explanation of the eruption. This study
also found that the inclusion of the scientific signs is limited only to the categorization of
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the status of Merapi, and hast taken placen other cases. The announcement of the
status, especially the Obeware statusO is significant for local people. But they have give
their own meaning to this status of Merapi, which diffieesn the prescriptive meaning
attached to it by #gngovernment.

The presence of the scientific signs is closely related to theisttie political
authority within local communities. In the previous decades, the elders, especially the
spiritual leaders, were the center of the political authofibey relied on the magical and
sensory signs for the communal decisinaking, including whether they will evacuate or
not during the eruption. In the 2000s and 2010s, the authority has shifted to the younger
generation, who emphasize economic and scientditssin their communal and political
decisions. The mediating and filtering functions between internal spaces and external
spaces of semiosphere become more diverse. They#ssl by the head of hamlets only,
but also by the younger leaders.

The incluson of these scientific signs also caoexd with the strengthening of
marketoriented monetary economy. It should be related to the emergence of the disaster
tourismbased economy since the 2006 eruption, which has changed the economic lifestyle
of wong Merapi from subsistence culture to OeconomicO culltarg; Merapi have slowly
been integrated to the market system, in which the considerations of effectiveness,
efficiency, and financial cost and benefit occupy the center of the local culture.

The inclusim of scientific signs has also excluded the eruption from the internal
space of localpeoplesOsemiosphere, whereby the eiopt is considered as an
incomprehensible and unpredictable natural phenomenon. This change is an important
marker of the shift of aturebculture relations. A significant element of nature, namely the
eruption, has been excluded from the internal space of local semiosphere of wong Merapi,
whereasvarious elements of the external spaces of semiosphere have been included, suct
as govemment, scientific knowledge, money, mass media, modern technologies, and
others. On the one hand such inclusions reduce the vulnerability of local people to the
natural hazard from their environment, but on the other hand it opeosrtiraunitiesto
possille new vulnerabilities like economic crises, political conflicts, governmental failures,

andother vulnerabilitieshat come from the external spaces of semiosphere.
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Annex 1 Interview Guide

. What happened during the last 2010 eruption? When and how did you evacuate?
. What does MtMerapi mean to you?

. What doesruption mean to you?

. How do you perceive the death of jireukunci in the last eruption?

aa b~ W N

. What did you do during the crisis time of the last eruption? To whom did you
listen at that time? How did you know when and where the eruption would
happen?

6. What wil you do in the future eruption? How will you know about the next

eruption, to whom will you listen?

7. What will be your permanent occupation in the future? The volcano tour, or
cattlebased livelihood as in the previous time before the eruption, or tee oth
works?

8. Which one do you prefer, the new settlement or the original village, and why?

9. What kind of changelsave youperceives after the last eruption?
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Annex 2 List of informants

Name Age Position Topic of Interview

Asih 48 Local peopleb Main questions as in the interview
head ofKinahrejo | guide and the history of media and
hamlet modern technology presenig

Kinahrejopeople

Ramijo 46 Local peopleb Main questions as in the interview
thejuru kunci guide andhe role of thguru kunci of
(caretaker) of Mt.| Mt. Merapi
Merapi

Ngatimin 35 Local peopleb Main questions as in the interview
young generation| guide

Sunardi 41 Local peopleb Main questions as in the interview
young generation| guide

Badiman 44 Local peopleb Main questions as in the interview
young generation| guide

Wignyo Suprapto | 73 | Local peopled Main questions as in the interview
old generation guide

Wardi Wiyono 72 Local peopleb Main questions as in the interview
old generation guide

Warno Surakso 67 Local peopleb Main questions as in the interview
old generation guide

Eko Teguh 51 Pasag Merapi The history of Pasag Merapi and othe

Paripurno initiator - modern institutions regarding disastel
researcher mitigation on the slope of Mt. Merapi

Budhi Hermanto 35 | JalinMerapi The history of Jalin Merapi and other
initiator modern institutions regarding disastel

mitigation on the slope of Mt. Merapi
Bambang Hudayang 53 | Researcher The economic changes on Mt. Merap

since 1980s.
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KOKKUVOTE

v v o~

KSesolev t333loodukatastroofidja semiootilised muutusethdoneesiasMerapi mSe
n>lvadelO kSsitleb vulkaanipursete gemiootilistemuutuste suhteid Merapi vulkaanil
elavates kogukondades, keskendudes eriti 2010. aasta vulkaanipurske jSrgsetele nShtuste!
T3S eesmSrgiks m analYYsida eriti pSrast 2010. aastat Merapi nslvadel elavates
kogukondades toimunud kultuurilisi muutusi semiootika vaatepunktist. Sellest tulenevalt
on uurimiskYsimused jSrgmised: Kuidas ja miks toimusid Mesapiiootilisednuutused

pSrast 2010. aastavulkaanipurset? Millised kultuuri aspektid on 2010. aasta
vulkaanipurske jSrel muutunud? Mis on samaks jSSnud? Kuidas inimesed neid muutusi
tlgendavad? Suur osa selles uurimist3ss kasutatud empiirilistest andmetest pSrineb minu
isiklikest kogemustest 201 aastast, kui ma vulkaanipurske k»ige kriitilisemal ajal seal
vabatahtlikuna tSStasin, aga ka varasematest Merapi mlvadel elavaid kogukondi
kSsitlenud uuringutest, ning eriti olulisel kohal on 2013. aasta veebruarist aprillini Slemani
piirkonna Cangkrirgani alanpiirkonnakYlades Karang Kendalis ja Kinahrejos toimunud
vSlitssde kSigus minu poolt kogutud materjal (sYvaintervjuud ja osalusvaatlused).

KSesolev uurimistss kombineerib $kosemiootilist ja kultuurisemiootilist
IShenemist, IShtudes sellest, et s¥ksteem koosneb mSrgisYsteemidésimeste
mSrgisYsteemid moodustavaukist vaid Yhe osa, kuid mSngivad 3SkosYsteemide
muutumises olulist rolli. Lisaks wsib k»iki inimeste mSrgisYsteeme vaadelda koos kui Yhte
semiosfSSri, mis on 3kosYsteemiti erinev jelifdit paigaga seotud. Seega vormivad
wong Merapi (nii kutsutakse Merapi mlvadel elavat rahvast) kohalikku semiosfSSri
Merapi vulkaani $kosYsteemis paiknevad inimeste mSrgisYsteemid.

Uurimist$3s tuvastati need inimeste mSrgisYsteemid, mis on Merapi stkesi
seisukohalt olulised, ning nendeks osutusid sensoorsed, maagilised, majanduslikud ja
poliitilised mSrgid. Esitek®n vSlja toodudsensoorsed ehk tajumSrgid, mis on seotud
uskumusega, et kyik looduses on elav ning et inimesed peaksid elama kooskrlas
loodusega.Selleks € seda harmooniat luua, omwong Merapi'l eriline kohapeal vSlja
tSStatud meetod nimegédmu titen. See h>lmabmitmesuguste looduses elavate olendite

kSitumise hoolika ja detaibeid vaatlu$, kasutades selleks visuaalseid, auditiyse
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taktiilseid ja teisitajukanaleid Teine rYhm, maagilised mSrgid, on seotud uskumusega, et
Merapi vulkaan on vaimude riik. Wong Merapi usub, et elada tuleks ka vaimudega
koosklas. Traditsiooniline Jaava rituaa$lametan on siinkohal vSga oluline tSkaja,
viidates inimeste soovile elada kooskslas vaimudega. Kolmas rYhm, majanduslikud
mSrgid, viitab sellele, kuidasong Merapi Ymbruskonnas leiduvate ressursside abil oma
vajadusi rahuldab, ilma et oleks vaja liiga palju vSljast sisse tuua. Neljaspdfiitiised

mSrgid, tShistabwong Merapi poliitilist vSidet, et nemad on selle maa >iged omanikud,
sest nende eellased on siin juba ammusest ajast elanud. Kohalike elanike vastuhaku alusek
on vSiksemad kYlad (suuremate kYlade alajaotusedphgiMerapi poliitilised Yksused.

Sel juhul toimib vSiksema kYla kYlavanem Yhtlasi ka vahendajana kYlaelanike ja
vSlismaailma vahel. Need neli mSrgisYsteemi tugevdavad looduse ja kultuuri vastastikust
seotust Merapi vulkaanil, samutigavad need s>ltumatusSligest elementidest.

Vulkaanipursked kuuluvad lahutamatu osamag Merapi semiosfSSri. Neli olulist
mSrgisYsteemi mSngivad selle integreerimise juures olulist rolli. Sensoorsetel ja maagilistel
mSrkidel on ennustav ja kommunikatiivne funktsioNlende kaudwsuhtlevad kohalikud
inimesed oma keskkonnaga, aga ka vaimudega, uskudes, et loodus ja maagilised mSrgi
wivad vulkaanipurset ette ennustada. Maagilistel mSrkidel on ka seletav funktsioon, kuna
kYlaelanikud usuvad, et vulkaanipurse on maagiline sYndnia,pyhjustavad vaimud.
Majanduslikus sYsteemis tShistab vulkaanipurse seda, et sealsed inimesed peaksid korral
aja maha wtma ja laskma loodusel taastuda. Poliitilised mSrgid kannavad
piirittemisfunktsiooni, filtreerides mSrke ja jSttes ksrvale ksik 88li mis vsiks nende
semiosfSSri destabiliseerida.

1980-1990. aastatel leidis majanduslikus mSrgisYsteemis aset oluline muudatus,
nimelt turule orienteeritud majanduse kaasamineig Merapi kohaliku semiosfSSri
sisemisse ruumi. Selle uue sYsteemi tingiesustakkasid piirkonna elanikud tegelema
mingi konkreetse valdkonnaga, nSiteks piimakarja, k33giviljade vsi muude produktide
kasvatamisega, mille eest nad said raha, mille eest osta riisi kui p>hilist toiduainet, aga ka
muud igapSevaselt vajalikku. Sellinerule orienteeritud majandus on tstnud keskse
majandusmSrgi kohale raha ning on kahandanud kohaliku kultuuri ja looduse vahelist
vastastikkust s>ltuvust, sest inimesed vajavat nYYd paljut ka vSljaspoolt.

2000. ja 2010. aastatel leidis aset oluline muwslanimelt IYlitati wong Merapi
semiosfSSri ka teaduslikud mSrgid. MSrgisYsteemina on teaduslikud mSrgid arenenut
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alates 19. sajandi >pust, algul Hollandi koloniaalvalitsuse all, seejSrel Indoneesia valitsuse
all. Kaheks krige olulisemaks mSrgisYsteentiks1) Merapiaktiivsusejaotamine neljaks
astmeks milleks onaktif normal (normaalneaktiivsug, waspada Merapi (Merapi suhtes
valvel olla), siap Merapi (Merapi jaoks valmis seada) jawvas Merapi (Merapi eest
hoiduda); ning 2) Merapi Ylemiste n>lvadeojamine kolmeks tsooniks, milleks on
Katastroofipiirkond 11l ehk ksige ohtlikumad alad, Katastroofipiirkond 1l ehk kyige
ohtlikumast tsoonist paar kilomeetrit edasi, ja Katastroofipiirkond | ehk nende j>gede
kaldad, mida m3Sda laava on alla voolanud.

Kuni 1990. aastate keskpaigani olid need teaduslikud mSrgid Merapi rahvale
v»rad. Noorem p>lvkond hakkas neid omaks vstma alates 2000. aastate algusest. Seda
mojutas  kolm  tegurit: noorte osalemine vSljastpoolt tulijate  korraldatud
katastroofikoolituse programides, millega on tegeletud alates 2000. aastate algusest;
haridustaseme kasv; ja 2006. aasta vulkaanipurskega kaasnenud kriisist peale Merap
vulkaani n>lvadel toimuva vSga intensiivne kajastamine meedias.

KSesolevas uurimuses leiti, et viimane, 2010. aaastikaanipurse oli oluline
piiritShis teaduslike mSrkide omakswstmisel terve kogukonna poolt, eriti  Kinahrejo
kogukonnas. Selle omaksv>tmise juures oli krige olulisemaks teguriks kogemus, et
vulkaanipurse mjutab neid otseselt. See tShistas vSga pilda kesutusel olnud
sensoorsete ja maagiliste mSrkide ennustava funktsiooni nurjumist. Niisiis asendasid
teaduslikud mSrgid sensoorsete ja maagiliste mSrkide ennustava funktsiooni Merapi
kSitumise ennustamisel ja kriisiolukorras inimese juhtimisel.

Teaduske mSrkidewong Merapi kohalikku semiosfSSri sissevstmine on sellest
siseruumist vSlja jStnud vulkaanipurske, sest vulkaanipurset peetakse nYYd arusaamatuks
etteennustamatuks loodusnShtuseks. See muutus on kkodiusei suhetes toimunud
muutuste oluhe tShistaja tks tShtis looduse element, nimelt vulkaanipurse, on nYYd
wong Merapi sisemisest semiosfSSrist vSlja arvatud, samas on mitmed semiosfSSri vSlise
ruumi elemendid, nSiteks teaduslik teadmine, raha, moodsad tehnoloogiad jms sellesse
sisse arvaud. thelt poolt vShendab nende elementide lisamine kohalike elanike
haavatavust elukeskkonnast tulenevate ohtude suhtes, kuid teiselt poolt avatakse neel
kogukonnad uutele ohtudele, milleks on majanduskriisid, poliitilised konfliktid, valitsuste

eba>nnestmisedja muud probleemid, mis tulenevad semiosfSSrivSlisest ruumist.
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