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Abstract 

Everyone realizes that globalization that has come from the Western to the Eastern world has played a major role in 
whole parts of the world. One the one hand, this development gives a positive aspect, but on the other hand, it gives 
a negative impact to the development of a society. This fast development has changed the face of world. Due to the 
negative impacts, it is often argued, that the globalization has caused a failure to the local development in terms of 
the prosperious and the happiness of the people. It is not surprising, if there are some important questions emerge 
regarding on how the local people who lived in a harmonious life in the context of multicultural society. 
Accordingly, they have to face some crucial issues that they feel will threat their life not only in the short term, but 
also in the long term. Therefore, they have tried to solve their problems by looking at certain local values that they 
had already had, based on local tradition and already rooted in a long time of its history. By looking at this local 
perspective, they convince that they will be able to secure their life from the outside influences. Regarding on this 
issue, there are certain questions as follows.Firstly, how can we understand the existence of local culture in the 
context of national and universal culture? Secondly, what kinds of issues that have to be faced in the context of 
globalization, and thirdly what kinds of solutions that can be given in order to be answered the main issues in the 
context of globalization, not only in the present time, but also in the future in the context of sustainable community 
development? These are certain questionsthat will be addressed in this paper. It is expected that we will have a 
better understanding in order to understand on how the Balinese should face any other influences in a globalized 
world.  
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I. Introduction 

 
From the historical evidences we know that in Indonesia the Indian and the Chinese culture have 

strongly influenced the Indonesian culture in general and, the Balinese culture in 

particular.Balinese society as other Southeast Asian societies is a multicultural society. The 

creation of these multicultural societies has deeply rooted in a long process of its history and 

migration. The influences of Indian and Chinese culture have strongly affected the Balinese in 

particular, and the Indonesian culture in general. These two big cultures in Asia that have 

influenced dominantly the indigenous culture as a basic culture in the Island of Bali. This is the 

Indian or the Indic culture from South Asia and the Chinese culture from East Asia.  

It does mean that there was no other culture before the coming of the Indian or Chinese 

culture in the Indonesian archipelago. Certain archeological remains indicate that the first 

humans in the Indonesian Archipelago, “Nusantara” were the Homo Erectus living more than 
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1.5 million years ago as noted in Indonesia dalam Arus Sejarah1 with the ancient Javanese 

perhaps the oldest group there. In addition to this, there is no exact evidence on how these people 

lived or were separated from those in other parts of the world. It is assumed that during the 

Pleistocene period the climate fluctuations caused migration to what is now Indonesia. The 

decreasing temperature during the Glacial times lowered the sea level, changed the paleography 

in the Archipelago and opened “the land bridge” between the mainland and insular Asia over 

which people came over a long period when there were interactions between those who arrived 

earlier and resided in the islands and the later arrivals to create various types of culture. For 

instance, in the west, from North Sumatra to Aceh, there developed the Hoabinhian culture from 

the mainland of Southeast Asia. In eastern Java, there are bone artefacts as a local adaptation. In 

Borneoseni cadas developed fast as in Australia, Papua New Guinea and other parts of Southeast 

Asia; foreign influences which enriched the local cultures in the regions.  

The early contacts between India and Indonesia and also with China already lasted in the 

first of the centuries. The ancient Javanese and the Balinese culture, for instance, were in some 

respects influenced by the Indian or Hindu culture. A high evolved culture flourished as back as 

3000 BC, which is along the banks of the River Sindu. However, the Balinese culture is very 

strong based on Indian or Hindu philosophy. The oldest Hindu ritual we can see in Bali, though 

the present development in India seems different from the recent Hindu development in India. 

Despite of that, animism and ancestor worship are still being practiced.It is argued that from the 

archeological and historical evidences, it can be said that the Indian culture spread widely not 

only to in the surrounding regions of the mainland in Southeast Asia namely to Champa or 

nowadays Cambodia, but also to the insular of Southeast Asia. Therefore, it can be said that the 

ancient Javanese and Balinese cultures, for instance, were also in many respects influenced by 

the Indian or Hindu culture, and in the certain regions such as in Bali, there are still many the 

Chinese cultural remains. 

The introduction of metal technology from the mainland of Southeast Asia to insular 

Southeast Asia had already occurred around the turn of the first millennium (BCE-CE). This 

development antedates and overlaps the earliest Indian contacts by trade, when social, religious, 

and technological ideas were introduced and led later to the formation of the “Hinduised” 
                                                             
1Indonesia dalam Arus Sejarah (Indonesia in the Historical Dynamics) the latest publication by Indonesian 
archeologists and historians. Jakarta: PT Ichtiar Baru van Hoeve, 2012 differs from the previously produced  
Sejarah Nasional Indonesia of six parts, published in the New Order era. 



3 
 

kingdoms in the regions. In addition to this, this development was characterized by a syncretic 

system of beliefs and what is significant to understand in here is that the relationship between the 

islands of Southeast Asia and the Western Pacific, which can clearly be traced back for 

millennia, became less obvious following the introduction of metal technology(Ambra Calo, 

2009: 140).  

Archeological remains indicate that the first Hindu influences in Indonesia were in Kutai 

(East Borneo) in the fourth Century. The Kutai inscription notes that Mulawarman, a name 

believed to be Sanskrit, was the Raja of Kutai. Why the first Hindu kingdom was in East Borneo 

is not clearly known. It could be that Hindusation or Indianization took place from India through 

Thailand and Malaysia to reach insular Southeast Asia like Borneo, particularly in East Borneo.  

The second Hindu kingdom was in Tarumanegara, West Java, in the fifth Century. North, 

Central and South Indian cultures spread to Southeast Asian regions, with Brahmanas and 

Buddhist priests playing a major role interpreting the holy Indic writings as in the emergence of 

Sriwijaya; a Buddhist kingdom in Sumatra in the seventh Century. Villiers (1993: 44) and 

Sardesai (1997: 17) note that the Indic language was increasingly the lingua franca of the rulers 

in the Southeast Asian regions whenIndian ideas spread peacefully. In further development, in 

Central Java,a Hindu kingdom, calledMataram was established. All the Hindu scriptures were 

initially in Sanskrit and Pali, but, difficult for the common people to understand it.But, in fact, 

when translated into the Old Javanese language, Kawi this was no longer a problem.Indian 

names and influences can be seen in the inscriptions particularly in the architectural arts of 

Southeast Asia which mimic Indic regional style arts in the present day. Thus Indian influences 

also provided scientific concepts to the development of Southeast Asia (Ardhana, 2015a). It can 

be understood, since there were many kingdoms in Indonesia that claimed about the existences 

of many kingdoms such as the Kutai in East Kalimantan in the 4th century, Tarumanegara in the 

5th century, later developed Srivijaya in the 7th century as the Buddhist kingdom in South 

Sumatra, continued by the Majapahit in the 14th century. 
In general, it can be said that from the local perspective, both the Indian or Indic and the 

Chinese is considered as high culture, in which the epics of Ramayana and Mahabhrata as heroic 

stories from India and the name of Goddess Kuan Yin are well known by the local people. The 

worship of the Goddess Kuan Yin by the Balinese in the Batur Temple can be seen until at the 

present day Bali. The influences of these two big culture not only can be seen in terms of certain 
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values regarding the ritual religious activities, but also in terms of arts, architecture, dances, and 

culinair or gastronomy. Based on these arguments, the Balinese consider that both foreign 

cultures have strengthened their local culture, that already existed since in the prehistoric time, 

before the coming of those foreign cultures. In other words, it can be said that due to the spread 

of Indian and Chinese cultures in the region in terms of peaceful ways.  

 

Despite of that, there are certain local stories told us that there was a conflict between the 

Javanese king against the Chinese king in the period of Singasari, but in fact, the local Javanese 

and the Balinese people never feeling that the Indian and Chinese culture has colonized their 

local cultures. The same feelings are perceived also in other Southeast Asian regions namely by 

the Vietnamese that though the Chinese culture shaped dominantly their cultures more than 

thousand years, but in fact, the Vietnamese never feeling that the Chinese colonized their 

countries. 

 

II. The Importance of Tolerance in a Multicultural and Globalised World 

It is significand to understand the concept regarding the creation of a multicultural society in 

other parts of the world. The concept of multicultural society is commonly still debatable. Alf 

Mintzel in his worknamely on Multikulturelle Gessellschaft in Nord Amerika und Europa 

(1997), gives a clear argument on how difficulties in determining a multicultural society. Mintzel 

notes that on the one hand, the concept of a multicultural society in some references such as 

political sciences, media studies, and scientific studies in general, is rarely defined. The concept 

of a multicutural society only exists in the daily life of the people. On the one hand, he argues 

that a multicultural society is a hope, and on the other hand, a multicultural society is a threat. It 

is not surprising, if some scholars use the concept of intercultural society instead of using a 

multicultural society. By the concept of intercultural society, it is defined that there is a need to 

have more active political aspects in the context of cultural exchanges. On the one hand, it means 

that pluralism of a society should be seen in the context of intercultural relationship or between 

minority and majority groups, and on the other hand, it means that the acknowledgement of a 

multicultural society, meaning that there is togetherness based on the different and various 

cultural traditions (Mintzel, 1998).   
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Mintzel analyses that the concept of multicultural society from sociological and historical 

studies, that not been ended until at the present day, particularly in the context of a definitive 

concept on what a multicultural society means. Despite of that, it does not mean that there is no 

effort to find out on what the meaning of a multicultural society. In short, it can be said that the 

concept of multicultural society and multiculturalism was initially formed in Canada. Both of 

these concepts show the migration of people who has different ethnic groups in a wide term. 

Historical evidences note that the concept of multicultural society was established by a United 

States (US) and Canada sociologist, Charles Hobart in 1964.  

That was held in the context of International Conference on Christian and Jesus in 

Winnipeg/ Manitoba, in Canada. A Senator from Canada and a Slavistic Professor, Paul Vuzyk 

explains about the typology structure of a migration multicultural society of Canada in 1965. 

This kind of a multicultural society based on migration processes, are accordingly followed by 

Kanada, Australia, and British. Canada is considered as a multicultural society in 1974 and 

Australia in 1977/1978. Based on his research in Europe, particularly in Paris, Marseille, 

London, Berlin and New York, Mintzel argues that the term of a multicultural society is not only 

in terms of etimology, but also its meaning.  

It is generally understood that a multicultural society is characterized by high human 

migration, and followed by pressures, and conflicts (Maunati, 2013, Muhammad, 2013). This 

becomes a common concept in which a multicultural society has developed based on historical 

and migration processes. The main question is, whether there is a real concept of a multicultural 

society? Alf Mintzel tries to formulate why there are so many concepts of multicultural societies 

in the whole world. He based his research on what really happening based on historical and 

actual realities in the societies. By this way, it is expected to have a better understanding on the 

dynamic process of a society by looking at the historical dynamic in the context of a 

multicultural society, which is identically with the inter-cultural society. Therefore, it can be 

understood why the author has worked to look at the historical dynamics on how a society could 

develop to be a multicultural and mono-cultural society (Mintzel, 1997 and Ardhana, 2002: 125).  

The concept of multicultural society is introduced in order to make difference with the 

mono-cultural society. The meaning of a mono-cultural society refers to the society that is 

archaic or indigenous society, that strongly appreciated by the members of its society. This 

society has its heterogeneities in the context of multi-cultures (Mintzel, 1993), in which one 
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culture can live side by side in the context of belief system, ideology, cognitive symbols etc. 

There are four basic models of a multicultural society such as: sub-culture, hegemony, migration 

based on historical processes and, migration based on actual processes.   

Mintzel argues that if a society has a top of modern culture, it can be considered as a 

multicultural society (Mintzel, 1994).  For a modern society, social and cultural pluralism can be 

a characteristic. World culture is defined by the findings of the high national cultures (Cf. 

Ardhana, 2005, Siregar, 2013), as we can see at the knowledge and science systems, the mass 

culture we can see at the at the pop and rock music, and for the sub-culture we can see at the 

youth culture. Accordingly, this is a way on how to determine the existence of ethnic culture. 

Though the concept of multicultural society is still problematic, however, it can be roughly said 

that a multicultural society is constructed by heterogenous societies, having their-own cultures in 

certain places or states. Hoffman and-Nowotny (1992) argues that a society is a multicultural 

society, if a community or more communities as a part of the majority groups. Despite of that, 

the feeling of togetherness or tolerance, is important in the context of common justice and 

common security. In contrast, Hoffman-Nowotny (1992) and John Rex (1996) mention that in a 

multicultural society should be separated from the formal and private aspects. In addition to this 

Harmurt Esser (1993) adds that in a multicultural society there are ethnic structure that 

bargaining their contacts and communications in order to be able to solve the problems. 

Therefore, it is important to have a guarantee for the ethnic integration. As a result, if there is no 

solution in a peaceful way, it cannot be considered as a multicultural society. In the context of 

Irlandia and former Yugoslavia are considered as a multicultural society. A multicultural society 

that develops at the present time has influenced the form or social structure based on the different 

and heterogen culture. In relation to the emergence multicultural societies, there are eight groups 

of multicultural society in the world (Mintzel, 1997). 

The first group is the big country areas, multi-ethnic, immigration multicultural societies 

such as America and Canada. 

The second group is the western and south-western European countries that already 

received the characteristic of multicultural society through the migration processes both in 

colonial and postcolonial period, for instance, Holland.   

The third group is the mainland of Europe, multicultural and multiethnic such as 

Belgium, Southeastern Europe, former Yugoslavia or Balkan and North Italia. 
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The fourth group is the European countries that well developed based on immigration 

processes such as Germany, Switzerland, and Australia. 

  The fifth group is the countries that based on Indian culture, South America, and IBerto-

Rhoma culture such as Mexico, Bolivia, Peru, and Equador. 

The sixth group is the multicultural and multi-ethnic societies that located outside of 

Europe such as in Central and Southeast Asia such as India, Malaysia, and Indonesia.  

The seventh group is the migrated British societies to Australia. 

The eight group is multicultural and multi ethnic in African countries, such as the 

Republic of South Africa and the indigenous people of Africa. 

This Mintzel’s categorization is aimed to understand easier our understanding of the 

types of multicultural societies in the world. Despite of that, it is still understood about the 

multicultural societies in Southeast Asia. This can be seen if we look the case of the Philippines 

and Timor Leste in Southeast Asia, in which their conditions are strong different (Dahm and 

Ptak, 1999). Both of these countries are very limited influenced by the Indianisation or 

Hinduisation processes. Therefore, it is important to include the Philippines and Timor Leste in 

one type or group, in which those countries are different in terms of cultural heritages and 

traditions in compared to Malaysia and Indonesia.     

 
III. Bali in A Globalised World: Local Wisdom, Religion, and Harmonious Life  

 

In Bali, due to the strong of Balinese culture that is based on Hindu or Indic culture cause the 

existence of the Balinese, based on its indigenous culture and Hindu or Indian lessons.For the 

indigenous or local culture from the prehistoric time, Ardika (2012: 2) mentions that 

archeological excavations at Sembiran and Pacung, located in Northeastern Bali eanearted 

several types of Indian pottery as well as glass carnelian beard. Ardika argues that there was a 

direct contact between Bali and India in the first century. From this picture, it can be said that the 

foreign influences have already rooted in the long of historical process of the regions.  

Certain rituals related to ancestors already existed in Bali and megalithic culture also 

continued in relation with the establishment of the Balinese or Hindu temples and palaces 

(Ardhana, 1993 and Ardhana, 2011). The statues worshipped as Gods in India can be seen in 

Bali in the form of stones, namely the God Surya or Sun God. In the old Balinese myths, four 
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Gods had the task of protecting the four directions in the form of the Gods Kosika, Garga, Metri 

and Kurusia. However, in the process of Hinduzation, these Gods received new names (Gust, 

1994:14).  

 

Picture 1: the Balinese and Indian Names 

Balinese name Hindu name 
Kosika 
Garga 
Metri 

Kurusia 
Pretayala 

Centing Kuning 

Iswara 
Brahma 

Mahadewa 
Wisnu 
Shiwa 
Uma 

 

I will give an example to what extend the Hindu or Indian lesson has been practiced in 

Bali until at the present time. According to the Balinese oral tradition, for instance, the God 

Wisnu makes pregnant Dewi Pertiwi or the Goddess of Earth and give birth rice. Therefore, the 

Goddess Sri is the favourite Goddess in the Balinese society. It can be understood on how the 

Balinese respect to the Goddess Sri as the Goddess of rice, since the Balinese by eating rice they 

can live and then they develop certain religious rituals and ceremonies for the rice plants. The 

daughter of Goddess Sri is named Dewi Melanting or Goddess Melanting who is also popular in 

the Balinese society in accordance with the Goddess of Market (Covarrubias in Adrian Vickers, 

2012: 288). The worshiped for the Goddes Sri or Laksmi in every ceremony named Odalan is 

related to the God Wisnu who is believed to be a protector. The Odalan is the anniversary 

festival of a temple, it may fall once every 210 days, if set by the Pawukon calendar or it may 

occur once every lunar year, if it set by the Saka calendar. The Pawukon is the Balinese 210 days 

calendar that governs most, but not allanniversaries, auspicious days, and religious events. 

(Eiseman, 2000: 360). In Balinese Hinduism, Dewi Sri symbolises an extremely exceptional god. 

The reason of this is that Dewi Sri is considered to be exclusive to Bali. To put it differently, 

Dewi Sri is considered as a Balinese Hindu body which the Balinese traditionally didn't derived 

from a different tradition. Dewi Sri is the Goddess of Rice. 

The Balinese are really dependent to the Goddess Sri or Laksmi, since most the nature of 

Bali is dependent on agriculture. In other words, the irrigation system, called the subak system 

has a significant role. The Balinese archeological evidence from the 9th century CE mentions 

several terms related to the irrigation system. The term of Subak or already appeared in Balinese 
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incriptions in the 11th century CE. The Subak as the traditional Balinese irrigation system is 

based on the philosophy of Tri Hita Karana. The concept of Tri Hita Karana, in the context of 

Balinese rituals. It means three things that cause happiness or prosperity including 

Palemahan(environment), Pawongan (human beings/people) and Parhyangan (God). The 

Palemahanis related with the areas and environment of the Subak. The Pawongan is related to 

the Subak members and the Parhyangan is related to the Subak Temple or Pura Bedugul. Tri 

Hita Karana is a concept of balance and harmony between humans and God, between human 

being and human being and in harmony with the environment.  

Therefore, it is important to look at how the Balinese worship the women or feminine 

deities are related to the goddes as protector. The Balinese belief in mandala system in which in 

every compass is one God. For instance, in the middle is the God Wisnu. In other words, since 

the Batur lake is located in the middle of Bali island, it is believed that the God Wisnu and his 

partner the Goddess Laksmi is worshipped in the Batur temple, which is located very closely to 

the Batur Lake and Batur mountain. It addition to this, it is interesting to look at a myth that 

relates between the Batur temple and the Besakih temple as noted in a myth of Sang Kulputih, in 

Usana Bali. The Batur temple represents left, woman, daughter, lake or water and Mount Batur, 

while the Besakih temple represents right, son, mountain, Mount Agung (Stuart-Fox, 2010: 74).  

The great pura like the Besakih temple, Dewi Danu or Ulun Danu Beratan, and Batur 

temple are located in the high elevation of the forest. God Wisnu and the Goddess of water are 

positioned in the upstream area. The Balinese believe that the Goddess who is worshipped in the 

Batur temple, called Dewi Danu (the Goddess of Lake). The Batur Lake has a significant role in 

watering many subaks in the north parts of Bali and Southern part of Bali. The water which is 

coming from the mountain will irrigate the ricefield as long as the subak (traditional irrigation 

system in Bali) in the Tabanan regency. It means that there are many subaks with the water 

coming from the Batur Lake. It is interesting to show in here that the Balinese are proud that God 

awards them the fertile lands. It is not surprising also, if there are some important ceremonies 

and rituals related to the worship of the women or feminine deities like the Goddess Sri or 

Laksmi in Bali.   
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Picture 3: Overlapping the border between village and subak in Bali (Windia, 2015b) 

 

 

 

 

 

Sumber: Windia, 2015b: 69 

 

Picture 4: Subak and its management (Windia, 2015b) 

 
Source: Windia, 2015b:71 

Subak system and its relationship between religion and ritual in the context of Tri Hita 

Karana: 

 

Picture 5: Tri Hita Karana 
Man – God 
 

Man – Man Man- Nature 

Mapag toya Krama subak Waterdistribution 
Ngendagin tanah Nguun-sekaa Land management  
Nandur  Nguun-sekaa Rice planting  
Kekambuhan  Nguun-sekaa Cleaning the ricefiels  
Biyukukung  Petani, penyabit rumput, peternak 

itik 
Maintenance  

(Source: Kaler Surata, in Artha Wiguna dan Suprio Guntoro, 2003: 84, cf. Windia, 2015a: 75) 

 
Subak or Kasuwakan is an irrigation system that links with the certain temple called Pura 

Uluncarik, or Pura Bedugul, that was built by the farmer communities and worshipped to the 

God of prosperity, called Goddes Sri, wife of the God Wisnu. The Subak system can be 

Suba
k A

. Suba
k B1,B2,&B

3 

villag
e 

 

SUBAK 

 

VILLAGE 

http://id.wikipedia.org/w/index.php?title=Pura_Uluncarik&action=edit&redlink=1
http://id.wikipedia.org/w/index.php?title=Pura_Uluncarik&action=edit&redlink=1
http://id.wikipedia.org/w/index.php?title=Pura_Uluncarik&action=edit&redlink=1
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described: It is the complex of ricefields in Bali, obtaining water from the one conduit or from 

the one branch of a conduit. The owners of the ricefields making up such a complex constitute a 

Subak Association called Sekeha Subak. The Subak leaders open the meetings, see that the 

decisions and rules are carried out, impose fines and penalties and act as treasurers of the 

organization (Covarrubias 1937: 72). As Geertz (1972: 30, in Staab, 1997: 26) mentions as 

follows: 

 

“The focus of this ritual system is a rice-goddess cult…, and it is conducted at every level of the 
subak from the individual terrace, through the subsections of the subak, to the subak as a whole. 
At the higher levels there are specific temples, with assigned priests, special ceremonies at 
special times, and specific altars, gods, offerings, and prayers. These various ceremonies are 
symbolically linked to cultivation in a way which locks the pace of that cultivation into a firm, 
explicit rhythm. Even more interestingly, however, the ritual system not only does this internally 
within the subak, but also reaches beyond the individual subak to insure intersubak coordination 
within a given drainage region…”   
 

Falyey pinpoints that in all regions of Southeast Asia, the sophisticate water system integrated 

rivers and canals and included timed water rights and water reuse (Falyey, 2015: 21). The 

Balinese worship the feminine or woman deities or Goddess Sri, called Tumpek Wariga, Tumpek 

Bubuh, Tumpek Uduh or Tumpek Pengatag. In the Balinese calendar, tumpek occurs 35 days of 

the five day week, falls upon Saturday or Saniscara. There are certain tumpek namely Tumpek 

Landep, Tumpek Uduh, Tumpek Kuningan, Tumpek Krulut, Tumpek Kandang, and Tumpek 

Wayang and so go by other names (Eiseman, 2000: 367). The worship in the Tumpek Uduh is 

addressed to the God or God Sangkara regarding the vegetation and plants (Pink, 1993). Through 

this ceremony, the Balinese love the nature. In that ceremony, the Balinese give bubur (porridge) 

to the plants symbolizes the prosperity. The dependency of the Balinese is not only related to the 

nature, but also to the spiritual aspects as mentioned by Bandem: 

“In the early stagesof Balinese society (…) also known as pre-Hindu Society) the people not only 
depended on nature, they also dedicated themselves to a spiritual life. Their dances also were 
spiritual and their belief in animism and totemism gave their dances a magical quality. One 
Balinese dances which may be inherited from the pre-Hindu society is the Barong dance 
(Bandem: 45 in Gottowick, 2005: 141). 
 

This is the local wisdom of the Balinese to their nature (Eiseman, 2000: 181—182). 
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Other previous Hindu kingdoms such as Funan dan Champa in the mainland of Southeast Asia 

already disappeared any longer. Therefore, it can be said that Bali is only well known as the one 

of Hindu mozaic in Southeast Asia that still existing until at the present day. 

In addition to the Hinduism, the Chinese culture, later developed. Based on the local 

collective memories, the Chinese culture is considered as high culture as well, in which the name 

of Goddess Kuan Yin is well known by the local people until at the present day Bali. The 

worship of the Chinese God namely, Goddess Kuan Yin by the Balinese we can see in the Batur 

Temple. Based on the archeological evidences, the coming of the Chinese already known in the 

earlier period, as we can see from the Srivijaya period as the Buddhist kingdom in the 7th 

century. From the archeological evidences, it is noted that some Chinese who wanted to learn the 

Buddhist lesson in India, they came at the Srivijaya kingdom and stayed in there for more than 

six months to learn Sanskrit. This means that both Hinduism and Buddhism were learnt 

harmoniously in Indonesia.    

There is unclear data about when the Islam spread to Bali in particular and in Indonesia in 

general. It is argued that Islam already come to Indonesia in the 7th century as the first contact 

with the local people, particular with the local traders in the north coastal region of Java Island. 

The first Islamic sultanate in Indonesia was in the peak of Sumatra Island, called Samudra Pasai 

(Acheh), and today is well known as the “Serambi Mekkah” (the roof of Mekkah or Saudi 

Arabia). There were for madshabs namely Hanafi, Hambali, Malikki and Syafei regarding the 

Islamisation in Southeast Asia. Amongst the 4 madzhabs, there is only the Syafei madzhab 

which is very tolerant with the local adat (adat customary law). From this experience with the 

Syafei, it can be said that Islam in Indonesia in particular is different from Islam in the Middle 

East. 

The spread of Islam or Islamization in Bali related strongly with the role of the Muslim 

traders from Java particularly in the coastal areas of Bali island. Therefore, many Islamic 

kampungs were established such as in West Bali in (Kampung Loloan Barat and Kampung 

Loloan Timur), in the surrounding coastal areas of North Bali (Kampung Pegayaman), and East 

Bali (Kampung Kusamba) and some villages in South Bali around Badung and Denpasar, 

namely Kampung Serangan. From the historical evidences it is noted that in the 18th century it 

was even thepolicy of the Balinese traditional kingdom in Badung South Bali asked the Muslims 

to help them. In fact, most of them were helpful to defend the Balinese kingdoms in Badung 
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against their enemies. Therefore, it is not surprising if the kings or rajas of Badung South Bali 

gave them lands to be resided. In the long time of its history it can be said that the tolerances 

between the Muslim and the Balinese Hindu could be created. It is even, there is a historical 

account on how an Islamic cemetery was built in the surrounding of the Badung cemetery area. 

At this present time, it is noted that the Javanese who are Muslim they visit this Islamic cemetery 

in the context of the visitation of nine Islamic figures, Sunan Wali Songo from Java. This of 

course give some positive impacts in order to be able to attract the Javanese tourists to Bali. 

 

 

 Islamization and Christianity which are linked with the colonization and imperialism that 

coming to Bali, particularly in the beginning of the twentieth century. However, the globalization 

process has also taken place which is parallel with the coming of capitalism and tourism industry 

in which this process has attracted many people from outside Bali based on different of cultural 

tradition, cultural, language and religion in creating a Bali multicultural society. 

 

These historical processes can be traced back from its prehistoric, classical, 

modern and even in the postmodernism times.  

 

IV. Bali in A Multicultural Society: Challenges and Responses 

In compared to other regions in Indonesia, like Sumatra, Java and Papua, Bali has 

very limited natural resource in terms of mining and plantation. It is not surprising, 

if Bali is dominantly dependent on the cultural heritages in the context of tourist 

industry. To be one of the tourist destinations, there is a dilemma on how to 

develop tourist industry in sustainable ways. The main problems are that there are 

some serious issues on how to anticipate the migration process of the people to 

region, coming from different culture, tradition, ethnic-groups, local language, and 

religion (Ardhana, 2012b, Patji, 2006). This is not an easy question.  

Though Indonesia has been already proclaimed as an independent state since 

August 17, 1945, based on Pancasila as a state foundation that consists of five 
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basic principles such as believe in God, humanity, integration, democracy and 

social justice, but in fact, there are still many issues and discourses, particularly in 

the context of political dynamics, locally, nationally, and internationally. It means 

to be able to live in a peaceful and harmonious ways, it seems to be discussed in a 

long terms. In other words, we should learn more about the similarity, 

differentiation, in the context of comparative studies on religions, ethnicities, 

traditions, and cultures (cf. Ardhana, 2015). In order to achieve this ideal concept 

through this paper I will address some issues regarding on how we can understand 

the creation of a multicultural society in Bali, in which process the Balinese society 

can be considered as a multicultural society and also trying to discuss about the 

challenges and opportunities that need to be faced regarding Bali as a multicultural 

society.  

 

 

 

 

Indonesia for instance has been included by Alf Mintzel (1997) into the sixth group 

of the eight groups. By this sixth group, it is understood that Indonesia as other 

Southeast Asian countries has a long process of its history and tradition. In this 

case, the Indonesian culture has already rooted in the prehistoric, classical, modern, 

and even in the postmodern times (Staab, 1996, Budiawan, 2015). To have a better 

understanding of Balinese multicultural society in particular, and the Indonesian 

multicultural society in general, it is important to see at the long process of 

migration, and history of the region. 
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Before the expansion of Majapahit to Bali, the Bali Age society has been 

maintaining their cultural tradition in villages such as Trunyan, Tenganan that were 

built before the Hindu era. The centre of the Bali Age located in East and North 

Bali, generally placed in the coastal lakes or in the mountainous regions such as 

Sidatapa, Pedawa, Tigawasa, Sembiran, Lateng, Dausa. Later, during the 

Majapahit reign in the 14th century, the Javanese came to Bali and spread their 

cultural tradition that we can still nowadays in Bali. The old Javanese culture has 

reached the Balinese culture until at the present time. Based on its long history and 

tradition, Bali for instance, really depends on its geographical and historical 

processes. The influences of the Java Hindu culture contributed to the creation Bali 

as a multicultural society (Ardhana, 2015: 40).      

Later, this cultural development was continued by the Islamic sultanates that 

reigned in the coastal areas of the Indonesian archipelago starting from 12th to 19th 

centuries. The Islamisation that spread in Bali, can be also traced back from the 

historical notes (See also, Vickers, 2009, in which in Bali, particularly in the 

classical period of the Balinese history, which lasted from the 10th to 13th centuries, 

in the Kertanegara temple in the Kubutambahan village-- nowadays in the 

Buleleng regency-- it has been found the worship for the Ratu Mekah. In addition 

to this, there are some Hindu shrines such as Ratu Sundawan (the shrine for 

Sundanese ethnic group), Ratu Ayu Subandar (the shrine for Chinese ethnic 

group), Ratu Mekah (the shrine for princeses from Mekah?), Ratu Melayu (the 

shrine for princesses from the Malay world), and Ratu Dalem Pingit (the worship 

for the indigenous Bali ethnic group from Bulian). From this picture, it can be said 

that the idea of multiculturalism has already taken place in a long period in the 

north parts of Bali, since the prehistoric times, and later developed in the period of 

classical Balinese history. This temple is well known also as the Pura Negara or 

the “Republic temple”, in which every Odalan celebration in this temple, the 
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people also hang in the front of the temple Indonesian flags or Merah Putih (red 

and white flag) (Pageh, 2013: 35). 

As happened in other parts of the Indonesian archipelago, Bali had waged 

wars also between one kingdom to other kingdoms. It is even one kingdom such as 

the Badung kingdom in South Bali had asked the Javanese and the Buginese for 

helps in the wars. Through these opportunities, some of them were even given 

some places such as Kampung Bugis, Kampung Selam in Pengastulan, Candi 

Kuning in Buleleng regency, Angantiga in Karangasem regency, Kampung 

Kusamba in the Klungkung regency, Kampung Jawa, Kepaon, Pamogan in the 

Badung regency (See also: Pageh, 2013). These Kampung Islam or Selam in the 

Badung Kingdom, for instance, in the past time, were given the lands, in the case 

that, if the king or raja need helps they could come easily to help the king against 

the other kingdoms.  

Not only the Islamic influences, there were other Christian and Catholic 

tradition and cultures that have developed in accordance with the spread of these 

religion during the colonial era in the past of the Bali history. This can be seen at 

what happening in the Dalung in the Badung regency, and also in the Ekasari 

village in Buleleng regency as we can see in the nowadays Bali cultural 

development.  

Based on the similarities of the historical fates, later Indonesia has emerged 

as a modern state. However, it was only in the western colonial period, which tried 

to introduce the western concepts on colonialism, anti-colonialism, revolution that 

we can see at the end of the 19th century and at the beginning of the 20th century. 

This means that it was only at the beginning of the 20th century particularly after 

the fall of the kingdoms and sultanates under the Dutch colonial regime, the Dutch 

began to reinstall the modern bureaucratic system.  
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IV. Challenges and Opportunities for Bali as a Multicultural Society 

Through the migration and historical processes Bali has developed as we can see in 

the present development in which Bali can be considered as a multicultural society. 

This can be seen at the migration process of the Javanese to the island through 

certain religious influences as has been above. Foreign influences also happened 

since Bali has been introduced by the Dutch with the tourism project that has been 

developed in the 1920s. This further developed, particularly in the Old regime, 

New Order regime. Many changes have taken places, particularly after the New 

Order regime that had governed authoritarian and centralistic power for more than 

32 years. This caused many changes in terms of social, cultural, economic, and 

political aspects, since the New Order regime gave a priority in developing the 

tourist projects, particularly in Southern parts of Bali. The Balinese have 

accordingly changed the paradigm of their life from the agrarian mindset to tourist 

project services oriented, such as in travel agencies, hotels, villas, transportations, 

and others.  

Due to this fast development, as a result, many lands have been sold, and 

many houses have been built to the outsiders, who work at the tourist projects 

particularly they resided in the south parts and western part of Badung regency, in 

South Bali. This means that Bali has faced many challenges, since the non Balinese 

who are not Hindu they are not only in Kampung Kepaon, Kampung Bugis as 

already above mentioned, but the new resident places have also built, in several 

regencies and city, called the Perumnas (The Perumahan Nasional), in which the 

population coming from different cultural traditions, ethnic groups, languages, and 

religions. This situation accordingly strengthens the creation of the Balinese 

multicultural society, in which this program is not only implemented in Bali, but 

also in other parts of the Indonesian regions.         
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As happening in other parts of the Indonesian societies, the Balinese 

multicultural society has faced many challenges that developed fast due to the 

globalization process. As described by Mintzel in his work (1997) that has 

classified three forms of the multicultural society into three categories: 

a. General and peripheral culture: The general culture is assumed as 

national culture and peripheral culture as a part of a dominant or national 

culture. However the peripheral culture competes with the national 

culture. For instance, we can see in Thailand in which there are sub-

cultures such as the Karen sub-culture who is Christian who competes 

with the sub-ethnic of the Burmese, and the sub-ethnic of Islamic 

communities.  

b. General and sub-culture, in this context the dominant and the sub-

cultures overlap one to each others. This we can see in the nowadays 

America, which can be considered as “Salad Bowl”, in which there are 

many sub-cultures such as the Indians, the Germans, the Chinese etc.  

c. General, sub-culture, and peripheral culture: In this third type each of this 

general culture, sub-culture and peripheral culture has the same position. 

For instance in we can see the case in the present day Indonesia.  

 

Due to these forms, the Indonesian multicultural society in general, and the 

Balinese multicultural society can be classified into to the third forms, in which the 

Indonesian culture can be categorized as the general or national culture (cf. 

Ardhana, 2012a), the sub-cultures based on the ethnic-groups, and also the 

peripheral culture that we can in the border areas in the whole regions of the 

Indonesian country. By looking at this third classification, it means that the general 

culture (Indonesia culture) has the same position with the sub-culture (the Bali 

culture) and other peripheral culture, for instance the the Dayak culture in the 
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border areas and other peripheral cultures. As happened with other cultures in the 

Indonesian archipelago, that the Balinese culture already influenced by foreign 

culture such as from India which has greatly contributed by the ideas of 

Hinduisation or Indianisation, the Chinese culture, which mostly determined by the 

Buddhist culture, the Arabs, which is dominantly influenced by the Islamic culture, 

and the European culture, in which the majority has been influenced by the 

Christian and Catholic cultural traditions, during the colonial period.  

Vickers (1989) describes one way, been used by the colonial power to 

redefine the image of Bali as a Paradise Island as follows: 

There is much that has been forgotten in the world’s image of Bali. 
Early Europeans writers once saw it as full of menace, an island of 
theft and murder, symbolized by the wavy digger of the Malay world, 
the kris. Although the twentieth-century image of the island as lush 
paradise drew on the earlier writings about Bali, there were only 
selectively referred to, when they did not contradict the idea of the 
island Eden. The overall negative intent of most of the earlier western 
writings about Bali has been discarded.        
 

A scholar on Bali Tourism Studies, Michel Picard (1997) argues that since 

the Dutch colonial rule in Indonesia, the colonial power had already contributed to 

the shape of the Balinese identity.  He (1997: 186) says that Bali as “a Hindu 

island surrounded by a sea of Islam”. By this argument it seems that there is an 

implication as he says as follows: 

“On the one hand, by looking for the singularity of Bali in its Hindu 
heritage, and by conceiving of Balinese religious identity as formed 
through opposition to Islam, the Dutch set the framework with which 
the Balinese were going to define themselves (Picard, 1997: 186).  
 
From this argument, it seems that the creation of the contemporary Balinese 

identity as a construction, which depicts the Dutch colonial image, Indonesia, and 

tourism. What is well known as the “Picard Project”, it is indeed to deconstruct the 
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Balinese contemporary statement by tracing back on their historical construction 

(1997: 184). This is, of course, in the context of how any efforts have been done, to 

strengthen the ethnic consciousness with the cultural history, in which the Balinese 

culture has been viewed in the context of cultural artifact.  

“the allegedly immutable and primordial unity of religion, custom, and 
art/culture, through which the Balinese presently define their identity is 
the outcome of a process of semantic borrowings and of conceptual 
reframing in response to the colonization, the Indonesianisation, and 
the touristification of their island (Picard, 1997: 185).  

 

In the past the Balinese society is well known as an agrarian society. 

However, due to the fast tourist development, cause many changes from agrarian 

society to tourist industry. These changes affect the Balinese daily life. Therefore, 

many social conflicts emerge regarding the land management, and accordingly 

influence on how the Balinese to determine their identity. On the one hand, the 

tourist industry gives opportunities for the Balinese to live in a modern world or in 

a globalised world. But, on the other hand, there are many problems emerge due to 

unskilled human resources in which this invite many outside people who have 

different cultural tradition to stay in Bali for their works in the tourist industry. On 

the one side, this situation has contributed to the emergence of the Bali 

multicultural society, but on the other side, it seems to cause many social, cultural 

and economic conflicts regarding the limited opportunities in the tourist industry. 

The Balinese begin to ask about their identity as a Balinese regarding the concept 

of the “Baliness of the Balinese”, or “Kebalian Orang Bali”, and “Ajeg Bali”. The 

aim of this concept is to revitalize the indigenous Balinese cultural tradition that 

will be useful not only for the Balinese people, but also for their society in the 

context of the Bali cultural identities. In other words, it means that that the 

Balinese must maintain their cultural identity, by working together amongst the 
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local government, local entrepreneurs, and local people, in which by encouraging 

their cultural traditions in the tourist program, they will get the benefit in the 

context of prosperity of their people.  

 

 

 

 

 

 

 

 

Table 1: Number of Population in according to Religion: Bali-Indonesia, 

2010 

No Religion Total 

1 Muslims 519,866 

2 Protestants 62,222 

3 Catholics 30,618 

4 Hindus 3,246,922 

5 Buddhists 20,613 

6 Confucians 385 

7 Others 94 

8 Total 3,880,720 

(Source: Ananta, 2015: 261) 

From the above we can see that the majority of people in Bali are Hindus 

3,246,922, followed by the Muslims 519,866, the Protestants 62,222, the Catholics 

30,618, the Buddhists 20,613 and the Confucians 385.   
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Table 2: Number of Balinese by Province-Indonesia, 2010 

No. Province Males Females  Total 

1 Aceh 80 62 142 

2 North Sumatra 605 541 1.146 

3 West Sumatra 102 90 192 

4 Riau 585 439 1,024 

5 Jambi 267 189 456 

6 South Sumatra 20,007 18,451 38,458 

7 Bengkulu 2,207 2,108 4,315 

8 Lampung 54,358 50,248 104,606 

9 Bangka-Belitung 600 507 1,107 

10 Riau Archipelago 740 571 1,311 

11 Jakarta 8,167 6,827 14,994 

12 West Java 11,358 9,174 20,532 

13 Central Java 1,971 1,458 3,429 

14 Yogyakarta 1,898 1,555 3,453 

15 East Java 10,616 8,872 19,488 

16 Banten 4,293 3,589 7,882 

17 Bali 1,655,358 1,662,707 3,318,065 

18 West Nusa Tenggara 60,236 58,591 118,827 

19 East Nusa Tenggara  3,360 2,647 6,007 

20 West Kalimantan 1,063 808 1,871 

21 Central Kalimantan 3,971 3,377 7,348 

22 South Kalimantan 6,300 5,666 11,966 

23 East Kalimantan 4,660 3,954 8,614 
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24 North Sulawesi 7,400 6,910 14,310 

25 Central Sulawesi 60,073 55,687 115,760 

26 South Sulawesi 14,067 13,218 27,285 

27 Southeast Sulawesi 25,739 23,650 49,389 

28 Gorontalo 1,918 1,774 3,692 

29 West Sulawesi 7,533 7,054 14,587 

30 Maluku 1,002 610 1,612 

31 North Maluku 136 94 230 

32 West Papua 510 374 884 

33 Papua 1,119 807 1,926 

 Indonesia 1,972,299 1,952,609 3,924,908 

(Source: Ananta, 2015: 194—195) 

 

From the above table it can be said that the biggest of Balinese population is 

in Bali, 1,655,358 for Male and 1,662,707 for females, followed by other province 

due to transmigration program by the New Order government namely in Central 

Sulawesi: Males: 60,073 and Females: 55,687, Southeast Sulawesi: Male: 25, 739 

and Females; 23,650 and in Lampung for Male 54, 358 and Females: 50,248.  

In terms of political dynamics, Bali has been strongly influenced by the role 

of the political elites. This means on how and to what extent the role of 

bureaucrats, intellectuals, local figures, culturalists, artists in shaping the Balinese 

identity. Ericksen (2002), for instance, mentions that from historical evidences, it 

shows the role of the nation-state building in the context of constructing the 

Balinese identity. Therefore, it is difficult to anticipate any changes due the fast 

globalization processes that already taken place around the world (Raul, 2005). 

However, it is needed the strong commitment to understand the emergence of 
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Balinese multicultural society, based on migration and historical processes and also 

to understand better any challenges and opportunities that have been faced by the 

Balinese at the present day development.   

 

V. Conclusion 

The Balinese cultural identity is a construction from many elements such as culture 

and tradition, that has been based on the prehistoric, the classical history, the 

modern history, and even in the post modern culture. The Balinese culture that has 

been based on the indigenous culture has competed with the national politics, and 

globalization, in which this global aspect is presented by the tourist industry that 

has introduced during the colonial times.  

All of these foreign cultures have contributed strongly in creating the 

Balinese identity. The indigenous culture has been successfully developed together 

with the national and global culture. The uniqueness of the Balinese culture has 

been promoted in encouraging the tourist industry. Though, there are many 

influences from outside Bali, these foreign cultures have strengthened the Balinese 

culture to be a multicultural society. Therefore, the Balinese society is a 

multicultural society that has been created in the context of migration and 

historical processes. There are many discourses that have been contested in terms 

of how locality, national politics, and economic global that competing in the 

globalised world. Though there are many changes due to the globalization, but in 

fact, the Balinese can adopt and adapted their cultural tradition in the context of 

sustainable development. 

Though, there are many challenges that are faced in the context of 

globalization, but they should change the challenges to be opportunities in order to 

be able to strengthen the Bali sustainable development and compete with other 

cultural both regional and global or universal cultures.  It is expected that by 
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defending the Bali multicultural society, it will be able to encourage the need of all 

people in the island and it accordingly will give a strong contribution not only for 

the Balinese themselves in the micro level, but also to the global societies in the 

macro level.    
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It is important to note that Bali is the only one and the latest a Hindu mosaic in Southeast Asia 
(Ramstedt, 1999: 403). The Hindu religion in Bali is named also as Water Religion or Agama 
Tirtha. The meaning of water or “tirtha” refers to the River of Sindhu in India (Ardhana, 2016: 
1). At the present time, there are numbers of commonalities between Balinese Hinduism and 
Indian Hinduism. In Indian Hinduism many people adore Brahman as a supreme God and in 
Balinese Hinduism many people adore Sanghyang Widhi Wasa as a supreme God. The Balinese 
term of Sanghyang Widhi Wasa is just like Brahman, since Sanghyang Widhi Wasa is believed 
to cover all global dualities. This can be seen at the Kakawin Sutasoma, written by Mpu Tantular 
as follows: “Rwaneka dhatu winuwus wara Budha Wiswa. Bhineka rakwa ringapan kena 
parwanosen. Mangkang jinatwa kalawan siwatwa tunggal. Bhineka tunggal ika tan hana 
dharma mangrwa”. In the Balinese terminology, it is well known as Rwa Bhineda, in which later 
developed as the ideology of unity and diversity. 

In the Balinese Hinduism, Sanghyang Widhi Wasa is believed to have several avatars, 
and most of the Hindu Gods and Goddesses of Bali were traditionally merged. Indeed, there are 
similarities between the beliefs in Balinese Hinduism and Indian Hinduism. However, numbers 
of Balinese Hindu beliefs and practices were merged into Balinese Hinduism due to historical 
links which the Balinese had with the Javanese, particularly in the Golden age of Hindu Javanese 
culture, namely the Kediri period in the 10th to 11th century. Kieven notes that there are many 
ritual and religious practices in Bali such as the concept of Kundalini in the context of 
Pitrayadnya which supports the idea of tantra rituals sraddha (Kieven, 2014: 107). Pitrayadnya 
is a ritual or Hindu ceremony for the ancestors, started from the death to the holy ceremony in 
Bali.   

These kinds of religious issues have actually already rooted in the long process of 
Indonesian history from prehistoric period to classical history, and we can see now in the modern 
and postmodern times. Therefore, to have a better understanding of these issues it is important to 
have a look at what had happened in the prehistoric times, later when the Balinese society got 
Indian or Indic influence in terms of the spread of Indianisation or Hinduism. Additionaly, one 
needs to also touch on the classical Balinese history regarding on how the Balinese peoplehave 
interpreted the role of woman or feminism deities in a long time of Balinese history, in which in 
this period we can see the dominant role of Hindu Javanese culture in creating the present day 
Balinese culture. 
 
 

http://www.asiasworld.net/indonesia/balinese-hinduism/index.cfm
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II.  The existence of Local Culture in the Context of National and Universal Culture 
 
Based on the archeological and historical accounts show that the ancient Javanese and Balinese 
cultures were, in many respects, influenced by Indian or Indic culture. Eiseman (2000) notes, at a 
highly evolved level, flourished as far back as 3000 BCE along the banks of the River Sindu, 
now called Indu. It is from this name of River Sindu or Indus that the word “Hindu” derives 
(Eiseman, 2000: 14).  Early contacts between India and Indonesia began 2000 years ago and 
today. Balinese culture has been strongly influenced by the Indian culture. Despite of that the 
Balinese culture has been very much based on Indian or Hindu philosophy, indigenous animism 
and ancestor worship that are still being practised.  
 
 Ardika (2012: 2) notes that archeological excavations at Sembiran and Pacung in north 
eastern Bali unearthed several types of Indian pottery as well as glass and carnelian beads. He 
adds that Sembiran and Pacung produced the largest collections of Indian potteries in Southeast 
Asia. In addition to this, he argues that there were direct contacts between Bali and India in the 
first century. Philosophy has been the main wellspring of ideas and Hinduism and Buddhism 
which originated in India, which has been travelling beyond the frontiers of their origin to 
Southeast Asia for more than two thousand years (Timbul Haryono 2012: 41-42). In addition, 
Heine-Geldern (1956:1) notes that this philosophy had spread to the Southeast Asian regions 
such as Java at the beginning of the century. The development of the Indian civilization was not 
a coercive expansion in Java and it can be seen how the local people are showing loyalty to the 
original Indian culture against outside influences. The ancient Balinese people are called Bali 
Aga or Bali Mula (Indigenous Balinese). The centre of Bali Aga is located in East and North 
Bali, generally around the coastal lakes or in the mountaneous regions such as Sidatapa, Pedawa, 
Tigawasa, Sembiran, Lateng, and Dausa (Rema 2014: 5). Bali Aga society has been maintaining 
its cultural traditions in villages such as Trunyan and Tenganan that were built before the Hindu 
era.  
 

In Southeastern of Indonesia, in Sumbawa for instance, there are much evidences 
showing how its traditions could be closely linked to Hinduism regarding to Bima legends. It is 
still unclear about the previous rajas, but the Ninth Raja is believed to have begun human history 
in Sumbawa. The ninth Raja, Maharadja Pandu Dewanata ruled the Paradise, called Kahyangan. 
He had five children namely Dharmawangsa, Sang Bima, Sang Dewa, Sang Lula or Kula, and 
Sang Rajuna. It is told that the first child stayed in the Paradise and the other children went to 
Java and ruled the island. Later other traditions claim that Sang Bima was brought by a bird to 
Bima where he established a kerajaan or kingdom (Ardhana, 2000: 34—35). This evidence 
shows the attempt of legitimisation of the Biman kings as the descendants of ancestors who were 
Javanese Hindus. In addition to this, there is also, the belief in a mythological snake, called naga 
that is believed to be the Gottin (Goddess) of the underworld. These beliefs have been found in 
India and other regions in Asia such as China, Myanmar, Assam, Thailand and Java; important 
influences that still exist as collective memories of the people in the region. 
 
 
III. Some Issues in the Context of Globalization in Bali 
Bom Kuta 
Bgmn mengatasi 
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From the historical accounts, it is mentioned that the Indian or Hindu ideas on astrology or 
cosmology already existed in the Western part of India in the 3rd century. The spread of Indic or 
Indian knowledge occurred over a long period in Southeast Asia and other regions. These ideas 
spread to Java, early century Heine-Geldern (1956: 1). As other Southeast Asian countries, in the 
Balinese life, Indian ideas are very significant and have even become strong evidence in the 
formation of Balinese identity (Ardhana, 2011).  
 It can be seen in the context of parallelism between the macro cosmos and the micro 
cosmos. In addition to this, it would appear that these ideas spread to the regions in a peaceful 
way (Villiers 1993: 44, Sardesai 1997: 17).Certain inscriptions from the Hindu period, 
particularly in the 4th century, have been found in Indonesia. For example, it is known from the 
inscriptions found in the first Hindu kingdom of Kutai in East Kalimantan. According to 
archeologists that it was the first Hindu kingdom in Indonesia subsequently followed in West 
Java in the seventh century, by Tarumanegara as the second Hindu kingdom in Indonesia. 
Historical accounts show that after West Java, Hindu spread to Central Java. Natural disaster was 
one of the reasons why spreading from West Java to East Java. In addition to this, during the 
period (7-8th Century), Hindu lessons were much in Palawa scripts and Sanskrit language. This 
could be one reason why not many people could understand better the Hindu or Indic 
lessons.Stutterheim (1929: 190) researches the Ancient Bali civilization within the historical 
periodization of Java, especially in the beginning of the Mataram era, and continues with the 
power deprivation by Sanjaya of which the exact period is unknown. Following this period, a 
new period started, called Ancient Bali periodization (Oudebalische Periode). Moreover, the 
developments which took place from the pre-historical period until the classical history period of 
Bali shows that Balinese people had gained civilization and obtained enrichment with the 
appearance of Hindu-Buddhist values at the same time. These values strongly developed with the 
Hindu influences from East Java in 11th to 12th centuries in the time of King Udayana’s 
government. 
 A relatively new element in the context of world division is the concept of Tri Hita 
Karana which originated from the Hindu scriptures. It  shows a close relationship between 
religious philosophy and the space orientation in the Balinese traditional architecture namely in 
the positioning of God, Man, and Devil, called Tri Angga. The concept of Tri Anggarelates very 
closely with the spiritual compass which consists of nine directions called the Nawa Sanga or the 
Sanga Mandala (Wisseman Christie, 1986). In terms of the cosmological orientation it consists 
of eight cardinal directions and its centre. Each direction is symbolized by a God and his colour: 
 
Picture 1: The Mandala System 
 

Puseh (Center) Pusat (Center) Semuawarna/ All 
colours 

God Shiwa (Dewa Siwa) 

Kaja (North) Utara (North) Hitam/Black God Wisnu (Dewa Wisnu) 

Kaja Kangin (Northeast)  Timur Laut 
(Northeast) 

Biru/Blue God Sambu (Dewa Sambu) 
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Kangin (East)    Timur (East) Putih/White God Iswara (Dewa Iswara) 

Kelod Kangin  Tenggara (Southeast) Violet God Maheswara (Dewa 
Maheswara) 

Kelod (South) Selatan (South) Merah/Red God Brahma (Dewa 
Brahma) 

Kelod Kauh Barat Daya Orange God Rudra (Dewa Rudra) 

Kauh (West) Barat (West) Kuning/Yellow God Mahadewa (Dewa 
Mahadewa) 

Kaja Kauh Barat Laut Hijau/Green God Sangkara (Dewa 
Sangkara) 

 

Tri Loka Swah Loka Bhwah loka Bhur loka 

Tiga Tempat (three 
places) 

Atmosphere Lithosphere Hydrosphere 

Tri Angga Utama (main) Madya  Nista 

Tiga wilayah /ruangan 
(three areas/spaces) 

Tinggi / atas 
(high/upperword) 

Tengah (centre) Bawah (underworld) 

 Kepala (head) Badan (body) Kaki (foot) 

Universe Atmosphere Lithosphere Hidrosphere 

Bumi / Dunia (earth) Gunung (mountain) Daratan (land) Laut (sea) 

Desa (village) Pura (temple) Masyarakat Kampung 
(compound) 

Laut (sea) 

Pura (temple) Meru Daerah di Tengah 
(centre) 

Daerah di Luar (outside 
area) 

 Merajan / Sanggah Tugas, Bekerja 

/ Tidur (duty, 
work/sleep) 

Jalan Masuk ke dalam 
rumah (kori) 

 

It shows that some elements of the Indic culture had been absorbed and adapted as Balinese 
culture, or underwent Balinization.  

The family shrine as the most sacred area of the compound, located in the most 
auspicious northeast (kaja-kangin) corner of a Balinese house compound. It is identified 
metaphorically with the head. The area of the family shrine is always enclosed within a sacred 
enclosure (pamerajan). Inside the family shrine areas are shrines dedicated to various Hindu 
gods (e.g. Surya, Saraswati), nature spirits (Sridevi, Ibu Pertiwi), and family ancestors. It is 
important to note that the Indonesia refers to their land as Ibu Pertiwi (woman or feminine) and 
not Bapak Pertiwi (Man). Goddess Sri or Dewi Shri (Javanese language), Nyai Pohaci 
Sanghyang Asri (Sundanese language), is the God of agriculture, the rice, and the ricefields, both 

https://en.wikipedia.org/wiki/Surya
https://en.wikipedia.org/wiki/Saraswati
https://en.wikipedia.org/wiki/Sridevi
https://en.wikipedia.org/wiki/Ibu_Pertiwi
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in Java and Bali. The worship has already taken place since pre Hinduism, pres Islam of Java. It 
is mentioned about the role of Setesuyara, who is considered as a Goddess in the Balinese 
mythology. She together with the God Kala controls the underworld in the Balinese folklore.The 
Balinese believe that all of the human being has its soul, in which the people should respect it. It 
is important to relate with the Balinese calendar in which by using the calendar it can determine 
the good and the bad days in the context of rituals and ceremonies (See: Eiseman, 2000). The 
Tumpek Warigais celebrated every 210 days or six months in the Balinese calender. Wariga 
means the seventh wuku in the Balinese calendar which can determine the good and bad day in 
the context of Hindu rituals and ceremonies in Bali. Indeed, Tumpek Wariga has internal and 
eksternal meanings (Eiseman, 2000: 172).  

 

From the above table it can be seen that Centing Kuning also changed into the Goddes of Uma. 
According to Wayang Purwa or the Old Puppet story, the story of Uma related to the story when 
the Betara Guru or God Shiwa pursuades her wife to fall in love with him. But, Uma opposed his 
willingness, since his behavior opposites against ethics. The sperma of the God Shiva or Bathara 
Guru fall in the ocean and gave a birth of Bathara Kala. In Bali for instance, before the 9th to 
11th, before the Majapahit period in East Java, it was believed that most of the people were the 
Wisnu adherents, in which the God Wisnu was considered as the highest god in the process of 
Hinduisation in Java. The God Wisnu and his partner the Goddes Sri or Goddes Danu were 
believed as the prosperious Gods. It is not surprising, if in the period of Udayana reign, was in 
power from the 9th to 11th century the Wisnuism also developed. When Kediri was under the 
reign of third son of Udayana namely Aerlangga he was a king who rides the bird, called Garuda. 
The bird is symbol of Wisnu and not Shiwa. It is interesting to mention that Aerlangga was an 
oldest son of the king Udayana(989 - 910), who reigned Bali marrying with Mahendradatta 
coming from East Java. After becoming a princess or a king she was well knows as Sri 
Gunapriyadharmapatni (989-1011).At that time, the concept of Devarajacult, in which the Raja 
or King was believed to be similar as God, also developed (Rema, 2014: 2). Bali had a woman 
princess, who was a mixed between Javanese and Balinese, Shri Gunapriyadharmapatni or 
Mahendradatta who was a wife of Udayana, the king of Bali in the 10th to 11th century. Both of 
them are considered as the Balinese kings at the same time. It is important to note that according 
to the local tradition that Mahendradatta as “a woman king of Bali” was also worshipped as 
Durgha Deity and in the story of Calonarang she was related to the Goddess Durga (Gottowick, 
2005: 160). Goddess Durgha is a partner of Shiwa. Therefore, the Dewi Durga is considered as 
the partner of Dewa Siwa in Balinese Hinduism. Sculptures of Dewa Durga are located at Hindu 
Pura Dalem sites of Bali. In certain local tradition in Kediri, East Java and also in Bali mention 
that Mahendradatta is related to the story of Calonarang, in which this story is well-known by the 
modern Balinese people. Therefore, the story of Calonarang is not well-known in East Java, but 
in Bali (Ardhana, 2015). Gottowick mentions that this Calonarang relates with the story of 
Rangda and Barong in the context of Balinese dance. Gottowick quotes from Bandem (1981, 
1995) states that “the Rangda is the heroine of the performance and represents the protection of 
the village against sorcerers”(Gottowick, 2005: 78). In addition to this, he mentions that the 
Rangda is related to the Goddess Durga who was the wife of the God Shiwa (Gottowick, 2005: 
78). In addition to this, there is also the performance of the Barong Landung in which in this 
performance the wife of the Barong Landung or Jero Gede is a Chinese woman, called Jero Luh. 
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The Jero Gde and Jero Luh are symobolize as a man and a woman which are represented in the 
belief in lingga and yoni. As Gottowick quotes from Kemper (1991):  

“the Lingga is a phallic representation, the attribute of, or symbol for, Shiwa. The Yoni, in whose centre 
the lingga is placed, is the female symbol. Together they represent the unity of all phenomena (Gottowick, 
2005: 162, 173, 184).   

This can be understood since Shiwa is believed to be the highest God in Bali. It is also 
important to note that after the 10th century, more Balinese people believed in the Hindu religion, 
especially Shaiwa Siddhanta as is shown by the presence of many Lingga Yoni, particularly in 
Gianyar, which was the centre of the Balinese kingdom in the Classical Balinese historical 
period. It can further be said that the people believed in respecting the ancestors combined with 
the Hindu-Buddhist values which came from the influence of religious leaders brought to the 
local society by Mpu Kuturan and Mpu Bharadah. Mpu Kuturan also built traditional Balinese 
villages, called Desa Pakraman (Pakraman Village) in the period of Udayana. This had the 
function of organizing and maintaining social harmony(Geriya, 2013: 43).It is important to note 
that in the period of Classical Balinese history, particulalrly in the period of the 10th to 11th 
centuries, there was a new epoch in the context of Balinese history. This focusses particularly on 
the new foundation of the Balinese civilization and culture in the reign of the King or Raja 
Udayana. King Udayana had been known since 11th century as the King of Bali, being the man 
who laid the foundations of Balinese culture, especially in the terms of politics, law, and 
government of Ancient Bali. 

 
IV. The Worship of the Woman and Feminism Deities in the Present Day Bali 

As other places in Asia in general, and in Southeast Asia in particular, the Hindu adherents 
believed in Tri Murti (Brahma, Wisnu and Shiwa) or the Hindu triadmeaning God as creator, 
preserver, and dissolver or recycle of life. Temples are dedicated for them namely the Pura Desa 
for Brahma, the Pura Puseh for Wisnu, and the Pura Dalem for Shiwa (Eiseman, 2000: 351). 
Each of the three gods has his partner such as Brahma is Saraswathi, Wisnu is Laksma or Sri, 
and for Shiwa is Uma or Durga. Below, it will be discussed on how the Balinese worship their 
women or feminine deities.In addition to this, the most important shrines is the Sanggah 
Kemulan. Each family who is Hindu adherent has the Sanggah Kemulan. The Sanggah Kemulan 
is a shrine containing three compartments dedicated to the Hindu Trimurtiof Brahma, Vishnu, 
and Shiwa. The Sanggah Kemulan is a simple, house-like, wooden structure raised on pillars and 
standing on a column made of brick or sandstone. The Sanggah kemulan is naturally located on 
the most sacred corner of the family shrine compound, the kaja-kangin corner. The God Brahma 
is also associated with male ancestors of the household, while Vishnu is with female ancestors. 
When a Balinese man marries, he should build one of these shrines. This Sanggah Kemulan is 
commonly referred to the Besakih Temple, as a Mother Temple for the Belinese Hinduism 
(Ramstedt, 1999: 408).  

 
4.1 The Worship of Goddess Saraswathi 
 

https://en.wikipedia.org/wiki/Trimurti
https://en.wikipedia.org/wiki/Brahma
https://en.wikipedia.org/wiki/Vishnu
https://en.wikipedia.org/wiki/Shiva
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The Brahma is believed to be a creator. His wife is the Goddess Saraswathi, which is considered 
to be a Goddess of knowledge. The Balinese worship the Goddess Saraswathi in every 6 (six) 
months called the Saraswathi Day. The date for this celebration is the last day of the Pawukon 
cycle, Saniscara Watugunung which is devoted to her worship and it is depicted playing a 
musical instrument and astride a swan (Eiseman, 2000: 354). There are some folklores 
mentioning that the students are not allowed to read their books before giving the offerings. The 
aim is to make the student aware that the books are so important to educate people to have a 
good emotion and moral. Therefore, it is well known also the Banten Saraswathi (Saraswathi 
offering). It is commonly said, that the Saraswathi day is celebrated not only in the family 
temple, but also for the community and even the govenrment temples.  
 

There are some values that need to be elaborated to make the students will understand 
about this meaning. In this case, it is important to understand the meaning of Goddess Saraswathi 
who is depicted as a beautiful woman. In the context of philosophical terms, there are some 
reasons on how the Goddess Saraswathi is depicted as a beautiful woman. The aim is that the 
Goddess is a symbol of knowledge. So, everybody who wants to have knowledge should try to 
reach her though, but in fact nobody can touch her, since the characteristic of knowledge is not to 
be owned. Everybody has to learn and continue to learn. In each household the celebration of the 
Saraswathi day is started by collecting all of the books including the school books in one table. 
The parents will give the offerings, named canang that will be put on the books. The canang is a 
common, small, everyday offering in the shape of a shallow square tray containing a porosan, 
fruit, flowers, and a sampian. The sampian is a decorative part of some offerings, consisting of 
intricately cut young coconut leaves “sewed” together with bamboos skewers, size and degree of 
elaboration varies greatly (Eiseman, 2000: 352 and 364).   
 
It is commonly celebrated and a celebration of the Saraswathi Day is held by a pemangku (lower 
rank of a priest) or priest. However, before the celebration of Saraswathi, is named also as the 
Deity of Book, knowledge and learning held in each household; it is commonly held earlier in 
the square with many people such as students, lecturers, governments offices etc. This is 
commonly held in certain village in each city or regency called the Jagatnatha temple. The 
Jagatnatha temple is built in every city and regency, particularly in the period of New Order 
regime in Indonesia (1967—1998).  
 
 
 
 
4.3 The Worship of Goddess Durga or Uma 

The Balinese strongly preserve and maintain their local culture, prior to Hinduism cultural 
traditions. This can be seen until now, for example, in the concept of Bhatara and Bhatarithe 
Balinese terminologies for Gods and the ancestor worship, called Atmasiddhadewata or Dewa 
Pitra, held in certain temples (family temples) such as sanggah, merajan, pura dadya or paibon, 
pura panti and pedharman (Rema, 2014: 3--5). The Balinese greatly respect their ancestors 
through ancestor worship as they have written in lontar or tal, or babad and inscriptions. From 
this, it can be seen to what extent the Indian or Indic culture influenced the Balinese culture until 
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now.In this regard, it showsclearly the Balinese worship for the woman or feminism deities in 
Bali.  

The important role of the Goddess or woman deity in Bali can be seen, for instance, at a 
famous myth on the lunar eclipse that relates how Goddess Ratih or Dewi Ratih (the symbol of 
the moon) was eaten by Kalarau. The Kalarau is a demon in the Balinese mythology, who 
possesed only a head and not a body. It is told, that the Kalarau disguised himself as a god and 
took a mouthful of Tirtha Amertha, though the water is only for the gods. The Goddes Ratih 
informed to the God Wisnu,who at once took up his magic discus-like Cakra and hurled at 
Kalarau and cut off his head. However, Kalarau had just reached his throat. The head touch the 
holy water in the Tirta Amertha, and the Kalarau can live again. The Kalarau was very angry 
with the Goddess Ratih as he had been deceived by her. The Kalarau pursued her and 
successfully devoured her. Since the Kalarau had no body, the Goddess Ratih disappeared for a 
moment and reappeared again from his rear (Eiseman, 1: 66). However, the Kalarau wants to 
attack the God Ratih until in the heaven. When the Kalarau successfully catches the God Ratih, 
and then the Gerhana Bulanor lunar eclipse happens. Nala argues that for young Balinese 
generation it is difficult to give explanation to understand the lunar eclipses based on this myth 
(Nala, in Ramstedt, 2004: 79).  

As we already known that the Balinese gods have been changed to the Indian names. In 
the lontar, Andhabhuwanafor instance, mentions about the change from Goddes Uma to become 
Goddes Durga. The God Shiwa asked the Goddess Uma to find milk. However, the Goddes Uma 
lied to God Shiwa, in which the Goddes Uma did not say truely where she got the milk. 
Accordingly, the God Shiwa was angry with her. Therefore, the God Shiwa changed the Goddes 
Uma to the Goddes Durga. It can be said that the Balinese seldom merged gods, into Balinese 
Hinduism, without changing their beliefs or the form which surrounded them. Therefore it is 
consequently, even though most of the Hindu Gods and Goddesses of Bali eventually descend 
from Indian Hinduism, these days however there are not many parallels between, the Goddess 
Durga from Balinese Hinduism and the Goddess Durga from the Indian Hinduism. The reason is 
that the Goddess Durga, in the Indian Hinduism, is believed to be one among the female avatars 
from the God Shiva. In the Balinese belief it is said that the Goddess Durga is the god who 
protect the cemetery.2 It can be understood in the Balinese Hindu beliefs, that the God is not only 
in the temple, but also in the cemetery, in which the cemetery is also considered as a sacred 
place, in which the Goddes Durga is worshipped.  

Therefore, the God Shiva is described in the Indian Hindu faith that Shiva may take the shape of 
Kali or Paravati and Uma. In addition to this, the Kali is commonly portrayed, in Indian 
Hinduism, as a vengeful version of Shiva, a black body, a body with several hands gripping a 
bloody knife and the other hand holding a dismembered head, and a body which has a necklace 
of skulls.In other words, in the Balinese Hinduism, it is also called as Rangda, which is believed 
to be among the avatars of Dewi Durga. In other words, the Rangda is literary “widow” and the 

                                                             
2She is believed to be live in a cemetery together with 108 bhuta buthi such as bhuta banaspati, yamapati, 
mregapathi, banaspatiraja, bhuta saliwah, bhuta salah rupa, bhuta enjek pupu, tangan-tangan, laweyan, 
kumangmang, anja-anja, mamedi, bhuta sungsang, udang basur, ileg-ileg, papengkah, barong asepek, i gagendu, 
suku tunggal, kakawa, mretyu, togtogsil, raregek, raparayu, kala ngadang, bhuta tan pakuping, bhuta bungut, 
sasibak, etc. 
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Rangda is one of the two central figures in the Barong play, representing the negative side of 
man. The Rangda is related to Goddess Durga, wife of Shiwa who represents his destructive role 
(Eiseman, 2000: 363). Additionally, the Rangdaor a demon is similar to Kali. However, while 
Kali, in Indian Hinduism, symbolises an extremely gloomy as well as revengeful aspect of Shiva, 
in the Balinese Hinduism, the Rangda symbolises an extremely gloomy and revengeful aspect of 
Dewi Durga. The Rangda is commonly portrayed, in the Balinese Hinduism, like a body with 
ugly physical qualities and an arch foe of Bali's favourite defender(s), a cannibal, bloodthirsty, a 
specialist in black magic, and as the Queen of Witches, (like inch lengthy nails, hairy knuckles, 
and sagging bosoms) (Gottowick 2005, 120). Therefore, the Rangda is believed to be a body 
which the Balinese traditionally got from the Javanese as mentioned in the Javanese historical 
account. 

 

VIII. Conclusion 

The Hindu or Indian lessons have been adopted in Bali from the first to the eighth centuries 
through the trade route between India and China and its influences can still be observed at the 
present day Bali or Indonesian society. Though the influences of the Indian or Hindu lessons 
have been in existance,the Balinese society has still itsown local culture that can be traced back 
at the present day Bali, for instance the story of Men Brayut, a mother with many childrens.  

At the present time, there are a number of similarities between Indian Hinduism and 
Balinese Hinduism. In Indian Hinduism many people adore Brahman like a supreme God and in 
Balinese Hinduism many people adore Sanghyang Widhi Wasa like a supreme God. However, 
the Balinese term of Sanghyang Widhi Wasa is just like Brahman, since Sanghyang Widhi Wasa 
is believed to cover all global dualities in Balinese terminology. In the context of women or 
feminine deities in Bali, frst it is significant to look at the Goodess Saraswathi, who is believed 
to be a Goddess of knowledge. She is considered as a partner of Brahma and the Brahma is 
believed to be a creator. The Balinese have their ritual in related with the worship to the Goddess 
Saraswathi in every 6 (six) months called the Saraswathi Day.  

Secondly,it is the Goddess of Sri, or Goddess Laksmi. The worshiped for the Goddes Sri 
or Laksmi is related to the God Wisnu who is believed to be a protector. The Balinese really 
depend on the Goddess Sri or Laksmi, since most the nature of Bali is dependent on agriculture. 
In other words, the irrigation system, called the subak system has a significant role in the daily 
life of the Balinese. It is important to look at how the Balinese worship the women or feminine 
deities is related to the goddes as protector. Thirdly, it is the God Shiwa who is partner of the 
Goddes Uma. From the Indian and Balinese accounts it is mentioned that the Goddess Uma has 
changed her name into the Goddes Durga.  

Indeed, the Balinese seldom merged gods, into Balinese Hinduism, without changing 
their beliefs or the form which surrounded them. Therefore,even though most of the Hindu Gods 
and Goddesses of Bali eventually descend from Indian Hinduism, these days there are not many 
parallels between, the Goddess Durga from Balinese Hinduism and the Goddess Durga from the 
Indian Hinduism. The reason is that the Goddess Durga, in the Indian Hinduism, is believed to 
be among the female avatars from the God Shiva.  

Therefore, the God Shiva is described in the Indian Hindu faith that Shiva may take the 
shape of Kali or Paravati and Uma. In addition to this, the Kali is commonly portrayed, in Indian 
Hinduism, as a vengeful version of Shiva, a black body, a body with several hands gripping a 

http://www.asiasworld.net/indonesia/balinese-hinduism/index.cfm
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bloody knife and the other hand holding a dismembered head, and a body which has a necklace 
of skulls.In other words, in the Balinese Hinduism, it is also called as Rangda, which is believed 
to be among the avatars of Dewi Durga. The story of Durga can be seen at certain period when 
Bali for instance enteredits historical period, in the 10th to 11th century in the context of story of 
Calonarang in East Java, in which according to the local tradition in Bali, the Calonarang is 
Mahendradatta, a wife of the king Udayana. Until now, the Balinese believe the soul of 
Mahendradatta as Durga or wife of Shiwa. 
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Not all of the regencies and cities in Indonesia can be considered as smart cities in 
the context of smart heritage cities. In fact, there are several that wish to be 
included as a smart city. However, many do not realize that for a regency or a city 
to be recognized as a smart city or a smart heritage city, certain requirements must 
be fulfilled. There are some issues that need to be addressed about how regencies 
or cities can be considered as heritage cities. Firstly, how the central government 
acts upon and reacts to proposed planning so that the aspiring regencies and cities 
can be considered as heritage cities. Secondly, why the central government assumes 
that the action to propose fulfilling requirements does not come from the central 
government, but ‘from below’ namely from the regencies and cities. Finally, what 
are the prospects of becoming a smart heritage city in the context of globalization. 
These are some pertinent questions which this paper seeks to discuss. 
 
Keywords: smart city, heritage city, localization, glocalization and globalization 

 
 
I. Background 

The political changes that happened in European countries like in Russia and Germany have 
strongly influenced the political situation in Southeast Asia in general and in Indonesia in 
particular. Though the economic crisis hit the Southeast Asia countries, but in fact the Thai 
government and its people could awake from the crises that began with the collapse of the Thai 
baht in mid-1997. In the past many central government strongly controlled the local 
communities. The concept of national stability (authoritarian and centralized power) was 
significant rather than to give more chances to the local communities to develop their-own 
culture in order to be able to compete with other foreign countries. This has occurred in 
Malaysia, namely, on how the Dayaks in Sarawak and Sabah complained about the central power 
that was controlled from Kuala Lumpur. The people in the region perceived that the development 
programs in Malaysia are controlled strongly by the Malays from the peninsula, while in the 
peripheral region they can only play a minor role. In Indonesia, due to the external political 
situation that took place in Europe and the domestic political dynamics. The strong power of the 
central government for more than 32 years by implementing authoritarian and central policies, 
caused gaps in economic, political development between the central and peripheral regions.  

However since 2001, there were some changes in which the central government gave 
more opportunities to the local government to improve the prosperity of the local people. The 
change of political situation affects any new policies on restructuring new administrative 
government in local level, in which, the government introduced later on the concept of 
“blossom” (pemekaran). By implementing this new policy, it seems that the local community has 
more choices on how they should develop their regions based on the characteristic of the nature 
and people. There are certain issues in relation to how to improve the prosperity of the local 
people by providing any policies to develop the local culture in order to be able to compete with 
other foreign culture in the context of globalization in Southeast Asia in general, and in 
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Indonesia in particular (Pisit Charoenwangsa, 2010: 67). Therefore, 10 years after the 
introduction of local Autonomy regulation then it is issued about the concept of the Undang-
Undang Cagar Budaya (Undang-Undang Republic of Indonesia, No. 11) as follows: 

“Cagar budaya adalah warisan budaya bersifat kebendaan berupa benda cagar budaya, 
bangunan cagar budaya, struktur cagar budaya, situs cagar budaya, dan kawasan cagar 
budaya di darat dan/ atau di air yang perlu dilestarikan keberadaannya karena memiliki 
nilai penting bagi sejarah, ilmu pengetahuan, pendidikan, agama, dan/ atau kebudayaan 
melalui proses penetapan.” 
 

It is important to look at the ICOMOS Charter for the Conservation of Historic Town and Urban 
Areas and Washing Charter 1987 and the Indonesian Charter for Heritage Cities conservation 
say as follows: 

“the historic character of towns, including natural and man-made environment and the 
various functions that the town have acquired over time. This is in recognition that all 
urban communities, whether they have developed gradually over time or have been 
created deliberately, are an expression of the diversity of societies throughout history”. 
 

Sandra Uskokovic, (who quotes from Virilio, 1998). in her work, title, “The Concept of Modern 
Heritage Values: An Important Urban Heritage Management”, argues that:  
 

Heritage actually has manifold views: heritage as a set of ideals, and heritage as things. 
Heritage therefore says a lot about who think we are, as the things we save from change 
make certain ideals real and reinforce our identity. So much depends upon how we see, 
and with to see, our towns and cities. The typical town is not a pattern of streets but a 
sequence of spaces created by buildings - opposite to regular grid pattern of streets.  
 
She adds that the localization and the axiality of the urban layout faded long time ago. In 

relation to this, the representation of the contemporary city is thus no longer determined by a 
succession of streets and avenues.  

 
The concept if cultural heritage includes artefacts: monument collections, Buildings: wall 

and roof, Structure: bridges, statue, Sites: sites, Area: problematic for heritage city/ settlement. 
The determination of the building to be a cultural heritage if already 50 years or moreand it has 
special meaning for history, sciences, education, and religion, culture. In addition to this, it has 
cultural values for strengthening the nation building. Therefore the determination to be cultural 
heritage has three levels namely local, provincial and national.In addition to this, it was argued 
that the term of city is not only the city (kota) itself, but also includes the districts or kabupaten 
(Ardhana 2013a and 2013b). The argument is that the authority of the autonomy is both in the 
city or kota and at district or kabupaten level. It means that the mayorand the bupati (head of 
district) play a major role in the program so should work together.  

 
The role of both namely the head of Cities and Regencies are important, since nowadays 

many cities and regencies promote their regions in the context of tourism industry development. 
This means that tourism industry as a part of globalization process will affect the existence of the 
local culture in the region. It is even that there has been growing concern about whether cultural 
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heritage tourism is being fully explored while at the same time engaging local and indigenous 
host communities? Moreover, the heritage sites in Indonesia in general and in Nusa Tenggara in 
particular are also affected by direct and indirect man-made threats resulting from urbanization, 
mismanaged development, and misguided tourism.  Based on these issues, there are some 
pertinent questions that need to be addressed. Firstly, how the central government acts upon and 
reacts to proposed planning so that the aspiring regencies and cities can be considered as heritage 
cities? Secondly, why the central government assumes that the action to propose fulfilling 
requirements does not come from the central government, but ‘from below’ namely from the 
regencies and cities? Finally, what are the prospects of becoming a smart heritage city in the 
context of globalization? It is expected that through these questions we will have a better 
understanding on how the smart heritage cities in the context of globalization becomes more 
important, particularly in facing any impacts of the globalization processes.  
 
II. Concept on Cultural Heritage Tourism 

There are some discussions on how the local communities become a member of heritage city, 
since at this recent development some local governments have tried to improve their budgeting 
on some projects on heritage. This can be understood particularly in Southeast Asian countries 
since the tourism industry affected the development in the countries. A Spafa Publication 
(SEAMEO Project for Archaelogy and Fine Arts, 2010) has launched a book title, Perspective on 
Heritage Tourism notes that in Thailand, for instance, it is noted that tourism is no doubt one of 
the world’s largest economic activities and is by all means a-many spinner and quiet often a ‘fast 
buck’ earner. Tourist arrivals in Thailand, with a 50% increase from 7.76 million in 1998 to 
14.46 million in 2007, indicate how tourism has become a major industry. Therefore, tourism in 
Thailand is more than just a business and beyond its economic benefits is its deeper impact on 
society.  

Due to this impact, it is strongly realized that the fast development of tourism industry 
has affected some significant aspect of the local people in terms of social-culture, economic, and 
political aspects. Cultural attractions lure visitors who wish to experience the places and 
activities that represent the stories and people of the past and the present, as well as their local 
identity. In other words, it is even considered that those impacts can affect the value system so 
that it is believed it will disturb the harmonious life of the people in terms of their way of life, 
their lands, their identities, and their culture. Tourist industry should reinforce identity through 
the preservation of cultural heritage. The national and even international institutions are worries 
deeply due to the negative impacts of the tourism industries. Therefore, tourism must not destroy 
the very heritage that attracts tourists in the first place. The challenge is to align heritage with the 
goals sustainable development. Therefore, it is important to apply the concept of smart people and 
smart heritage cities in the context of local communities. Smart heritage city is (see: Giffinger 2007, 
International Urban Development Association-Smart City, Concept Note, 2014, cf. Ardhana 2014: 15).   

Cultural heritage facilities, inward and outward looking and ability to transform, innovative 
spirit, entrepreneurship and trademarks, international embededness, social and ethnic plurality, 
flexibility, creativity and cosmopolitanism/ openmindedness, and participation in public life, 
touristic attractivity am social cohesion.  

So, this means also that the people who reside in the cities and regencies slowly but securely will 
be smart people, smart city and smart regency, since they understand how to make use their cultural 
tradition in strengthening their local culture and finally will improve the prosperity of the local people. 
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Meanwhile, on the one hand, it seems that, many local communities in Southeast Asia 
have strongly competed to promote and sell their tourist packages for tourists without paying any 
attention to their local culture. Malaysia, for instance, promotes “Malaysia is truly Asia” by 
including many other local cultures to be “their-own culture” such as Pendet Dance, Batik, 
though it is complained by the Balinese and other ethnic groups in Indonesia. However, it can be 
understood, since the population in Malaysia is a mixed between the Malays, the Indian and the 
Chinese. So, in this context, during a long process of history migration in Malaysia they have 
brought also their own local culture to Malaysia. On the other hand, some local people not pay 
many attentions to their local culture due to some impacts of the globalization. In fact, if their 
cultures have been claimed by other countries, they started to complain. These issues not only 
happen in international, but also regional, national, and local context.   

 It is not surprising, if the local government through many opportunities for instance, in 
the context of local election or Pilkada (Pemilihan Kepala Daerah) promotes that if he or she 
will be elected to be a major or regent, and if he or she would be successful, he or she promises 
to protect, to revitalize, to develop the local culture. This is, indeed, a good policy on how the 
local government has planned many projects to maintain and preserve the local culture. 
However, it is sometime that this concept is politicized by the other contra factions in order to 
make unsuccessful the local government programs. Therefore, it is not surprising, if there are 
many discussions on how the city or regency to be developed as a cultural or heritage city. On 
the one hand, they perceive that is quiet enough to be a cultural city or “kota budaya”, but on the 
other hand they perceive also to be a heritage city or “kota pusaka”. 

In general, the concept of cultural city and heritage city is similar in terms of that the both 
concepts are related to culture and heritage. However, when I attended an international seminar 
in Bangkok I tried to interview a participant on what he means by becoming a cultural city and a 
heritage city. He tried to explain that a cultural city is related to the culture in general, in which 
this concept includes both the living and the dead sites. However, it was roughly speaking, he 
notes that concept of heritage city is much related to the dead sites, that is no longer practiced by 
the community or people. In that sense, it can be said that those concepts are still debating, but in 
the case of Bali it is difficult to classify which culture or heritage is already dead and which 
culture is still practicing by the local community. 

Despite of that, whatever the definition of cultural city and heritage city since these 
concepts is overlapping, in fact that these concepts are important in terms of how to develop a 
city or a district to play a strong role in the context of globalization. At this point I would like to 
refer to the concept of cultural heritage tourism as a specific branch of the tourism business, has 
been evolving as an instrument of economic and social development in recent years. Chauduri 
and Dutta (2010: 37) who refer to the People’s Commission on Environment and Development 
of India note that heritage and tourism development are correlated. In this context the concept of 
‘heritage’ is a resource for ‘tourism’, which in turn, is a resource for economic development. In 
this context, by implementing the policy on cultural heritage tourism it means that a development 
process that considers the local community as a key stakeholder, and that values creativity and 
local culture. Therefore, cultural heritage tourism can promote the continuity of traditional 
artistic expressions and disseminate them within and outside the community. Chauduri and Dutta 
add that in the long term, wider recognition of their heritage will uphold the rights of indigenous 
communities.  
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As already mentioned above that since 2001 based on the National Regulation on Local 
Autonomy that the authority is in the hand of regent as head of regencies and in major as the 
head of city. Therefore, the authority to manage the heritage city is under the instruction of the 
Regent and Major. As mentioned in the Piagam Kota Pusaka, (2013) that “a heritage city is 
defined as a city or regency having special heritage assets, which may be intangible, like the arts, 
or tangible, such as buildings and artefacts.  The consciousness to be registered and 
acknowledged as a heritage city is in the hand of both “the local rulers”. Since the process to be a 
member through the bottom up policies, rather than top down policies, it can be understood that 
if a city or district has become a member it means that the policies to maintain and preserve the 
local heritages also in their hands. Therefore, it is important to have the same perspectives on 
how to understand this concept among the stakeholders namely the local community, local 
government, and also the local entrepreneurs that have interests in developing the heritage city. 

To awake the consciousness to be a heritage city is not an easy way. However, it should 
be provided since by introducing the concept of heritage city there is possibility on how the local 
community, local entrepreneurs, and local government to have some efforts to empower their 
cultural identities in terms of value system, architectural aspects of traditional buildings, 
traditional customs, traditional dances, gastronomy or culiner improve the prosperity of their 
people. By doing this, it means that some strategies and policies that will be done by the local 
government in turn will improve the prosperity of the local people. In addition to this, this is a 
good way on how any anticipation that will be made in facing any impacts of the globalization 
that have intensively developed, not only in the cities levels, but also in the village levels. 

 

III. Implementation to be a World Heritage City 
 
There are some reasons to what extent that a heritage city has a significant meaning. In addition 
to this, it is important to recognize that there are some universal values called, Outstanding 
Universal Value (OUV) as basic values that should have been understood by certain areas. The 
outstanding universal values that have been determined by the UNESCO, if there are some 
criteria as follows: 
 

• To represent a masterpiece of human creative genius 
 

• To exhibit an important interchange of human values, over a span of time or within a 
cultural area of the world, on developments in architecture or technology, monumental 
arts, town-planning or landscape design 

 
• To bear a unique or at least exceptional testimony to a cultural tradition or to a 

civilization which is living or which has disappeared 
 

• To be an outstanding example of a type of building, architectural or technological 
ensemble or landscape which illustrates (a) significant stage (s) in human history 

 
• To be an outstanding example of a traditional human settlement, land-use or sea-use 

which is representative of a culture (or cultures), or human interaction with the 
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environment especially when it has become vulnerable under the impact of irreversible 
change 

 
• To be directly or tangibly associated with events or living traditions, with ideas, or with 

beliefs, with artistics and literary works of outstanding universal significance. (The 
Committee considers that this criterion should preferably be used in conjunction with 
other criteria 

 
• To contain superlative natural phenomena or areas of exceptional natural beauty and 

aesthetic importance 
 

• To be outstanding examples representing significant major stages of earth’ history, 
including the record of life, significant on-going geological processes in the development 
of landforms, or significant geomorphic or physiographic features 

 
• To be outstanding example representing significant on-going ecological and biological 

processes in the evolution and development of terrestrial, fresh water, coastal and marine 
ecosystems and communities of plants and animals 

 
• To contain the most important and significant natural habitats for in-situ conservation of 

biological diversity, including those containing threatened species of outstanding 
universal value from the point of view of science or conservation. 

 
If we look at some universal values in the context to be a heritage city, it is indeed give 

some benefits not only to the local level, but also national and international level. Some efforts 
are needed tom propose a city or regency to be promoted as a heritage city. The strategies and 
policies should come from the local people “bottom up” and not from “top down”. It can be 
understood since from buttom up more makes sense rather that from top down in terms of who 
will take a responsibility if certain cities or regencies have been declared as heritage city. 
Through the buttom up policies it becomes clearer who will in charge if a city to be registered as 
a heritage city. Not only the local people, but also the local government, and local entrepreneurs 
will take responsibilities to maintain and preserve their cities or regencies as a heritage city.     
 

To strengthen the efforts to develop a heritage city in 2008, Joko Widodo, now the 
President of Indonesia, intensified the heritage city program through an international symposium, 
held by the OWHC (Organizations of World Heritage Cities) when. Beside him, there was one 
important figure Suhadi, who a member of the committee, stressed that outstanding universal 
values should be implemented and preserved. At that time during the meeting, the BPPI (Balai 
Pelestarian Pusaka Indonesia) implemented the JKPI (Jaringan Kota Pusaka Indonesia) headed 
by the Mayor of Sawahlunto with the Deputy, Joko Widodo.  
 
 
IV. Some Issues on Development of Heritage City 
 
Based on those criteria it seems, that there are many regencies and cities that have social and 
cultural capitals to be a cultural or heritage city, though in terms of international heritage city 
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there is no member in Indonesia. It can be understood, since there are many requirements to be 
considered as a cultural or a heritage city. Some studies should be done in accordance with what 
social and capital assets that have been had by certain cities or regencies. It is even that one city 
or regency need to imitate the pattern on how to manage a cultural city. However, those of cities 
have different of cultural richness in terms of pusaka saujana, cultural heritage (pusaka budaya), 
and natural heritage (pusaka alam).      
 

The western parts of Indonesia like Sumatra, Java and Bali are greatly influenced by 
Hinduism and Islam and the eastern parts like Nusa Tenggara by Christianity. In the past, the 
regime paid attention only to the western parts. After the end of the New Order and the 
beginning of the Reformation period is the time to pay more attention to the development of the 
eastern parts of Indonesia, particularly Nusa Tenggara. Since the development of the western 
parts is different from the eastern parts, the local governments in Nusa Tenggara need to 
elaborate their archeological and historical sites.  

 
Currently, the total number of participants in cultural heritage cities is 51 (consisting of 

37 cities and 14 districts) as follows:  
 

No City/ District No City/ District 
1 Kota Surakarta 27 Kota Pontianak 
2 Kota Ternate 28 Kota Semarang  
3 Kota Sawahlunto 29 Kota Salatiga 
4 Kota Pekalongan 30 Kota Bukit Tinggi 
5 Kota Pangkalpinang 31 Kota Langsa 
6 Kota Jogyakarta 32 Kabupaten Bangka Barat 
7 Kota Blitar 33 Kota Jakarta Pusat 
8 Kota Palembang 34 Kota Sungaipenuh 
9 Kota Denpasar 35 Kota Tegal 
10 Kota Ambon 36 Kabupaten Banjarnegara 
11 Kota Surabaya 37 Kabupaten Brebes 
12 Kota Medan 38 Kabupaten Gianyar 
13 Kota Banda Aceh 39 Kabupaten Ngawi 
14 Kota Bogor 40 Kota Padang 
15 Kota Cirebon 41 Kabupaten Banyumas 
16 Kota Banjarmasin 42 Kabupaten Buleleng  
17 Kota Malang 43 Kabupaten Karangasem  
18 Kota Sibolga 44 Kabupaten Purbalingga  
19 Kota Lubuk Linggau 45 Kota Singkawang  
20 Kota Jakarta Utara 46 Kota Tidore Kepulauan 
21 Kota Madiun 47 Kabupaten Bangli  
22 Kota Jakarta Barat 48 Kabupaten Batang  
23 Kota Palopo 49 Kabupaten Cilacap 
24 Kota Bengkulu 50 Kabupaten Kepulauan Seribu 
25 Kota Bau-Bau 51 Kabupaten Tegal  
26 Kota Bontang   
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 Ardhana and Maunati 2015c: 6—7.  
 

From the table above, it seems that from all of the members as heritage cities in 
Indonesia, there is no one from the Southeastern Indonesia. Though that is the case, but each 
community in the regions should developed their-own cultural traditions. As already mentioned 
above, there are the increasing numbers of its members. However, to be a member of heritage 
city, it is indeed, no need to imitate the pattern of a certain local community, since each 
community has its own cultural diversity. For example, if the regions of Nusa Tenggara need to 
be a member this means that they should elaborate their own culture in Nusa Tenggara, and not 
to imitate other cultural aspects in other regions.    
 

As other parts of the regions in Indonesia in general, in Nusa Tenggara in particular, the 
local culture can be traced from the archeological evidences. In this region, the people and 
governments have begun to recognize the extent of the role of archeological sites in developing 
prosperity. As Indonesia is a multicultural society based on ethnicities, languages, traditions, and 
religions with a richness of cultural identities, it is important to elaborate and revitalize these to 
improve the prosperity of the local people, based on their local cultures in order to compete with 
other regions or even other countries in the context of globalization. In relation to this, the 
reciprocal collaboration among all concerned is essential in managing cities and regencies to be a 
member of heritage city.  

 
In Nusa Tenggara, for instance, the strong relationship between archeological sites and 

the development of cultural heritage cities is very significant in the many churches built in the 
colonial period in Eastern Indonesia. Indeed, talking about cultural heritage cities, is actually 
talking about culture. Despite of that, not much is available on this in Nusa Tenggara which can 
be understood since globalization processes have brought many complex issues, including that of 
cultural homogenization, transformation of culture and localization which can be seen as a 
paradox in cultural homogenization. The pre-historic belief, as we can see in Sumba like the 
Marapu ceremony, for instance, need to be strengthened and it is possible to promote, to 
revitalize for the development of the region.  

 
There is possibility for the region to increase the members of the heritage cities in 

Indonesia. It is important to note that the BPPI established in Sawahlunto, aimed to encourage 
cooperation between the local and central governments. Meanwhile, the Executive Director of 
the JKPI was appointed by the Mayor and the First Congress was held in Surakarta. Later on, it 
followed by Ternate, then Surabaya, then Singkawang, and most recently Bau-Bau (Sulawesi). In 
2015, the Mayor of Gianyar Regency, Anak Agung Gde Bharata, S. H.,has been elected as the 
Head of the JKPI. He began to arrange the program for cultural heritage in cities and regencies in 
Indonesia. In this case, it is significant to identify their local cultural richness namely the out of 
date cultural tradition, and newly developed cultural tradition based on creativity and innovation. 
Therefore, some studies on roadmap, blueprint, grand design of cultural development is 
significant to be provided. This means that in 2016 there should be many efforts that can be 
planned and made in managing the heritage cities. There are some tasks that need to be 
developed namely ho to recruit more members, to have more permanent programs, the strategies 
and policies to involve many members in the JKPI not only in national level, but also in 
international level, and also to encourage more members as international members namely as the 
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member of Organization of World Heritage Cities. All of these activities should be addressed to 
create the prosperity of local people.. Through some steps in 2016, there are increasing numbers. 
In this case, the total number of heritages city are 58 regencies or cities(see: 
http://www.indonesia-heritage.net/history/). It means that there are increasing consciousness of 
the regents and majors to provide their regions to be a heritage city.  

 
 
 
V. Conclusion 
 
The Southeastern islands of Indonesia are rich in cultural heritage based in the prehistoric times 
as well as in the time of the Portuguese and the Dutch namely in the development of churches 
which should be understood in terms of both tangible and intangible cultures. It needs to be 
elaborated to strengthen the local, national, and universal cultures. The preservation and the 
maintenance of cultural heritage mainly benefits for the local community. It is expected, that the 
local people who are keen on learning about the local culture, local wisdom through tourism, 
which contribute to the economic development, income generation for the local people, jobs, and 
also the presentation of cultural identity. In the context of smart city, in which the local people 
can make use the benefits of the cultural heritage to encourage the tourism industry, it seems that 
the local people will be able to compete with other people in the context of globalization. The 
local governments should cooperate with the local people and entrepreneurs to promote and 
package the richness of the local traditions  to improve the prosperity of the people in Nusa 
Tenggara.   
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Since the introduction of the Local Autonomy Regulation in 2001, the authority to regulate any 
issues regarding   local culture has been in the hands of a Mayor or Regent and not in those of the 
Central Government. The Central Government will help financially if there are research findings 
pertinent to what the local government, the local entrepreneurs and the local community policies 
should be for the revitalization and preservation of the local culture. Without any research findings, 
it is impossible for the Central Government to provide funding to renovate heritage areas at the 
local levels. In relation to this, it is clear that academic historians have a role as have public 
historians in general, in working with archeologists, traditional architects, artists, and culture 
experts making cooperation between academic and public historians essential. The reason is that 
the role of historians in Indonesia is significant in the context of how to analyse the impact of 
globalization that is happening intensively not only in the cities, but also in the regencies. Therefore, 
academic and public historians should work together in carrying out research regarding how to 
help the local governments, local entrepreneurs,and local communities to solve some issues 
regarding the impacts of globalization. 
 
A smart heritage city can be created if the local government, local entrepreneurs and the local 
community work together. This should be facilitated by historians focusing on issues regarding such 
smart heritage cities. The concept of a smart heritage city is that the local government, local 
entrepreneurs, and local communities are able to make use of their local cultures to improve the 
prosperity of their local people. In this case, the richness of local culture should be elaborated 
including its social values, traditional architecture, traditional dances, gastronomy and traditional 
customs.  
 
At present, not all cities and regencies in Indonesia can be considered smart cities in the context of 
smart heritage cities. The requirements to be a heritage city should be proposed from bottom up and 
not from top down. The problem is: Who will be in charge if a city or regency is deemed a heritage 
city? Therefore, research based on cooperation amongst historians, archivists, bureaucrats, artists, 
and culture experts is significant in formulating any recommendations to be proposed to the 
Government in Jakarta. Work needs to be done including proposals for blueprints, roadmaps and a 
grand design for the development of a city or district as a heritage area. There are some issues that 
must be addressed concerning how regencies or cities can be considered heritage venues. Firstly, 
how the Central Government acts on and reacts to proposed planning for aspiring regencies and 
cities to be considered heritage areas. Secondly, why does the Central Government assume that the 
action to propose fulfilling requirements does not come from the Central Government, but ‘from 
below’ namely from the regencies and cities, in which many scholars from different disciplines, like 
academic historians, public historians, archeologists, architects, artists and culture experts will be 
able to work together? Finally, what are the prospects of becoming a smart heritage city in the 
context of globalization? These are some pertinent questions which this paper seeks to discuss. 
 
Keywords: local culture, public historians, globalization, and smart heritage city 

 
 
I.Introduction 

 
There have been a number of political changes since the fall of the New Order in Indonesia in 
1998, which later became bracketed as the Reformation Period. This new development, of 
course, cannot be separated from the political developments in other parts of the world, like 
Europe, particularly Germany, Russia, and other Eastern European countries. In Southeast Asia, 
economic and political dynamics also occurred, as can be seen in Thailand in relation to its 
currency. In other words, it can be said that the political changes that happened elsewhere 
strongly influenced the political situation in Southeast Asia including in Indonesia. When the 
economic crisis hit Southeast Asia, in fact, the Thai government and its people could overcome 
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the crisis that began with the collapse of the Thai Baht in mid-1997.There are, however, some 
questions in relation to how Thailand could recover its economy quickly, in appropriate ways? A 
crucial issue to be addressed in Southeast Asian countries in general and Indonesia in particular. 
For Indonesia, the Thai experience in solving its problems can be considered a lesson that needs 
to be learnt by Indonesians to better understand the country’s position among Southeast Asian 
countries.  
 

Meanwhile, it seems that many local communities in Southeast Asia have competed 
strongly to promote and sell their tourist packages like Thailand and Cambodia in the context of 
the Temple of Preah Vihear (Beatrice Messeri 2011: 5—23), and Malaysia which promotes 
“Malaysia truly Asia” by including many other cultures as “its own culture” such as Dance and 
Batik, despite objections from the Balinese and other ethnic groups in Indonesia (Ardhana 2015a: 
31). This,   perhaps, can be understood, since the population of Malaysia is a multi cultural  mix 
of Malays, Indians, Chinese and others who during a long process of migration to Malaysia have 
brought their own cultures. There are, of course also local people who do not pay much attention 
to their local cultures in response to some impacts of the tourism industry or globalization. In the 
Kuta region in South Bali, due to the impacts of tourism, the local people prefer to be modern 
Balinese rather than traditional Balinese and it is not surprising, that some local people have lost 
theirown local culture to the domination of foreign cultures. This is caused by the impacts of the 
tourism industry where there is a diversificaton of jobs and more efficiency. Due to the strong 
competition in how to commodify local cultures for tourist targets the commodification of local 
cultures has occurred in order for them to be promoted and sold to the tourists. In certain places, 
their own local cultures have been claimed by other countries leading to complaints. These issues 
have not only arisen in international, but also regional, national, and local contexts.   

 
In the past, the Central Government in Jakarta strongly controlled local communities. The 

colonial rulers practiced their policies in thewestern parts in different ways in comparison to the 
eastern parts of the Indonesian Archipelago, since in the western parts like Sumatra, Borneo, and 
Java, the soil is more fertile than in the eastern parts of Indonesia such as Southeastern Indonesia 
or Nusa Tenggara, the Moluccas, and Papua.  When it came into office, what the former Colonial 
Government did was emulatedby the New Order regime with the western parts paid more 
attention than the eastern parts of the Indonesian Archipelago. The western parts of Indonesia, 
like Sumatra, Java and Bali are greatly influenced by Hinduism and Islam while the eastern 
parts, like Nusa Tenggara, it seems, are still influenced by the indigenous people’s beliefs and 
later by Christianity. Since the end of the New Order and the beginning of the Reformation 
Period has been the time to pay more attention to the development of the eastern parts of 
Indonesia. The people in Ende, Flores, for instance, would like to improve their prosperity 
through the tourism industry which does not mean that Flores has to imitate Bali but just to 
elaborate its own culture and traditions so that they can be promoted and sold to domestic and 
international tourism. (RIPARDA 2014, Kabupaten Ende (Rancangan Induk Pengembangan 
Pariwisata Daerah) Kabupaten Ende – Propinsi Nusa Tenggara Timur). 

 
There has been a change of paradigm in how a historical book is written andit is 

important to look at what happended under the New Order Regime (1966—1998)when the 
concept of national stability (authoritarian and centralized power) was significant rather than of 
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giving more chances to the local communities to develop their own cultures.5Due to the 
glorification of the ideology of nationalism, the Government even publishedIndonesian National 
History (Sejarah Nasional Indonesia), consisting of six volumes, in the 1970s (Notosusanto 
1976). The focus of this book is on the western part of the Indonesian Archipelago with very 
limited historical sources for Indonesian history in the eastern parts of the islands. Therefore, 
now, it can be understood,that historians should pay attention to these issues, namely the 
willingness of the eastern parts to join together in the context of encouraging the local culture in 
order to strengthen the national and universal cultures, avoiding the big differences between the 
western and eastern parts of the Indonesian Archipelago with historians from the eastern part of 
Indonesia having more chances to carry out their research on historical studies in the context of 
“producer of knowledge” as done by the artists (Sumartono 2002: 47) .  

 
When the New Order collapsed in 1998, “a new wind” came and a hope that the local 

culture in Indonesia would be encouraged where, for instance, due to the external political 
situation in Europe and the domestic political dynamics, many changes in terms of how to 
manage local government in an appropriate way were made. Three years later, with the 
introduction of local autonomy in 2001, the hopes to change the mindset of the Central 
Government to local government become more clear. In 2012 the Government launched a new 
history book, titled Indonesia dalam Arus Sejarah (Indonesia in the Historical Dynamic) (Taufik 
Abdullah editor) of nine volumes: Prehistory, Hindu Buddha kingdoms, the Coming of Islam and 
its Civilization, Colonisation and Resistances, National Movement, War and Revolution, Post-
revolution, New Order and Reformation and Facts and Indices published by PT Ichtiar Baru Van 
Hoeve, Jakarta). In this book, Taufik Abdullah criticizes the Sejarah Nasional Indonesia, 
compiled by 40 historians and archeologists. He argues that putting the word “national” in a title 
tends to define the mainstream, as a branch of historical writing, called nasional (national). This 
caused the ignoring of other important events in its surroundings. He adds that the Indonesia 
dalam Arus Sejarah is not a continuation of the Sejarah Nasional Indonesia and cannot be used 
as the main reference. The reasons are that the research that was carried out was original research 
and based on the contemporary events from different perspectives. Through this book are 
presented many regions and events as worthy of regional pride, which for a long time, was 
ignored since it was outside the national Indonesian history analysed in the book, Indonesia 
dalam Arus Sejarah. It is assumed that new historical writing will change the face of the history, 
which in recent times was considered as “accepted history,” the history that was commonly 
accepted by the public. Additionally, it is also written based on historical consciousness which is 
parallel with the historical experiences and the historical sadness perceived by historians (Preface 
by Taufik Abdullah ed.), Indonesia dalam Arus Sejarah: Faktaneka dan Indeks, 2012).   

 
In relation to this, it is significant to have more outstanding historians, particularly public 

historians, who have more knowledge and essential experiences regarding new developments in 
Indonesia. In this context, we need to have historians who can apply interdisciplinary approaches 
and not just understand the history as such, with much social and humanities research related to 
the regencies or cities. This is the result of many local governments, regencies, and cities. 
                                                             
5What happened in Indonesia at that time, seems to have been the same as in Malaysia, namely, with the 
Dayaks in Sarawak and Sabah complaining about the central power being from Kuala Lumpur. The 
people in the regions perceived that the development programs in Malaysia were strongly controlled  by 
the Malays from the Peninsula, while the peripheral regions only playeda minor role. 
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Needing to be members of international heritage cities, acknowledged by UNESCO. By 
becoming a member it is expected that the government will continually develop the local 
community based on local wisdom in order to improve the prosperity of the local people. In 
Indonesia, not only in Bali but elsewhere as well, for instance, in West Sumatra, the people have 
tried to look at local traditions to enrich their own culture, as shown by Irina R. Katkova  (2008: 
33-38) . 

 
The question is: Why making a map of cultural heritage conservation is considered 

significant? Conservation, as explained by Santosh Ghosh (2007: 15—24), is an essential way to 
protect cultural heritage, which can be damaged extensively by both natural and man-made 
disasters. In relation to this, how do the local people commodify their cultural heritage in order to 
compete with other cultures, particularly global cultures, and to what extent is the role ofpublic 
historians vital in developing creativity and innovation so that city and regency is capable of 
maintaining cultural heritage?In this effort it seems that there is a need to identify, conserve and 
commodify the cultural heritage by involving local governments, local entrepreneurs and local 
people such as culture experts, artists, religious elite and local leaders, so that the city or regency 
can improve its development, based on cultural heritage and subsequently be considered as a 
world heritage area. 

 
By looking at this trend, social scientists and humanities scholars will have more chances 

to take part in local development, an opportunity which will be useful for the social scientists to 
take part in certain fields of studies, such as history, anthropology, archeology etc. The reason is 
that the Central Government in Jakarta, will not provide projects to the local government, if there 
are no feasibility studies that have been done by social scientists at the local level. The questions 
are: What kinds of disciplines can be used to carry out research related to the smart heritage 
cities? Secondly, how can we provide competency to such scholars? and, Thirdly, how to 
provide programs regarding collaborative research so that public historians can play a role in 
their regions? These are some pertinent questions that will be addressed in this paper. Through 
these questions, it is expected to have a better understanding in dealing with the role of the public 
historians in the context of smart heritage cities.  

 
 
 

II. Globalization and the Concept of a Smart Heritage City 
 
As already mentioned, the strong power of the Central Government for more than 32 years of 
implementing authoritarian and central policies, caused gaps in economic and political 
developments between the central and peripheral regions.Since the end of the New Order 
Regime and continued by the Reformation Period the Government has implemented new 
paradigms regarding how to manage local government which affects the dynamics of the local 
community. Therefore, the role of the District Head or Bupati has become more important.  
 

Due to this, it can be understood that  
the position of the District Head or Bupati is as a central figure, not only in terms of being a 
political leader but also as an economic and social, cultural leader in the region. The Bupati is 
now elected directly, not like in the past when a soldier or a policeman/woman could be installed 



61 
 

as a Bupati. This was possible, since he/she had political power and was closely related to the 
national government since he/she was also a government employee tolerant of and loyal to the 
Central Government.  Most candidates were from the Golongan Karya (social faction) through 
which they were closely linked with the Central Government in Jakarta, known as “Dwifungsi 
ABRI” (the unification between the armed forces, police and the people). However, since 1999, 
Golkar has become a political party, Partai Golongan Karya and many of its followers have 
moved to other parties. This means that all of the political parties have to compete in a 
democratic election, as happened in the elections in 2004, 2009, 2014.  

 
There are many aspects that need to be learnt from direct elections in a democratic 

society, where the role of the District Head has become more important. Every candidate should 
have a clear and transparent program regarding how he or she will manage sustainable 
development regarding the concept of smart heritage cities in his/her region. This means that the 
candidates have to show that their programs regarding the management of the district or city will 
be carried out by collaborating with scholars from the universities in the region.  

 
It is not surprising, if the local governments through many opportunities, for instance, in 

the context of local elections or Pilkada (Pemilihan Kepala Daerah) promotes that if the 
candidate be elected mayor or regent, he or she promises to protect, revitalize and to develop the 
local culture. This is, indeed, a good policy in how the local governments have planned many 
projects to maintain and preserve the local cultures. However, sometimes this concept is 
politicized by contra factions in order to make the local government programs fail. Therefore, 
unsurprisingly, there are many discussions on how the city or regency should be developed as a 
cultural or heritage city. On the one hand, some perceive that it is quite enough to be a cultural 
city or “kota budaya”, but on the other, they would like also to be a heritage city or “kota 
pusaka”. 

 
As already mentioned, since 2001, based on the National Regulation on Local Autonomy, 

the authority is in the hands of a Regent as the head of a regency and in those of a Mayor as the 
head of a city. Therefore, the authority to manage the heritage city is under the instruction of the 
Regent and Mayor. In the Piagam Kota Pusaka, (2013) it is stated that “a heritage city is defined 
as a city or regency having special heritage assets, which may be intangible, like the arts, or 
tangible, such as buildings and artefacts. The consciousness to be registered and acknowledged 
as a heritage city is in the hands of “the local rulers”. Since the process to be a member is 
through the bottom up policies, rather than top down policies, it can be understood that if a city 
or district has become a member it means that the policies to maintain and preserve the local 
heritage is also in their hands. Therefore, it is important to have the same perspectives on how to 
understand this concept among the stakeholders, namely the local community, local government 
and local entrepreneurs that have interest in developing the heritage city. 

 
To awake the consciousness to be a heritage city is not easy.  However, it should be 

encouraged, since by introducing the concept of heritage city there is the possibility that the local 
community, local entrepreneurs and local government make some efforts to empower their 
cultural identities in terms of their value systems, architectural aspects of traditional buildings, 
traditional customs, traditional dances and gastronomy and improve the prosperity of their 
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people. In addition to this, this is a good way to face any impacts of the globalization that has 
grown intensively not only at city levels, but also at village levels. 
 
 
 
III. The Tasks of the Public Historian in the Context of Smart Heritage Cities 

 
As already stated, after seven (7) years since the introduction of Local Autonomy Regulation, 
there have been some efforts to further develop regencies and cities. To strengthen the efforts in 
2008, Joko Widodo, now the President of Indonesia, intensified the heritage city program 
through an international symposium, held by the OWHC (Organizations of World Heritage 
Cities/ WHC) (Grand Design Program Penataan dan Pelestarian Kota Pusaka (P3KP). There 
was one important figure, Suhadi, who, a member of the Committee, stressed that outstanding 
universal values (OUV) should be implemented and preserved. There is now a possibility for the 
region to increase the number of members of the heritage cities in Indonesia. It is important to 
note that the BPPI (Indonesian National Trust) established in Sawahlunto, aimed to encourage 
cooperation between the Local and Central Governments. During the meeting, the BPPI (Balai 
Pelestarian Pusaka Indonesia) proposed to establish an Indonesian Cultural Heritage Cities 
Network or Indonesian Heritage Cities, Jaringan Kota Pusaka Indonesia (JKPI) (Leushuis2014). 
At that time, the Head of JKPI was the Mayor of Sawahlunto and his Deputy was Joko Widodo. 
Meanwhile, the Executive Director of the JKPI was also the Mayor. The First Congress of JKPI 
was held in Surakarta, with the next in Ternate then Surabaya, Singkawang, and most recently, 
Bau-Bau (Sulawesi).  
 

The requirements to be a member of the cultural heritage cities is essentially not from the 
top down but rather from the bottom up. Some cities and regencies realize some requirements to 
be a member, but the problem is how to proceed; how to identify and make a map, blueprint, and 
grand design so that a city or regency can be proposed to the international institution that 
arranges this program? 

 
If we look at some Outstanding Universal Values (OUV) in the context of being a 

heritage city, there are indeed benefits not only at the local level but also national and 
international levels. Some efforts are needed to propose a city or regency to be classified as a 
heritage city, with the strategies and policies coming from the local people. This can be 
understood since bottom up policies will make more sense rather that from top-down in terms of 
who will take responsibility, if certain cities or regencies are declared heritage areas. In other 
words, it means also that the Central Government in this context, the Ministry of General Works, 
which manages the cultural heritage cities in Indonesia, will not persuade the local Bupati or 
Mayor to propose his/her area a cultural heritage city. The important thing is that the Bupati or 
Mayors of cities have to take the responsibility, if his or her city or regency has decided to be a 
cultural heritage city. Therefore, through the bottom-up process, it becomes clearer who will be 
in charge if an area is registered a heritage city. Not only the local people but also the local 
government and local entrepreneurs will take responsibility to maintain and preserve their cities 
or regencies as heritage cities.     
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Regarding the existence of cultural heritage cities/ regencies there are some cities and 
regencies that have been listed and registered with so far, the total number of participants in 
cultural heritage cities 51 (consisting of 37 cities and 14 districts) as follows:  
 

No City/ Regency No City/ Regency 
1 Surakarta 27  Pontianak 
2 Ternate 28  Semarang  
3 Sawahlunto 29  Salatiga 
4 Pekalongan 30  Bukit Tinggi 
5 Pangkalpinang 31  Langsa 
6 Jogyakarta 32  Bangka Barat Regency 
7 Blitar 33  Jakarta Pusat 
8 Palembang 34  Sungaipenuh 
9 Denpasar 35  Tegal 
10 Ambon 36  Banjarnegara Regency 
11 Surabaya 37  Brebes Regency 
12 Medan 38 Gianyar Regency 
13 Banda Aceh 39  Ngawi Regency 
14 Bogor 40 Padang 
15 Cirebon 41  Banyumas Regency 
16 Banjarmasin 42  Buleleng Regency 
17 Malang 43  Karangasem Regency 
18 Sibolga 44  Purbalingga Regency 
19 Lubuk Linggau 45  Singkawang  
20 Jakarta Utara 46  Tidore Kepulauan 
21 Madiun 47  Bangli Regency 
22 Jakarta Barat 48  Batang Regency 
23 Palopo 49  Cilacap Regency 
24 Bengkulu 50  Kepulauan Seribu Regency 
25 Bau-Bau 51  Tegal Regency 
26 Bontang   

 
Cities and regencies have the same authority in the context of managing cultural heritage areas. 
Ardhana and Maunati 2015b: 6—7. In 2016, the number of members is 58 cities or regencies,  
 

From the Table above, it seems that of all the membership of heritage cities in Indonesia, 
there is not one from Southeastern Indonesia. Though that is the case, each community in the 
region should develop its own cultural traditions. As already stated, there is an increasing 
number of members. However, to be a   heritage city, there is no need to imitate the pattern of a 
certain local community, since each community has its own cultural diversity. For example, if 
the regions of Nusa Tenggara wish to be members, they should elaborate their own culture in 
Nusa Tenggara and not imitate cultural aspects in other regions. Like other parts of the regions in 
Indonesia in general, in Nusa Tenggara in particular, the local culture can be traced from the 
archeological evidence. In this region, the people and governments have begun to recognize the 
extent of the role of archeological sites in developing prosperity. As Indonesia is a multicultural 
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society based on ethnicities, languages, traditions and religions with a richness of cultural 
identities, it is important to elaborate and revitalize these to improve the prosperity of the local 
people, based on their local cultures, in order to compete with other regions or even other 
countries in the context of globalization. 

 
In relation to this, the reciprocal collaboration among all concerned is essential in 

managing cities and regencies to be members of heritage cities. In Nusa Tenggara, for instance, 
the strong relationship between archeological sites and the development of cultural heritage cities 
is very significant in the many churches built in the colonial Portuguese and Dutch periods in 
Eastern Indonesia. It does not mean, however, that there was no previous culture in this region. 
The pre-historic belief, as we can see in Sumba, for example, in the Marapu ceremony or 
ancestor ritual, needs to be strengthened and possibly promoted, to revitalize it for the 
development of the region. 

 
In relation to this, students of the Department of History at Udayana University have a 

good chance to carry out research on the region of Nusa Tenggara, since those regions have 
cultural capital suitable to be promoted for tourism. Though the regions are limited in historical 
sources, those that there are need to be elaborated and promoted not just for domestic but also for 
international tourists. It is important to note that regions of Nusa Tenggara such as Flores, Sumba 
and Timor which lack natural resources do not need to follow Bali in tourism or in other words, 
to be the same as Bali. Instead, historians need to elaborate more the regions of Nusa Tenggara 
by looking at their natural and cultural richness, without copying what Bali has done. This will 
make sense, since the collaboration between history students and the local people in the regions 
will   improve the prosperity of the people in Nusa Tenggara.  Regarding this, the students will 
study not only the history of Nusa Tenggara, but also the ecology and tourism, in the context of 
becoming a public historian. It is very important to note that at this time, it is not enough for 
historians just to study history, but also to learn other disciplines by applying interdisciplinary 
approaches in the context of recent developments. Therefore, to apply this effort, some students 
should have other experiences by going to the field and learning about the ecological and cultural 
issues such as tangible and intangible cultures.  

 
In this case, the students from the History Department in Bali, in the context of how to be 

a public historian, for instance, need to learn more about ecological aspects including how the 
Subak, the Balinese traditional irrigation system works. By looking at this the scholars from 
agriculture will explain the process of the Subak system, so that the students will have a better 
understanding of this issue. It is relevant to encourage Bali studies in order to strengthen the 
aspects of local culture and be able to compete with others in global cultures; relevant in the 
context of cultural heritage cities. Currently, not all cities or regencies in Indonesia have been 
registered as heritage cities. In Bali, for instance, though the Gianyar Regency was already 
registered as a member of cultural heritage cities, in fact, the Gianyar Government only made it a 
reality in the 2010s. In order to act more as a focus in the context of how to maintain the cultural 
heritage cities in Gianyar, the Government has cooperated intensively with the Center for Bali 
Studies- Udayana University, for more than four years. In doing this, it is important to have a 
Memorandum of Understanding (MoU) between the Gianyar Regency and the Center for Bali 
Studies-Udayana University. By implementing this MoU, it is easier in terms of regulations on 
how the collaboration should be done in certain activities as by first of all, the establishment of a 
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Board of Experts of the Heritage City of Gianyar consisting of certain scholars related to the 
cultural heritage, namely archeologists, historians, anthropologists, linguists, architects, artists 
and culture experts. Regarding the involvement of historians it is important to make clear what 
we mean by historians who are involved; what kinds of expertise should they have in order to be 
able to work in the context of cultural heritage cities?  

 
So far, we understand as historians those who have studied the discipline of history, in 

which the characteristic is commonly a formulation of chronology which we know as a positive 
discipline. Nowadays, history in the context of globalization or postmodernism should develop 
more, not just history as a positive discipline. Therefore, historians should learn more besides 
history; trans-disciplines like archeology, anthropology, architecture and other multi-disciplines, 
by looking at concepts, approaches, theories and other methodologies. By understanding these 
concepts it is hoped, that historians can work together with scholars from other disciplines. In 
this context we should understand the meaning of public historians. A public historian,  in terms 
of how he or she can understand the community or society’s problems, with so many problems 
emerging due to the process of globalization and its impacts on communities or societies.         
 
 
IV. The Role of Public Historians in Bali 
 
It is important to note that in Gianyar, one of the regencies in Bali and an international tourist 
destination, the Government has realized the impacts of international tourism on Gianyar, 
particularly on the local people in the villages. The problems which are related to these are 
poverty, underdevelopment and loss of   land due to tourism projects etc.  
 

There are several projects that have been carried out as described by I Ketut Ardhana and 
I Ketut Setiawan (eds.), Raja Udayana Warmadewa: Nilai-nilai Kearifan dalam Konteks Religi, 
Sejarah, Sosial Budaya, Ekonomi, Lingkungan, Hukum, dan Pertahanan dalam Perspektif Lokal, 
Nasional dan Universal. Denpasar. Pustaka Larasan in collaboration with the Gianyar Regency 
and the Center for Bali Studies, Udayana University, (2014). There were many scholars involved 
in this, namely public historians; who have not only studied history but also have expertise in 
history and other social sciences, humanities and postmodernism. This can be understood since 
local culture has a richness of local wisdom that is very significant in the context of revitalization 
and commodification of culture. In this context, more understanding is needed on how the local 
culture should be revitalized and negotiated in the context of nationalization and globalization. 
To understand these aspects of an area, a public historian should have more knowledge and 
comprehensive and comparative experiences with knowledge of the dynamics of cultural 
heritage not only in one place but others which compete with each other in pursuing a 
membership of international heritage cities.  

To be a member of an international cultural heritage city is not easy. To be proposed to 
become a member, a city must have a uniqueness not had by other cities, such as Sawahlunto, for 
instance, in West Indonesia based on Mining Production rooted in the colonial times, while 
Ternate in the Moluccas. located in East Indonesia, should be considered due to its rich cultural 
heritage like old church-buildings built by the Portuguese in the colonial times. This means that a 
public historian needs to understand well not only the history of a venue but also other social 
sciences and humanities studies, like anthropology and archeology, since old building should be 
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understood in the context of old or traditional architecture. The main reason is that study about a 
city is actually study about the tangible and intangible culture of a city. This means that tangible 
culture is related to the physical building, while intangible culture is related to the norms and 
values, such as religious and social values significant as guidance for the local community who 
live in a globalized world.  

 
Not only does the global world influence the national and local world but the local and 

national world should influence the global world. We can take some examples for this, namely in 
how the Korean Drama plays a major role to promote Asian values in the dynamics of Asian 
modern drama, that has already spread to all Asian countries.  That happens also with Balinese 
local values that already have become known in the world like the Tri Hita Karana and the 
Nyepi Day. The concept of Tri Hita Karana is a balance between man and God, between man 
and man and between man and nature. The Nyepi Day happens only in Bali with the Balinese not 
allowed to go out from their houses, not cook and not have lighting. The Balinese should defend 
themselves against Sadripu, or six enemies: stupidity, jealousy, anger, underdevelopment, 
getting drunk and brutality.   

 
From this picture we can see how public historians should work together and have 

knowledge of other social sciences and humanities studies. In this case, a public historian should 
learn about the architectural structure of old buildings in a city in relation to the tangible culture, 
particularly the physical attributes of buildings such as temples, palaces, Subak or Balinese 
traditional irrigation system, Buddhist shrines etc. Due to its richness of cultural tradition, the 
History study program of Udayana University chose Gianyar as an example of how history can 
be related to tourism. This activity involves History students from the second year, in order to be 
able to make a design of how historical sites can be used to make a brochure or leaflet for the 
tourist destination. Before going to the field, the mentor gives an orientation program about the 
historical sites that will be visited. The output of this program is to have a map or brochure about 
the historical sites. By doing this, the history students will have knowledge and experience of 
how to make historical sites relate with the tourist destinations.   

 
There are a few reasons why Ubud has been chosen for this field study.It has two rivers 

namely the Pakerisan and Patanu.In an archeological site there is the oldest of the Balinese 
kingdom inscriptions relating to the irrigation system dated from 962. As well, there is a water 
dam in a historical site that is believed to be one of the elements of the oldest water irrigation 
system in Bali. At the peak of the river there are three Subak, namely the Subak Pulagan and 
Subak Kulub Atas (Upstream) and Subak Kulub Bawah (downstream). The Subak, has 
significant intangible meaning such as the social values in the context of Tri Hita Karana and 
tangible meanings in the form of terracing of rice fields, the Subak temples and rice fields. The 
Subak social organization exists in the form of awig-awig (written laws) and perarem, (lisan 
{oral}tradition) that have been confirmed by the Subak members. Therefore, it can be said that 
the Subak is a Balinese cultural heritage (Windia 2016 and Yamashita 2013). Geriya et al. (2013) 
note that the water source and the Tirta Empul Temple are symbols of important religious ritual 
of the Balinese and the irrigation system water from the Pakerisan Temple.  

 
Due to the significant role of the Gianyar Regency, in this context, I will take an example 

from there which is rich in cultural heritage, since Gianyar was the ancient capital of Bali in the 
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9th—11th centuries. At that time, Udayana was a great king, ruling with his wife, Mahendradatta, 
from East Java. Through this marriage, Udayana and Mahendradatta had three sons: Aerlangga 
who became a king in East Java and Marakata and Anak Wungsu who became kings in Bali. 
This period, known as the Bali Classical History period included the oldest kingdoms in Bali, 
after Bali entered its historical periods in the 8th century.  

 
Since there are some significant aspects that emerged in the Udayana period,  it is 

important to understand about where actually was the centre of the Udayana kingdom. How can 
we understand that Udayana can be considered as a mentor for both Javanese and Balinese 
culture? What kinds of cultural values in the context of local wisdom are needed to elaborate in 
the context of cultural heritage cities? The significant issues that need to be elaborated by public 
historians are the inventorying and documentation of the local wisdom of Udayana. To identify 
the exact places related to the Udayana kingdom it is expected to have more understanding of 
Gianyar kingdom in particular and the Balinese kingdoms in general which has a richness of 
cultural heritage able to encourage the Gianyar Regency to be a member of international heritage 
cities.  

 
Another project has been worked on by I Wayan Geriyaet al. in 2013, Cetak Biru 

Revitalisasi Gianyar Menuju Kabupaten Unggulan dalam Bidang Seni dan Budaya. Denpasar: 
Cultural Division of Gianyar Regency in collaboration with the Center for Bali Studies-Udayana 
University. In this case, the project was a collaborative researrh with the Center for Bali Studies 
at Udayana University,  where there are many historians from different fields of studies 
including those who use interdisciplinary approaches in their research.This project has elaborated 
Gianyar as a Regency which has a richness of local wisdom rooted in its long history. 
Meanwhile, the Gianyar Regency has worked also on a Blueprint (Cetak Biru) Revitalisasi 
Gianyar Menuju Kabupaten Unggulan Dalam Bidang Seni dan Budaya and also the (Plan) 
Rencana Induk Pengembangan (RIP). The aims of these projects was to elaborate the potentials 
of the cultural heritage in the Gianyar region, so that many related institutions would be able to 
work together as already done in the context of the Grand Design of the Gianyar Regency as a 
Cultural Heritage City. Therefore, this grand design is very important as already mentioned in 
the Blueprint so that the development program can be continued on sustainable terms. 

 
The mapping of cultural heritage is very important and means that if a city, within the 

concept of a smart city, can improve the prosperity of the local society, particularly in terms of 
values, gastronomy, architecture, customs, traditional dances etc, it can be referred to actually as 
a smart heritage city(Giffinger, Rudolf. Christian Fertner, Hans Kramar, Roberk Kalasak, Natasa 
Pichler and Evert Meijers 2007). The regulations on these issues are very significant with the 
concept related to the concepts of smart living, the environment and government. This concept is 
indeed used to measure the smartness of a city or a regency. In the future, it is expected that the 
Gianyar Regency will not only be a member of Indonesian cultural heritage, but also a member 
of the international cultural heritage cities (World Cultural Cities). This could be possible since 
Gianyar has a rich cultural tradition, based in prehistory, classical history, modern history and 
postmodern culture. In addition to this, it is well known also that based on archeological and 
historical artefacts, Gianyar has the highest civilization and culture in Bali as a foundation of the 
present day Balinese culture. 
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There are some activities that have been done in every district in Gianyar for instance, 
handcraft on batu padas, wood carvings and the Barong and Keris dances. The wood carving is 
the best in the industry that plays a strategic role in economic development in order to compete 
with other regencies in Bali. 

 
The strengthening of human resources can be as follows: 
 
Policy  Strategy Program Indicator Output and 

Outcome 
The strengthening 
of the local 
communities in 
managing a cultural 
heritage city  
 

The 
strengthening 
the quantity 
and quality of 
organization in 
the context of 
managing the 
cultural 
heritage city  

The Sekeha Gong  
The Sekeha Taruna 
Taruni 
 

The Culture 
Congress 
related with  
cultural 
heritage 

The regulation 
on human 
resources in 
the context of 
managing a 
cultural 
heritage city 

The strengthening 
of local people in 
the context of 
cultural heritage 
city: values, dances, 
architecture, 
gastronomy and 
customs.  
 

Involving the 
local people, 
local  
entrepreneurs, 
and local 
government 

The strengthening 
of human resources 
“Kelompok Sadar 
Kota Pusaka” 
(Group which cares 
about the managing 
of Gianyar as 
cultural heritage 
city)  
 
 

Awards for 
local people  
managing 
social values,   
Traditional 
dance, 
architecture, 
gastronomy 
and customs. 
 
Awards for 
Subak, 
Museum Keris 

Strengthening 
information on 
human 
resources 
related to the 
management of 
Gianyar as 
cultural 
heritage city 
 
 
 

 
The development program on human resources is related to  policy and its strategy in order to 
improve the knowledge of the people who manage cultural heritage through revitalization, 
creativity and innovative efforts. 
 

In 2015, the Mayor of the Gianyar Regency, Anak Agung Gde Bharata was  elected as 
the Head of the JKPI. He began to arrange the program for cultural heritage in cities and 
regencies in Indonesia. In this case, it was significant to identify their local cultural richness, 
namely the out of date cultural traditions and newly developed cultural traditions based on 
creativity and innovation. Therefore, some studies on roadmaps, blueprints and grand designs of 
cultural development is significant. This means that in 2016 there should be many efforts that 
can be planned and made in managing heritage cities. There are some tasks that need to be 
developed, namely how to recruit more members, to have more permanent programs and 
strategies and policies to involve many members in the JKPI not only at national level but also at 
international level, as well as encourage more members as international members, namely as 
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members of the Organization of World Heritage Cities. All of these activities should be 
addressed to create the prosperity of local people. Through some steps in 2016, the numbers are 
increasing with now the total number of heritage cities 58 regencies or 
cities(http://www.indonesia-heritage.net/history/). This means that there is an increasing 
consciousness among the regents and mayors to present their regions as heritage regions. 
 
 
V. Conclusion 
 
Globalization has affected the development of cities and regencies in Indonesia. This means that 
cities and regencies have to be able to compete with one another. Therefore, cities and regencies 
have authority to take responsibility in encouraging the local culture to compete with both 
national and international ones.  
 

To be able to compete, means that cities and regencies have to improve their 
competitiveness that can be started from human resource development related to the concepts of 
competences (knowledge, skills, abilities and experience); committed to the organization; “cost 
effectiveness” in their actions; and related with the concept of the congruence of goals.Therefore, 
the local governments should have capabilities to improve the management of cultural heritage 
cities related with human resources such as training, participation of the artists and culture 
experts, the compensation of the artists, recruitment and selection processes and the internal 
labour market.  In this context, the local governments in Bali in particular and in Indonesia in 
general, should work together with other institutions/ universities in managing the cultural 
heritage. 

 
This is possible, since in Bali, for instance, in Gianyar Regency as one of the cultural 

heritage cities in Indonesia, has been appreciated by stakeholders since the Government of 
Gianyar has strong commitment to maintaining its cultural heritage from prehistory, classical 
history and modern history. The local people are capable of preserving their cultural heritage, so 
that the Regency will be able to compete with other, universal cultures in a globalised world. 

 
Therefore sharing ideas and collaboration with other institutions is significant. This is 

related to the promotion of cultural heritage with certain units or institutions in the city or 
Regency of Gianyar both in internal institutions such as with the Cultural Division and the 
Ecological Division and external institutions like Listibya (Majelis PertimbanganKebudayaan), 
and universities.In relation to the cooperation with universities in this case with the public 
historians, it is necessary to have scholars or public historians who have capabilities to face any 
challenges in the physical aspects of the city or regency both in tangible culture and the idea to 
develop in a city or regency, intangible culture or intangible culture that needs to work together 
with other elements in the society.This is an effort to improve the   quality of life of the people, 
urban quality and quality of space. The public historians should be able to work with other social 
scientists regarding the issues on housing, economic conditions and other non physical issues 
such as the level of smartness of the local people related with the social, cultural and ecological 
issues in the city or regency. 
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