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A Note on Language

Manado Malay (bahasa Manado) was the primary language spoken during 
my fieldwork in Manado and other areas in North Sulawesi. However, as 
the official language of the government, media, and educational system, 
standard Indonesian (bahasa Indonesia) was also often spoken, especially 
in more formal settings. Both languages are therefore present in this thesis 
and used interchangeably to mirror my conversations. This may appear 
confusing at times to readers familiar with bahasa Indonesia, as the spelling 
of some Manadonese words differ only slightly (i.e., om and oom; sabla and 
sebelah; makan and makang). In spelling Manadonese words in this thesis, 
I have favored official spellings over short, colloquial forms that were 
commonly used in daily texts or online communication and social media 
posts (i.e., torang instead of trg). 

Everyday Manadonese also consisted of many Portuguese and Dutch loan 
words, which appear in this thesis as well. In places, quick footnotes on 
language are included, but this is the exception rather than the rule, as a 
detailed exploration and description of Manado Malay is unfortunately 
beyond the scope of this thesis. However, those interested in such an 
investigation (in English) should consult Ruben Stoel’s (2005) book Focus 
in Manado Malay: Grammar, particles, and intonation. In Indonesian, I 
recommend looking at the work of Martha Salea-Warouw (1985), especially 
her dictionary. I’m forever grateful to Prof Salea-Warouw for suggesting that 
I skip improving my bahasa Indonesia and jump straight into learning bahasa 
Manado. She was right: you want to learn the language that everyone can 
speak, and that, during my fieldwork, was Manadonese.  

All translations of quotes from both written and oral Manadonese and 
Indonesian sources are my own. Anyone familiar with the Indonesian 
context will understand the everyday use and universality of abbreviations 
(singkatan) and both formal and informal honorifics (i.e., Pak, Bu, Tante, 
Om, Kak). A short glossary is provided for those commonly used in this 
thesis. Finally, an especially important note on language for this thesis: 
Pronunciation of the letter c in both Manadonese and Indonesian sounds 
like ch in English. Cap Tikus, therefore, is pronounced as CH-ap TEA-kus.
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15

Modern 
Manado

PROLOGUE

There was a dead dog floating in the river behind the 
woman I was talking to. Life bustled all around it: 
thin, brightly colored wooden boats carrying com-
muters crisscrossed to and fro between the northern 
and southern banks of the Jengki River (Kuala Jengki). 
Across from us, on the northern bank, was a neighbor-
hood known as Calaca (pronounced chá-la-chá), part of 
a wider area around the riverbank known by the same 
name. Clusters of shacks and houses packed tightly to-
gether were scattered across a small hill overlooking the 
bay, at the center of which was the iconic volcanic island 
Manado Tua. Life on the hill appeared far less pictur-
esque and tranquil than its surroundings.

photo, left
Calaca, Manado City
(Roels 2014)

photo

https://www.insidethedrinkingcircle.com/prologue/#1
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Prologue

It was a side of Manado I hadn’t seen before, and one that stood in stark 
contrast to my first impression of the city as highly affluent with a large 
and growing middle class and an ever-present mall culture. Compared 
to other cities I had visited in Indonesia, including Jakarta, Yogyakarta, 
Medan, and Makassar, Manado appeared to be cleaner, greener, and far 
less full of traffic. It felt like a city in transition. Quaint wooden houses held 
their ground in and among newer apartment buildings and shopping malls, 
and busier, congested main roads tapered off into quiet side streets. There 
were pockets of seemingly untouched natural beauty scattered amid the 
more unpleasant byproducts of a rapidly growing urban landscape. And 
at the heart of the city and visible from almost anywhere within it was 
Manado’s stunning bay, which was itself in transition. 

High above the thin tin rooftops of Calaca’s homes flew two large flags: one 
Brazilian, the other Argentinian. It was July 2014, the start of my fieldwork—a 
time others would better remember for the FIFA World Cup, which was then 
taking place in Brazil. The woman I’d been talking to said goodbye, and my 
attention directed itself to the colorful traffic of boats and trash—and the 
occasional animal corpse—in the river behind her. The Jengki River is a 
part of the Tondano River and divided Manado in two. The south (selatan) 
was often branded as wealthier and more arrogant, while the north (utara) 
was portrayed as rougher but also livelier. The distinction between the two 
was emphasized in the local Manado Malay expression sabla aer, “across 
the water” (Sumampouw 2018), which commonly referred to not just this 
northern part of Manado but also its residents. However, despite frequently 
being bundled up with humor, sabla aer was also an insult—something my 
good friend and local anthropologist Nono S.A. Sumampouw discusses 
in his exploration of the term’s usage in everyday exchanges of wit and 
popular jokes (2015). Sabla aer was particularly offensive to orang Sanger, 
the umbrella term for people from the Nusa Utara islands (consisting of 
the Sangihe, Talaud, and Sitaro Islands Regencies) who had settled in the 
northern parts of Manado city. Orang Sanger was therefore widely adopted 
as a more positive, polite alternative to orang sabla aer—”people across the 
water”—when referring to this large part of north Manado’s population. 

The city’s northeastern settlements were commonly associated with poor 
infrastructure and the stereotype of sabla aer residents as less capable 
economically. Vissia Ita Yulianto (2015) discusses the stigma associated with 
the term sabla aer in her ethnography of the new modernity in Manado (122). 

photo

photo

https://www.insidethedrinkingcircle.com/prologue/#31
https://www.insidethedrinkingcircle.com/prologue/#32


17

Modern Manado

(siwiec 2022)

Jenki River

Yulianto links this to her more general observation about contemporary 
Manado as a city deeply concerned with being modern and up-to-date, 
which is seen as one of the most important conditions of local modernity. 
There has been a “rush towards modernity” in Manado, in which the urban is 
appreciated over the rural, and the new is “a modern desire that must always 
be sought” (107).

During my fieldwork from 2014–2016, I frequently encountered appreciation 
for visions of a modern Manado and the new in general. Many Manadonese 
proudly described their Christian-majority population as more tolerant, 
open, and free than other Indonesians, and they presented the Minahasans, 
a polyethnic Christian group in North Sulawesi that dominated the 
sociopolitical landscape, as especially “modern, Westernized, and Christian” 
(Kalangie 2020, 356). It didn’t take long for a newcomer in Manado to hear the 
city and its people described as “modern” or “Western,” often in comparison 
to places like Bali and in contrast to most other cities in Indonesia. This 
attitude toward modernity was also visible in the ever-growing number of 
urban development projects spreading across the city at the time, including 
the recently completed construction of a large and already famous new 
bridge, Jembatan Soekarno. 

Manado
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Prologue

The bridge was named after Indonesia’s first president and inaugurated by a 
visit from the current holder of that office at the time, Joko Widodo. It had taken 
a long time to complete; as a headline in the local Manado Tribune put it shortly 
after the long-awaited opening, the bridge had taken “12 Years to Build, Will Last 
for 100.” According to some online sources, construction had stalled because 
unique soil and topography in the area required special handling (Muthalib 
2015). Offline, rumors circulated that it was due to land ownership issues—a 
common problem in Manado and across the whole of Indonesia (Hudalah, 
Rahmat, and Firman, 2016). Soekarno Bridge was North Sulawesi’s first-ever 
flyover bridge, and its appearance was unlike that of any other bridge in the 
vicinity, especially when the suspension cables were lit up at night. It not only 
exuded sophistication and impressive engineering, but also promised to better 
connect Manado to the rest of the region and North Sulawesi to the rest of the 
country. Within Manado, it meant a more direct connection between the city’s 
northern and southern areas—and a flashy new gateway for the soon-to-be-
expanded commercial strip along the city’s newly reclaimed and incorporated 
waterfront. As the new landmark in Manado, Soekarno Bridge became the 
destination for visitors from all over the city and the surrounding areas. Parked 
cars and motorbikes lined both sides of the bridge as their passengers flocked to 
its railings and even the center lane of traffic to take selfies. 

I had observed a similar trend just a few months earlier, when a new running 
track—known as karpet biru (“blue carpet”) due to the blue rubber material 
it was made from—had opened on the outskirts of the city. It seemed that 
everybody in the city and its nearby villages was suddenly gathering at this 
brand-new attraction. This included the many street vendors making sure 
that the vast majority of visitors—who, despite dressing the part in colorful 
sportswear, had not actually come to exercise—were provided with snacks 
and drinks. Movement around the track was mostly limited to finding the best 
possible spot for the best possible selfie, and the very few that had actually 
come ato run could only do so by constantly snaking through the large crowds 
of people in their way. While quickly uploading selfies to social media (sosmed) 
sites provided immediate enjoyment, many visitors also chose delayed 
gratification: loading their pockets with flakes from the track’s blue rubber 
surface, they guaranteed themselves a pleasant surprise—and a more tangible 
souvenir of the day—later on.     

The excitement around new trends and attractions (tren baru) was part of the 
importance that staying up-to-date and embracing notions of newness took 

photo

https://www.insidethedrinkingcircle.com/prologue/#4
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Modern Manado

on in Manado’s rush towards modernity. While Yulianto (2015) emphasizes 
new fashions and trendy clothing as public expressions of modernity, here, it 
was pictures of new landmarks and development projects, mostly circulated 
online. But while there were plenty of celebrations of newness, there was also 
apprehension. While many residents excitedly flocked to Soekarno Bridge, 
some also voiced fears about how it might increase the likelihood of violence 
and conflict around the city. These fears centered on the direct connection 
the bridge provided between utara and selatan—two areas understood as 
culturally and linguistically different from one another (Sumampouw 2015), 
and between which a sense of hostility already existed. 

Soekarno Bridge thus became a popular destination for locals, including the 
local police. Both the bridge and its connecting streets became part of their 
daily patrols, and hanging out on those streets and sidewalks at nighttime 
was no longer accepted as a normal part of life in Manado. Just like Cap 
Tikus, the alcoholic drink that I focus on in this thesis, the area was becoming 
a site that provoked anxiety and moral panic (D. Lee 2016), with particular 
concern about the combination of youth and alcohol.

Blue Carpet, Manado. 
(Roels 2015)
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Warming 
up

INTRODUCTION

Surrounded by pine forest, Mount Soputan’s base camp 
was usually a serene place for hikers to stop and rest 
on their way to the volcano’s crater. On the morning of 
August 17, 2014, however, it was crowded with people 
and more tents than trees. What felt and looked like a 
festival was a large annual gathering of young people 
celebrating Indonesia’s sixty-ninth Independence Day. 
Unlike many of the young people present, the sun had 
already risen. But still, it was cold. 

photo, left
Warming up, Mt Soputan.  
(Roels 2014)

video

https://www.insidethedrinkingcircle.com/introduction/#2
https://www.insidethedrinkingcircle.com/introduction/#2
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Introduction

In a few hours, there would be a flag-raising ceremony and singing of the 
national anthem. As we waited for the ceremony to begin, and for the sun 
to make its way above the pine trees, drying the dew on the outside of our 
tents and warming the spaces inside them, one young man started serving us 
drinks. Almost ceremonially, he started to pour small servings of Cap Tikus 
into a small plastic cup made from the bottom half of a bottle of mineral 
water, waiting as each of his friends took the shot. When my turn came, he 
stood in front of me and handed me the cup everyone else had been sharing, 
saying, “Kase panas badan.” (“It will heat your body.”) I accepted. Slowly, I 
could feel my whole body and the atmosphere around me warming up.

This was my very first encounter with Cap Tikus. It warmed my body and 
the conversation surrounding it, but the thermal aspects of the experience 
went well beyond the moment itself. As one of my friends cleverly put it, I 
was also warming up to a whole new topic of research—and the many rounds 
of drinking that it would call for during my eighteen months of ethnographic 
fieldwork from July 2014–January 2016. These took place in and around 
Manado, the capital city of the province of North Sulawesi, which was home 

Plastic cup, Mt Soputan. 
(Roels 2014)
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Warming up

to an estimated 451,916 of Indonesia’s 270.2 million inhabitants according 
to the 2020 census (Badan Pusat Statistik Sensus, 2020). It was here, in this 
predominantly Christian region of Eastern Indonesia, in the country with 
the world’s largest population of Muslims—for whom alcohol is haram, or 
“forbidden”—that Cap Tikus emerged as a popular local alcoholic drink. 
It was distilled in the back of people’s homes from the sap of the region’s 
famous sugar palm trees (pohon seho), and, as shown in chapter 1, Delineating 
Roots, it served as an important symbol of tradition, togetherness, and local 
identity. 

ChemicalYouth

In 1922, F. Scott Fitzgerald wrote, “Everybody’s youth is a dream, a form of 
chemical madness.” I wonder if he envisioned what we see today, as youth 
turn to a wide variety of chemicals to help them meet daily demands. The 
ChemicalYouth project explores this phenomenon across multiple sites, 
mostly in Southeast Asia and Europe but also in North and South America 
and Ethiopia. It seeks to explain how young people, in their quest for a 
good life, balance the benefits of chemicals with their potential for harm 
(Hardon 2021). My PhD research forms a part of this project, aiming to better 
understand what chemicals “do” for young people in their daily lives. Rather 
than focusing on chemical practices with the aim of controlling them, my 
focus is on studying the pervasive use of chemicals in young people’s everyday 
lives ethnographically and from the perspective of youth themselves.

While planning my research from Amsterdam before departing for North 
Sulawesi, I had proposed studying the use of psychopharmaceuticals among 
young people in Manado. I intended to build upon earlier explorations in 
Indonesia (Hardon and Idrus 2015; Hardon and Hymans 2014; Hardon, 
Idrus, and Hymans 2013) in which urban youth were found to consume 
a bewildering array of pharmaceutical, cosmetic, and dietary products, 
helping them self-regulate and enhance their appearance, performance, and 
pleasure. Popular mood-altering products included cough suppressants, 
potent painkillers, and tranquilizers, which were popular across a number 
of different youth groups and urban settings, including the national capital, 
Jakarta; the cultural capital, Yogyakarta; and the capital of South Sulawesi 
and the gateway to Eastern Indonesia, Makassar. My research was to take 
place in Manado, with a focus on the situated chemical practices central to 
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the everyday lives of local youth. It was precisely the centrality of Cap Tikus 
to moments like the Independence Day celebration on Mount Soputan, as 
well as other festivities, local public debate, music events, and the everyday 
lives of Manadonese youth that convinced me to make a shift in the chemical 
practice I was to study in my research. 

Youth

Rather than referring to a fixed age group, I use “youth” as a fluid concept 
with a shifting definition and contextualized construction. In the Indonesian 
context, the definition of youth (pemuda, defined by the government as those 
aged 16–30) often changes in relation to important sociocultural boundaries 
related to marital status and/or parenthood; despite their age, when young 
people get married or become parents, they are redefined socially as adults 
(dewasa) rather than youth (Nilan 2008). Definitions of youth also shift 
according to occupational status and class. While a middle-class young 
person may be able to afford to continue their studies, others must start 
working and raising a family at a younger age, at which point they are no 
longer, by definition, “youth,” but recast as adults (Nilan 2008). 

Alongside these shifting definitions of youth sits the contrast between 
the Indonesian terms remaja (teenager/adolescent) and pemuda (youth). 
Whereas pemuda conjures up images of highly politicized youth and vanguards 
of social change, remaja suggests more consumerist, less politicized youth 
(Parker and Nilan 2013; Guinness 2015). Seemingly distinct, the boundaries 
between these two concepts are often blurred, and the two words used 
interchangeably. Still, pemuda holds a special place in Indonesian history; 
the term is reminiscent of the politicized youth, university and high school 
students, who led the revolution that proclaimed Indonesian independence 
and challenged Dutch rule (Guinness 2015). Also, the fall of Suharto and 
the New Order regime in 1998, another crucial turning point in Indonesia’s 
history, is credited to the student movement (Dibley and Ford 2019). This 
long tradition of youth struggle and the student movement1 has been more 

1. This complex history of youth resistance and student movements in Indonesia has warranted a very rich literature 
that deserves its own separate analysis and is largely beyond the scope of this thesis, except for where it intersects 
directly with the themes of punk identities (chapter 3) and anti-reklamasi (chapter 4). See Sastramidjaja (2016) for 
further exploration of the student movement in Indonesia; Doreen Lee (2016) on student activism in Indonesia; and 
Robinson (2016) on the current struggles and opportunities facing Indonesia’s youth. 
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or less active across different periods of transition in Indonesia, sometimes 
taking center stage while at others waiting in the wings, but Indonesian 
youth today appear to retain a critical outlook and sense of political agency 
(Sastramidjaja 2016, 2019; Arditya 2020).

To return to the term pemuda, Andre Adritya (2020) writes that “Indonesia’s 
youth movements today are the natural heirs to their forerunners. In the 
arc of the nation’s history, the young have always played important and 
revolutionary roles.” In chapters 3 and 4, we see the political in the ordinary, 
everyday practices of young punks and anti-reclamation activists. But rather 
than referring to my interlocuters as pemuda, I often adopted their preferred 
terms for describing themselves and others—e.g., anak punk (punks)2. In 
other cases, I used the terms orang muda (young person) or kaum muda 
(young people). 

Rather than focusing on chronological age, the focus here is on youth as a 
process. Not simply a process of transition (growing up or “becoming” an 
adult) but a set of fluid processes, including both the “being” dimension 
of youth (that is, the desire to enjoy being young) and the “becoming” 
dimension (which includes young people’s hopes, future aspirations, 
and social obligations). These key (and often contrasting) aspects of the 
experience of youth and the construct of youth itself are combined in order to 
gain a more comprehensive understanding of young people’s life experiences 
in contemporary Indonesia. This was inspired by Minza (2014) and Naafs  
(2013), who, in their study of Indonesian youth, demonstrate that these two 
dimensions of youth (“being” and “becoming”) can and do coexist in tension 
in the lives of many young Indonesians. In chapter 3, Musical Contestations, 
we see how this tension is present in the lives of Manadonese punks, for 
whom music events and Cap Tikus drinking circles play an important role 
in keeping a critical youth sociality and spirit alive alongside ever-growing 
adult aspirations and competing family expectations. To understand why 
Cap Tikus plays such a central role, we look at both how the drink configures 
in their local punk community and how it is significant on a national level 
against the backdrop of growing social and political debates around alcohol.
Lastly, young people are in a highly creative phase. They are figuring out 

2. Anak punk literally translates to “punk youth” or “punk kids.” Though both English translations capture the 
important youth sociality and spirit among punks in Indonesia, they miss the wide variety punks who no longer see 
themselves as kids or youth but still self-identify as anak punk.
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what they want to become and who they want to be and experimenting with 
different lifestyles and practices, sometimes in resistance to the mainstream. 
Looking at the chemical practices of young people in collaboration with 
young people themselves not only affords the ChemicalYouth project a look 
at current trends and movements, but also provides insight, through young 
people’s aspirations and desires, into possible futures. 

Chemical Effects

In the ChemicalYouth project, we ask the question, “What do chemicals 
“do” for young people?” By doing so, the project shifts from a predominantly 
biophysical focus to include a more social, collective perspective, as well 
as one that is material, emotional, and political. Rather than assuming that 
chemicals’ effects are always fixed and unidirectional, we ask how users and 
others know and experience such effects in and through various contexts 
and practices. ChemicalYouth refers to these experiences as “lived effects” 
and takes as a point of departure the idea that effects are not fixed but fluid 
(Hardon 2021). As such, we examine the ever-emergent nature of chemical 
efficacy, studying chemicals and their effects as situated events that are 
processual and relational as well as pharmacological (Hardon and Sanabria 
2017).

In this thesis, we will dive into how young people make chemicals—in this 
particular case, a traditional alcoholic drink called Cap Tikus—act in specific 
ways and how the effects they achieve matter in their everyday lives. In 
chapter 2, Drinking Circle, we see how these effects come to life in specific 
and shifting socialities and how, far from fixed and consistent, Cap Tikus 
effects are fluid and processual, dependent on a multitude of factors and 
the interactions between them. This includes more than social relations and 
the harmony or disharmony between people; it also involves the size and 
strength of their drinks, the physical arrangement of the space, the tempo of 
the music, and so on; all of these factors cultivate a shared, shifting quality—a 
mood—those further influences and is influenced by the substance itself: 
alcohol. This calls for a sensory approach—increased sensual awareness 
and sensuous scholarship (Stoller 1997) that attunes itself to more than the 
visual, including smells, sounds, and tastes and foregrounding the sociality 
of sensation and affective dimensions (Howes 2015).
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The chapters that follow draw upon what Shapiro and Kirksey (2017) refer 
to as “chemosociality,” the social forms and relationships that arise from 
chemical exposure and dependency—or, as they put it, the “Novel, altered, 
attenuated, or augmented relationships that emerge from shared and 
shifting chemical ecologies” (484). We will pay particular attention to the 
chemosocial communities formed around Cap Tikus and the shared pleasure 
and sense of togetherness that emerges. In addition to lived effects like these, 
I will also trace themes such as kebersamaan (togetherness), people coming 
together, enjoyment, the loosening of tongues, violent outbursts, and other 
sensations, most notably panas (heat). As shown in the opening story, heat is 
an important sensation afforded to Cap Tikus drinkers and, as we will see, a 
metaphor that can also be utilized to convey powerful moral arguments on 
both sides of a political and social debate.
 
Important to remember throughout this thesis is that Cap Tikus and its 
effects are understood to be highly situated and ever-changing in relation 
to shifting contexts, and thus are made and remade along Cap Tikus’ own 
life trajectories. We will travel across multiple locations and social contexts 
in which Cap Tikus is produced, distributed, gifted, and consumed. These 
locations and their social contexts are not isolated but linked to broader 
social and material dynamics, including a prominent and influential public 
debate about the immorality and dangers of alcohol. 

Heated Debates

I finally arrived in Manado on July 15, 2014. I flew in from Jakarta, where I 
had briefly visited my Indonesian family and where, two nights earlier, I’d 
had drinks with my cousins in a flashy new shopping mall. It was Ramadan, 
and as a gesture of respect toward the many Muslims observing this holy 
month of fasting, alcohol had been temporarily removed from many menus 
and market shelves across Indonesia. But in some places, the mall included, 
it had only been removed from public sight; instead of normal glasses, our 
beers and cocktails had been served to us disguised in coffee mugs. 

I was suddenly reminded of that night in Jakarta during my taxi ride from 
the airport to downtown Manado. Within less than an hour of landing, I 
could already see important differences in the two cities’ situated chemical 
practices just by looking out the taxi window: despite it being close to 

video
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midnight, beer advertisements were still illuminated and bars still open. 
Unlike two nights earlier in Jakarta, alcohol consumption was taking place 
in public and in plain sight. Little did I know then what an important role 
alcohol—and Cap Tikus specifically—played in the everyday lives, relations, 
celebrations, and identities of people, old and young, in and around Manado 
city and across the whole of North Sulawesi province. As an alcohol, however, 
Cap Tikus was also both at the heart of a heated local debate and nestled in 
the contested terrain of national politics; throughout Indonesia, it was a 
time of heightened attention toward alcohol. 

On December 11, 2014, five months after arriving in Manado, I was eager to 
attend an event held at the headquarters of the North Sulawesi Regional Police 
(Kepolisian Daerah Sulawesi Utara, or Polda Sulut)3. It was part of an effort to 
raise awareness of a newly proposed local regulation (Perda No. 4 2014) that 
dealt with the supervision and control of alcoholic drinks in North Sulawesi 
by addressing the illegal black market sale and distribution of Cap Tikus. At 
the event, the then head of regional police Kapolda Sinaga gave a speech, 
which he opened by claiming that “sixty to seventy percent of all crimes in the 
province are a result of drunkenness from miras.” That term, miras, comes 
from minuman keras (hard liquor), which refers to all alcoholic drinks. But in 
this case, he was referring to Cap Tikus. In my fieldwork up to that point, I 
had already taken note of how miras was the preferred term in the social and 
political construction of alcohol-as-a-problem, as it articulated strong causal 
links between alcohol and criminality. This was in stark contrast to the use 
of “Cap Tikus,” which suggested tradition, enjoyment, and khas Manado (a 
special Manadonese drink), articulating links to North Sulawesi culture and 
culinary traditions. Sinaga also chose not to use more neutral language like 
minol, a shorthand term derived from minimum beralkohol (alcoholic drinks). 
He wanted to emphasize the link between miras and criminality that was 
driving efforts at stricter policing and tighter regulations around alcohol. 

By law, Cap Tikus was considered a bahan baku (raw material) intended 
only for further commercial production and manufacturing, not direct 
distribution and consumption—though the latter seemed to be far more 

3. The regional police (polda) are responsible for the entire province of North Sulawesi and oversee departmental 
police (polres) at regency (kabupaten) and city (kota) levels (e.g., Kepolisian Resor Kota Manado or Polresta Manado, 
and Kepolisian Resor Minahasa Selatan; Polres Minsel), as well the sectoral police (polsek) at district (kecamatan) 
level.
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common. Regulatory bodies considered the drink illegal for its most popular 
uses. In this thesis, we will see that the lines between the “legal” and “illegal” 
production, consumption, and distribution of Cap Tikus are far from solid 
and, in fact, blurred. Cap Tikus was surrounded by competing normativities 
and situated in a puzzling grey zone comprised of, on the one hand, the 
condemnation of miras exemplified by the closing words in Kapolda Sinaga’s 
speech that day, “If it was up to me, I would get rid of anything that smelled 
of miras, revoke all licenses to make or sell alcohol, and strictly limit all 
alcohol consumption in North Sulawesi, in order to make the province safe.” 
On the other was the social significance and embeddedness of Cap Tikus, 
an alcoholic drink, in everyday life in North Sulawesi. This created palpable 
moral ambivalence and ambiguity around it. Throughout this dissertation, 
I will trace the influence of this public debate across multiple locations, 
showing how it connects to competing visions of what Manadonese society 
is and should become in the future. 

Regulatory Landscapes

On April 16, 2015, four months after event promoting Perda No. 4 2014 
and Kapolda Sinaga’s speech, a new Ministerial Regulation, 06/M-DAY/
PER/1/2015, came into effect. This regulation banned the sale of all alcoholic 
drinks in convenience stores and other small shops across the country, 
expanding on the previous ban on these businesses selling drinks with 
an alcohol content of five percent or greater. The heightened attention 
toward alcohol now extended from production to distribution and, soon, 
consumption. For just as mini-marts had started to remove alcohol from 
their shelves, news began to spread regarding the “minol bill,” a bill that 
had been given high priority by the government and which sought to ban all 
alcohol consumption in Indonesia (Witular and Widhiarto 2015). 

Unlike Ministerial Regulation 06/M-DAY/PER/1/2015, the total prohibition 
on alcoholic beverages not only targeted their production and distribution, 
but also sought to safeguard the nation from their consumption. If passed, 
the minol bill could mean jail terms of up to five years for drinkers. “The bill 
will enable the state to guarantee the health and safety of its citizens because 
the bill will target not only producers and distributors but also consumers,” 
said Muhammad Arwani Thomafi, quoted in the Jakarta Post (Witular and 
Yulisman 2015). Arwani was a member of the National Development Party 
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(PPP), which was one of the two Islamic parties that had initially proposed 
the ban, together with the Prosperous Justice Party (PKS). Since then, the 
bill had slowly garnered secular backing as it waited to be passed by the 
House of Representatives. 

According to Abdul Hakim, a member of the PKS, the bill was “purely for 
the protection of the children of the nation” (Danubrata and Taylor 2015). 
Despite the religious affiliation of both his party and the PPP, Hakim insisted 
that “it was not a religious or ideological issue” (Danubrata and Taylor 
2015). Instead, religious and ideological motives were overshadowed by 
concerns for people’s health—in particular, that of the nation’s children. 
The Commission for Child Protection (KPAI) became one of the ban’s 
supporters, agreeing that a blanket ban on alcohol could indeed help protect 
the health and safety of Indonesian children. 

Alcohol was thus being drawn into ongoing anti-drug movements in Indonesia, 
and, mirroring earlier trends in the global war on drugs, there was a shift in the 
way it was morally evaluated: rather than discourses centered on religion and 
criminal law, opponents instead emphasized issues of public health. Indeed, 
the publicly stated motive driving much of the increased policing of alcohol 
in Indonesia was the well-being of the nation’s younger generation—a newly 
imposed Ministerial Regulation banned all alcohol sales in small shops deemed 
to be too close to schools, hospitals, and places of worship; too flexible with 
their opening hours; or too lax in performing age checks. Although fears were 
expressed over the likely loss of 6 trillion rupiah in alcohol-related income 
taxes, Trade Minister Rachmat Gobel was quoted as saying, “What is more 
important? To guard our future generation or to keep income taxes of 6 trillion 
rupiah but then our younger generation is ruined?” (Neraca 2015)

Although I suspect Minister Gobel intended the question to be a rhetorical 
one, less than six months after the new regulation had come into effect, it 
was relaxed again, precisely for economic reasons (Jakarta Post 2015). As 
some may have expected, the alcohol industry had indeed lost significant 
profits. Luckily for the industry, however, President Joko Widodo had just 
signed an economic stimulus package enabling each of the country’s thirty-
four provinces to take alcohol regulations back into their own hands4. 

4. Indonesia is a unitary republic divided into five layers of government: central (nasional), provincial (provinsi), regency 
(kabupaten) city (kota), district (kacamatan), and village (kelurahan/desa).
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Brenti Jo Bagate

Almost every shop (toko) and eatery (warung) in North Sulawesi, small or 
large, carried the phrase “Brenti Jo Bagate” on their signboard. The slogan was 
created in support of the regional police’s anti-drunk movement (Gerakan 
anti-mabuk), and although the origin and meaning of the word bagate are 
debated, it can be loosely translated as “stop boozing” or “stop drinking to 
get drunk.”5 The slogan differed from the Indonesian- and English-language 
ones usually employed in local and national anti-drug campaigns in that it 
used local Manadonese, which seemed to suggest that this particular anti-
drunk movement was targeting a more localized booze problem. According 
to a local policeman, the use of Manadonese also allowed the message 
to spread beyond the cities and into North Sulawesi’s villages, where the 
problem of bagate was also prevalent.6 

Widespread use of the slogan was made possible by one of the campaign’s 
main sponsors: Telkomsel, a large cellular network company in Indonesia 
at the time, if not the largest. Several of my interlocutors from the local 
government and the regional police noted that the main reason for starting 
the campaign in 2011, and behind the wider, ongoing anti-drunk movement, 
was the high incidences of crime and traffic accidents as a result of miras. 
This campaign and the uneven regulatory landscapes surrounding strong 
alcohol are two of several different registers in which Cap Tikus is disciplined 
and through which the flows of this alcoholic substance become disrupted, 
diverted, or stopped. 

A useful lens for understanding these debates and regulatory regimes is to see 
them in light of the rise of normative forms of Islamic practice and Islamic 
conservatism in Indonesia (Kuipers and Askuri 2017; Sebastian, Hasyim, and 
Arifianto 2021), the country’s legal system (Salim 2008), and even its punk 

5. The slogan uses what Salea-Warouw (1985) referred to as Manado Malay’s “casual particles” (partikel santai)—that 
is, a casual style of speaking Manadonese. It replaces the Indonesian word for stop (berhenti) with its Manadonese 
equivalent (brenti) and employs the famous local particle jo. As Stoel (2000) explains, jo is a particle used in Manado 
Malay to propose something either as a polite suggestion or a direct command. In this case, I see it as a command to 
stop drinking, or stop bagate. While the verb for “to drink” is the same in Manadonese as it is in Indonesian (minum 
or baminum), bagate refers directly to the drinking of alcohol.

6. During a short follow-up visit to Manado in August 2016, I noticed that a new slogan had been introduced: “Kampung 
Bebas Miras,” or “alcohol free village.” It focused more specifically on the consumption of alcohol in smaller villages and 
towns and seemingly called for more community-level interventions in the policing of alcohol.

photos
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communities (Papineau 2021). However, when we begin to understand how 
alcohol is produced and moved around, as well as its different social meanings 
in Indonesia (and, more specifically, Manado), we are able to see a far more 
complex cultural discussion and landscape in which, in many places, alcohol 
does, in fact, interact with religion and tradition. Many people I spoke to 
alluded to a shared North Sulawesi identity overriding religious differences 
when it came to the consumption of Cap Tikus in villages. Regardless of their 
religions, it was a shared tradition for village locals to drink together. But as 
discussed in chapter 4, Re/claiming Space, many parts of society (including 
local government officials, university professors, shopkeepers, and my 
upper-middle-class Pentecostal landlords) saw alcohol as an inappropriate 
part of the urban project and unfit for the modern Manado that was being 
created—societal influences which led to a reshaping of Cap Tikus as a 
cocktail. To understand these debates and regulatory landscapes, let alone 
their probable outcomes, it is necessary to understand the full context and 
multiple trajectories of Cap Tikus production, distribution, appropriation, 
and consumption.

Anti-drunk campaign, Manado. 
(Roels 2015)
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Provisioning Pathways 

Despite a vibrant public discourse around the criminal and violent effects 
of drinking alcohol in North Sulawesi, Cap Tikus drinking was widespread 
across the province and beyond. As in Fiji, where Matt Tomlinson (2007) 
writes that kava drinking had become “a symbol for everything and its 
opposite” and “the cause of social unity and also its dissolution” (1065), Cap 
Tikus was often talked about as symbol of both tradition and community and 
criminality and a moral threat to society. Like kava, Cap Tikus meant radically 
different things in different contexts. Growing more and more curious to 
explore how the drink figured in these different settings and situations, as 
well as how it was transformed in each, I began to follow it across various 
landscapes and drinking circles, bringing into focus different practices, 
substances, and meanings and highlighting the tensions between them. 

This called for several methodological and analytical shifts, which took 
me outside the mostly urban setting of Manado and into the more rural 
surroundings of villages (desa) and regencies (kabupaten), where it was 
equally (and sometimes more) important to explore the phenomenon. 
This provided me with insight into how Cap Tikus drinking shifted across 
landscapes that were urban and rural to varying degrees and how these 
practices were imagined in these different places. Rather than my initial 
focus on mostly urban youth, I now found myself talking to people of all ages 
who were involved in both the provisioning of Cap Tikus and the regulatory 
regimes surrounding it. I began to collect stories from my everyday 
interactions and conversations and from dozens of ethnographic interviews 
and participant observations of drinking circles, big and small. I spoke to 
diverse groups of young people during celebrations on the mountain, at 
music gigs in the city, at Sam Ratulangi University, over coffee at student 
cafeterias and some of the city’s vast number of coffee houses (rumah kopi), 
during a focus group discussion with the student debate club, at theatre club 
meetings, during street interviews, at environmental activist headquarters 
(basekemps), in student dorms, at punk hangouts (tongkrongan), on visits to 
villages, and on the back of a scooter heading to the natural springs (maklen), 
and so on. The older people I spoke with included farmers, policemen, civil 
servants, historians, university professors, local fishermen, foreign and local 
researchers, mikro drivers, warung salespeople, my landlords, parents and 
grandparents of friends, and my extended family. 
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Although my friend Dea only appears in two stories in this thesis, she was 
a constant sounding board and creative sparring partner throughout my 
fieldwork. She continuously introduced me to new people, joined me on 
research outings, and led group discussions. Thanks to her and others, 
my research became a highly collaborative endeavor. With the help of Dea 
and many other creative friends in Manado, including Bintan, Cecep, and 
Amanda, I also began to capture stories in visual form and, thanks to Cap 
Tikus Squad and Lamp of Bottle, as upbeat music. Only where informed 
consent was granted do I share people’s real names. Without this consent, or 
with any doubt regarding the content shared, I use invented names to respect 
privacy and ensure anonymity. The same is true for all auditory and visual 
material. At all times was my role as a researcher known, and my intention to 
use multimedia for the purposes of my PhD research was transparent.

This thesis is thus a collection of ethnographic stories told in a multiplicity 
of voices, images, and sounds. These aim to capture the many forms and 
functions of Cap Tikus, the various things it was made to be in different places 
and practices, and how it evolved over time—something I had the privilege 
of capturing because of the long duration of my fieldwork at a time when the 
drinking of alcohol was contested in Indonesia. Each chapter is linked to a 
specific time and place, a context through which I examine understandings 
of Cap Tikus as well as meanings ascribed to it. Furthermore, I study in their 
historical contingency and social and political specificity the relationships 
people forged with Cap Tikus (Navaro-Yashin 2009; Sumampouw n.d.). I also 
draw inspiration from Susana Narotzky’s (2012) provisioning perspective 
and the perceived need to link the consumption and production ends of 
economic life; as Narotzky writes, “Provisioning is a complex process where 
production, distribution, appropriation and consumption relations all have 
to be taken into account and where history defines particular available paths 
for obtaining goods and services” (77). Thus, rather than separating the 
processes of producing, distributing, obtaining, and consuming Cap Tikus 
into isolated places and distinct stages, I explored the drink’s trajectories 
with an integrated view, tracing Cap Tikus’ multiple and simultaneous 
market and non-market provisioning pathways. 

This provisioning approach can help us discover a history of connections 
between economic, social, and political ways of organizing Cap Tikus 
pathways along different geographical locations (Narotzky 2012, 79). Along 
these pathways, we see the economic and political forces that constrain 
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people’s consumption, as well as how structures related to power, class, and 
gender influence the various ways Cap Tikus is provisioned, changing the 
direction of its movements. In chapter 4, Re/claiming Space, in particular, 
we see how following a path of provisioning enables us to understand 
social differentiation and, along with the reformulation of the drink, the 
reproduction of the social and economic system as a whole. Moreover, in the 
same way that Margot Lyon (2005) proposed that patterns of medicine use 
reflect and provide an ideal vehicle for exploring social change in Indonesia, , 
I believe that patterns of alcohol use, with alcohol like Cap Tikus as agents of 
being, act both to obscure and reproduce the social and economic relations 
in which they are produced. The simultaneous and fluid trajectories of 
Cap Tikus are thus not completely random but influenced and sometimes 
dictated by dynamics of power, class, and gender. 

The Layout

Painter Maria Lassnig’s 2010 book The Pen is the Sister of the Brush is a collection 
of journal entries, letters, poems, notes, drawings, and photographs. Inspired 
by Lassnig’s continuum of expressive form, this thesis intermingles text with 
photographs, lyrics, and, through digital hyperlinks and QR codes to video 
and music hosted on a dedicated website: www.insidethedrinkingcircle.com. 
I hope to bring readers closer to the ethnographic moment by attuning 
to its multiple sensorial dimensions. Short interludes briefly suspend or 
disrupt the flow of the chapters to foreground the friction caused by police 
interventions, new regulations, intersections with concurrent Cap Tikus 
provisioning pathways, and power relations that, at times, break the drinking 
circle. 

The thesis is organized into four chapters. Chapter 1, Delineating Roots, 
takes us to a village where Cap Tikus is produced and maps the different 
things that Cap Tikus is made to be in different practices. It explores how 
different versions of “quality Cap Tikus” come to be and how they interact to 
affect other provisioning pathways. 

Chapter 2, Drinking Circle, highlights the situatedness of the drinking 
circle by tracing how Cap Tikus’s effects come to life in a complex array of 
relations at a wedding party in the city. It presents the different notions and 
sensations of “drunkenness” and their shifting normative values, with the 
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wedding party providing an example of an intergenerational space in which 
drinking and certain forms of drunkenness are tolerated. 

In the second half of the thesis, we zoom in on youth and their relationships 
with Cap Tikus. Chapter 3, Musical Contestation, explores the intimate 
relationship between the drink and the values of local punks, as well as 
how these values were not separate from but closely connected to more 
broadly shared values in North Sulawesi and Minahasa traditions. It further 
reveals how Cap Tikus was actively involved in keeping youth sociality and 
spirit alive while also coming into tension with other important social, 
intergenerational, and “adult” expectations. 

Chapter 4, Re/claiming Space, describes Manado city through a dynamic of 
change and the city’s changing drinking landscapes. It demonstrates how 
modernization of the city disrupted the safety of its drinking circles (as well 
as the larger circle of local community and values), particularly as drinking 
circles were gendered spaces, with some of those that girls perceived as 
safe deemed unsafe and disorderly by the police. As in the previous chapter, 
centering young people’s drinking circles highlights a meeting point between 
youth resistance, youth aspirations, and the broader social drive toward a 
particular vision of modernity.  



Oleh-Oleh 
There are five police officers 
gathered around my research 
assistant Amanda and me. We 
are at the regional police station 
in Manado, North Sulawesi, 
answering questions that 
foreigners are often asked: Where 
are you from? What are you doing 
in Manado? Where do you live? Are 
you married? How many children 
do you have? The room smells of 
clove cigarettes, and everyone 
is in uniform except for us. We 
take a seat and wait for the census 
data we’ve requested and come to 
collect. 

As I begin to explain the new focus 
of my research, Cap Tikus, one of 
the officers interrupts and asks, 
“Have you ever tried it?” 

My answer, “Yes,” triggers smiles 
and laughter. 

“Oh, good! Did you like it?” 

“What types have you tried? “

“Have you seen how it is made?” 

I answer the officers’ questions 
and am soon given the data I came 
for. The young, male officer who 
collected it for me tells me that Cap 
Tikus is illegal. 

“Illegal?” I ask.

1I’ve never heard this before and 
no doubt look confused. It’s illegal, 
he clarifies, but not if only a little 
is consumed and no problems 
are caused. The young man then 
explains the difference between 
what he considers to be acceptable 
Cap Tikus drinking (drinking 
at home) and the unacceptable 
variety (drinking in the street).
 
Another officer interrupts his 
colleague to ask if I will be bringing 
Cap Tikus back to the Netherlands 
as oleh-oleh (a local souvenir). 

“Oh no,” I joke. “I don’t want to get 
caught by police officers like you.” 

They laugh and take turns assuring 
me that “just one bottle” isn’t a 
problem. “At the airport, just say 
that you want to bring it home as 
oleh-oleh from North Sulawesi.”

1   
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It was a little after midday when we arrived at Tante 
Rita’s house in North Talaitad. Tante Rita was in the 
kitchen, preparing the day’s feast with the help of her 
two daughters, Debby and Meilinda. We went inside 
to exchange greetings and enjoy a moment of refuge 
from the nagging afternoon heat, but the moment was 
short-lived as the sound of sputtering oil signaled that 
more cooking was about to begin. We stepped back out 
into the shaded area just outside the kitchen, where 
two women were setting up a long table surrounded 
by two wooden benches and some turquoise plastic 
chairs. Together, they formed a rough circle. In less 
than an hour, these spaces would be filled with guests, 
the tabletop jam-packed with a mouthwatering array of 
dishes and colorful drinks. 

photo, left
First drops, Manado. 
(Setiawan 2015)
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Dea, James, Gly, and I were the first guests to arrive from outside the village. 
We had decided to come a little earlier to avoid traffic from the city; rumor 
had it that people from Manado would be headed toward South Minahasa 
today, as this was where Thanksgiving (pengupacan syukur) celebrations 
were taking place. These celebrations marked the annual harvest festival, 
and today, Sunday, July 12, 2015, Tante Rita’s village was one of the hosts.

Map
(Siwiec 2022)
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North Talaitad was a short two-hour drive from Manado. Passing through 
Tomohon, I stared out from the front seat of James’s car. Staring straight back 
at me was the peak of Mount Lokon, an active volcano. So central is Mount 
Lokon to the lives and livelihoods of the local Tombulu people that Fredy 
Wowor, a Minahasa cultural expert, describes it as a source of inspiration 
in their lives and their relationship with it as reciprocal (Pandey 2021). I 
suddenly recalled the words of British naturalist Alfred Russel Wallace, who, 
during his first explorations of the region, wrote, “The surrounding scenery 
is verdant and picturesque. Coffee plantations of extreme luxuriance, noble 
palms and tree ferns, wooded hills and volcano peaks, everywhere meet the 
eye” (1869, 187). Wallace’s account dates back to between 1855 and 1859, yet 
more than 160 years later, I shared his amazement as I observed the lasting 
beauty of the place known as Minahasa. 

While previously an administrative, political, social, and cultural unit, 
Minahasa is now divided into seven different regions1. Many of the people I 
spoke to during my fieldwork still used “Minahasa” to refer to both the region 
as a whole and the ethnic group within it. Also uniting the seven regions was 
the extensive root network of the famous sugar palm trees (pohon seho) 
that were known in other parts of Indonesia as pohon enau or pohon nira. I 
believe these to be the trees that Wallace referred to as the “noble palms” of 
the region in his observations. Like Wallace, many of my interlocutors often 
described these large and luscious palms as a special blessing that Minahasa 
bestowed on its residents. They would mention how the trees spread 
indiscriminately across the region’s mountainous and even coastal areas and 
how they served as an important source of income for many of its residents. 
The sugar palm, Arenga pinnata, can indeed be found growing naturally in 
diverse forests across North Sulawesi, and it has also been planted widely 
to stabilize slopes, mark boundaries, and, more recently, for reforestation 
and biodiversity purposes (Masarang Foundation 2020; Mogea, Seibert, and 
Smits 1991). It grows in various types of poor soil and has a deep root system, 
and is therefore widely planted to protect against erosion, especially on steep 
slopes. The pohon seho is considered one of the most versatile multipurpose 
palms, with uses for virtually all parts of the plant (D. Henley 2005; Mogea, 
Seibert, and Smits 1991); it was a source of plant sugar long before sugar 
cane, and its use, according to traditional Minahasan belief, even dates back 

1. Four regencies (kabupaten): Minahasa Selatan, Minahasa Utara, Minahasa Tenggara, and Minahasa; and three cities/
municipalities (kota): Tomohon, Bitung, and Manado.

video

https://www.insidethedrinkingcircle.com/chapter1/#3


Pohon seho, Talawaan. 
(Setiawan 2016)
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to the first human beings on Earth, Toar and Lumimuut (Mogea, Seibert, 
and Smits 1991). At the time of my fieldwork, the pohon seho had become 
the cornerstone for production of a wide range of local goods, with more 
than sixty different types of products created from a single tree (Sapuan et 
al. 2019). This included brushes and brooms from its fibers and palm sugar 
and vinegar from its sap, as well as traditional medicines, wood, rope, thread, 
and, of course, the drink Cap Tikus.

This opening chapter takes us to the place where Cap Tikus was said to 
have its roots. It shares one of the moments of Cap Tikus’s birth, while 
the rest of the dissertation maps the drink’s life trajectories thereafter. It 
evokes the extensive roots (and root network) of the pohon seho, a tree 
that is representative of a certain region and has its own specific genealogy 
and yet which can also be relocated, forming new roots in multiple places 
simultaneously. Similarly, Cap Tikus provisioning forked off in different 
directions with multiple and varying trajectories and ramifications2. 

The metaphor of the sugar palm’s roots might seem, to readers of 
anthropology, to stand in stark contrast to Deleuze and Guattari’s well-
developed notion of the rhizome; whereas a root is vertical, structured, 
and representative of genealogy, the rhizome is horizontal, lacks shape and 
structure, and is limitless and anti-genealogy. Yet I find the two notions, 
in the specific case of Cap Tikus provisioning, to be complementary. Here, 
I take inspiration from the work of Yael Navaro-Yashin (2009), who in 
her ethnography of ruins pushes toward a conceptual merging of root and 
rhizome. “Rather than casting roots against rhizomes,” she writes, “I would 
like to suggest another kind of orientation” (14). Navaro-Yashin studied 
the houses, land, and objects—the ruins—left behind by Greek Cypriots 
and the emotive relations between these ruins and the Turkish Cypriots 
who appropriated them following the war of 1974. She critically engages 
with previous theoretical writings on affect and non-human agency and 
uses the metaphor of ruins to work against the paradigm that Deleuze and 
Guattari establish by defining rhizomatic assemblages against linear “tree” 
or “root” thinking. The ruin, Navaro-Yashin shows, is both root and rhizome, 
simultaneously vertical and horizontal. “A ruin is rhizomatic in the sense 

2. The head of the Directorate of Drug Investigation (Direktorat Reserse Narkoba) at Polda Sulut gave a very 
different (and unique) interpretation of the sugar palm metaphor, referring to the roots as being the consumption 
of alcohol (and drugs) and each of the palm leaves representing a variety of crimes.
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that it grows in uncontrollable and unforeseen ways,” she writes, “But a ruin 
is also about roots, because it is sited as a ‘trace’ of a historical event, it is 
remembered, it is kept, lamented, and cherished in the memory of those who 
left it behind” (14).

Just as Navaro-Yashin uses ruins as a metaphor, I employ the sugar palm, 
its roots simultaneously evoking both tradition and its ability to start 
anew (“take root”) even when displaced. Hence the title of this chapter, 
Delineating Roots, as in it we trace a kind of genealogy while also delineating 
root thinking. I invoke the extensive network of the sugar palm’s roots 
to capture the simultaneous provisioning of Cap Tikus through different 
market and non-market pathways and also address the complexity of this 
system of provisioning as a whole (Narotzky 2012). We thus see a fluidity to 
Cap Tikus’s identity as it transforms in terms of its materiality, economic 
value, quality, rawness, and safety. Cap Tikus not only means radically 
different things to different people but also becomes different things in 
different practices depending on how it is handled (De Laet and Mol 2000; 
Law 2007; Mol 2002). But Cap Tikus’s fluidity is not random. It reflects 
its historical contingency, the political and economic moment it exists in, 
different social and material relations and valuations, regulatory power, and 
other cultural processes. 

“In focusing on what takes place at the consumption end of the provisioning 
process, [anthropologists] have often forgotten the economic and political 
forces that constrain people’s consumption,” writes Narotzky (2012, 
78). While the chapters that follow focus more on what takes place at the 
consumption end of the provisioning process, this chapter looks at the social 
and material relations and economic and political forces at the production 
and distribution end. It is important to note that these processes of Cap Tikus 
production, distribution, procurement, and consumption are simultaneous 
and cannot be separated into distinct places and stages; instead, they require 
an integrated view. While this chapter is organized according to three 
broad sets of practices (distilling, measuring, and drinking Cap Tikus), the 
stories in it will show how they overlap and interact—with producers also 
consumers, and consumers also distributers—and thus lead to simultaneous 
provisioning. 

By delineating Cap Tikus’s roots, we will see how both the drink’s meaning 
and materiality—its alcohol content—were produced and reproduced, as 

video

https://www.insidethedrinkingcircle.com/about/#1
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well as the different relations involved in its provisioning and the definition of 
its value. Here, I pay particular attention to the importance of quality, which 
in this sense is both a specific term of the project of modernity in Manado 
and a contested category of local significance, as well as part of the language 
of the global modernization of food safety and food value chains in order 
to systemize production and consumption standards (Ortiz-Gonzalo et al. 
2021; Minten et al. 2020). Government regulators use the term to monitor and 
control Cap Tikus, which for them is not just an economic commodity but a 
means by which government can be realized in remote communities. We will 
also observe, among producers and distributors (who also are consumers), 
multiple ways of knowing, making, and imposing quality through distilling, 
measuring, mixing, and drinking Cap Tikus. Like other cases of valuing in 
practice, ideas about whether a particular Cap Tikus was good quality (and 
what determined quality) differed depending on whom you talked to (Heuts 
and Mol 2013). However, ideas of quality that were dominant in one context 
also sometimes had an influence over the provisioning that occurred in 
other contexts (sometimes forcefully and intentionally so), in ways that had 
ramifications for the movement of Cap Tikus from the village into the city, 
and which reflected emerging sociopolitical structures (chapter 4).

Distilling Cap Tikus

While people distilled Cap Tikus behind homes and on farms all across 
North Sulawesi, the South Minahasa Regency (Minahasa Selatan), often 
called Minsel, was the place most often referred to when talking about 
its production. Many of my interlocutors referred to the villages of South 
Minahasa as the “Cap Tikus factory” (pabrik Cap Tikus) because of the large 
quantities of Cap Tikus the area produced as well as the specific taste and 
quality associated with their products.  

This link between South Minahasa and Cap Tikus became clear very early 
on in my fieldwork. It was September 2014, and I was at a large fair in 
Manado. Every regency and city in North Sulawesi had its own hall filled 
with stands presenting facts and figures about local resources or proudly 
displaying handicrafts and produce. Inside South Minahasa’s, I came across 
an impressive display of large and small plastic bottles of Cap Tikus, as well 
as a unique miniature model of a Cap Tikus distillery. Little did I know then 
that four months later, I would end up visiting the very place represented by photos

https://www.insidethedrinkingcircle.com/chapter1/#5
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that display: Tante Rita’s village, North Talaitad. And it was only once I was 
there that I realized I had stumbled upon just one of the many provisioning 
pathways of North Talaitad’s Cap Tikus. 

Back at Tante Rita’s house, the other Thanksgiving guests had arrived and 
were exchanging stories about their weekend. On the long table between 
them, a mosaic of food was laid out. It wasn’t yet complete, however, as the 
finishing touches were still being prepared in the kitchen. Behind the house, 
searching for the bathroom, I noticed a large piece of bamboo high above my 
head. Though the sun stung my eyes, I gazed at it: it was tall and proud, the 
type of bamboo one usually found in the denser forests of North Sulawesi—
thick, wide, and green. Unlike the pleasant sounds of bamboo wind chimes, 
these large bamboo trees would make eerie screeching sounds when swayed 
by the strong gusts of wind that swept through the thick of the forest. Here, 
separated from its roots and exposed to the direct sun, the piece of bamboo 
above me had lost most of its green color and was now a light brown. Along 
with four or so more similar pieces, it formed the typical assembly of pipes 
used for distilling Cap Tikus. 

Bamboo pipes like this were something I had discussed with Iin, an 
environmental activist and member of the punk band Lamp of Bottle. 
We’d spoken at the basecamp of Tunas Hijau, an organization for young 
environmental activists and nature enthusiasts, and the conversation had 
turned to the question: Why the name Cap Tikus? Directly translated, cap 
means “label” or “brand,” while tikus means “mouse” or “rat.” Cap Tikus, 
therefore, could be translated as any combination of those words: “mouse 
label,” “rat brand,” and so on—though most people I met expressed a 
preference for either “mouse brand” or “mouse label.” According to Lin, mice 
played an important role in the making of the stills: creating the pathways 
inside of the bamboo that enabled them to work as pipes. “Little mice help 
open the bamboo (bulu),” he said, “and they always find a way out.” He wasn’t 
the first to share this insight, but there were also plenty of other versions of 
how mice played a role in the birth of Cap Tikus. Another popular one was 
that it was a mouse that first discovered the sweet sap (saguer) of the sugar 
palm (Wenas 2007). The story went that it that had bitten into one of the palm 
leaves (mayang), causing sap to trickle out. This happened just as a farmer 
was passing by. Filled with curiosity, this farmer became the first person ever 
to taste the sweetness of saguer. 

video
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47

Delineating Roots

Bamboo stills, North Talaitad. 
(Roels 2015)
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From the historical archives, yet another story emerges, wherein Cap 
Tikus—spelled “Tjap Tikoes” at the time3—first emerged in the early 
twentieth century as a brand of locally distilled alcohol sold in Chinese 
shops in Manado (Sumampouw n.d.). On the brand’s label was a drawing of 
a mouse, and due to the drink’s popularity, similar brands—that is, locally 
distilled from sugar palm sap—were thereafter referred to as Cap Tikus 
(Pristiwanto, Djakaria, and Sumampouw 2019).

Materializing New Traditions 

Although bamboo is still the most common material for distilling Cap 
Tikus and seen as traditional (Davis 1988), material transformations are 
taking place in many distilling sites, reflecting the rapid changes taking 
place in the modernization of North Sulawesi; many Cap Tikus farmers 
have replaced their bamboo pipes with plastic ones, which are cheaper and 
need to be replaced less often, saving farmers time and effort. But these 
material changes are also related to growing concerns among regulatory 
authorities regarding a need for improved standardization in the production 
of Cap Tikus. Viktor, a former member of the People’s Representative 
Regional Council (Dewan Perwakilan Rakyat Daerah), or DPRD, explained 
in an interview that stainless steel is more sanitary than bamboo. While he 
acknowledged that past traditions were materialized in the bamboo and 
that replacing it with stainless steel would surely change the flavor (rasa) 
of Cap Tikus, he saw doing so as a necessary step in ensuring better quality 
and safety standards. So while in other, more touristy parts of Indonesia, 
such as Bali, people are rediscovering bamboo as a highly sustainable and 
cheap alternative construction material, in North Sulawesi, the logic and 
economics of material life were different.

Like Viktor, many others in Manado expressed a strong desire for “more 
modern” technologies to be employed in the production of Cap Tikus, 
not only to improve standards of hygiene and safety, but also to limit 
production. As a former DPRD member, Viktor had been part of the small 
group of advisors behind Perda No. 4 2014, the Provincial Regulation on the 
Control and Supervision of Alcoholic Drinks in North Sulawesi (Peraturan 

3. This is under the old Indonesian spelling system, which used the Van Ophuijsen spelling system between 1901 and 
1947 (Vikør 1988).
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Daerah Provinsi Sulawesi Utara Nomor 4 Tahun), which framed Cap Tikus 
as a bahan baku, a raw material intended only for the further production of 
commercial alcoholic drinks or other products, not direct consumption, 
though the latter use was popular at the time of my research. In other words, 
according to this regulation, Cap Tikus was good enough to mix but not good 
enough to drink. 

Heated debates over the use of alcohol, as well as its production, were nothing 
new—members of Parliament had proposed prohibition-like bills in 2009 
(Ramadhan 2020). But at the start of my fieldwork in 2014, these debates 
had been reignited and were spreading across Indonesia. This formed the 
backdrop for increased efforts to suppress the production and distribution 
of Cap Tikus (as a drink, at least) in North Sulawesi. The area’s regencies 
and city governments were encouraged to facilitate the use of Cap Tikus 
as a raw material for the production of other economically valuable goods, 
including medical-grade alcohol and the production of biofuel (Hilton 
2012). However, these alternative products called for the use of “more 
modern” and “more sophisticated” technologies, such as stainless-steel 
pipes, which farmers couldn’t afford; while several of the farmers I spoke 
to were willing to make the switch, they depended on the local government 

Plastic piping, Talawaan. 
(Setiawan 2015)
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to subsidize and assist them. Otherwise, they were happy to continue with 
business as usual, distilling in the traditional way and as a drink. The looming 
changes to the materiality of Cap Tikus production further signaled not only 
changes to its identity, but also to its performance—the range of things it 
could do, including act as a social lubricant, clean wounds (as medical-grade 
alcohol), or fuel machinery (as biofuel)—as it was adaptable over time and 
under constant review (De Laet and Mol 2000) in ways that had economic 
consequences for producers. 

Cooking Economies 

The cooking shed (tampa momasa) behind Tante Rita’s house was dark, 
with its tin rooftop deflecting the midday sun and the wooden supports 
inside blackened from the constant smoke coming from the fire pit. Tante 
Rita’s seventy-two-year-old father, Opa, had seen me gaze at the bamboo 
distilling pipes and had generously offered to show me the cooking shed. 
He explained that they had built this small distillery over a decade ago. Cap 
Tikus production had only really begun in North Talaitad in the early 90s, 
and in trying to recall how it had come to the village, he used an older term, 
sopi, interchangeably with “Cap Tikus.” In Colonial Minahasa (and today, in 
places such as the Tondano region, the Maluku islands, and Nusa Tenggara), 
sopi was used to refer to locally distilled alcohol (Sumampouw n.d.). Opa’s 
explanation was punctuated by short bursts of laughter (mostly in response 
to his own jokes) that gave way, each time, to a delightful, toothless smile. He 
himself used to make Cap Tikus but no longer did so; despite his old age, he 
was now producing palm sugar. This surprised me, as that process of making 
palm sugar was often described as far more strenuous and unpredictable 
than making Cap Tikus. Both required tapping the sugar palm to obtain its 
sap (batifar), but in the case of palm sugar, the sap had to be used almost 
immediately, lest it quickly ferment into alcohol and then vinegar, becoming 
sour rather than sweet. This meant that it had to be collected twice a day, 
but only in good weather—if it rained, the boiled palm sugar wouldn’t dry 
and solidify, and its sweetness would certainly turn sour. All this effort and 
uncertainty went into producing around fifteen blocks of sugar a day, each 
with a market price of 5,000 rupiah (the price of five cigarettes)—as opposed 
to 20,000 rupiah (a whole pack of cigarettes) for a single bottle of Cap Tikus. 
While the distillery behind Tante Rita’s house was small in comparison to 
the larger ones on the outskirts of the village, it was also shared by several 

photos
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farmers; the large schedule hanging in the cooking shed detailed who would 
use the space when. The farmers had formed a type of cooperative in which 
each member paid the monetary equivalent of three cigarettes each time 
they wished to cook (momasa or masak). Guests were also welcome, but 
they were asked to pay a little more: the equivalent of an additional two 
cigarettes. This money was collected into a shared savings account and to be 
used for repairs. Though I had seen co-ops in other places, this arrangement 
was different from distillation farms, which were mostly owned by families 
who used them exclusively. These cooperatives in North Talaitad reflected 
the large number of Cap Tikus farmers active in the village. Although only 
27 distillation farms were officially registered, these catered to a total of 115 
official Cap Tikus farmers—nearly a tenth of the village’s total population. 
Distilling Cap Tikus was thus an important source of income for the whole 
village, and as it was also a rather lucrative endeavor for the distiller, it 
seemed to be growing more popular.   

Despite it being a Sunday and a special day in the village, the fire pit—locally 
referred to as a forno, from the Portuguese word for oven—was lit, and I 
watched traces of smoke escape the shed in slow, steady, thick waves. There 
was a large metal drum on the top of the fire. Inside it was seven gallons of 

Sunday cooking, North Talaitad. 
(Roels 2015)
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palm wine, freshly fermented from the saguer4 that only days earlier had been 
harvested from the sugar palm. It belonged to one of the three men seated 
on the wooden bench below the schedule. I could tell from their informal 
clothing that they had skipped church today. Unlike the rest of the village, 
they had chosen to spend their Sunday morning here, on this bench, waiting 
for their saguer to come to a boil and slowly evaporate into the bamboo pipes. 
They would likely wait two to three hours for this process to be completed 
and for the vapor to then cool down and slowly condense back into liquid 
form, trickling out the end of a bamboo pipe into a plastic funnel and then 
into a large red jerry can, at first slowly, drop-by-drop, and then faster. At this 
point, for the very first time, it would constitute Cap Tikus. 

In total, a gallon of Cap Tikus would collect in the can, a seventh of the 
original quantity of saguer. Distillation yielded similar returns for Om Roger, 
whose farm was in Rurukan, Tomohon City. He had been the first person to 

4. For an in-depth historical review and archival ethnography of alcohol in colonial Minahasa, see forthcoming 
Sumampouw (n.d.). His review highlights how saguer predates Cap Tikus, that it has a long history as an important 
drink in daily rituals and summoning ancestral spirits (11), and that it has been referred to extensively using various 
names such as sagueer and sagoweer (8).

photos

Trickling down, Talawaan. 
(Setiawan 2015)
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show me what a Cap Tikus distillery looked like and how the drink was made. 
Om Keke, whose farm in Talawaan, North Minahasa, I had visited twice, had 
similar results. Unlike the cooperatives in North Talaitad, Om Roger and Om 
Keke both owned their distilleries and used them exclusively, and both used 
less saguer and took more time to distill. This meant starting a new fire and 
waiting for the still to heat up anew each day, which lengthened the process. 
Each farmer had their own recipe, too, and their own way of obtaining what 
they considered to be good quality Cap Tikus. 

One important technique was to regulate heat. The size of the fire was 
important here, controlled by adjusting the amount of firewood and coconut 
shells used in the fire pit. Too much would create too large a fire and too 
much heat, speeding up the whole distillation process and producing lower 
quality Cap Tikus. Eby, the owner of an alcohol factory in Manado who was 
always on the lookout for the best quality Cap Tikus, agreed with Om Roger 
and Om Keke’s method of maintaining a small fire to ensure higher quality: 

If  we want to produce a higher-class Cap Tikus with a higher level 
of alcohol, but a lower volume of the drink, then the wood needs to 
burn slowly, in small quantities, with a small fire maintaining a certain 
temperature so that the alcohol steams [along with the water]. If we use 
a big fire, then [only] the water of the saguer will steam, so it depends on 
the farmer. But if we want good quality, we use a very small fire, and the 
process is longer. If we need a bigger volume, but lower quality—well, 
then we use a big fire, so that both the alcohol and water evaporate.

Regulating heat also meant taking into account the surrounding temperature 
or climate. A smaller fire sufficed for the farmer cooking behind Tante Rita’s 
house in South Minahasa’s strong midday heat, while Om Roger, working 
at the same time of day but in cooler temperatures at his farm at the foot 
of Mount Mahawu, required a bigger one. And climate varied not only by 
location but by time of day. 

Descending Down 

Unlike Om Roger, who had learned the craft of distilling Cap Tikus from his 
parents, Om Keke had been taught by his friends. Since then, he had been 
making a specific type of Cap Tikus, a specialty of North Minahasa (Minahasa 
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Regulating heat, Talawaan
(Setiawan 2016)
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Utara, also called “Minut”) referred to as saledo. This was a sweeter Cap 
Tikus with hints of cinnamon, vanilla, and various other spices. The exact 
recipe was a well-kept secret shared only by Om Keke and his wife. On a visit 
to their farm one Friday afternoon in March 2015, four months before Tante 
Rita’s Thanksgiving party, I learned more about saledo and how its recipe 
and distillation practices were passed on. At the beginning of the distillation 
process, Om Keke’s wife wrapped a mix of spices, along with a generous 
amount of white sugar, in a large banana leaf. The wrapper was then inserted 
into one of the bamboo pipes, allowing the vapor passing through to take on 
the essence of the sugar and all the other spices, giving its liquid form a sweet 
flavor later on. 

Om Keke had been distilling this particular type of Cap Tikus for more than 
ten years. He had worked as a minibus (mikro) driver before that, but became 
a Cap Tikus farmer in search of higher income, a story that resonated with 
many of the farmers I spoke to; all had turned to distilling Cap Tikus for the 
same reason. 

Om Roger’s story was different. He had turned to Cap Tikus production 
immediately after graduating from high school; in his family, the practice 
had been passed down (turun temurun, literally, “descending down”) from 
generation to generation. Interestingly, neither Om Roger nor Om Keke was 
teaching his children to distill Cap Tikus. Both farmers instead expressed 
a strong desire for their children to have a better future, and, as Om Roger 
said, given the low income involved, “I don’t want them to become farmers.” 
Supporters of Cap Tikus production, many of whom who were trying to keep 
the practice alive, argued that production provided an important source of 
income for farmers, one great enough for them to school their children and 
even help them attain university degrees. Although this indeed had been the 
case for both Om Roger and Om Keke—whose children had made it through 
school and were in college—they wanted desk jobs for their children, 
preferably as civil servants. Parents commonly considered such positions 
prestigious, while the youth themselves—who aspired to work in the private 
sector—tended to find them less interesting (Parker and Nilan 2013).

This phenomenon—discontinuity in the teaching of the craft of distilling 
Cap Tikus—was noted among other traditional alcoholic drinks in different 
parts of Indonesia as well. For instance, in Central Kalimantan, Ansori (2017) 
writes about the marginalization of baram, the traditional alcoholic drink 
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of the indigenous Dayak peoples, which he argues has become a contested 
subject in the debate over local identity. A contemporary Dayak identity 
is being constructed without baram, and Ansori points to the absence—
or systematic erasure—of the drink in museums, books, and other local 
publications, as well as the local regime’s legal suppression of it, as factors. 
Just as was the case with Cap Tikus in North Sulawesi, this suppression 
included tightening regulations and standards around alcohol and police 
intervening in its “illegal” circulation. Ansori (2017) sees these measures 
as one of the reasons why makers of the drink were significantly reduced in 
numbers. 

While makers of Cap Tikus were still plentiful and seemingly even growing 
in number, the tradition of handing down cooking techniques and recipes 
was fading. The moral debate surrounding alcohol in Indonesia had made 
it less respectable for Om Roger and Om Keke to teach their children their 
craft; even though both expressed pride in the quality of their own Cap 

Crafting income, Talawaan. 
(Peea 2015)



57

Delineating Roots

Tikus, it was not something they wanted to pass on. With changing patterns 
of consumption and, in this particular case, the changing social and political 
significance of alcohol, aspirations and ideas about what constituted a 
worthy income were also changing, influenced by other aspects of Minahasan 
life and the growing influence of a new modernity in and around Manado 
(Yulianto 2015; chapter 4 ).

Measuring Cap Tikus 

My first visit to North Talaitad had actually been in January 2015, six months 
prior to Tante Rita’s Thanksgiving feast. It was still Tante Rita who invited me, 
though, and arranged for me—along with my friend and research assistant 
Amanda—to meet Nixon D. Rorong, the head of the village (kumtua or hukum 
tua). Like most traditional Minahasan residences, his was a wooden house 
on stilts (rumah panggung), with the upstairs area serving as a residence and 
the downstairs his place of work, open to the public. Like all civil servants, 
Rorong wore a brown uniform complete with a name badge, but his humble 
bearing and casual demeanor made a very different impression than most 
civil servants in similar positions. 

Rorong welcomed Amanda and me kindly, and after learning a little bit about 
my research, he quickly began explaining all about North Talaitad’s Cap 
Tikus industry. There was a lot to tell, and with excitement in his voice and 
a strong sense of pride, he talked about the village storage facility and the 
official licenses he and his wife had obtained to trade its Cap Tikus. They had 
applied for these licenses through the South Minahasa Regency government, 
enabling them to store the village’s Cap Tikus and later sell it to alcohol 
factories in Manado. This was in line with Perda No. 4 2014, which narrowed 
the legal status of Cap Tikus to that of not a drink but a raw material—despite 
it undergoing an intricate distillation process in which, thanks to the heat of 
the fire, it transformed from a thick sap into a vapor and then, after cooling, 
back into liquid form. “Raw,” therefore, did not just mean uncooked or 
unprocessed; as we see in this chapter and the next, it was a multilayered 
concept that in the case of Cap Tikus was entangled with other important 
concepts such as purity and quality. For regulatory authorities, designating 
Cap Tikus as a “raw” material meant that it was suitable as an ingredient for 
other commercial alcoholic drinks, medical-grade alcohol, and biofuel—not 
for drinking. 
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One such authority was Sukri, a field investigator for North Sulawesi’s Drug 
and Food Control Agency (Badan Pengawas Obat dan Makanan), known as 
the BPOM. He explained that further processing was required because of a 
lack of standardization in traditional methods of distillation and bottling. 
He not only called for improved hygiene and sanitation standards, but also 
raised serious concerns regarding inconsistencies in the alcohol level of Cap 
Tikus and the uncertainty that created. “The BPOM has tested and found 
alcohol levels of 64%, 46%, and 3%,” said Sukri, shaking his head and smiling 
in disbelief. For him, this unpredictability was an important reason why Cap 
Tikus was not to be directly distributed or consumed but instead supplied to 
commercial factories, where field investigators like himself could supervise 
the measurement of alcohol levels and ensure that factories were adequately 
informing consumers, through the use of standardized, BPOM-approved 
labels, of both the drink’s alcohol content and its ingredients.

At the time of my fieldwork, there were eight such alcohol factories in 
and around Manado. They used Cap Tikus as the main ingredient in 
local alcoholic beverages that in color resembled Coca-Cola and in taste 
resembled natural cough syrup and Chinese five-spice cookies. Unlike 
Cap Tikus, these mixtures were packaged in large, one-liter glass bottles 
labeled with their official brand name, the BPOM seal of approval, a list of 
ingredients, and the alcohol content, which was usually 13–16%. While most 
of the Cap Tikus from North Talaitad’s storage facility was said to end up in 
factories such as these, rumor had it that some of the stock was also making 
its way to the nearby island of Sangihe, as well as the not-so-nearby Papua, as 
in these areas, the price of Cap Tikus could be doubled and sometimes even 
tripled (Kartono 2015). 

Storage Facility 

The storage facility was a hodgepodge of two dozen or so plastic drums of 
various sizes, multicolored jerry cans, and stacks of cardboard boxes filled 
with small, 600-milliliter plastic bottles. In their previous lives, these plastic 
bottles had held mineral water, but now they waited to be filled with a mix 
of batches of Cap Tikus brought in by different farmers. These farmers sold 
their Cap Tikus to the storage facility, which then sold it on, mixed, to the 
alcohol factories in Manado on a monthly or bimonthly basis. 
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There were numbers scribbled on each of the drums in faded white chalk, 
which, as Rorong explained, denoted the alcohol content of the Cap Tikus 
inside. Seeing my curiosity, he demonstrated how this was measured. First, 
he filled a thin bamboo stalk, closed at one end and no more than a meter 
long, about two-thirds full of Cap Tikus. Then he placed a hydrometer, or 
alcoholmeter, inside and waited for it to float. When it did, he noted how 
high or low it sat in the liquid by measuring lines printed on the hydrometer 
against the surface of the liquid. Doing so told him that the alcohol level of 
the Cap Tikus in question was 40%. 

Alcohol content was important for those wishing to buy and sell Cap Tikus, 
as it was factored into its price. The higher the percentage of alcohol, the 
more profitable it would be for the farmers when selling it to the storage 
facility and, subsequently, the storage facility when selling it to factories. 
When it was strong, the factories needed less Cap Tikus to make their sweet, 
spiced mixed drinks, so there was a higher demand for alcohol levels of 30% 
and over. The owner of one factory, Eby, explained to me that Cap Tikus with 

video

Monitoring alcohol, North Talaitad. 
(Roels 2015)
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an alcohol level of 30% or greater was called “Quality 1”; others preferred 
to refer to it as “Grade A.” Regardless of phrasing, it was common practice 
to rank Cap Tikus’s quality according to how alcoholic it was. Thus, during 
these more formal commodity exchanges, the craft of “cooking” Cap Tikus 
was reduced to simple metrics. 

Although most farmers in North Talaitad sold their Cap Tikus to the 
storage facility, some did not. Those trading on their own had to arrange 
for their wares to be transported to alcohol factories or individual buyers 
and commonly did so via more informal pathways. In doing so, they ran the 
risk of running into police road checks and sweeps, which were becoming 
increasingly common—especially, rumor had it, during public holidays, 
when the police confiscated goods for their own personal use. Such sweeps 
could cost farmers a whole month’s income and were yet another example of 
how Cap Tikus production and distribution were far from straightforward 
and fraught with unforeseen events and unexpected consequences.

Recycled bottles, North Talaitad. 
(Lestari 2015)
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Sloki 

As our tour of the storage facility was coming to an end, regional South 
Minahasa officials, along with a water expert from Java, began to arrive. 
Rorong was hosting an event to discuss water, sanitation, and hygiene issues 
with his guests and other members of the village. Like most official meetings 
in North Sulawesi, the formal part of the event was kept short to leave ample 
room for the long and generous meal that followed. Unlike other official 
meetings, however, this lunch also included a special aperitif. 

One man brought a large glass bottle from the kitchen and placed it on 
a small table close to the food. Directly next to the bottle was a small shot 
glass. Perhaps materializing a desire for commercialization and dreams 
of more formal markets, someone had made a label for the bottle; in small 
blue letters on pinkish paper, it foregrounded the “traditional” nature and 
“pure quality” of the drink with the slogan “Traditional Minahasa Drink” 
(Minuman Tradisional Khas Minahasa). Below that, large white letters spelled 
out CAP TIKUS, followed by, in red, “Pure Quality Alcohol” (Alkohol Murni, 
Berkualitas). The alcoholmeter reading from the storage facility had also 
made it onto the label, informing us that the contents of this bottle were 60% 
alcohol. The label also proudly stated that the Cap Tikus inside had been 
produced by the farmers of North Talaitad. 

Inside this particular bottle was a large selection of roots, bark, and spices. 
These had been added to infuse the Cap Tikus with their flavors and unique 
health-giving properties, boosting the innumerable health benefits of the 
drink itself. Unlike Om Keke’s saledo, where spices were included in the 
distillation process, here, roots and spices were added during bottling. 
As a friend of mine’s eighty-two-year-old grandfather Opa Ka explained, 
these concoctions were especially good for pregnant women, who were 
advised to drink them every morning to cleanse the body both during and 
after pregnancy. Most concoctions, however, focused on the male body and 
enhancing male virility, adding such ingredients as the penis of a crocodile, 
birds’ nests (burung walet), bitter-tasting vegetables (pare), the fetus of a 
fawn, and even snake bile. 

While each of these curious ingredients, as well as the bark and spices, 
carried their own meanings and functions, drinks infused with such 
ingredients were often grouped together under the name pinaraci. Although 
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no translation was ever provided, the first part of the word, pina, may derive 
from Arenga Pinnata, the Latin name for the sugar palm, while raci could 
come from racikan (concoction). The word was usually referred to as being 
Chinese, signaling the important health benefits of pinaraci according to 
Chinese medicine. “Pinaraci have medicinal additives for heating the body, 
increasing energy,” said Opa Ka, “but you can’t have too much.” Instead, he 
warned that one sloki (shot) was enough for the body, sufficient to stimulate 
the appetite or act as a sleep aid. Derived from either the Dutch word slok 
(gulp) or slokje (sip), a sloki was the customary unit of measurement for most 
alcoholic drinks in North Sulawesi. While Opa Ka explained that in the past, 
the customary unit of measurement had been one grem (and often served in 
the shell of a mature coconut), a sloki had now become the traditional way to 
serve Cap Tikus. Unlike “standard drinks” and “units of alcohol,” a sloki was 
not defined as or limited to a specific amount of alcohol of a certain strength; 
it simply meant a small serving from any container, whether in a glass or 
coffee mug or straight from the bottle. According to Opa Ka, it was a unit of 
measurement based on the medicinal properties of alcohol, and too much 
was likened to an overdose. 

At the kumtua’s house, the pinaraci was served as an aperitif. It was the first 
time I had witnessed the role of Cap Tikus in large formal functions, captured 
by the popular Manadonese phrase “pancing makang,” which combines the 
word makang (to eat) with pancing (fishhook); the latter word can also form 
a verb, memancing (to fish), but in this case, it referred to a stimulant or 
trigger of some kind. And so, “fishing for an appetite,” each of the kumtua’s 
guests took a sloki of the pinaraci using the small shot glass provided before 
proceeding on to the long table of food. This included the water expert from 
Java, who appeared to feel some mixture of obliged, curious, and eager to 
follow suit and get a taste of this local delicacy.

Drinking Cap Tikus 

Six months later, back at Tante Rita’s house, the Thanksgiving feast was an 
enormous success. Despite the generous servings that we had all helped 
ourselves to, there was still plenty of food out on the table. Tante Rita 
suggested we go for a walk around the village and visit some of her friends. 
My own friends, Dea and Gly, were thrilled with the idea, especially as it was a 
chance to collect oleh-oleh—each year, the hosts of the harvest festival would 



63

Delineating Roots

give their guests local snacks and sweets as gifts or souvenirs. These were 
prepared well in advance and often in large quantities. Generally speaking, 
across Indonesia, oleh-oleh are local delicacies that visitors to a region bring 
back home to their friends and family as gifts, almost as an unspoken rule.

Our oleh-oleh count stood at twenty large bamboo sticks filled with nasi jaha 
(ginger rice) and three bags full of dodol (a sugar palm-based confection) 
when we arrived at our fifth and final house visit, the home of the head of the 
neighborhood (kepala lingkungan or pala). Too tired to join us earlier, James 
suddenly reappeared just as we were entering the pala’s home. Just as we had 
on all the other house visits, we took turns greeting everyone in the living 
room and were then immediately ushered toward the long table of food. A 
negotiation followed, resulting in us agreeing to eat some of the cakes and 
cookies and, more importantly, try the pala’s Cap Tikus. 

Happy with the compromise, the pala quickly fetched a small bottle and 
placed it on top of the coffee table in the center of the living room. He 
explained that this was a strong one—75% alcohol, in fact. A young man got 

Pinaraci, North Talaitad. 
(Lestari 2015)
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up from the circle of people sitting around the coffee table and took the bottle 
in his hands. He spilled a little Cap Tikus onto the table and grabbed a lighter, 
and, placing it closer to the spill, began to flick it. A flickering bluish-purple 
flame appeared. People expressed their surprise with various sounds, and 
everyone appeared deeply impressed—despite the very strong likelihood 
that they had all seen such a performance before. In fact, it was a common 
way to visibly demonstrate the quality and strength of a Cap Tikus through 
the color of the flame and its height; the higher the flame, the higher the level 
of alcohol, and predominantly blue flame meaning higher quality. Red flame, 
on the other hand, signaled danger—it meant that methanol might have 
been added and that the drink, therefore, was far from pure. As my friend 
Chan once explained, “If it is original Cap Tikus, then the flame is calm, and 
it slowly dies out. Basically, the flame is blue. But if it is mixed with methanol 
(spiritus) then the flame makes a shk-shk-shk sound until it dies down.” 

The flame test had greater significance in the city, where Cap Tikus quality 
was often described as compromised. Increased police sweeps were 
disrupting supply chains and increasing the risks of transporting Cap Tikus, 
driving up costs; as a result, shopkeepers in the city sometimes mixed Cap 
Tikus from the villages with water, methanol, or a combination of the two. 
This allowed them to increase quantity and profit. But not all sellers did this; 
Ani, for one, saw herself as different. She felt that happy, loyal customers were 
more important than huge profits. Cap Tikus was thus not just an economic 
commodity for her, and her attitudes about selling it provided insight into 
both her personal values and the shared societal and cultural values of North 
Sulawesi (chapter 3). 

Unlike other small shop owners in Manado, Ani did not want to provide a 
lower quality Cap Tikus or one that was tasteless (tawar); she referred to 
this as cheating and suggested that the purity of the drink was a reflection 
of one’s own moral purity and honesty. It was her good quality Cap Tikus 
that created good quality relationships with her customers, as well as with 
the farmers who delivered supplies to her from their villages. Ani rejected 
mixing as a practice that produced a less pure and therefore more dangerous 
product—a very different understanding than that imposed by the BPOM, 
which considered mixing an important practice that ensured greater quality 
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and safety. Given this context, it had become a matter of pride and care to 
demonstrate purity and quality, even in the village. 

After the flame test, James was the first to be offered a small serving of the 
strong Cap Tikus.  He accepted and drank it in one go. The drink’s strength 
was now reflected in the burning sensation in his throat. He looked like he was 
in pain, as if the bluish-purple flame was inside him; the corners of his mouth 
turned downward, and his eyes squeezed shut. He blew a gust of air from his 
mouth, then passed the glass to Gly, who was sitting next to him in the circle. 
She hesitated for a moment, unsure of how much to pour, then finally took 
the shot and reacted with the same revulsion. The funny expression on her 
face prompted the rest of the circle to indulge in a moment of laughter. I was 
up next, and though I tried to offer the glass to others in the drinking circle—
surely they were thirstier than me—no one took me up on my offer. As Pastor 
Siwu, the rector of the Christian University of Indonesia Tomohon, once 
told me, it was tradition to serve Cap Tikus to newly arrived and important 
guests first, out of welcome, politeness, and respect. Also out of politeness 

Making visible, Tumaluntung. 
(Roels 2015)
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and respect, I accepted the sloki. I only took a small sip, but it really was 
remarkably strong. I could feel it moving down my throat, no longer a liquid 
but a burning wave of heat. It slowly settled into my stomach, leaving a bad 
taste in my nose and mouth. It reminded me of nail polish remover in both 
its smell and “taste.” It also reminded me of my father, whose persistent 
fears about his daughter drinking some kind of blinding “spirit” on a distant 
island suddenly seemed a lot less irrational. However, clearly unaware of 
the sensorial experience I had just undergone and my strong dislike for it, 
the pala handed me a full bottle of the strong Cap Tikus as we were leaving. 
“Oleh-oleh,” he said with a proud smile, “from North Talaitad.” 

Conclusion

Unlike Java, where people are predominantly Muslim and eat parts of the 
sugar palm trees that require that the biggest trees are cut before fruiting, 
in places like North Sulawesi, where people enjoy drinking palm wine and 
Cap Tikus, they propagated highly productive sugar palms that produced 
three times as much as those in Java (Hilton 2012). This changing nature of 
the sugar palm tree demonstrates that the relations forged between people 
and objects must be studied in historical contingency and sociopolitical 
specificity (Navaro Yashin 2009, 9). 

We have seen the rootedness of Cap Tikus in the historical contingency of 
the pohon seho, which emerged from generations of cultivation in the land 
known as Minahasa. We also zoomed in on South Minahasa, “the factory of 
Cap Tikus.” There, as in the rest of the province, the process of tapping palm 
trees to obtain sap (batifar), along with the craft of preparing and “cooking” 
the saguer into Cap Tikus once fermented, has been passed down across 
multiple generations, serving as both an important economic commodity 
and a cherished emblem of tradition. By delineating these roots, we see how 
the character and meaning of Cap Tikus was produced as the drink traveled 
along fluid trajectories, part of different social relations that shaped its value 
and provisioning. These heuristic roots deepen our understanding of the 
relations within and between practices that are handed down within families, 
rooted in place and history, and fixed in the changing material realities of 
cultivated fields, propagated plants, and traditional distilleries. The variety 
of provisioning pathways, people, and practices is thus also rhizomatic, 
as is seen in the unforeseen and sometimes uncontrollable ways in which 
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Cap Tikus transforms, stabilizes, and travels, as well as the forces and 
consequences that disrupt any straightforward structure that Cap Tikus’s 
trajectories might assume. This thesis attempts to trace and delineate some 
of these roots and rhizomes as the drink flows from the mountains into the 
city.

In this chapter, we saw how Cap Tikus altered across time and space, how it 
was valued and handled, and how, despite a push for greater standardization 
and homogenization, there was also resilience in more traditional practices. 
Cap Tikus was measured in many different ways—by the size and sound of 
a bluish flame, for example, or by a hydrometer dipped in bamboo, a sloki, or 
alcohol percentage levels. “Quality” was one of the most important concepts 
for the people I spoke to on my travels in and around North Talaitad, as that 
measurement corresponds directly to the value given to a particular Cap 
Tikus—both in how it is judged and along which market or non-market 
pathways it can be sold, traded, or gifted. 

What is meant by quality, however, differs according to who is talking and 
can include different ways of knowing, measuring, and defining. The same 
batch of Cap Tikus can be valued highly by one metric (i.e., as a family recipe 
and the culmination of generations of knowledge) and, simultaneously, 
lowly by another (i.e., as unsafe or unhygienic because it was distilled using 
traditional bamboo rather than a “modern” material such as stainless 
steel), differences in world view mapped onto differences in value. Quality 
acts as a crucial concept locally, one which mediates between ideology and 
materiality; quality is the concept that translates abstract ideas about health 
and safety into the amounts of money that people receive for their products. 
Different ideas of quality result in different practices, and in turn, quality is 
the concept that leads to some parts of the provisioning pathway imposing 
terms, values, practices, and power relationships on the other parts. It also 
acts as an important tool for realizing Manado’s modernist dreams and 
extending government control into villages. 

In North Talaitad, quality was also a matter of pride and being a good member 
of a community, with hosts taking care to demonstrate the purity, flavor, and 
uniqueness of the drinks they served. Aside from the different meanings of 
quality and the various roles it played, as shown in the case of Cap Tikus, 
issues of quality often paralleled other important and complex matters, such 
as purity, strength, and rawness. Much of the rest of this dissertation will 
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trace similar contestations around Cap Tikus involving different groups of 
people and different sites of use. By focusing on each site, the broader set of 
processes can be seen and understood.

As shown in this chapter and those to follow, I was repeatedly confronted by 
the slippery nature of this “thing” I was following (Marcus 1995)—slippery 
because of not only Cap Tikus’s liquid nature, but also it being a fluid 
object (De Laet and Mol 2000), its vague boundaries shifting differently in 
response to various situations and practices and adapting over time to its 
flexible—yet also resilient—identities. In this chapter, we witnessed its very 
identity creatively transforming with the changing material realities in and 
around North Sulawesi. Next, we will continue to follow Cap Tikus’s slippery 
nature through instances of it being multiply situated, especially across rural 
and urban landscapes. We will follow its trajectories into the city and the 
ordinary yet spectacular event of the wedding party (chapter 2). We will step 
inside the drinking circle to explore how Cap Tikus was valued there and how 
its effects and affects came to life and came to be experienced in multiple 
ways, co-producing diverse socialities.
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Stinky: Cap Tikus, condensed milk, 
and red Fanta, North Talaitad. 
(Peea 2015)



Sweeping

“We were sitting on the sidewalk 
in front of the kios when the 
police came,” Allan told me. He 
was driving one of Manado’s 
quintessential light-blue minibuses 
(mikro) and telling me all about 
the police raid he had recently 
experienced, which he called 
sweeping—a word borrowed 
from the singular form in English 
and often used to refer to these 
raids and sweeps. I was the only 
passenger on board, so we were 
quick to strike up a conversation. 
This was the third time Allan and 
his friends—also minibus drivers 
(sopir mikro)—had encountered 
the police while drinking after 
work. They had been sitting in front 
of the same small shop as always, 
forming a loose circle on several 
plastic crates and a makeshift 
wooden bench. Their drinks had 
been placed directly below them on 
the sidewalk, next to their feet. This 
was an everyday scene in Manado, 
where people habitually gathered 
on sidewalks and house parties 

often extended out onto the streets. 
However, a growing number of 
police teams had been patrolling 
the city’s streets lately, often 
targeting social gatherings like this 
one, as congregations of people 
signaled the presence of what they 
believed to be one of the main 
triggers of street crime: alcohol. 

Allan pulled over to the side of the 
road, where a group of students 
were waiting. One of them had 
been waving his arm, hailing Alan’s 
mikro. It reminded me of my very 
first day in the city, awkwardly 
spent navigating Manado’s 
mikrolet system—an intricate and 
informal network of minibuses that 
served as the main form of public 
transport for most of the city’s 
commuters. The minibuses’ routes 
were indicated on small signboards 
hanging in their front windows, 
and one could catch one and 
disembark at any point along the 
route. The Malalayang line, Allan’s 
route, shuttled passengers between 
the city’s southern edge, which 
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bordered the Minahasa regency, 
and its center. Allan had moved to 
Manado from a small village two 
regencies over, near Motoling in 
South Minahasa. There, his father 
had been producing Cap Tikus 
for over twenty years, though he 
himself did not drink. Allan did, 
however. It helped him to relax 
and fall asleep at the end of the 
workday. But he couldn’t drink 
too much, as this would make it 
difficult for him to get up in the 
morning and be on time to pick up 
the mikro he rented each day. 

Together with my fellow 
commuters, I listened to Allan 
recount the sweep in greater detail. 
He described how the police had 
stopped, stepped down from 
their cars, and interrogated the 
gathering. He and his friends had 
been lucky, he said, since they had 
been drinking not Cap Tikus but 
commercial local alcoholic drinks. 
While Allan considered Cap Tikus 
to be much better for the body, 

stressing that it was purer and more 
natural (lebe murni kong alami) 
than other alcoholic drinks, he 
was convinced that it would have 
been worse for them had they been 
caught with Cap Tikus. He believed 
that the police would have arrested 
them instead of simply emptying 
their drinks out into the street as 
they did. Although I shared Allan’s 
concern that Cap Tikus had indeed 
become a tool of and target for 
the police during their patrols, I 
was less convinced that it would 
have been enough to warrant their 
arrest. 
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It was a typical Saturday night (malam minggu) in 
Manado, and my good friend and colleague Mariana 
was in town. As usual, the streets were crowded, and the 
restaurants were packed with people. Many of them had 
come down from the mountains to attend parties in the 
city or simply enjoy a night out on the town. Motorbikes 
and cars lined the roads, causing quite the traffic jam. 
Malam minggu was the busiest night of the week all 
across Indonesia and the most popular for going out in 
the city. 

photo, left
Wedding party, 
Pakowa, Manado. 
(Roels 2015)
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Mariana had come from her own field site in France for a visit. We were 
updating each other over a nice cold drink along the waterfront when, 
suddenly, Chris called. He was inviting us to a wedding party (pesta nikah) 
on his street or alleyway (lorong). The invite followed up on a promise he had 
made to me some time ago, when he had invited me to join him in a drinking 
circle in his neighborhood (kompleks), Pakowa, which was known for being 
somewhat rougher than others in the center of town. It had this reputation 
due to frequent reports of gang fights, which were said to be fueled by drunk 
people (orang mabo) and drunkenness (kemabukan) in general. For that 
reason, Chris offered to meet us at the entrance of the nearby market, Pasar 
Karombasan, and escort us to the party from there.  

In this chapter, we step inside the drinking circle at a specific event—a 
wedding party—to observe how Cap Tikus and its effects come to be 
experienced in multiple ways. Zooming in on the drinking circle, we seek 
to understand how it works, how it is experienced, and how it shapes (and 
is shaped by) the use of Cap Tikus. The drinking circle is a crucial part of 
the sociality that surrounds the drink, and Cap Tikus plays a crucial role in 
bringing people together within the circle; together, the circle and the drink 
coproduce diverse socialities. We will discuss the different ways in which Cap 
Tikus is handled and served and how this leads to different configurations of 
the drinking circles that, in turn, transform Cap Tikus. 

Far from stable, drinking circles contain gaps and permeable boundaries that 
enable them to remain open and flexible to change. Both drinking circles and 
Cap Tikus itself, with their vague and shifting boundaries, are “fluid objects” 
that respond differently in different situations and to different practices (De 
Laet and Mol 2000). To understand why and how Cap Tikus and its effects 
move and change, I draw upon the work of Hardon and Sanabria (2017), 
who, in their article “Fluid Drugs,” argue that there is no such thing as a pure 
chemical object but only one that is “made and remade in relation to shifting 
contexts” (118). 

This approach to tracing the movement and effects of a drink across contexts 
is part of a growing field of ethnography related to chemicals (Shapiro 
and Kirksey 2017; Hardon and Sanabria 2017). Here, anthropologists are 
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pushing for a reconsideration of how chemical effects are studied within the 
social sciences. To look at what chemicals do and the effects they have on 
people and societies, social scientists tend either to draw upon the natural 
sciences, learning about pharmacology or mechanism of action of a chemical 
compound, or provide purely social explanations for people’s chemical use 
and the lives of chemicals. The pharmacological approach fixes the scope of 
what chemicals can do and approaches their effects as bounded and stable, 
thereby aiding the governance of chemicals and the potential problems 
around them. Social analyses focus on the social and symbolic potentials of 
chemicals, providing insight into the political and economic dimensions of 
their use but often leave out the materiality and pharmacological principles 
of the chemical themselves (Sanabria 2009).  

A similar distinction is found in the dominant discourse in alcohol studies, 
where the effects of alcohol are assigned to either biological or social realms 
of use. Alcohol research often takes a public-health approach, favoring 
focuses on the individual and the problematic use of alcohol over other 
environmental and structural factors (Wilson 2015; Savic et al. 2016). As a 
response to this, there was a shift towards sociological research emphasizing 
the “social” effects of alcohol, which, according to Jakob Demant, was “as 
one-sided as a bio-physical perspective would be from the perspective of 
the substance itself ” (2009, 26). Demant suggests bringing the substance, 
alcohol, back into the analysis and suspending the common distinction 
between material object and material effects when it comes to alcohol and 
its social aspects1. 

In this chapter I present the possibility of looking at the more complex 
relations in which alcohol effects (and affects) come to life. Much as 
Demant does in tracing the agency of a network of “actants,” I look into 
the complex web of relations and practices that, rather than undermining 
the pharmacology of a substance, include it; I also expand on how this 
pharmacology may come into play in organizing the relations and practices 
that bring about efficacy Cap Tikus effects are thus understood as not fixed 

1. See Emilie Gomart (2002), whose seminal work guides Demant’s research and is extensively discussed by Hardon 
and Sanabria (2017). Gomart demonstrated the situatedness of drug effects through extensive empirical fieldwork in 
two distinct clinical trials on methadone in the US and France. By allying herself with pharmacologists and studying 
drugs in settings (clinical trials) where attempts were made to provide fixed answers about their efficacy, she 
showed the unique entanglement of the proclaimed effects of methadone in such settings. Gomart thus provided 
an unparalleled case for considering the relational process that brings about drug efficacy.
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but rather dependent on a multitude of factors and the relations between 
them. Whereas heated debates surrounding Cap Tikus reduced the problem 
of alcohol-related violence and disorder to one inherent to either the drink 
or the individual, this chapter goes beyond looking at only the substance or 
the subject as the source of action. In doing so, it seeks to provide a poignant 
contribution to the discussion of “fluid drugs” by tracing the movement and 
relational processes that bring about the chemical object and its effects; in 
this particular case, Cap Tikus and its effects at a wedding party. 

In North Sulawesi, feasts were frequent, and wedding feasts were both 
common and uniquely spectacular2. Held after the wedding ceremony, the 
wedding feast, or party offers a chance for a larger gathering; the sharing of food, 
stories, music, and dancing; and, of course, drinking. It features yet another 
configuration of the drinking circle and its socialities first seen in chapter 1. In 
this chapter, however, I direct attention to the importance of the circle itself as 
a particular spatial event, or, more precisely, a “force field” or “atmosphere” 
with the capacity to affect and be affected (K. Stewart 2011). I attend to the 
forces circulating in and around the drinking circles at a particular wedding 
party and, in doing so, complicate the very notion of drunkenness as a direct 
result of drinking alcohol and demonstrate how the effects and sensations 
of drunkenness come to life in complex and fluctuating spatial, temporal, 
sensorial, affective, and sociopolitical practices and relations.  

We arrived in front of Pasar Karombasan at around 22:30. It was too dark to 
see, but the strong smell of overripe fruit and fish told us where we were: the 
second-largest market in Manado, one busy enough to have its own adjacent 
bus terminal, which at this time of night was identifiable only by the deep 
tire tracks crisscrossing the muddy road below us. Absent was the sensory 
overload of daytime, when people were everywhere, heat radiated from both 
the sun and the engines of the many vehicles stuck in traffic, and bus terminal 
and market alike buzzed with the colors, sounds, and smells of animals dead 

2. Gabriel Weichart (2007) describes the wedding feast as the largest and most spectacular of social events and “the 
only one that ‘deserves’ the term pesta [party] in Minahasa” (5). It is for this reason that I also adopt ‘wedding party’ 
over that of the wedding reception in this chapter. While Weichart’s main area of fieldwork was in North Minahasa, 
my fieldwork found these social events to be common across the province.
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and alive. Now, at night, the only thing that caught my attention was the 
flickering red tips of the cigarettes resting in the hands of a small group of 
men. They were standing around a signpost, and my attention couldn’t help 
but focus on the growing curiosity they directed at us. Perhaps we conversed 
briefly, or perhaps they made comments that we simply ignored. I cannot 
remember. But I do remember the sense of relief I felt as Chris and his friend 
suddenly arrived on their motorbikes. 

Celebration 
It was around 22:50 when we arrived at the wedding party, having followed 
Chris and his friend through the dark, narrow streets that led into his 
neighborhood. The loud music suddenly bleeding through our helmets 
told us that the party was still going strong. We parked our motorbikes in 
the next-door neighbor’s driveway, both to keep them safe and to avoid any 

Singing and drinking, Pakowa, Manado.
(Roels 2015)
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Celebration, Pakowa, Manado. 
(Roels 2015)
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more congestion in the street out front. Following Chris, we walked inside 
and were immediately greeted by the party’s main host, the groom’s father. 
We exchanged brief introductions and shortly afterward were ushered to our 
seats, directly in front of two large, loud speakers—a position of honor for 
foreign guests. 

One of the first things I noticed as a newcomer to Manado was the 
omnipresent love for music —particularly loud music. This wasn’t limited 
to young people or the most recent hip-hop or Manado pop, either; it also 
included older people and religious music. Songs came blasting out of cars, 
cellphones, supermarkets, small street stalls, and, most noticeably, the 
city’s famous blue minibuses (mikrolet or better known as mikro). Though 
they could carry only ten passengers, these minibuses usually reserved their 
trunk space for two large speakers. Aside from their deafening music, the 
interiors also featured dim LED lighting in fluorescent colors, creating a 
disco–on–wheels ambiance. 

Far less rambunctious was a small group of women I noticed during a walk on 
one of my very first nights in Manado. They were gathered in a living room, 
each equipped with a ukulele, and the beautiful hymns they sang floated out 
over the sidewalk as I passed by. Not much further into the walk, I came across 
a young boy sitting on a wall. He was playing his guitar and singing what, to 
me, could only have been an Indonesian love song. I stopped to listen. The 
final performance I encountered that night was another small gathering of 
young people, this time outside a church. They were sitting in a circle, several 
with guitar in hand, and singing together in harmony. 

Most of the people I spoke to during these first few days in Manado related 
their love for music to an overall love for having a good time and celebrating 
life in North Sulawesi. Now, almost a year into my fieldwork and attending 
one of the liveliest parties I had been to thus far, it was clear to me that 
celebration was still the dominant theme. In fact, I had first encountered this 
theme while I was still in Jakarta, several days prior to my arrival in Manado. 
My aunt, Tante Annie, was sharing stories about how she imagined Manado 
to be. She asked whether I was aware of the floods that had devastated the 
city early last year. I was, and as we talked, mental images of them poured in, 
reminding me of the devastation they had wrought upon the city. “They say 
the floods were a punishment from God,” Tante Annie told me. She meant 
punishment for the growing lack of discipline in the area, something she 

photos

https://www.insidethedrinkingcircle.com/interlude2/#1
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disapproved of: “You see, the city is a special and very famous place for us 
Christians. But right after coming from church and attending confession, 
people turn to the bottle and get drunk.” I later related her comments to some 
of my other aunts and uncles; Tante Annie tends to be more conservative at 
times, but not only did they all agree with her, they shared similar stories 
about their imaginaries of Manado. My uncle, Om Arus, used to think of 
Manado as the place with the most pious people; he even called it “the city 
of churches.” But he opined that the younger generation had become too 
liberal and less disciplined. “They drink a lot in Manado,” he explained, “and 
they like to party too much.” 

In her research on feasting commensality in Minahasa, Gabriele Weichart 
(2007) points to the region’s notoriety as a place for feasting, writing, “They 
are thought of as ‘party people’ who invest more time and energy in feasts 
than in proper work” (8). She adds that this rather dubious reputation is 
worn with some pride, especially by those who host parties, as the larger the 
party, the greater the costs involved and the greater the demonstration of 
wealth. While food plays a prominent role in all social occasions in Minahasa, 
she notes that during a village pesta (party), particularly one that goes late 
into the night, the focus switches from food to alcoholic drinks. 

This was certainly the case at the wedding party that Mariana and I attended. 
It had all the ingredients of a typical Manadonese party, with an abundance 
of food, drinks, loud music, singing, and dancing. This hugely festive 
atmosphere consisted of a great diversity of partygoers. Along with the bride 
and groom there were parents, young children, teenagers, aunties (tante-
tante), uncles (om-om), young adults, old people, policemen, civil servants, 
and gang members. As Weichart suggests, these types of events provided 
“among the few opportunities for the young (and not-so-young) to gather in 
an informal, cross-gender fashion” (2007, 7). While this type of social mixing 
could also be found at wedding parties elsewhere in Indonesia, what was 
unique to Manado was that the majority attending liked to drink. It reminded 
me of something a student at the Technical University in Manado once said 
to me: “What is a party without alcohol? It’s a work meeting!”

photos

https://www.insidethedrinkingcircle.com/chapter2/#1
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The Circle 

There were almost as many red chairs at the wedding party as there were 
people. The chairs, mostly made of plastic and placed directly next to each 
other, formed the drinking circles of various sizes that made up most of 
the party. The largest circle marked the boundary of the dance floor; chairs 
were lined up against the walls, uniting those sitting in front of the sound 
system, those sitting behind their musical instruments, the man holding 
the microphone singing the latest Manadonese karaoke hits, and us—the 
two foreigners sitting right in front of the thumping speakers. On my left 
sat Chris, and on his left was a police officer from the nearby district station 
(kepolisian sektor, colloquially referred to as polsek). Like almost everyone 
else, he, too, was drinking. To my right was Mariana, and beyond her was a 
gap that served as the entrance to the dance floor in the middle of our circle. 
On the other side of it, the circle continued with…well, men, mostly. While 
several older women at the party were drinking openly, the younger ones did 
so out of sight to avoid the judgment and negative labels— “bad” or “naughty 
girls”—they might otherwise receive (see chapter 4). 

Chris informed us that one of the men in the circle was a local politician. 
He was well dressed and looked to be in his mid-thirties. Facing him, a man 
with a large plastic jug poured a shot (sloki), which the politician took before 
passing the small glass to the man to his right. The man with the jug refilled 
the glass, and the politician’s neighbor put it to his lips, downing the sloki 
in a single go. I was witnessing a suspension of everyday hierarchies and 
authority: normally, there would be a distance between these two men, but 
the shared glass now bridged it. While drinking circles could provide such 
a suspension, that depended on participants’ drinking style and how they 
interacted. Often, undertones of hierarchy still remained. 

“Whatever the context, it’s always a circle,” Chris said, “The pattern is the 
same—it goes in a circle.” He was explaining different kinds of drinking 
practices and drinking circles in his neighborhood. “It’s passive,” he said, 
describing the circle we were in; what made it so was that “we make a circle, 
and someone becomes the bartender.” The role of server—which many 
Manadonese called “bartender”—meant being responsible for ensuring that 
everyone got a turn to drink. The role was assigned according to seniority: 
both youth and newness to the circle were factors. It was like a rite of passage, 
with the youngest and/or newest person expected to serve as bartender photo

https://www.insidethedrinkingcircle.com/chapter2/#2
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until someone else – most likely someone younger—joined the circle. The 
bartender wasn’t a feature of all drinking circles; in some, people simply 
served themselves. Had the politician poured his own drink, Chris might 
have considered our circle more active and less passive.

There were also instances where the glass and jug were passed around, each 
person in the circle simply helping themselves. With or without a server, 
communal drinking like this was most often referred to as “passing the 
glass around” (putar gelas) or, in typical Manadonese, “making or following 
a pathway” (ba jalur). Time and again, drinking together in this way was 
explained to me as being about maintaining a sense of unity within the circle 
through the shared, embodied experience of togetherness (kebersamaan), as 
a policeman might sit alongside a gangster, a politician side by side with his 
opponent, all sharing a single glass. This sharing of the glass and the physical 
formation of the drinking circle reflected and promoted an unusual level of 
social mixing3. 

These drinking circles resembled Native American talking circles where, 
instead of a drinking glass, a feather is passed around. Unlike the glass, the 
feather bestows upon its holder the right to speak as others in the group 
listen. However, in both practices, the circular structure promotes a sense 
of equity and participation (Fleischhacker et al. 2011); such a structure, in 
fact, has now become a popular modality for instruction and group work, 
as members sit at the same level and in a non-hierarchical arrangement 
(Jennings, Gandarilla, and Philip 2015). Participants in talking circles have 
reported feeling more connected with others and experiencing a sense of 
belonging and safety within the circle, sentiments similar to those of many 
participants in drinking circles in Manado. Like drinking circles, talking 
circles are said to encourage the participation of every group member and 
thus promote egalitarianism (Wolf and Rickard 2003). In her fieldwork on 
the use of ayahuasca rituals for the treatment of addiction within homeless 
populations in the city of São Paulo, Piera Talin observes that the circle is 
a ritual and therapeutic setting that brings people together despite racial, 
social, and economic differences, making possible egalitarian encounters 
that would almost certainly never happen otherwise (Piera Talin, personal 
communication 2021).  Therapeutic ayahuasca circles, then, constantly 

3. Weichart (2007) notes that glass-sharing was not a common practice, except for between close family members 
and when people were drinking spirits, as was the case at the wedding party.
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disrupt the structures of segregation in Brazilian urban life (Talin and 
Sanabria 2017). 

In and around Manado, different practices and relations within drinking 
circles articulated a suspension of everyday hierarchies, a reworking of 
them, or both. This included the sharing of the glass regardless of class, age, 
occupation, or gender. Yet, according to many of my punk friends in Manado 
(see chapter 3), the presence of the server in many drinking circles carried 
undertones of persistent hierarchies, as it marked the distinction between 
old and young people and newer and older members. Also, the order in 
which people were served—that is, where in the circle service began and 
what individuals the bartender would return to again and again—was often 
related to enduring social differentiation within drinking circles. Thus, 
while the act of consuming the drink created a bond between the server and 
receiver—and cohesion within the circle further united its members—social 
prestige and social hierarchies were simultaneously also strengthened. 

Self-service, Pakowa, Manado. 
(Roels 2015)
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Claude Fischler (2011) observes this as a common feature and function 
of commensality, or eating together, whereby eating at a round table can 
manifest equality or hierarchy, depending on who gets served first and where 
at the table they are seated. Like a drinking circle, the round table allows for 
total equality and fully egalitarian exchanges between those sharing the 
meal. As Fischler writes, “The physical space delimited by the shape of the 
table is a social space and the arrangement of the people around the table 
reflects and determines the relationships between them. Power is spatially 
distributed and materialized” (2011, 535).  

After a while, Mariana and I moved to the opposite side of the drinking 
circle to join the younger men sitting there. Chris had explained that these 
were some of the neighborhood gangsters (preman) and that this was a 
good opportunity for us to meet. The most noticeable thing distinguishing 
them from others were their sleeve tattoos and—for lack of a better word— 
leggings tattoos and turtleneck tattoos. One young man in his late twenties 

In the circle, Pakowa, Manado 
(Chris 2015)



85

Drinking Circle

even had what appeared to be the start of a tattoo to the left of his chin. 
Where other young men might have shown off the beginning of facial hair, he 
proudly displayed ink stubble. Like the rest of the partygoers, the preman on 
this end of the circle were also drinking, and most likely from the same glass 
as the politician and his neighbor. 

But while the drinking glass united the men, the large circle they shared 
wasn’t unbroken. Instead, it remained open in several places, allowing 
people to move in and out. These gaps also created smaller social circles 
within the larger one, with their own inside jokes, conversation topics, 
and moods. The preman, for example, were discussing the day’s events. 
The general mood within and outside of the circle at large was agreeable 
and one of enjoyment and celebration. As a particular space and event, the 
drinking circle generated and reflected inclusion for those taking part and 
exclusion for those who were not. But the gaps also meant that the circle 
was malleable, open to change and to welcoming in new members. Whereas 
Fischler’s (2011) argument centers on the importance of sharing food in 
the establishment of social relations (through bonding) and social order 
(through rules and customs regulating the arrangement of commensality), 
here it was the sharing of alcohol in the circle that played an important role 
structuring social ties. 
 
As one of the organizers of the theater club at Sam Ratulangi University in 
Manado, as well as an active member, Chris possessed acting skills, and he 
used these—along with a good dose of humor—to introduce us to the ethics 
(etika) of drinking circles, which were analogous to table manners during a 
meal. To demonstrate the “dos and don’ts,” he acted out several scenarios. 
Taking on the role of an overly polite young bartender, clearly nervous while 
serving one of the preman, he demonstrated respect by avoiding all eye 
contact and trying not to draw any attention to himself. The performance 
also suggested fear of the gangster, something I also witnessed at the wedding 
party, though to a lesser extent—likely because the gangsters were reining in 
any aggressive behavior in order to conform to the social situation.   

In the skits that followed, Chris further highlighted the special treatment 
received by foreign guests and those with special status, such as policemen 
and politicians. We also observed this for ourselves, as everyone at the party, 
including the preman, treated Mariana and me as special guests. We were 
provided with our own small table and selection of drinks, ice, and— rather 
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than sharing the same glass as everyone else—a drinking glass for each of 
us. Social differentiation and social hierarchies thus persisted despite the 
workings of the circle. 

Rhythms of Materiality 

Inside the large circle stood a small wooden table. On it, there were several 
large green bottles of beer, a drinking glass, small cups filled with energy 
drinks, 600-milliliter water bottles of Cap Tikus, and the pink and purple 
plastic jugs in which all these ingredients were mixed together and served. 
Like a fireplace positioned near the center of a tipi or yurt4, these drinks were 
there to evenly heat up the circular space surrounding them. 

“It’s different drinking on campus than in the street (lorong),” said Chris. 
“On campus, we drink here, and the bottle and glass are there.” He pointed 
a few meters away and continued, “Those who are there come here to drink. 
It’s not passive.” Once again, for Chris, the absence of a server signified a 
more active form of drinking—the form preferred by most punk youth (see 
Chapter 3), whose musical contestations enabled and reflected a greater 
sense of autonomy among them. Without a person standing in front of you 
waiting on you to take a shot, or a person next to you waiting for their turn, 
you can choose for yourself whether or not to drink. There is no sense of 
obligation, fear of being disrespectful, or looming dread at being impolite—
feelings that some participants in the main drinking circle at the wedding 
party might perhaps have been experiencing. 

The tradition of drinking together was thus malleable and could take on 
new and different forms. More consistent, or ritualized, was the drink itself, 
or at least how it was served. The most common way of serving Cap Tikus, 
whether mixed or pure, was as a sloki. The shotness of it enabled a tempo in 
which shots were served and drunk, served and drunk, served and drunk, 
served and—Regrettably, I was often the one responsible for interrupting 
this tempo, given my strong preference for sipping drinks. My tendency to 
slow things down made me hyperaware of the rhythm within drinking circles 
when there was a path (jalur) being followed or, even worse, a server waiting 

4. Like drinks in a drinking circle, the fire is not always in the true center of the tipi (Oetelaar 2000).
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on me. The tempo enabled a sense of regularity, a rhythmic dosing according 
to which everyone would eventually get their turn to take a quick shot. 

Other sociomaterial aspects of the drink were also often thought to play an 
important role in enabling the “right” kind of atmosphere. Cap Tikus was 
cheaper and stronger than other alcoholic drinks and therefore considered 
more suitable for sharing in groups. Clear distinctions were also made 
between Cap Tikus’s effects and those of other drinks. In an interview at 
Sam Ratulangi University, Flo, a young but well-known lecturer and writer, 
explained that Cap Tikus opened the pores (pori-pori) and encouraged one 
to sweat (ba suar), whereas with other, imported liquors, the sweat remained 
trapped under the skin. Many mentioned this as the reason they preferred 
Cap Tikus and considered it to be healthier than other drinks. Or at least, 
as Chris put it, it produced less of a hangover: “For me, I immediately start 
feeling weak after vomiting from Cap Tikus, and then I sleep, and I wake up 
with my body feeling okay. But with other drinks—sleep, headache, wake up 
with a dry throat.” 

Drinking glass, Pakowa, Manado. 
(Roels 2015)
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Suasana

Back at the wedding, the man singing Manadonese songs into a microphone 
had been replaced by loud electronic music—blasting from the same 
speakers Mariana and I had sat in front of two hours earlier—and a dance 
floor full of people. It was around 1:00 in the morning, and the party had 
definitely warmed up. The dance floor was full of people, young and old, 
and the aunty I had watched drink shots was now tearing up the dance floor 
(goyang goyang) and almost violently encouraging others to do the same. The 
small remnants of conversation among the men in the large but loose circle 
now bounded a mass of fast-moving bodies. Perhaps cruder jokes began to 
circulate around this time; it was hard to know, as, over the roar of the music, 
laughter could only have been perceived through people’s eyes. There could 
have been unwelcome hostilities simmering beneath the general sense of 
celebration, too. With the party heating up, it would have been an opportune 
time for such things to erupt into the open. But by the time we left, around 
02:00 a.m., there had been no noticeable flare-ups, and the party was still 
going strong.

It was several weeks after the party that Chris and I met to exchange 
observations. He explained that problems do sometimes arise on such 
occasions but that it all depended on the situation and the atmosphere 
(suasana). Despite the noticeably high levels of alcohol consumption at the 
wedding party, a sense of social responsibility and care had remained. This 
seemed particularly attributable to the presence of important family members 
such as the aunties, the policeman, and the politician; as Chris indicated, they 
would have been important actors in mediating any outbursts of violence 
that night, and fighting would have been a sign of serious disrespect toward 
them and the other special guests. Partygoers thus enjoyed the pleasures of 
drinking alcohol together and warming up their bodies, their conversations, 
the atmosphere, and being released from some—though not all—of their 
responsibilities (Pollock 2016, 185). While disciplinary actors often saw 
alcohol as the key problem in cases of drinking where there was decreased 
consideration of others and an inability to think beyond the present moment, 
those attending the wedding party showed consideration for each other and 
took care to maintain a respectful harmony between the younger and older 
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generations. This included making drinkers aware of how their personal 
sensations of drunkenness might or might not be harmonious with the suasana. 
To better understand the atmospheres of drinking and drinking circles, I 
draw inspiration from what Kathleen Stewart (2011) terms “atmospheric 
attunements” and Frederik Bøhling (2015) refers to as “alcoholic 
assemblages.” Stewart proposes paying analytic attention to the charged 
atmospheres of everyday life by attuning to different spaces, situations, and 
everyday encounters, or “the commonplace labor of becoming sentient to the 
world’s work” (445). She writes that “Atmospheric attunements are palpable 
and sensory yet imaginary and uncontained, material yet abstract. They have 
rhythms, valences, moods, sensations, tempos, and lifespans. They can pull 
the senses into alert or incite distraction or denial” (2011, 445). Focusing 
specifically on the context of alcohol and drinking events, Bøhling (2015) 
mobilizes Deleuze and Guattari’s concept of assemblage to capture the 
embodied, sensorial, and affective dimensions of drinking and explore how 
drunkenness emerges as an embodied social practice in these assemblages of 
alcohol, space, and subjects who are drinking. 

Dancing, Pakowa, Manado
(Roels 2015)



90

Chapter 2

Ben, a nineteen-year-old who worked in a printing shop near my house 
in Manado, also mentioned the importance of atmosphere, as well as its 
socialities. “It depends on the suasana, you see. If drinking with friends 
that are cool, it will definitely be quiet, but if you are with friends that are 
resek (combative), then it will definitely go toward resek.” Like many others 
in Manado, Ben separated drunkenness into two categories: mabo resek 
(antagonistic drunkenness) and mabo tidur (sleepy drunkenness). He 
himself had a tendency toward mabo tidur; when he’d had a few too many, 
he would fall asleep. But this was far more positive than mabo resek, which 
meant becoming violent and disorderly. Mabo tidur was therefore a far more 
acceptable form of drunkenness, even if it meant that people sometimes 
ended up nodding off in the gutter—a behavior reflected in the rather witty 
Manadonese saying “depe got,” which meant that a person now “owned the 
gutter” they’d fallen asleep in. 

“If you are drunk or if people drink and are really, really drunk, then they 
cannot do anything,” said Mitch, a member of the special police force Team 
Barracuda, “But if you’re half drunk— now that’s dangerous.” This wasn’t 
the first time “half drunk” (setengah mabuk) people were described to me as 
more dangerous and more likely to appear in criminal cases. So, alongside 
the two different categories of drunkenness, the effects of alcohol were 
also described along a spectrum, from so span, in which a person was tipsy 
or beginning to feel and display signs of drunkenness, to so pas, when the 
sensation of drunkenness had arrived and the person had reached their 
limit—the point of, as Ben put it, “That’s enough, no more drinking.” It 
was usually at this point that either people would stop accepting the shots 
served to them or others would stop serving them. Here, not drinking wasn’t 
a source of shame, nor was not being served a punishment blamed on Cap 
Tikus or the person drinking. Instead, these were part of a form of collective 
attention that emerged out of relations of care and a sense of togetherness, 
which we also see among punk youth in the next chapter. So pas was normally 
described as reaching a maximum or being right at the edge, where a person 
might begin to feel nauseous or dizzy or have trouble talking or walking. It 
might also mean that a person was becoming antagonistic, disrespectful, 
too loud, and so on. Problems were thus not defined in terms of the effects 
of drinking Cap Tikus but rather in terms of how other attendees at the 
given event might be negatively impacted. The effects of alcohol were thus 
understood and experienced as far more than their objectively measurable 
biochemical properties, such as blood alcohol level, or drunkenness solely as 
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the direct result of drinking; they were a processual, relational, and situated 
event with a biophysical component (Hardon and Sanabria 2017).  

While earlier theoretical work on affect focused on the inner world or the 
subjective experience of feelings and emotions, the “affective turn5” moved 
the study of affects beyond the human subject and subjectivity to include an 
exploration of affectivity in different sites and spaces, bodies, technology, 
matter, atmospheres, and environments (Clough and Halley 2007; Anderson 
2009). Cap Tikus drinking and its effects cannot be neatly separated from 
the various suasana in which they configure. For instance, suasana hati, a 
specific variant or layer of suasana, means “moods” and literally translates 
to “atmosphere(s) of the heart.” But this literal translation, unfortunately, 
misses the multiplicity of layers that make up atmosphere. Instead, there is a 
merging of subjective feeling and environmentally produced affect; both of 
these, relationally, produce and transmit affect (Navaro-Yashin 2009). This 
merging strongly parallels how the senses are discussed in Indonesia. For 
example, Benamou explains how Javanese musicians combine Indonesian 
and Javanese usages of the word rasa, merging the experiential and emotional 
and combining multiple sensations (2010). In both languages, Rasa means 
not just the senses of taste and touch, but also other qualities and sensations, 
including feelings (e.g., well, unwell, sick, respectful, loving) and judgments 
(e.g., fair, unfair), linking the internal and external worlds. 

A similar richness emerges when we pay attention to where and how heat is 
understood. The sense of heat is unique; as Boong Lay Ong writes, “Perhaps 
more than any other sense, heat imparts an emotional if not aesthetic 
overlay on perception” (2012, 131). Ong demonstrates how heat is not just 
important to our physical comfort and survival, but also strongly pervades 
our cultural and social worlds6. In studying the various suasana in which 
Cap Tikus is active, the importance of heat (panas) becomes evident. In this 

5. This dissertation combines insights from the “affective turn” (Massumi 2002; Seigworth and Gregg 2010; Clough and 
Halley 2007) with those mobilized by anthropologists interested in the materiality of chemical effects. In doing so, it 
opens a new evaluative frame for understanding alcohol use in the Indonesian context. Such a framework necessitates, 
on one hand, an awareness of the normative assumptions that mark the interactions between alcohol, individuals, 
and their given social surroundings; on the other, it must remain painstakingly sensitive to how affects and effects co-
constitute each other and can transform from case to case. This not only renders futile any a priori assumptions about 
Cap Tikus, its effects, and the people who drink it, but also brings to light new groups that are collectively affected by 
Cap Tikus in distinctive ways, affecting the ways in which the drink might be utilized.

6.  Boon Lay Ong (2012b), who calls for an aesthetics of heat to rehumanize architecture, writes, “The dominance of 
visual aesthetics has objectified architecture and given us a distanced experience of ambiance” (6).
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thesis, sensing heat provides different ways of understanding and observing 
that are not primarily visual but rather intuited and felt7. 

Across the street from the wedding party was a small group of om-om. We 
noticed them as we were heading toward our motorbikes on our way out. 
They were sitting in someone’s front yard, sharing shots of pure, unmixed 
(to) Cap Tikus in a small and intimate circle. It was an extension of the main 
party, but with the loud music at a distance, the men were able to enjoy 
uninterrupted conversation. The same was true of the young men sitting in 
the driveway where I had parked my motorbike, who were drinking to the 
soft sound of someone playing the guitar. The atmosphere was strikingly 
different than the ones inside. I asked myself how Cap Tikus might have 
figured in these spaces, the two drinking circles, and how the different 
drinking styles and techniques of each mediated their affectivity. And how 
did these different atmospheres, in turn, influence affect? What were the 
shared sensorial experiences of these circles? How did the sounds of the 
acoustic guitar versus the eruptions of loud electronic music change the 
effects of Cap Tikus? And how did the smell of sweat coming from a mass of 
dancing bodies contrast with the smell of the early morning air outside? How 
did the pure shots of Cap Tikus differ from the sweet mixtures in cultivating 
affect? 

Learning from my interlocuters about the various ways in which drunkenness 
becomes socially afforded through shifting suasana highlighted for me the 
forces circulating in and around the atmospheres of the drinking circles at 
the wedding party. These specific atmospheres—affective constellations of 
complex spatial, temporal, sensorial, affective, and sociopolitical practices 
and relations— concentrated and modulated Cap Tikus’s effects. Like 
heat, which is both corporeal and atmospheric, emotion and affect, Cap 

7. Michael Taussig (2004) calls for an anthropology of heat. One step towards building such a thing is attuning to 
how heat is present or absent in various contexts, as well as to the important work it does. Medical traditions and 
humoral theories have long categorized foods and other substances, activities, people’s bodies and personalities, 
and disease and illness in terms of hot or cold (Manderson 1987; Pool 1987; Nichter 1987; Redfield and Villa Rojas 1934; 
Foster 1976). These categories were not related to a single organ of perception, nor can heat be understood via a 
single sense. As Horn puts it, “Heat, in other words, is the quality of something that has no qualities, yet a quality that 
challenges the terms and conditions of perception itself” (2014, I-10).
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Tikus effects were dispersed, asking individuals to dissolve and rethink the 
boundaries between body and place, the biological and social realms, and 
subjective and non-human environments. 
 

Conclusion

Zooming in on the wedding party reveals the affective constellation 
of practices and sensibilities that make up a particular drinking circle; 
furthermore, it highlights the importance of the drinking circle as a form 
of sociality surrounding Cap Tikus. More significantly, we see how every 
drinking circle has its own particular configuration, a collection of moods, 
objects, sensory stimuli, spatial openings, social relations, materiality, 
and the like. The wedding party is an occasion for people young and old, 
across socioeconomic strata, and from diverse walks of life to mingle. This 
mix, which includes people who know each other as well as newcomers, 
creates a situation where miscommunication or offense due to conflicting 

Sweet mixtures, Pakowa, Manado
(Roels 2015)
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understandings of humor is more likely to occur, leading to a flare-up of 
aggression, as shown in chapter 3. This was not the case at the wedding party 
featured in this chapter, and it is rarely the case at weddings more generally. 
Instead, attendees showed consideration for others and took care to 
maintain a respectful harmony between the younger and older generations. 
It was a collective endeavor, one that demonstrated the sociality of a drinking 
circle as a collective accomplishment. 

My aim in this chapter has been to demonstrate the situatedness of alcohol 
effects and emphasize the relevance of collective mobilizations in harnessing 
the good and curtailing the bad. This is important, as, in the heated debates 
that surround Cap Tikus, the problem of alcohol-related violence and 
disorder is reduced to a problem inherent to either the drink or the individual. 
These conventional analyses assign alcohol effects to either biological or 
social realms of use, mirroring conventional alcohol research, which centers 
on the problematic use of alcohol with the purpose of controlling it. Moving 
beyond the limitations of looking only at the substance or the subject as the 
source of action, I instead tease out specific social and material elements 
that come into play into shaping alcohol and its effects. Here, what matters 
is not the individual management of Cap Tikus effects or its drinkers but 
the “qualities, rhythms, forces, relations, and movements” (Stewart, 2011, 
445) of drinking circles. It should also be remembered that contexts don’t 
just contribute to the use of Cap Tikus—Cap Tikus use also contributes to 
producing contexts. This change in analytic lens also changes the question 
(and any attendant debate) from one of how to control alcohol or restrict 
individual behavior to what sort of contexts, collective spaces, and practices 
are created and avoided (see chapter 4). 

As we focus on the collective endeavor of managing intoxication, affective 
spaces (Navaro-Yashin 2009)—also called atmospheres (Anderson 2009) or 
force fields (K. Stewart 2011)—and their capacity to affect and be affected 
(Clough and Halley 2007) emerge as key components of harmonious Cap 
Tikus drinking. The drinking circles I described included the drinking 
glass, Cap Tikus, dancing bodies, red plastic chairs, the shape of the circle, 
gaps, loud music, a “bartender,” a sense of togetherness, persisting social 
differentiation, a purple jug, laughter, a sense of celebration, a commanding 
aunty, and so on. Foregrounding these elements helps underline the work it 
takes to create suasana, as well as the importance of such, as these force fields 
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shape and are shaped by distinct drinking circles, encompassing preman, 
politician, and visiting researchers alike, even if in differing ways.  

Cap Tikus drinking and its effects cannot, therefore, be neatly separated from 
the various suasana in which they configure. This chapter has illustrated the 
sensations afforded by Cap Tikus and how these changed as the drink moved 
in and out of different settings at a wedding party In chapter 3, we turn our 
focus to youth culture, entering the local punk community to explore how 
Cap Tikus was valued there. We also dive into a musical contestation of the 
problematization of alcohol in general and Cap Tikus in particular. Finally, 
we seek to redefine local debates that look at either only the substance (Cap 
Tikus) or the individual as the source of action. 



Patrol I
“Alcohol is the start of every 
crime,” said Arya, “so we start 
there.” We were sitting in the back 
of the police car while two officers 
up front navigated and drove. “You 
know what happened with the 
Papuan guy that killed another guy 
last week? That’s because of Cap 
Tikus. And the rape from two or 
three days ago? That’s also because 
of Cap Tikus. So yes, we are still 
looking for people who have Cap 
Tikus.” I glanced back at the open 
cargo area of the pickup, where four 
other Team Barracuda members 
held on tightly to the sides, as well 
as to the straps on their helmets 
and guns. Only a few of them were 
wearing their black balaclavas, but 
everyone, including myself, was 
wearing a black bulletproof vest. 
It had their logo on it: a drawing of 
a barracuda with distinctly sharp 
teeth and one red eye. 

The whole event embodied what 
Arya, their commander, had 
described to me a few weeks earlier, 
during our first meeting at North 
Sulawesi Police Headquarters 
(Polda Sulut): Team Barracuda on 
nighttime patrol looked powerful, 
intimidating, and strong. It was a 
Saturday night, October 17, 2015, 
and it was my second time joining 
the team. We were in a convoy of 
three large pickups with blindingly 
bright blue rotating lights. Even 
with the sirens switched off, the 
convoy’s presence and authority 
would have been unmistakably 
clear, and though it had become 
almost a nightly parade, their 
presence still caught the attention 
of everyone they passed. It was only 
on entering the narrow backstreets 
of a quiet neighborhood not far 
from the center of town that the 
rotating lights went off. It was close 
to midnight, and the backstreets 
were mostly empty except for a 
small group of boys sitting on the 
side of the street ahead. There were 
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about five of them hanging out in 
front of a small house or shop, all 
between the ages of fourteen and 
nineteen. The pickup in front of us 
stopped, and a few of its passengers 
jumped out the back. The captain in 
charge of the patrol that night, who 
was riding up front, also stepped 
out and spoke to the boys. It was 
clear he had instructed them to go 
home, as they suddenly got up and 
walked off in different directions. 

“This is where it begins,” said Arya, 
“At this hour, there aren’t any 
problems. But wait a few hours—
wait until someone comes back 
with a bottle, and then this is when 
problems start.” We turned the 
corner, and in less than 500 meters, 
came upon what appeared to be 
the remains of a typical wedding or 
birthday party. The small remaining 
group of partygoers was sitting on 
the right side of the road, across 

from the house where the party had 
taken place. A large blue tarp hung 
overhead, creating an extended 
gazebo and blurring the boundaries 
between house and street. The 
car in front of us stopped directly 
below it, and a few of the men 
jumped out and walked toward 
the small group of people. The 
captain remained inside this time, 
instructing them through his open 
window. 

There were two bottles of alcohol in 
plain sight: a large plastic bottle of 
red saledo and a glass bottle of Cap 
Tikus soaking a wide assortment 
of roots. The group, composed of a 
number of older men and a single 
woman, was clearly still drinking. 
The Team Barracuda officers 
continued talking to them for a 
short while, then jumped back into 
the car. A radio update followed, 
informing us that a warning had 
been given, along with instructions 
to gradually wrap up the party 
and make sure that the neighbors 
weren’t disturbed.
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 Aset budaya,  
Harta paling berharga, 
Kini dianggap nista, 
Ooo, Ooo, 
CapTikus bukan kriminal...

“Aset budaya, 
Harta paling berharga, 
Harus dijaga, 
Ooo, Ooo, 
CapTikus bukan kriminal... “

“Moral bejat,
Aksi la kuat, 
Napsu sahat, 
Ooo, Ooo, 
CapTikus bukan kriminal... “
 
“Pengecut, para pengecut,
Beralibi Karena Cap Tikus,
Ooo, Ooo, 
CapTikus bukan Kriminal... “ 

CapTikus Bukan Kriminal CapTikus is not criminal

A cultural asset,
The most precious 
of treasures,
Now being insulted, 
Cap Tikus is not criminal.
 
 A cultural asset,
The most precious 
of treasures, 
Must be protected,
Cap Tikus is not criminal.
 
Morally depraved,
Strong action,
Lust,
Cap Tikus is not criminal.
 

Cowards, you cowards,
Cap Tikus gives you  
an alibi,
Cap Tikus is not criminal.

CapTikus Squad, 
Manado
(Rondo 2015)
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Local punk band CapTikus Squad’s latest song, “Cap Tikus Is Not a Criminal” 
(Cap Tikus Bukan Kriminal), loudly proclaimed the band’s strong support 
for Cap Tikus as an important local drink and cultural asset. The song 
juxtaposed the drink’s cultural, social, and heritage value with the largely 
negative news coverage and rhetoric otherwise surrounding it. “When you 
say Cap Tikus, it is immediately identified as something negative,” said 
Metox, the lead singer. “The reality is that there is a lot of misunderstanding, 
and people take Cap Tikus to be something criminal.” Though the band felt 
their movement hadn’t yet achieved its maximum (maksimal) potential, their 
goal was to fight against this problematization of Cap Tikus through their 
music. As captured in a vast and growing body of literature, music plays an 
important role in Indonesia’s diverse national culture, sociopolitical history, 
and complex ongoing encounters with modernity (Barendregt and Zanten 
2002; Spiller 2008; Wallach and Clinton 2013; Wallach 2008a; Baulch 2010). 
In Manado, CapTikus Squad’s lyrics reframed Cap Tikus as a good, a cultural 
asset that needed to be developed rather than unfairly becoming an “alibi 
for those who love violence.” Metox was clearly frustrated by the ongoing 

music

United without limitations, Manado. 
(Roels 2015)
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demonization of Cap Tikus, but he also displayed a hint of optimism: “I hope 
that as part of the younger generation, we will protect the good name of this 
cultural asset and develop it.” 

It was May 1, 2015, and the Manado punk community (komunitas punk) had 
organized a small show to celebrate May Day, also known as International 
Workers’ Day. It was an important day for many Indonesian punks (anak 
punk), who were strongly influenced by class-oriented political action, 
including the anarchist anti-authoritarian resistance that had challenged 
Suharto’s New Order regime in the 1990s as well as worker’s strikes on past 
May Days (Russ Bestley et al. 2021; S. R. Martin-Iverson 2011; Moog 2020b; 
Wallach 2008a; Donaghey 2016). This anti-capitalist and anti-authoritarian 
orientation resonates with punk movements across the globe and imports 
many of the features of international punk cultures. However, the Indonesian 
punk scene has aspects that are distinct and framed in terms of, among other 
things, local culture, politics, and religion (Saefullah 2018; Papineau 2021; 
Wallach 2008a). As we will see in this chapter, punks in Manado are further 
localizing punk in ways that draw upon the value of Cap Tikus as part of 
cultural heritage and its centrality to traditional Minahasa identity, North 
Sulawesi socialities, and local resistance struggles. 

The May Day show took place in a large auditorium close to the center of the 
city. Young people from across Manado and nearby villages came to catch 
up with old friends, make new ones, and show support for a lineup of more 
than twenty bands playing local, underground music. Admission was free, 
funded by the sale of cakes and stickers. “’The underground,’” writes Sean 
Martin-Iverson, “refers to a range of creative scenes and practices with 
varied relationships to broader cultural politics – definitionally ‘alternative’ 
in some sense, often marginal, sometimes oppositional” (2020, 111). 
Undergrounds are often creative in their aesthetic innovation, but they also 
have a “social creativity,” as members actively try to imagine and create new 
ways of relating to each other and alternative provisioning pathways (130). 
Unlike larger, commercial music events in Manado, there were no sponsors 
or large posters around the city advertising the show. In their place were 
word of mouth and a digital flyer circulated on social media. Members of the 
underground music scene had put the flyer up as their “DP” (display pic) on 
BlackBerry Messenger, the most popular messaging service at the time, and 
the message had spread far and wide; punks from as far away as Gorontalo, a 
nine-hour drive, were in attendance. 
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Underground events like these gave the local punk community an opportunity 
to come together, sport their famous mohawks, and share their latest slogans 
and designs on T-shirts that they themselves had screen-printed (Martin-
Iverson 2012). Some wore leather boots and leather jackets, while others 
displayed their ever-growing number of tattoos. Almost everybody, though, 
was dressed in black. Even though there was a surprisingly large number 
of girls present, men, as usual, were by far the majority. This was most 
noticeable on stage. Not one of the twenty bands performing had a female 
member, and some punk girls repeatedly expressed nostalgia for the now-
defunct all-girl local band The Bocor (The Leak). 

The punks had come from all over and were of varied ethnic, socioeconomic, 
and educational backgrounds. Although most were from lower- to middle-
class backgrounds, the concepts of class and class difference ran counter 
to their principles and thus—as Moog (2020a) also notes was the case 
among punks in Bandung and Jakarta (Wallach 2008b)—were either not 
openly engaged with or downplayed. More important was their effort to 
distinguish themselves from the mainstream through certain styles, objects, 
and actions (Hannerz 2015). These distinctions, however, weren’t always 
clear-cut. Constructions of the mainstream were far from fixed, as were 
the boundaries of the Manado punk scene. Like elsewhere in Indonesia 
(Moog 2020a; Papineau 2021; Idria 2016), Manado’s scene was dynamic 
and heterogeneous, bringing together multiple different communities and 
scenes, including “nature lovers” (pencinta alam), Vespa scooter aficionados, 
members of the LGBT community,1 various student groups, and a group of 
traditional fishermen (chapter 4). This was different from the punk scenes 
in Central Sulawesi and South Sulawesi, which were often described as more 
exclusive. There, punks had to wear a kostum (uniform), visibly dressing like 
a punk to show their allegiance. Scenes elsewhere were referred to as more 
radical and more total, with the street as their main hangout spot, place of 
work (i.e., busking), and living quarters. Manado was far more inclusive. 
Even I, a novice in the punk world and a foreigner (bule), had been welcomed 
by the local punk community.  

Like the punks that night, the Cap Tikus circulating the venue had come from 
all over North Sulawesi. People had brought their own local varieties, eager 

1. LGBT was the acronym commonly used in Indonesia at the time of my fieldwork, rather than LGBTQIA+.
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for others to have a taste. Cap Tikus had traveled from sugar palms in multiple 
places, forking off in different directions and across multiple simultaneous 
provisioning pathways to be valued by the punks not according to metrics of 
measurement (chapter 1) but in the tradition of drinking together and for the 
drink’s role in enabling the “right” kind of atmosphere (chapter 2). Despite 
the increased police presence in Manado, the venue provided a space for the 
punks to be free, let go, and get drunk. Scattered all around the auditorium 
and building, inside and out, were drinking circles. While some used the 
bottom halves of the small plastic bottles that the Cap Tikus had come in as 
makeshift cups, others reused small, single-use plastic Aqua brand cups. In 
most of the drinking circles, however, sips were simply taken directly from 
the bottle, as was common practice at shows and among punks. 

The mood was highly spirited and one of celebration as people moved in and 
among the different drinking circles, the mosh pit, and the cool air outside. 
There was vigor in the air where the punks danced and drank, while a calmer 
energy surrounded those sitting, conversing, and observing everything 
going on around them. As the last of the bands were playing inside—their 
music pierced the walls—CapTikus Squad met me outside for some short 
video interviews. They had just finished their own performance and were 
full of energy. 

“Many groups of people take Cap Tikus to be something negative,” said 
Ipank, the guitarist. “It becomes a scapegoat for every person who fights or 
hits someone.” That was why they played the songs they did, he explained. 
“We make our voice and message heard, that Cap Tikus is neutral, and it 
depends on the person.” On the face of it, his message might seem to align 
with alcohol campaigns and public health narratives, the discourses of 
which emphasize the responsibility of an individual. But Ipank’s “individual” 
needs to be understood as relational, something shown later in this chapter 
through an example of collective action and shared responsibility. 

In “Cap Tikus Is Not Criminal,” CapTikus Squad calls those who use 
Cap Tikus as a scapegoat lecherous cowards. “These people are probably 
lecherous without drinking Cap Tikus, but Cap Tikus always becomes their 
alibi,” said Metox, disappointed. His words echoed those of many others I 
had spoken with, including Chris, the twenty-five-year-old theater student 
who invited me to the wedding party in chapter 2, had voiced similar 
suspicions: “Actually, before drinking Cap Tikus, they probably already have 
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a plan for violence. Then they use Cap Tikus to make their plan run smoothly. 
It makes them feel more berani (daring).” Metox went even further: “What is 
happening here is cultural sacrilege. Cap Tikus is our culture, right? So in the 
song, we try to bring awareness back to the foundation of Cap Tikus.”

This chapter looks at the local underground punk band CapTikus Squad and 
their base of fans and friends as they contest the growing problematization 
of Cap Tikus in North Sulawesi. Punk identity and lifestyle are often 
articulated as a struggle, a fight, or a countercultural force (Russ Bestley et 
al. 2021). Here, we see CapTikus Squad reappropriating the drink as their 
struggle, using the tradition of communal drinking to express and construct 
local punk values. While punk scenes around the world are stereotyped as 
confrontational and resistant to traditional values (Achtermann 2021), in 

Anak punk, Manado. 
(Roels 2015)
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Manado, punks turned to tradition as part of their resistance against both 
mainstream values and the ever-growing desire for a new and more modern 
Manado. 

As shown in the prologue (and detailed in the next chapter), there was 
a rush toward modernity in Manado, and a strong concern with being 
“modern,” up-to-date, and “Western” dominated the discourse (Yulianto 
2015, 107). Shared communal drinking served as a site of resistance against 
such values of modernization and crafted a collective identity for CapTikus 
Squad and their friends, who cultivated a strong sense of togetherness in 
their shows and drinking circles. In exploring this process of reclaiming 
Cap Tikus in resistance to modernization and commercialization, we also 
witness the limitations of such resistance for these individuals as punks 
and as a band. We see compromises in the face of commercial constraints 
and the responsibilities that come with new life phases and projects. Across 
Indonesia, it was common for people in punk scenes and youth resistance 
movements to grapple with these kinds of blurred boundaries, disrupted 
narratives, and struggles with personal identity (Moog 2020a; Hannerz 
2015; Papineau 2021; Idria 2016; Sastramidjaja 2016, 2019). 

In dedication to the band and the wider punk community (and the many 
music lovers) in Manado, I foreground CapTikus Squad’s lyrics at the 
beginning of several sections in this chapter, beginning with Cap Tikus Is 
Not Criminal. Following that, in A New Sub-Community, I present the story 
of the emergence of a sub-community of punks for whom Cap Tikus was 
part of the essence of punk resistance against not only mainstream society 
but also synthetic drug use in the wider punk community. Alcohol Just For 
Fun then looks at the punks’ collective efforts to produce safe and enjoyable 
drinking experiences. Rolling to the Glass opens with an examination of how 
the punks’ symbolic use of Cap Tikus, as well as their communal drinking 
of it, linked their countercultural stance to traditional Manadonese values. 
The final section, CapTikus Squad, explores the tension between the band’s 
efforts to cultivate their identity as local, collective, and underground and 
their aspiration to wider (mainstream) success. I conclude by showing 
how the band members’ identities were themselves contested, complex, 
and changing over time, especially in response to the responsibilities of 
fatherhood and work. This deep look at the role of Cap Tikus in the life of 
one band and their community illustrates the drink’s importance to their 
identities, its sociality, and the fluidity of its effects and symbolic meanings. 
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A New Sub-Community

Before becoming a band, in 2007, members of CapTikus Squad formed a 
kind of sub-community or countermovement in opposition to the rising 
use of drugs in the wider punk community. “It was out of disappointment 
with our friends in the punk scene,” explained Metox, “since many of them 
had chosen a path in which drugs (narkoba2) were their way to get high.” 
More and more young people, he said, had been coming to the tongkrongan 
(hangout) in search of “this stuff ” and “not to become real punks.” 

The tongkrongan was an important place for punks. It provided them with a 
space to come together, share their experiences, pass on ideas, and exchange 
skills and services—all part of their commitment to a DIY (do-it-yourself ) 
ethos3 (Martin-Iverson 2016). While previously the tongkrongan had been, at 
various times, an alleyway, the street in front of abandoned buildings, or a 
construction site, it was now a large wooden house in the center of town. The 
house belonged to the mother of one of the punks’ girlfriends. She had given 
the young couple permission to run a small coffee place, Café No Name, 
from its front veranda. A few other punks lived and worked upstairs on the 
second floor of the house. During the day, they screen printed T-shirts, drew 
designs for tattoos, and planned shows. At night, the wooden floor became a 
jigsaw puzzle of sleeping mats. These were shared spaces of work and play, 
and like other punk communities in Indonesia, important sites for the punks 
to distinguish themselves from other, non-punk youth, who would hang out 
inside air-conditioned shopping malls or larger cafes. 

For some of the punks, using “stuff ” (synthetic drugs such as strong 
painkillers, tranquilizers, and opiates) may have been a way to signal 
resistance and disregard for society’s dominant ideals and, thus, constructing 
a positive punk identity. However, this was hugely disappointing to other 
Manado punks, who saw it as detracting from practices core to punk sociality 
and their sense of community. According to Metox, the punk community had 
started to lose its “essence” because of this, and those using synthetic drugs 

2. Narkoba is a widely-used term for “narcotics and medicines/dangerous substances” (narkotika dan obat/bahan 
berbahaya) created by the Indonesian National Narcotics Agency (Badan Narkotika Nasional), or BNN.)  The Ministry 
of Health of Indonesia instead more commonly adopts the term “Napza” from Narkotika, Psikotropika dan Bahan 
Adiktif (Narcotic, Psychotropic and Addictive Substances)

3. In punk communities, DIY was based in mutual exchange. This contrasted with monetary exchange, and was an 
attempt to provide an alternative to consumerist, capitalist society (Martin-Iverson 2011).
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were no longer acting like “real punks.”4 It was for this reason that he and 
several friends, including CapTikas Squad’s guitar player, Ipank, began their 
new movement (gerakan) in the form of a small sub-community. They wished 
to distinguish themselves from the other punks, who were using synthetic 
drugs to either enjoy themselves and/or show contempt for conventional 
morality. Yet such drug use had become conventional morality within the 
wider punk community; the new sub-community showed their contempt for 
it by abstaining, and they hoped this would encourage others to do the same. 

As Metox and Ipank thought back to the sub-community’s early days, both of 
them suddenly recalled the same exact incident, which they then recounted 
with a strong sense of pride. It was a time when one of their friends had 
asked them for a bomb, a mix of alcohol and prescription drugs. 5 “No, we are 
‘sterile,’” they had firmly replied. Being “sterile” or “clean” meant being free 
from all the impurities of synthetic drugs. “We think of narkoba as chemicals, 
and many have become their victims,” said Metox. 

I later found out that he had been referring to a specific period in Manado. 
Around 1996, another small group of punks had lived together in a house. 
They were mostly university students and all young men. They had been 
experimenting with the use of different substances, and their growing 
curiosity led them to injectable drugs like heroin. Although it remained a 
highly sensitive and under-discussed topic, I was able to piece together that 
it was because of their practice of sharing needles that most members of 
this small group were now living with the Human Immunodeficiency Virus 
(HIV). Although I had met a few of those from the group who were still active 
in the Manado punk community, we never discussed how and when exactly 
they had contracted the virus. Our discussions instead focused on how they 
and others could live more positively with HIV and how to deal with the 
stigma that still surrounds it. 

This period in Manado punk history had clearly left a noticeable impact on the 
older punks who had been around in 1996 and on their perceptions of danger 

4. In punk communities, DIY was based in mutual exchange. This contrasted with monetary exchange, and was an 
attempt to provide an alternative to consumerist, capitalist society (Martin-Iverson 2011).

5. Prescription drugs are popular substances among many Indonesian youth, not just punks, as the punitive risks of 
taking them are less than those of illegal drugs and, due to the country’s strict anti-drug laws, these licit drugs are 
more accessible and affordable (Hardon, Idrus, and Hymans 2013).
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around certain substances and their use. This included the founding members 
of this new sub-community, who didn’t oppose the use of alcohol, tobacco, 
and marijuana, which they considered safer and believed to contain fewer 
chemicals. It was thus, as a substance that was safer than narcotics, that alcohol 
obtained value in this small social movement, maintaining the “essence” of 
punk and substance use that is limited by a collective endeavor to reduce harm.
 
 I’m a person just like you
But I’ve got better things to do
Than sit around and fuck my head
Hang out with the living dead…

I’ve got the straight edge.
—Minor Threat, 1981

This sub-community’s ethos echoed that of the subculture of straight edge 
punk in America in the early 1980s, which since then has expanded across the 
globe. Straight edge was a “clean-living,” anti-inebriation subculture inspired 
by the song “Straight Edge” by Washington, D.C., hardcore punk band Minor 
Threat (Haenfler 2004). The song legitimized a drug-free identity at a time 
when the punk subculture was flooded with alcohol, tobacco, and other 
drugs. It was in reaction to these excesses, as well as hedonistic and nihilistic 
tendencies in the punk scene in the late 1970s, that people became straight 
edge, abstaining from alcohol, tobacco, and recreational drugs (Irwin 1999). 
They saw punk’s self-indulgent rebellion as no rebellion at all but rather a 
reinforcement of the mainstream’s intoxicated lifestyles (Haenfler 2004). 
Some people who were straight edge also opposed eating meat or engaging 
in casual sex and other indulgences, such as caffeine (Wood 2003). Straight 
edge “rules” were absolute, with adherents committing to a lifetime of clean 
living as a form of resistance to mainstream values and as an act of self-
realization and social transformation (Haenfler 2004, 409). 

Unlike those who chose to be straight edge, punks in the new sub-community 
in Manado did not abstain from the use of alcohol and tobacco, and marijuana 
(ganja) was also acceptable. This was surprising, as marijuana was officially 
classed as narkoba. But members of the sub-community challenged such formal 
distinctions as arbitrary, relying instead upon their own understandings of 
danger and safety. They considered certain substances, such as alcohol, tobacco, 
and marijuana, “natural” (alami)—that is, less chemical and therefore safer.
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Street Drunk Punks, Manado. 
(Roels 2015)
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Whereas straight edge groups often ostracized punks who consumed 
alcohol— “drunk punks” (Irwin 1999)—the new sub-community took pride 
in this identity: the phrase “Street Drunk Punks” often featured on their 
merchandise and in their music. It was part of their efforts to encourage 
others to leave synthetic drugs behind and to stick to alcohol—more 
specifically, Cap Tikus, which they considered the purest and most natural 
option when it came to alcohol. 

It was also a tradition, one in need of support. While a narrative related to 
cultural heritage hadn’t driven them initially, it came to the forefront when, 
only six months after they’d formed the new sub-community, CapTikus 
Squad became a band. At first, the band was open to anyone from the 
community who wanted to play. But In 2011, it became what Metox and 
Ipank both referred to as a “patent band”—that is, one with more permanent 
members. At the time of my fieldwork, the band consisted of Ditto, the 
bass player; Ipank, the guitarist; Metox, the lead singer; and Randi, the new 
drummer. All were in their twenties except for Metox, who was thirty-two.

While the initial focus of the sub-community was to reclaim the “essence” 
of Manado punk sociality, the band used their music to contest the growing 
problematization of Cap Tikus they witnessed around them. Both as band 
and sub-community, they embraced the positive use of alcohol and situated 
themselves against more harmful drugs, crafting their own boundaries 
and challenging as arbitrary the state’s categorization of substances as 
“legal” or “illegal.”  Though it might seem that by centering alcohol over 
synthetic drugs, the sub-community was supporting an understanding of the 
substance as the main source of action and assigning the effects of drugs to 
mostly biological realms of use, as we will see in the next section, substance 
(in this case, alcohol) use is, in fact, a collective endeavor. 

Alcohol Just for Fun

My friend,
Drink with us
If you’re a broken heart[ed].
(Fuck, don’t cry!) 
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We know you can handle it,
We know you can get more.
Open your eyes and see!
(Fuck, don’t cry!) 

Oh, oh, alcohol just for fun! 
For you, for me, let’s [get] drunk together!

“Alcohol Just for Fun” is a song about people coming together to drink, have 
fun, and get drunk as a way of distracting themselves from and dealing with 
their troubles. “Basically, you don’t have to feel sad; just come drink with 
us,” said Metox. The band members explained that this song was inspired 
by people who like to vent (curhat) in drinking circles. This was common 
practice in Manado, as venting allowed people to talk through issues and 
perhaps even come up with solutions collectively. “Where there is Cap Tikus, 
there is venting,” said Anky, a Manado punk. Like many others, he referred to 
Cap Tikus as air kata-kata, a term that literally translates as “words water”6 
but which was popularly used to capture what many of the youth described 
as the drink’s ability to function as a stimulant (perangsang) for livening up 
conversations, triggering creative inspiration, increasing self-confidence 
(lebe pede), and becoming more daring (tambah berani).7

Stories wherein heated disagreements and violent eruptions resulted from 
mixing alcohol with strong emotions were common, and Ipank and Metox 
each had their own store of such anecdotes. They explained that it was the 
responsibility of those drinking together, as well as those nearby, to speak 
up and remind anyone causing trouble (or with a tendency to get upset) that 
“alcohol [is] just for fun.” 

There was a strong sense of shared responsibility for ensuring safety in 
drinking circles and their surroundings. “Our friends will take action,” 
said Munk, one of the older members of the punk community. He was 

6. Similar to the Dutch word spraakwater (speech water), which refers to strong drinks, under the influence of which 
people become more talkative (https://www.encyclo.nl/begrip/Spraakwater).

7. This resembled “Dutch courage,” which the Cambridge Dictionary defines as “the confidence that some people 
get from drinking alcohol before they do something that needs courage” (https://dictionary.cambridge.org/
dictionary/english/dutch-courage).
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talking to a venue manager about potentially hosting a small music event 
called Untukmu Kawanku (For You, My Friend). Like at other venues we 
had visited, and which had turned us away, the manager expressed strong 
fears regarding the risk of people getting too drunk and no longer being 
able to control themselves. Luckily, this time, we were able to convince the 
manager otherwise. We later relayed the manager’s fears to others in the 
punk community, who all responded that they would work together to make 
sure no problems arose. “If something happens, our friends will step up to 
settle things, calm things down, and take action,” said Munk, convinced. 
This willingness to take collective action to curtail the bad and harness the 
good wasn’t exclusive to the punks, but they did take it especially seriously. 
They were clear-eyed about the possibility that problems might arise but 
also confident in both their ability to work together to keep things calm and 
their approach to doing so. 

Vespa Night 

Despite all the collective attention, hostility did sometimes simmer 
underneath the general sense of ease and celebration. One example of this 
was the eruption that took place at the Vespa scooter event held at Sam 
Ratulangi University on April 10, 2015. This event, organized by technology 
and architecture students, was also open to non-students, and it was well-
attended by a mix of youth from the punk, reggae, and indie communities. 
There were comedy acts, poetry performances, photography exhibitions, 
merchandise stalls, and, of course, a lot of Vespa scooters. It was nighttime 
when the flare-up took place, and CapTikus Squad was playing. They were 
the closing band, and while their lyrics aimed to dissolve the links between 
Cap Tikus and violence and crime, the crowd in front of them had suddenly 
begun to dance more violently than before. The heavy breathing of the young 
men in the small mosh pit, I imagine, might have been as fast and sharp as 
the tempo of the loud music, their bodies heating up like the small generator 
powering the whole event until, suddenly, everything overheated. There 
were pushes and punches thrown and the crowd split. “It’s like we became 
the provocateurs,” said Metox, and the three other band members agreed, 
sharing his disappointment.  

While their music had surely done something to create the atmosphere, it 
hadn’t acted alone. Earlier in the evening, I had spoken to the young man who 
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started the fight, a Vespa tourer from Jakarta, about him disliking Manado and 
the bad smell of Cap Tikus. This bad smell hadn’t deterred him, however—I 
had seen him drinking it steadily since early afternoon. He had gotten into 
an argument with one of the event’s main organizers and, according to the 
rumors that followed, punched him. He was then taken away from the mosh 
pit to cool down. Some people later accompanied him to a room where the 
event organizer and his crew were also cooling down, where he half-heartedly 
apologized for what had happened, publicly de-escalating the conflict.

One of the punks, Anky, explained to me that trouble often starts 
when outsiders join their drinking circles or parties. He linked this to 
misunderstandings of humor and local slang, at which newcomers or guests 
sometimes took offense, and also to the fact that as strangers, they were 
more difficult to collectively control. But if it appeared that there might be 
trouble, Anky assured me that those present would always try to settle it. 
First, they would try to calm their friends down. If they were unsuccessful, 
as a last resort, they would leave behind those who were causing the trouble.

Before the flare-up, Manado. 
(Roels 2015) 
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One Bottle for All 

One of the slogans on CapTikus Squad’s T-shirts was “One Bottle for All” 
(Sebotol untuk Semua). It pointed to the strong sense of togetherness that the 
shared communal drinking of alcohol afforded, as well as the inclusiveness 
of the local punk community. “One bottle is about being together,” said 
Ditto, the bass player. Below the slogan, in smaller print, was the band’s 
other famous slogan, “For Making Friends, Not Starting Fights” (For 
Batamang Bukang For Bakalae). It used local Manadonese to respond to the 
way many people reacted to Cap Tikus. “Beking kacau,” many would say in 
Manadonese; “It creates disorder.” The story usually went, people drink too 
much, get too drunk, lose control, and then get into fights or create trouble. 
In a street interview, one young man told me, “If people cannot control 
themselves, then it creates kacau (disorder, chaos, or a mess),” Another said, 
“It creates disorder because when people are drunk, they fight (bakalae) and 
use weapons against each other.” Ipank saw it differently. Half-jokingly, he 
articulated what many others had also said were the strong social functions 
of Cap Tikus: “Actually, if we look at Cap Tikus in a positive way, it is about 

For Making Friends, Manado. 
(Roels 2015)
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friendship. It can strengthen relationships even though people have just 
met. Even after just ten minutes!” While the drink may have traditionally 
been used to raise people’s body temperatures in the cooler, mountainous 
regions of Minahasa, many of the punk youth turned to the drink to heat the 
atmosphere and warm the movement they as a community were part of.

While CapTikus Squad and other local punk youth clearly identified 
violence and criminality as a problem, the way in which they understood and 
approached the problem differed from the police and local authorities. The 
police saw drunkenness as a direct cause of criminal behavior and therefore 
targeted alcohol and its consumption. CapTikus Squad, on the other hand, 
defended alcohol, Cap Tikus specifically. Their argument was based on 
their own lived experience of its effects and their understanding that it was 
not the substance itself that led to violence, making collective regulation 
and the enabling of a positive drinking experience the responsibility of the 
wider group. As discussed in chapter 2, these were collective mobilizations 
to harness the good and curtail the bad and need to be understood as a part 
of creating the suasana (atmosphere) and a wider network of “actants” that 
make alcohol effects and affects come to life (Demant 2013). An important 
difference, however, between the wedding party attendees and the punks was 
the latter’s commitment, as an autonomous, DIY community, to regulating 
themselves—preferably, away from the inherent regulation within social 
hierarchies and intergenerational responsibilities.

Rolling to the Glass 

Come on, join us,
No place [for] racism. 
This is our blood, [it] has fucking alcohol [in it],
Unite, unite—struggle!

Rolling, rolling, rolling to the glass

Like the rest of Manado, punks formed literal drinking circles with a bottle 
of Cap Tikus in the middle but in their circles, only sometimes was it 
accompanied by a glass. More often, as the bottle made its way around the 
circle, each person would take a sip straight from it before passing it on. 



116

Chapter 3

CapTikus Squad referred to this drinking style— “turning the glass”8 (putar 
gelas) or, in Manadonese, “making a pathway” (ba jalur)—in their song 
“Rolling to the Glass.” The song was inspired by one of their friends, who had 
a reputation for holding on to the glass too long. Each time it was his turn, he 
would begin telling stories and hold up the rest of the drinking circle. This 
was recognized as either an attempt to avoid drinking (perhaps out of fear of 
getting drunk) or simply enjoyment at being the center of attention. Either 
way, others in the circle would get impatient and eventually remind him of 
the drink resting in his hands and that he should “keep the glass rolling.”

This tradition of communal drinking created a sense of unity and 
togetherness (kebersamaan) for CapTikus Squad and their punk friends. As 
emphasized in their lyrics, everyone was welcome to join and unite together, 
and it was through such shared, embodied experiences that drinking circles 
empowered the punk youth. Qian Hui Tan (2013) demonstrates in her 
research on cigarette smoking spaces in Singapore that such spaces enable 
a sense of social well-being by fostering an interconnectedness between 
people, and, furthermore, that the sense of ease and contentment they 
engender enables affectual-emotional well-being. Punk drinking circles 
were similar in that the interconnectedness between the people sitting in the 
circle and sharing the one bottle, alongside the important warming effects of 
the drink, enabled a sense of unity and togetherness. This sense was palpable 
at the wedding party in chapter 2, and it is present in all of the drinking circles 
in this thesis. However, this chapter’s focus on CapTikus Squad and their 
friends allows us to explore not just how Cap Tikus drinking circles afforded 
them this type of social bonding, but also how it enabled them to express 
and construct important values and visions from their punk ideologies and 
lifestyles. As this section shows, this process of expressing and constructing 
local punk values happened in relation to long-standing traditions and 
Minahasan values.  

Anyone who has ever visited North Sulawesi will be familiar with the saying 
“Torang Samua Basudara,” which means “we are all brothers and sisters”—
that is, everyone is related. The saying proudly alludes to religious tolerance 

8. For another musical reference to this drinking style, listen to the Manadonese pop song “Cap Tikus” by Didit (feat. 
Ayi Kreepik), with the chorus, “Turn the glass, come on turn the glass, turn the music up high” (Putar gelas, ayo putar 
gelas, putar music karas karas). Ayi Kreepik later produced a song called “Brenti Jo Bagate” that was sponsored by 
and in support of the large anti-drunk movement campaign launched in 2010.
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in the region, and it was often invoked following conversations I had on just 
that topic, following copious examples of interreligious harmony, such as 
diverse neighborhoods and shared interreligious festivities. Another famous 
saying is written in large blue letters above the main entrance of Manado’s 
Sam Ratulangi International Airport: Sitou Timou Tumou Tou (People Live to 
Make Other People Live). More than just a local saying, it is also a philosophy 
of life in Minahasa (Masinambow, Paat, and Sondakh 2018; Sumampouw 
2018; Yulianto 2015; Sondakh 2002). These ideals of social equality, family, 
and mutual cooperation are further reinforced by mapalus, the traditional 
Minahasa value of mutual assistance (Weichart 2006), which in practice 
includes, among other things, voluntary public service such as building a 
church, setting up community events, and other rural development and 
agricultural activities9. Even the name “Minahasa,” given to the whole 
region and its different ethnic groups as a polyethnic identity under Dutch 
colonial rule, translates to “unity,” “to unite” (Jacobsen 2002, 39), or “being 
united” (Yulianto, Sumampouw, and Epafras 2020). “Unity was implicit in 
the commonality of the colonial experience,” writes David Henley, and it was 
“promoted by the mission as an explicit social ideal, associating it both with 
Christian brotherhood and with an idealization of Minahasa’s precolonial 
past” (1992, xi).

The punks adopted and expressed values that were similar to these 
Manadonese and Minahasan values of unity, solidarity, and equality, 
particularly in their regular gatherings to support one another’s activities 
or social and environmental movements. As Moog (2020a) notes about 
Bandung’s punk scene, resistance movements and punk often go hand 
in hand. In Manado, this included organized protests and events like the 
popular ones organized by the local chapter of global collective network 
Food Not Bombs, wherein the group would provide free food and clothes 
and, later, post photos of the event across social media, demonstrating their 
solidarity with collectives elsewhere in Indonesia, the United States, and 
Europe. Events also included local anti-reclamation protests, described 
in chapter 4, in which punk youth gathered to express their solidarity with 

9. Mapalus is frequently compared to gotong royong, an Indonesia term that translates as “mutual aid” or “mutual 
assistance” and which has often been brought forward (or politically mobilized) to serve as a national identity and 
Indonesian philosophy (Weichart 2006; J. R. Bowen 1986). The two similarly stress ideas and practices of reciprocity 
and a life philosophy of communal cooperation and collectivity. One translation of mapalus, “reciprocal aid group” 
(Bucholt 1994), strongly parallels the foundational idea of DIY in punk communities, and suggests alternative forms 
of mutual exchange (e.g., of time, food, or assistance) that, like DIY, contrast monetary exchange.
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the local fishermen and anti-reclamation movements across Indonesia. 
Drinking circles often provided the punks with space to plan these events 
and, afterward, to share and compare their experiences.  

As a cheaper and stronger option than other alcoholic drinks, Cap Tikus was 
accessible to most people and suitable for sharing in large and small groups; 
this made it the punk’s drink of choice, as it aligned with their ideals of unity 
(persatuan), solidarity (solidaritas), and equality (persamaan). There also was 
a sociality behind purchasing Cap Tikus that reflected these ideals, though 
again, it wasn’t exclusive to the punks: baku tambah doi (literally translated, 
“reciprocally adding money”) meant participants in drinking circles sharing 
the cost of the drinks, with each person putting in whatever they could afford. 
This meant that all were welcome regardless of their financial standing. 

This concern with accessibility and affordability suggests an inclusiveness to 
punk drinking circles, but their communal drinking also facilitated the punks’ 
attempts to distinguish themselves from their mainstream counterparts: the 

Togetherness, Manado. 
(Setiawan 2015) 
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“trendy kids” (anak gaul) and “hedonists” (anak hedon), as the punks often 
called them. According to the punks, these youth personified neoliberal 
individualism, hanging out in air-conditioned shopping malls or trendy cafes 
or, following the latest trend, at 24-hour mini-marts. Instead of drinking Cap 
Tikus pure (to), straight from the bottle or a shared glass, these youth were 
more likely to consume more expensive commercial drinks or, as shown in 
the next chapter, Re/claiming Space, Cap Tikus cocktails served over ice in 
individual drinking glasses. This opposition to mainstream youth and the 
ideals of dominant society is common across many punk communities, 
both globally and within Indonesia (Bestley et al. 2021; Lee and Ferrarese 
2016). However, in the context of Manado, we see punk youth engaging with 
traditional values through long-standing and widespread drinking practices. 
This deepened the experience of the drinking circle, linking it to the history 
and culture of its locality. It also raised questions of authenticity and whether 
someone was inside or outside of the punk community. As we will see next, 
these questions are also related to a politics of identity in Manado’s youth 
culture and in relation to the broader social, cultural, and economic context. 

CapTikus Squad

Drunk on the street, nothing can stop [us],
Brutal police…fucking bastard[s]!
‘Cause we are drunk for the fun,
‘Cause we are drunk for the fun,

CapTikus Squad!
CapTikus Squad!
CapTikus Squad!
CapTikus Squad!

It was a Wednesday evening in May 2015, and only a week had passed since 
we’d seen each other at the May Day party. The band’s members, except 
for Randi, the drummer, were sitting across from me on the floor of their 
basekemp, a room in Metox’s family home where the band often gathered 
and produced their merchandise and music. Like other youth subcultures in 
Indonesia (Lee 2016), the basekemp was their organizational headquarters, 
a place for the band to meet and work, gather more intimately with their 
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fans and friends, and, of course, drink together.  Although we’d met several 
times before, this was our first time at the basekemp and the first time we’d 
sat down to talk about their stories and lyrics. 

While Metox had done most of the writing, it was a collaborative process. 
Ipank would look over the lyrics and suggest ways to express them musically, 
and Ditto would then give his input. A good song meant creating the right 
feel or “spirit” and for that reason, most of their songs had been written in 
English. Compared to Indonesian, English words felt shorter and faster, 
making them a better fit for the loud, fast-paced music. While this was the 
only reason the band mentioned, I suspect that their choice of English also 
aligned with an aspiration to one day become a bigger and better-known 
band. Wallach (2008) notes that punks are reluctant to experiment with 
writing lyrics in Indonesian because they are the most “purist—” and 
therefore oriented toward the largely English-language world of global 
punk—underground music subculture in Indonesia (102). 

All their songs were based in reality and on particular occasions that had 
inspired Metox to write. “CapTikus Squad” was one of their first songs, 
written at a time when the punk community still spent most of its time 
hanging out in the streets and was frequently the target of police raids (polisi 
razia). Although raids and sweeps were once again on the rise during my 
fieldwork, punks no longer spent most of their time in the streets and were 
thus no longer such easy targets. But CapTikus Squad wrote and played the 
song nonetheless. It served as musical pushback to the policing of alcohol and 
as an introduction to the band and its origins. I asked Ipank, who sat cross-
legged in front of me smoking a cigarette: why Cap Tikus instead of other 
alcoholic drinks? “Because other drinks are already known, already global,” 
Ipank replied. “So why don’t we bring forward our own local products? We 
want to introduce Cap Tikus!” 

Unfortunately for the band, their name and association with alcohol 
meant that there were occasions when they were shunned by larger, more 
commercial music events or venues, as their presence could suggest that 
these events and venues were against the local and nationwide efforts to 
tighten regulations on the distribution and consumption of alcohol. This 
was disappointing for the band. For even though Manado’s punks preferred 
to see themselves as outside of the commercial mainstream and, instead, 
part of an underground movement, they were still influenced by commercial 
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imperatives, and there were clear advantages to playing commercial venues 
and conventional music events. Bands could perform in front of larger 
audiences in such places or open for bigger and better-known national 
touring bands. While CapTikus Squad’s name jeopardized their aspirations 
to greater exposure and commercial recognition, the band had stuck with it. 
The reason, Ipank explained, was because everywhere they went to hang out, 
there would always be Cap Tikus. It was a part of their identity.

Despite the name, CapTikus Squad was the opening act when Sabotage, 
a famous Indonesian punk band, came to Manado in August 2015. It was 
the first time I had ever seen CapTikus Squad perform at a large open-air 
event, much less one sponsored by one of Indonesia’s largest cigarette 
companies. The event, Manado Bergerak, took place on one of Manado’s 
main commercial strips and, ironically, directly next to a McDonald’s—a 
symbol of the global capitalism and excessive consumerism that the punks 
normally protested. Moreover, as a mainstream, public event, there was no photos

Manado Bergerak, Manado. 
(Rondo 2015) 

https://www.insidethedrinkingcircle.com/chapter3/#10
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spatial separation between the punks and non-punks—any boundary-work 
or borders had to be delineated and emphasized visually, through their style 
of dress and dancing (Hannerz 2015). This was different from the May Day 
party, where the punk community had rented an auditorium exclusively 
for the local underground music scene and where a clear physical border—
the boundary of the building—was created between their scene and those 
outside it.

On the night of Manado Bergerak, CapTikus Squad received lots of 
enthusiastic support from the mixed audience and, more importantly for 
them, from Sabotage. While most underground punk bands in Manado 
aspired to this type of opportunity for greater exposure, they could also 
be criticized for taking one when it came along. Some saw it as yielding to 
the mainstream, sparking discussions around the tension it created with 
punk’s DIY, underground values, which stressed the importance of creating 
alternatives to a commercialized, capitalist society, as well as creative and 
social autonomy (Wallach 2008a; Martin-Iverson 2012, 2020). As protests 
against capitalism shape punk ideals, punk bands worldwide have often been 
called “sellouts” for signing with major music labels or getting involved with 
mainstream media10. While this tension existed in Manado as well, there was 
a greater acceptance and understanding of those navigating commercial 
success and greater mainstream exposure as long as they continued to 
demonstrate a connection to the local punk community. CapTikus Squad 
aligned themselves with all that was local, underground, and collective, 
rather than that which was consumerist, capitalist, and conforming to 
moralizing discourses on alcohol. However, this meant they had to temper 
their ambitions for mainstream popularity and success. The band’s cultural 
performance and alignment with Cap Tikus were highly valued in the local 
punk community, but they could also be viewed as problematic, which 
reduced the value of the band in mainstream society. This tension was 
something that the band members experienced and had to navigate both 
collectively and individually. 

10. In his book dedicated to exploring the importance of authenticity, Sean Martin-Iverson (2016) includes a 
chapter on “real punk” (punk sejati) and the politics of authenticity through the production of DIY in the Bandung 
hardcore scene. Establishing what does and does not count as “real punk” is important for Indonesian punks. Seeing 
authenticity as a fraught concept, Martin-Iverson still suggests that “[the] quest seems to capture something 
important about the modern condition” (105). He notes how a clarity of purpose under the New Order regime and 
during Reformasi had been a lost in the post-Reformasi era, with a shared struggle against repressive state control 
and authoritarian capitalism now replaced by ambivalent entanglements with neoliberal capitalism (2012, 388). 
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Punk, Parent, and PNS 

“We have to realize that we cannot stay so punk forever,” said San, a twenty-
seven-year-old punk and parent. She and her partner, Anky, who was twenty-
four, lived upstairs at the tongkrongan, where they had set up a small tattoo 
studio. Although their six-year-old daughter, Prany, had recently moved 6–8 
hours away, to live with San’s family, it was still no longer possible for the 
two to live with the type of autonomy they had previously been used to, and 
which they saw as central to being punk. The priority now was Prany’s well-
being, meaning that plans had to be made and rules established, even if these 
were precisely the things that most of the other punks resented. Anky put it 
simply: “These are the demands of life (tuntutan hidup).”

As important sites of resistance and vital spaces for social bonding and 
collective action and care, drinking circles played an important role in 
keeping a critical youth sociality and spirit alive for CapTikus Squad and 
other punks. This was alongside other important and competing social 
expectations, intergenerational relations, and growing “adult” aspirations. 
The navigation of these competing imperatives exemplifies how what Minza 
(2014) and Naafs (2013) refer to as the set of fluid processes that include 
both the “being” and “becoming” dimensions of youth coexist in tension in 
the lives of young people in Indonesia. Cap Tikus took center stage in the life 
of the band from its inception in 2007 onward and in its lyrics, performances, 
and social gatherings. But by the end of my fieldwork in 2016, Cap Tikus and 
shared communal drinking was slowly moving to the periphery of the band 
members’ private lives, just as it had for San and Anky. The various ways 
in which the band members navigated these tensions and changed their 
drinking practices further reveal the fluid boundaries between Manado 
punks and the broader community, particularly as life projects change. 

By the time I got to know him, Metox was a father of two, with a four-year-
old son and a seven-year-old daughter. He had met his wife in the punk 
community. While his family often attended his shows, all of them dressed 
up in full punk gear, much of his wife’s time was now spent away from the 
community and the tongkrongan. Even Metox was only really available during 
the day, and if one did catch him at the hangout at night, he was usually on his 
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way home. “Before I had a family, I used to just relax,” he said. “But now, when 
I’m hanging out, I have to go home because I have other responsibilities.” 
Metox disliked disappointing his friends but also disliked the thought of 
being a selfish parent. 

“I don’t want to steal time from my children with my own interests,” he 
said. “Before I was married, my jiwa (spirit/soul) was rebellion. The more 
something was prohibited, the more it had to happen.” Metox had recently 
come across the American documentary The Other F Word, in which 
filmmaker Andrea Blaugrund Nevins (2011) explores aging punk rock 
musicians’ lives and their transitions into fatherhood. Despite being set 
in the US, the film clearly resonated with Metox. As if it could explain his 
own situation better than he could, he suggested we watch a section of the 
documentary together. It highlighted the competing pressures of veteran 
punk rockers’ anti-authoritarian lifestyles and their new responsibilities as 
parents. “I can’t leave punk,” said Metox, and luckily for him, there was no 
familial pressure for him to do so. “Everyone is happy. My parents support 
me, and my wife has supported me up until now. But the main problem is 
time. How can I divide my time so that I can be a punk, a musician, a parent, 
and a husband?”

What Metox didn’t mention—and didn’t like to talk about—was that his time 
was also split with one more thing: his work as a civil servant (pegawai negeri 
sipil), or PNS. One day at the tongkrongan, though, he opened up about it. As 
usual during business hours, he was wearing his PNS uniform, but he had 
removed the top part to reveal a sleeveless undershirt and several tattoos. 
He explained that he hadn’t really intended to land the job at Manado’s 
National Population and Family Planning Board (Badan Koordinasi Keluarga 
Berencana Nasional), but now that he’d worked there for almost five years 
and was the main breadwinner for his growing family, he had no intention 
of quitting. 

Given the strong anti-establishment attitudes of punk and a preference 
among Indonesian punks for living autonomously from the mainstream as 
a commitment to the DIY lifestyle, Metox’s job had certainly cost him some 
credibility among the other punks. Between his work and all the time he 
spent away from the community, some punks no longer considered him a 
“real punk” or “total.” Perhaps it was interpreted as a lack of commitment 
to punk and therefore a lack of authenticity, as was the case in Idria’s (2016) 
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example of punks in Banda Aceh, in which one group of punks considered 
another group “posers” or “occasional punks” (171). In Manado, other punks 
who had become civil servants or who were active in the corporate sector 
were also questioned and judged as Metox was, though he had worked hard 
to regain his credibility by coming to the tongkrongan during working hours, 
as he did the day we watched the documentary together. By doing so, he tried 
to show that he was not working for the system but against it from within. 

“No need to protect your image (jaim-jaim),” said Ditto. “Do what you like. 
You’re free, but what’s important is the timing. If it’s time to pray, then pray!” 
Ditto had always had a more fluid relationship to punk identity and lifestyle. 
When he started playing with CapTikus Squad in 2011, he was also the youth 
leader (ketua pemuda) at his Seventh-day Adventist church. Although his 
church discouraged the use of alcohol, his mother had given him permission 
to drink—but only in small quantities and if he kept to his responsibilities. 
Ditto had been responsible for organizing the church’s youth gatherings, 
after which some of the youth would drink together. Over the course of 
my fieldwork, things also rapidly changed for Ditto. At some point, he no 
longer considered himself an avid drinker (pang minum) and had gone from 
drinking almost daily to only occasionally. Just as they were for San and Anky, 
the punk parents navigating life’s changing demands with a young family to 
support, practices like the shared consumption of alcohol were becoming 
more peripheral in Ditto’s life. 

In 2015, Ditto began a new life project, embracing the fitness craze trending 
in Manado. He began dieting and following a strict exercise regime, which 
included cutting down on alcohol.  Before long, he had transformed himself 
into a fit and trendy-looking young man. He even started to dress differently. 
While other punks occasionally commented on this change, Ditto appeared 
unphased and happy with his new appearance and lifestyle. But any time the 
band was to perform, he was there and dressed the part. At such moments, 
he would also still take the occasional sloki or two of Cap Tikus to get himself 
ready to perform. “Kase panas,” he explained; “to heat up.” 

For some subsets of the punk community, the compromises that punks like 
Metox and Ditto had made with mainstream lifestyles and dominant social 
norms needed to be contested to maintain the true essence of punk. Perhaps 
a focused ethnography of another punk band might have found precisely 
that: a musical contestation of part-time punks who were also civil servants 



126

Chapter 3

and parents.  But CapTikus Squad still performed in front of punk crowds and 
sang their songs about Cap Tikus and what they saw as the essence of local 
punk.  While the band members still defended Cap Tikus as an important 
local drink and a cultural asset in need of protection, its value in their 
personal lives was changing in the face of other important and competing 
social expectations, intergenerational relations, and adult aspirations. Moog 
(2020b) documents similar lived realities for punks in Bandung, which were 
complicated by familial, financial, and social expectations. “Anarchist punk 
does not exist in a vacuum.… Band members have children and jobs and are 
situated in complex global power dynamics.”

Conclusion

Once again, we see how central Cap Tikus is to social life in Manado. 
Foregrounding CapTikus Squad’s lyrics, this chapter shows how the 
drink obtained value in the local punk community. The band’s slogan, 
“for making friends not making fights,” alludes to the ambivalence of the 
state of intoxication and how drinking and drunkenness can bring people 
together and create a climate of celebration but also one with the potential 
for violence. In her chapter on the queering of endocrine disruption, Anne 
Pollock (2016, 185) invites readers to consider some of the more pleasurable 
aspects of intoxication. “Impaired, yes,” she writes, “but also released 
from responsibility in particular ways that can be both dangerous and 
pleasurable.” While Cap Tikus indeed enabled people to be released from 
their responsibilities and worries, this did not include all responsibilities. 
For many of the punks in Manado, if someone misbehaved, they should be 
called out and reminded by their friends that everyone was there to have 
fun. This form of shared responsibility and collective care was mobilized 
to maintain order, and it was especially important for the punks as it was a 
DIY form of social protection that came from within their community rather 
than from police intervention, top-down social hierarchy, or a regulatory 
approach. They reclaimed Cap Tikus and positively reframed it in contrast 
to police rhetoric about it fueling crime, as seen in the interludes. 

The punks recognized that violence and criminality were not problems 
inherent to Cap Tikus and that whether or not they arose depended on how 
people used the drink. Collective social action, they believed, would curtail 
the bad and foster good experiences. As discussed in chapter 2, this collective 
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social mobilization formed one part of suasana (atmosphere), along with 
other social and material elements that helped shape alcohol and its effects, 
such as, for the punks, loud music, yelled slogans, a plastic bottle of Cap Tikus 
moving among sweaty bodies in a web-like fashion, large auditorium spaces, 
and crowded mosh pits at the May Day party. Or the intimacy of the band’s 
basekemp with family members close by, guitar tuning in between sloki and 
stories, smoke filling the room, and a single glass traveling in a small circle. 

It is Cap Tikus’ fluidity and the different practices in which the drink surfaced 
that made it an important tool for building a collective identity for the band 
and the small sub-community it came out of. CapTikus Squad’s music 
contested the growing condemnation of Cap Tikus, which was in line with 
the confrontational social resistance that punks around the globe are usually 
known for (Achtermann 2021). Like most social movements, their identity, 
as a sub-community and later as a band, was not fixed. It changed over time 
as their intimate relationship with drinking Cap Tikus shifted in the face 
of emerging life demands and fluid life trajectories. This speaks directly to 
popular debates around the question “What is punk?”, which demonstrated, 
in attempting to define punk identity and punk lifestyles in Manado, just 
how complex and blurred their boundaries were. We also see CapTikus 
Squad’s identity emerging at a junction of global punk culture and lifestyles 
and long-standing local traditions and cultural norms in North Sulawesi. In 
Manado, this junction was less a place of tension than a comfortable grey 
zone—the more complicated push and pull, for the band members and local 
punks generally, was between the desire to keep a critical youth sociality and 
spirit alive and the other demands of their lives.



Relaunch

It’s November 10, 2015: Hero’s 
Day (Hari Pahlawan). During the 
ceremony at Manado’s regional 
police station (Polda Sulut) to 
celebrate the holiday, there will also 
be an event related to the famous 
Brenti Jo Bagate (Stop Boozing) 
campaign. The campaign was first 
launched in 2010 by the then head 
of police, Kapolda Dicky Atotoy, 
and today it will be relaunched by 
Head of Police Kapolda Brigjen Pol 
Wilmar Parpaung and Governor DR 
Soni Sumarsoni. 

While Amanda and I have grown 
accustomed to arriving at the 
station late at night to join Team 
Barracuda on their patrols, it is 
now daytime and hot outside. 
We’ve invited ourselves onto 
the event grounds to watch from 
the sidelines. There are various 
ceremonial performances and 

formalities, including speeches, 
marches, and, finally, a command 
performance by the highest-
ranking police officers and 
government officials, including the 
governor and Kapolda Parpaung. 
Standing around a large barrel 
(drum), each man holds a bottle or 
two of locally produced alcohol, the 
contents of which they take turns 
emptying out into the barrel.

This powerful symbolic act 
is captured by a dozen or so 
photographers, who make sure 
that the image ends up on the front 
cover of the next day’s newspapers. 
This is often the case for events 
at Polda Sulut—afterwards, 
newspapers display the destruction 
and symbolic abolition of alcohol 
that takes place in authoritative 
performances such as, for example, 

photos

https://www.insidethedrinkingcircle.com/interlude4/#1


large steamrollers driving over 
and crushing thousands of bottles, 
jerrycans, and bags of alcohol, most 
of it local. These acts display none 
of the competing normativities 
or moral ambiguities witnessed 
during police patrols; instead, they 
deliver a clear and unambiguous 
message: we are going to eradicate 
alcohol. At other times, a little 
alcohol is poured into a barrel and 
set on fire, an image reminiscent 
of drug busts worldwide and the 
global “war on drugs.”

After the photo shoot, the governor 
announces that there’s time 
for short interviews. Without 
hesitation, Amanda grabs the audio 
recorder out of my hand, and by the 
time she reaches the small crowd of 
journalists, she has her questions 
ready: 

“Excuse me, sir? For the Brenti Jo 
Bagate program, when will you 
consider it a success? Will it be if 
everyone stops drinking or if crime 
goes down?” 

“Yes, both,” the governor replies. 
“We hope that by stopping alcohol, 
crime will also decrease. According 
to our observations, crime starts 
with hard liquor (miras). So if the 
miras stops, then the trouble will go 
down automatically.” 

Amanda follows up, “So when 
all the people in North Sulawesi 
stop drinking, does that mean the 
program is a success?” 

“Yes, a success. That’s the indicator, 
but if there are still many who 
drink, then crime due to alcohol 
will still be high, and that means the 
program has failed.” The governor 
answers quickly, seemingly 
frustrated by the persistence of a 
good research assistant at work.   

photos

https://www.insidethedrinkingcircle.com/introduction/#3
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“Batu-batu cinta,” many of my Manadonese friends 
called them: “love rocks.” The large volcanic rocks 
spread across Manado’s waterfront and were mainly 
frequented by couples, as they made perfect hiding 
places for secret nighttime rendezvous and provided 
front row seats to the dance of the stars and sea. Far 
less romantic was the fact that these rocks and the 
docks that they formed were unfortunately also part 
of the large reclamation projects taking over the city; 
new land was being created in Manado’s bay by using 
these large volcanic rocks to construct a rubble-mound 
embankment leading down into the sea, which would 
then act as a new defense against coastal erosion. The 
space between this embankment and the old shoreline 
would then be filled in with sand and flattened before 
being paved with asphalt or concrete, forming new land 
for urban development. 

photo, left
Protest, Daseng Sario, 
Manado. 
(Setiawan 2015) 
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This process of coastal land reclamation (reklamasi) had created Manado’s 
main commercial business district, the Boulevard Commercial Project 
(BCP), along the city’s southern and central shorelines, and it was also 
part of plans for the northern parts (Tenthof van Noorden et al. 2013). 
“Employing the rhetoric of ‘delivering Jakarta lifestyle to Manado’’’ (Susilo 
and De Meulder 2018, 283), a group of six private investors built the BCP on 
70 hectares of reclaimed land. With the support of the local government, 
this land was divided into six lots that, at the time of my fieldwork, consisted 
of shopping malls, shops (ruko), entertainment centers, cafes, hotels, 
convention centers, and office spaces (Desmet and Verrecht 2012). 

The ever-growing number of reclamation projects in Manado also meant 
that exceedingly large volcanic rocks were now precariously transported 
across the whole city. They could be seen rocking around in the back of large 
trucks, “secured” with the help of a thin chain that dangled across the open 
bed like a jump rope waiting for the massive boulders to skip over it. For the 
foreign researcher following behind them on her small scooter, this triggered 
serious anxiety and frustration. Other people’s frustration centered on the 
large amount of dust these trucks spread while transporting thousands of 
tons of rock and earth excavated from surrounding areas, which impaired 
drivers’ vision and congested traffic further by the day (Kota Kita 2014). 

A certain few didn’t express frustration so much as anger, which they directed 
at the issue of reklamasi, the urbanization of nature, and the irreversible 
replacement of beaches with concrete—as well as the modernist dreams of a 
Manado that converted small fishermen’s shacks into large shopping malls, 
creating new jobs for some while erasing the livelihood of others. The joys of 
a free-flowing current in Manado’s bay were now almost distant memories, 
replaced by the growing fear of flooding. 

Due to the many changes to the morphology of Manado’s bay, the impacts 
of climate change, and a growing accumulation of trash in all the city’s 
waterways, floods had become more common and more destructive 
(Tenthof van Noorden et al. 2013). Fresh in people’s memories was the flood 
of the previous year, which on January 15, 2014, had left large parts of the city 
completely devastated. 

In this final chapter, I present Manado through a dynamic of change, 
tracing the city’s changing topographies as they appeared at the time of my photos

https://www.insidethedrinkingcircle.com/chapter4/#1
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fieldwork. Driven by new aspirations and modes of socializing and living in 
the city, new spaces emerged, and old spaces disappeared. This included the 
city’s drinking landscape; locations that had long hosted drinking circles 
were replaced with commercial drinking establishments catering to a new 
and different clientele while erecting barriers—especially economic ones—
to exclude others. I detail these changes and demonstrate the loss of safe and 
easily accessible drinking spaces to dominant understandings of modernity, 
safety, and public order, which reflected broader changes in understandings 
of how space should be inhabited. 

While the very ground was being moved and the sea’s borders shifted to 
make way for a new and expanded city, the rapid production of new urban 
land did not result in more freely accessible, public, or open space. On the 
contrary, such space became more and more limited in Manado—and 
the rest of Indonesia—as the market forces of neoliberal privatization 
encroached upon them, leading to dubious land conversion deals between 
local authorities and private developers that ignored the broader community 
(Hudalah, Rahmat, and Firman 2016; Firman 1997; Susilo and De Meulder 
2018; Patunru, McCulloch, and von Luebke 2009). These commercial 
developments impacted people differently, creating opportunities for some 
and unfavorable circumstances for others. “The right to the city,” writes 
David Harvey (Harvey 2012, 19), “is far too narrowly confined, in most cases 
in the hands of a small political and economic elite who are in the position 
to shape the city more and more after their own heart’s desire.” In Manado, 
diverse groups of youth (among others) wished to reshape the city in a 
different social image; as a result, they contested the urban development 
process and the resultant changes to their livingscapes, sometimes through 
social creativity, sometimes through protests, and sometimes through 
building structures to hold physical space (Harvey 2003). This chapter 
examines these dynamics through an understanding of space as a product of 
power relations (Massey 2009), highlighting the question, “Whose lifestyles 
and quality of life are imagined and catered to in Manado’s modernization 
project, and whose are not?” People’s ability to contest and claim a right to 
the city is thus not only a matter of access to it; the power to imagine and 
reshape the city matters as well. Here, I examine these impacts in terms of 
class and gender. 

But how does Cap Tikus fit into all of this? In following the drink across 
the city and through spaces that overlap with the underground scene from 
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chapter 3, commercial spaces, and spaces that sit at the margins of the 
two we witness how Cap Tikus plays a part in changing socialities in three 
different sites of contestation. The drink links the different stories of these 
sites and communities, just as its consumption brings people together. But 
more importantly, exploring changing drinking spaces on reclaimed land 
and in Manado’s modernization projects reveals larger social dynamics. 
People’s access to Cap Tikus and their ability to practice their preferred 
forms of sociality are useful indicators of who has the power to imagine and 
shape the city.  

The chapter begins with the question of class. At the first site of contestation, 
located in the ever-expanding center of town, we see local fishermen and 
youth activists reclaiming the coastal space next door—a space endlessly 
infringed upon by private developers. Here, Cap Tikus acts as an important 
binding element between the youth activists and older fishermen, as well as 
a potent reminder of what is at stake. 

Next, looking through the lens of gender and traveling north along the 
city’s coastline to the Tuminting neighborhood, we witness a more intimate 
claiming of space: an all-girls drinking circle on newly reclaimed land 
that will soon be encroached upon by private developers and commercial 
entertainment venues. Here, the hidden consumption of Cap Tikus means 
that the girls are safeguarded from the gaze of the wider public and the 
negative judgments that might accompany it.

Finally, back in the center of town, our last destination is a nightclub in the 
Megamas area, which is part of Manado’s main commercial district and 
which sits on reclaimed land dating back to 1996 (Desmet and Verrecht 
2012). Here, in a commercial environment full of high-priced foreign brands, 
we see the reformulation of Cap Tikus into cocktails tailored to middle-class 
lifestyles and individual tastes. We also see young women drinking alcohol 
more openly in these spaces, but not without scrutiny, the imposition of 
social expectations, and the presence of persistent gender norms. 

Daseng

Among those especially angered by the changing topographies and coastal 
reclamation projects in the city were my friends at the Association for 

video
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Traditional Fishermen in North Sulawesi (Asosiasi Nelayan Tradisional 
Sulawesi Utara). The association was widely known as ANTRA; as is common 
in Indonesia, the words of the official name were mashed together to form 
a wieldy nickname. It was (and is) an association for traditional fishermen 
in North Sulawesi that had also become a hub for their families, nearby 
residents, and various youth communities. Frustrated, they described the 
serious impact of reklamasi on marine, social, and economic ecosystems; 
their daily catches, for example, had dwindled to disappointingly little, 
and several species of fish had already disappeared from the bay. Ever since 
massive reclamation projects had begun Manado’s seaward expansion back 
in the 1990s (Desmet and Verrecht 2012; Lagarense and Walansendow 2015), 
the bay had become a precarious place for local fishermen to earn a living. 

ANTRA was formed in 2010 to collectively1 fight for the rights of local 
fishermen and protest the city’s coastal reclamation projects. The group 
protested reklamasi on the grounds of not just its clearly negative impacts 
on the marine ecosystem, but also the displacement, marginalization, 
and shrinking access to the sea that individual members had experienced. 
Reclamation projects meant the eviction of households living along the 
shoreline, most of them part of traditional fishing communities (Patunru, 
McCulloch, and von Luebke 2009) that depended on the open coastline as a 
place to moor their boats and venture out into the sea. But these fishermen 
were now competing with a whole city headed seaward. 

Access to land and livelihood was thus rapidly shrinking, and ANTRA, 
which found itself in direct conflict with developers of the latest shopping 
mall, Mantos 3, had a lot of work to do. The organization’s administrative 
office (sekretariat) was known as Daseng Sario, as it was located along the 
waterfront in Sario Tumpaan, close to the center of town. But often it was 
simply called Daseng. The fishing community had built Daseng in October 
2010, in order to secure their right to the small open beach nestled between 
the BCP’s Mantos and Boulevard Malls (Doaly 2014; Susilo and De Meulder 
2018). It was also a manifestation of the ongoing protests against the BCP 
as well as a place for the fishermen to rest between coming in from the sea 

1. For an in-depth analysis of the establishment of Daseng Sario, see Susilo and De Meulder (2018). The authors 
describe the formation of two groups of current and former fishermen and their contradictory responses to 
the BCP. Whereas one of the groups, Wenang, accepted and accommodated the BCP’s changes, the other, Sario, 
rejected them and were therefore met with increasing marginalization (290).
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and heading back out. In both Manadonese and Sangirese, daseng means 
“temporary shelter” (Stevano Sumampouw, personal communication, 
November 28, 2021); locally, the term was often used to refer to a shack or 
hut that provided shelter or a resting place for passerby. In the mountains, 
this mostly meant farmers; along the coast, it meant fishermen. 

While Daseng might have looked more like an ordinary shack in its earlier 
days, by the time I visited, it had become a large, open, concrete structure 
sitting above the sea on several pillars. Members of the Daseng community 
had recently renovated its thatched roof, preserving a traditional touch and 
further materializing the contrast between Daseng and the flashy BCP area 
that surrounded it (Susilo and De Meulder 2018). Beneath the thatched roof, 
everyday discourses were laden with nostalgic pre-reklamasi memories, and 
it was an almost daily ritual for people to gather on the veranda to enjoy the 
stunning sunset over the bay. At these moments, my friends would often 
gesture to the construction sites next door, reminding me of all that had 
changed and pointing out the precarity that was to come as change continued 
apace. Where there had once been small mangrove forests on either side, 
there was now a shopping mall on one and a sports complex on the other. 
One couldn’t help but notice how, once as open as the bay itself, the view was 
increasingly becoming obstructed by a growing breakwater of “love rocks.”

Daseng wasn’t just a base for ANTRA and its members to have meetings and 
host discussions. It was also a place for family members, nearby residents, 
young environmental activists, journalists, members of the LGBT2 
community, and punks (both local and traveling) to come together, socialize, 
and mobilize.3 It was, as Doreen Lee (2016, 160) describes her activist 
dwellings, “a place for community, somewhere between the public and the 
private, and a place for work and play.” For a handful of youth, Daseng was 
home. 

For young people visiting Manado, especially those from the punk, Vespa, 
and “nature lovers” communities, Daseng was a place to land and rest. It 
was part of the underground scene in which young people from various 
subcultures spent their time, and also a place where they could earn a little 

2. LGBT was the common acronym used in Indonesia at the time of my fieldwork, instead of LGBTQiA+

3. The famous band Navicula visited Daseng Sario in 2014 to support the Reject Reclamation (Tolak Reklamasi) 
movement, which was active in Manado, nationwide, and in the band’s home base, Bali.
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money helping to make fishing nets and other supplies under the instruction 
of the older fishermen. It was commonplace, therefore, to find young 
people—those in the fishing trade and otherwise—stitching fishing nets 
at Daseng while the elders gathered around the coffee table, relaxing after 
a morning out at sea. The fishermen’s wives could also be found hanging 
around Daseng, keeping at least one close eye on their children and another 
on their conversations. The younger children congregated on the shrinking 
beach below, entertaining themselves by narrating crab fights and collecting 
treasures from the growing heaps of trash on the beach. Sometimes, on the 
weekends, Amanda and I gave English lessons to both the younger children 
and some of the teens. 

All these activities took place simultaneously; as the elders conducted 
an association meeting, one of the punks would arrive home after a long 
night out with no sleep, greeting the elders, their wives, and his comrades 
before quietly retreating to Daseng’s single bedroom, which consisted of a 
television set and a floor covered by thin mattresses, to finally get some rest.

video

video

Sunset, Daseng Sario, Manado. 
(Roels 2015) 
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Cementing Ties 

These shared spaces of work and play were, as Susan Stewart (1993, 167) 
and Doreen Lee (2016, 147) put it, “spaces of intense socialization” that 
“concretize[d] the fraternal bonds and kin-like relations between senior 
and junior activists, comrades, boyfriends and girlfriends.” At Daseng, 
these relations were clearly delineated through language; terms such as 
“the Daseng family” (keluarga Daseng) were often used, and the parents 
of one of the fishing families, who lived close by and who were the most 
actively involved in Daseng’s daily logistics, were called “Ma” and “Pa.” “Pa” 
Poni, in fact, was “the father of Daseng.” Didi, his son-in-law, was one of 
Daseng’s youngest fishermen and an active member of Manado’s punk and 
Vespa communities. He was also the father of another of Daseng’s youngest 
members, a group that was often referred to as “Daseng’s children” (anak 
Daseng)4.

“If there is no Daseng, then where will the fishermen go to dock their boats? 
And when it’s windy with big waves?  They will smack onto the rocks of 
reclamation!” On the occasion he said this to me, Didi was expressing his 
frustration over the reclamation projects next door. And after a few shots 
of Cap Tikus, he was doing so a bit more loudly than usual. Shortly after the 
conclusion of my fieldwork, I received the sad news that Didi had passed 
away. It was a shock, as he had been a constant and important presence at 
Daseng, always quick to exchange swift greetings laced with humor as he 
sewed away at a net. In general, though, he had been a man of few words—
at least, until the end of the workday, when longer conversations would 
blossom inside a drinking circle. Didi and his friends would frequently 
drink together at Daseng, arranging for a bottle of Cap Tikus to appear 
whenever their work was complete. This wasn’t a nightly occurrence, but 
a drinking circle took shape in Daseng’s main seating area at least twice a 
week and often more frequently than that. This wouldn’t happen before any 
formal meetings had ended, however, or while any respected members of 
ANTRA were still present—Mener Oda, for example, an active member and 
important representative of both Daseng and Sam Ratulangi University’s 

4. The short film Buat Mama Papa was created by my research assistant, Amanda Lestari, and Bintan Siregar. It 
was shown as part of a local short film competition in 2014, which it won, on the theme “Building and preserving 
national character through film” (Membangun dan melestarikan karakter bangsa melalui film). It captures the issue 
of reklamasi from the perspectives of young children at Daseng, as well as the impact of the urban development 
process on their lifestyles.
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Department of Fisheries and Marine Sciences. If he was in the vicinity, Didi 
and his friends would wait. Even once he was far enough away for them to 
begin, they would be sure to keep their drinks out of sight, placing them 
under the table or on the ground next to their feet. They did this out of 
respect for Mener Oda, their workplace, and the relationships that mattered 
most there, and the same attitude was applied to events organized by the 
different youth groups and activist communities. First, it was time to work 
and discuss things; only afterward was it time to drink and relax (santai)—
though sometimes discussion would continue over drinks. Alcoholic drinks 
were thus not prohibited in the space, but drinking at times allocated to work 
or during more formal or family gatherings was considered inappropriate 
and disrespectful. Outside of work, drinking sessions provided important 
space and time for sharing, discussing, and planning activities and they often 
included people telling stories, venting, sharing jokes, and playing or listening 
to music. Still, misunderstandings and minor conflicts did sometimes arise 
over the rather fluid boundaries between work and play. Because they were 
aware of this, and because many of the fishermen were Muslim (and thus 

Sunday, Daseng Sario, Manado.  
(Roels 2015) 
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refrained from drinking alcohol), only a few of Daseng’s elders would stay 
and join drinking circles, and even then, only for the first few rounds. This 
often led to lively discussions about the current state of Daseng or a debrief 
of the day’s events. It was not a marginalization of Muslims or non-drinkers, 
rather, the drinking circle was secondary to other, more formal, or even 
official gatherings. Many fishermen who after these more formal gatherings 
did join the drinking circle were also Muslim. Like the wedding party in 
chapter 2, this mixing between old and young provided a sense of social 
control in the drinking circle, ensuring that no one was getting too drunk—
or at least not until it was only the young people left.

Like at other activist dwellings, there was a sense of freedom within community 
life at Daseng. But these mixed spaces weren’t completely removed from 
social hierarchies and gendered social norms. Resembling life outside 
Daseng, tensions inherent to familial and intergenerational relationships and 
responsibilities were interwoven with daily life (Lee 2016). Drinking sessions 
at Daseng consisted mostly of men, a dynamic that is seen throughout this 
thesis and which is explored in greater depth later on in this chapter. 

Drinking sessions at Daseng could go well into the early hours of the morning, 
with different friends coming and going throughout the night. Besides being 
fun for them, the younger members’ day-and-night presence also served to 
prevent vandalism and provided a form of security.5 Those who supported 
Daseng’s activities and protests were known as tamang-tamang Daseng 
(Daseng friends), and for Didi, their presence was a crucial part of this. 
Caring, being involved, and showing solidarity meant doing all of those things 
on important protest days and at discussion events, as well as taking part in 
Daseng’s drinking circles. When we spoke, Didi had recently felt a growing 
lack of solidarity from the punk and Vespa communities; fewer punks 
frequented Daseng in the evenings, and new hang-out spots were emerging. 
He saw it as a lack of support and solidarity in the fight against reklamasi, and 
he was sure to make this known, which resulted in some tension. More and 
more of the punks began feeling unwelcome at Daseng, and while this further 
validated Didi’s concerns—that they were indeed abandoning Daseng and 
moving toward more mainstream, “trendy,” and commercial spaces—the 
other punks complained of an underlying hierarchy at Daseng. Luckily, these 

5. “One night, Mantos Mall security cut all the ropes that tied the fishing boats in the open space” (Susilo and De 
Meulder 2018, 300) and because of this, the Daseng community now kept members present both day and night.
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Tamang-tamang Daseng, Manado. 
(Setiawan 2015) 
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frictions dissolved as quickly as they had developed, but their emergence 
does point to a sense of exclusion that some of the punks felt. Although, 
in principle, Daseng was open to everyone, it didn’t always feel that way to 
newcomers. Ties were cemented by frequenting Daseng as often as possible, 
and allegiance to the anti-reklamasi cause was demonstrated through the 
avoidance of shopping malls and other commercial entertainment venues, 
which resembled the punks’ DIY practices. Newcomers could thus feel like 
they had to prove themselves before feeling a part of Daseng.

Site of Resistance 

Despite the continued unrest caused by the narrowing of the formerly 
wide-open beach space between Daseng and the Mantos shopping mall, the 
developers had continued to expand onto reclaimed land—notably, to house 
the mall’s parking lot. This was despite having signed, prior to beginning 
construction and with the approval of the local authorities, an agreement to 
conserve some of the open beach for the remaining fishermen’s activities. 
This agreement secured 200 meters of open beach space, but by 2010, only 
40 meters remained available to the fishermen (Susilo and De Meulder 2018, 
296). This meant that the beach where many of the fishermen’s children had 
learned to swim—including Didi’s son—was slowly disappearing along with 
space for the fishermen to dock their boats. And access to the open sea hadn’t 
been limited for the fishermen alone; the current itself was increasingly 
unable to flow freely, leading to a buildup of garbage in the ever-shrinking 
space between Daseng and the mall. 

The developers had approached the open beach space as empty space lacking 
any purpose other than to be claimed for commercial development. This had 
brought them into serious tension with other understandings and ways of 
valuing the space. For the Sario fishermen, for instance, the open beach space 
had afforded them a livelihood, while for the youth, it had meant pleasure 
and repair. In 2009, the tension between the developers and Daseng erupted 
into serious conflict. In 2010, with the help of the National Human Rights 
Commission (Komisi Nasional Hak Asasi Manusia), a successful, mediated 
agreement was reached between ANTRA, the Manado city government, and 
the developers, PT Kembang Utara. Sadly, the success of this agreement was 
short-lived, with frequent flare-ups and in January 2016, at the end of my 
fieldwork, the conflict was still ongoing. 
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The mediated agreement had given the Sario fishermen the right to manage 
the open beach space, ordering the developers to consult the fishermen in 
advance of any additional developments. Yet clashes continued between 
members of the Daseng community and construction workers and mall 
security. It became almost a biannual event for a sudden rupture to reignite 
the conflict, and as more and more rocks continued to choke the open beach 
space, suspicion grew that a deal had been made between the developers and 
the city government. A large Stop Reklamasi banner was placed outside of 
Daseng, and the fishermen continued to place their boats on the narrowing 
beach space. As Susilo and De Meulder write, “For these struggling 
fishermen, the physical space of their built forms, their permanency and 
visibility contribute to underscoring their resistance, establishing their 
presence in the urban space, and defending their rights to the space” (2018, 
284). They were re/claiming their space, lives, livelihoods, and lifestyles from 
the developers, local authorities, and Manado’s modernist dreams.

video

Daseng, Manado. 
(Telleng 2016) 
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Tuminting 

We were on a narrow dirt offshoot of one of Northern Manado’s main 
streets, Jalan Boulevard, in the neighborhood of Tuminting. Amanda and 
I had arrived around 7:00 p.m., and it was too dark to see who was in the 
shack in front of us. It looked as I imagined Daseng might have in its earliest 
days; like most shacks, it was made of bamboo and covered in thatched 
leaves, the perfect resting place for local fishermen after a hot morning at 
sea. Tonight, though, it was the perfect place for Lea and her girlfriends to 
come together and drink. Moving in closer, I could see from the light of their 
bright cellphone screens that there were three of them: Lea, Alia, and Rita. 
They were all sitting on a bench along one side of the shack, their backs facing 
the narrow dirt road we’d just walked along. This was a strategic move, as 
passersby would be unable to see what they were up to. 

Amanda and I took our seats opposite one another with all three girls 
between us, forming a sideways U. As in most drinking circles, there was 
a table between us. But this time, the table was empty of bottles. It wasn’t 
long before the alcohol’s whereabouts were revealed, though—Lea offered 
us a drink almost immediately, pulling bottles from beneath her seat and 

Anak Daseng, Manado. 
(Siregar, 2015) 
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placing them on the table. The drinks were now available for the girls to 
mix as they liked, but they were also visible to anyone passing by. Luckily, 
on this particular evening, that was just the occasional couple or the odd 
fisherman headed to the dock. For if one followed the narrow dirt road, 
one would indeed end up on one of the rough, uneven docks made up of the 
large volcanic rocks that were being used to extend the city into the sea. The 
L-shaped dock formed a breakwater for the small open space where a few 
fishermen still moored their boats. In contrast to all the hard work that had 
gone into creating these manufactured grounds, the dock and the shack had 
a strong atmosphere of tranquility and, most importantly, privacy. 

Unbeknownst to the girls, the city planned to extend the reclaimed land 
beneath their feet further out into the sea. The space where the fishing 
boats were moored would become landfill, providing new urban soil for 
North Manado’s commercial waterfront development. But the topic of 
conversation that night was far from these issues of coastal land reclamation, 
land rights, and rapid urbanization. Instead, Lea and her girlfriends had 
come to drink, relax, and, most importantly, vent (curhat) and opening one’s 
heart (curahan hati). “We’ve stored it all up until now, and when we drink, it 
all comes out,” Lea said. It was for precisely this reason that many girls had 
started drinking in the first place. Their girlfriends would call on them when 
they were having issues with their parents or feeling galau (sad, confused, 
heartsick) because of problems with their boyfriends. They would organize 
small drinking circles like this one and try to relax and either attempt to 
forget about their worries or deal with them collectively. 

These drinking circles provided important moments of disclosure for 
the girls, as well as a time and space where each could try to resolve their 
problems collectively. This was the case that night in Tuminting when Lea’s 
younger sister, Rasi, joined us for a few brief rounds. She was fighting with 
her boyfriend, and the rounds of alcohol were going to help her prepare for 
the talk they were going to have—but not only the alcohol. A pep talk from 
the other girls helped boost her confidence and made her feel more daring 
(tambah berani) before heading out to face her boyfriend once again. 

These circles of support and moments of disclosure were not just limited to 
girls. Many of my male interlocuters also spoke to me about using alcohol 
and drinking circles as opportunities to pull friends out of troubled times and 
provide a specific time and place to vent. This included my friends at Daseng 
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and many of the punks in chapter 3. Though Dyan did not identify as a punk 
herself, she and her punk boyfriend attended every show the community 
put on. At one of these gigs, we started talking about what it meant for a 
young woman in her early twenties to drink.  “They are nice moments with 
close friends,” said Dyan, “Whether you want to vent or let loose, it’s so 
nice! Talking until early in the morning because of Cap Tikus.” She believed 
that such occasions freed people up to vent, not only because of the drink’s 
tongue-loosening properties, but also because the group had ritually 
committed to spending a greater amount of time together and listening to 
each other. Unlike for boys, however, there were only a few spaces where 
girls could drink freely and free themselves up in such a way. For Lea and her 
girlfriends, the fishermen’s shack where they had chosen to gather was one 
of the few remaining spaces. 

Naughty Girls

“Where do you drink if it isn’t here?” I asked. Lea answered, “On the street.” 
But she explained that it wasn’t good when people could see them with 
bottles of alcohol. “Those are naughty girls (cewek nakal) [they say]!” Alia 
chimed in, pointing at Lea and taking on the role of a passerby. As the oldest 
of the three, Alia had taken on the job of watchdog that evening. Each time 
she noticed somebody approaching the shack, she would alert the others. 
They would quickly place the bottles back under their chairs and push them 
as far back and out of sight as possible. Unlike Daseng, where the young men 
hid their bottles out of respect for the elders and important members of 
ANTRA, the girls were hiding their bottles out of respect for themselves. They 
explained that if you were a “girl who drinks,” people in the neighborhood 
and at school would sure to speak badly of you. “And even though we are girls 
who do drink,” Alia said, “we make sure to guard our reputation.” And even 
though plenty of people in the neighborhood and at school suspected that 
Lea was a drinker and a smoker, she always made sure not to give them any 
hard evidence to support their stories. 

“It’s different from the West,” Angga said. “If a girl drinks in Manado, she will 
definitely be labeled a cewek nakal.” Angga was in his late teens and worked at 
a small shop close to where I lived. Each time I passed, he asked for a research 
update and then assuredly volunteered his own insights. Hellen, on the other 
hand, was a friend of a friend. She had agreed to do an interview with me, but 
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was a little shy about sharing. According to Hellen, it was worse in Manado 
than in other places. She felt that girls in Bali or Jakarta had more freedom to 
do what they wanted and were less easily judged for it. Hellen’s observations 
were very different from those shared by many others and perhaps shaped by 
the fact that she was a visitor in these other places, while in Manado, she was 
embedded in local social structures. People both in and outside of Manado 
often described it (with both positive and negative connotations) as more 
modern, free (bebas), and tolerant than other cities. It was seen as a place 
where women could more freely enjoy their independence, especially from 
men, and dress how they liked—including in a more revealing or “Western” 
way, which could mean wearing miniskirts and tight-fitting clothes. This 
more daring and free appearance, along with fair and smooth skin, was one 
of the reasons Manadonese women were widely considered among the most 
beautiful in the country. 

“But it’s even worse in the village,” said Hellen. “It is very taboo for a girl to 
drink, even if she is a tante-tante. If you are a woman, you are not allowed to 
drink in the village.” Oma Cori saw it differently.  She came from the same 
village as Hellen, Tumaluntung. But at sixty-five, she was much older. She 
suggested that in the village, tante-tante were allowed to drink; the only 
naughty ones, she said, were the younger girls who followed suit. Oma Cori 
gave examples of “naughty girls” who were divorced or who worked in bars. 
These women had raised eyebrows in their village, transgressing several 
social norms and religious customs through their broken marriages and 
working in a space where alcohol was served and there was a predominance 
of men.   

While the norm in and around Manado was for women to stay on the outside 
of drinking circles, cewek nakal broke these gendered norms. “Girls who 
drink are seen as girls who are not good, girls who are naughty, but this isn’t 
actually true,” said Dyan. “But because some girls are indeed not good when 
they drink, this is the point of view that has formed and spread.” The girls she 
referred to were those who enjoyed flirting with the edges of respectability, 
raising eyebrows because sometimes they broke the rules in favor of finding 
different kinds of excitement. During my fieldwork, I met several girls and 
young women who disregarded such moralizing discourses and made a point 
of drinking openly when they wanted to. However, most girls wanted to avoid 
the negative labels attached to such behavior.
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This was true of Dyan, a keen drinker who didn’t consider herself a cewek 
nakal. She placed a lot of importance on maintaining self-control and felt 
that girls who easily lost it (kontrol diri) while drinking created a bad image 
for all girls. While her belief pointed to a widespread idea in Manado—that 
any consumption of alcohol leads to the loss of self-control—she assured 
me that drinking alcohol without losing control was possible—that, in other 
words, a person could direct the effects of alcohol. As we have discussed in 
earlier chapters, Dyan’s point of view underlines that effects are not fixed or 
one-directional but relational, processual and a situated event (Hardon and 
Sanabria 2017).

Safe Spaces

“According to boys, girls who like to get drunk are naughty. So, whatever they 
want to do, they think it’s ‘Yes, let’s go!’ But that’s not how it is, and they think 
it’s easy, but it’s not!” Hellen was deeply frustrated by the phenomenon she 
described. For that reason, she felt more comfortable when it was just girls 
drinking together, relieving her of the constant unease and worry she felt 
when boys were around. “If you are with a boy who you don’t know too well, 
you should just drink a little bit,” she said. “Maybe just two or three times…
that’s fine.” The likelihood that boys might take advantage of drunk girls 
was an issue that the young women I spoke to raised often. For Hellen, it had 
become an issue that determined not only with whom she would drink but 
where she would drink. She and her girlfriends had to keep stricter control of 
their drinking—and therefore, themselves—when they drank at a café rather 
than in their dorm rooms. In the latter, they could lock the door, take off 
their shirts if they wanted to, vomit if they needed to, and dance. In public, 
they had to keep a constant check on themselves lest they invite unwanted 
attention. Hellen, therefore, preferred drinking with her girlfriends in 
spaces where they could have more privacy and feel more comfortable and, 
most importantly, safe (aman). 

For Lea, Alia, and Rita, the fishermen’s shack was their safe drinking 
space away from the public gaze and any negative judgments from peers, 
neighborhood acquaintances, parents, and extended family members. Their 
safe space was physically located where it was to ensure privacy but what 
constituted it in a broader sense was them intentionally keeping it girls-only 
and thus the property of the relationship between them (Gembus 2018). The 
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girls also worked together to co-create their safe drinking “circle” through a 
particular spatial organization, which did not involve sitting in a circle at all 
but sitting next to each other in a line, their backs turned to anyone passing 
by, thus protecting their anonymity. There were also the underlying ground 
rules for storing the alcoholic drinks and keeping them out of sight, which 
were a product of their shared intention to keep their safe space private 
and hidden. This need for privacy was very different from the neoliberal 
privatization of the BCP, which would soon take over the land on which their 
fishermen’s shack stood. Instead, the girls had undertaken an intimate form 
of re/claiming land wherein space was demarcated as safe for them to drink 
together without the sexual politics of drinking in spaces like the nightclubs 
and cafes in the area of Manado the Boulevard Community Project had laid 
claim to.

Djarod Café 

When the US Marines and sailors from the USS Rushmore came to Manado 
for a short port visit in June 2015, Djarod Café seemed to be their favorite 
hang-out spot. It was located in the center of Manado, on the southern end 
of Megamas, one of the six lots that belonged to the BCP. What was once 
an open shoreline freely accessible to all was now an area motorists paid to 
enter. Whether they planned to park or were just passing through, motorists 
collected a ticket when they entered the area and paid upon exiting, while 
motorcyclists paid a flat rate of 2,000 rupiah. Perhaps this was a way for the 
city to cover some of the exorbitant cost of the coastal reclamation projects 
that had created the urban land the whole development was built upon.

Djarod café sat near Megamas’s southernmost entrance. At the time of my 
fieldwork, it was one of the few cafes that served Cap Tikus cocktails, which 
were increasingly an “local authentic” attraction for the urban middle class 
and “exotic drinks” for visiting US Marines. Unlike the laid-back atmospheres 
in other places, such as beloved local watering holes and karaoke bars Leeci 
and Café Lima, Djarod Café was more like a nightclub. The cafe had three 
levels. The ground floor had a small bar and a few seats for those interested 
in drinking coffee or eating—who could afford it. The first and second floors 
were for drinking and partying. Even on the Thursday night that I went to 
have a look, three out of the five tables on the first floor were occupied, and 
the music and disco lights were in full effect. video

https://www.insidethedrinkingcircle.com/chapter4/#12
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According to my friend James, Djarod café was open twenty-four hours a 
day. As a well-known bartender and an active figure in Manado’s nighttime 
economy, James knew all the bars serving Cap Tikus cocktails, which usually 
gave such drinks names like “Jungle Juice” or, at Djarod Café, “Micky Mouse.” 
Mickey Mouse was Djarod’s signature cocktail, yellow in color and served in 
a large glass pitcher with lots of ice and several slices of lemon. On the menu, 
it was listed as a “Special Cocktail” and priced at 100,000 rupiah, while the 
“Extra Special Cocktail” was 120,000. This was nearly the same price as five 
bottles of unmixed Cap Tikus bought directly from a small warung (eatery) 
or kios (kiosk). At the kios where Lea had bought hers that night in Tuminting, 
the difference would have been even greater—each bottle had cost her only 
16,000 rupiah. Nonetheless, when I visited, every table at Djarod Café had a 
pitcher of Micky Mouse on it—an extravagance that only upper-middle-class 
youth could afford. 

I opted for the stronger Extra Special cocktail, only to find that its taste 
was also extra sweet, masking the strength and flavor of the Cap Tikus. The 
mixture resembled the one Lea and her girlfriends had made that night in 
Tuminting, as well as the one served to me at the wedding party in chapter 2. 
In fact, this was the most common way of serving and consuming Cap Tikus 
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Kawasan Boulevard, Manado. 
(Roels 2015) 
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in both party settings and commercial venues—crafting a sweet concoction 
that tamed Cap Tikus’s wildness in favor of a taste accessible to all. People 
preferred it. This sweetness was part of the taste of modernity, made possible 
through the sweetness of white sugar, a hallmark of that which is modern 
and urban (Mintz 1985). The biggest difference between Djarod Café and 
other contexts was the serving style and temperature of the drink. Although 
I didn’t count the number of ice cubes in the pitcher, there were certainly 
enough to keep the cocktail cool for more than an hour, perhaps even two. 
The water from the melted ice diluted the drink, enabling it to last longer 
and making the purchase all the more worthwhile. With just one pitcher, 
people could spend hours at their tables, enjoying the loud music and almost 
dizzying lighting effects. Another very important difference—and an added 
luxury—was that, instead of the single shared glass that commonly made its 
way around drinking circles elsewhere, each person had a drinking glass of 
their own. Still, people only partially filled their glass and drank their cocktail 
as a sloki rather than sipping it. Less consistent was who was serving in these 
settings; sometimes it was a bartender or waiter, sometimes it was self-
service, and sometimes it was someone else at your table.

According to James, Cap Tikus was climbing the social ladder via a concerted 
effort to symbolically elevate its status to that of imported vodka or whiskey 
and establish it as a “local, authentic” drink in cafes catering to the urban 
middle class. To do so, drinking traditions were reinvented. Served in ways 
that catered more to the individual and crafted into signature cocktails, Cap 
Tikus changed form and function. We were witnessing the reorganization 
of alcohol in the turn toward modernity, for as a cocktail, cafes could more 
easily market Cap Tikus to match Manado’s modernist dreams. Even more 
intriguing was the fact that these changes were enough to allow Cap Tikus to 
enter into a formal market. As described in great detail in chapter 1, regulatory 
bodies had deemed Cap Tikus unsafe and unfit for direct consumption, 
instead regulating it as a raw material or foodstuff intended only for further 
production. While stories about the police confiscating the Cap Tikus sold at 
a warung or kios were frequent, no stories circulated about a police sweeping 
at cafes like Djarod, which I suspect benefitted both from their association 
with being modern and up-to-date and from private deals with the police. 

While these uneven regulatory landscapes impacted Cap Tikus’s movements 
and provisioning pathways, they had little impact on drinkers’ own 
understandings of danger and notions of safety around the drink. 
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I asked Sukri, a field investigator for Indonesia’s Drug and Food Control Agency 
(BPOM), why cafes like Djarod Café were able to purchase the same Cap Tikus 
one could buy from farmers directly and serve it in the form of a cocktail, 
whereas elsewhere Cap Tikus distribution was prohibited and the drink 
confiscated by the police. His answer was that the responsibility fell on the 
owner—”They are the ones liable for the health and safety of their customers.” 

Health and safety wasn’t just for those consuming alcohol but also for the 
wider public. Sukri’s words echoed those of Kapolres Rio, the head of the 
Manado city police, who, along with many others, clearly distinguished 
between drinking alcohol on the street (di jalan) and at home (di rumah)—
or, in this particular case, a commercial cafe. As in Da Matta’s (1991) 
descriptions of the street (rua) and the house (casa) in Brazil, the domain of 
the house (rumah) in Manado was governed by more intimate relationships, 
and it was the responsibility of a family to control things and maintain a sense 
of harmony and safety in their own home. In the case of a cafe or restaurant, 
these responsibilities fell upon the owner. This was different from the street 
(jalan), where police forces like Team Barracuda were on patrol to maintain 
a sense of safety and public order. My observations from joining Team 
Barracuda on patrol demonstrate competing normativities among the police 
concerning locations where Cap Tikus was considered good (at home) and 

Micky Mouse, Djarod Café, Manado.  
(Roels 2015) 
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where it was forbidden (on the street). This framework establishes a right 
and a wrong way of drinking, one that promotes togetherness and enjoyment 
and one that is more disruptive or even criminal.

“Sometimes, in Manado, it’s not orderly,” Kapolres Rio said. “People like to 
drink on the street, and then, if they are drunk, they sometimes fight and throw 
rocks.” He shared his irritation over frequent street disturbances caused by 
drunk people and explained that it was for this reason that he had formed Team 
Bats (Tim Paniki), a special unit within the Manado City Police: “To address 
street crime,” he said. “And most of it has to do with alcohol.” Rio emphasized 
his point about the street with two bottles of alcohol sitting on his office desk, an 
image that points to important dynamics of class. Policing practices impacted 
people differently according to class background; those who could afford it 
went to places like Djarod Café or hosted drinking circles at home, where they 
had the space and were sheltered from most police intervention. Those who 
normally socialized in the street, on the other hand, and who could not afford 
to frequent more “private” drinking venues, were targeted. This enforced a 
middle-class modernity based on more individualized consumption, as well as 
a stricter separation of the home and the street.

Gendered Spaces 

As usual, there were more men than women drinking alcohol at Djarod Café. 
While most of the women seemed to have ordered soft drinks, the three 
at the table next to me were dancing, sharing a pitcher of Micky Mouse, 
and drawing quite a bit of attention. It was striking how quickly and easily 
everyone at my table labeled them sex workers (pekerja seks komersial, 
usually referred to as PSK), a group of people who are widely denigrated and 
marginalized in Manadonese society. Although we never asked the women 
themselves, my friend Kevin, an active participant in Manado’s nighttime 
economy, was convinced that the women really were PSK, pointing to the 
way they were dancing and their styles of dress (short skirts and tight-fitting 
crop tops). It reminded me of what Lea and her girlfriends had said, and all 
the frustrations that Hellen had shared regarding the negative judgments 
about women who drink alcohol. This was exactly the scenario that most 
of the girls I had spoken to were trying to avoid: being associated with sex 
work or labeled “easy” (gampang dapat) merely because they had been seen 
drinking alcohol in public. Perhaps this was why most of the women had 
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ordered soft drinks instead—to protect themselves from the snap judgments 
of both strangers and their own drinking companions. It was also possible 
that they had been banned from drinking alcohol by their boyfriends or other 
male companions. This was not uncommon in Manado, and I had observed 
it across many different settings and communities, including village feasts, 
Daseng, “modern” cafes, punk parties, and private house parties. 

The night at Djarod Café provided yet another example of not only how gendered 
popular drinking spaces in Manado were, but also how they both reflected and 
affected the ways in which gender was constructed and understood (Massey 
1994). In following Cap Tikus and its consumption across North Sulawesi, 
I often witnessed this spatial control in the constitution of gender, where 
women’s mobility (in their ability to enter into drinking circles) and ability 
to participate in the consumption of alcohol was limited by their identity as 
women. I observed this more or less uniformly among girls in both urban and 
rural settings and across class boundaries. Of course, in contexts where people 
were very involved in Christian or Muslim daily religious practices, alcohol 
was far less present for men and women alike. Yet, in general, women were 
more often confined to drinking alcohol in private, hidden spheres due to the 
moral judgments attached to this specific set of practices and, not unrelatedly, 
women feeling unsafe drinking in more public places. Café Djarod existed as 
both a public and private space—public in the sense that it was out in the open, 
not hidden, accessible to segments of the public who were willing to pay high 
prices for parking and drinks. But it was private in other ways: in how it was 
regarded and policed by government officials, it was akin to rumah. 

Drawing inspiration from Doreen Massey (2009, 1994) and thinking of space 
and place in terms of social relations highlights not only the connection 
between drinking spaces and gender and the reinforcement of gender 
relations, but also other relations, such as class. The importance of class 
relations and spatial control in the constitution of class was continuously 
emerging in Manado’s changing topographies and drinking landscapes 
such as Djarod Café, where the price of Cap Tikus cocktails made access 
all but impossible for those with lower socioeconomic standing, especially 
in comparison to drinking circles in less commercialized spaces. Yet 
venues like Djarod Café, with their more formalized pathways of Cap Tikus 
provisioning, formed part of the project of urban expansion. As such, they 
were encouraged by regulatory bodies and better tolerated by the police, 
who appeared, in the case of Djarod Café, to have turned a blind eye.
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These new drinking venues and provisioning pathways were accessible to 
people with disposable incomes and aligned to a specific understanding of 
modernity, safety, and public order—that held by those in positions of power, 
who could shape the city according to their own dreams and desires. One 
such person was the mayor of Manado, who was quoted as calling for Manado 
to be “the role model for an orderly, clean, and pleasant city” (Lalenoh 2014 
in Susilo and De Meulder 2018 287). While undoubtedly there were people 
who felt safer in these new spaces and who might not have been able to go 
out otherwise, this was not the case for the girls in Tuminting, who felt safer 
in their own drinking circle. Nor were these the spaces that the punks and 
fishermen at Daseng had desired or imagined. Rather, these were spaces 
where several processes that Daseng members opposed came together: 
Cap Tikus’s rebranding to appeal to middle-class consumers, sourced by 
bypassing common provisioning pathways; the emergence of public/private 
spaces like Djarod and the policing of public spaces, such as the streets; and 
construction of the BCP development, built on reclaimed land, the result of 
urbanization that had destroyed the place where the fishermen had dreamt 
that their young children would learn how to swim: Manado’s bay, which was 
now filled with rubbish.

Thursday Night, Djarod Café, Manado.  
(Roels 2015) 
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Conclusion
Manado was a city undergoing rapid urban change. This included large 
coastal reclamation projects, where new land was created from the sea 
and where modernist dreams came to life in the opening of new shopping 
malls and other commercial entertainment venues. It also included more 
intimate forms of re/claiming space. In this chapter, we visited three sites 
with rapidly changing topographies and witnessed how these changes were 
not only about access to land and the city’s infrastructures. Instead, we see 
them provoke contestations of the sorts of lives and connections people may 
have within the city. They are built from a single idea of sociality but a more 
complicated set of gender and class relations. 

Most of the drinking circles in this thesis were formed by men, or at least 
those that were public and prominent. This chapter has shown that women 
in and around Manado also drink, even though their drinking is seen and 
monitored in different ways than that of men. The intimate and safe space 
created within the all-girls drinking circle in the small fisherman’s shack in 
Tuminting demonstrates people’s power to transform spaces; in this case, 
a group of girls demarcated a place as safe and girls-only, ensuring that 
their shared drinking was hidden from the public gaze just as their personal 

Special Cocktail, Djarod Café, Manado.  
(Roels 2015) 
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disclosures were confined to within a supportive group. However, these 
types of spaces and the curating of safe spaces for the girls competed with 
local authorities’ understandings of safety and public order, including those 
of the local police, who enacted them when on patrol. In this chapter, we see 
girls re/claiming their space in the city and different young women resisting 
the moralizing discourses around their alcohol consumption and, in their 
own way, contesting them. These examples speak to the underlying reality 
of gender relations in contemporary Manado. While compared to other 
places in Indonesia, young women in Manado had more freedom, they still 
risked social condemnation for drinking alcohol in public and feared sexual 
harassment from men when doing so.  

In Djarod Café, where a reconstruction of the drinking circle—or perhaps 
even its dissolution— was underway, there existed a public space where 
people could consume Cap Tikus without fearing the authorities. But this 
was not a space in which the Tuminting girls would be able to drink and 
share outside of public scrutiny. Rather than the large, fluid drinking circles 
commonly seen at parties elsewhere, and a sociality tied together by the one 
drinking glass handed from person to person in large, rhythmic cycles, in 
commercial venues like Djarod Café, drinking had been individualized into 
separate glasses and the circle narrowed to the table and those you arrived 
with. While this included more women at the table than the usual drinking 
circles might, women were still judged for drinking alcohol openly and often 
policed by their companions. Interestingly, people in these newer drinking 
spaces still tended to drink Cap Tikus cocktails as a sloki, gulping it down 
from their individual glasses in a single swig. These were thus new spaces, 
new socialities, new rules, and new practices, but still the same Cap Tikus 
purchased from farmers in the villages, albeit now presented as colorful 
cocktails with catchy names, quantified and poured into individual glasses. 
Crucially, these new patterns of consumption indicated important new 
provisioning pathways that only provided Cap Tikus to an economically 
privileged subset of Manadonese society, while the new drinking styles 
themselves demonstrated a shift away from communal provisionings to 
more individualized capitalist structures. We need to analyze these social 
and economic constraints at the same time as consumption practices.   

For the young fisherman, Didi, drinking circles at Daseng represented 
alliances and belonging to and at Daseng and, as such, they couldn’t have been 
further from the individualized consumption that took place at Djarod Café. 
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His interpretation created an additional layer of significance, according to 
which drinking spaces also helped constitute political alliances and were key 
moments for performing identity. Didi saw choosing to gather and drink at 
more mainstream places as a transgression, an abandonment of the Daseng 
community and their movement (gerakan). This interpretation emerged in 
the context of the re/claiming of space at Daseng and also in dialogue with 
the broader ideals and identities of the underground scene that included the 
punks from chapter 3.

Like most drinking circles in Manado, those at Daseng included few or no 
female participants. Girls were not forbidden or discouraged from joining the 
circle, but it was very uncommon for them to do so. But unlike Djarod Café, 
the judgment and policing of drinking among women were less frequent in 
this community space. Women could still be judged more harshly if drinking 
too much or getting too drunk, even if their male counterparts had done 
the same. Also, as a home for a handful of punk and activist youth, Daseng 
did not always seem accessible or welcoming to other, more mainstream 
youth (anak mainstream) who might have been more likely to be found in 
Djarod Café. Whereas young people from Daseng might feel out of place 
in the newer drinking spaces and see commercial entertainment venues as 
artifacts of global capitalism and thus undesirable as well as unaffordable, 
mainstream youth might feel similarly unwelcome at Daseng and view it 
equally unfavorably. These were sentiments that Cap Tikus drinking circles 
could quickly dissolve. 

In all the different locations and the relations within them, Cap Tikus was 
integral. Over the course of this dissertation, we have seen it dripping from 
bamboo distillation pipes in village farms, passing through drinking circles of 
countless sizes and shapes, mixed into a variety of concoctions and cocktails, 
the target of special police forces on patrol, and, finally, poured into individual 
drinking glasses. It has been adopted by different drinkers and come to mean 
different things in these places. This chapter is about the various ways in which 
Cap Tikus is consumed in three different sites of contestation and by different 
groups of young people in the city. Their consumption patterns and creative 
socialities give insight into how youth envisioned themselves, Cap Tikus, and 
the future. We see competing visions of how alcohol should be consumed in a 
modern city. This vision was not just of the drink; it reflected broader changes 
in understandings of Manado life and lifestyles and the way a city should be 
inhabited and constructed. A vision shared by some and not others.
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Fruits of Modernity, Manado. 
(Siregar 2015)



Patrol II
My last patrol with Team Barracuda 
was on December 8, 2015. With 
local elections happening later 
that month, the team had been 
busy. There was a growing unrest 
due to serious frictions between 
the different candidates and their 
voters, and Team Barracuda had 
been assigned to keep things 
under control. I joined the patrol 
hoping to observe how Cap Tikus 
emerged during these tense and 
unstable times. It was also nearing 
Christmas and New Year’s—a time 
of year often described to me as 
one of heightened attention toward 
alcohol, with its distribution and 
consumption more constrained 
and policed. 

It was around 23:30 p.m. when we 
started the patrol. There were four 
pickups, and a fifth joined us later. 
This time, I jumped into the back of 
the pickup along with five members 
of Team Barracuda. Amanda joined 
the car with the captain and a 
few other members she had met 
before. Instead of following the 
usual route, we immediately left for 
the nearby neighborhood of Rike, 

where a “clash between villages” 
(tarkam or antara kampung) had 
been reported. The case in question 
involved a member of the army, 
who had instigated the clash while 
under the influence of alcohol. 
But he couldn’t be arrested as he 
was in the army and this required a 
different set of protocols.  

The second case that night 
concerned a small group of older 
men. They were sitting in front of 
a shop drinking Cap Tikus. The 
pickup I was in was first in the 
convoy and thus the first to stop. 
A few officers jumped out and one 
of them, Ian, immediately grabbed 
one of the small plastic bottles 
sitting on the roadside and sniffed 
at its contents. He confirmed 
that it was Cap Tikus and poured 
the bottle’s contents out into the 
street. Convinced that there was 
more, he then asked the owner of 
the shop whether he had a storage 
space in back. The owner suggested 
that he didn’t, but his air of unease 
added to Ian’s growing suspicion. 
Ian insisted on going back behind 
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the shop, but he returned shortly, a 
look of defeat on his face. The team 
closed the case by encouraging the 
men to go home—and to wake their 
friend, who had fallen fast asleep 
on the bench next to them. He 
was the oldest of them all and very 
drunk. As the officers gave stern 
warnings to the (slightly) younger 
men, another, female police officer 
(polwan), finally walked over and 
attended to the old man, who was 
slowly waking up.

The final case of the night was a 
house party. My pickup had driven 
right past it, as it appeared to be a 
normal Saturday night party with 
loud music and people dancing. But 
the cars behind us decided to stop. 
Apparently, one of the officers had 
spotted cakol, a mixture of Cap 
Tikus and Coca Cola, on the table 
inside. This was enough reason 
to stop. Most of us stayed in our 
cars—morning was approaching, 
and we were tired—and the few 
officers that had entered the party 
soon returned. Partygoers had been 
given a warning and instructions to 
keep things under control. 

As we drove off again, I raised a 
question with my fellow passengers 
in the back of the pickup: did they 
enjoy alcohol? All of them were 
men and all keen drinkers. They 
shared recipes and which drinks 
were most cocok (a good fit) for 
them, some preferring imported 
liquors over Cap Tikus, or mixes 
and cocktails over taking it straight. 
There was a growing enthusiasm in 
the back of the pickup because the 
captain had fallen asleep. Some lit 
cigarettes and smoked discreetly. 
“Instead of ‘Brenti Jo Bagate,’ it 
should be ‘Brenti Jo Bamabuk,’” said 
Ian, changing the slogan from “Stop 
Drinking” to “Stop Getting Drunk.” 
All agreed that the campaign was 
unproductive and that drinking 
alcohol was not necessarily the 
problem—mabuk was. Nearly 
everyone in the back of the car 
shared stories of drinking and 
getting drunk but still maintained 
that miras was the main trigger for 
a lot of crime.
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Flows & 
Frictions 

CONCLUSION

If the shopping mall is a text, and specifically an 
encoded text of a city, how shall we read it? Shall 
we see this text, these malls, as representations of 
an idealized city, a contemporary fabrication of the 
mythical utopian city? 

(Backes 1997, 1)

photo, left
Boulevard Commercial Project, 
Manado. 
(Roels 2015) 
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As my fieldwork was coming to an end, so too was the construction of the 
latest shopping mall. Manado Town Square, better known as Mantos 3, was 
the fourth mega mall to open in Manado but the first to host a Starbucks. Like 
the other malls, it was part of the Boulevard Commercial Project. People 
from the city and nearby villages flocked to the area to see the new attraction, 
leading to heavy traffic on Jalan Piere Tendean, the main road out front. 
Those stuck in the traffic jams often complained of an unbearable heat, as 
the coastal winds that had previously cooled the area were now blocked by 
the large new building. The trees that PT Kembang Utara had planted in front 
of its mall, still in their infancy, provided little to no shade. 

The developers had replaced nature’s cool with a different sort, one that 
people stuck in traffic could sometimes be lucky enough to experience—if 
they happened to be stopped right in front of the mall’s sliding doors just as 
people entered or exited the building. With perfect positioning and timing, 
it was possible to feel, from the main road some fifteen meters away, a caress 
from the cool air that traveled across the sidewalk, carrying with it a taste of 
modernity’s new cool. As Eva Horn writes, “Air conditioning—the possibility 
of ‘fixing’ the air’s temperature and humidity at one’s own comfort level—
is one of the oldest dreams of mankind” (2016, 234). Yet a shared dream, in 
Manado, it had come true only for some.

In “Reading the Shopping Mall City,” Nancy Backes discusses malls as 
places that call us to realize our dreams. Unlike cities, in which there are 
rigid boundaries between groups, the mall “offers a more democratic hope 
and possibility, despite its connection to private enterprise” (1997, 1). While 
the general perception in the literature is of shopping malls as spaces of 
exclusion and places of power and control, some have also shown potential 
as places of encounters. This includes the cross-class encounters described 
by Beiró et al. (2018) in Santiago de Chile, as well as those in Johannesburg, 
South Africa, and Mostar, Bosnia-Herzegovina discussed by Aceska and Heer 
(2019), who note that malls are places where urban dwellers can rework 
the boundaries of race, class, religion, and ethnicity. In Manado, Mantos 3 
brought people together in the symbolic consumption of the glamour and 
spectacle of the mall itself (Eduful and Eduful 2021) but separated them 
when it came to the actual purchasing of goods. Though Mantos 3 may have 
appeared open to anyone who wished to walk through the sliding doors into 
the mall’s cool air, the space had clearly been designed, inside and out, to 
cater to middle- and upper-middle-class lifestyles. The types of retail outlets 
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included inside the mall, as well as the pervasive security presence there, 
were socially and psychologically persuasive in reproducing class relations. 
In their extremes, they were physically coercive (Goss 1993).

For any urban development project to realize its potential for encouraging 
social mixing, the needs of multiple groups of people must be emphasized 
from a project’s moment of conception through refinement, consultation, 
construction, and ongoing community engagement. This had not been the 
case with Mantos 3. As a result, the mall was an example of gentrification, a 
representation of an idealized city according to the dreams and desires of a 
small political and economic elite. As shown in the last chapter, Re/claiming 
Space, this particular shopping mall symbolized the loss of public open space 
within a context of increased privatization and urbanization locally and the 
commercialization of cities globally (Sorkin 1992). And if, as Nancy Backes 
suggests, the mall indeed functions as a city, “it is, to be sure, a sanitized city, 
as critics charge: a place purified, a city devoid of weather and of undesirables, 
such as street people” (1997, 3). In Mantos 3, it was possible to secure the cool 
air temperature through artificial means, but this luxury was, once again, 
accessible to some and not others. Just as the air was conditioned, people 
and space were being conditioned to accept a new and unsustainable living 
scape. For, the process of cooling actually adds to the wider anthropogenic 
heat of a city, creating what some call urban heat islands (Shahmohamadi et 
al. 2011). 

Daseng and its different punk and environmental activist groups recognized 
that this growing heat was unevenly distributed; some could find reprieve 
in places like the mall, but the elements that cooled Daseng’s air—the sea 
breeze and the shade of trees—were continuously encroached upon. Their 
resistance to this modernist project was partly about tradition, but a closer 
look reveals that it also contested ideas about class, gender, and who gets to 
decide what a city should look like in the future. This process of constructing 
social spaces to serve certain groups is the same as the process by which 
some forms of alcohol consumption are permitted while others are not.

In the first chapter, Delineating Roots, this was done by enforcing a single 
idea of quality and specific standards that controlled access to both formal 
and informal markets, thereby impacting people’s livelihoods and their craft. 
In the interludes, we saw police interventions as another way of (unevenly) 
regulating who could consume alcohol and when and where they could 
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do so. They reinforced the idea of a “right” (at home) and “wrong” (in the 
street) way to drink, as well as notions about where Cap Tikus was “good” 
and where it was harmful and thus forbidden—though commercial spaces 
like Café Djarod seemed to be exempt from this rubric. In other contexts, 
this regulatory work was done through social norms and moral judgments, 
as shown by the double standard applied to men and women in their 
consumption of alcohol. These subtle (and less subtle) ways in which society 
was shaped to segregate class and gender in the power relations involving 
Cap Tikus thus link to broader discussions about the uneven development 
of Manado. 

In the highly politicized space of the city, there were other political elements 
at play in the regulation of Cap Tikus. Though predominantly Protestant, 
Manado was strongly influenced by national discourses and politics around 
the dangers of alcohol, particularly moral evaluations related to alcohol 
and the nation’s youth that stemmed from the rise of normative forms 
of Islamic practice and Islamic conservatism (Kuipers and Askuri 2017; 
Sebastian, Hasyim, and Arifianto 2021). This was certainly part of why 
the legal framework around bans on the sale and consumption of alcohol 
continued to shift. But contrary to popular belief, the increased policing and 
social control around alcohol was not simply a matter of the growing Islamic 
conservatism in Indonesia but, as shown, also an effect of rapid urbanization 
and modernization. Those who wanted to ban Cap Tikus in Manado did 
not see traditional methods of distilling it as modern, safe, or hygienic, 
while others described the drink in terms of a fixed, one-directional effect: 
alcohol consumption as a direct cause of criminality. Yet these logics were 
somehow more flexible when it came to alcohol consumption among the 
upper-middle-class and the imported alcohol brands stocked by expensive 
hotel bars. 

But, as shown throughout my thesis, Cap Tikus effects were multiple, as were 
the social meanings the drink took on and the roles it played in mountain 
villages, city neighborhoods, girls’ drinking circles, and wedding parties. It 
is a drink that, when passed around in a circle, brings people together, binds 
them through the act of drinking from the same glass, frees up their tongues, 
and heats up the suasana that surrounds them.
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Ethnography of Heat

The thesis has outlined various social circles in which Cap Tikus figured and 
the affects that it generated and reinforced (K. Stewart 2011). We began on 
the mountain on Independence Day, where the drink was used to heat the 
bodies (and festive atmosphere) of young nature lovers.  In the villages where 
Cap Tikus was produced, it was proudly offered to visitors as a local delicacy 
with a deep history and drunk an aperitif during official gatherings, its quality 
demonstrated through the size and color of a flame. In the city, we stepped 
inside the drinking circle at a wedding party, where Cap Tikus continued to 
figure as a vital ingredient in the festivities and a social lubricant for cross-
class and intergenerational encounters between young and old, including 
politicians, gangsters, and policemen. Turning to youth culture in chapter 3, 
we saw not only how embedded Cap Tikus was in multiple socialities, from 
basekemp songwriting sessions to pre- and post-performance sloki to mosh 
pits, but also the care that young people took to foster positive experiences, 
despite the potential for violence and the police rhetoric that presumed that 
violence to be inevitable. Here, we saw Cap Tikus’s provisioning pathways 
and a contestation around its symbolic value. In other sites of contestation, 
drinking circles connected people in communities resisting reklamasi and 
close girlfriends venting in a space where a complete makeover by the city’s 
modernization projects was looming. There were even drinking circles in 
the new commercial developments, where both the circle and the drink took 
different forms. Drinking Cap Tikus as a participant in many of these circles, 
I felt the intimate and socially warming effects of the drink. I also observed 
its role in heated public debates, which led me to analyze it in both a hot city 
and the cooler mountains and against the backdrop of rapid urbanization 
and modernization.

Perhaps, given my Indonesian roots, I should have foreseen that panas (heat) 
would emerge, in ways that surprised me, as a core theme across the sites in 
which I conducted fieldwork. Among nature lovers in mountain basecamps, 
as well as those who traveled long distances by motorbike or in the back of 
pickup trucks, heating of the body was one of the most important sensations 
afforded by Cap Tikus, providing as it did a sort of shield against cooling 
winds. While Cap Tikus was sometimes used as a cooling remedy for fevers, 
it was most often described as a “hot drink” despite its serving temperature 
typically being nowhere close to warm. But this categorization went beyond 
the usual distinction between hot and cold drinks (the temperature of the 
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drinks themselves) to enter a different realm of sensing heat, one perhaps 
closer to that of spicy food and drink, which are better understood via the 
temperature of the bodies of those consuming them.  

We can link to the idea of rasa. The taste of Cap Tikus is more than what is 
perceived by the tongue; it includes the sensation of high alcohol content 
(the drink’s strength resulting from the careful regulation of heat in its 
production) and how that strength is experienced as a heating of the 
body, burning in the throat, and fire in the belly—usually resulting in the 
contortion of the face. All of these can open up the pores, and traditional 
medicine uses this property of Cap Tikus to encourage toxins to leave the 
body. Police in Manado would hose young drunks down with water to cool 
them after a night of drinking—literally and figuratively extinguishing the 
heat from their bodies and the city’s drinking circles, respectively.

Perhaps the use of heat as a powerful metaphor in the social and political 
debates around alcohol in Manado, as well as linking rich individual 
experiences of the effects of alcohol to affective atmospheres, can help us 
understand the metaphor’s use in other debates—those over the health of 
the planet, for instance (Nading 2016). This generates an affect with a strong 
political effect: “[Heat] evokes not only a dimension of sensory perception 
that climate change dramatically lacks, but it also generates an affect – the 
“shock and trauma” of a dramatically changing life-world. While we cannot 
feel global warming on our skins, it needs to be felt here and now or made to 
be felt both sensitively and affectively” (Horn 2017, 68).

Like space, heat is not just what is observed or seen. It is also what is sensed 
and felt (Ong 2012a). It is the co-production of bodies warming up and the 
mood (suasana hati, literally, “atmosphere of the heart”) that characterizes 
Cap Tikus drinking circles—not just a natural, preexisting atmosphere that 
one may encounter in these circles, but also the chemosociality generated 
through encounters between Cap Tikus and its drinkers (Shapiro and 
Kirksey 2017). This heat is not imbibed hot but a sensation produced by a 
collective in the making and always in flux. 

Heating effects are thus not just a result of the drink itself. Instead, they 
are a co-production, a collective effort to regulate. Heat can bring people 
together, but like the heat of the warming climate, it can also drive people 
apart (Lee 2016). It is an important quality of Cap Tikus, one that can be 
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described in many different ways, including through the strength of the 
drink, which is made visible through flame tests and hydrometers. Through 
standardization, Cap Tikus is tamed to meet the needs of the project of 
modernity.

Continuity & Change

In this thesis, I followed the simultaneous provisioning pathways of Cap 
Tikus from the highlands of Minahasa to the rapidly modernizing urban 
topography of Manado; from the mountains where the drink is said to 
have its roots to the fringes of the city, where the drink co-produces new 
socialities and heats affective atmospheres. Along these trajectories, we 
have witnessed the persistence of tradition as well as changes in how the 
drink is used, which reflects the economic and political forces that constrain 
people’s consumption, along with a local politics of value. Understanding 
heat and Cap Tikus socialities, following different provisioning pathways, 
and recognizing the broader social and political projects of modernization 
allows us to explore and understand the cultural politics of Manado and 
the experiences, aspirations, and challenges of the people who live there—
particularly young people.  

Each chapter highlights different forms of sociality around Cap Tikus 
and the shared pleasure and sense of togetherness that emerge inside the 
drinking circles they depict. But Cap Tikus and its effects are continually 
changing in relation to shifting contexts. This was shown through my 
ethnographic stories, which took place in multiple locations and social 
contexts in which Cap Tikus was produced, distributed, and consumed. 
These were not isolated locations but social contexts linked to broader 
social, political, and ecological dynamics. Traditionally, Cap Tikus was 
used openly in drinking circles (a practice appropriated by many, including 
those in the local punk community). But among at least one group of girls, 
its use remained secret. The bottle hiding beneath the bench in the quiet 
and dark coastal shed then emerged as a cocktail in the new nightclubs that 
had sprung up on reclaimed land. Cap Tikus became embedded in middle-
class lifestyles and was reshaped for individualized consumption. In this 
process, we saw continuity and change, resilience and adaptation, and Cap 
Tikus’s fluidity alongside strong political and economic undercurrents and 
frictions.
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This thesis features competing normativities that lead us into multiple 
grey areas. This includes the blurred lines between legal and illegal 
production, consumption, and distribution of Cap Tikus; Soekarno Bridge 
and its connecting streets as a celebrated new attraction and site of moral 
panic; egalitarian drinking circles that nonetheless contain persistent and 
reinforced power structures; the junction between global punk values and 
local traditions and North Sulawesi cultural norms; the survival of a critical 
youth sociality and spirit alongside other life demands and competing 
aspirations; and the problematization of alcohol and its social significance 
and embeddedness in North Sulawesi everyday life. These grey areas 
are interesting and important focal points for ethnography given their 
contradictions, contestations, and tensions; they remind us that everyday 
life is often complicated and messy. But they also matter as important 
places for people to assert their competing ideas and aspirations, sites full 
of emotion, politics, and power. They are competing marketplaces of hope in 
which frustration, anger, and sadness are the goods on offer and in which one 
group might try (or at least have the power to try) to assert their ideals and 
aspirations over those of others. 

I started my fieldwork with the question, “How can a drink that is so central to 
social life in Northern Sulawesi be banned?” Given Cap Tikus’s multiplicity, 
it is unsurprising that despite laws against alcohol, there is ambiguity in 
how it is regulated and policed. Regulation and policing are attempts to 
tame the heat of Cap Tikus, control parts of its chemosociality, and sanitize 
public spaces as a part of a broader project of creating a modern city. But this 
project is also challenged, especially in youth communities, where we see 
young people experimenting with different lifestyles and practices, giving us 
a glimpse into their current desires as well as their future aspirations. This 
is most vivid in the politics of value in youth practices and youth scenes in 
chapters 3 and 4, in which we see Cap Tikus as a part of young people’s social 
creativity, its rhizomatic nature and fluidity adapting to the alternative 
social forms and provisioning pathways they have imagined and created. 
CapTikus Squad celebrates not only the drink’s deep rootedness in North 
Sulawesi landscapes, Minahasa, and Manadonese identities, but also how 
much it does for their community by bringing people together, helping them 
deal with personal problems, providing a safer form of fun, and cultivating 
community.
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Like many others, the band sees the depth of the roots of the pohon seho and 
laments the potential loss of shared traditions and practices. Like these trees 
and their roots, which evoke both tradition and an ability to start anew when 
relocated, Cap Tikus’s deep rootedness in the region is profound. Indeed, 
we have seen different attempts to graft this onto reklamasi and the larger 
project of modernity in Manado. Venues such as Café Djarod appropriating 
tradition and authenticity and reconfiguring Cap Tikus into colorful 
cocktails. Perhaps, as Cap Tikus continues to be transported and relocated, 
adapting to and avoiding bans, it too will take root in multiple places and yet, 
simultaneously, remain representative of a certain region. But for now, the 
glass keeps on rolling inside the drinking circle. 
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Cap Tikus  
1978

EPILOGUE

Out of the blue, a text came in from James: “Now being 
sold at the airport for 80,000 rupiah” (So jual di bandara 
80ribu), followed by a smiley face. It was December 28, 
2018, and two years had passed since I had last seen him 
or any of my other friends in Manado. His text captioned 
a photo displaying several bottles of a new product: Cap 
Tikus 1978. Another photo showed a banner advertising 
this “Legendary Product of Manado.” Both were taken 
at Sam Ratulangi International Airport. My reply was 
instant: “OH WOW!” 

photo, left
#CapTikusLegal, Sam Ratulangi 
International Airport, Manado. 
(Regar 2018) 
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A series of back-and-forth messages followed, wherein James explained that the 
company that owned Cap Tikus 1978 sourced their Cap Tikus from farmers and 
then, according to “their standard” and using “modern tools,” distilled the Cap 
Tikus again. “It has a taste almost similar to vodka,” he texted. “There’s less of a 
bamboo smell (Bau bulu so kurang).”

The bulk of my fieldwork was completed, and I was back in Amsterdam, so I 
took my research online. There were plenty of newspaper headlines: “Finally, 
Legal Cap Tikus! Can Be Oleh-Oleh” (Vian 2018) and “On January 7, 2019, Legal 
Cap Tikus Will Be Launched by Christiany Eugenia Paruntu in Amurang South 
Minahasa” (Lompoliuw and Warouw 2018). News mostly centered on the outlet 
stand outside the airport’s departures area, as well as the official launch that 
was to take place the following week. Alongside others, the inauguration would 
be led by the government official in charge of the South Minahasa Regency, 
Bupati Christiany Eugenia Paruntu. She had advertised the upcoming event via 
Instagram, describing the new product as “a typical South Minahasa drink that is 
labeled and legal.”

As North Sulawesi’s largest producer of Cap Tikus, South Minahasa already wore 
the crown as regional “Cap Tikus factory.” This title became more formalized 
when the South Minahasa government facilitated the opening in the region of a 
new factory, owned by the company PT Jobubu Jarum Minahasa (also known as 
PT Cawan Mas), that would produce this new, “legal” Cap Tikus. The product was 
to create new opportunities for local Cap Tikus farmers, with some reporting that 
the company intended to help up to 200,000 farmers and guarantee their welfare 
(Laturiuw 2019). These farmers had previously lacked an unrestricted outlet 
for their product, and Cap Tikus 1978 was to remove barriers and finally open 
the doors to legal distribution of their Cap Tikus. According to Jenny Karouw of 
North Sulawesi’s Department of Industry and Trade to BeritaManado (SM 2019),

This is intended to create collaboration with the community by accommodat-
ing farmers’ Cap Tikus production. Rather than farmers not being able to sell 
freely, licensed Cap Tikus opens the door to them doing so. So they will no lon-
ger sell at the warung but instead sell to the manufacturer. The company will 
then package [the product]. Because if it is not packaged [by the factory], Cap 
Tikus will be sold freely. 

Karouw emphasized that Cap Tikus 1978 was a legal product, with all its permits 
in place. 
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According to my friend Zaid, PT Cawan Mas had previously had an alcohol 
factory, but it had stopped production of its namesake, the liquor Cawan 
Mas, some three or four years prior. “So they already had a license to produce 
alcoholic drinks,” he explained. This was important because alcoholic 
beverages were one of the products and services the national government 
had blacklisted (Lewis 2010, 85)—mostly to block foreign investment in 
alcohol production. But the vision behind Cap Tikus 1978 was to export this 
local “Legendary Product of Manado” across national borders and into the 
global market (SM 2019). Which explained why its unofficial launch had 
taken place right outside the airport’s departures area. 

Marketing for Cap Tikus 1978, both online and off, clearly positioned the 
drink as part of a cherished local tradition of Cap Tikus production. It 

Not for babies, Sam Ratulangi 
International Airport, Manado. 
(Regar 2018) 
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seemed to indicate that part of the value of the drink (an emblem of tradition 
and community that CapTikus Squad celebrated in their lyrics) lay in these 
origins and cultural history. Yet Cap Tikus 1978 was sold at the international 
airport, positioning it to serve a very different (export) market than the 
drinkers of North Sulawesi. Still, plenty of local drinkers—the ones who could 
afford it—celebrated the arrival of Cap Tikus 1978, especially as its unofficial 
launch was just in time for New Year’s celebrations. As expected, the brand 
was on display at several parties, and my friend Dea sent me messages from 
one of them. Her photos captured the bottle and its packaging from every 
angle, and it was clear that she was impressed. The company had even added 
a small gift tag to the neck of the bottle. On it, the message “Merry Christmas 
and Happy New Year,” written in English, was followed by “Oleh Oleh from 
the North Sulawesi Government to  ____” in Indonesian.  

The company prided itself on its playful packaging, which was modern 
but influenced by a traditional aesthetic. The bottle’s faded-looking label 
played on a nostalgia for old maps and dusty books in lost archives, and its 
pull-off bottle cap, unique in Indonesia, was reminiscent of other trendy 
international drinks such as Bundaberg Ginger Beer from Australia. A quick 
scroll through the Cap Tikus 1978 Instagram account shows keen attention 
to such details and a great deal of value placed on international trends and 
aesthetics. 

A late-night conversation with my Amsterdam housemates Weronika and 
Stevie, both creative designers and artists, turned to an analysis of the 
Cap Tikus 1978 brand. “It draws upon a universal idea of ‘vintage,’” said 
Weronika, “Even if this might have little to do with an Indonesian vintage.” 
They explained how this recycling of retro aesthetics is common among 
brands, mentioning as an example a wine label designed to look “old.” This 
strong fixation on the past can lead to the hyperbolic treasuring of a historical 
period based on a real or invented memory, which sometimes loses any sense 
of authenticity. Cap Tikus 1978 packaged an “origin story,” drawing upon 
Cap Tikus’s roots and hoping that these could be transported to new places. 

The most obvious attempt to claim partial ownership of Cap Tikus tradition 
and history and turn it into financial gain was the name itself: Cap Tikus 1978. 
The name Cap Tikus is given to a whole range of locally produced alcoholic 
drinks—or, rather, to a “raw material,” to use the language of regulatory 
bodies. According to my conversations with Sukri from the BPOM—North 
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Sulawesi’s Drug and Food Control Agency—the name Cap Tikus was 
considered public domain and could not be claimed by any single product 
or individual. This might explain why a year was included in the name of the 
product. According to the managing director of PT Cawan Mas, 1978 was 
actually the year the company was founded (Tribun Manado 2019). But this 
didn’t appear to be widely understood, making its inclusion in the name 
highly misleading. It positioned what in reality was a new product as having 
a much longer history, simultaneously camouflaging and erasing the actual, 
much longer history of Cap Tikus, which includes no clearly identified year 
of birth. Instead, the company was packaging history and trying to transmute 
tradition into market value. 

The birth of this new product, Cap Tikus 1978, promised to reduce the 
“illegal” and unsupervised Cap Tikus trade and, in turn, minimize criminality 
(Rompis 2019). However, more than two years after its official launch, my 
ongoing fieldwork in the digital sphere informs me that little has changed. 
The Cap Tikus that I encountered during my fieldwork on the ground in 
Manado is still available at many of the kios and warung in the city today. 
Local anthropologist and personal friend Nono Sumampouw assured me 
of this during a long-overdue video call in September 2021. “Local people 
don’t like the taste. It’s flat, more expensive, and there’s less volume and less 
strength,” he explained. 

Unlike James, who had texted his excitement over Cap Tikus 1978’s vodka-
like taste and lack of bamboo aroma, Nono wasn’t pleased; every bottle of 
Cap Tikus 1978 tasted the same, he said, and he could no longer distinguish 
the unique flavors of the different types of Cap Tikus that had gone into 
making it. He missed identifying, through specific tastes and flavors, where 
the Cap Tikus had come from. Pristiwanto, Djakaria, and Sumampouw 
(2019) argue that efforts to standardize production and keep alcohol levels 
at 45% have meant that the characteristic (khas) typical of each producing 
regency has been lost, and with it, a traditional taste has been replaced by 
one with less kick (nendan). Refining Cap Tikus using “modern technology” 
thus purged the drink of its inherent smell and of its association with its rural 
birthplace. Pristiwanto et al. also discuss how, in its legal form, Cap Tikus 
1978 feels less “for the people” (kurang merakyat) and highly “monopolized” 
(101). Thus, while regulatory institutions celebrated Cap Tikus 1978, the new 
brand ignored the demands of regular, local drinkers. Instead, it privileged a 
narrow, technical understanding of quality similar to the one used for mezcal 
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in Mexico, “one focused on maximizing economic efficiency and ensuring 
that [it] meets the standards required for export and mass markets” (Bowen 
and Hamrick 2014, 26).

Despite legalized production and distribution, Cap Tikus 1978 is actually 
less accessible than its namesake. Although it is readily available in venues 
with a license to sell alcohol (including supermarkets, hotel bars, and 
restaurants), its high price makes it unaffordable and, therefore, de facto 
unavailable to many local drinkers. Whereas an unlabeled, 600-milliliter 
plastic bottle of Cap Tikus is normally priced at 15,000–25,000 rupiah 
(1.52 Euros), a 320-milliliter bottle of Cap Tikus 1978 costs 80,000 rupiah, 
four times that amount. This lack of affordability was a serious challenge to 
the fulfillment of the vision behind the newly legalized product: reducing 
illegal and unregulated trade in Cap Tikus. As Audrine (2021) suggests, 
an important reason behind the consumption of cheaper and more widely 
available informal-market alcohol in Indonesia—what he calls “unrecorded” 
alcohol—is how inaccessible and unaffordable official (“recorded”) alcohol 
is due to the country’s highly regulated sale of alcoholic beverages.

#10yearschallenge, @captikus1978 Instagram post. 
(Roels 2021) 



179

Epilogue

Alongside the tight regulations on the sale and production of alcoholic 
beverages, there has, once again, been a return to a heated national debate 
over the consumption of alcohol. In 2020, Islam-based parties in the 
House of Representatives resumed deliberation of a controversial bill 
establishing a total prohibition of alcohol (Jakarta Post 2020), which had 
previously been debated in 2009 and then resurrected, during my fieldwork 
in 2015, as the “Minol Bill.” Some suggest that such a bill is impractical and 
unrealistic, likely to cause more problems than it solves (Ramadhan 2020). 
These debates are ongoing, as the potential social, political, and economic 
ramifications are wide-ranging and difficult to understand. What this will 
mean for Cap Tikus as a drink and Cap Tikus 1978 as a newly “legal” product; 
practices of traditional alcohol production and crafting, distribution into 
the global market, and local gift exchange; as well as shared communal 
consumption and individualized cocktails, remains an open question. But as 
was mentioned in the conclusion, we see continuity and change as well as 
resilience and adaptation, and what is clear is that the Cap Tikus’s multiplicity 
and its simultaneous provisioning pathways are far more complicated than 
can be captured by any bill.
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Daftar Kata-Kata | Glossary 

Alami* | Natural 
Anak | Kid(s)

Anak punk | Punk(s)

ANTRA; Asosiasi Nelayan Tradisional | 
Association for Traditional Fishermen

Ba jalur | Making a pathway (Manado)

Basekemp | Headquarters 

BCP | Boulevard Commercial Project

BPOM; Badan Pengawas Obat dan 
Makanan | Drug and Food Control Agency

Bulu* | Bamboo 

Cewek | Girls

Curhat; curahan hati | To vent and 

opening up one’s heart; “a shoulder to cry 

on”

*Daseng | Temporary shelter. 

Headquarters of ANTRA, fishing families, 

and youth communities

DIY | Do It Yourself 

Jalan | Street

Jalur | Pathway

Kampung | Village
Kapolda; Kepala Kepolisian Daerah |  
Head of regional provincial police 

Kapolres; Kepala Kepolisian Resor |  
Head of city/regency police 

Kebersamaan | Togetherness

Khas | Characteristic

Kios | kiosk

Kumtua*; Hukum Tua | Head of village 

Mabo* or Mabuk | Drunk

Mikro; mikrolet | Minibus

Minol; minuman beralkohol |  
Alcoholic drinks

Minsel; Minahasa Selatan |  
South Minahasa Regency

Minuman tradisional | Traditional drink

Minut; Minahasa Utara | North Minahasa 

Regency

Miras; minuman keras | Hard liquors

Nakal | Naughty

Narkoba; narkotika dan obat/  
bahan berbahaya | illicit drugs

Oleh-oleh | Local souvenir

Om*/Om-Om | Uncle/s

Pala; Kepala Lingkungan | Head of 

neighborhood

Pencinta alam | Nature lovers

Pesta | Party 

PNS; pegawai negeri sipil | Civil servant

Pohon seho* | Sugar palm 

Polda; Kepolosian Daerah | Regional provincial 

police

Preman | Gangster

Putar gelas | turning or rolling the glass

Rasa | Flavor, taste, feeling, sense

Reklamasi | Coastal land reclamation

Rumah | Home

Saguer | Lightly fermented sweet sap of the 

sugar palm

Sekre; sekretariat | Administrative 

headquarters

Sloki | Shot (Manado)

Suasana | Atmosphere

Suasana hati | Mood

Sulut; Sulawesi utara | North Sulawesi

Tamang*/Tamang-Tamang | Friend/s (Manado)

Tambah berani | Become more daring

Tante/Tante-Tante | Auntie/s

To | Unmixed and pure

Tongkrongan | Hangout

Warung | Eatery 

* This spelling and translation is according 
to everyday Manadonese and the North 
Sulawesi context. 
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This ethnographic research centers on Cap Tikus, a popular alcoholic drink 
in Manado, North Sulawesi, Indonesia. It follows the drink from 2014–
2016, from its birthplace in the mountains to drinking circles in the city, 
playfully drawing together the richness of individual experiences, collective 
harmonization of alcohol effects and affects, and the flows and frictions along 
the drink’s provisioning pathways. Against the backdrop of sociopolitical 
initiatives for change, including a regional and national problematization of 
alcohol and a drive towards modernity led by urban developers, it explores 
both the different meanings, practices, and socialities that Cap Tikus affords 
and the drinking circles in which the drink is passed around, demonstrating 
the power of these movements and the youth resistance against them.  

Despite growing national and regional efforts to ban alcohol, tightening 
restrictions, police raids, and public concern about the social dangers 
of drinking—especially in public—when this research was conducted, 
Cap Tikus was widely available throughout North Sulawesi. Chapter 1 
demonstrates how the drink’s provisioning pathways forked off in different 
directions, often skirting around government control. Despite a push for 
greater standardization and homogenization, there was also resilience in 
more traditional distilling and drinking practices, as people valued the drink 
for a variety of qualities. Drinking circles were commonplace; inside them, 
people took turns drinking a shot of the strong drink. These circles formed 
at traditional ceremonies and celebrations of varying levels of formality, 
mountainside gatherings of nature-loving youth, and pre-concert punk 
gatherings. They served as a social lubricant, enabling people to navigate 
difficult social situations with greater ease—for both young and old to 
share their problems, for example, or for environmental activists to come 
together in planning their next protest—as well as to bond across class and 
generational divides, linking contemporary urban society and connecting 
even “gangsters” and policemen, who would be part of the same drinking 
circles in some circumstances, such as the wedding party described in 
Chapter 2. The apparent contradiction between the persistent consumption 
of Cap Tikus and an increase in restrictions on alcohol suggested a greater 
dissonance: that between the project of upper-middle class modernity and 
the ways of life, aspirations, and people that were not included in it.

Summary
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Cap Tikus and its effects were highly situated and ever-changing in relation 
to the shifting social contexts in which the drink was consumed. Cap Tikus 
meant different things to different people but was often used in ways that 
produced a sense of heat, which was variously experienced as a burning 
sensation in the throat, a warming of the body, the lifting of communal 
spirits, or sensations involving multiple senses. In addition to these effects, 
Manadonese people valued Cap Tikus for the role it played in creating a 
sense of togetherness. The chapters in this thesis present different drinking 
circles and show how each had its own particular atmosphere—a collection 
of moods, objects, sensory stimuli, spatial openings, social relations, 
materiality, and the like. Doing so moves the analytic frame beyond the 
limitations of looking only at the substance or the subject as the source of 
action and instead pays particular attention to the chemosocial communities 
formed around Cap Tikus. It also teases out some of the specific social and 
material elements that come into play in shaping alcohol effects. Far from 
fixed and unidirectional, Cap Tikus’s effects are fluid and come to life in 
specific and shifting socialities dependent on a multitude of factors and the 
interactions between them. This change in analytic lens also changes the 
question (and any attendant debate) from one of how to control alcohol as a 
substance or restrict individual behavior to what sort of contexts, collective 
spaces, atmospheres, and practices are created and which are to be avoided? 
The second and third chapters in this thesis discuss drinking circles at 
a wedding party and among Manado’s punk community, each instance 
demonstrating how the sociality of a drinking circle was a collective 
accomplishment—a collective attempt at harnessing the good and curtailing 
the bad. This form of shared responsibility and collective care was mobilized 
to maintain order and was especially important for punk youth as a form of 
DIY social protection coming from within their community rather than from 
any police intervention, top-down social hierarchy, or regulatory approach. 
Focusing on youth highlights the tensions between people’s different lived 
experiences of Cap Tikus, as young people were more likely to drink in public 
spaces, to be unwelcome doing so, and to use Cap Tikus drinking circles to 
create social connections with one another. Their consumption patterns 
and creative socialities provide insight into how Manado youth envisioned 
themselves, Cap Tikus, and the future. 
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Manado’s punks hadn’t just built relationships through the communal 
consumption of Cap Tikus. They also regarded it as an important part of 
their identities, linking them to both more broadly shared values from North 
Sulawesi and Minahasa traditions and the confrontational social resistance 
that global punk culture and lifestyles are better known for. They reclaimed 
Cap Tikus and positively reframed it in contrast to both police rhetoric about 
it fueling crime and police regulatory work—that is, the patrols and raids 
shown in the interludes between the chapters. Regulatory forces also took 
the form of social norms and moral judgments, as exemplified by the double 
standard applied to men and women when it came to the consumption 
of alcohol in public spaces and many other social settings, apparent in 
Chapter 4: while drinking was more or less expected of men, women were 
harshly judged for it and often linked to moral and sexual impropriety. 
Chapter 4 also looked at the modern malls that characterized the project 
of modernity, and where drinking circles were being reconstructed—
and, perhaps, simultaneously dissolved; in these rarified, air-conditioned 
settings, people who could afford very high prices could consume Cap Tikus 
without fear of intervention by the authorities, leading to new patterns of 
consumption. These new provisioning pathways provided Cap Tikus only 
to an economically privileged subset of Manadonese society, and the new 
drinking styles they supported shifting away from communal provisioning 
and toward more individualistic, capitalist structures. These subtle (and less 
subtle) ways that the power relations involving Cap Tikus shaped society, 
further segregating it according to class and gender, thus link to broader 
discussions about the uneven development of Manado. These competing 
visions of how alcohol should be consumed in a modern city reflected 
broader changes to understandings of not just life in Manado, but also the 
way a city should be constructed and inhabited. 



Samenvatting

Dit etnografische onderzoek richt zich op de populaire lokale alcoholische 
drank Cap Tikus in Manado, Noord-Sulawesi, Indonesië. Het onderzoek 
volgt de drank tussen 2014 en 2016, van zijn geboorteplaats in de bergen tot de 
drinkkringen van jongeren in de stad, en brengt op speelse wijze de rijkdom 
van individuele ervaringen, de collectieve en interpersoonlijke zelfregulatie 
van alcohol gebruik, en de flows en fricties van de provisioning pathways 
(bevooradingsroutes) van de drank samen. Tegen de achtergrond van 
sociaal-politieke initiatieven voor verandering, waaronder een regionale en 
nationale problematisering van alcohol en een drang naar moderniteit onder 
leiding van stadsontwikkelaars, verkent deze studie zowel de verschillende 
betekenissen, praktijken, en socialities die Cap Tikus biedt, evenals de 
drinkkringen waarin de drank wordt doorgegeven, en laat daarmee de kracht 
van deze initiatieven en het verzet van de jeugd tegen deze beperkingen zien. 

Ondanks toenemende nationale en regionale inspanningen om alcohol te 
verbieden, strengere beperkingen, politie-invallen, en bezorgdheid onder 
de bevolking over de sociale gevaren van drinken - vooral in het openbaar 
- was Cap Tikus, toen dit onderzoek werd uitgevoerd, vrijwel overal in 
Noord-Sulawesi verkrijgbaar. Hoofdstuk 1 laat zien hoe de provisioning 
pathways van de drank zich in verschillende richtingen vertakten, waarbij 
de overheidscontrole vaak werd omzeild. Ondanks de drang naar meer 
standaardisering en homogenisering van Cap Tikus productie was er ook 
veerkracht in meer traditionele distilleer- en drinkpraktijken. Mensen 
waardeerden de drank om een verscheidenheid aan kwaliteiten en 
drinkcirkels gingen onverminderd door. Bij traditionele ceremonies en bij 
soms minder formele vieringen, bij bijeenkomsten van natuurliefhebbende 
jongeren op berghellingen, en bij punkbijeenkomsten en concerten. Ze 
dienden als een sociaal bindmiddel, mensen dronken vaak om de beurt 
een shot van Cap Tikus en de cirkels stelden mensen ertoe in staat om 
met meer gemak door moeilijke situaties te navigeren. Bijvoorbeeld door 
verbindingsmomenten te creëren waarbij mensen van alle leeftijden, 
jong en oud, problemen met elkaar konden delen, milieu-activisten hun 
volgende verzetsprotest in konden plannen, of een groepsband schepten 
die klasse- en generatieverschillen overstegen. Op deze wijze verbond de 
drank uiteenlopende groepen in de hedendaagse stedelijke samenleving, 
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waarbij zelfs “gangsters” en politieagenten met elkaar in contact kwamen 
en in sommige gevallen zelfs deel uitmaakten van dezelfde drinkkringen, 
zoals in hoofdstuk 2 wordt beschreven. De onmiskenbare tegenstrijdigheid 
tussen de aanhoudende consumptie van Cap Tikus en de toenemende 
alcoholbeperkingen legde een grotere contradictie bloot: namelijk tussen 
de zucht naar moderniteit door en voor de hogere middenklasse, en de 
manieren van leven, aspiraties, en mensen die hier niet onder vielen. 

Cap Tikus en de werkzaamheid van Cap Tikus was zeer gesitueerd en 
veranderden voortdurend in relatie tot de wisselende sociaal-materiële 
contexten waarbinnen het werd gedronken. De drank had verschillende 
betekennisen voor verschillende mensen, maar werd vaak op manieren gebruikt 
die een ervaring van warmte teweegbrachten. Deze werden uiteenlopend 
ervaren als een brandend gevoel in de keel, een opwarming van het lichaam, het 
opwekken van de gemeenschapsgeest, of sensaties waarbij meerdere zintuigen 
betrokken waren. Naast deze effecten waardeerden de Manadonezen Cap 
Tikus vanwege de rol die het speelde in het creëren van een gevoel van 
saamhorigheid. De hoofdstukken van dit proefschrift beschrijven verschillende 
drinkkringen en laten zien hoe elke kring zijn eigen unieke atmosfeer had - 
een verzameling van stemmingen, objecten, zintuiglijke stimuli, ruimtelijke 
openingen, sociale relaties, materialiteit, en meer. Op deze manier overstijgt 
het analytisch kader van dit onderzoek de beperkingen die zouden worden 
ondervonden als men alleen had gekeken naar de substantie (Cap Tikus) of het 
subject (gebruikers van Cap Tikus) als het belangrijkste focuspunt en source of 
action. In plaats daarvan richt het onderzoek zich met name op de chemosociale 
gemeenschappen die rond Cap Tikus zijn gevormd. Daarnaast ontrafelt 
het ook enkele van de sociaal-materiële elementen die een rol spelen bij het 
vormgeven van de effecten van alcohol. De werkzaamheid van Cap Tikus was 
verre van statisch en eenzijdig, en komen tot leven in verschillende specifieke 
socialities, die worden beïnvloed door een grote verscheidenheid aan factoren 
en de interacties daartussen. Deze aanpassing in het analytisch kader verandert 
daarbij ook de vraag (en elk bijbehorende debat) van hoe alcohol als middel 
kan worden gereguleerd en hoe individueel gedrag kan worden beperkt, naar 
wat voor contexten, collectieve ruimten, atmosferen, en gebruikspraktijken 
worden gecreëerd en welke moeten worden vermeden? 
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In het tweede en derde hoofdstuk worden drinkkringen op een trouwfeest 
en in de punkgemeenschap van Manado besproken, waarbij beide gevallen 
laten zien hoe de sociality van een drinkkring een collectieve prestatie was - 
een collectieve poging om het goede te benutten en het slechte te bedwingen. 
Deze vorm van gedeelde verantwoordelijkheid en collectieve zorg werd 
gemobiliseerd om de orde te handhaven en was vooral belangrijk voor 
punkers; als een vorm van doe-het-zelf social protection, een sociaal vangnet 
die van binnenuit hun gemeenschap kwam in plaats van politieoptredens, 
sociale hiërarchieën, of regulerende aanpakken van bovenaf. Deze focus 
op jongeren belicht de spanningen tussen de verschillende lived experiences 
van Cap Tikus, aangezien jongeren eerder geneigd waren om te drinken 
in publieke ruimtes, daarbij echter niet welkom waren, en de Cap Tikus-
drinkcirkels gebruiken om een sociaal netwerk te verwerven. Hun 
consumptiepatronen en sociale creativiteit bieden inzicht in hoe Manado-
jongeren zichzelf, Cap Tikus, en de toekomst voor zich zien. 

De gezamenlijke consumptie van Cap Tikus door punkers in Manado 
versterkte niet alleen hun sociale netwerk, het was ook een belangrijk 
onderdeel van hun identiteit; het sloot aan op de algemene waarden en 
tradities van Noord-Sulawesi en Minahasa én verbond hen met het sociale 
verzet waar de wereldwijde punkcultuur om bekend staan. Zij hebben 
Cap Tikus teruggeclaimd en positief gereframed in contrast tot zowel de 
retoriek over het aanwakkeren van de misdaad als het regelgevende werk 
van de politie—zoals de patrouilles en invallen die in de passages tussen 
de hoofdstukken worden beschreven. Regulerende krachten namen ook de 
vorm aan van sociale normen en morele oordelen, zoals blijkt uit de dubbele 
standaard die voor vrouwen en mannen werd gehanteerd als het ging om 
alcoholgebruik in openbare ruimten en andere sociale omgevingen. Dit 
wordt in hoofdstuk 4 geschetst: terwijl drinken min of meer van mannen 
werd verwacht, werden vrouwen er vaak hard voor veroordeeld en gezien als 
immoreel en seksueel ongepast. 

Verder wordt er in hoofdstuk 4 gekeken naar de moderne malls 
(winkelcentra) die de drang naar modernisering kenmerken, en waar 
drinkcirkels werden gereconstrueerd— en, wellicht, tegelijkertijd werden 
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opgeheven. In deze exclusieve, van airconditioning voorziene settings 
konden mensen Cap Tikus voor zeer hoge prijzen consumeren zonder 
bang te hoeven zijn voor overheidsingrijpen, wat leidde tot nieuwe 
consumptiepatronen. Deze nieuwe provisioning pathways voorzagen alleen 
een economisch bevoorrechte subgroep van de Manadoneze samenleving 
van Cap Tikus, en de nieuwe drinkstijlen die zij ondersteunden leidden tot 
een verschuiving van communal provisioning naar meer individualistische, 
kapitalistische structuren. Deze subtiele (en minder subtiele) manieren 
waarop de machtsverhoudingen rondom Cap Tikus de samenleving hebben 
vormgegeven en verder segregeerden naar klasse en gender, sluiten aan 
op bredere discussies over de ongelijke ontwikkeling van Manado. Deze 
tegenstrijdige zienswijzen op de consumptie van alcohol in een moderne 
stad weerspiegelden bredere veranderingen, niet alleen in de opvattingen 
over het leven in Manado, maar ook over de manier waarop een stad moet 
worden opgebouwd en bewoond.




