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Abstract
Advances in media and communication technology have wrought significant shifts in the nyubuk tradition of
the customary peoples of Lampung Pepadun. Male–female relations, once clearly regulated by customary
doctrine through nyubuk, are now mediated by social media technology that facilitates the violation of
customary and Islamic laws. This article examines how nyubuk, a cultural medium for communication that
has traditionally been used in spouse selection, has shifted as social media has become widely available.
More specifically, it seeks to understand how the nyubuk tradition has come to disappear without any
significant resistance. In doing so, it applies a qualitative descriptive approach, with data having been
collected through interviews. This study finds that despite generations of practice, shifting social and
cultural practices have threatened nyubuk with extinction, and the practice has increasingly been replaced by
social media. As a result, behaviors that violate social and religious norms have become increasingly
common in society. Male–female relations, traditionally regulated under Islamic norms through nyubuk,
have become increasingly open as cultural spaces have been replaced by social media. This has facilitated
transgressions and other violations of Islamic law by young men and women. Obeisance of religious law
depends significantly on local cultural authorities, and where these authorities are ignored, once dominant
laws and practices may become extinct.
Keywords: legal violations, Islamic law, youth relationships, local tradition, social media
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Introduction

As information technology and media have become increasingly widespread, traditional mechanisms
for regulating interpersonal relations have weakened. At the same time, this shift from cultural to
internet-based communication media has transformed the norms and laws of society. For example,
amongst the customary peoples (masyarakat adat) of Lampung Pepadun, the nyubuk tradition that
has long shaped male-female interactions during spouse selection has been eroded by the widespread
use of WhatsApp and other social media platforms. Interactions on these social media platforms have
tended to violate the customary and Islamic laws observed in society. Campbell (2010) has argued
that religious (and even customary) communities must continuously negotiate the changes wrought
by new technologies to maintain their faith and their beliefs; among the people of Lampung, this
negotiation has not occurred, and the nyubuk tradition has weakened.
Studies of the traditions of the customary peoples of Lampung have shown two tendencies.
First, studies have tended to seek a broad-stroke portrait of local culture (Irianto & Risma Margareta,
2011; Ningrum, 2017; Rosmana, 2010). As a result of ethnification, the customary peoples of Lampung
have developed their local traditions and produced their understandings of pili pasegri (self-worth) to
ensure their continued survival and to reposition their indigenous identities (Irianto & Risma
Margareta, 2011); Second, studies have positioned the negotiation and acculturation of Lampung
culture vis-à-vis the religions practiced in Lampung (Humaedi, 2014; Isnaeni & Hakiki, 2017; Nurdin,
2009). Particular focus has been given to the intersection between Lampung culture and Islam, which
Isnaeni & Hakiki (2017) liken to two sides of the same coin. Islamic law and local culture have become
inexorably intertwined in Lampung, the result of successful assimilation. However, religious-cultural
traditions have had difficulty enduring in the modern era. The erosion of nyubuk, a cultural
communication medium traditionally used to regulate male-female interactions during spouse
selection, is but one example; this blend of religion and culture, long ignored by scholars, has become
less prevalent in the modern era.
This article seeks to investigate how nyubuk, a cultural medium for communication, has waned
in the face of media technology. More specifically, it seeks to answer why the nyubuk tradition—a
customary mechanism for mediating the communication between young men and women—has been
allowed to fade without any significant resistance. This exploration of the nyubuk tradition and its
potential extinction will also contribute to a broader understanding of the significant social
transformations that have been instigated by the rise of internet technology.
This study departs from three arguments. First, it argues that the nyubuk tradition has faded as
social differentiation has delegitimized communal cultural practices. Second, it argues that traditions
cannot be maintained where high levels of social mobility exist, and thus traditions must be reoriented.
Third, social differentiation and mobility have delegitimized cultural representatives, thereby resulting
in the deauthorization of traditional leaders. Cultural and religious leaders are no longer viewed as
representing the cultural order, and as such the cultural practices they advocate have been eroded.
As information and media technology has become increasingly widespread, the traditions that
have regulated interpersonal relations and interactions have been eroded. This includes nyubuk, a
cultural mechanism traditionally used to regulate male-female relations during spouse selection,
which has been replaced by communication media in recent years. This shift has not only
transformed male-female relations, but also the norms and laws of local society, violations of which
have become increasingly common.
2.
2.1

Literature Review
Social Differentiation

Social differentiation theory holds that individuals' diverse attitudes and behaviors can be attributed
to their specific educational, economic, and cultural systems (Belhoste & Monin, 2013). This theory
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provides an implicit definition of diversity, one rooted in disparity. Rehbein (2011) argues that social
differentiation works through symbols, particularly language. All societies, all communities, and all
cultures have their specific language or sociolect, having created specific linguistic systems as a
means of distinguishing "us" from "them", "high" from "low", and incorporating this distinction
within social functions, activities, and resources. Parsons, meanwhile, understands social
differentiation as one of four modes of social evolution, all of which share one functional
commonality: a social system (in Wortmann, 2012). Lenoir even argues that social spaces are "spaces
of distinction", rather than realities in and of themselves; they are shaped by diverse hierarchies and
dimensions (Valle & Godoy, 2019).
Bases of social differentiation include (1) sex, (2) age, (3) race, (4) class, (5) sexual orientation,
(6) disability, (7) religion, and (8) belief (Valentine & Sadgrove, 2012). Individual actors' abilities,
observation of cultural practices, and specific interests further influence their social differentiation
(Schimank, 2015). In a study of Roman-era Britain, for instance, Cheung et al. (2012) found that social
hierarchies were more distinct in urban settlements than in rural areas. Access to resources and
goods, and even basic needs such as food, was determined by status within the hierarchy. Similarly,
Ojong (2020) shows that hierarchies and social distinctions exist in various community events and
rituals, where participants are differentiated based on their class, sex, heritage, property ownership,
and indigeneity. Owing to their position in the hierarchy, some members of traditional communities
may enjoy better socio-economic conditions than others. This does not determine social class but
produces "complex hierarchal spaces" that may provide fertile ground for conflict (le Grand, 2019).
2.2

Social Mobility: A Factor in Socio-Cultural Change

The term 'social mobility' was first introduced in 1920, being used broadly by Sorokin to refer to the
movement of individuals within social spaces. It is often used to refer to the movement of individuals
within the social hierarchy, often as a result of individuals' efforts to increase their power, status, or
prestige (Paisey, Paisey, Tarbert, & Wu, 2020). Mobility has been strongly influenced by
industrialization and economic development; at the same time, however, it has been positively
correlated with income gaps and immigration (Yaish & Andersen, 2012). Blau argues that mobility
subjects individuals to significant pressure, which may be manifested in instability in their habitus—
and, thus, suffering, discomfort, instability, and a sense of loss (Clark, Cummins, Hao, & Vidal, 2015).
Supporting this, Wang & Gao (2013) cite an informant as stating that, based on the principle of social
mobility, high-performing individuals must be stationed somewhere that acknowledges their value.
"It is not that rural areas are best for us to recognize our value; we have no opportunity to improve
ourselves."
Individual achievement and economic success may be realized through various instruments,
from the meritocratic to the paternalistic (Gimpelson & Monusova, 2014). Victoriano, Paez, &
Carrasco (2020) identify mobility strategies as consisting of four key dimensions: (1) time, (2) space,
(3) money, and (4) social interactions. Melamed (2015) identifies several categories of mobility: social
mobility, religious mobility, and educational mobility; all of these can be used to analyze the specific
structures and patterns within society. Vielpeau, Lebel, Ardouin, Burdin, & Lautridou (2011) show that
individuals' experiences with mobility are shaped by both structural factors (for example, market
conditions) and individual factors (for example, motivation). Faist (2013) identifies two types of
mobility, horizontal and vertical; the former refers to the movement between different positions at
the same level, while the latter refers to the movement between different levels of the social
hierarchy. Faist (2013) adds that social mobility is one of the main measures of a society's modernity
and evolution.
2.3

Deauthorization of Leadership

Leadership is a key determinant of success, be it within organizations, companies, communities, or
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nations. According to Seftyono et al. (2018), leadership is often equated with authority, and leaders
tend to rely on their social capital to improve institutional relations and to facilitate the practice of
power. Leaders' authority is dynamic, and where leaders are deauthorized their decisions are not
obeyed or recognized (Koschmann et al., 2017). Deauthorization refers to the discursive practice in
which the mechanisms used by traditional authorities to control their populations are undermined.
As in developmentalist discourses, wherein customary peoples were branded primitive, local
communities are systematically deprived of their rights (Wallerstein & Duran, 2017). Deauthorization
results in the degradation of leadership, as its traditional mechanisms (legitimacy, charisma, and
trust) are replaced by rationalistic national ones. Even when leaders continue to receive noble titles
and public support, their decisions lack binding power; they require both authority and legitimacy to
maintain their customary role in local society and to uphold traditional beliefs (Mansur, Sofianto, &
Mahzuni, 2013).
According to Seftyono et al. (2018), local leadership requires several elements: 1) natural
character; 2) group; (3) situation; (4) goals, and (5) interactions. At the same time, leadership cannot
be achieved without authority and social support, both of which necessitate honesty, capability, and
trust. Leaders cannot stand on their own, but require the authority derived from public support;
alone, they lack resources, institutional access, and managerial capacity (Ellison & Newmark, 2010).
Even when local leaders do not present themselves as members of the dominant class, they
nonetheless function to maintain and perpetuate their interests (Evans & Sinclair, 2016). Nonetheless,
Wallace & Tomlinson (2010) write that local leaders have an important role in supporting local
government, as they mediate communication between the populace and the highest echelons of
society. Such leadership practices can experience significant changes. According to Lucky Zamzami
(2013), using a case study of the Mentawai people, as the quality of life, education, and healthcare
increases, and as consumption patterns and lifestyles transform, traditional barter systems and
authorities are eroded.
2.4

Compliance with Law

The concept of compliance inexorably involves matters of conformity and adaptation (Thomann,
2015). It may be defined as the degree to which society obeys all applicable law, and thus as an
indicator of the extent to which a law functions (Sari, Thalib, & Junaidi, 2016). Compliance is often
contrasted with incompliance, which fails to consider that different individuals may have different
interpretations of law (Bondarouk & Liefferink, 2017) and that these differences may influence how
laws are implemented. Compliance with the law must be distinguished from mere awareness; in
compliance, the law is obeyed for fear of potential sanctions (Rosana, 2014). The literature shows that
society's perceptions of law enforcement are strongly correlated with compliance; for instance, Nagin
& Telep (2017) have shown that society's perceptions of the police influence the extent to which its
members comply with the law. They thus recommend a procedural justice scheme, one in which
dignity, belief, neutrality, and voice are built upon the foundation of fair treatment by impartial law
enforcement. Such a scheme would create a perception of legitimacy, thereby promoting compliance.
The reverse is also true; compliance can increase perceived legitimacy.
However, Liao (2019) shows that compliance and legitimacy are conditioned by the cultural and
social context in which the law is implemented. A study in China found that compliance has been
supported by a cultural recognition of law and its values, rather than by mere matters of
enforcement. According to Liao (2019), most studies of compliance have been conducted by
psychologists in developed industrial nations. In recent years, there has been increased interest in the
influence of technology on compliance (Barboza et al., 2014). There has also been the investigation of
compliance within economic contexts, with a particular focus on corporations and their violations of
applicable law (Nietsch, 2018; Salguero-Caparrós, Pardo-Ferreira, Martínez-Rojas, & Rubio-Romero,
2020; Zinner, 2014); it has been argued that companies tend to have difficulty avoiding noncompliance and violation as legal obligations are deemed detrimental to companies' survivability
96

E-ISSN 2281-4612
ISSN 2281-3993

Academic Journal of Interdisciplinary Studies
www.richtmann.org

Vol 11 No 1
January 2022

(Salguero-Caparrós et al., 2020). In Indonesia, studies of compliance have often dealt with traffic, as
well as the widespread violation of traffic laws (Agus, et al., 2016; Safitri & Rahman, 2013).
3.

Method

This article examines the tradition of nyubuk, as practiced amongst the customary peoples of
Lampung Pepadun; this group, one of the two sub-ethnic groups of the Lampung people, has sought
to maintain its traditions. Specific focus has been given to the Anak Tuha clan, who are distributed
amongst eleven villages, or negara: Haji Pemanggilan, Bumi Libo, Bumi Aji, Aji Tuha, Bumi Udik, Aji
Baru, Gunung Agung, Tanjung Harapan, Kuripan, Haduyang Ratu, and Padang Ratu. This clan was
selected owing to its fervent dedication to maintaining tradition. Nonetheless, even amongst them,
the practice of nyubuk is dying.
This article applies a qualitative descriptive approach to analyze primary and secondary data.
Primary data were collected through in-depth interviews with members of the Adat Tuha clan, who
were selected through purposive sampling, with the main criteria being the ability to shed light on
the practice and its status within the customary community. Informants were as follows:
1. Semoga Jaya, a customary leader who has long been involved in traditional activities.
2. Komarul Zaman, a social and religious leader who married after practicing the nyubuk
tradition
3. Dona Ismara, Tuwah Karya, Syukri, Zakaria, and Wijaya Putra, youths who married after
practicing the nyubuk tradition
Data were collected through in-depth interviews with the above-mentioned informants.
Interviews were used to collect data regarding the normative and practical elements of nyubuk, its
waning, and the lack of effort to maintain it. Secondary data were collected through a review of the
literature. Analysis was conducted through interpretation, concerning existing arguments, primary
data, and expert opinion.
4.
4.1

Results
The Nyubuk Tradition: Normative and Ideal Conceptualization

Traditionally, the practice of nyubuk among the Anak Tuha clan has resembled the practice among
Lampung's other indigenous populations. Reflecting its etymology—the term nyubuk means 'to
peek'—it is practiced furtively (Dona Ismara, February 1, 2020). This section will describe three
aspects of nyubuk, as it has traditionally been conceptualized: the practice and time of nyubuk; the
ethics and norms of nyubuk; and the further advancement of the relationship.
First, the practice and time of nyubuk. During the nyubuk tradition, a young man travels to
the rear of a young woman's house. He may not take a direct path; instead, he must take an indirect
route, potentially using alleys or neighbors' yards (interview with Syukri, Zakaria, Dona Ismara,
February 1, 2020). This roundabout approach is intended to show the young man's respect for the
young woman's father and brothers, as coming across them would be inappropriate or even unethical
(Dona Ismara, February 1, 2020). Furthermore, during nyubuk, neither party may speak or laugh
loudly. Nyubuk may only be conducted between 7:00 and 11:00 p.m.; any later, and the woman's
mother or grandmother will give them a stern warning (Zakaria, February 1, 2020; Tuah, February 2,
2020).
Second, the ethics and norms for nyubuk. When a young man arrives at a young woman's
house for nyubuk, he will give her a signal, either through ngetik (making a sound by tapping his
thumb and middle finger together), lighting a match, or throwing a pebble. Upon receiving this
signal, the young woman will enter the rear of the house and find a hole, through which she and her
visitor can communicate (interview, Dona Ismara, Syukri, February 1, 2020). If they have never met,
they will take turns showing each other their faces (Wijaya Putra, February 2, 2020). Throughout
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their discussion, the young man and woman will answer questions and learn more about others. One
woman can draw the interest of multiple men; in such a situation, the men would take turns doing
nyubuk, either in the order they arrived or based on previous agreement (Syukri, February 1, 2020,
Wijaya Putra, Komarul Zaman, February 2, 2020).
Third, the further advancement of the relationship after nyubuk. Nyubuk is intended as a
means for men and women to get to know each other; it is not binding or a formal relationship. Even
when a young woman has entered a relationship, she is expected to provide other men with the
opportunity for nyubuk (Syukri, February 1, 2020, Wijaya Putra, February 2, 2020). However, when
she conveys that she has entered a serious relationship, her visitors will discontinue their nyubuk and
their intentions. When a young man proposes marriage, and a young woman agrees, they will
determine an appropriate time for larian/leaving for marriage (bebai). Where a young man is
interested in a young woman who is already betrothed to someone else, he may 'kidnap' her through
a practice known as nunggang (Komarul Zaman, February 2, 2020). Subsequently, discussions are
held using traditional mechanisms, and the guilty party is expected to pay a customary fine.
As discussed above, the practice of nyubuk is a means through which young men and women
can meet and interact. In this, it resembles the Islamic practice of taaruf. However, it is practiced
following local socio-cultural practices and norms.
4.2

Meeting Others through Social Media

Although nyubuk has been practiced for generations, significant changes in society have resulted in it
entering the threshold of extinction. Data show that the practice is waning amongst the people of
Lampung. Three aspects of this will be discussed below: the loss of the nyubuk practice; the factors
that threaten nyubuk with extinction, and the use of ngapel as a replacement.
First, the loss of the nyubuk practice. Today, the nyubuk tradition is no longer practiced by
the young men and women of the Anak Tuha clan, having been pushed aside by technological
advancements and developments. Putra explained that the practice had begun to disappear c. 2005 or
2006, as cellular phones and similar technologies became common (Wijaya Putra, February 2, 2020).
According to Tuah, meanwhile, the practice had completely disappeared by 2003; he explained that,
by the early 2000s, the practice had already waned, being practiced by only 15% of village youths 15%
(Tuah, February 2, 2020).
Second, the factors threatening nyubuk with extinction. All informants stated that the
practice of nyubuk began to fade after the introduction of cellular phones, as this technology
facilitated both voice and short message service communication between young men and women
(Semoga Jaya, Dona Ismara, Syukri, Zakaria, February 1, 2020; Wijaya Putra, Komarul Zaman, Tuah,
February 2, 2020). At the same time, the nyubuk tradition was detrimentally affected by the
mushrooming of transportation technologies (Tuah, February 2, 2020). Over time, nyubuk was
replaced by short messages, telephone calls, and ready access to direct interactions in public spaces.
Today, young men and women often meet in restaurants, shopping centers, cinemas, and other
recreational spaces (Semoga Jaya, February 1, 2020; Wijaya Putra, Tuah, February 2, 2020). Social
media platforms such as Facebook have penetrated rural areas in Lampung, including those occupied
by the Anak Tuha clan, since 2010; before the advent of smartphones, these platforms were accessed
through laptops and BlackBerry tablets.
Further accelerating the decline of nyubuk has been the increased prevalence of education. It is
increasingly common for young men and women to live outside their hometowns, to study in the
provincial capital of Bandar Lampung, or even in Java. Their interactions are mediated by Facebook
and similar platforms, all of which include profiles that may be readily accessed. The use of
WhatsApp has similarly transformed male-female interactions, as it has provided a medium through
which young men and women can exchange photographs and videos, or even communicate directly
through voice and video calls. Such interactions can easily be concealed from their parents (Tuwah,
February 2, 2020).
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Third, ngapel as a replacement for nyubuk. Owing to the above factors, the nyubuk tradition
has given way to a practice known as ngapel, wherein young men visit young women at their homes
(Semoga Jaya, February 1, 2020; Wijaya Putra, Tuah, February 2, 2020). According to Tuah, the
practice of ngapel was introduced by Lampung's sizable Javanese migrant community; the practice is
not indigenous to Lampung (Tuah, February 2, 2020). Similarly, Wijaya Putra explained that the
people of Lampung had not traditionally accepted guests at nighttime; 'open' visits were only
conducted during daylight hours, while nyubuk was done furtively (Wijaya Putra, February 2, 2020).
Tuwah distinguished between nyubuk and nemui, identifying the former as enabling young men and
women to get to know each other, and the latter as occurring only once a relationship has been taken
to a more serious level (Tuwah, February 2, 2020).
4.3

Shifting Traditions and Violations of Customary Laws

The erosion of the nyubuk tradition has had significant consequences for the people of Lampung. The
following section will discuss three elements: the loss of nyubuk, the violation of the customary laws
governing male-female interactions, and the negative social consequences of these phenomena.
First, the loss of the nyubuk tradition. This tradition contains within it many elements,
including such values as discreteness (being conducted at the rear of the house, indirectly), mutual
respect, soft-spokenness, and politeness as well as clear schedules and processes. These elements are
recognized by young men and women, and all applicable guidelines are met with compliance (Dona
Ismara, Syukri, Zakaria, February 1, 2020; Wijaya Putra, Tuwah, Komarul Zaman, February 2, 2020).
These elements confirm with Islamic teachings; young men and women are prohibited from
interacting directly, let alone touching each other, as they are separated by walls and other barriers
(Zakaria, February 1, 2020; Komarul Zaman, February 2, 2020). As the nyubuk tradition has faded,
having been replaced by communication technologies such as cellular phones and social media as
well as direct interactions, so have its values (Syukri, Zakaria, February 1, 2020).
Second, the violation of the customary laws governing male-female interactions. As the
nyubuk tradition has been replaced by cellular phones, social media, direct interactions, and ngapel,
cultural values as shame, charity, and respect have been eroded; at the same time, vice, immorality,
and other improprieties have become rampant. Unlike nyubuk, these new forms of male-female
interactions are no longer monitored by parents (Tuwah, February 2, 2020). Young men and women
communicate through cellular phones and social media, or meet outside the house, and thus have
more opportunities to behave in ways that violate religious and cultural norms. As a result,
premarital pregnancy rates have increased significantly (Syukri, Zakaria, February 1, 2020; Komarul
Zaman, Tuwah, February 2, 2020).
Third, the negative social consequences of the loss of nyubuk. The erosion of the nyubuk
tradition, as part of the general erosion of Lampung's customs and traditions, has also affected
parents, traditional leaders. Although some social leaders have forbidden the practice of ngapel,
deeming it as going against traditional values, their views have been ignored; rather, permissiveness
has dominated. While serving as a youth leader, Wijaya sought to maintain the nyubuk tradition but
was unsuccessful (Wijaya Putra, February 2, 2020). Tuwah stated that traditional leaders have made
no serious efforts to uphold this tradition (Tuwah, February 2, 2020), and other informants agreed
that traditional leaders have been unable to stem the flow of outside influences (Dona, Syukri,
Zakaria, February 1, 2020). Consequently, immorality and impropriety have tainted male-female
interactions.
5.

Discussion

This study has shown that, over time, the nyubuk tradition has become threatened with extinction.
This situation can be attributed to three major factors: increased differentiation within society;
increased mobility without significant efforts to maintain tradition; and the weakening of local
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leaders.
First, increased differentiation within Lampung society. Over time, the Anak Tuha clan has
begun abandoning its traditions and its customary values. Etiquette, politeness, ethical interactions,
and compliance with applicable customary and religious laws are increasingly ignored. The loss of the
nyubuk tradition the values it embodies, which have been swept away by advances in communication
and transportation technology, has deleteriously affected how young men and women interact. There
exists increased differentiation within customary society, with members of the Anak Tuha clan being
increasingly set apart by their disparate educations and their economic and social statuses.
As stated by Behhoste and Monin (2013), such differentiation creates differences in individuals'
attitudes and behaviors. Members of the society are understood as having a distinct social status,
which implies different social functions and activities (Rehbein, 2011). According to Parsons (in
Wortmann, 2012), social differentiation is one example of social evolution, one that is strongly
influenced by functional considerations. These "spaces of distinction" create mutual dependence and
hierarchies within diverse elements of society (Valle & Godoy, 2019). This ultimately creates "complex
hierarchal spaces" (Bourdieu, 1993). This holds amongst the members of the Anak Tuha clan as well;
the new social hierarchy has resulted in individuals having different attitudes and interests, and this
has hindered (potential) efforts to maintain traditions that are rooted in a spirit of communalism and
shared interests. This can, as noted by le Grand (2019), provide fertile ground for conflict if left
unchecked (le Grand, 2019).
Second, increased mobility without significant efforts to maintain tradition. All
informants indicated that the nyubuk tradition waned as communication technology developed.
These technologies enabled the young men and women of the Anak Tuha clan to communicate easily
amongst them, as well as to arrange meetings elsewhere. As such, it cannot be denied that the decline
of nyubuk was also precipitated by increased mobility. In other words, the nyubuk tradition has been
eroded on two fronts: developments in communication technology, which facilitates direct
communication between young men and women, and advances in transportation technology and
infrastructure, which eases their efforts to meet outside the home. Such fronts might refer to the sotermed “phenomenon of encounter with the other” (Cami, 2013). Informants indicated that, because
such direct meetings are significantly more enticing, it is not surprising that the nyubuk tradition is
being abandoned.
Owing to increased ease of access to communication and information technology, as well as
public transportation, the young men and women of the Anak Tuha clan have become more mobile.
No longer are they limited to their villages; indeed, members of the Anak Tuha clan—particularly the
youths—have become highly mobile. Many of them, after graduating from senior high school, travel
elsewhere in search of employment or higher education; there are no universities or similar
institutions in their customary territory. Such tendencies are widely reported in the literature (Yaish
& Andersen, 2012; Clark, Cummins, Hao, & Vidal, 2015).
Third, the weakening of local/customary/cultural leaders. The nyubuk tradition is no longer
prevalent amongst the members of the Anak Tuha clan, even though it conveys significant positive
values; indeed, several informants stated explicitly that the tradition follows Islamic guidelines for
interpersonal behavior; young men and women are prohibited from interacting directly or touching
each other. Older members of the clan have expressed the desire for nyubuk to be maintained.
However, these desires have directly conflicted with those of the younger generation. A small
minority of parents has prohibited the practice of ngapel, instead insisting that their children only
practice nyubuk; however, such prohibitions are not observed. Most informants stated that there
have been no serious or concerted efforts to maintain the nyubuk tradition, and as a result, it has
waned to the point that some youths are entirely ignorant of this tradition. Suhairi (2021) maintains
that the traditional elders, Islamic religious leaders, and local government should play role in
preserving Lampung tradition.
Customary leaders’ inability to maintain such traditional practices as nyubuk indicates their lack
of power within their communities. These leaders have experienced de-authorization as their
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communities have become more dynamic and differentiated. This supports previous findings, which
have linked the de-authorization of traditional leaders with dynamicity (Koschmann et al., 2017),
development (Wallerstein & Duran, 2017), nationalist rationality (Mansur et al., 2013), and
dependency (Ellison & Newmark, 2010). Ultimately, as a result of this de-authorization, leaders have
been unable to maintain their traditions. This is particularly tangible amongst the customary peoples
of Lampung Pepadun, who are not united under the leadership of a single individual. In such a case,
the local community should be the main stakeholder in maintaining cultural heritage (Saltman &
Abuamoud, 2020).
The nyubuk tradition, which is perceived as reflecting the values and laws of Islam, has been
replaced by information and communication technology, wherein young men and women interact
directly and thus have the opportunity to violate Islamic and cultural laws and doctrines. Islamic laws
have been designed to ensure piety and advance the interests of the public; indeed, as nyubuk
tradition (and, by implication, the Islamic teachings it represents) has been eroded, cases of
immorality, rape, and premarital pregnancy have increased. Reflecting the arguments of Liao (2019),
compliance with Islamic law has been conditioned by local society and culture; where these are
undermined, rather than reaffirmed by strong leadership, the laws they have shaped are also
threatened. It is worth noting that the sustainable implementation of Islamic values should be
effective when it involves individual and collective efforts (Tahir, Rafiq, Yousufi, & Sheikh, 2021).
6.

Conclusion

Shifts in the nyubuk tradition, through which male-female relations have traditionally been regulated, have
been precipitated in part by the expansion of information technology and social media. These changes, in
turn, have significantly transformed cultural practices and facilitated the violation of Islamic and cultural
laws that shape them. Male-female interactions are regulated through Islamic principles and norms, which
are frequently violated when these interactions occur through communication media and technology. This
has been a detrimental effect of the decline of the nyubuk tradition.
Through its use of theoretical concepts, this paper has applied a new and different perspective for
understanding cultural transformations. The theoretical concepts used in this paper have facilitated its
exploration of the nyubuk tradition and its implications for local culture and leadership. At the same time,
these concepts have eased this study's exploration of the negative effects of cultural transformation:
immorality, promiscuity, and extramarital pregnancy, all of which are firmly prohibited by Islam.
However, this study does have limitations. It has focused its discussion on the nyubuk tradition
of Lampung’s Anak Tuha clan. Numerous phenomena remain ripe for exploration, including the deauthorization of traditional leaders in Lampung and the assimilation of religious and cultural values
within the province. Traditional leadership, which is legitimized by religious and cultural values, is a
particularly interesting subject in the current social media era, on the one hand, as indicated in this
paper, it has been deauthorized, while on the other hand, it has found new authority in its use of
social media and other technologies to accumulate symbolic capital. This point, we argue, could be
fruitfully explored in future studies.
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