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Bandar Lampung, 2 Agustus 2019

Kepada Yth. Bpk/ Ibu Pemakalah Sefila 3
di Tempat

Undangan Pemakalah

Dengan ini kami mengundang Bapak/Ibu untuk mempresentasikan makalah pada Sesi Panel

Seminar Nasional FISIP Unila 3 Tahun 2019. Guna efisiensi pelaksanaan sesi panel kami

mohonkan agar bapak/ibu mempersiapkan file presentasi dengan ketentuan sebagai berikut:

a)  Untuk file presentasi pemakalah sebaiknya dalam format Power Point 2007, Power Point
2010 atau PDF.

b)  Pemakalah akan diberikan waktu presentasi maksimal 10 menit dan 5 menit diskusi, oleh
karena itu dimohonkan file presentasi tidak lebih dari 10 slide.

c) Penamaan file presentasi mengikuti format: nama pemakalah pertama_SEFILA3
Contoh: Budi Sudarsono_SEFILA3.pptx atau Budi Sudarsono_SEFILA3.pdf

d)  File presentasi dapat dikirim ke Panitia sebelum 6 Agustus 2019.

Adapun jadwal presentasi panel akan kami umumkan selanjutnya.

Terima kasih kami ucapkan atas kepedulian, dukungan, dan komitmen Saudara untuk
berpartisipasi dalam Sefila 2019. Kami tunggu kehadirannya dalam acara kami.

Hormat Kami,
Ketua Panitia Seminar Nasional
FISIP Unila (Sefila 2019)
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Bandar Lampung, 2 Agustus 2019 

 

 

Kepada Yth. Bpk/ Ibu Pemakalah Sefila 3 

 

 

di Tempat 

 

 

Undangan Pemakalah 

 

 

 

Dengan ini kami mengundang Bapak/Ibu untuk mempresentasikan makalah pada Sesi Panel 

Seminar Nasional FISIP Unila 3 Tahun 2019. Guna efisiensi pelaksanaan sesi panel kami 

mohonkan agar bapak/ibu mempersiapkan file presentasi dengan ketentuan sebagai berikut: 

a)

 

Untuk file presentasi pemakalah sebaiknya dalam format Power Point 2007, Power Point 

2010 atau PDF. 

b)

 

Pemakalah akan diberikan waktu presentasi maksimal 10 menit dan 5 menit diskusi, oleh 

karena itu dimohonkan file presentasi tidak lebih dari 10 slide. 

c)

 

Penamaan  file presentasi mengikuti  format:  nama pemakalah pertama_SEFILA3 

Contoh: Budi Sudarsono_SEFILA3.pptx atau Budi Sudarsono_SEFILA3.pdf 

d)

 

File presentasi dapat dikirim ke Panitia sebelum 6 Agustus 2019. 

 

Adapun jadwal presentasi panel akan kami umumkan selanjutnya.  

 

Terima kasih kami ucapkan atas kepedulian, dukungan, dan komitmen Saudara untuk 

berpartisipasi dalam Sefila 2019. Kami tunggu kehadirannya dalam acara kami.  

 

 

 

Hormat Kami, 

 

Ketua Panitia Seminar Nasional 

 

 

FISIP Unila (Sefila 2019) 

 

 

 

 

 

Dr. Dedy Hermawan, M.Si. 

 

 

 

 

 

 

 

 

 


Keratuan Semaka Folklore:

Ethno-ecotourism Model in Lampung Indigenous Museum Tourism Development

Bartoven Vivit Nurdin

Sociology Department
Faculty of Social and Political Sciences (FISIP)

University of Lampung (UNILA)

This paper examines the ethno-ecotourism model, a new model that provides an alternative for the development of ethnic museum tourism. Ethnic museum tourism can be said to be very rare and rarely available, perhaps because of lack of visitor interest in tourist destinations in such a way. Whereas, museum tourism is very important not only for the tourism industry but also at the same time as a manifestation of the preservation of customs and culture of the community. This study uses a qualitative research method with an ethnographic approach. Data collection techniques were obtained through in-depth interviews, involved observations and documentation. The data analysis is done through triangulation method. The results showed that folklore of the very rich Keratuan Semaka of Lampung was able to make the museum an attractive tourist destination by packing folklore in the form of performances and packed in digital form inside the museum. The results of this study theoretically also contribute to the ethno-science approach that people have the ability to develop their potential through local wisdom by adding an ethno-science approach to ethno-ecotourism elements.
Keywords: ethno-science, ethno-ecotourism, museums, customs and tourism

A. Introduction

This paper examines the ethno-ecotourism model, a model built in the period of 3 (three) years of research in 2017-2019 at the Sanggi Unggak Tanggamus Museum of Lampung Province, Sumatra, Indonesia. So far, in tourism studies, eco-tourism approach is known to emphasizes the environment as a focal point. Tourism and the environment have indeed become a big concern considering that in the past decades the tourism industry has damaged the environment a lot, therefore the environmental approach to tourism is very relevant in terms of developing tourism and caring for the environment. However, caring for the environment is not enough, because there is a culture that surrounds a community. This research provides a new model of environmental and cultural approaches to developing tourism. Museum tourism in Indonesia is often unattractive and not favorite of many tourist destinations, particularly traditional museums. Therefore, this study builds a model of tourism and custom-based tourism development. Customs and culture have a broad understanding, so in this paper folklore is the focus of the study which is developed to become an attractive package in tourist destinations. Folklore from the Keratuan Semaka is one of the important elements in developing traditional museum tourism. This model will make the story interesting for tourists.

Theoretically, the reasons why this is very important to be studied will be explained. There are two important approaches in culture and tourism. First is an approach that only sees local communities as tourism objects, so that it is considered damaging to culture. For example, this study looks at cultural contacts due to differences in culture between tourists and local communities. This cultural contact is seen as eliminating local culture, and changing the culture of the community becomes worse. This view developed in classical anthropological and structural functional theory. (Smith, 1989). This view sees local communities as something small and is considered a minority group that inhibits tourism development or is even eliminated by tourism development. Many experts analyze that tourism development has marginalized the lives of local communities, especially cultural contacts which have resulted in weak dominant culture. The tourist culture that comes causes socio-cultural changes to local communities.


The cecond is an approach that does not see local communities as objects but as part of tourism actors. Local communities are part of planning, implementation and being involved in activities and benefiting from tourism development. This is developed by the World Bank, namely the ethno-ecotourism approach, which is an approach that places indigenous people as partners of tourism development activities. For example, Keratuan Semaka indigenous people have the ability to manage their local wisdom, as evidenced by the construction of the museum at the initiative of one of the residents who wanted their culture to be preserved. Beginning with having many heritage items of high historical value belonging to their ancestors, so they felt it important to care for those heritages and finally they decided to establish a museum. However, the effort was not  well accommodated especially in terms of marketing, promoting and packaging for tourists. For instance, there have been no innovations such as making souvenirs or other items to be sold to tourists

Local communities have the ability to develop tourism and are considered partners for experts and policy makers. This research is influenced by ethno-ecotourism. The concept of ethno-ecotourism is a concept that has long been introduced in the world of tourism. The development of tourism has been very rapidly developing in the world today, so that ecological or environmental tourism is also one of the favorite tours in the world. Moreover, the difference between the natural environment of one place and another is one of the important commodities to sell. The natural environment is one of the attractive tourist destinations. Often the natural environment is created and engineered in such a way as to attract tourists without paying attention to its sustainability and marginalizes local communities around it.  Ecotourism approach later developed into an ethno-ecotourism approach which involved the participation of local and indigenous communities in tourism development.


Theoretically the study of ethno-ecology comes from ethno-science. The term ethno has a sense of nation, while science means knowledge. The word ethno-science was first described as a paradigm by Oswald Werner (1972) as he wrote an article about Ethno-science 1972 in the Annual Review of Anthropology, Volume 1 (p271-308). Anthropologists who were interested in this paradigm initially were experts of anthropology that emphasizes the focus on aspects of semantics.  Ethnic is sometimes referred to as Anthropology Semantics or Ethnography Semantics by Werner (1972).  Spradley calls it the New Ethnography or Cognitive Anthropology. But when explored and understood what Werner (1972; 271) explained about Ethno-science was departed from his explanation of semantics by displaying diagrams. Werner explained that ethno-science is an approach that relies on the understanding or knowledge of the informants or the society under study, citing Goodenough, according to Werner ethnography, it must depart from the understanding of the community being studied or the knowledge possessed by the people studied. Werner also mentions the understanding of society studied as cultural knowledge. Werner then explained how the interview process with the informant prevailed between questions and answers in the investigation was a convergence between semantics, ethno-science and computer processes that Werner strongly initiated to investigate kinship systems.

Ethno-science is also interpreted as scientific conception of the citizens studied (Saifudin, 2006). The meaning is that so far ecological investigations have been based on the viewers 'and researchers' (etic) views and understandings, while ethnics is more likely to examine ecological relations from the point of view of the community members studied. This approach uses linguistic structure to get the environment based on the knowledge possessed by the collection of people. (Rappaport, 1963; J. Anderson in Saifudin, 2006).  It is based on this ethno-science approach that experts develop an approach that is considered relatively new, namely the procedural approach. The procedural approach was first described by Benjamin S. Orlove (1980). Orlove in his scientific paper entitled Ecological Anthropology, criticized the previous approach to ecological anthropology. Orlove then also divided three approaches that developed in ecological anthropology, the first of which was the ecological anthropological approach of Julian Steward and Leslie White, with the ethno-ecotourism approach. Orlove then put this approach as the initial and classic approach in ecological anthropology, which was dominated by evolutionary thinking. The second phase of the approach is from a collection called Orlove as Neo-evolutionism and neo-functionalism. This collection is also still dominated by evolutionary thinking, which draws attention to origins, and examines the relationship of social organization and environment where social organizations divide or guard the environment to not exceed the existing capacity. The example was the investigation of Rappaport (1968), Harris (1975), and Netting (1981).
 
The third phase of the approach is what Benjamin S Orlove himself described as procedural. Orlove calls it a procedural ecological approach that rests on the fact that local knowledge and local wisdom possessed by the community in dealing with environment is an action and activity provided by the perpetrator, not something that is not provided by the perpetrator. This is the main procedural criticism of previous approaches, which seemed to ignore human consciousness in making decisions about environmental management. The previous approach mentions that local wisdom and local knowledge are knowledge and actions that are more influenced by the values ​​or culture of society than the individual's awareness to behave in maintaining their natural balance. Orlove departs from the concept of Actor-Based models, which is a concept that views individuals as more important than communities, meaning that individuals are active, creative and manipulative creatures in making decisions about their environment. Individuals are important actors in decision making and realize their decisions towards the environment. In addition, the approach emphasizes on the social process in which humans and the environment are related. Orlove borrowed the concept from cognitive anthropology about human psychological decision making processes from Quinn (1975) namely the concepts of "information processing models", "retroductive models" or "models of cultural principal". The actor-based model approach appears based on two historical backgrounds, namely (1) criticizing the ethno-ecotourism approach which emphasizes on the importance of environmental factors in forming collective behavior patterns (2) criticizing neo-functionalists and neo-evolutionists that emphasize on systems of collection and collection of these more important collections from individuals. Meanwhile, actor based models emphasize on variable environment as a relatively static part of external factors in which individuals respond and adjust. Procedural studies ecological anthropology on two things, namely ecosystems and decision making by individuals as a response. This model of decision making is also called the microeconomic model. (Orlove, 1980: 248).

Procedural ecology components include the importance of demographic aspects, namely aspects of population growth and population, environmental problems, and adaptation strategies. In procedural ecology, the decision-making model has a mechanism for change because the interactions between decisions chosen by individuals, individual behavior and behavior of their groups and aspects of biological, social and cultural systems influencing the circulation of resources, adaptation strategies and individual goals. In this view, culture and ecology are not seen as ephiphenomena but as proximate causes which shape human action. This affects individuals to select and influence decisions and choices made together or the collection. This refers to the synthesis of Marxists (Orlove, 1980: 257). Finally, procedural is a reaction to neo-evolutionism and neo-functionalism approaches, in which processes respond to the ethno-ecotourism pioneer (Julian Steward and Leslie White). The approach developed by Orlove is currently increasingly used by researchers in conducting studies of ecological anthropology, for example Bruce Winterhalder and Eric Alden Smith (2000) who analyze human adaptation strategies.

Other experts who later criticized the essential ecological approach in anthropology came from Bonnie J McCay (1975) in his article New Directions In Ecology and Ecological Anthropology, and Andrew P. Vayda (1994) in his article entitled Actions, Variations, and Change : The Emerging Anti-essentialist View in Anthropology. There are four criticisms of 
two authors (1975: 294-295, 1994: 320-330), namely (1) the ecological approach in anthropology is too concentrated on equilibrium as an important center or concept, or how humans always maintain conditions to remain homo-static or balanced between the population and its environment so that it ignores changes that are not balanced, a system of disasters that undermines the balance and relationship between imbalances between humans and their environment. (2) the ecological approach in past anthropology shows how the system of potlatching in the environment is not an unacceptable agreement (3) the ecological anthropology approach emphasizes on the expenditure and consumption and energy of food, but ignores the reduction of nutrition, (4) The unit of analysis used is wrong choice and definition (5) The ecological approach in the previous anthropology Vayda called as a collection of essentialists, ignores the existence of actions and variations made by individuals rather than collections, and how individuals work on environmental changes. Therefore,  Vayda called the approach he built an anti-essentialist approach. (Vayda and McCay, 1975: p294-295; Vayda, 1994: p320-330). These two experts propose and provide reserves for inquiry and theory.  According to them their support is environmental issues and how people respond to what they call the following; (1) pay attention to the many possible hazards or natural disasters (2) the possible relationship between the characteristics of the emergence of a disaster or a great danger to them, survival, and new experiences and their temporary responses. (3) Leaving balance as a key perspective and questioning about change and balance (4) studying how disasters are responded to by individuals not only by collections (5) Vayda specifically emphasizes the importance of actions and variations carried out by individuals, and how individuals act or respond against change (Vayda and McCay, 1975: 302; Vayda, 1994: p230-330). Vayda and McCay's criticism is supported by Aletta Biersack (1999), who criticized Rappaport (1968) for its investigation of "Pig for the Ancestors".  According to Biersack (1999) the approach developed by Rappaport tends to be overly balanced. Biersack emphasizes on ecological symbolic, ecological and political ecological history, which he later suggested to develop 'new ecology' with a new materialism approach. In addition to Biersack (1999) there are some experts who developed an investigation with a critical approach from Vayda and McCay, namely Jesurathnam Devarapalli (2008), concerning disruption and coming disasters that damage the environment; Neeraj Vedwan (2006) about culture, climate change and environment; George Tharakan C (2007) about the social organization of people hunting and gathering; Porath (2002) who conducted a study of rivers in the Sakai community in Riau, then Vayda and Ahmad Sahur (1985) who conducted investigations about forests and pepper farmers in Bugis, Indonesia, especially regarding changes in the environment and their impressions; Koenig and Borries (2009) clearly state to abandon a deterministic or functional ecological approach; and Giambelli (1999) who investigated the concept of babad in opening forests to Balinese people that are connected with land and population growth.

The development of Ethno-science has developed so many other concepts in ecological anthropology, namely ethno-ecology and technology and so on. Investigations with such concepts began to be developed by researchers. Ethno-ecology is knowledge that is owned by a nation about the environment around them. An Indonesian anthropologist, Heddy Sri Ahimsa Putra (2003) developed an ethno-science and ethno-technological approach. Ethno-technology is defined as knowledge of all things related to the equipment owned by a nation that was inherited from generation to generation and obtained based on experience (Heddy Sri Ahimsa Putra, 2003: 4).  According to him, this ethno-science approach emphasizes on the aspect of understanding as the understanding of the community under study – not the view of the researcher. Ahimsa Putra has classified three types of ethnocentric investigation, namely (1) classifying which symptoms are considered important and which are not important by a group and how they compile these symptoms in their knowledge, such as classification of plants, animals, diseases and so on (2) values, rules and norms that prohibit or justify the community to do something, for example how to make a good house according to the environment or how to make a boat for a community (3) principles that affect all kinds of daily activities (Heddy Sri Ahimsa Putra, 2003; 3). Heddy Ahimsa Putra (1994: 44) stated this approach gives benefit as to enable to connect the decision making model with ecology.
B. Pantun Folklore : Digitizing Folklore in the Ethno-ecotourism Model


In addition to the potential for tapis cloth weaving and history of the Keratuan Semaka that can be digitalized to watch in museums with mini cinemas, youtube, and other social media, there are folklores that can potentially be developed in the form of videos accompanied by traditional music packed in modern form. The research team has conducted in-depth interviews by collecting folklore from the Keratuan Semaka:
KEKHATUAN SEMAKA

Cekhita jaman tumbai di tanah lampung, asal muasal suku lappung di kisahko anjak gunung pesagi, di gunung pesagi sino khadu di huni suku lampung tumbai yado da gelakhni suku tumi, suku tumi sina khadu ngemik pimpinan khaiya kinju khaja ni. Wilayah sino gelakhni kekhatuan di puncak udin di wilayah punggung bukit pesagi adat istiadatni khik kepakhcayaan masyarakatni lagi kuno.

Selang pikha abat anjak sino kukhuklah kepekhcayaan agama hindu munih mit di agama buda. Terakhir wat munih si khalong ngsung kepakhcapaian agama islam naklukkan suku tumi sino. Si ngusung agama islam sino yadolah tiyan walu 8 kelompok ajak paga ujung di wilayah padang. Setelah runtuh keratuan di puncak tiyan walu kelompok sino tergabi jadi khua kelompok. Si pak kelompok ngadikhiko paksi pak skala bekhak, si pak ni lagi ngadikhiko kekhatuan pemanggilan.

Another story is about tapis cloth weaving entitled Princess Sumitton:
PUTRI SUMITTON

Sewaktu zaman diwa-diwa di Tanah Lapung di bumi sina wat putri si sikap khupani buwak kecah. Buwokni kijung, yawat kepandaian yado da mattok atau neneun, tekhnyata kepandaianni sina di lawai si bidadakhi-bidadakhi jak kayangan di kala ya nenun ya tanggalan adi atas panggakh pakhati pakai ni nenun cuman ketangisan suakha saksuk-saksuk. Suakha alat tenunni, tekhnyata ya selalu di khik i bidadajhi ki jelma biasa.Cuma ngakian putri sumitton sina sedangkan bidadakhini mawat keliakan.

Sewaktu ya kak nenun suasana dunia gemindam (wawah hindolan) kala nenun dibingi siming sendu, wat suakha dewa-dewi. Bukhmacam-macam gambakh(motip) si di sanini uadoda di antakha ni khujung(gambakh pekhahu), pucuk bung, pucuk paku, mata tekhatik, patoh khatai, siqi takkil, kumbang hulukh, yado da si nawai ni diwa-diwa sino. Pewakhnani anjak bahan-bahan alam wakhna kuning yadoda jak pati ni kunyikh. Wakhna suluh anjak bawakni kau gakhak, wakhna ungu anjak buah dadukhuk. Wakhna coklat anjak bawakni jekhing, wakhna bikhu anjak salong khik gitohni suka. Sekhadu jadi kain di babakh koni hasil tenun ni sino, saking helau wakhna kai tenun sino sampai langit bewakhna keemasan di kahkna ko kain tenunan sina pakaianni diwa-diwa.

Another story is about Queen Semaka's daughter:
MENTAWAI PUTRI RATU SEMAKA

Alkisah pada zaman tumbai wat cekhitani tatang putkhi mentawai khupani putkhi sino jama ni lunik langgakh bentuk pudak ni potong sirih, buwokni kijing, kulikni kuning langsat ya selalu buakkas dada di lapisi injuk jubah  kijung ikok tengah kumbut sutra. Silainya sino seorang putkri ya, juga wat kelebihan khik kesaktian. Diwilayah simuang di waktu sino jengan ni mak mak balai pakhi npakhwatin tatap penuh. Di huma jingan sino jingan pakhi khadu khatap wakh. Di kala waktu wakhga panen, pakhi atau pan musim buah-buahan hakhus nyetorko upeti micak ibu kota. Si bukuasa di wilayah Tanggamus di kala sino.

Di kala waktu sino putekhi mentawai haga nyetorko upeti, putekhi mentawai sini khasa tersinggung ulih sambutan prajurit penguasa sino di waktu sino juga putekhi mentawa mawat haga tunduk lagi lawan penguasa di ibu kota sino bahko si putkri mentawa sampai cawa sikam si makhga simuang mawat haga tunduk lagi, si putkhi mentawa juga nentang api ke haga kuti sika siap ngelanyani silang pikha waktu anjak sini khatonglah pasukan anjak ibu kota nuju makhga simuong pasukan anjak ibu kota sing jadi sambat lawn putkhi mentawai sina di hadapi lawan gaga bukhani. Di waktu pasukan anjak ikut kata sino nimbakko nimbakko bedil lucok pilukhn di si latap putkhi mentawai sina juga. Nyakh gagak cocok mit di atas, wakhlah khasa dan kekhaguan pasukan anjak ibu kota sino, akik lagi sibbai kham kwalahan ngehadapi lagi ki si bakas si khaki. Mundukhlah langsung ngacak-acak pakhi di huma pak watin, langsung di giling lawan pasukan anjak ibu kota sino. Masukan sino malah mitai ibu kota anjak sino juga makga sumkong aman sekhta makmu, mawat lagi di bah naungan penguasa.

Other stories can be found as follow: 

BUAH SKALA
Pada jaman dulu ada suatu kisah tentang satu keluarga yang sederhana, yang hidup dengan tentram dan damai. Sang bapak dengan giat bekerja untuk menghidupi keluarganya, begitupula dengan  sang ibu, dengan sabar dan tekun membesarkan kedua anaknya yang masih kecil.

Di pagi khani tian khua lapah mit kebun, semakkung lapah mit kebun si mak ni bu pisan ngelawan anak ni tuha.

· Dang kung sawa long mu mengan nunggu sikan khua bapak mu mulang jak kebun, kham bebakhongan mengan

· Ya mak

Lapahlah bapak khik mak ni mit kebun, sedangko anakni si khua sino nunggu anjung sambil sekuakhian. Wat buah skala pakai mi tian khua skuakhian buah skla sio=no sis ni gegoh mi, tabukh benalah isi buah skala sino. Sesapaini mak khik bapak ni jak kebun, mak ni tekanjat isi ni buah skala sino penyani sanak khua sino ngacuin komi makhan lan si makni sanak sino lawan sanak khua sino, ngakuk penyapulah mak ni khua sino pakai ngegada sanak sino telepas cawa mak ni lawan tian khua muakhi sino.

· Dang mawat jadi ukau sawa ngukhikei samang di pulan di langsung sekeeketuka sanak khua sina lutcak mit luakh nuju mit lam pullan.

Sadarlah mak ni sanak khua sino, apel si jak di cawakoni langsung terjadi. Miwanglah sanak khua sino di lom pulan si suakha ni ketengisan anjak di atas kayu khitonglah sesolah ni mak ni sanak khua sino, sambil si mak ni cawa

· Mulang sawa anak

· Jo mi samo anak

Sedangko suakha miwangni sanak khuwa sino bu pndah-pindah di atas kayu

· Huuuuu......huu.......

Setiap pagi hayu ketingisanlah suakha miwangni sanak khua sina

Miwang munihlah mak ni sanak khua sino, sambil ya ngukhau

· Mulang sawa anak

· Jo mi sawa anak

Sedang sanak khua sino khadu jadi ukau jengan di atas kayu, mawat dapok tukhun lagi anjak atas kayu.

MULI KEGUNDANG

Di wilayah semaka di jaman tumbai wilayah hino makmur tanah ni subur aman tentram damai, apipu sai di tanam ya ngabuah. Hasil ni ngagung huma-huma pun hasil ni bulipah-lipah. Jadi di wilayah sina ni makmur.Akhir kemudian timbullah bencana khaiya kinjuk di huma di pakhwalin sabah ni mawat ngebuah paghi, katu ngumbangko kimbang liyoh di pikha kau penyabahan selaku unjuk khanno khaiya kinjuk pakhi ni pakhwalin ngumbang ko liyoh, di kala sino khatong ramalan jamma pandai nyawa kodi wilayah siho wat lalu ngebaini mula setiap ngabah mawat buhasiliulih wat khatuni tikus, khaiya kinjuk mulli ki gundang.

Si tilah anjak sino masarakat ngabdi jama pandai sino ngilu muli sino-sitilah di ramal jama pandai sino kepandangan lah jengan ni mulli k gundang sino yadolah  khakyat mupakat, haga ngakhuyubanko mulli ki gundang sino. Hasil anjak musawarah di putusko bahwa haga ngakhubanko mulli ki gundang sino di huluni wai balak. Di ada kolak pakhsiapan-paksiapan haga lapah mit di hulu ni wai sino, di kupulko mulli makhanai babai ku dalih bakal tiyan musawarah haga nyani jukung pakai ngatak ko muli sino di hulu ni wai di sipakkolah khani sai bilik, khani tulus menjadi berangkalah tiyan khekhamikan di pagi haga mit di hulu ni wai sini situlah tlu khani pagkhjalanan sapialan tiyan di hulu ni wai si babai nyiapko kepakhalua si haga ti masak, si bakar nyiapko pakai ngakhuban ko mulli sino yidilah si babou nganjung khik begulai haga pakaini tian cekhama mengan khekhamikan. Babai ke dalih bekas ni macam jejama mi khik gulai ini ti cembukh ko di lam jukung sini, yado tia mengan jejama sekhadu anjak menngan tiyan bakhacakan haga ngakhubanko maksino si mulli sinopun inggal pasran.

Setelah selesai pengekhabanan tiyan mulang mit jengan ni tiyan semula. Selang pikha waktu anjak disan masyarakat haga mulai pengobahan. Pikha bulan anjak sina pakhi mulai luakh, mawat lagi ngebuahko kumbang liyah katu khadu ngebuahko pagkhi anjak hina lah masyarakat ni menjadi makmur gegoh semula.


In this final report, the research team has collected and identified folktales that are still in the form of the Lampung language with dialect A, which will later be translated into Indonesian language so that they can be understood by wider party. In the future the talk about the pantun will be videotaped so that it becomes an ethnographic or digital ethnographic film that can be seen through social media about the Kekhatuan Semaka which is a resident of the Belunguh indigenous tribe.  It is to learn that the coastal community of Sai Batin is related to other Sai Batin indigenous people in Lampung. Therefore, it is possible to compare the Buay Belunguh clan community with the Marga Legun Way Urang community in Kalianda which is also part of the indigenous community of Sai Batin Lampung.
C.  Analysis: An Application of the Ethno-Ecotourism Model
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Tested ethno-ecotourism model

This model is in the process of being applied while being revised and evaluated if something needs to be added or corrected again. In this model, it is explained that tourists who come will be treated to environmental and cultural tourism packages, where before they go to the beach they are treated to traditional and cultural tourism packages, namely Lampung museum, where in this case they will watch Lampung traditional clothes as well as take pictures and see traditional Lampung objects in the museum. At the same time, they are offered to enjoy Lampung cultural films, traditional music and pantun in digital form in the museum.  Meanwhile, in the museum yard, plants will be planted related to objects that are displayed in the museum.  For example, there will be bamboo plants in accordance with weaving work shown in the museum, as well as plants that function to color it.  In addition, there will be also examples of ways of making the object and the origin of the plant. After this traditional tour, the tourists will then go to beach for recreation and other activities. This can be seen in the following picture:
APPLICATION OF THE ETHNO-ECOTOURISM MODEL

STEP 1. CULTURE AND ENVIRONMENT TOURISM: DIGITAL MUSEUM


STEP 2. BEACH TOURISM


STEP 3. CREATIVE ECONOMY


Qualitative testing of the steps above has been carried out by bringing a group of domestic and foreign guests to carry out this activity. The results obtained indicated that they are very fond of the beauty of natural tourism and historical-cultural tourism. The drawback is in the handicrafts that are still lack of interest. Therefore, in the third year later what needs to be improved is a more innovative creative economy group.
D. Conclusion


This study provide several conclusions namely (1) that Lampung customs and Lampung culture have so far been neglected and marginalized because there is an assumption that there is a lack of effort to care for the culture by regenerating it, so that there is no effort to pass on that culture to the next generation. (2) Lack of care indicates a lack of effort to preserve the culture itself. (3) It is identified that the causes of this condition is the number of ethnic minorities in Lampung, the minority is coupled with accumulation and assimilation in maintaining harmony so that the people of Lampung are more adaptable to the dominant culture than their own culture. Lampung Museum is one of the possible solutions to foster pride in Lampung culture itself, therefore it is very important to pack the museum in digital form with the concept of the ethno-ecotourism model of the Lampung traditional museum based on digital. (4) An ethno-ecotourism model has been created for the development of cultural and environmental custom-based tourism, (5) The model has been tested and applied to the model, so that in the third year the research needs to be evaluated on this model so that it can continue to be utilized and revised.
***.
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1. Enjoy Lampung traditional museum (called Lamban Balak), house architecture, and objects in the museum.


2. Items exhibited in the house such as: woven products, tapis cloth - tappan, pelepai etc. by hinting at the names of the items and information on how to make them, and for what they are used for.


3. Availability of people who are weaving bamboo and weaving tapis cloth


4. In the museum's yard, the plants related to the making of traditional bamboo weaving and tapis cloth, such as bamboo, coloring plants and completed with information from the tree.


5. Availability of Lampung traditional clothing to wear by tourists to take selfie photos


6. Availability of space for watching ethnographic films about indigenous people, history, culture, as well as videos about pantun, traditional dances and traditional music.


7. Availability of a library providing books on the customs and culture of the community.





Enjoy beach tours, swim, surf, cross to the islands etc








Selling creative economic products, such as webbing, filters, accessories and so on














�Essentialists are streams in ecological anthropology which refer to cultural ecological and structural structural approaches as Benjamin Orlove criticizes the cultural ecology, neo-functionalism and neo-evolutionism approaches and the systems approach in ecological anthropology. Vayda criticized the essentialist approach by arguing that humans take action against the environment not because something is realized (culture and values) but because the decisions are realized by humans as referred to by Benjamin Orlove i.e. with a prosessual approach to the concept of actor based models, and then developed by Vayda.








