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alam rangkaian Borobudur Writer and Cultural Festival 2019 diseleng-

garakan program Call for Papers. Program ini merupakan turunan dari tema
festival, yaitu “Alam dan Tuhan, Membaca Ulang Pantheisme dan Tantrayana
dalam Kakawin dan Manuskrip Kuno Nusantara”. Turunan dari tema ini berupa
kebertuhanan dalam banyak aspek budaya nusantara. Sebagian besar kegiatan
dalam budaya nusantara terkait akan keberadaan Tuhan.

Pernyataan ini benar adanya ketika panitia menerima kiriman makalah
yang kemudian dibukakan dalam buku ini. Banyak peneliti muda dari penjuru
Nusantara dengan latar belakang lembaga menuliskan hasil penelitiannya. Hal
ini memunculkan optimisme regenerasi intelekrual pada generasi muda akan isu
E Wlhnhbamhm‘hhmhhengammsebaguspmtbudmnmanm
' ini kami sangat berterima kasih kepada para 10 pembicara
, peserta, panitia, dan pelbagai pihak yang telah berkontribusi
1 Hdlmmaf:mmgah kekurangan yang terjadi pada

Borot Wand&hmlzow Smogakcdepudqat
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SARAA' HUDO' KAWIT: FROM FOLKL0pg
{0 COLLECTIVE BELIEF

onathan Irene Sartika Dewi Max, S.S., M.Hum

v of Cultural Sciences, Mulawarman Univers;
b.unmul.ac.id 4

Facul
encsartika@fi

Abstract

D.slyak Bahau pcy:oplc 'fu'e mher.lted various rituals and folklores. One of them is the
Ricual of Hudo' Kawitl Ngawit. Held every year marking the beginning of yearl

planting cycle, Hudo’ Kawit is one of the biggest annual events For Da%ak ;z;r Y
in several regions of East Kalimantan, especially Samarinda. Delivered mosr.lvii
Dayak Bahau vernacular, the meaning and purpose of chis ricual are not casy oy
undcrstooc.i l?y d.1e outsiders. In fact, chis ritual is essentially based on a Io‘ng live
folklore existing in the folk group. So, this study aims to convey how Baraa Hudo'
Kawit (the main prayer in the ricual) represents perception of God in Dayak Bahau
Commnuitiy and how motifs of good and evil is transferred from the ritual. To
answer these questions, theories related to Folklore & Rituals (Joseph Campbell,
Sith Thompson), and Collective Unconsciousness & Archerypal Motifs (Carl
Gustay Jung) are applied to the texts of Baraa' Hudo' Kawit. Structuralist approach
is used to examine the elements of the text © relate them to the wider cultural
context of Dayak Bahau communiy. The finding is that Baraa' Hudo' Kawit has
given a validation to the ritual as the expression of their experience on Rature
and divinity. Meanwhile, the folklore recited in the prayer delivers a set of values

which show the significances of Hudo' Kawit for wider society. Those values are
1. that evil deed should not be fought back with violence, 2. that there is power
in the universe that support goodwill, 3. that pride counts as evil deed, 4. that
human depends to the others, and 5. that forgiveness reconiliation is the key t
live in harmony. Such values are the key for the survival of the culture and the

RITUAL DAN KERERTUHANAN| 163
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; Itural identity. Thus, Indopec:
d among the believers as one cu csiang j &
:fabfe to get the picture of the way Dayak Bahau people percyj, thei?ne‘il
in God and how they portray the belief in day to day Manners becau,e e
universal meaning which is applicable to other collective imPOFtance_ g

Keywords: archetype, belief, folklore, motif, ritual

Abstrak

Orang Dayak Bahau mewarisi beragam ritual dan folklor, Sa[a}, satuny,
Ritua] Hudo’ Kawit. Diselenggarakan sekali setahun menandaj awa| =
tanam, Hudo' Kawit adalah acara tahunan terbesar bagi komunicag Dayak
yang tersebar di beberapa bagian Kalimantan Timur, terutams di Samaring,
Keseluruhan rangkaian Ritual ini menggunakan Bahasa Bahay yang tida)
dimengerti oleh orang luar. Schingga perlu diketahui bahwa ritug] inj dilaksy
berdasarkan sebuah foklor yang hidup dalam komunitas tersebut. Tulisap iy
bertujuan untuk mengungkap bagaimaa Baraa’ Hudo' Kawic (doa utama dalam
ritual) merepresentasikan kebertuhanan dalam komunitas Dayak Bahay dap
bagaimana motif tentang yang baik dan yang jahat diceritakan dalam rinyg]
Untuk mencapai tujuan tulisan, teori Folklor dan Ritual (Joseph Campbell
Stith Thompson) dan Ketaksadaran Kolektif & Morif Arketipe (Carl Gustay
Jung) diaplikasikan pada teks Baraa’ Hudo' Kawit. Pendekatan Serukural
dipakai untuk memeriksa elemen teks dan merelasikannya pada konteks budaya
Dayak Bahau yang lebih luas. Temuan pertama ialah bahwa Baraa’ Hudo' Kawit
berperan memvalidasi pada jalannya ritual sebagai ekspresi atas pengalaman
tentang alam dan Tuhan. Sedangkan kisah folklor yang dikutip dalam doa
Hudo' Kawit mengandung seperangkar nilai yang penting bagi m“)’mh' b
Pesan-pesan yang dapa ditarik dalam ritual ini ancara lain, 1 bahwa kejahata
tidak perlu dibalas dengan kejahatan, 2 bahwa semesta berpihak P“‘hkm
baik, 3 bahwa kesombongan adalah bentuk kejahatan, 4 bahwa manusia hidP
bergantung satu sama lain, dan 5 bahwa pengampunan dan rekonsilas 3"
kunci keharmonisan hidup. Nilai-nilai tersbut adalah kunci W
kebudayaan dan ketahanan ikatan sosial bagi penganutnya dd’mm o duti
budaya. Maka, orang Indonesia pada umumnya boleh mendapat A
konsep keberruhanan orang Dayak Bahay yang tercuang dalam ’
hari sebab ada nilaj universal yang dapar diciru untuk kepentil

Kata kunci: arketipe, folklor, kepercayaan, mo o il |
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NTRODUCTION
(cis not the ralk about God that becomes the urgen
4 among believers is not about God himself, but m
‘fcu God'. Same voice has been argued long ago by a Ge
[}%Cmche (1844-1900). He views that God is to be ma
Nx.c and it is the projection and magnification of h
bz'or;gncs& power, freedom, and intelligence” which

i cy for people today. Recent
ore on how people perceive
rman philosopher, Friedrich
de in the image of the human
uman interest to “knowledge,

develops the concept of God
Wicks, 2002: 66). Therefore, it is all about how to make the invisible perception

hecome visible in actions toward thelothers.

Being well-known of its cultural richness, Indonesia owns vast potential sources
of the concepts of having belief in God from the ethnical groups existing today. The
concept of having belief in God is embedded in many rituals acted out by those
ethnical groups. One ritual that is interesting to be studied for its divinity concepts
is Hudo' Kawit of Dayak Bahau.

As one of the major Dayak sub-ethnics in East Kalimanran, Dayak Bahau is
rarely touched by the academic researchers in Indonesian contemporary academic
inte;est. However, the records of Dayak Bahau and some other major Dayak sub-
ethnic can be found in several travel writings produced by foreign researchers.
Thus, this paper promotes an understanding to the concept of belief in God in
Hudo' Kawit ritual so that it enriches our knowledge of Dayak Bahau community.

Hudo’ Kawit ritual is an annual event chat is held by Dayak Bahau community
spread mostly on the upper area of Mahakam River stream, East Kalimantan.
Presented to be a ritual that marks the beginning of planting season, Hudo’ Kawir
is considered to be the medium of human for communicating their goodwill to
Creator (Ame Tinge'). In performing this ritual, Dayak Bahau people go through
series of rite that reconstruct an event based on a local folklore telling about a
couple named Paran Nyelan Dale’ and Lalang Jelui Nuraang. This reconstruction
is enunciated in the prayer before Ngawit.

The prayer (Baraa) in Hudo’ Kawit which is based on the story of the folklore
ccomes the object of analysis. The function of folklore in ritual theorized by Joseph
Campbell and Stich Thompson is used to withdraw the hidden notion behind the
farration thar shows the beljef system of Dayak Bahau people. And to extract the
moral guidance portrayed in the prayer, Carl Gustav Jung’s concepts of Archetype
and Morifs are applied. When the text structure has been studied in the light of
Structuralism, it becomes connected to the wider understanding of Dayak Bahau
Culture, Knowing that the tradition still survives and so does the community, this
undcrsmnding is supposed to enrich Indonesian contemporary k.uowled'gc. In other
Wo.rds, Bard’ Hudy' Kawit contribute ics wisdom especially among other md;g.enous

o ®Xisting in Indonesia for it has supported the community with universal

Meaing thag ae worth sharing.

ScahneJiﬂn CamScanner



2. REVIEW OF LITERATURE ied as the basis of the analysj b

: lie
i ¢ theories app ] :
e 2 derstand the narration, this study stands on the
; rs
Hudo' Kawit. In order to unde

f folklore and archetype motifs to extract the meaning makmg process ;
of fo

Hudo' Kawit of Dayak Bahau.

n Baraal
thCOricS
N Bayy,

A. Folklore in Ritual
Hudo' Kawit belong

’ tu
i S} masks as cos
its practice include Hudo

music, and a particular choreograpb)’ C“aae‘d [hed_D ;ysk Bahau people. RjM &
. :stance of tradition that is studied by numerous folklorise i
cons:der:i:d as::flfolklofc- Sims (2005: writes that “rituals are repeated, habity,]
:eclt);c::ebuzyfhey are more purposeful thal.'l Cl.lSIOm; rituals are frequendy highly
organized and controlled, often meant to indicate or announce membership i ,
group.” She also adds that numbers of rituals carry together verbal folkloge in
chants or recitation, customary as in dance and movements, and materia| folklore
as in special attires or food (:b1d).
As Baraa' Hudo’ Kawit is actually a recital of folklore from Dayak Bahay people,
it is important to understand the notion of folklore as studied in the cultura]
sciences. Simpson (2000: 118) writes,

s to ritual with grand quality of performance where i
me, banana leaves attire, tradition al

By its very nature, folklore' is a shared system of symbols and meanings, and traditional

motifs can therefore serve to set 4 scene or carry a meaning that native readerstyiewers
will immediately understand, although outsiders will be baffled.”

(A4 Dictionary of English Folklyre, Jacqueline Simpson & Steve Roud, 2000)

7y and History of F; ;
plot which determine; Zﬂoieoflklam Propp notes that the basis of narrative is the

sction (1984; 34) p catures of a folklore genre and plot is grounded in
actions told i, Ba. 'a e ijudo Kawir s one of verbal folklore where the chosen
is recited i ghe Cc:‘m s K'dwit make up the plot of the story that is narrated. It

i 08 thereskon in which charmcd et d
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of parricular intc_’cst to make an jrem i s i, -
omething not quite commonplace.” (GG,
"l in such s(yli?cd arrangement, traditiona| beliefs ,
of Dayak Bahau folk group through times. Joseph Campbel] ;
o Rie (1964) may c.oncludc that the significance =
crasping the story of his social group and taking part o

jon is designed into agreeme ;
generation is designec 4 nt with the society, the nagy,
and the operative social arrangemen,!

rry, 2005. xv) Th

Fthe rites 56

B. Archetype Motifs in Folklore

Human is part of its folk. To be human,
by all folk members even when he s trying leve his personal needs. Aboys
human and society, Campbell writes: ‘

of man—is not in the sep

“Hence, the totality—the fullness arate member, but in the

body of the society as a whole; : .. If be presumes to cu himself off. cither in deed py 5
shought and feeling, he only brea rees of his existence.”

ks connection with the sou
(The Hero with Thousand Faces, Joseph Campbell, 2004- 3 54)

And for society to control the behavior of its member there are controllin
system that is enforced to the members whether it js by formal law or through
stories in folklore thar teach values. Folklore is one vehicle of meaning thar carries
values long before the science of any disciplines such as psychology or sociology
tzkes place. However, the action committed by human being is usually driven by
motifs. The morifs in Folklore Paran Nyelan Dale’ are structured in a cause and
effect relation thar makes a plot binding the chronological events as a whole.

The theory of archetypes in folklore is needed to classify the significant motif
inside the narration of Baraa’ Hudo' Kawit. Motif, in Garry' Archetypes and Motifs
in Folklore and Literature, is commonly defined a minor narrative unit that keeps
“Ppearing in folk literature (2005: xv). While, morifs of folklore vary across culture
but in the theory, there are motifs that remain the same in order for human "h :
Properly engage in his social environment. Garry (ibid: 462) notes M‘m e
Plot and character are driven by evil as a powerful force. Evil deed is W |
in some stories (o provide bad example so that people are warned to the nega
:ﬂ&qucnces of a bad action. ‘Giving example’ is 'h‘m cermed.

¢ what s recorded inside folklore. & ,

Ascherype brings us directly to the psychoanalyst C‘d sk

Joseph Campbell, Myths 10 Live by, (New York: V

P =
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den Waurzeln des Bewusstseins (trans]yy,
n

d by 1,
f Sigmund Freud. The concepr of "d“"}'pe :uh

writing originally entitled V2

or o ; e
1954)? who was the 5;1@635 the unconscious self. Distinct form Freuq
) alysis on
born from Jungs anal)

] un
: at are the personal yp : g
he unconscious 1nto two th . ncsspis buile £ e SCioys
ivi 1 : us
e CONSCIOUS. Personal unconscio orm the Negg
e Unc
and the collective

experiences,

. 5S. : elf from outside |; E
unconsciousne onsciousness 1S transferred to s tside like, tCachmg,
~tive UNCoNs .
The collective u

X s ies. This is wher,
d other form of social memorie o ¢ the ar},
moral message, an“- \ foeh and faify tale are also dlstmgmshcd counte
elf. Myt

« si g of
54: 5). Further he says, Thcy (prlmmvc lorc) Contajy,

placed inside a s

. , 19 ; o g
the azhzqkii)sw(lje ‘;’;i that was originally hidden ... making it accessible tg o,
a reveale

believing heart, every sensitive vision, every farthest range of thoughe” (1954, .
elieving , )

Wh the personal unconscious consists for the most part of complexes) th, Contens
“Whereas : ;
of the collective unconscious is made up essentially of archetypes. The concept of 1,
0,

rehetype, which is an indispensable correlate of the idea of the collecs;
a J »

ve UnNConscipys,
indicates the existence of definite forms in the psyche which seem to be Present alugy,

and everywhere. Mythological research calls them “motifs”.”
(The Archetypes and The Collective Unconscious, Carl G. Jung, 1954:7)

In oral narrative such as Baraa’ Hudo’ Kawit, the ritual leader will speak the
important part of the story that shows the cause and effect of series of events in the
story to build narration. The ritual leader thus serves as the mediator of the narrative,

A narrative is a representation of a possible world in a linguistic and/or visual medium,
at whose center there are one or several protagonists of an ant/}ropomorp/n'c nature who

are existentially anchored in a temporal and spatial sense and who (mostly) perform
goal-directed actions (action and plot structure).”

(Monika Fludernik, 2009 6)

Fludernik then adds ¢hae the narrato
arrangement of the chronological order i
the choice of standpoine (2009:6), By

displayed by archetypes designed to or.
their belief in God.

t do this particularly through the (re)
which evencs are described and through
doing Ngawir, Dayak Bahau as folk is
der the behavior and how they perform

2 C.GJung, 75, Collected Wpyp,.
Jfrom German bR E C Hull), (

168

The Archetypes and 1he Collective Unconscious Vol.

London; Roudege, -) p 3.7 e

IKEBERTUHANAN DALAM KEBUDAYAAN NUSANTARA
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\ETHODOLOGY

- Texts of Baraa’ Hudo’ Kawit was analyzed in a structuralist approach where the
ion of the folklore was seen as part of story but was
amakc ic as an cffective meaning vehicle of for Dayak Bahay people. Structural
t moach is suitable for this study because it provides analytical tool to the details
JPF;-:,lkjorC- Broader view of folklore in relation to culture for going beyond the
:oamphical classification is made possible by studying the structure. Sims (2005:
:;34:; states that “in folklore studies, structuralism has integrated physical, formal
seructure of texts with larger structure of culture and groups.” Consequently, the
relation between folklore contained in Bara’ Hudo' Kawit and the set belief system
of Dayak Bahau is able to be revealed through a close look on the plot structure of
Paran Nyelan Dale and Lalang Jelui Nuraang story.
After the plot formation as the element of the text strucrure was clearly defined,
a descriptive analysis including the concepts of folklore and ritual and archetypes
theory was applied to convey the significances of Baraa Hudo’ Kawit in Ngawit
Ritual. In addition to study of the texts, an observation has been done for 3 years
since 2016 on Ngawit Ritual in Samarinda, East Borneo where Dayak Bahau
community still holds the ritual annually. All the data were collected from these

observations and interviews.

plotted in a certain way

Table 1. Interview Participants

Name Age  Sex Description Image
Hci:arupcuedﬂipﬁ(md' in Davak Bahaa
Community. He was awarded as Pelestari Adar Dayak

Bahau Busang dalam Upacara Adar Dangai dan
Ngayau by the East Kalimanzan Governor in 2010. He

Bonifasius | also has been awarded as one of The Founders of

Bawing | 71 | Male | KutaiBararRegencyin 2015,

Boarey | Heiis a Lung Gliit King whose people are cenrered in
Long Tayoq, Mahakam Ulu Regency buc mosty

F&nmm_vinluniﬂmxhg-qvitﬁ&
mndthghaﬂklgnmﬂﬂd'm.(w' he
visits Samarinda if there is big cvent like Fluds”
| Faunt or other business.

| ! Beside the daughter of Mr. Belawing Belareq, she is
I ‘ nhoaDgug(spdﬁcm'hnhckq-iv
| Ame 45  Female | o lead ricuabs which in Dayak Bahao wadition are
! ! . She & ¥ Goverament

pind S e S ek o
M-M&emdhw&-]pl.ﬁ
East Kalimantan.

_»
b I
Y By

Hex a—hrai—'ﬂlp[-.- o _ “
u-:-ﬁ-.uba-d-.-b— phowography.

i He is aow working for WWF Mahskam Corridor
38 | Mile | conceming on indigenous people empowerment.
1 : "-d &m e SR - 7‘. X2 w':-‘.:' i

s
A

PR TR G—
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1 The other participants are u‘sually Dayak Bahay people coming from
 Gag? " cinda and other nearest regions like Tenggarong and Balikpapan ciry
¢ :\:‘;uk may vary in other regions where Dayak Bahay community lives likc;
The &€ un Ulu Regency: This adjustment is made in Samarinda basically o fit
i Maht Twork days to make sure everyone can fully participated in cach ritual.

Hudo' Kawit procession includes several others ritual that indicate
_eparation, the beginning of ritual, the main ritual, and the closing of the
the irigch‘“ s the order of the ritual and description for each is added to provide
ricudds

dersanding of the activities being done in the ritual and the purposes of
ln ur ¢ ~

the t"“
U
Th:. \\'hOlC

rma

each session.

Table 2: Procession of Hudo’ Kawit

Name of

Ritoal Time Description

No

This ritual symbolizes that whole
Hudo' Ritual is started after people
have done Nugal (to plant) on their
land. In this part, Dayungs come
together to do certain prayer. In chis
prayer, people who has done Nugal,
brings a licte soil from their landto
Livaa Firsoweek, be prayed chen later put back to cheir
1 On Satur- plantation in order ro fertilize the
Tasaam day wholsoil. The main purpose of this
ricual is to wish a successful planting
season which is already started. Also,
all parricipants, usually represented
by the committee members are
prepared with prayer and blessed by
the Dayungs so thar all procession will

Ltens be done well.

Tahariq literally means first or ‘to
start.In this session, Hudo’ spirit
symbolizedby dancers in Hudo’
masks are welcomed by the com-
munty wich prayer that is called
as Napo’ (giving offers). The
welcoming procession is done by
; Hudo’ Pint put Ngeleku (bead braceler) on
week, O Hudo' dancer’s right hand. This
Tahari ' “™ | is inspired by the myth of Bo' Ine
q Sunday p y

Aya’ (a woman figure who rules
Apo Lagaan-place of god and
goddesses) who heard human
praying for their lands. In the
story, it is told chat Bo' [ne Aya
called all the spirics (Hudo) from

K the earth to deliver the blessing =
e ] to those humans.

171
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vaa Tasaam, but this
ritual is not limired rmlx for
Second those doing plantation. Dayak
3 week, On Bahau people from dlffcrcn*t) ;

: Lali’ Saturday occupations gather to .pmy eing
: led by Dayungs preparing for
Hm/(;' Kawit.

This is the main ricual of all pro-
cession. Hudo' spirits represented
by the dancers in costumes come
and do Tengaraan (introducing
themselves and telling people
what blessing each sprit brings to
humans). After Tengaraan, Hudo'
Dancers standing in line led by
the Dayung followed by the rest
of people who are participating
Second- start Ngawit. The Dayung and
Hudo’ week, On | Hudo' in the front position hold
Saturday the kawit (wooden stick with a
Kawit hook on the other point) while
reciting Baraa' Hudo’ Kawit
Then, they start facing to four
points of the compass in turn

to repeatedly make the move-
ment like hooking in order to
symbolically seize the blessing for
their land. This ritual is closed by
Ngaraang Hudo’ where all par-
ticipants dance in circle moving
counterclockwise and the Hudo’
dancers are in the middle of the
circle.

Similar to Li

Livaa

This is the ritual that closing

all the the procession. In this
session, all participants are acces-
Hudo’ Third sorized by crown made of fern

‘ week, on | leaves to symbolize cooling-down
Pako Sunday as fern leaves are actually felt
cold to the skin. In the end of
the dancing, the fern crowns are
thrown away and people spit on
them that means to throw away

the bad luck.

5 }2’( tél;sh ;icscription, .the writer wants to show how serious is this ritual taken by
i ntllccoglmun-lry: Even before the beginning, they do a preparation forall
e ritu: Sersﬁwwhmg for their health to be able to fully coneribute unil the
e =R :lstly, the preparation is not only about physical readiness but
et piritu whe.rc the Dayungs read prayer for each person in (um 50

Y are also psychologically synchronized to enter the whole ricual sessions:
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Gecond to point outis lhf“ the Hudo Spirit itself i known by the oth
2 Ine’ Aya who s a female deity figype who | other folkloee
A\ :

s willing 1q |
: : el
| who one asked for blessing upon the plantation, P human oy
carth

XU Those spiriee .
sans by the order of Bo' Ine’ Aya' in form of Hud, PATITS came to help
humatt

0. “\cir visit |
X y v - . _ » y X tis welCOm l
Hu/fﬁ' 7“/"”7' Then in ”lrld()q l\aW‘f' l'hc rlrual s basc on the qtr)ry fp :
n \ s A i o d h o
:\] lan D.llk‘ “-hn was dll(‘ﬂ(d l\y th(‘ 5[“!’1( nilmcd BCI 5 4 aran
Ve

mon those spirit again for helping him. Unil her
sul . .

hat are 3 reconstruction of local folklores.

tha ‘

(l" B(

Third point r‘h.n must be gonsufitrcd is about the existence of Hudo' Kawiy Ritual
n S marinda city as broader social context. Recently, Hudo' Kawir is not only 3
local religious ritual but also one of many tourist attractions included in Samarinda
Cicy Tourism Agenda. However, in most preparation including the financial
h”'not been really supported by the government except for being promoted as
part of Indonesian cultural richness. This may not be an issue for Dayak Bahay
community since, according to Mrs. Agnes Gering Belawing,

they are used to do
the ritual with or without being included to the Tourism Ag

enda. For them this
cirual is part of their belief and there is a need to do the ritual so it will not be

affected by others’ interests. This standpoint is very crucial since many of other
riruals or traditional dances in East Kalimantan are now only seen as merely routine
pcrformanccs or entertainments for visitors or occasional events. Some customs are
now commercialized and on the brink of losing the sacredness that brings change
to the way people value their culture and the outlook roward the nature.
Nevertheless, it is still acceptable for nearby citizen to come and see the
procession especially in Hudo’ Tahari’, Hudo’ Kawit, and Hudo' Pako’ which are held
in the open space like in the school field yard (SD Katolik 1 W. R. Soepratman
Samarinda) or the Governor Office Front Court. And for those who are interested
to see the other rituals, they (mostly university students) may feel free to come at
Sanggar Seni Apo Lagaan, as the ritual of Livaa Tasaam and Livaa Lali’ ase usually
held at the house of Mr. B. Belawing Belareq which means limited space for
dccommodaring all people.
espite receiving appreciation and attention from other Samarinda citizen, not
everyone (the outsider) who is coming to see could easily understand the purpose
and the meaning of chese rituals because only Dayak Bahau language is used excepe
When the representative from Lembaga Adat Dayak Bahau Samarinda (us.ually by
Mt Simon Devung as Chief of the Dayak Bahau Customary Council) delivers the
OPening speech in Hudo’ Kawit. In this instance, this research is made to‘also h'elP
“UPlaining the important things that should be understood in Hudo' Kawit wishing

that the vyeq are known and affect wider Indonesia society.

RITUAL DAN KEBERTUHANAN| 173

RS VISPES SRS ST

Scanned with CamScanner



2. Discussion on Ba
m analyzing the texts and

Fro
Samarinda,

delivered in Baraa’ Hudo

divided into four parts as follow:

raad’ Hudo' Kawit Text
observing the ritual of Ngawir since 201
In

Fast Kalimantan, the writer is able ro catch the importang Poing
' Kawit. The text is actually a story inside 5 Prayer, |,
-ty

Table 3. Baraa' Hudo' Kawit Parts

’ ’ \'
Baraa' Hudo D
Prayer Kawit (in Bahau Hudo’ Kawit Prayer 08 Tndo
Qutline Vernaculsr) Kawit
- \
Ya Tekna' Paran Tekna’ O, The spirit, the great :]VEM'S;;‘ yang
Mesaat spirit oy yang
1. Greeting 3 Agung
the God , . e
Ame Tinge Tipang God the creator Tuha.n yang maha
Tenangaan menjadikan
R
Ni' E.)ar’aa' kui ak Pelebo This is the prayer [ say Ini doa kusam-
ha' ika' Tenangaan to You paikan padamu
2. Stating the
:;11"'0_‘1 ‘:ih‘)’ Avin Kamtelo’sang Because today we are Karcr}a kami akan
n; 5 g:lllbclfsore ngawit do dani’ going to Ngawit ngawit hari ini
the planting
season .
Kamtels M heskarak We take che direcrion Kami mengikuci
muhe kawit kenaan of Paran Nyelan contoh kawit
Paran Nyelan Dale Dale in doing Ngawic dalam kisah paran
(to hook) Nyelan Dale’

Tcguu’ Tha' sang ngaha-
wa Lalang Jelui Nuraang

When he aimed to get
married wich Lalang
Jelui Nuraang

Wakru dia ingin me-
nikahi Lalang Jelui
Nuraang.

Jaan Lalang ikam ngaha- Bur L '
0 A . alang rejected Lal
wa' iha'Teguu’ anaan him ac thar tiine . saa:niti.m .
Ningaan nuah dohy’, ?Ud'dcn!y, the spiric Tiba-tiba roh
ningaan nuah hayaan staying in village penunggu tiang
sign penanda kampung
aB‘;larcr i ﬁr.PBccuvuu' du- il memberi petunillk
ngatuk Paran Nyelan | Pillar gave ics guidance Paran
Dale to Paran Nyclg:: Dale’ gﬁ:ﬁh Hre
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3. Reciting_
the story of
Paran Nyelan

Dale’

e

Mejang Paran te ake Kj.
taa’ dihin Paran Ngeran
Dale’ ha' Un Kelimaan
an naa’ nang Hude'

It rells Paran

Nyelan D¢ to get
]ClU[Ong paya (
costulata)

),
Paran Ngeran Dale’

in Keliman Villagc to

make Hude' Masks

Dyera

wood from

Mejang penehu naa’
Luma’ Dumaan. atang
ungan lalii’,

\

It tells him o open the
and for cultivar ing

Mejang naa’ Hudo'

Nyelan Dale’ me.

mi_ma‘k“)'u jelueun
JNITA) pada Paran
Beran Dale’ Un
d climaan uneyk
tjadikan tq en
Hudo' ¥ &

Menyuryh membuyat
lildang darurae ry)

Syarat menugal

\
_ It tells him to dg Menyuruh
Temoh ngawic Hudo' and Ngawit melakukan Hudo'
N ngawit
Ngawit Beluwaan To hook the 5oy of it ji -
| _ . Ngawit jiwa Lalan
Lalang Jelui Nuraang Lalang Jelui Nuraang Jelui Nuraang :
Peging l?cluwaan Panyin And the souls of her Bersama jiwa orang
Banguu people banyak
Ngawit jiwa harta
Ngawit Beluwan To hook the trea-

Davan, Beluwaan Koho,
Beluwaan Lepo Pare

sure, the source of
abundant rice paady

enda, jiwa tempat
menyimpan padi

yang berlimpah
Pelsaan, anun Daha olfl i‘\po (Liling Bulaan milik kampung
; i village (Lalang’s vil- Apo liling Bulaan
Uma’ Apo Liling Bulaan, fage) (Kampung Lalang
Jelui Nuraang).
Metebak nah Urip te S‘ll.iddg t{‘e lifeiof Tiba-tiba hidup
Ja'ak, Meterur nah Urip 00 SLhaan

te Tasut.

village worsened into
anguish

menjadi jelek, mero-

sot hingga sengsara

Te'nah Lalang jelui Nu-

raang Ti de, sang mate,
kenaan Beluwaan na’ au
kelaan kawic.

Lalang was almost
death since her soul
were hooked

Sampai-sampai
Lalang Jelui Nu-

raang hampir mati

arena jiwanya telah

di kawit
[t was then the reason | Tru yang kemudian
Tiaring Lalang maveh that Lalang membuat Lalang
dahawa’ Paran Nyelan finally accepted the akhirnya mengajak
Dale’ Pahawa', proposal of Paran Nyelan Dale
Paran Nyelan Dale' menikah.
4. Restating
?he‘ o - Irulah kekuaran
imitate the Ti Ningaan, Bayee' Kaw- | It is the power of kawit yang kami
E[ul::l By it Hudo' alang an kame' Kawlit that we recite tiru dan ikud hingga
y Paran do kere. | until now arkna ol
Nyelan Dale araap Uhe atang do " g
to receive the
| blessing.
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o fur significan
From the table above, the writer tries (o explain further sigr ces of eqe),

sod’ Dayak Bahau conee
' . ' T . |-hc (|()d ' Ill Pt of
art. In the beginning is the ‘Greeting to R
P 8 B s Tinge Tipang Tenangaan which is meant to ¢g)| God
God, they use the term "Ame Tinge 11 So, this is evidence that there is 4 bofj,p
LA s ‘0 h(‘r‘_.”, tnis B ¢
the creator. Ame’ literally means ‘fat : o
i God who is believed as the creator of the universe al gh they also put
S ol
in one God who i ivicual beings whose role mostly as the messenge,
belief on deictic figures and spiritua P e bas i L
The Hudos themselves are spiritual beings: Fach o ; il . pecific
' : ut Naa' Ba: edaan :
blessi human. For example, Hirung Kut Naa' Basung 1 Hg Who provides
essing to human. For ex: TR '
' %j fish, Hura' Baya' Napaang for wealth and prosperity, ;n ukang Jo Kayo
igs and fish, Hura' Baya INaps : '
FI),gs Tavaan for the best rice paddy seed. Many may th'.nl'“ at Hudo' is all aboyy
aaan Tavz yak Bahau community, but it is confirmed by My, g
actually bring many other blessing to provide the bsic
ritual beings are representation of the Crearopy

agriculture support for Da
Belawing Belareq that they -
need of livelihood. All of the spi

ifulness an life.
mercifulness upon human £
Next is the part where the Dayung states the reason why the ritual is needed in

the planting season. They say that this ricual is not held without motivation, They
are motivated to pray before the planting season as modeled by the story of Paran
Nyelan Dale’ who did this in the past and the miracle happened to his village. After
Bt dic Dayung starts reciting the story of Paran Nyelan Dale” which the writer
will explain furcher in other part of this writing. But the significance of this reciea|
is also to explain to the other member of the community that cthis ritual has been
done since a long time ago and is part of their belief. It emphasizes that people
must follow the tradition now and in the future to keep the messages passed to the
next generation of the community.

The last one is the restatement of the reason to imitate the ritual in order to
receive the same blessing which has always been received by the community. This
implies that so far, the community has been living in prosperity, having no difficulty
to access the source of life, especially from what is provided by the nature.

Barad Hudo’ Kawit s recited every year during the procession of Hudo' Kawit. It
is taken as the core of all the ritual Procession. Baraa’ Hudo’ Kawit also clearly states
thar the whole rites are made by a story believed to be happened in the past between
Paran Nyelan Dale’ and Lalang Jelui Nuraang, Eventhough, Paran Nyelan Dale’ is
not recognized as a prophet. However, Dayak Bahau people take him as example 0
deal with the reality which is sometimes unfair. The story of Paran Nyelan Dale’is
the mental support of Ngawit, and Ngawit as ritual is the physical presentations of
the SOy in order reconstruct the past event. This similar reconstruction in relation
to plax.ltl.ng season is also found back in the history where Greek people danced for

worshiping the god Dionysius.
The belief behind Ngawit provides those functions which found in religious
System as psychobiological enticy (Anthony Stevens whose work is also influenced
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n archetype theory, 1986)". Rensma (20]
as the explanatory function, sanctificatio
and ritual function. So firstly,

b)"J‘.’ng‘; J: 180-181) concludes thar
ligion n of the ethical code, riry

function . : ‘ the folk recited inside Baraa' Hudo' K
is the explanation of how power of the nature can support hum

kedina preferred way.
"~ econdly, the story of Paran Nyelan Dale’ and Lalang Jelui Nuraang send
he message that some moral code must be followed in order to attain tTuE ivc':i i
inerest of the whole community which is done by sacrificing what so called as sl lcfr
interest. This 1s important aspect for the survival of the folk belong to the bci:ic-f
gystem. Thirdly, the ritual function is the most obvious since Baraa' Hudo' Kawit
appears nowhere else but in Ngawit as all members are expected to participate in
the event so that each individual is then linked to the community and vice versa, As
Barad Hudo' Kawit is recited in ritual, it invites the group member to partici;;atc
i a higher purpose putting behind the personal ego and come to the order of
universe. This is the fourth function which is the spiritual function behind Baraa’

Hudo' Kawit.

al
awit
an living if it is

3. Baraa’ Hudo’ Kawit and Current Context

The text below is the prayer said after reciting the story of Paran Nyelan Dale’.
This text is used every year in Samarinda Hudo’ Kawit Ritual containing the wishes
Dayak Bahau people ask from Ame Tinge (the God). The Dayung and Hudo'
Leader, followed by all Hudo” Dancers standing in a line, face a compass point and
spell the prayer then do the Ngawit move counting one to eight symbolizing the
movement of seizing something from above.

Table 4. The Prayer said After Reciting the Story of Paran Nyelan Dale’

A, i e (This is us facing the West,
Ni kui sang ngawit ha’ mataan Do ulii SR oot
(Barar), ngawit beluwaan kelunaan, be- seizing the Uman soul, SpLt
LR luwaan Davan, beluwaan Udi daha’ man ?fweagh. SPm[Iofi.kn owl(eidge.
e Eropa, man india, man malaysia dll. Jii', T . e IR
' Telo’ e A N MalaysiOne, Two, Three, Four,
Dua’, Telo’, paac, lima’, nam, Tusuu,, saya. | g 6 Seven, Eight)
Ni kui sang ngawit ha' mataan do tubuu’ (This is us facing the East,
(Timur), ngawit beluwaan kelunaan, be- seizing the human soul, spirit
2. To the luwaan Davan, beluwaan Udi daha’ man of wealth, spirit of knowledge,
Ease Amerika, man Kanada, man washington | from USA, Canada, and
dll. Jii’, Dua, Telo', paat, lima, nam, Washington. One, Two, Three,
L Tusuu’, saya’. Four, Five, Six, Seven, Eight)

e ——————

4 Anthony Stevens, Thoughrs on the psychobiolo

experience, Zygon 21 (March 1986)

gy of religion and neurobiology of archerypal
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(This m
wit ha ule do (Utara). seizin & th:)N‘)"h,

e g the humg
o ku'l sar;g£1g;n kelunaan, bC‘%‘Wa‘.”‘ of wealch, Spirit o';':cn * *Pirig
ngawit t;e l‘:Jw‘aa“ Udi daha’ Asia, cina, from Asia, Chin,, I ow]e ,
3. To the Pavam erC‘ dll. Jii", Dua’, Telo’, paat, Korea, Ope, T P:cn. ang
i ,epatl& u', saya’. Five, Six, Seven Ej > Follr.
lima’, nam, Tusu » Lighr)
(This is ys facing the South

: seizing the humap o
R it ha' To'oo DO, of wealth, sp; it i,
Ni kui sang Zifi‘;v;)cluwaan daha’ man edge, from muﬁ-h}m
(Selatnr})- "gl aan udi, beluwaan davan, goodness to ¢ ; i
Australia, be qu”‘ Te pepang ha’ kame_ Indonesia, o aSmc ol
beluwaﬁﬁn W:{';,g[(ota samarinda. Ma’ urip This is for us tombnemnd'a Vi
Indor}c\la;a a2’ laan. ngelisah dengaf‘ 50 glorious thye canglbzrwm,
Il:;::' :;:]gy idaa’ langit negaan. naab : from the sky so high, sgi:f
rip ngelimaan ngeturaan hengam, . , life becomes abundan, Th
:n ian lasuu’ kut an kumaa'n- Jii £ S SLOVe remains coo, h°t. is t;c
Tcﬁ)'. paat, lima’, nam, Tusuu’, saya’. food eaten One, Two, Three

Four, Five, Six, Seven, Eighy)

| — 8

The three main things that are wished in the prayer is Beluwaay Kelunagy,
(Spirit of Human), Beluwaan Davan (Spirit of Wealth), and Beluwagy Ud
(Spirit of Knowledge). Those spirits are expected to bring the health, Prosperity,
and knowledge (technology, science) from other countries for the goodness of
Indonesia. Dayak People believe thar in every land, there is a spirit that provides
human needs therefore they ask them to bring the blessing to Indonesia,

4. To the
South

people are open to knowlcdgc. They are able to adjust with changes and take only
what can bring a betterment of their life quality.

The last par contains a proverb, “hengam bag’ angaan lasuu’ kut an kumaan”
which literally means ‘the stove remains cool, hot is the food eaten’. This implies
2 hope forliving in ease j.c. human should not be put into hardship just to eam
living since the SPIrits support the [ife on earth; from the soil where they grow rice

and plangs, from, Ny occupation thar they do, and anything that they learn from
others to be useful ip their life.
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aares’ Hudo' Kawit as Moral Guidance
B. bar

tolklote contains story. Story itself conraing set of
0

|anguage that packs
ages. This kind of language is the expression th : .
(he MeSSages: Tl guag P At contains collectiye

Hudo' Kawit, the story

ual with the body, the
mes (main participants in Ngawit ritual wear costume for
COSTUITIES

d wooden masks displaying the character of the spirits believed 2

and ¥ . .

;l sing from air, forest, water and soil), the dances (
pIessitls y A
dance in the ritual), and certain thythm of music (
anc

ance. By the enactment of folklore in a ritual |jke
import S .
i o the next level where human performs the rj
comes

banana leaves
s able to bring

Ngaraang Hudy'the typical

played on Tuvung and Agung-
Drum and Gong). So, how the message of collective interest comes into the acts

f the people from a sacred ritual is explained by Carl Jung as:
0

“The inevitable psychological regression within the group is partially counteracted by
ritual that is to say through a cult ceremony which makes the solemn performance of

sacred events the center of group activity and prevents the crowd from relapsing into
unconscious instinctually.”

(Jung, 1954: 126-127)

This is where Jung puts concern that by pcrforming the sacred ritual, the story
(the collective expression) is not only retold to the conscious body that moves
during the procession, but it is restored into the unconsciousness that later produce
structure of actions, like how people making decision upon the problcn.l he dctals
with other people. Baraa' Hudo’ Kawit is believed for having this quality which

is proven by the motifs found in the story and form which the moral values are
generated.

1. Motifs in Folklore Paran Nyelan Dale

The collective expression of a folk group is built around the plot of the folktal.c.;
From the plot, there appears the motif. Garry (2005: Zf45-446) -cxposesil Stit
Thompson's (1977)° index motif of Justice and Injustice as it appearsin the aptei
The Nature of Life showing that folkrales in general put atrention on the contrasd
berween evil deeds of malicious individuals and the respected activity of the g(;o
man. In such conflict, the good wins and the evil one rcccivcs- pums}.\r;:lcnt:.d‘)::
there are more morifs go along with the plot that is represenced in the table :

T sfneod 130
Sich Thompson, The Folkrale, (Berkeley: University of California, 1977) p
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Table 5. The motifs in the folklore Paran Nyelay, 1y ale

Narration of Folklore Recited in Baraa’ Hudo' Kawiz

e —

N

Mauig,

Teguu' Tha' sang
ngahawa' Lalang Jelui
Nuraang

When he aimed
to get married
with Lalang Jelui
Nuraang

Wakru dia menikal;
Lalang Nuraang, ingin
Jelui Chance and Fare

Jaan Lalang ikam
ngahawa' iha Teguu
anaan

But Lalang rejected
him at that time

Lalang menolaknya saar
itu,

Ningaan nuah doho’,

Suddenly, the spirit

Tiba-tiba roh penunggy

(Superngp,.

Mejang penehu naa’
Luma’' Dumaan atang
nah Do ungan lalii’,

[t tells him to open

the land for cultvating

Menyuruh membuat
ladang darurar tuk syarae

menugal

HC'PQ".
Deitia)

Mejang naa’ Hudo'
Temoh ngawit

[t tells him o do
Hudo' and Ngawic

Menyuruh melakukan
Hudo' dan ngawit

Davan, Beluwaan
Koho, Beluwaan Lepo

To hook the treasure,
the source of abun-

Ngawit Beluwaan- To hook the soul of Ngawit jiwa Lalang Jelui
Lalang Jelui Nuraang Lalang Jelui Nraang Nuraang
Peging beluwaan Pan- | And the souls of her Bersama jiwa orang
yin Banguu’ people banyak
Ngawir Beluwan

Ngawit jiwa harta benda,
Jiwa tempat menyimpan

Pare Pelsaan, anyn da{lf rice paady of Apo pa_d.i yang bcrlimpah
Daha’ Uma’ Apo Liling Liling Bulaan village 'E'hk kam-pung Apo liling
Bulaan, (Lalang's villagc) ulaan (I\ampung Lalang

Jelui Nuraang).

Ne pepang ha' lung
kelimaan,

To be gachered i
Lung Kelimaan

Agar berkumpul dj Lung
elimaan,

Kind and
Undkind
(Wealth as
Reward)

Kcnm mngaan kcnm
jakii'(bisa), kawir avung

Because of the

ala::; ,an Paran kciah.atlo' Kp:werful force of E:::“::::f o e
, kelaan kawi ; ) avun
= ey iy P‘::a?““:;:f sl::ziief Paran buygy, hilanglga}):ajlll\ia
b d ' of | Lal : y
[J,dltl Nura;ng,il’cgmg Lalang and pe, people | m a‘:"f iil:u Nur.a‘ang. Jiwa
€ .waan anyin Ban- were sucked. and sq yd' | m?"al. Jiwa harea
guu’, Beluwan Davan, | were hanacion ot L enda dan jiwg tempac
Beluwaan Lepo Pare abundang g, padd Menyimpan padi yang
Pelsaan, ¥ berlimpa iy,
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/ —\-\‘
] ickly o
fetebak nah Urip ;c l%mukly the hf‘c of | Tihens = P ———
.\L. \eterut nah Urip | Liling Bulaan village ielek Up menjy; Reversa|
Jad te Tasut. worscncd into '&nguish ' mcr()i()t hingga of Ff)rlunc
Sengsary “’l‘idc
L e — Brough
l l ICl“i -\ [nw)
o alang :
ot M: 1‘3 dc: sang L.\lang was almost i lsampal‘mmpili Lalang
1raang v SAlE 3 N 3
‘\m;(-‘l\‘mn Beluwaan death since het Al c:l Nurfmng hampir matj
matf“ \k‘-lnn kawit. were hooked AreNa jiwanya telah di
na au kelas kswle
-~ el
[t was then th
Ti aring Lalang maveh Mt the reason Itu yang kemudian
2 Paran Ny lan that Lalang finally | membuya, Lalang akhj
Jdahawa' Paran IN) sccenteinh ang akhirnya | Jygi
Dale’ Pahawa' ~pred A proposal | mengajak Paran Nyelan [ e
2 ahawa . ; : 5 njusti
of Paran Nyelan Dale Dale’ meniliah justice
L ——

The good quality then belongs to Paran Nyelan Dale’ whose aim was to marry
Lalang Jelui Nuraang. The malevolent person is Lalang Jelui Nuraang who is known
3 a pride aristocrat woman who did not receive any help from others just because
che though that her village will survive with the abundant natural resources. She
fele that marrying Paran Nyelan Dale’ would not add any favor to her people.
Feeling disappointed by the refusal, Paran Nyelan Dale’ sought for help which
eventually came from the Belare’ jehe’ Betuvuu’ Uma’ (che spirit believed to live in
the village sign pillar of Paran’s village). :

The spirit instructed him to make a ritual with Hudo'(masks made of wood)
10 hook all the wealth of Lalangs village before his village started planting season.
So that was how the first Ngawit happened. After the ritual happens, there was
incidence coming like disaster to Lalang’s Village where all the living sources
absorbed to Paran’s village. This devastating condition brought Lalang to finally
ask for forgiveness in order to save her people and received Paran's proposal. They
got married and soon everything came back to normal for both villages achieved
the blessing.

From the complete story learned from Mr. B. Belawing Belareq, Pum Nyelan
Dale’ was not described looking for revenge. Paran Nyelan Dale’ just felt so sad dfat
the spirit came to help. This motif is called the Supcmatural Helper. By [:5 df'?’
power, Paran Nyelan Dale’s prayer was answered by receiving abundant pa 1?' a; ice.
This motif is called Wealth as Reward. Then the opposite happened m‘;hc ta::;g
Jelui Nuraang’s village chac lost almost all the fortune and became so ;:?:n wa;
This motif is called Pride Brought Low. Realizing th:,u the scvcrlc 'C:Iumng was
caused by her prideful act toward Paran Nyelan Dale,, Lala,ng Je l:uf P
nally instructed by the spirit of Jehe Belare’ Betuvut thas st d brought back
and marry him. So in the end, Justice came for both of them an
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Through these motifs, Baraa’ Hudo’ Kayip e

o le. cheg th
s to their peop : 1" This actitude, said Gs < ¢
all goodnc“ " |e is "the root of all evil”. This 'mm“k_. 4 SJdrry (2005' Is uSuQ")'
people lhl.lt [Ir th G actern and Wester religions. It is considered g5 insultins the
y l LR
doomed by bo

sovereign deity or deities.
Moral values in Folklore Paran Nyelan [)alzl- f
The sor ‘ | ' archetype found in vari
: il is one common archetyp o vl
The story of good and evil is "o

folk groups all over the world. More than just showing what is good anq ek
in tolK groups

< evil. there are more to be revealed from this folklore. The moral values learn
1§ evil, b

from the folklore are:

that evil deed is not always fought back with violence
that goodwill will be supported by power the nature or universe
that evil deed may take form in an pride attitude,

_that human cannot live without others,

W W N

. that reconciliation is the key to live in harmony

As Paran Nyelan Dale’s disappointment was expressed through the firse
Ngawit ritual he held, the presence of Belare’ jehe’ Betuvuu’ Uma’ appears like dewx
et machina to help human in despair. Pride character represented by the Lalang
Jelui Nuraang's attitude is prohibited for it only brings misery not only to other
people but to the society itself. So, those who think chat they are superior for
having overflowing access to living sources is not in accordance to the nature way
supporting life. This happens since at certain point environmenc will no longer
support the humans live on it if the sources keep taken and there is no act to give
back to the nature. And the most important point is the reciprocal act of forgiving
and being forgiven. This reminds us the power to forgive in Hannah Arendts
The Human Condition where she claims that without being forgiven human will
forever be chained to the consequences of his evil deed with no chance to recover

and without the ability to keep promises; human will lose his identity and find no
more help in life. (1958: 237)

5. CONCLUSION

From the description of Hudo’ Kawir ritual, it is known that Dayak Bahau
people holds a Strong commitment to their natural environment as it support the
living being. Their belicf in spirits who protect and bring the abundant in lifciﬁ
not about to only take the sources given by the nature but to appreciate it with
keeping life in harmony with the narural life and other people. The appreciacion
to the wisdom from the past time is also accomplished by the reciting of the Paran
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Nyelan Dale’ legend that gives the ground of their

. - resent actj
will last uncil the future as long as present action and may be

i . .
community carries out ghe ritual through

next generations. Moreover, by holdj

that supports their life.

The folklore of Paran Nyelan Dale’, s i is Fe
Kawit ricual, also fulfills the four functions of m
(2004: 6) First is thar the folklore in Baraa’ Hud,
experience the divine power of deities or gods fo
the mystical function. Second,

petitively told in every Hudo'
')’th offered by Joseph Campbell
Kawit functions to make people
r a sense of grateful and called as
‘ . the folklore shows an image of how human and
the universe come into contact. Third, the folklore has validated the whole ritual
process. The moral messages also give an order containing a shared set of rights and
wrong to Dayak Bahau comminity so that the sociological system is maintained.

The fot{l’[h is the pedagogical function where Dayak Bahau society may achieve
a model of living. Hudo" Kawit ricual is a medium for the folklore in passing the
knowledge of how human should live under different circumstances. Folklore as
part of society is set to be a paradigm so that human must not take evil deed since
the consequences are all theirs. Futhermore, the legend of Paran Nyelan Dale
shows the belief to an external power that work upon human. If the people keep
the goodwill, help will come. Such motif in folklore gives hope to those who think
that life is unbearable to see that life is actually bearable as long as, the goodwill is
taken over the bad-will or evil.

Evil is then called evil just because it bothers the human’s will, just like when
Lalang Jelui Nuraang refused Paran Nyelan Dale’s marriage proposal because of
her pride. In the story, it is depicted as the way God directly punishes human.
However, human todays must learn that any disaster (say it tsunami or earthquake)
leads us to a reflection on how we live, how we treat others, and how we treat
nature. Folklore has done the task to teach people to be more human. God has
sent the Word to human beings, to mean that human is already equipped with
knowledge that enables any actions. Blessed with free-will, human is capable to
develop the moral values that in fact are created to protect his will or to prevent
others from taking away their freedom. That is why we are often reminded that we
can do anything as we wish as long as it does not take away other’s freedom. Thus,
since human mus live in accordance to other people in society, they make up the
rules thar separate what is good and what is evil. And one function of myth and
folklore (Campbell, 1972) is to hand down that knowledge through generations so
it becomes the collective beliefs.

Thus, Baraa’ Hudo' Kawit shows that in order to perform the belief of God

|
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che creator, human mmtmptﬁod‘ﬂ“"‘;:::d*&: ‘

dmdacvnowownsim:m}'timelt?hbe thmm ’_

of needing others’ help. From the mﬁ.‘m Nyelan D
mmedinmﬁmnld\atmdd\dymnsf:ﬂf to form a oo
Davak Bahau people. Therefore, app‘ncnt‘mgd:evdmmh,
hintw that H&'Mnnnlnn?tmody&‘ :
mnuibumdmchemurismgendain&nhlmm,ay
readers and may be furure onlookers receive better perception abou
Bxhaupcopkpctceived\emnmlcnvimnmt.dlewy» dve
mdd\cwayd\c_vappmciarcd\cdivinepowind\ei:n&.
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