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Abstract

This dissertation examines how the Ibans in Sungai Utik are using theself-perceived
cultural distinctiveness and forest resour@s to protect their customary land, and
develop their community in the absence of formalized land ownershiplhe Ibans a rice
cultivating, longhouseresiding group in the interior of Indonesian Borneo, have been
subject to massivetransformations in the landscape due to exploitive activitieslargely
caused by logging and palm oil plantations. The Indonesian state has also been
instrumental in changing Iban life in terms of sociepolitics, religion and agroforestry.
In order to understand Iban resilience their success in expressing autonomy and how
they have managed to stand up against external hegemonic powers, it is crucial to grasp
what the forest means for the Ibans. The forest is linked to a wide range of aspects in
the Iban society, such as socialitand values, economy, cosmology and religious
practice. On the other hand, their awareness for the forest is also an expression of
pragmatism. Instead of selling away land to companies, as many other foraswelling
communities have done, the Ibans in Sai Utik consider their forest to be more
valuable as a resource for the future. As part of this pragmatic attitude, villagers in
Sungai Utik have allied themselves with a wide range of NGOs up through the years.
However, actors, ideas, projects and belisfmust resonate with local customs and

perceptions to be considered as legitimate by the villagers.

Keywords: Iban, Forest conservation, deforestation, houséased societies, sociality,

autonomy, cosmology,perceptions,religion, state, modernity, NGOs.
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1. Introduction, Background and Methods

The Ibans of Borneo

In the north-eastern part of West Kalimantan|ndonesia,there is an indigenous group
called Ibans. They are a longhouseesiding group that largely live a traditional life in
close entanglement with their forest environment! In the spring of 2015, | went to live
with an Iban longhouse community named Sungai Uttkn the Kapuas Hulu Regenéy as
part of my extensive fieldwork for the MA thesis in social anthropology.His is the story
of their resilience and autonomy in a world of rapidly change. Severabriest dwelling
communities in Borneo have for decades experienced radical changes in their physical
landscapé, and lost vast areas of forests that have beexpropriated for other
purposes by government and business interests. These changes héweher

contributed to challenge the cultural distinctiveness of theseommunities. However,
the Iban community in Sungai Utik represents an importanéxception, in so faras they
have managed to protectheir customary land from government and capitalist
enterprises, as well as their distinctive way of living.Sungai Utik is also challenged by
state intervention, deforestation and the effects of globalization, but has not been
subjected to the same degree of cultural loss as neighboring foredivelling

communities in the region.

The primary question that | will examine in this thesis is: How do the Ibans in Sungai

Utik use their cultural distinctiveness and forest resources to protect their customary

1 Borneo is the third largest island in the world. The island is divided between three states. The

majority belongs to Indonesia (Kalimantan), while the rest belongs to Malays{&abah and Sarawak)

and the sultanate of Brunei.

20301 CAE 50EE6 EO OEA TAI A 1T £ OEA OEOG®S xEIAOAADEA |
mean® OEDA O

3 In addition to the gate, administrative units in Indonesia are as follavs: province (propinsi),

regency kabupaten and city (kota). A regency is further divided into subregency kecamatar).

Villages desd normally consists of smaller villages or hamletsdusun). Sungai Utik is one of two

dusunthat is a part of the village Batu Lintang. The othatusunor longhousecommunity that

belongs to Desa Batu Lintang is Pulan whidhk located around 4 km. away. Attough desarefers to

two different locations, Iwillnot ET A1 OAA OEA 1T OEAO EAI 1T AO xEAT ) OAZEA

40, AT AGAAPAG ET OEEO OEAOEO OAZAOO O1 OEA CAT AOAT |
CAT COAPEEA 11 AAOQEiIT08 O, AT A6 11 OEA 1T OEAO IEAT Ah OA
AT i OTEOU8 4EI )T GITA jpwwod puvgq OEOO 1 AEAO A AEO
NOAT OEOAOEOAR xEEI A O AT AGAAPAS EO EAOAOI CAT AT 6O A



land, and to create indigenous selawareness in the absence of formalized rights to land
and as people? Alsd,look at how the Ibans in Sungai Utilare using these resources to

empower and develop their community: Materially, economic, andudicial.

For the villagers inSungai Utik, the forest is more than just a coligion of trees. It is

rather deeply connectel to their values and sociality, economy, as well as cosmology

and religious practice.As their perspective on the society and the forest environment is

holistic, so is my approach in this thesid. attempt to present Iban life in its many

aspects, to getr wholeness of the Iban society. | believe narrowing the focus while doing
anthropological research, prevents the ethnographer from seeing the larger picture. As
"OITEOI Ax - Al ETT xOEE xOEOAO 11 OEA Ei bl OOAT A
ethnographerwho sets out to study only religion or only technology, or only social

organization cuts out an artificial field for inquiry, and he will be seriously handicapped

ET EEO x1 OEd j-AIlETT xOEE pwyt fpw¢cyYd ppds8

Focusing onthe internal cultural distinctiveness of Iban life is important to sense how
the Ibans perceives their natural environment. Equally, | also emphasize the Ibaas
actors with agency that have succeeded in finding their allies in the field of political

actors, such as NGOs and rights activést

Since the 1980s, the Ibans in Sungai Utik have dealt with loggingdapalm oil

companies that wantaccess to their traditional forest areasCompared to largescale
plantations of industrialized crops, Iban customary land ljutan adat) is organized intoa
highly complex system of different forest areaswch as ollective/individual forests,
sacred areas, rubber gardensnd swiddens.The Indonesian government has also been
instrumental in categorizing, controlling and exploiting forest areas at the Indoesian
resource frontier, which has resulted inGriction 6(Tsing 2005, see below) with the

Ibans in Sungai Utik. Despite not having any formal rights to their forest areas, the Ibans

in SungaiUtik have managed to keep thetate and the companies at a diance.

Extensive academic literaturehas linked marginalization of rural communities to
deforestation and environmental change (e.g. Heyzer 1995; Brosius 1997; Berta 2014),

but my approach is rather different. | am interested to look into a community that



actually havemanaged to protect ther forest and preserve their traditional livelihoods,

despite the mass$ve pressure for giving up their land and customs.

'TTA 40ETC jegnnmug OOAO OEOEAOEITT 6 AO A 1 AOAB
connectedness, ad shows how localresponses to glolal forcesare shaped through

various forms of interaction.@riction6 EO T AAAAA G2 OPAGVEA GCA OAOEI G
together produces heat and light; one stick alone is just a stick. As a metaphorical image,

friction reminds us that heterogeneous and unequal eraunters can lead to new

AOOAT CAI AT 00 1T &£ AOI OO0 OAThddurentBifuatich @dthejlodal@ET C ¢ m
in Sungai Utik today, i OEADAA AU OBMOEAHABA G O\ ADBAE AAA A
proposesthat EAOA AOEAOET 1 OEAEDAAAAT £ Al andfudBDASG A
that we must look at the intersection of the internal cultural field and the

transformative political changesthat the Ibans have undergondo understand how the

Ibans find their place in an increasingly uncertain wrld.

- Malaysia

Figure 1 Kapuas Hulu Regency (in red), West Kalimantan

(Source: Map Dat& Google, retrieved May 2016)



Background

The Ibans are a sulgroup of Dayakg 1T O O$ UAE 650 $OA UDSEASU CFEGRndA AT 1 1 /
looseterm for naming the tribal groupO0 OEAO AOA AT 1EIMeA OAA AO " 1T (

population. There are more than 200 subgroups of Dayaks, in which Iban is considered

as one of the largest. More precisely, this term is used for naming ndduslim and non

Malay iA AT COT OPET ¢O8 - Al AUO j1T0 O- Al Aubdoq EO O

Austronesian origin that inhabits Borneo. Malays are not a homogenous group, but in

contrast to Dayaks, their main characteristic is Islam. However, many Malays are

considered to be fomer Dayaks that have converted to IslanThere are some disputes

AT 1T AAOT ET ¢ OEA T OECET 1T &£ OEA x1 OA O$AUAEGN
i AAT O OPAT b1 A Ob OB AN® fbans traéeith€ir dpsaents flpm thed

Kapuas basin in West Klimantan, but the largest population is now to be found in

Sarawak in Malaysia. There are also some smaller populations in the Sabah region and

in Brunei (King 1993: 49).

The Ibans have, like manyndonesian tribal societies dealt with a history of political
change in terms ofsocio-political conditions, nationalism and the utilizing of their

natural resources. As analyzed by Tania M. L(1999), the Indonesian upland has
historically been defined, constituted, imagined and controlled through a wide rangef
discourses and practice$.There is a common notion of the uplands as being marginal in
relation to the centralized lowland. The difference between the uplands and the
lowlands, is primarily economic and political (Li 1999 1). This hegemonic relation
between center and periphery, forms the context for intervening with land and people

in Kalimantan. If we are to understand the current situation for Ibans todaywe must

look at how the gate has dealt with this gap byits strategy ofannihilating differences.

S8AA $AUAEO6 EO AT 1T OEAO OAOI OEAO EAO AAAT OOAA
6 As with the rest of the hillyinterior of Borneo, Kapuas Hulus geographically considered as upland.

In this context, the upland/lowland distinction accounts for both the geographic/hegemonic relation
in-between locations in Borneo and between Borneo and the national centralized powse(mostly

Java).

A



Multiculturalism in the Indonesian nation

After the independence in 1945, tie first president and Indonesid O D AOAOT AT 1 AAA
Sukarno, face the great challenge of moldingll the islands in the former Dutch colony

into one nation; a quite challenging task considering Indonesi@ O | T OAEA | £ AOEI
groups, languages and dialects, religions and other distinctive cultural features. To

achieve this, Sukarno formulated a set of principles of ambiguous character, named

Pancasila (in Javanese/SanskkOqd O4EA AEOA DPEI 1 A0OO6Q8 O0AT AAO
the multicultural nation and represents rights and duties for all Indonesiango follow

(Pisani 2014: 20-25).7

The idea ofstreamlining cultural features also coincided with the national motto:

s N oA o~ AN

Sukarno after a coup in 1965, empédsized diversity, but mostly in terms offolkloristic

aspects. This can be illustrated with th&aman Mini Indonesia Indalz TMIl} O4 EA - ET E

)T ATT AOEA 0AOE6Qq ET %AOO *AEAOOARh A OAAOAAOE
Indonesian culture. The parkconA AE OAA AZEOAO AswifehAdA, calsists 3 OE A O
of pavilions displaying houses, clothing, dances and other aspects of traditions and daily

life from all the Indonesian islands (Kahn 1999: 80). The parkiges an indication for

how the state has sought to deakith cultural differences throughout the archipelago.

Aesthetical notionsare emphasized and staged. Theate defines the limits of cultural
AZGPDOAOOGET T O xEEAE EO DPOI EAAOAA E1T OEA DPAOEIE
regime meant nonthierarchical representation of cultural differencesthat legitimized

governmental intervention in the uplands (Li 2000: 149).

However, local customs and culttal notions that challenge the sate® authority and
interests have largely been discouragedral opposed by the state. The different ways
OEA SideAsGAd@mbitions of streamlining cultural differences are expressed at

various interventions, and challengandigenous customs, are themes | will return to

7 The five principles of Pancasila: 1. Belief in one and only God 2. Just and civilized humanity 3. The
unity of Indonesia 4. Democracy guided by the inner wisdom in the unanimity arising out of
deliberations amongst representatives 5. Snal Justice for all the people of Indonesia.



OEOI OCET 00 OE E 9idedlegh &b é fausdatibicoh itsduhidufubalbsm is
essentialfor understanding the context that these governmented incentives operate

within.

Forest degradation and deforestation trends in Indonesia

The Borneo rainforest is extremely biodiverse, with a large number of different
ecosystems. This includs mangroves, freshwaters systems, peat swamp forest, lowland
and upland forests. These ecosystems provide unique habitats for many endangered

species, such as the orangutan and the Borneo rhinoceros (WWF 201432

However, the rainforest is in crisis.Globalization and economic development does not
just threaten the natural environment for flora and fauna, but also the many tribal
COi OPO OEAO AAPATA 11 OEA £l OAOGO8O OAOT OOAAC
played a major part in the Borneo enviremmental history for thousands of years. The
Dayaks have for instance participated in tradenetworks with Malays, Chinese and
Arabic merchants (trading goods like rattan, rubber, and birdsiests in return for
porcelain jars, weapons, brassware etc.) (Sellat2002a, 2005). However, since the
colonial powers arrived, the Borneo environment has undergone great transformative
changes. This development has further been accelerated the last-80 years with the
commoaodification and commercialization of rainforest poducts (WWF Germany 2005:
33).

According to Rainforest Foundation Norway and GRHArendal, it is hard to find reliable

data on forest statistics in Indonesia, due to huge variations regarding deforestation

trends. Still, there is little doubt that deforestation in Indonesia is among the highest in

the world (Rainforest Foundation Norway and GRIEArendal 2014: 59).According to

&'/ &I TA AT A ' COEAOI OOOA /1 OCATEUAQGETT 1T &£ OE
forest loss is 6.850 km? (FAO 2010: 21). In the latest 40 years, Borneo alone has lost 30

% of its forested land.The maja culprits of deforestation inIndonesia are the

establishment of plantations for cash crops such as palm oil and fagtowing timber

species Logging and miing operations have also contributed significantly to

deforestation (Rainforest Foundation Norway and GRIEArendal 2014: 59).



REDD+

This thesis is apartof aREDBDA OAAOAE CO1 6b AAT T AA O2%$$ EI
Perspectives: Local and National Government IsSu08 h A OAOAAOAE AT 11 AAI
the University of Oslo and Gadjah Mada University (UGM) in Yogyakarta, Indonesia, and

founded by the Norwegian Embassy in JakartAlthough I am not dealing directly with
guestionsconcerning REDD, my thesis exploregsiemes that are essential for

understanding the context REDD operates irREDD+ encompasmany of the former

and onrgoing attempts for conserving forests and livelihod in the tropical rainforest. It

also exemplifies the many obstacles for improving life and livelihood for the forest

dwelling population in Indonesia.

The initial idea behind REDD+, that was launched by Papua New Guinea and Costa Rica
in 2005, was that developing countries with tropicad rainforests would be compensated
financially from utilizing their forest resources. It was argued that this was a quick and
cheap way to reduce greenhouse emissions. However, even though REDD+ has been an
attempt to accommodate the problem of forest lossit alsoraises new questions that
needto be negtiated. Such as: Who shouldet the payments? How to calculate

OAOT EAAAG Al EOOEI 1T Oe 7EEI A OEAOA NOAOOEIT O E
of initiatives have emerged worldwide, labelled as REDD+ gexts. These accounts for
large numbers of private companies and NGQghat operateson a local or regional scale.
Some countries have entered into bilateral agreements, such as between the
government of Norway and Indonesia (Rainforest Foundatioand GRIDArendal 2014:
36-37).9

According to Arild Angelsen and Desmond McNeill (2012), the idea of REDD+ has
proved to be difficult in real life because the focus has changed from reducing emissions

by conserving forests, taa multitude of objectives. Several cdbenefits have been added,

8 REDD is a global incentive from developing countries, which stands for Reduce Emissions from
Deforestation and Forest Degradation. The pt has been added later (at COF5 in 2010) to include:
Conservation offorest carbon stocks, sustainable management of forests, and enhancement of forest
carbon stocks:http://theredddesk.org/what -redd (acc.12.09.2016).

9 The agreement between Norway and Indonesimcluded a transfer of US$L billion aimed at

DOl OAAGET ¢ )T AT 1T AOGEA8O PAAOI AT A &£ OAG0O
http://www.redd -monitor.org/2010/05/27/norway _-and-indonesia-sign-usi-billion -forest-deal/

(acc. 07.11.2016)



http://theredddesk.org/what-redd
http://www.redd-monitor.org/2010/05/27/norway-and-indonesia-sign-us1-billion-forest-deal/

such as protecting biodiversity, reducing poverty and strengthening local livelihoods.
Since the stakeholders do not share a common understanding of wiae main

intentions REDD+ are the various initiatives can be interpreted m different ways and
continually negotiated by international, national and local interets. Because of this,
REDD+ weakendts original intention of reducing emissions.While REDD+ has managed
to set the agenda forconservation efforts internationally, it has yetto prove to be a

game-changer on national forestpolicy in Indonesia.

Into the field

Yogyakarta, Java

| arrived in Indonesia in the beginning of January 2013.stayed forabout a month in
Yogyakarta in @ntral Java to attend a onenonth intensive language course in
Indonesian. Although themajority of Indonesians speaktheir own local languages,
almost everyone speaks or understandiidonesian to some degee. Indonesian is
consideredthe only official languageand is thelanguage used in television, media and

in the state educational system. In order to ddieldwork in Indonesia, it was crucial to
learn the language. In Java, | occasionally met people that could speak English, but this

was rarely the casdn rural areas.

In Yogyakarta, | also met with fellow Indonesian students and researchers in the same
collaborative research program, working on REDD+. For instance, we had a ehay
seminar at UGM, where | got the chance to hear about ongoing masteojects on

REDD+ by UGM students. The seminar was important for me to get some more concrete
stories and lessons from students that already had experienced the many challenges of
doing fieldwork in Indonesia. At that time, | had no idea about where to gocbnsidered
going to Sumatra or Sulawesi. But for some reason | was drawn to Kalimantan. Ever
since | started on my studies in socialr@hropology, | was fascinated by thevast
ethnographic works on Dayaks and longhouse€ommunities in Borneo (e.g. Freeman

1970 [1955]) ; Helliwell 1993; Sellato 2002). However, it was REDD+, forest

conservation and NGOs thatvas meant to be my field of study.



It was a couple of forestry researchers that | met with in Yogyakarta, that convinced me

to go to Kalimantan. Thg both worked for CIFOR (Center for International Forestry

Research), and had been on several research expeditions in Wasid East Kalimantan.

They invited me and afellow Nl Ox ACEAT OOOA Ad hGadddhrternBBagBrO # ) &/ 2
outside of Jakarta, to meet vih other researchers with research experience in REDD+

and Kalimantan. | became particularly interested in West Kalimantan and the Kapuas

Hulu-region. This was due to the high numbers of NGOs working in the area, the

relatively large areas of forests beingonserved, and the many Dayak groups still

practicing their traditional way of life. | also heard that there was some activity on

2%$3$C ET 7A00 +Al EDPBEOCAEAAARDO T AGandBA OBOT EAA
Central Kalimantan, sotiturned out to be nmore difficult than I thought to find a REDD+

program to follow.

West Kalimantan, Borneo

| went to Pontianak, the provincial capital of West Kalimantan in the beginning of
February 2015. For approximately three weeks, I lived in the house of a Makégmily
together with an Indonesian student from UGM. During this time, we conducted several
intervi ews with various stakeholders, nost of them being NGOs, researchers and
government officials. This gave me deeperunderstanding of thepolitical context that |
was operating in. At the same timd, was searchingfor a village community and an NGO
that were willing to let me participate in their field activities. In Pontianak, | first heard
about Sungai Utik from a friend of mine, a fello researcher who was working on Dayak

languages in Kapuas Hulu.

Sungai Utik sounded like an interesting placéor me to go, but | had my doubts since
there was little activity on REDD+ in tlis village. | also wanted to visidifferent villages
in the region to get an overview of the general situation in Kapuas Hulu concerning
forest conflicts and frictions with marginalized groups. In consultation with my
supervisor, we agreed that | was not to be too determined on where to go, and rather

travel around, meet up with different actors before decidingwhere | wanted to go.



Kapuas Hulu

After staying in Pontianak for some time, my plan was to go to Kapuas Hulu Regency,

close to the Malaysian borderaplacecOEAO ) EAA AAAT OI 1 A xAO A (

environmental activities. | also thought of Kapuas Hulu as an interesting location due to
EOO OOAOOO AO OAT 1 OAOOAOGEIT AEOOOEAO6h xEOE
Kerihun and Taman Nasional Danau Santarum).in Kapuas Hulu, | continued to mete

up with local NGOs anéccompanied a few of them on shorter field expeditiong:or
instance, | went together with PRCF (People Resources and Conservation Foundation),
to consult and monitor some ongoing projects they had in the southern part of Kapuas
Hulu: two Malay villages and a Dayak village. There were several projects in these
villages, such as reforestatiorprograms, an ecetourism project, and a project that

aimed to utilize the fruit of the Tengkawangtree (Shorea gnug to extract oil that
villagers could sell in return for a good price. The oil could be used as an ingredient in

chocolate or cosmetics in Javanese factories.

| also went together with WWF (World Wildlife Fund) and KOMPAKH (Komunitas
Pariwisata Kapuas Hulu) Communities for TourismKapuas Huld! upstream the
Kapuas River and further up the tributary Mendalam River to a Bukat community, a
former nomadic Dayak group Wewent there to test out a potential hiking route
intended for ecotourism. In four days, we walked through thick jungé, got covered by
leeches and experienced heavy rainfall that created a major flooding that almost made
us call off the hike. All we ate was rice and instant noodletnflo-mie), supplemented by
a few fried fish now and then. Every night | collapsed into sleep after a hard day of
hiking, surrounded by the wilderness. Tis trip was important for me, sincel wanted to
get an idea of how the NGOs were thinking in terms of perceiving nature éithe forest
environment. | was also curious about to what degree these understandings coincided

with local perceptions of living in-and preserving the forest.

It is not my intention to presentall actors and NGOs that | met with in Kapuas Hulu, but

| want to emphasizethat these experiences were essential steps in the process of

10 Kapuas Hulu was granted status as conservation district in 2008pproximately 57 percent of the
district area (which covers an area oB1 162 km?2), are forests designated for conservation purposes.
The national parks occupy around 30 percent (Shantiko 2012: 1).

11 KOMPAKH is a local NGO and tooperator that collaborates with WWF.

10



gaining knowledge about the field, and also for finding an adequate village community

to settle down in. Sometimes it felt timedemanding and frustrating, but, as proclaimed

by Clifford* AAOOU j pwxoqh [ AEET C OOEEAE AAOAOEDOEI]
crucial for interpretation and representation in the ethnographic method. Detail is not,

however, an end in itself.

Another important point in terms of getting familiarized with the context and gaining

insight into the field, is how we as ethnographers make comparisons. According to
&OAAOEE " AOOEh O#I1 1 PAOEOIT ¢8Y EITOIT OAO EAAI
within the context of fieldwork (Barth 1999: 78). From my own understanding, Barth

addresses the need for a conscious comparative methodology. Observing and gaining

insight into the variables (for instance: places, people, landscape, rituals etc.) gives a

better foundation for understanding your field data. Even tbugh | do not include much

of my findings from the time before Sungai Utik, my former experiences in other

locations gave me a necessary regional context to work with.

Through representatives in AMANz The National Alliance of Indigenous €oples
(Alliansi Masyarakat Adat Nusanterg whom | had previously met with in Pontianak, |
was put in contact with Sungai Utik. | first got in touch with an Iban from Sungai Utik
named Victor, a man in his late thirties whaonvited me to stay overnight in the
longhouse with his family. On a Sunday in mieMarch, | went to Sungai Utik for the first
time. It instantly felt like | had come to the right place. | had never felt so genuinely
welcomed by anyone befoe. Together with Victor | went from doorto door, sitting
down with everyone we met for a cup of coffee, tea or sonteakj OOEAA xET A6 Q8 4
Kepala desg(ead of the villagé) ensured me that | was most welcome to stay in the
longhouse for my researchl must admit that | still harbored doubts. Athough there
was a ld of NGQactivity in the village, there was not ax operating REDD+ projectAfter
careful deliberation | decidedto put the REDD+project on the backburner, and ktayed
for the following four months in the longhouse community. Thigroved to be a

wondrous and highly exiting place to conduct fieldwork.

11



Methodological considerations

It became clear to mehat conducting fieldwork was notjust a @nethodéfor collecting

Qlatadby interacting with people. My fieldwork felt very muchlike a personal journey

that gave me knowledge about what it means to be human. It gave me abe to

partake in other peoples8O 1 -& JEQAT AO6 | 7EEAT gigingme &deepde O  x Al |
understanding of the socialand political context of Iban life. Though ot always being

an easy task to achieve in practice, my methodological inspiration throughout the

fieldwork has been what Malinowski (1984[1922]) famously expressed as the overall

i AEAAOGEOA £ O QA OAT GO OBboidiskend tiBbité

I EAZAR O OAAI EUA EEO OEOHI22:28)&F£ EEO x1 Ol Ad

Participant observation

In the beginning, | was mostly just interested in what life was like in the longhouse.
wanted to see wtat preoccupied people, whatheir interests and concernswere, what
their daily activities were, and how they interacted with each other | tried my best to
participate in all kinds of activities to acquire a better understanding ofvhat it meant to
be an Iban. This involved fishingn the river, accompanying the men on wild boar hunts,
collecting forest products (like rubber, fruits, plants), working in the swiddens and
learning how to make a fire with wet firewood. | wanted to know how it felt walking
deep into the forest on muddyfootpaths during the rainy seasoror feeling the hot sun
while clearing a new swidden. Although I could never become an lban, | tried my best to
get a general understanding of how life unfolded in the lagghouse. | dressed like an
Iban, leftmy fancy water-proof blue bag that | had bought in Yogyakarta and rather
used the same carrying basket made o#ttan like villagers did. Around my wast, | wore
a Dayak bush kife, and | even replaced my Gordex shoes withsome simple white

shoes made of rubber that wee easier to clean

Sharing was anadber important element of my methodological approach. Sharing a meal
and drinking together, having a cigarette with a villager, distributing themeatamong
the hunting party and sharing of company and friendship were alimportant activities
that createda feeling of interrelatedness and sameness across cultural boundariéss.

was mostly the men thatshared their cigarettes with me This sharing of tobacco and

12
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alcoholemphasized the friendship and equalif between usLikewise, sitting on the
floor together and eating the same food is much about sharing the same life together, as

family, neighbors or friends.

My strategy in approaching the field was to avoid being too determined on deciding

what to consider as significanfor my research. | woke upearly in the morning,

morning, had a cup of coffee and went outside to see whoeveran into. This was

usually how an average day looked like. My inspiration came from Malinowski, and how

he proceeded during his fieldwork among®@ EA DAT i A ET OEA 401 AOEAI
wake up every morning to a day, presenting itself to me more or less as it does to the

T AOEOGAG j-ATETT xOEE pwyt fpwccyYd xds

| occasionally made concretglans for the day, like when there was a government
meeting to attend, a weddingtaking place a ritual being planned or othermajor events
in the longhouse.Many of these events were carried out in the Iban language, and
therefore not always easy to grasp the entire meaning of. Bittwas important for me to
participate anyway, despite that | did not always understand everything that was said

and going on around me.

| never used my audio recorder and rarely took notes while sitting down with people
Sungai Utik Conversationsan the villagewere informal and rarely planned. | carried
with me a small notebook in case | had to write down statements, important terms in
the Iban language or to make illustrations. But myfield notes were mostly written down
under my mosquito-net in the poor gloom of a flashlight, every evening before | went to
sleep. | also tried to keep aeparate personaldiary for some time, but this proved to be
quite difficult, primarily, because | experiencechow difficult it was to distinguish the

OEAOA A A9 Adwn pefsonalireflections.Emerson et al. (1995) highlights the

AEZEZZEADI OU 1T £ OAPAOAOGET ¢ O1 AEAAOEOAS AAOA £C
OAAAOETT O AT A OAA&EI AAGET 1 0qg Ofr8Y OOAE OAPAOAC
i AATET C T & FBAXBA |} OAARAODTT AO A8 pwwud ppQds

12 As far as possible, | attempt to be transparent and distinguish between conversation data and
observation data by illustrating with empirical examples or including my own participation; whether
| was an active participant or gained certain knowledge through conversations. However, a great
deal of my field data can be characterized as both conversation data and observation data.
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Positioning

In my thesis, lattempt to highlight the specific relationship between me and the people

) OAEAO O h OBBEANAAO DI AR6&Ccedai 60A61 DAT O T £AEEAEA
OAOiI OET £ Oi AT 068 " OLhava Madeh GiterApdto @imtedtGelizA 1 Ah )
my own relationships with people, as well as the context for statements people made

and for the observationsthat took place in the field.

| do not believe it is possible to connect with everyonddowever, | made a lot of friends,
both inside and outside the village. All along the way, | had a lot of helpers that put me
in contact with relevant actors, whoopened their homes for me and let me partake in
their lives. There is no doubt that my closest relationships were made in Sungai Utik.
Generally, itfelt easier for me to connect with men ranging from 2&15 years, although

many friendships were made acrossgeand gender.

As a young man, it felt easier to relate with the men and to engage in their activities,

such as hunting in the forest or hanging around at cock fightsen would often gather

in the eveningto drink palm beer (ijok). This wasan important arena of gaining

to. My glass ofjok was rarely empty, and they made sure that | was drinking it fast.

Often they would challenge me to finish my glassindn OEBh OAUET ¢ OI 1T A Ci
Unlike the women of the village, merenjoyed a greater mobility andwere always on the

move. The men often d some business to do, either deep in the forest or an occasional

government meeting to attend.

During my fieldwork, | experienced that humor wasan effective tool to get acquainted

with people. As described by Alfred Radcliffé¢ O1 x1 j pwt-@fhAOET EGd CEO /
common institutionalized form of interaction between people in South African tribal

societies, as atabilizing form of interacting with each other wherever there is a

potential for conflict and competition. Other anthropologists like Hutchinson (1996)

and Lien (2001) have demonstrated that humor and théart6of making jokes can be a

way for people ina society to test out newcomers (or the anthropologist), if they are to

BBAAEOOACAG j AO xEOEO6 AOI 1 OOOACAS®orkErsel AT 1 1 TT1 U 1ET
representation in The Presentation of Selfi Everyday Lifg1969).
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be approved or not. | felt that welitimed jokes and making fun of myself always

lightened the atmosphere. It revealedhat my informants and| shared some traits as

humans, despite dlcultural differences.To illustrate this with an example: \WWhen the

oldest child in my host family, 1tyear-old Yosep, was trying to teach mbow to dance

an Iban war-dance, | tried my besimitating a bird like you are supposed to do

However, | did not feel that my movements were especially graceful. While dancing, |
OAEA O1 1 U E3ADETICAEEAI GEA DIAJOEREe likk b Weh), aAdAM@E T A 6
all cracked up in laughter on the floor, unable to stop laughing for about 10 minutes at

least.

The family that took me under their care became enormously important for me, and

treated me like a son in the house. There were three generations living together in their

apartment in the longhouse. For the youngest ones, | became themj OOT AT Ad q A&OT |
the EEOOO AAU8 4EAEO i1 OEAO -idbwh, arfl Aedtwe OOAAT A | O
brothers were my saudaraj O O E O O dbanpy @ jushhadlgj OAOT OEAO6 Q8 4 EA
grandmother and the grandfather | referred to asbuj O1 1T O E Atagakpr abdi A

i OFAOEAO6 hdn Indddesia © usk kirsHiplterms on norcognates at informal

settings to show affection and friendship. People rarely used their birth names, but

rather entitled people in terms of age, gender and ratedness. | wasutomatically

positioned intothisreAl EOUh AT A DPAT BPI A xT O1I A A& O ET OOAT ,
OAOT OE A 06 depedding sB@Ur Felatidriship and | would do the same likewise.

Before | came to Sungai Utik, people mostly called rbalej O x E E O Aforé@ighed® @ 8
ButinSungaiUEE ) xAO CEOAT A OOAOOO ,AdouldndverOOT 1 Ad

play out this position completely.

There is a recurringmethodological question concerning how far the anthropologist can
and shouldgo in ther attempts to take part in otherb A T B lifed4d could never
become an Iban or aeal family memberto them. But as | gradually adapted into this
life, so did | partially become a part of this community as well. Theneas one incident

that forced me to reflect on my position among peogl in the longhouse. Some time out

14 Among the works that problematizes this, VA AZET A OOOAE A @970)K&phinax AAT " OECC
Daughter:Living with eskimos
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in my fieldwork, my family asked me if | wated to get an Iban name. | wallatter ed and
immediately said yes, as$ thought it was not a very big deal. Bytas it turned out, they
were arranging a specialname ceremony togive me my new nameA small ritual
consistedof me giving a symbolic gift to my family (a small tirmade box),whereupon a
fowl, that was waved over my head by an eldegot its throat cutand was offered to the
ancestors;my new Iban name wasnow Judan This was a hame taken from one of their
ancestors.Had | gone too far? Had | committed myself to these people in some way that
| did not fully understand?Although it made me reconsider my position, | do believe |
managed to balance my role as a researchetith the necessary distance to the field

Despite the affection that developed between me and my Iban friends and family.

Limitations and challenges

There is no doubt that language was the greatest challenge during my fieldwork.
Despitenot being a native speaker of Indonesian, | felt that my language skills were
rapidly increasing throughout my time in the field. Especially after | came to Kapuas
Hulu when | was more or less was left to myselUnfortunately, | never becamefluent in
Indonesian, but Imanaged quite well. It was nostly meetings (like village meetings in
the longhouse or meetings with governmental officials, NGOs or othergjth its loud
voices, speeches or protracted monologues that never seemed to end, that were
challengng. But whenever there wassomething | did not understand, | made myself a

habit of asking again for an explanation at a later time.

While Iban was their mother tongue most people in the longhouse spoke Indonesian.
Only a few elders could not speak Indwesian.| learned somelban words and phrases
suchas@A AE | A(hafeByeudaken a bath yet?and@mpad j 11 O UAOQS
to focus more on my Indonesian language skills rather than learnirigvo languages at
the same time. Speaking the same langge, is a way of belonging to a community; of
sharing the same lifeworld, cultural knowledge and ethnic identity. Perhaps if | were
able to speak Iban, this would have brought me some advantages, such as deeper and
more detailed data. One of my major comens before entering the field was if villagers
were going to be reluctant to share their knowledge with me, as an outsider with

limited language skills. The Indonesian language is also closely linked to the national

state. Therefore, only speaking Indonean is not a guarantee for speaking as freely as
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necessary with informants in the field. Despite my concerns, | believe | largely managed

Oi ¢ci OAAAEOOACASG xEOE iU EI & Oi A1 608
The Ibans highlights an ideology equality, solidarity and egalitarianism. As a
fieldworker, it is difficult to say whether it was easier to do my research in a non
stratified society compared Dayak communities of stronger social stratification. But |
hardly believe it was a disadvantage. However, doing fieldwork in a nestratified

society does not necessarily imply that all members are equal in practice.

Several anthropologists have pointed out that conducting fieldwork is an exercise

where the anthropologist observe and produce ethnography by virtue of who he or she
is. The fieldwaO E A O 8 -Oacklyrouhd) gersonality, body, age and also gender, all play a
significant part for what data the ethnographer ends up with (e.g. Weiner 1988: 7;
Emerson et al. 1995: 2; Van Maanen 2011: 4). Whilefelt easier for me to hang out with
the menin the longhouse | enjoyedgood relations with the women in the longhouseas
well. These relationships were, however, more superficial and the close friendships
were largely restricted to the women of my family. If | had been able to connect better

with the women in the longhouse, | might have gained access to more varied data.

4ET OCEh EO EO A PAOO 1T &£# OEA AT OEOI PI 11T CEOOGC
I AEAAOEOA AT A A OAI AAOEOGA POl AAOGOh xEAOA OEA
perspectives. Asff Oi O1 AOAA AU %i AoOi1T AO Al g OO0 A OA
EO 116 O AAOCAOI ET A OOEA OOOOES6 ADOO OiF OAOAA

al. 1995: 3).Still, this thesis is not a study concerning male Ibans, but the whole
community. However, | wish | had more time, data and space in this thesis to include
issues cmcerning genderkAT A CAT AAO OI 1 AOG ET OEA ) AAT OT1 AE

knowledge and participation at customary practices.

Conducting villageanthropology, as the clasical prototype of ethnographic research,
demands a reflection on certain welknown narratives on scale and boundaries.
Postmodernism and the crisis of representation within anthropology, have pushed

forward a critical re-A OAT OAOET T | Aagl &shielddEsdy] aAddadthard OE |
acknowledged the flows and effects of the nation and the global (Jebens 2010). Although
being relatively remote, Sungai Utik was by no means an isolated community. During

my time in Sungai Utik, there was always a lot gfeople coming and going. Especially
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considering all the men going to Malaysia to work on palm oil plantations. As Gregory
Bateson (2002[1979]) reminds us, drawing limits and borders of knowledge is
artificial. However, limits and borders in ethnographic epresentation are necessary in
order to present certain truths about Iban life in Sungai Utik. As far as possible, |
attempt to exceed notions of the isolated village community, and demonstrate how the

villagers of Sungai Utik take part in a larger nationlaand global context!>

Ethics

| havechosen toanonymizeall my informants. However, | regard it as impossible and
not particularly relevant to anonymize the name of the village wheredid fieldwork.
Sungai Utik isa quite well-known place in WestKalimantan. Sungai Utikshould be
regarded asa rare example of a longhouse community that has managed with great
integrity to conserve their characteristic way of living A trait that has given the Ibans in

Sungai Utik much fame and admiratiorthroughout the archipelago as well.

It has been an important objectiveto present Iban life in Sungai Utikwithout being

disloyal to my friends and hosting family,or putting them in a vulnerable situation.

There is a political aspecto the story that | am presentng whichinscribes a great
responsibility into the task of presenting their life and concernsas honestlyand
trustworthy as | can. lalways emphaizedthat my purpose for being there, was to do
research for my MA in anthropology, and that | was going tonte about them. So |

made sure to explain people that whatever they said could potentially end up in my
thesis, and in this way cognizant to issues related to informed consent. People in Sungai
Utik, were quite used to external actors like NG@epresentatives, activists, journalists

and students, so the villagerexpressed to me that they felt privileged, that | was going

to write about them.

15y ARAO 1T £ OEAS6 11T AAI 6 AT A OBk Aat exCeeds AoAinan ndidns ad E A
place and power, have been much discussed inthropology. See for example Ferguson and Gupta
(1997).
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Chapter layout

In the second chapter | preent the Iban longhouse community. This chapter
demonstrates how sociality and values of individuality/autonomy, as well as solidarity
and communitarian ideas, are embedded in the house and its architectural divisions.
Iban social organization and its pringples of sociality, is important for understanding
how the Ibans perceives their natural environment, as well as position themselves in
the local political reality. In the third chapter, | will look more closely into how people in
Sungai Utik manage and ¢agorize their forest. Theirway of categorizing and mamging
the forest is complex ands better understood as different forests within their forest.
The forest is also a reflection of the society/longhouse, which emphasizes the deep
mutuality between these two spheres. In the fourth chapter, | will give an overview of
the religious and cosmological principles among the Ibans. The spiritual domain is
entangled with the forest as the place where spirits and ancestors reside. Religion and
cosmology reflectsvalues, the pasin the presentand a sociality encompassingboth the
living and the nontliving. This chapter also addresses houheir traditional animistic
belief and Catholicism are understood as meaningful categori@s different contexts. In
my fifth and final chapter, | make a shift to the political dimension of Iban life. Changes
have come from many corners and at different times. | look at how the Ibans have
responded to these changes, what choices they have made, and what actors they have

allied wit h for gaining rights to land and recognition as indigenous people.
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2. The Longhouse Community as a Social
Structure

Figure 2 Part of the longhouse (Photo: Author)

Encountering the Ibans

It is Sunday morningl arrive together with Victor atthe longhouse for the st time

during my stay in WesKalimantan. After weeks of research, travelling on motorbikes
along dusty roads andby canoes up muddy rivergoking for a suitable villagecommunity
to conduct my fieldwork, I finally reach Sungai Utik, an Iban longhouse community that |
was told to be more or less still traditionallyntact. After a few hours driven the road that
connects Putussibau, the largest town in the region with Sar&vweandMalaysia, the
longhouse appeara few hundred meters from the junction. | am stunned tg/size. Built
on piles it raisesa few feet over the ground.he constructionof the housdacing front is
made entirely of unprocessed wood except from theegbainted picket fence that partly

enclases the verandah on the front. When we stegidethe longhouse it reveala long, dry
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and dark hallway. It almost feels like being under the tire of a windjammer. planks

creak while we walk acrosthem. Theres a constant interaction between the people in the
longhouse. Someone is always going somewhere. Somemit come from the forests
carrying sacks of ricewhile others sit down on the floor on wovenats with neighbors and
family. | had to come and sayeflo to everybody. Everybody wants to meet thdej Ox EE O A
DAOOTT16Q8 ! £0AO 01 IOk AOTADRAIOCE AE 10GainiATO®Y AD | DAIT
surprise, the apartment is nothing like the rest of thenghousethat | have seen so far.

Inside thisapartment there are tiles on the floor, walls made of bricks, aayated iron as

roof, a separate kitchen, television with DVDplayer andall kinds of modern commodities.
After having hadlunch, sitting on the floor on a woven mat like Ibanfien do, we are

heading for the apartment of Pak Kades (head of the village). Thetrest is striking. It

almost feeldike wehavetraveled hundred years back in time. | find myself sitting beside
some heavily tattooed Ibans while drinking tea with loads of sug@ine room is smaller

and more crowdedlt is dark and only a small glimpse of liglshines through a small hatch

in the roof. There is no electricity here. It got me thinking: As an anthropology student, |
have laid behind most of my exotic notions about foresA T D1 A AAET ¢ 11 OA

and living in perfect equilibrium with nature and cosmaos, in opposition to consumption

O
(@}
ey

and modernity. | came to Sungai Utik without any expectations about this lifet | was

struck by this spatial differentiation of mateal conditions inside the longhoustself;

betweenOEA OI 1T AAOT 6 AT A OOOAAEOQEI 1T Al 68
(Excerpts from field notes March 2015)

In this chapter | will present both the architectural features of the longbuse and its
symbolic order. Myaim is toaccount for how this constitutes socialitybetween
residents of the house. Théonghouse and its multiple meaningsis crucial for
understanding the Iban society in its whole, becausehe longhouse communicates
certain values. Living in a longhouse is amportant identity marker that many of my
informants expressed with a great deal of prideSome of them, however, havefear of
losing this form of living and for being@ssimilateddinto what they regard as

mainstream Indonesian society.

The house hasts advantages in its materiality with its embedded meaning. Houses are

more than just a physical structure on specific locations. They are also homes the
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people who reside in them.They are bearers of meaning and a reflection of those who
use them, treir behavior and values, world views and their r&ations to their

surroundings. Now fr the Ibans the house is not just a reflection ohe people who live

in the house but the forest is itself a reflecton of the house and vice versa.
Understanding the bnghouse as a social structure gives some clues about their attitudes
and connectedness to the forest. According to Stephen Speask(2003: 5), the house as

an analytical tool in a Southeast Asian context is suitable due to a common

less emphasis on social coerciorn the following section, | will address the house as a
material and social entity that constitutes a sense of belongingbligations, support,

network and sharing of resources and food.

4EA ET OOGA AO A Oi 1T OA1 PAO
Even though there already had beedone a fair amount of anthropological works on the
house and its symbolic order (e.g. Needham 1962; Bloch 1971; Bourdieu 197B)\was
Claude LéwviStrauss (198) who first conceptualized the house analytically within
kinship-studies. Histhd OEAO xAOA AOEI O 11 &OAT U "1 AOG6 xI
I OCAT EUAOQGEIT 1 8 | ARwakiulli Eatl b cléxl or sy$tein@xié kin glps or
social institutions basedupon kin-relations that were reproduced over time. Since

principles of their social grouping seemed to be lacking, L&&trauss was concerned

about treating the Kwakiutl as a society. He found the answer in the hou&e.

According to LéviStrauss(1987), there were apparently no abstract principles that

made descent and marriage practices in societies that scholars had understood as

OAiT c1 ACEAoh AEI AOAOAT 6 1O OO1 AE £AAORIG OEAOAAG
opposing categories like patrilineal/matrilineal, descent/alliance and

EUDAOCAI UTEUDPI CAi U T ECEO AA BDAOEE-Sthis® OA Oj OD
1987: 184). In these societiesthat he labeledhouse-based societie$ sopiétés a

maisonh OEA ET OOA AAT AA DA aAsEbpolate Boby hdidingi T OAI

an estate made up of both material and immaterial wealth(Levi-Strauss 1982:174).

16 Theseideas were further developed through a series of lectures given at College de France in
1978.
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Severalnotable works on housebasedsocieties in SoutheastAsia havebeen inspired by

Lévi-i3 OOAOOO0 TTOETT 11 OEA ES00OdkthesdOworks heve T OAT 6 A
also moved beyond LévB OOAOOO AT AT UOEAAIT 1 EIi EOAOETT 1 &
consider also stratified societiesor societies that to some degree foll strong

principles of descent. Among these ar&bout the house: Lésstrauss and beyoncdedited

by Janet Carsten and Stephen Huglones(1995). This volume attemptsto bridge the

disciplines of architecture and anthropology for a better understanding of the relation

between material culture and sociality.Inside Austronesian Houses: Perspectives on

domestic designs for livingedited by James J. F§k993), uses Aistronesian houses as
comparative delimitation to examine the spatial organization of these houses, and see

how their domestic designs relate to the social and ritual practice of the groups that

inhabits them. But one of the most significant works on Austronesian housesThe

Living House: An Anthropology of Architecture in Sotghst Asisby Roxana Wateson

(1990). The title of this bookcaptures how important domestic architecture is for

shaping sociacultural life as well as those who live in the house. This coheres strgly

with the Iban longhouse. In the same way, thienghouse is a strong identity maker for

Ibans,and the house itself is understood as something living that alspotentially, can

Qlied,

Many housebased societies in Southeast Asia are characterized bgertain balance
between moral values of autonomy, equality and fellowship. Thgyractice a high degree
I £ PAOOTT AT AOOGTITTiI U OEOI OCE A OUOOAften T £ O1 B
described asanarchic, but also express a form of social solidarity at the same time
(Gibson and Silhnder 2011: 1). The question iswhat binds these members together as a
community in the absence of strong principles of cohesiéhs with other anarchic
societies in SoutheastAsia,the Ibansemphasize their personal autonomyand is highly
competitive, but also expresses a strong sense of solidariand fellowship. This is
manifested both in the architectural features in the house, as well &s the various
relations between peopleof the longhouse. To grasp the relation between the material
and the symbolic house, | will beginwith the Iban family, which is the most important

social unit in the longhouse community.
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The bilik-family

Inside a longhouse, there are private apartments for families calldailik (meaning

OO0T 116 ET bililArefekdiatise sphtalkdimension of the family dwelling, but
also to the family members that reside in thdilik .17 The bilik was first conceptualized as
an analytical category by Derek Freeman (1961) i©n the Concept of the Kindreds
stated by Freeman, here are no segmentary descent systems with lineages and clans.
Instead, it is thebilik-family that stands out as the most important unit in terms of social,
economic and ritual life (Freeman 1961: 2011). | will return to the architectural

dimension of the bilik, but first | will draw attention to the bilik as a social unit.

The bilik usually consists of twothree generations living under the same roof. In Sungai
Utik, approximately six-to eight people werea common number of members within a
family. Heirlooms like Chinese jars, bronze gongs, several typesrafe grains, farming
tools, weapons and ceremonial clothingare shared property for the members in ailik.
The bilik is an overlapping spatial and social term, which emphasizes how social

categories are embedded in the house.

Normally, only one child takes residence in the natdlilik to establish his or her own
family with their parents, while siblings find spouses and establish families in other Iban
communities. There is no favoring of having my boys or girls in terms of continuation
of the family. Neither is there any favoring in terms of age. The basic principle is that
someone has to take this role to continue the family as a corporate group without any
regards to who it might be. The Ibansre commonly understood as an egalitarian group
As stressed by Freeman (1970 [1955], 1961 the Ibans are neither patrilineal nor
matrilineal and they do not take a strong interest in tracing their genealogical links
many generations back, buto stresses the continuation of the family group itself.
Members who leave their natabilik lose their right to inherit land and heirlooms from
thebilik8 4 EA OET OOAG bilikds ofidn a §mtdI®F cAnAnQitk, ba@hEn

17 Thebilik is technically a specific room in the family apartment, but the word is commonly used

among Ibans to name the whole dwelling and the family that livia it. For simplicity reasons, | will

OOA OEAIKOAOIOA xAT 1 ET Co AT A OADPAOOI AT 66 ET OAOAEAT CAA
OOAOAA8 7EAT OAEAOOEI C O OEA OEiI OOAoh EO OAZEAOO O
i AT AAOOS8IT Ei O ifkAdmiilgAre terms that | use interchangeable.
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terms of thA st@cturedthat outlives an individual or a generation, and its heirlooms
(Sparkes 2003: 9). These are the basic princigef inheritance and continuation for the
bilik-family. But, from what | experienced, it was not uncommon for an unmarried adult
to continue to reside in their natal bilik. This despite partition having beerexpected long
before, and another sibling already had established himself with a spouse and children

in the samebilik.

The family that! lived with in Sungai Utik,consisted of a grandmotler and a grandfather
(in their 70s), a son(40 years old),and a daughter with a husbandaround 30-35 years
old) and their two sons(11 and 5 years old)8 An elderly sister of the grandmother(75
years old)was alsoliving in the bilik. Theoldest son wasstill living as a member of the
family, andhad not been abé to find himself a wife. Instead it washe daughter in the
family that had settled in thebilik with a husband and a new generation of children. Her
husband came from the Kenyalribe, another Dayak group living close to Pontianak.
They had been living in thebilik as husband and wife for about ten years, had two
children together and were expectinga third. | observed some mockery towards those
adults in the longhousewho had not been able to find a spouse. Even thougiften
expressal in a joking manner, they face atrong social pressure for partition. The sister
of the grandmother that also was living in thebilik is an anomaly. She was childless,
divorced and used to e in anotherbilik with her ex-husband. Her role in the family
was of a slightly more peripheral character. She mostly did the cooking together with
the grandmother, seldom said anything and mostly sat in the outskirts when there were
guests in the houseShe was also regularly exposed to mockery from the children in the
biik AT A AEA 11 O OE A Odiver(staths addh ielder [iRd hér SifdetTAd 6
ambiguous state of this woman reveals certain important aspects of the Iban longhouse
society. Eventhough they do not put much weight on tracing descent through lineal

succession, continuation of théilik -family through the offspring is important.

Having anumerous family is also favorable because thbilik-family is also an economic
unit. The Ibansin Sungai Utik are primarily ricefarmers who practice swidden

agriculture. This is a labor intensive and timedemanding activity that needs a great deal

18 The grandfather was married into the family. There was also another so39 years old), that had
departed from thebilik, and was now living with his own family in Putussibau
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of participants. Even though siblings who moveut from the bilik have no formal
obligation to participate in farming activities or haverights of inheritance, they might
return during the most crucial agricultural periods to help their natal family. Partition
releases the individual from all formal obligations, but it does not imply that this former

connectedness to thebilik is forgotten.

Figure 3 Family heirlooms in thebilik (Photo: Author)

Architectural divisions in the longhouse

While the majority of the inhabitants in Sungai Utik live inside the longhousergmah

panjai), the exact number of people residing irthe longhouse was not easy to estimate,

because many families have family members that temporarily stay abroad due to labor

migration. At the time | stayed in Sungai Utik, the overall number of people living in the

village was 308, while the longhouse consisted of 28liks. The longhouse might seem

IEEA A OETCIA OOOOAOOOAI O1TEOh AOO EO ET £EAA
longhouse in Sungai Utik was built in the mieZOs and was constructed mainly of

hardwood, but the families are free to use other kinds of materials for building their own

apartments. The longhouse stands on pillars around orand a half meter over the
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ground and is approximately 170 meters long. Jennifer Alexander (2003) gives some

explanations for the shape of the Dayak longhouse:

A functional explanation for the siting of the longhouse on piles has been sought in the protection
it provides from flood and heat in a tropical monsoon climate. It is also ecologically effective in
that household waste ends up beneath the longhouse where it is disposed by foraging pigs and
poultry; and economical because a longhouse requires less time and material to construct than
separate dwellings (Avé and King 198656). A second and perhaps more compétig argument

lies in the defensive and security aspects of the structure. Numeroeshnographerss 8Hhéve
pointed to the importance of the length of the longhouse in providing against enemy attacks.
(Alexander 1993:31)

The longhouse is also a socialtructure, connecting kin and neighbors to a wider social
whole through a shared understanding of affection and solidarity. The longhouse is

divided into four main sections with its subsections:Bilik, sadau, ruai, and tanju.

TANJU

| '

SECTION VIEW

RUAI TANJU

SOAMNRN A NN NNNONIINNNNNNNNNY

PLAN VIEW

Figure4 Architectural divisions in the longhouse

27



Bilik: The bilik is the core of the Iban eciety. Thebilik is actually just referring to the

first room that guests enter when they pay a visit to a family. Physically thalik is

located on the inside of the longhouse structure, while thdapurj OAT 1T EET ¢ EAAO0OG
the outside of the longhouse, pointing out like uneven pillars on the backside of the

longhouse. Traditionally the Iban apartments consists of these two roomand the Ibans

still make this spatial division. Bit the apartments might also consist of other rooms like

sleeping rooms, a living room, storage etc. Thelik is the place where a family welcomes

visitors, serves themtuak (rice wine), coffee or tea as wellasthe place for socializing.

The bilik has a special position of continuity and tradition for families, and is the place

where heirlooms are kept.

Ruai: Like the bilik, theruai is another part located inside the longhouse. Thieilik and
theruaiare AET ¢ OAPAOAOAA AidlinguboR. TheAubi @ & Widearkdl 1 6 j
open roofed gallery that to some extent can be seen as equivalent to @iblic sphered

in a traditional western context. It is the space fodaily interaction and socializing

between the members of the community, and many people ashis space as a

workplace. Women might sit here and weave mats while men repair their fishnets,

knives and other tools, or bindingthe braceletsthey sell to ourists.1?

Tanju: Along the longhouse on the outside follows th&nju, the verandah. This area is
mostly used for drying rice in the sun, chopping wood and all kinds of activities that are
a bit too messy to be done inside the house. Children also use this area as a playagd.
There is also a small and roofed corridor between theuai and thetanju, calledkaki

lima. This is not a part of the traditional structure of the Iban longhouse, butas been
added in recent years. Between th&anju and thekaki lima, people normally store
firewood, hats to wear while working under the sun, fishnets and mats used for drying

rice. Above thekaki lima, there is also a®rage room called sadau tanju

Sadau: The last of the major sectors that divide the longhouse is treadauy the loft. The
sadaucovers both thebilik and theruai inside the longhouse. Thesadauis a part of the

apartment belonging to thebilik-family. Normally, the sadauis entered from thebilik,

19 The impactof tourism will be further explained in chapter 5.
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but some familieshad their own entrance from theruai. Thesadauis mostly used as

storage room for different kinds of rice, mats, bronze gongs and ceremonial equipment.

In the initial description about my first encounter with the Ibans and the longhouse, |
highlighted the spatial differentiation between families intheir bilik, and between the
bilik and the longhouse as a whole. | was surprised to see how different the living
standards where in eachbilik, both in terms of consumer goods and the materials used
to construct the dwelling for the family. When seeing ta longhouse from its back, the
size and the length of each apartmentary. While some just have a small wooden
apartment that stretches a few meters out from the longhouse, others have thdiilik
made with bricks and corrugated iron roofs. Some have windwes with glass while others
just have a few small and open hatches on their wall. On the inside, some of the most
modernized dwellings look more like typical Indonesian village houses with its touch of
modest modernity. Simple, yetthey areclear signs of banges in consumption and
materiality. The apartment of the family that I lived with was the biggest in longhouse
and one of the most@noderna This family seemeda bit more resourceful, adoth the

father and the mother workedin the school system.

On the inside ofthis particular bilik, there were for instance tiles on the floor, pink
drapers in front of the windows, a glass cabinet, blue plastic chairs and a glass cabinet
with cups and bowls. The family also hadonsumer electronicdike laptops, telewsion,
DVD-player and a radio, and on the floor there was a big plastic carpet with a motive
showing LEG®&figures appearing as superheves instead of the typical Ibarmat made
from the bemban plant Qonax canniformi$. The childrenof the family, Yosep and
$ATEAI h T £Z0AT DI AUAA CAIT A0 11 OEAEO AZAOEAO0GOC
they had more access to electricity. When the dark came, most families lit up their
apartments with oil lamps and flashlights charged with solar energy which gave swe
sparse light. From time to time, my host family would get electricity from a diesel
powered generator. This allowed them to charge their mobile phones and stay up a bit
longer while watching films, soap operas and game shows on the television before rypi

to sleep.
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Although the effects of modernity are becoming more evident in the longhousthis has

not led to a total transformation of the Iban societyThe grandmotherwould still sit

hours upon hoursin the apartment weaving mats and ceremonial clotimg, and when it
was time for a meal, an Iban mat was laid on the floor with bowls of rice, fish, vegetables,
thick sambal(spicy paste) and other dishes while the family sat around on the floor, as
the custom was. Theramight be a material transformation in the family dwellings, but

the spatial division isstill maintained and embedded within an existingethosthat

highlights the bilik-family as an autonomous unit. There is a greater freedom for a family
to express modernity, cosumption and economic development in their owrbilik, while

the longhouse with its wooden material and structure, remains anexpression of

tradition and living in a collective community.

Some arthropologists, like Freeman (1970 [1955];1961) and Sutlive(1978), have
stressed theautonomy of the family as acentral valueamong the Ibans andthis is
Helliwell (1993) criticizes this understanding of the spatial divisian in the Dayak
longhouse as a interpretation that reflects western assumptions. Instead she pays
attention to how spatiality in Gerak® longhouses exhibits a division between

OET OEAANITO QO EAGASD Al dinbek @dmhrep@dedts theviok I U 6
Aiii6TEOU j(AlTExAI] powwod twas 4EA Oi 1 FAA C
also represens the world outside, and the domain of nonDayaks.According to

Helliwell, putting too much emphasison the autonomous and operaggregated aspects
in the nonstratified Dayak communities, such as the Ibans, neglects the existing
sociality between the members in the longhouséHelliwell 1993: 45). Instead there is a

balance between expressing@onomy and being a member of the community.

The bilik has a double meaning by represeimg the continuity of the family, as well as

the whole society. On the other hand, the outer part of the apartmenti@pur) is both

materially and socially separated from the rest of the society. Despite being physically

enclosed from otherbiliks, there is not much privacy for a family in thdilik. You are

AT 1T OOAT 601 U OAT ETAAA T &£ UT OO0 1T AECEAT 060 POAOA

20 The Gerai Dayalcommunity is located in the kabupaten (sukprovince) Ketapang, in West
Kalimantan (Helliwell 1993: 45).
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walls. Somebiliks even have hatches in the wall that serve as alternative routes e¢ater

AT APAOOI AT 68 O/ PAT 1T AOOabardidng Elds®tbgériieA Hadihg AAA A O
too solid walls or locking the door would block the flow and interaction that is

considered as important to be a good neighbor. The hatchbstween apartmentsare

normally open through the day, but closed during the night.

Goingbejalai

Autonomy is not just expressed by families, but also by individuals. The original
objective for thebejalaij O E T O O ladfar dé y@ung men to embark on adventure to
seek wedth and return with items like Chinese jars, bronze gongs, brassare and other
valuable objects that would become the commoproperty of the family (Freeman 1970
[1955]: 226). Most families have suclitems placed in theirbilik. Almostall families have
their glazed Chinese jars lined up by the wall when you enter their apartmergome of
them now antique. Today, merof all ages still go orbejalai, but mostly for money

through labor migration. Many men travelto Sarawak in Malaysiawhere the majority
works in the loggingindustry or on palm oil companies.Most familiesin the longhouse
are dependenton the remittances from the family members. A family can almost get
everything they needfor minimal subsistencefrom the forest, but they need money for
certain consumer goods like coffee, cigarettes, oil, sugar, building materials, clothes and
gasoline for their motorbikes.However, nost families | spoke withwould stress that

their biggest expense and motivation for earning money wa securetheir childOAT & O
schooling. This could be quite expensive. Especially when moving up from SkiBekolah
Menengah Pertamdjunior secondary school) to SMA Sekolah Menengah Atgsenior
secondary school), which entails school fee, learning materials, school uniformd

living costs.

Paid jobsin or around Sungai Utikwere scarceand just a handful of families had a
family member with a permanent job.In my host family, the father, Fransiskusworked
in the SMA school administration in MartinusTherefore, people hae to find other ways
to earn money.Among other economic sources were the rubber gardens, hutue to the
high fluctuation in the global market, crude rubber prices hadbeen quite low for some

time. They also had a lot ofengkawangtrees with fruits that could be used to extract
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oil. They used to collect and sell these fruits, bt the time prices were low for this
resource as well. Sungai Utik was also a part of a credit union (CU) that had been
established between eightdusun(sub-villages) in the Embadoh Hulu sub-district. This CU
offered loans with low interest rates andwas important because it contributed to

strengthen the local economy and increased the eess to capital for the locals.

Ibans goingto Malaysia to work would normally send back maey to their bilik-family,
but my neighbor told me thatworking abroad also was an opportunity toaccumulate
personal wealth. He had gone to Sarawak earn money for his daughteséschooling,
but was able to earn enough to buy a motorbike. Salaries in Sarawak were said to be
relatively high, but at the same time living costs werdigh. | was told that it was
common to stay with friends and kin while working in Sarawak. Often they wad pay

their host by helping out in the swiddens during their spare time typically on Sundays.

When a young man comes back fromlzejalai, he does not just return with money and
wealth, butalso reinforces his status as an Iban. ThHeejalai marks the beginning for men
to start tattooing themselves. Tattoos reflect status and masculinity for me#t and a

i Ak §tatus may increase \th the number of tattoos on hisbody. Most of the young
men had traditional Iban-tattoos, but some also had other tattoos dbayak-inspired
motifs, Christianmotifs (like Jesus or the cross), Chines#esignslike the dragon, or
whatever they liked. Some othe elder men hadrandom tattoos like an airplane, birds or
a fish hook. Butin general most of the tattooed men preferredhe traditional Iban motifs
like bungai turunj OEA O" | Coh tAd che§tiinde éachcollarbone. Other
traditional motifs are representations of fruits, crabs, vegetables and other nature
symbols that men wear on heir back and on their legs, but thes were most prominent
among old men.Some men also had a tattoon the front part of their neckthat went

over their larynx.22

21 When headhunting was common, men who had managed to get a trophy headt{ pala) would
receive tattoos on his hands which manifested his status as a great headhunter, but today none had
these tattoos (at least not because they were headhunters). A few women also had tattoos, but only a
chain-like motive on their lower arm. This was asymbol of being a skilled weaver. Tattoos of this

kind are also referred to agengulu tattoo,which signifies bravery.

22 Back in the past, this tattoo was said to protect from getting your head cut off by the enemies.
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Sources of sociality

The Ibans have been described as a highly egalitarian group in contrast to other Dayak
groups thatpractice strong principles of socialstratification like the Kayan/Kenyah
Dayak group, that traditionally divide their society into tree classesslaves, commoners
and nobles (Sellato 2008: 74). Unlike stratified societies, thelbans are an open
aggregate group, practicing flexible membership As described above, autonomy and
individuality are important values in the Iban community.But at the same time, there is
a strong sense of solidarity between the members in the longhouse. In this part, | will
look at how sociality and solidarityin the longhouse community areconstituted in
different contexts, such as sharing of food and drinks, rituals, farming activities and

collective work.

Sharing of food and drinks

The consumption andsharing of food and drirks as defining categoriegor sociality has
been examinedby several anthropologists,suchas Christine Helliwell (1993), who

DIl ET OO 1060 OEAO OEA AEAEI O1T T U AAOxAAT OET OEA
the spatiality of the house but also throudp the sharing of food. The division between
OET OEA A®GI GAG OE A A markerGhatkreated heboundaries between Dayaks
and Muslim Malays, or those who can eat pork and those who cannot. Signe Howell
(2003) demonstrates how sociality is manifeste through the sharing of food among the
Chewong, in peninsular Malaysia, and how it can be understood within a cosmological
AOAi A8 3EA AEAOAAOAOEUAOG-OBABAOHED*AEAOANO AEAGQ
strong egalitarian ethosof sharing and notstoring food. This is further emphasized

through Chewong-myths (Howell 2003). Monica Janowski (1995)have made similar

observations among the Kelabit Dayaks of Sarawak, ahdyhlights the importance of

food as a mediator of sociality, and especially how kship is socially constituted through
OORMMOAAG OAT AGETT O AiiTi1c¢c OEA +A1 AAEO $AUAEO
cannot be emphasied enough. In Iban society, rice is itself the essence of life. It is seen

asan animated resource thacontainsitsi xT  OOEAA ODBPEOEOOS AT A Al x
important part during rituals in the form of liquids or asfood for offerings to the spirits

and the ancestorswho inhabits the house and the forest. Severakeremonial activities

are centered on the cultivation of rce, and the Iban year is organized around the
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different phases of cultivation, from the clearing of the swiddens to the harvest and the

ceremonial feast that follows after. This will be furtherelaboratedin the next chapter.

Each family will produce rise in its various forms for its own consumption. How much
rice they will produce each year is determined by the number of members in tHalik
that are able to contribute with their labor force and how mary mouths they have to
feed. The number of swiddenshat are cleared each season vias, but an average
number is two to three swiddens for each family. Afamily may decide to use a swidden
for another season if the soil proves to be fertile enough, but normally no longer than
that. In these agricultural reects thelbans are far fromasocietybased onOE| | AAEAOA
return, 6 | EEA O Bébcriied dypowéll (2003). The rice will be stored in the
AA | &ricadcbamber on the backside of the longhouse or in the loft inside the
apartment. The goabf the agricultural activity is to make enough rice for theentire
family until next harvest time, but thebilik-family will cultivate and harvest much more
than they need, and they will never be empty for rice in the chamber. Most families |
talked with did not know the exact amount of rice they had harvestethat season but
one man told me that his family had collected around hundred sacks of rice from their

swiddens that yearz3

A bilik-family needs to have enough ricéor subsistence, ritual purposes, whemeceiving
guestsand for organizing feasts with family and kin. Not being able to contribute with

rice during offerings and festivities waild be unthinkable. Today guests would normally

be served cofee or tea, it according to Dayak custom, and not justraong the Ibans,

guests should firstbe servedtuak, and then cigarettes and betel nut, or leaves of betel

nut. In contrast to other traditional drinks that lack symbolic significancetuak has a

more spiritual quality and is connected to the ancestors, asell as Iban hospitality. Tuak

is always an essentiatomponent during feasts, rituals and for making @iring (offering

plate) to spirits and ancest®@ O OEAO OAT 1 0061 A6 OEAOA 1T AEAOQET C

Another common traditional drink is ijok (sugar palm beer). Many fanlies have a sugar

palm standing behind the apartment behind thdonghouse. The men climid5-20 meters

23 The Ibans do not measure the vaime of rice being harvested, but rather uses a measure called
kulak which measures the areal of rice ready to be harvested.
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up the threeto make a hole from where they can tap the liquid into a jerrycan. It takes

about a week before the jerrycan is full. Theijok is clear ©o drink and readily fermented

before being tappedljok is mostly something men drink while gathering in the evening

after sunset when all the daily activities are done. These drinkinrgatherings were

something the men with much amusement referred to me asantorj O1 £ZFZEAA 6 q8 | AC
having my daily eveningbath in the river just after sunset, the men would shout to me:

Ol UT A +EOQOA EA KA OIAOS T ADA AP s nipAdy dpén) dDE A 1T AAE
O- Al Al ET Eh jOEBByEt the Bffielhs iev@niing)dn the light of prevailing

anti-state sentiments I understood suchphrasing as a kind of mockery. Suchtaements

make the men laugh, but it also reflects a deatistrust of the governmentand its

bureaucracy that they feel is not workingn their favor. Joining forkantor is mostly a

male activity, and a spacavhere men can socialize without women. Bt, drinking

together has a double meaning<antor empowers the men and emphasizes them as

political actors, brought together in a shared space of drinking, solidarity and equality.

Politics was mostly a subject discussed during formal meetings in the longhouse or in

other forums, but my impression was that the drinkingsessions in the evening was a

context were the men spoke more freelyand informal about their fears and concerns in

regards topolitical issues.

As these examples show, food has both the power to create distance and to strengthen
relations. Sharing of foa in the longhouse is based upon strong principles of reciprocity.
A bilik-family has obligationsto share food and drinks, but also labor and participation

at collective ritual occasions.

Collectivism and solidarity in labor

Families put a lot of effortin their farming activities throughout the year. Alifamily
members from old to young will participate in the tasks needed in the swiddens almost
daily in the most intensive periods. Theilik-family is an autonomous economic unit, but
it is not uncommon for severalfamilies to organize themselves in work groups during
the most labor-demanding processes. The number of families involved these

collective arrangements varies. 35 families participating in the sameorganized
workgroup was acommonnumber, and work partiescould be organized during any of

the phases fromnebas(the clearing of undergrowth) early in the summer to the last
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phase ofnjembi (sun-drying of rice on thetanju) before storing (bersimpan in
March/April. 24

The bilik-family is the core of the Iban society, but the people in the longhouse also
OOOAOOAA OEA EIi Pi OOAT AA 1T £ OEKdluafy@iedal M A A
family also has obligations to kin at certain occasions, especially at weddings, funerals
and other ritual festivities. | often observed thisform of reciprocal relations at Catholic
ceremonial occasionsFor instance, there was an occasion where the whole community
went to the Catholic graveyard to cement the graves for the ones that had passed away
but not yet had a cemented fundament built over their grave. To cover the graveith a
cement structure is customary in Catholic graveyards. For thigyl the kin of the

deceased participated butkin and family memberswho lived in other longhousesalso
came to help out. After this, the living descendants of thiilik that once was the home of
the deceased were provided withituak and a hot meal. Whereveryone had eaten, the
head of the village initiated a prayer beforesprinkling some holy water over the
attendants that crossed themselves immediately. Occasions like theg&hen the living
are in contact with the domain of the deaq demands certain purification rituals like a
collective prayer. Before leaving the gragyard, all attendants had to take a batim the
river, as thisis understood to have purifying qualities.Involvement in this work, in

terms of sharing food and drinks and praying together manifests the relations and the
affection between the living kin and the deceased family membgand between those

who are living.

The staircase

In general, all individuals have obligations to the longhoussociety as a whole. Each
member represents theirbilik-family, and each household must be represented in tasks
that concern the whole community. While most parts of the longhouse are owned by a
specificbilik, a few things in the longhouse are collectively owned. Among the most
distinctive parts of collective ownership are the staircases thaserveas the entrance to

the longhouse. During my time in Sungai Utik, it was decided that they would replace the

24 1n chapter 3, | will give an example of how Iban families organize in work groups during the
process of cultivating rice.
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staircase in the downstream {li) end of the house with a new one. For this work, every

bilik-family sent arepresentative to participate.

The men went downriver to collect a thick log that was stuck in the mud under water. It

took the whole day to dig it out. While digging, they had to watchout for baby snakes

that lurked in the mud. When it eventually came loose, the egpps were cut out directly in

the wood with a chainsaw. The next day it was brought to the longhouse and a head with

clear female characteristics where carved out on the top typical form for the

staircases used in Dayak longhouses. A bit less traditional where the pair of breasts that

were carved out beneath the head. | asked Renang, who was given the responsibility to

carve out the nipples of this creature, if he thcome p with any name for her:O ( A O

TATA EO -AATT1A6h EA 1 AOCEAA8 ) xAO OI1 A OEA
OCAT AAOAAG AO A T AT 1TO0 A xiTAlh AT A OEA OOAE
hospitality. But it canalso be seen as a representatioof the ancestors and how they still

inhabit the house as spirits. This emphasizesertain egaitarian aspects of the society.

When the time came to initiate and raise the staircase, almost everyone in the village

rushed to the downstream end of the longbuse to participate in offeringrituals that

was led by thetuai rumahj 1 EOAOAT 1 Ug O4EA T1 A ET OEA EIT OO/
the customary leader of the longhouse that knowadat (customary laws). When adding

new elements to a longhouse such asstaircase, certain rituals must b@erformed in

order to prevent bad thingsfrom happening, like attacks frommalevolent spirits. The

tuai rumah made the required amount of offering plates and placed them in certain

locations to be consumed by the spirg. A small offering was also put in a little basket

that was hung up over the staircaselhree types of rice covered the steps of the stairs:

puffed rice, glutinous rice cooked in bamboo sticks and riceakes. Young girls dressed in

their traditional Iban dresses with chains of coins hanging from their waist and

sparkling, silver-colored headdresses were the first to walk up the new staircase. This

can be seen aa way of emphasizinghe feminine attributes given to this staircase. On

the top stood anelderly Iban with a fowl in his hands that he waved oer the gilO8 E A A A
asthey passed him. On théopmost step they were served some drops diiak that they

first had to pour on the ground for the ancestors to drink, before they got a glass to drink

for themselves. Then the rest of the women followed before the rest of the community

37



could enter. When all the people in the village had walked up the staircase, the fowl was
sacrificed by cutting its throat. The blood was poured on the head of the staircase.
Ultimately, a feather was taken and dipped in the blood, and all the people involved in

the ritual had to touch the feather.

Touching the feather marks the collective and emective aspects of the ritual, as an act
that involves all attendants. The feathr was then storedin the basket above the
staircase. During the whole initiationceremony for the staircase, two women were
playing on gongs. This was meant to scare away any spirits of bad character that can

appear as omens, normally in the shape of bisd

-

Figure5 Top of a staircase after the initiation ceremor{{?hoto: Author)

Conclusion

The longhouse is embedded whin meaning that both expresscertain values of
autonomy/individualism , as well as the value of living together in a shared collective.

This distinction is evident in architectural divisions of the longhouse. Familydwellings

referred to asbiik A@D OAOOAO OEA AOGOITTiIU T &£ OEA ZEAITEI U
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like the ruai and thetanju are spheres of interaction that to a greater extent emphasizes

the shared sociality between the members in bbnghouse. Iban society exhibits traits of

what other scholars (Gibson and Sillander 2011) haveeferred to asOAT AOAEE A
autonomy/individualism and fellowship are expressed through daily life. The house as a

Oi T OA1 DPAOOITo6 O1IEOAO OEAOA OAAIT ET CI U 1 PbDi OA
construction. Individuality and autonomy for families is for example expressed through

farming activities, and the institution for young men to go on &ejalai in search for fame,

wealth and status. But there are also ties that bind the members in the longhouse

together as a cormunity. The shared solidarity between the members in the longhouse

is constituted at different context like participating in rituals, sharing of food and drinks,

and in organized labor betwen families.
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3. Forests within theForest

Multiple meanings of forests

A forest is more than just a collection of trees. In Sungai Utik, the forest is the basis of life
in its many aspects. It is deeply connected to religion and cosmology, economy and
sociality. Like the longhouse, whichhasseveral houses insidetself, the forest
encompassesarious types of forestsand landscapes. As opposed to théate that
classifies forests in terms of their function, the Ibans classify their forestccording to a
highly complexsystem. Ibanforest classification and practical engagenmd with the

forest environment, emphasizes the forest as a holistic concept that contains more than
trees, plants, birds and animals. It is embedded with sociocultural meaning, and is vital
for how the Ibans perceives themselves as an ethnic groufhe forest can be seen as a
reflection of the society, with its inherent values of both autonomy and the idea of being
a collective. Likewise, the longhouse as a physical representation of the society, is

embedded within forest symbolism.

Iban identity is closely linked to the natural environment. However, the forest is far from
an untouched domain. It has rather been changed and cultivated by human interaction
throughout generations. The close and practical engagemethat Ibans have with their
natural environment is much the same as their ancestors had. This continuity from past
to present is expressed through various actions like clearing new swiddens, collecting
logs for house improvements, or making offerings todrest spirits in the sacred forest
areas. Iban relations with the landscape, resembles what Tim Ingold (1993: 152) calls
OEA OAxAl T ETC PAOOPAAOGEOAG T &£ 1 AT AGAADPAS
landscape as a neutral background of human activityr@s a cognitive symbolic order of
space, landscape is constituted by the lives and works of those who have lived in it, and

in doing so have left something of themselves in it.

State forest classifications

>

™

In Sungai Utik, as with Indonesia in generaffl OA OO0 AAT AA OAAT AOG OA
defined by Denise LawrencZUAE CA AT A 3 AOE A ¢ 8dkographic logatpmst o . d, 0
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where conflicts in the form of opposition, confrontation, subversion, and/or resistance
engage actors whose social positionare defined by differential control of resources and
AAAAOO Ollawrentezdigaand Low 2003: 20) These conlficting schemes of

land are evident in the Indonesian legislation.

Officially, the Indonesian sate CAET AA AT 1T OOI 1 sldndahdrestuicds AT O1 OOU
through The Basic Forestry Lafvom 1967,that classifies 73 percent 6 Indonesia’s

forested area as statedrest. This led to an uncertain status for the indigenous, rural

communities that were dependent on their forest, whilecompanies on the other hand

were granted concessions for logging and industrial crops like palm oil (Hansen 2012:

52). According to article 33 in Undang Undang Dasar 194bhe Fundamental Law of

Indonesig natural resources are controlled by the te and shouldbe utilized for the

good of mankind to prosper (Hansen 2012: 10).

Y T ) 1 AslforedrplEgisiation, forests are divided according to their functions. Main
forest classifications are:1. Production forests z These are primary forests meant for
producing forest products (such as timber, rattan and rubber). Production forests are
further sub-divided into permanent production forest{in which the whole area is
allocated for production purposes) andimited production forest(where only parts of the
area is allocated for production) andconvertible production fores{reserved for other
land use purposes) 2. Protected forests z The function ofthese areas are to protect life
supporting systems and water source3. Conservation forests z These are forest areas

meant for protecting wildlife and biodiversity (Indrarto et al. 2012: 2).

The Forestry Law from 199§ave some recognition to customary forests ge@rned by

rural communities. Thislaw differed bA O x A DA OB O T x ToI&n® thdE earéno

I xT AOOEEDPh OOECEOO &£ OAOGOO66N 1T AT A xEOE 1T x1T AOQ
to communities under customary jurisdictions. In Indonesia, less than 40 percent of the

land is held under private ownership, ranging from compares to individuals, while the

rest is held under informal and customary tenure. Historicallyrural communities have

been dismantled by the Indonesian government, which regarded these communities as

isolated and backwards. Through government programs of eettlement and education,

these communities were subjected to reintegration programs to become part of the
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national mainstream. Landrights for indigenous rural communities are limited in the

Indonesian legislation, and are largely ignored for the benefiif development programs

and business interests. Additionally,The Forest Law from 1998 A £ZET A0 OA B OOT 1 AO
Al O A muGdatlal)jas date forest (Kawasan hutan Negarg which is understood as

O&LI OAOGOO xEOE 11 OECEO®& AOOAAEAASG j (AT OAT ¢m
Land ownership in Sungai Utik is informal, based upon customary ownershimadat), and

is officially recognized as state forest. Aanstitutional court decision from 2013 ruled

OEAO AOOOI T AOU A& OAOOO AOA 11 Gnistdsyetd AT T OEAA
prove to be effective in practice (Rainforest Foundation Norwagnd GRIDArendal

2014: 60). The Ibans have been connected to their land and &zt long before

declaration of the Indonesian sate in 1945. Still, despite the absence of formalized

rights, villagers in Sungai Utik have managed to protect their forest environment from

both the state and companies that have attempted to exploit their foresg§

#1 1 AADOOAI EUET ¢ O1 AOOOAO®G
O. A 60 O Ai$a plobldmiatik boncept for undestanding Iban relations tothe forest
environment. The main problem is the difficulty concerning the boundary between
nature and the cutural domain/society. The longhouse is located in the middle of the
Borneo rainforest, which makes the distinction betweensociety/longhouse and ndure

blurred in itself. But also in terms of Iban mindset and how theperceive their world,

this distinction stands out as less meaningful.

According to Howell (1996: 127), the division betweerMature6and @ulturedderives
from the Cartesian separatoPA A Ox AAT O ET A6 AT A OAT AUué6 ET 7A
xEAOA OEA Oi ET A6 EO O1 AAROOGOITA AO OOPAOEIT O O

Ofl ET A6 AO OEA OiI OOAA 1T &£ ET1 OAT1 AAO EO AAADPI U
OAT AUs6 AAIT T 1 Cdthdnhatur©dadianidkdlsl Additionally, maleness is often
poOO ET AT TTAAOEITT O Oi ET Ad6 xEEI A £AI Al AT AGO

25 TheForestry Law from 1999Article 1) defines a forest as: “an integrated ecosystem within a
landscape containing biological resource, dominated by trees in harmony with its natural
environment inseparable from one another™ (Indrarto et al. 2012: 1).

26 This will be further examined in chapter 5.
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In the case of the Chewong people in Peninsular Malaysia, these distinctions do not
create meaningful categories in the ay they perceive their world, humanity and
personhood. Howell gives three main reasons for this;ifstly, the Chewong do not put
humans above animals as unique species in contrast to spirits, animals, plants and
things. Secontly, the separation between minl and body, thinking and feeling is not
meaningful for them, but rather interwoven. Thirdy, their forest environment does not
create an opposition to the cultural world. Howeverthe Chewongmake a distinction
between the forest and the feared outside wdd of the Malays and Chinese (Howell
1996: 128).

(T xAT1 60 AAOAOEDPOEIT 1T &£ #EAxIT 1 CohedWithkowi T O Ol
the Ibans perceive their forest environment. Based on my own field observations, | do

believe that the Ibans experience difference between nature and society in the way

they perceive their world, but | am hesitant to make a sharp bouraty between these

two domains.

The society and its coherent valas are embedded in the forest; fpysically in the

landscape in the way llans clasify the forest, and throughpractical engagement with

the forest. Iban men mightenjoy a greater mobility and freedom to interact with the

forest environment, but in terms of labor in the swiddens, men and women arseen as

equally important in the process of cultivating rice. Both sexes interact with the forest
somehow on a daily basist EOET OO0 DOOOEI ¢ OIT | O6AE Ai PEAOEC
AxAl 1 AOOG6 1 EOET C ET EAOITTU xEOEsugodsth& O /£ OAO

the Ibans are entagled with their forest environment.

The general Indonesian term for nature iglam.| never heard any of my informantause

this term. Sometimes, they used the ternmtanj O &l OA 006 g8 " 06O AOGAT 110
usedirections, such asuluj OOD OO O KA IO xIT @ GKrdieh fo thedpecific

forest categories, such aladangi OOx EAAAT 6 Q8 &1 O DPOAAOGEAAI OAA
O&I OAGO AT OEOIT T 1 AT 606 x E Ahment arduAdabk Ongliblise OEA DEU

they consider as their traditional forest areas.
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Forest symbolism in the longhouse

The forest can be seen as a reflection and an extension oé lionghouse and the society.

Equally, forest symbolism is reflected and embedded in the longhouse as the material
manifestation of the society.The longhouse is almost entirely made of hardwood except

from the bilik-apartments, which residents are freertouse mor®i | AAOT 6 | AOAOEA
The vertical logs used to construct the longhouse are not randomly positioned, but

placed in the same position athe tree that it came from, the bottom of tle trunk

pointing down and the tip pointing upwards.

The longhouse is always located by the river. The river is the bathing plageepal), the
source for fish and other water living animals (like frogs, toads, shrimps, turtles) and
also used as transportation route to the forest. Both the longhouse and the river are
metaphorically understood as a trunk petang) having two ends, a tip gjung) and a base

or source (un).2?

Punis a term that often occurs metaphorically in the Iban society. According to Sather

(1993), punE O 1T £OAT OAEAOOAA OI AO OA&I O01 AAO6 1 O OE
origin and continuity, both in terms of the longhouse and th&ilik-families and how the

AT 1T OET OAOETT T &£ TEEA EITx0O0 A£O1TT TTA CAl AOAOE
botanical metaphor,punOAD OAOAT OO A POI AAOO A&£0iIi EIEOEAO
(Sather 1993:75-76). The river is also said to have a source or a base that is located

upstream (ulu) and a tip downstream {li"). When referring to the different endsinside

and outside the longhouse, people would often locate itlu or ili". For instance, if | asked

someone in the longhouse where | could find a person | was looking for, they might say:

O3EA EO OPOOOAAIi 6h xEEI A DPTET OEI ¢ O xAOAO OE

This indicates howspatial directions and certainbotanical metaphors are relevant for

understanding how Ibans relate to their forest environment. The house as a material

I AT EEAOOAOQCETT 1T &£ OEA OT AEAOU AATTTO AA OAPAO
environment. The trunk as a metaphor is als@ dynamic termwhich gives a sense of

movement; like a tree with its branches and roots that grow deeper, or the streaming

27 Another name for the longhouse fumah panjai) is rumah baangj OOO0OT ET1 1 ¢ EI OOA6 Qs
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water in the river that gives life for generations to come. Thispplies for the house and
the community as well. Family offspring in abilik-family are metaphorically seen as
OOEDOoh xEEAE OA Ebfik addengdrAsiie AchAtinuatfon df the fariydnd
the longhouse. The house in itself is also understood as something living and dynamic

that can grow, as newbiliks are added to the house.

The house car(@iedas well. In the past, it was not uncommon for a whole community to

leave their longhouse to take up residence in a new locatio@ne reason coulde that

many deaths had occurred in théonghouse, whichwouldi AEA OEA ET OOA OET O
it in a vulnerable state. Also, natural disasters (like flooding or years with poor harvests)

would be reasons for villagers to leave theh OOA AT A 1 A0 EO GAEAG68 - E
Sungai Utikprovides evidence fora seminomadic past, when it was rather common to

settle in new longhouses after a period of 230 years. Still, reasons could be many.

Population growth andland scarcity, were other common reasors to resettle in a new

location.

Each family will choose ahead of the familywho is referred to aspun bilikj OOEA O OOAA
I £/ OEA EAiT EI U6Q8 -T001IU EO EO OEA T1AAOGO i AO
position. For instance, Pak Ramin ibilik no. 3 waspun bilik in his family, but when his

wife suddenly died, this position was given to his son Doni. Without a spouse, his status

as the head of theilik-family had to be transferred to the next generation that would

ensure the continuation of thebilik-family. This indicates that the core family is also the

core of thebilik.

Every family also stores a certain type of ricgrains that Ibans refer toaspadi purh  OT 1 A
OEAAG 1O OET EOEAI OEAA6h xEEAE AAAOO O00OITC
past.Padi punis a portion of therice that was grown by the ancestors and further

inherited from generation to generation.Padi punis especiallylinked to the ancestors

OEA OPEOEOOAI xT OI A AT A AT 1T OEAAOAWdeAs) OOAAOA
there is a special spot wherg@adi punis planted and grown. On this spot, a family will

perform the mandatory fertility rituals after the rice is planted in a new swidden. When

building a new family dwelling in the longhousepadi punwill be brought from the natal

bilik of the founding couple, to the newbilik. In the case of thdilik that | was living in
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during my fieldwork, the bilik was built in 2007 and considered the latest extension of

the longhouse. The grandmotherwho originally came frombilik no. 24, brought some

padi punfrom her natal bilik, which highlights the importance of having roots and a past

to be able to grow. Thisactshows the mutualO U AAOx AAT OOEméwilAT A OP O]

T 2 A £ > A

AA Pl AT OAA ET OEA OxEAAAT udeinldA OOOAOOAO DPAAE

g TIPS
Q*\ (UJONG)

SUNGAI (rIVER)

Figure 6 Directions and locations for the longhouse

Forest taxonomy

As stressed above, forest symbolism is embedded in the longhouse and the society at
large. Equally, the society and its values are reflected in tifierest. The forest is far from
untouched, but has been shaped and cultivated by human interaction foundreds of
years.The forest is closely connected to the ancestors, which is manifested physically in
the landscape and through the collective memoriesfahe living. Working and moving in

the same landscape as the past generations dekpressescontinuation from past to
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present. This section deals with how the Ibans perceive and shapes their forest
environment, and how thesemanifestations in the landscae refleds sociality values in
the Iban community.As in the longhouse, equality and autonomy arevident in lban
relationships with the forest environment. Families have their own autononously

owned swiddens and forest areasBut as in the longhouse, ides of solidarity and being a

collective society, are equally reflected in the forest.

Primary forests:

Most of the forest areasn Sungai Utik are considered to beollectively owned by the
whole community, and regulated by customary lawsgdat). The forest is divided into a
number of different categories according tadat understanding. These areas are mostly
primary forests or thick jungle (rimba). Around 70 percent of the total customary land
areas in Sungai Utik (9.4525.2 hectares), are priany forests. According to Convention
on Biological Diversity (CBD), primary forests are defined as forests that have not been
logged, and developed following natural processes; while secondary forests are forests
that have been logged and recovered naturg (cbd.int).28 Primary forests are divided

into three categories according taadat in Sunga Utik:

1. Kampong taroh

This type of forest is intended as forest reserve and is heavily regulated. It is intended as
protected area for wildlife and water supply.No hunting is allowed in this area, and it

cannot be converted into swiddens ladang). Also, no logsan be taken from here.

2. Kampong gelao

This area is also considered as a protected forest reserve, but it can be used for specific
purposes such as gatéring medical plants, firewood or timber for makingsampanboats

(traditional canoes). Use of thisarea is still strictly regulated.

3. Kampong endor kerja

28 https://www.cbd.int/forest/definitions.shtml _ (acc.13.05.2016).
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Also regulated by the community, but this area is considered as production forest. If a
family wants to collect a log from here, one must ask the village for permission first, in
which case there will be held a public meetinglhaum) in the ruai with all bilik-families
present. According to customary laws, a log must be at least 80 cm in diameter if
someone wants to collect it. This as a principle of sustainability to indicate the age of the
tree. Each family cannot take more than 30 logs each from this area every year. Still, it is
quite unlikely that a family would need that many logs. Normally, amily collects 2-3

logs each year. A family ab has their own private forest areas, located near the

swidden, where they cantake as many logs as they need.

001 AO j OEOI AT AGb6 Qg

The Ibans also operates with a system callggulauj 1 EOAOAT 1 U d AT ET ¢ OEO
Generally, these are forestareator DAAEAEA DOOPT OAOh AT A OEA OA«
that these are® are enclosed forest typeshat lay scattered in the landscape. Aulau is

normally located around a family swiddenthat is being used {adang) or a swidden

fallow (damun). In the case of family ownership, g@ulau is commonly used for collecting

logs, rubber tees, for honey trees, and for plantingruit trees (such as jackfruit, duian,

rambutan, coffee) A pulau can also be collectively owned by the community. These

forest areasare for instance graveyards and sacred forests where certain rituals are

performed.In these forests as well, no trees can be collected.
Collectively ownedpulaus includes:

1. Pulau api
This area is used when a member irEA AT I | O1 EOU AEBAsomywll EA AAAAA
gather on this spot to light a fire for three days4 EA &1 AT A OAPOAOAT OO OE?-X
of the deceasedSome people say thathe spirit of the dead may manifesitself in front
of his family while burning the fire. After three days, the flame will be lit by the spirit

that rules in the Realm of the deadSebayai).

2. Pulau Pendam
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A graveyard fpendamor rarong) is often located as gulauin the forest. Back in the past,
it was common to bring the dead out to the forest to be buried on sacred ground.
Entering a graveyard on your own is considered as taboand whenever the community
hasbeen to the graveyard, all members must be rituallyleansed in the river. Forest
graveyards are not actively used anymore since most of the Ibans has@nverted to
Catholicism and areburied in the Catholic graveyard not far from the longhouse. The

few Ibans thatstill consider themselvesanimists will get buried in the forest.

Tembawai (former longhouse locations):

The forest is also a place of stories and memories of people and places of the peatha
denotesthe areathat is chosen as location for a longhouse. The locati@i a former
longhouse that has been left is referred to ambawai. As mentioned earlier, here are
several reasons for leaving a longhouse, but thegdaces of former longhouses i@ not
completely abandoned and forgotten. Instead they are cared for by tllemmunity as
gardenswhere they plant fruit trees. In Sungai Utik, 8 much as 15 former dwelling sites

are traceable and known by their name.

50A1T EAOAI AO | OOAAOAA &I OAO0O06Qq

Sacred forests are divided into two main categorieS.anah maliis used to perbrm

rituals that are meant to purify taboos that have beemroken. For example, if someone
hascommitted adultery, a purification ritual might be performed on this site.

The second categoryis tanah endor nampokThese sites are sacred forests in a m®
positive way. Spirits andancestors are said to be especially connected to this place.
Here, certain rituals during gawai (the harvest feast) are performed to ask the ancestors

for future wellbeing and for abundant crops in the following year.

Ladangj O3 xEAAAT 6q AT A AAITTT jOFATITT x6Qqg
Ladangis a swidden currentlyin useby a family. A family may use it for one to two
years, as long as the soil still proves to be fertile.lAdang can either be a flat field gmai
pantai) or cleared on a hill 4mai buki). Earlier, people also utilizedwetlands (tanah
kerapa) for wet rice cultivation (umai payak), but this is not practiced any longer, mostly
because this method was more exposed to flooding and crop failure. When the field

becomes a fallow it is referredo asdamon Soon after being left, a field gets covered by
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thick shrubby growth before the secondary jungle grows upDamonis further
characterized in terms of how much regrowth there is in the field. When the trees have
grown tall enough, the field caronceagain be converted into dadang. The cycle of

fallow takes around 10 years, before being used again as a swidden.
+AAOT |} OCAOAAT 66 Qqq,
1. Kebun karet

These sites are the rubber tree gardens. For many yearsibber tapping has been an
alternative source of income for villagersWhile | stayed in Sungai Utik, most people did
not put much effort into this activity since crude rubber prices were at an altime low.
But the rubber trees were occasionally comparedd havingmoney in a bank. Some
might collect rubber while waiting for the prices to rise high enough to make some
profit. Rubber trees were planted in gardensKebun) that could be collectively owned by

families or individually owned by a family.

2. Kebun emgkabang
Families might also have some areasith tengkawangtrees. Tengkawangfruits can be
used to extract oil, but due to fluctuating prices, people did not put much effort in
collecting these fruitseither.

3. Redas

These are small gardens with fruits, vegetables, coffee and other crops for subsistence

use. Families might have them closer to the longhouse.

The process of cultivating rice

The Iban year is centered on the cultivation of ricepadi) as the most important crop. A

time-demandingand intensive process, whichakes around a year fronclearing the
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land until the rice is stored?® During the cultivation process, the whole family will help
out with various tasks as long as the family membas competent enough to do it.
Children and elders do not participate in the heaviest tasks. But parents often expressed
the importance for chidren to help in the swiddens. This is for the younger generation
to get familiarized with this work at an earlyage.As mentioned, a family needs as many
hands as available to produce a suitable amount of rice for the coming year. Families
may organize in work groups with other families during the most intense periods. This
has its practical reasonsbeing an effecive way of working, but there is also a social
dimension of showing solidarity and helping your kin and neighbors. A distinctive
aspectof the cultivation process is the sexual division of labor, despite the strong
emphasize on egalitarianism in the Ibanaciety. | will demonstrate this empirically by

going through the most important stages ofice cultivati on.

During my fieldwork, | joined my family for some tasks in the swiddens. When | first

arrived in Sungai Utik in March 2015, people were about to fish the harvest. Later in

my stay after the harvest festival(gawai) around May/June,with all its necessary rituals

Ol OTPAT o6 A A£AIT 11T x OI bukaladdd@bhd, it Wad tinfe toGtarE A A Al
over again in a new location. The clearing of aew swidden is initiated around June and

ends in late July/beginning of August, while it still the drying seasomgusim kemarad).

The first thing a family does before clearing a new swidden, is to build a small hut

(langkau) on the outskirts of the new field. This hutis used to store farm tools and later,

sacks ofpadi after the crop has been harvested. The hus also used as a shelter and the

place for resting while working in the swiddens. Inside of it, there is a fireplace for

cooking meals.

On my first day in the swidden, it was raining heavily. When we arrived at the new field
after one hour walk from the longhouse, all our clothes were wet and had to be dried
over the fireplace. The grandmother madeis some coffee whilewe were getting ready
to clea the field. | remember that small bats king in the beams under the ridge in the

langkau. The grandfaher in the family quickly grabbed his bustknife, killed them and

29 During my fieldwork, | was able to participate in and observe the rice cultivation process from the
harvest in March until the felling of trees in late June. The other stages were explained to me in detail
by my informants.
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threw them in the fire since bats can eat the crops. Some peodeepa cat in their farm
hut to avoid the cropsbeing eaten by mice, rats and other animals. Some wastage of
crops is expected due to wild animals. Especiglimonkeys, boars and birds were

considered as aig problem. Sometimes people set up trap® minimize the loss.

The first process of clearing a new field isebas the cutting of undergrowth. All family

members participate in this process. The land is cleared usidgrge bush knives Before

we could begin this processthe grandmothercollectedall the knivesand put themin

front of her, then poured holy water over the blades and said quiet prayer. At first,

they were skeptical to let me participate in this process, but for me it was important to
contribute, and frankly it would have been too boring if | were just to sibn a tree stump,
OAEET C PET O1T O AT A xAOAE OEAAEXEAEO@&bBu OBRAANB
AT 160 EAOAtkfW how)U had toAd qui@ ingsting to prove my capability. So

without saying anything further, | just grabbed abush knife and started cutting the

undergrowth like they did. It seemed to surprise them a bit, but after watching me for a

few minutes, they seemed pleased with the result.

Once all of the undergrowth had ben cut down, the trees werdelled. People had just
started to fell trees when | left the field. This process is callatebang and is mostly
considereda task for the menAfter the trees were felled,branches were cut off, which is

called ngeredak
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Figure 7 Nebas cutting ofundergrowth in the swidder{Photo: Author)

Then, in August the swidden is ready fonunu, theburning. Before they can burngach
family will ask the spirits of the wind to make a good burn, to leave no spot unburnt. A
good burn is crucial for the soil tobe fertile. Burning a swidden takes about a day. After
ngeradak the field remains blackened with just a few tree stumps lefhlgebakis the
process where they cut down the remaining trees and bushes that have not been

completely burned.

In August/September the field is ready for the sowing opadi. A family or a work group
walk in a line, with the men infront, carrying a stick to make holes in the soil. The

women follow after with grains of rice that they plant in the holes. This is calledugal.

Altogether, the whole community is using around hundred different types gfadi, but |
was told that single family will use around 20 types. For instance, there are red rice

(padi merah), glutinous rice (padi pulot) to be cooked in bamboo sticks or to makaiak

i OOEAA xET Aoqh AT A AOAOUAAU OEAA OOAA &I O Al

OOAAOAAG Ipad phr thahthey @dwra specific spot in the swidden. After
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the sowing, the family will perform certain fertility rituals on this spot. Later out when
the padi starts growing, there might be need for some weedingi{antun), which is

considereda task for women.

After three to four months, from December to March, its time for ngetau, harvesting. It
varies from eachfamily, whenever thepadiis ready to be harvested. Theadiis cut
directly from stalk and put down in large white sacks that are temporarily stored in

their langkau, before bringing thepadi to the longhouse.

After this comes the process ofionkohj OOE OAOEET Gpdial, | feenbdr C OEE
that some families in the longhouse had organized into work groups for this task. | also
helped out during anonkohwhich is performed in theruai outside thebilik of the family

that anonkohis held for. This was in midApril. Nonkohis a messy activity due to all the

dust that fills up the air after stamping the rice. Tarpaulins were hung up in theuai in

order to avoid further mess.A sort of rack with a laying bamboo strainer was used.

People took a sack with readily harvested rie on top of the strainer, jumped up and

started stamping thepadi with their bare feet while holding on to some ropes that were

tied to the beams in the ceiling. Shortly after, rice grains started to fall through the

strainer, and piles of rice vere slowly building up under therack. This is a very physical

and heavy task that only the men take part in. The air was hot and dusty, and fieet felt

sore for days after following this eventThe hay that is left on top of the rack went for a

second round of stanping and pressing, which is done on the floor by women who

repeats the process with their feet while holding on to a stick in each hand. A last fine
separation of the grains from the axis were made with hands and a smaller strainer by a

few elder women. The family that thenonkohis arranged for will provide copious

amounts oftuak for all the families involved, and servemakan siangg O1 OT AE6 qQ ET OEA
their bilik. When thenonkohis finished for one family, the process is repeated for the

next family in turn.

Land-use and technology

Land use for the Ibans is dependent on lonterm relations to land, their knowledge and

skills. Still, certain limitations in terms of typography, climatic conditions and acces®
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capital limit their possibilities for modernizing, expanding and increasing the production

of padi.

As noted aboveypse of technology in the swiddens is simple, and the process of
cultivating padiis quite time-demanding.Justin a few caseghat the Ibans have replaced
their methods and tools with modern equipment. For instancetheir hand-axes have
been replaced with chainsawsThe Ibans cultivate theirpadi more or lesssimilar to how
this process wasdescribed by Freeman (1970) in 1955. He higighted how simple the
technology was for cultivatingpadi. Like inthe case of threshing, which is more or less

identical to the way they performnonkohtoday:

In discussing threshing with the Iban | often asked why it was that they did not adopt the m®
speedy method of using flails. Almost all Ibans are familiar with this technique having seen it,
when on their travels, being followed by Chinese and others. Their reply was always the same:
"We Iban simply dare not énda kempang strike our padi, for if we did so thepadi spirits (antu
padi) would take offence, and irdanger desert us’. (Freemai970 [1955]: 212)

I O EO AbbAALdsescription, taéelishal gdnkeratonsensus on respecting the
padi, which further has implications for the use of technology. | often experienced myself
how carefully villagers would treat the padi. For instance, after the harvest when the
padiis being sundried on thetanju, it is considered taboo to step on the rice ven

though this is not completely unavoidable. However, people will try their best to walk

with light steps while working on the padi.

I never heard themsay anything about the rice spirits getting angry if they did not threat
the padi carefully (ibid). However, it became clear to me that cultivating rice has a strong
link to the spiritual world and the ancestors, who cultivated on the same fields as they
do today. Ancestors and spirits are for example given offering plates with various types
of rice in return for their blessings and protection at certain ceremonial occasiorns.
Improving techniques and making radical change® rice cultivation practice in the rice

in the swiddens (using pesticides, tractors, machining techniques for harvesting and

threshing etc.), would have been a violation tadat and the ancestors.

30 The importance of rice at reigious contexs will be further examined in chapter 4.
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Scholars have demonstrated how the use of the use of western technology as an

expression of progress and modernity has a great potential for change in smalttale

s o~

societies.Among the mostradical and weltET T x1  A@AI D1 AO AeA , AOOEO

(1952) Steel axes for stonage Australians Sharp describes how the introduction of
steelaxes among the Australian Yir Yoront, an aboriginal group in the Cole Cape
Peninsula, led to a total collapse in the social hierarchy. Stone axes were rare and
connected to male masculinity, busteelaxes wee distributed to all members in the
society. This further led to a confusion of sex, age and kihg-roles. A more recent
example comes from Tania Li (2014who describes how social relations, landscape,
diets, houses, movement and patterns of consumptiorapidly changed among the Lauje
in Central Sulawesi with the modernizing effects of agricultural improvements. From
being shifting cultivators with their own system of organizing labor and landise, the
relation to land and between people changed when pple got money to invest in
industrial crops, like cocoa and cloves, andith the privatization of land. While some

prospered, others lost their land and struggled to provide for their families.

For the Ibans, cultivating land in the same way as the ansters did represents a
counterpart to modernity. Forests can both be individually owned or communal, but

there is an important principle of using and cultivating the land on equal terms. Families
operate their swiddens as an autonomous economic unity, respsible for their own

crops, but their autonomy takes part in a wider social system of solidarity and being a
collective. Families can do whatever they want in their swiddens, but therie a general
consensus of using the landlke your ancestors did. Famlies cannot startO1T DAT ET C 6
OxEAAAT O AAZEI OA OEAU EAOA OEA AT AAOOI 060
burning the land before the family has the permission from the whole longhouse

community.

Personhood and landscape

Memories, identity and peisonhood are embedded and manifested in the forest
landscape. When villagers plant fruit trees in theembawai, former dwelling sites, the

place is being reproduced as part of the collective memory dfie ancestors Equally,
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graveyards,pulaus, swiddens andother areas that havebeen cultivated and used by the
Ibans for generations, connedthe people and practices from the pasto the living and
the present. For instance, rany elders in the longhouse did not know exactly how old
they were, but they knew atwhat time during the cycle of cultivating rice they were

born. As it appears, personhood is not separated frno the forest landscape.

The forest is full of reference points and markers. After spending much time in the forest

since childhood, peopld spoke with knew about every tree and rock, and have more or

less created a mental map of the forest. Occasionally | heard someone say things like:

O4EEO OOAA xAO Oi All xEAT ) xAO A AEEI Ah 117 x
points like streams, rocks, vet-land and tree stumps also work asnformal property

markers. Every time | asked abouthe ownership for a specific land areal, would get an

AT OxAO 1 EEAd O4EAO BilR-nuinBekin thdldndhouselEthé riddr AAO p x
stream here marks the boAAO AT A AAEET A OEA OOAAAO OOAAO i
Moreover, all villagers must know what the different types of forests are being used for.

It is important for maneuvering in the landscape, for knowing ownership (private or

collective), knowing whatthe forest can give (fruits, timber, rubber etc.), the limits of

use and in case the place is connected to certain taboos (like graveyards and sacred

forests).

From what | experienced, the forest is not a particularly male domain, but in general
men sperd more time in the forest. Except for the work in the swiddens, where all family
members take part, men are obliged to provide for their families. Collecting forest
products, fishing and hunting are the responsibility of male members in thbilik.
Especialy the young boys are given the task of fishing in the rivekWomenhave a
stronger connectionto the longhouse and thebilik, through domestic activities like
cooking meals, taking care of the children and lookg after the livestock. Womerhave a
lot of knowledge about their forest environment, but as the providers of the families,

men enjoy greater mobility and gain more knowledge about the forest.
As previously mentioned, the forest is also bodily imprinted in the form of tattoos on

men, which emphasze their mobility and status. Forest symbols like fruits, birds, crabs

and flowers were given to men after they had returned from &ejalai, or in the past,
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after a successful headhunt. These examples show the irtBonnectedness between
personhood, idenity and the forest landscape. The past and the ancestors are embedded
physically in the landscape, and maintained by the community through their

movements, practices and collective memory.

Conclusion

Iban relations to their forest environment contrastsOEAODIT U x BSOE OEA OOAOR
classification schemes in terms of forest functions. The Ibans do n@tain any formal

ownership to their forest environment. Customary ownership is distributed between

autonomously owned forest areas and collective forest areashich reflects certain

values of Iban sociality in the longhouse. Making a sharp distinction between the
longhouse/society and the forest environment is problematic because these spheres of

Iban life reflect each other. This further emphasizes the foresth@ironment as holistic

concept that permeates a wide range of aspects in Iban life.

Iban subjectivity, are equally connected to the forest environment. The forest represents
a place of memories, identity and personhood that is physically manifested in the
landscape, and maintained through practical engagement and the collective memory of

those living in the longhouse.

If we are to understandhow the Ibans position themselves in relatbn to external actors
like the state, businessinterests and NGOs, it is fundamental to understand how the
Ibans perceive their forest environment, and whatt means to them. Ideas, beliefs and

values must resonate locally to be considered as lemitate in the eyes of the Ibans.
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4. Iban Religion and Cosmology

Figure 8 Making offerings for the ancestors (Photouthor)

Continuity and change

In this chapter, | will focus on Iban relations to the spiritual world, their cosmological
principles and religious practices The spiritual world permeates a wide range of aspects
in Iban life and work as guidelines for wlat it meansto be a good Iban: sch as

cultivating swiddens and making offerings to the ancestors, avoiding breaking taboos,
and making yourself a name to be remembered in the afterlife. As with the forest
environment, society is not separatedrom spiritual life. There arecertainly boundaries
between humans and the spiritual world, butthere is alsoa strong mutuality between

the visible world of the humans and the invisible world of the spirits and ancestors. As |
will demonstrate, the spiritual world of the Ibans has aubiquitous relationship and

coexistent with current expressions of Catholicism.
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Both historical sources and more recent scholarly work on Iban religion readily note its
differed in their emphasize onthe significance of its animistic composition. Iban religion
is a form of animism where the forest isunderstood asa socialized domain. Spirits and
ancestors have anthropomorphic qualities and can take on different shapand
appearances obeings of the forest. They can be encountered in stones, plants and
animals.In daily life, the spiritual world is interacted with through dreams, food taboos

or during larger ritual contexts, such as shamanistic séances and ceremonidierings.

Although the Ibans have maintained their local beliefs and religious ritugbractice (adat

i AAT ET ¢ OO0 Ojark Babunhihhlléngeaby dedsses of change. In Sungai Utik,
almost everyone considered themselves Catholic, but for a lonignie, the majority of

Ibans opposed the Church. The head of the village told me that missionaries first arrived
in Sungai Utik around 1913, but many did not convert until the 1950s. Still, theris a

handful in the longhouse that havenot converted.

Catholicism constitutes a strong force in the Iban communitychallenges local beliefs,
and hasdecried some Iban practices as paganism. Certain cultural characteristics and
practices of the Ibans, such as having elongated earlobes or exposing trophy heads
headhunting in the open gallery, were seen as savage traditions by the cledjyret, and
even though marked by friction, the Church has largely been tolerant of Iban religious
practices. That is, tolerant in the sense of acceptirayich practices asdat. However, the
boundaries betweenadat and agama,j | A/&E A E A las dyQifkdntpéides ha@ h

far from weakened, butis maintained by both the Church and the Ibans themselves.

Contextualizing religion in Indonesia:Adatand agama

Both adat and agamainfluence Iban everyday life. A vital difference between the two is
that Catholicismfalls under the category of gamah AT A EO AAET T x1 AACAA ¢/

the Indonesian gate, while adat is not.

3103 UT AOAGEOGIi 6 OAEAOO O1 OEA DPOAAOGEAA T &£ I E@ETC AT A
(Mulder 1992: 3).
32 Trophy heads are still ofritual importance, but are kept in the loft in Sungai Utik.
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Anderson (1983 110) notes how one of thed D O1T A1 A1 @dloni&l Kdomebiad O

nationalism was figuring out how to (re)constitute the territory left by Dutch

colonialists in a way that could also (vaguely) correspond to any preolonial domain.

Religion became an important rallying point for inegrating cultural diversity, as

expressed by the various groups and tribal communities across the Indonesian

archipelago, into one nation. The importance&c OEEO EO Al O sAPPAOAT O
national ideology,Pancasildn x EAOA OEA AROEGAMMEGET AERAI AT BOd 1
(Ketuhanan yang Maha E3qAntlov 1995: 37). In Indonesia,only five religions are

acknowledged by the tate: Islam, Protestantism, CatholicismBuddhism and Hinduism.

Since the birth of the Indonesian nation in 1945, all Indonean citizens must belong to

one of these official religions as stated iRPancasila

Even thoughagamahas a great impact on Iban life, it isdat that stand out as the more

significant concept on a daily basisAdat alsorefers to laws and practices, likavhat trees

people can fell in the forest, when they can start burning theswiddens and the

sanctions following thebreaking of a taboa Although being an encompassing concept of

Iban social life, it is especially significant to what we may regard as rglbus practice. In

Sungai Utik, people did not consider their rituals, offerings to ancestorand shamanism

AO OOAIECEiIT68 4EAOA axdOA Alil AOOEAOI AGAA AO
While agamais largely about citizenship,adat has a more holistic position in the Iban

society. Following Dumont (1979: 279),adatA AT AA OAAT AO OAT EAAT I 1
the social whole and neglects or subdk ET AOAO OEA EOI AldghpédpldiE OEAOAI
Sungai Utik would not descibe their own traditional believes as animism, Iban relgious

practice can be understood in these terms, and exhibit similarities to other tribal

societies that practice animism throughout Borneo and Southeastsia. | will return to

the contextual boundaries ofadat and agamaempirically later in this chapter.

Southeast Asian perspectives on animism

According to Kaj Arhem (2016: 16), most cases of animism in Southeast Asia would be
considered to be of the hierarchical type, while the egalitarian venatic animism, as

exemplified by the Chewong, is rare in the $theast Asian context (See Howell 1984,
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2016). In prototypical animism, which Iban animism in important respects seem to
resemble, societies are often characterized by villageased farming that grows rice and
holds livestock, where domestic animals haveeplaced the ritual significance of wild

game. Hierarchy is often articulated by sacrifice. People sacrifice domestic animals (in

the past also human heads) to ancestors and spirits. The sacrifice expresses dependence
and submission to superior beings of th spiritual world, and humans depend on their
blessings and benevolent actionsThis presence of ancestors defineSoutheast Asian
cosmologies. In death, the dead are commonly being realized and transformed to
become ancestors (Arhem 2016: 120). The living are dependent on the support of

their ancestors, and seek their guidance and protection. These ancestors are commonly

understood to live parallel lives of the living, dwelling in the house or the forest.

Worshiping the ancestorsfor their benevolent blessingsis at the core of Iban religious
practice. While both Sather (1994) and Wadley (1999) downplay the significance of
animism in Iban religion and rathertreatEO AO A OAOI O 1T £ OEA A1 AAO
Véronique Béguet (2012: 246) who argues thathe process that creates ancestorship

among the Ibans is the metamorphosis of invisible entities into animals:

4EAOA POAAOGEAAO Al 110 ET 1TU OEAx OAPOAOGAT O A OAOD
animism, which involves the capacity to estblish proper relationships with immanent invisible

beings of human and norhuman origins. The dreams and augury, as much as the rituals, are all

means of creating and maintaining such relationships, personally and collectively. (Béguet 2012:

247)

Béguet enphasizes that the Ibarpetara (constituents of the Iban pantheon) are
AOOOEAOOAA AO OAT AAOGOI 066h O1T AAOOGOTTA AO EI B
Iban people, but she further suggests that it is thigansformation of the ancestors that

connects the lban to animated beings of the foresnvironment (Béguet 2012: 247).

Another fruitful approach to understand Iban relations to the spiritual world is faund in
*T1T (A1 OEE :sE2Q1@) whrkbon2hd fugad 6f Northern Luzon Philippines
of treating their religious practice as a contexfree system of belief, Remme highlights
the processual practical engagement with spirits. That is, instead of constitutiren

Ol OEOOAOAA AT AU T &£ ET1Tx1I AACA AAT 6O OPEOEOOAI
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(Willerslev 2007: 156), Remme locates this dimension in practice. In the case of the
Ifugao, there is a shared sociality between humans and the spiritual world, although
being treated as separate spheres. There is always a potential for actualization between
the world of the living and the spiritual world, which can be of good or bad character,
but a total actualization would mean death in the Ifugao worleview (Remme 2016:

149).

What Remme suggests is that in the case of the Ifugao, we must both consider

knowledge about cosmology, what the world looks like, and how the humans and the

non-humans relate to each other. Buit is equally important how people themselves

enact and irterpret their encounters with the spiritual world. This processual and

AUT AT EA APPOT AAE EO xEABDORAAOGA jORAMAIQAO Oip @Addp
the Ifugao, Remme shows the dynamism of humasspirits encounters, and how these are

actualized, but actalization is always dependent on the contex Abird can potentially

be a spiritual omen, or it can just be a bird without any divine significance (Remme

2016: 144).

Similar to the Ifugao, the Ibans relate to a highly complex system of knowledge about the
cosmos and the spirits that inhabits it, but interpretation and the practical engagement

is always taken irto consideration.

Becoming an ancestor

In this section, | will outline the process of how to become an ancestor, and how the
spiritual world is bot h entangled with and separated from the life of the living. The
transformative process of becoming an ancestor and how the Ibans classify beings of the
spiritual world (as malevolent forest spirits, ancestors or deities in the Iban pantheon),
are more profoundly expressions of values and moral. In death, there is a hierarchical
classification between the ancestors. Even though this differs from the highlighted
ideology of egalitarianism, equality and solidarity in the longhouse, it is also connected

to how people are expressing autonomy, individualism and what it means to be a good

Iban.
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In addition to be understood as deities in the Iban pantheon, previous scholars have
describedpetaraAO OAl 1 OOPAOT AOOOAT AAET CO xEI EAOA
EOI AT AAET CO06 - AOCOEl Gdpoppwd AAZEE] AA0DEAI | ADw
AT Ol EA AOOOEAOOAOGOG8 4EEO 1 DPAT O ObpetmamaA xEAA
general sense all dceasedcan be described agntuj | AAT ET ¢ OCBIQhOA G EJAC
daily life this specificterm is used to describemalevolent spirits (Jensen 1974). Another

term for the dead can be found irantu Sebayah | AAT ET ¢ OOPEOEOO 1| £ OE
(Jensen 1974: 102).

Ethnographic accounts often reflect the ambiguit of terms and how these are used
interchangeably by Ibanswhich alsoresonates with my own experiences in the field.

The way in which we as anthropologists conceptualize the beings of the supernatural

world makes room for different interpretations of how people relate to the spiritual

world. BaOAA 11 ET x ) A @endagdnbrit itA the spirkualBvorld,d

choose not to see thpetaraO1 1 AT U AO OAAEOEAOO Elas®EA ) AAIT
general term people use aboutheir ancestors. Howeverthe godlike mythical heroes are

regarded as the highest ranked ancestors, and are thus the top of thespiritual

hierarchy,

There is a potential for all spirits of deceased community members to transform anceb
acknowledged as an ancestor,ut people make certain distinctions between malevolent

spirits and those spirits that become acknowledged as ancestors by the community.

While antu is understood as a potentially dangerous force that can harm human beings,

petara are often seen as benevolent forcesch protect, guide and help humans. A

petaraEO Al O A OCEIT 006 1 O OOPEOEOO6h Anu@s AEEEACQC
malevolent spirits. Ibanpetarais in practice a spirit of the underworld that has been

identified, personalized and acknowlelged by the community as a good spirit. This

what gives status as an ancestor.

Becoming an ancestor is a process. When people depart from the world of the living, the
human soul semanga) goes toSebayanRealm of the dead). According to Jensen

(1974) some Ibans claim that after some time ilsebayanthe semangatbecomes the

dew that feeds the rice (Jensen 1974: 108). Thidae is then ingested by the living, and in

this way rice is a transubstantiation of the ancestors. This is reflected in ttetatement
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OOEAA EO 1 @A ALK AEENEahar FOp4£@3D)ESather (1993: 111)
points out that some Ibans claim that the souls of the dead do not leave the longhouse,

but rather that they and Sebayarexists beneath the floor in the longhase.

At certain occasions, the Ibans will pour some drops éfiak through cracks in the floor,

but this is most frequently in relation to ritual feats such as the harvest feasigawai)

and the festival of the dead awai antu). This practice is integral b a conception of the

living drinking with the ancestors. Some Ibans also say a small prayer to the ancestors

while pouring the tuak with meri'petara ngirupj OCEOA OEA AT AAOOI OO AOE
common phrase. Pouring and praying only occurs when drinkintuak, which is made

from rice, indicating that that the act is not just symbolicglbut can be understood asn

actinvolving the animated ancestors themselves.

10 ) EAOA T AT OEITTAAR )AAT ATEIi EOI EO EEAOAOA
petarad hythical heroes of great importance for the whole Iban community. These have

godlike characteristics and are often considered as founders of customary la#asln the

Iban pantheon, they are identified as seven specifpetara that occasionally show

themselves as omen birds*4 If seeing one of these birds, thpetara representing this

bird shows itself for the humans with a message to the living. When | went with the men

in the forest and an omen bird appeared in oupresence, they would watch it closely.

Theywould look at how it moved, listen to hear if it sang in a particular way, and try

their best to interpret its behavior. This would tell something about future events.

Ancestors who are acknowledged as meaningful pioneers of the whole longhouse

community are alsopetara. These ancestorsdondf AOA OCT Al EEAd AAAOOOA
greatpetarad Ateylare not acknowledged by all Ibansbut are worshiped by the

members in the communitythey once lived in Some people also have personal petara

from their own kin. Sometimes individualsworship these at smaller personal

BTEA TAIAA Cci Al EEA EAOI AO OEAO AOA AABDAOGAMBMSCAA EI
Sengalong Burong, the god of war and protection 2. Biku Bunsu Petara, the female high priest 3.

Sempulang Gana, the god of agriculture 4. Selempandai, the god of creation 5. Menjaya Manang, the

god of health and shamanism 6. Anda Mara, the god of wéalt. Ini Andan, the god of justice.

34 These omen birds are as followsvith Iban and English names: 1. Ketupong (Rufous piculet), 2.

Bejampong (Crested Malay Jay), 3. Membuas (Banded Kingfisher), 4. Pangkas (Maroon Woodpecker),

5. Beragai (ScarleRumped Ti CT 1T Qh ¢ 8 9ThoBoA)O7. NesidakA\BHkdumped Shama).
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ceremonies. Through prayers, when calling fopetara, they will add the name of their
personal ancestor guardian. These ancestors can help the living to gain wealth and

status, ensure good health and abundant crops of rice.

In dreams or as real lived experiences, spirits and ancestors can show therves in the

shapes of animalsAncestors appearing as animalsxplain certain personalized food

taboos3° During my time in Sungai Utik, | got the chance to taste a lot of the Iban cuisine.

A common meal during the day would include rice, vegetables, fistom the river and

occasionally pork and mouse deer meat. They are not particularly picky on what to eat

(seen from my perspective). Among other things that | was offered were monkey (meat

IO AOAET gh OOOOI AOh GidAzArds.Ohdevening@fie€IGa withE OT C1 A
a group of villagers in the evening, drinkinguak, | asked if there were some animals that

they were forbidden to eat. Pak Inansaid:

We cannot eat orangutan, snakes and crocodiles, because they are our ancestors (using
the IndonAOE AT OAOI  Aer@k nidyahyMaybOthe® dodniother Iban
villages, but we do not. We cannot eat dogs either, because they are like friends, our

guardians and hunting companions.

| actually saw people eating snakeat some occasionsyhich surprised me after hearing

how there was a taboo on eating snakegVould it not be the same as eating their own

ancestors? | later found out that these animals are not necessarily the ancestors for the

whole community, but for some people an animdike a srake can be their own

animated ancestor that works as theituaj 1 EOAOAT 1 U | AATomal ¢ OOEA 11
protectors for families or individuals. For one family, relatives may show themselves as

snakes while in another family it could be crocodiles. These tabs have emerged

because these animals appeared in front of them (physically or in their dreams) and the

people have interpreted their appearance to be their ancestors.

Antu are mostly seen as malevolent supernatural beings that potentialigan harm the

living. There are also suklgroups of these spirits, but the most common and feared is

35| nevercameacrosd 1 U ) AAT OAOI AEIOE | ®D AA IDIOASH OEIAtagud KOO AOCE A
during our conversations.
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OOEA E O hru@érdsil Thidispirit is seen as a giant that hunts for human souls.
Individuals that diesin a brutal way will probably become malevolent spirits.These
souls do not go to theSebayan but in a separate domain in the sphere of the nen

living.36

Personal status while being alive isalso motivated by gaining a name to be remembered
in the afterlife, but the world is an uncertain place and as with many othreaspects in life,
death cannot be completely controlled. Dying in a brutal way can potentially transform
the individual into a malevolent spirit that attacks the living rather than becoming an
ancestor. Iban rituals are largely centered on trying to gain control in an uncontrollable
world, to have success in life, to receive abundant crops of rice, to secure good health

and tomaintain order in life by putting the living above the dead.

While highlighting egalitarianism and solidarity asimportant values in the Iban society,
there is a strong social differentiation in death. As | argued for inltapter 2, emphasizing
values of gjalitarianism and solidarity does not necessarily stand in opposition to
expresdng autonomy and accumulating personal wealth, but in death individuality and
personal achievement while being alive is decisive if one is remembered or not. What
makes peopleremember their ancestors varies. For instance, it could be those who took
many trophy heads @éntu pala) through warfare, who came back from theibejalai with
many precious items or those having success in their swidden farming activities. Those
ancestorswho are especially important for the whole longhouse community are those
whose personal achievement affected the whole community, such as pioneer longhouse
founders, famousadat leaders, shamans and headmen. These people will be
remembered through legendsAT A O O1 O 5 Aolektivebmrindtids Arfanifestations

in the landscape like the forests they cleared. Also, materially with all kinds of valuable
items they collected while being alive (such as trophy heads, bronze gongs, Chinese jars,
brassware, knifes, guns, farming tools)According to Arhem (2016: 19), hese items are
also manifestations of spiritual power,though showingthe prosperity of the family as a

result of the benevolence of the ancestors towards those holay these items.

36 Among these are woma that had died in childbirth. They would become feared spirits callecntu
koklir, that especially attacks men.
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The mourning ritual

When someone dies, the relation between the living and the deaslunveiled. The house
EO OAEA Oi ardgdAHatipdts ti@ Bduse @nd jits inhabitants in a vulnerable
state. The whole lmghouse community needs to followcertain taboos during the

mourning period. During my time in Sungai Utik, the man considered to be the oldest

i AT AAO T &£ OEA 1TTTCEI OOA Aiiil OT EOU OOAAATI

the grief shows a sociality towards the spiritual domain and within the society itself.

The mourning period for the whole community @lit) takes about a week. Duringilit,
people are not allowed to leavehe village orto do any farming activity. There is a great
tranquility in the longhouse among the people. There is no use of electronicuiees such
as television and radio People are not to talk too loud, and women are not allowed to
wear jewelry and fine clothing.All people in the longhouse need to follow these sets of
rules. If anyone breaks some of these taboos, the individual is ol#ig) to pay a fine. The
amount of this fine will be discussed and decided by the other members in the

longhouse, based upon the severity of the taboo violation.

The mourning for the whole longhousecommunity is ended with a ritual that has the
purpose of E £AO0ET ¢ OEA 11 001 ET C rigtas uld)l ForGhis Getemdny A U
we all gathered in theruai outside the door to the apartment of the deceased. It bears
similarities with a typical memorial, but it is performed some days aftethe burial.

Pemle expresstheir grief and some people say some wetthosen words. The formal

task for lifting the mourning is always given to a young man of the deceased kin that
newly have returned from abejalai. The harvestfeast had recently been held in Sungai

Utik, so many men had come back from thebejalai.

The task was given to Uyub, a young man around my age. Back in the past, he would
have been required to collect a human head, but nowadays Uyub instead goes hunting
for some hours in the morning. For this hat we were several men participating. A
successful hunt is not required, but we managed to get one boar. Back in the longhouse
for the ngtas ulit, Uyub went irto the apartment of the deceased relative with a shotgun.
On the back of the house he fired thehstgun in the air. He then returned to theruai

where all the attendants sat waiting while some men at the center were preparing some
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offering plates. The people told me that these offerings were given to the deceased so he
could eat on his journey to theSebayan Uyub then cut a lock of hair from geryone who
was attendant (me included. The hair was put on the offering plate and a chicken was
waved over the plates before being waved over all the people present. Then he cut
throat of the chicken and dipped some feathers in the blood. Back inside theai, all

people had to touch the fethers by their hand, forehead or footpad. The feathers were
put on the plate and the plate was thrown outside. After the ritual, a meal that had been
prepared by the women in the early morning hous was servedAll of these rites are
expressions of preparng the dead soul for his journey into the afterlife, as well as lifting
OEA COEAZE &£OI I OEA EIT OOA AT A OEA DPAI PI A OEAQ
The shot and the sound of the shotgun is the ritual climax, when the spirit deparrom

the world of the living.37

&1 O 1T Ah OEA OEOOAI OAOGAAI-ERI E®OCATI & APAADOADE
member in the society to the spiritual domain. It is a startingpoint for the departure

from the world of the living to the Sebayan The ritual elements, like presentingan

offering plate for the departed spirit of the deceasegconfirms the transition of the

spirit, but is not a full completion of ancestorship. The mourning ritual marks the

distinction between the world of the living and the individud that no longer are with

OEAi 8 'O OEA OAI A OEIi Ah EI Bl OAA OEOOAI AAOO
during the mourning period are imperatives that the whole society must adhere to. It

reveals a sociality both vertically towards the spiritual herarchy and horizontal within

the society itself, between, neighbors and friends, family and kin. Death does not only

mean that an individual is dying, but it invokes the whole society by making the

I1TT CEI OOA OET 06 AT A PpOOOBigateAl I OEA 1 AT AAOO

Mimpij OAOAAI ET Co6 Q
Dreaming is another way to understand the Iban relation to the spiritual world, and Iban

sociality as invdving both the living and the nonliving. The soul éemangaj is said to

leave the body when people are asleep, andrcgo on journeys to faraway places.

37 The use of sound through shotguns, drums or gongs are generally applied as a way of to call upon
the ancestors or to scare away bad spirits.
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According to the Ibans, this is what causes dreaming. When the soul leaves the body, the

soulis in a vulnerable state and at risk obeing attacked by spirits.

Dreams are also filled with meaning and occurrences that st be interpreted. Seeing a
snake in the dream an be a relative with a messager an encounter with a bad spirit,
and it is up to the dreamer to interpret the dreams Dreams may also work as guidelines
for how people ought to interact and relate to eaclother. | remember one occasion
when a relative of Edmundus, the grandfather in théilik that | was living in, had a bad
dream about him. | did not know what the dream was about, or who it was that had
dOAAT AA OEEO A OA Aamily apbroadheddie in€dert itd great
seriousness. We all gathered in the kitchen, arfdlak Simon from the neighboring
apartment cameto initiate a prayer for Edmundusand his family. After praying and
reading a verse from the Bible, he sprinkled some holy water over all the members in

the family.

Dreams exemplifythe shared sociality between the living and the no#living beings in
the world. The Ibans do not distingui between encounters with the spiritual domain in
dreams and encountering a physical spirit in the forest in the shape of an animal. Both

domains are equally seen as lived and real experiences

The enigma of the shaman

If someone has fallen ill, a shamagmanang) is called for to heal. Sickness is camonly
understood as being the resulbf an attack by a malevolent spirit. The soulsemangaj
has been possessed and must be recovered by the shaman who has a special ability to

look into the spiritual world.

Ethnographic accounts of Iban shamanism haveharacterized the shaman as someone

that in many ways differs from the average Iban. According to Graham (1987: -D®),

the shaman is often seen as a trickster and a charlatan. The shaman has also dfesm

understood asambiguously gendered, containing or capable of articulating both male

and female characteristics (ibid 1987: 9691). Barret and Lucas (1993) describe a

OEAI AT AO AAET ¢ ET Al OEiT OAOi AAEAOGA bpi OEOQOEI T
attitudlesD AT BT A EAO OI xAOAO OEA OEAI Al ¢ O4EA AEOD
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mirror the ambivalence of the Iban themselves, who treatnanangwith a mixture of

A s o~ s oz o

OEAPOEAEOI AT A AATEAZh AAOEOEIT AT A AxAo6 " A
The shaman in Sungai Utik waindeeda very different charactercompared to the rest of

OEA PATDPI A ET OEA Aiii1 OTEOU8 ' AEO OOEUS6 AT A
OEA 1TT1TCET OOAh AEA 110 EAOGA A xEZA AT A OAOAI

seen as a transvstite, slacker or a fraul. People seemed to respect himnd put their
faith in his words. The liminality of the shaman, as being positioned thetween the
living and the nontliving, makes him an interestingfigure that can help us better
understand how pele relate to spiritual encounters during shamanistic experienced
As with dreams, there is an interpretive aspect of shamanism which is emphasized by

the relationship between the shaman and the people attending a séance.

Shamanismis a tradition under pressure, especially encroached upon by modern
medicine and Christianity. But as with all other aspects of spirituality ithe Iban society,
shamanism takes place in a social context and reflects certain principles of sociality and
values. People in Sungaitik did not have much money to spend omodern medicine

and would therefore seek help from the shaman, but in serious cases like cancer and
chronic diseases, people were aware that a séance was not sufficient and that they

needed treatment from modern melical practitioners.

The shamanisticséances are performances wherattendants act as friends and ki

showing sympathy for the sick. They are also helpers for the shaman, as well as being an
audience.Séances usually lasts for several hours, starting ingrevening and ending

early in the morning. The rituals in a séance vary depending dhe kind of sickness
beingtreated, and if it is held for an adult or for a child. A séance is chaotic and filled

with immense symbolic meaningDuring my own experiences) felt it impossible to see

all the actions of the shaman and to grasp the complete meaning of it. Due to space
limitations, | will not go through a fully detailed explanation on how shamanic séances

are performed, but mention some of the main acts and rteds during a healing ritual.

38 When a shaman dies, his souloesnot travel downstream the river to the Sebayan as with other
people. In the Sebayan, there is also a special realm for shamans.
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My descriptions of Iban shamanism are based upon several observatiomespite my
limited language expertise and the many symbolic references, my aim is nevertheless to
grasp some crucial aspects of Iban shamanism. What | find interesting is to focus on the
séances as a sphere of meaning and interaction between the living and thérpal

world through the shaman.

The séance

Whenever there was a séance there wadways alot of talking, laughing, smokingand
chewing of beetle nut leaves among the attendantg&rom time to time a tray withtuak

or coffee was offered. A lot of peopleameand went. For me, this indcated that

shamanic séancesalsoare seen as a sort of social event. This is not to say that people did
not relate to the rituals with seriousness, but there is alistance between the shaman

and the attendants. The attendarg are not the ones having insight in the sickness, for

them the séance itself is an enigma.

When | attended a séance, it was difficult for me to understand all the acts and their
specific significance. This was, | thoughlargely due to me being and ouider, and |
presumed thatall attendants knew the meaning of everything the shaman did. It became
clear to me, however, that this was not the case. Shamanism shows that knowledge
about the spiritual world is not given and clear, but is revealed through picical
engagement and interpretation. The shaman interacts with the sick and the spiritual
world, but it is up to the attendants to interpret his acts during the sénce. People were
not active participants throughout the whole séance, but the attendees wermore

AT CACAA AO AAOOAET 111 AT 60 OEAO OOITA 100 AO
reality revealed itself. One such moment was when the shaman carried an offering plate
for the spirits to feed on to the outside. At such moments of special signiiece, people
had their eyes attached to vhat is going on, and some woulglay drums and gongs to

protect againstfurther spirit attacks.

For me the atmosphere during a séanceways felt very tense, or even mysticalOnly the
dim light from the fire lit up the dark room. The shaman sat in the middle of the room at
a shrine calledpagar apij | EOAOAT 1 U OZAT AA AEAEOA6Q8 4EEO EO

leaves, which makes it ook like a tree. By the foot of thgagar api, the shaman had the
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tools he neeakd to look into the spirit world, including stones, herbs, charms, rice for

offerings and a bottle oftuak. During the healing process, the shaman sang a set of

OAT 11 ET Co6 pelnA Frérivhak cbuld AdAr, these chants sounded like a mix

of wordless humming and verses with cryptic meaning that made no sense to me. The
AEOOO OEI A ) AOOAT AAA A Oi ATAA A I AT AAOGEAA
O1 AAOOOAT Adbo s

From what | could discern there are three main stages during éance. Thigprogresses

from finding the source of the sickness (meaning finding the spirit that causes sickness

so the soul can be recoveredthe healing, and protecting the patient and her family

against further spirit attacks. Shamans can use different methods fdmding out what

makes the person ill. Reading in stones is one method. Stones are said to be animated by
OPEOEOO8 3011 A0 AIOAOCADIhe Holly@idif dick that © atackell 1 1 A
AU ODPEOEOO EO OAEA O1 AA OEiI 068 4EA OI1A T £E
the body of the patient, but also the state of society and cossorhe healing ritual is

primarily oriented towards the patient, but as the séance progresses, the family of the ill

and also thewhole community itself is incorporated as something that is threatened and

must be restored. This elucidates how the individual can be an image and a reflection of

the community. Thetask of the shaman is to regain humanontrol over the spiritual

world. During the healing process, the shamar E1 1  OOU O1 Ossdulbadki OEA
from the grip of the spirit, by singing thepelian-chants. The soul is retrieved during a

state of trance or occasional faints that the shaman goes into alone or with the patient.

When the shaman from Sungai Utik himself fell ill, a female shaman from the

neighboring longhouse came to perform a séance. At the end of this séance, she and the

patient went into a state of trance together. When they went into this state, they had to

cover themselves with a protective cloth, to avoid further attacks from spirits. All of a

OOAAAT h OEAU xT EA OB OEI OI OAT AT 601 Uh TTTEETCC
this state they go on a journey together to a place far away. We do not know where they

go, butitiO 1 EEA AOAAI ET ¢ Ol ©dwagd ©adHe vbkadizedtd E  + A A £
me that thiswas only his interpretation and that only the shamas would know since

they are the ones withthe insightinOT OE A O P E Bdfy@ Gidthhu. Bia gahgbBa O

I EGAGJ6l 1 U OEA ET1T xOh OEA EO OEA 1T A OEAO OAA
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At the end, when the shaman has found the source of the sickness, the sickness or the
spirit possessngthe victim will be driven out. The first time | attended a séance, the
shaman made an offering plate that he carried outside. A black cloth covered the door.
Then the shaman started dancing around thpagar apiwhile some men would play on
drums and gangs. He carried a large bellows plant calleghayusthat he also uses for
reading into the world of the spirits, holdingit in his arms as if itwasa newborn child.

His dance was more like walking while rocking back and forth, clockwise and then
turning. Suddenly he screamed and ran out the dood E A O A OranEafel Wi 6

When | came back on the outside, the plate was on the grass. It was not quite clear to me
what happened here. It is a part of the enigma that the shamanic ritual is supposed to be.
In my interpretation, the spirit was driven out from the body of the patient by offering it
rice and ricewine that is carried outside like bait for the spirit. The family and their
dwelling are protected by the clothing in front of the door that is connectedb the

benevolent spirits of the ancestors.

Meaning in Iban religious practice

Asx EOE 2sX20i6fd@scription of IUCAT AT O1 1T 1 IDOA ED DT T OI
interpretation is an important aspect of Iban relgious practice. The Iban people

distinguish between deep @alam) and shallow (mabu) meaning in speeches and

contexts that demandsinterpretation, like dreaming and shamanism.Shallow meaning

refers to the concrete, clear and obvious meaninghile the deep meaning refers to the

hidden meaning open for inerpretation. Deep speech may includerahaic words and

phrases that areconnected to the origin of the Ibans, and are therefore understood as

powerful. Deep/shallow meaning is found in a wide range of situations. For example, the

word hai ET A OEAI 11T x OAT OA 1 AAT O OEAAOOG 1T 0O OI E(
OAi 1T OET 1 06h OAAOEOAG 1 O OET OAT OEildawaitiisUd | " AO
distinction is for example evident in several offering ritualssuch as when they will dfer

adomestic pig for reading the future of the community.After the pig is killed, the liver is

taken out and put on a plate. The plate is sent around and the attendants will observe

the liver closely, to look for deformations, what color it has, lineand other markers in

the liver that gives indications about the future.
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The same applies for other situations when the Ibans need to read signs in their natural
environment to discover messages from the spiritual world. When seeing an omen bird,
in a shalow sense it is just a bird but in a deep sense it carries a message to interpret.
When having a dream, it is not just an internal psychosocial sensory experience, but in a
deep sense experienced outside the body in contact with the spiritual world.
Experiences like dreaming and seeing an omen bird, are interpreted as something real.
Meeting a bad spirit may cause illness or death, and seeing your anthropomorphic
ancestors can be a messagéhe consequencef interpreting the message wrongcan

therefore be quite severe.

In his influential essayon the Balinese cockfight, Geertz (1972) suggests a distinction
AAOxAAT xEAO EA AAI 1 O OEA OAAAD bPI AUuo AT A 0OC
I £ OAAAD bl Auo OEA OOAEAO AORO AR IxGIUOO EHEQ EGOA
bi AuUé AOA T EEAT U O OAEOA NOAOOEITO i1 OEA &
the performers and the audience. This somewhat sharp deep/shallow distinction has,

however, been criticized by Bruce Kapferer (1984) who argues that ®AAAD HI AU6 Al
performers and audience are so deeply involved in the performance that a self

reflexivity is less likely to occur. It is rather ritual configurations which also include a

AET AT OETT 10 AOPAAO 1T £ OOE-feflaxiVitynedédAodauchOEA O A
AT A Pl OOEAI U OAI OAAO OAAADPo6 AOI OOOAI 11 OEITO
religious practice in general, it is the performance together with the practical

engagement and interpretation which are the core aspects. The Ibsmlternates

between deep/shallow play, involving deep/shallow differentiation of meaning. The

OAAAPS AT A OEA OOCEAI 1T xd6 AOA AT OE POAOGAT O AQ

séanceBoth are needed to grasp the meaning out of religious events.

Catholc impacts onadat

Although the Christian universe of meaning is to a great extent intertwined with Iban
religious practice, Christianity lacks the interpretive aspect of cosmos and encounters
with the spiritual world. Even though Christian elements occasnally are fit into Iban
notions of perceiving the world, Catholicismasagamaand Ibanadat are mostly kept

apart as separate discursive fields and applied in different contexts.
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When the priest arrives at the longhouse oipeople gathers for mass in thehurch, the

men covers their tattooed bodies with trousers and their finest batikshirt while women

wears skirts that cover their knees, and putip their hair. Flip-flops are tolerated At

weddings, the bride and groommC EO AOAOO Ob EstA OA 60 GAARARE TAIT Al
wedding dress andaO O A AT 8 | £OAO OEA Ol ££ZEAEAI 6 AAOAI I
normally a gathering in the longhouse where the bride and groom dress up in their

traditional Iban costumes. The bride is dressed with glittering headwar (sugu tinggi,

and ahand-stitched cotton dress kain kebaf) with chains of coins hanging down her

waist. The groom is adorned with long feathers on his head, a rectangular loincloth

(sirat), a west kelambi), and a bush knife inandau) tied around his waist. There is also a
traditional ceremony with offerings and sendingtuakj OOEAA xET A6 q AOI O1 A

porcelain jar that all guests must drink from. This ighe adat sphere.

The AOET T EA DOEAOOO b OA O EkkdnyCare@isckhresemt iE@misA EAT 6
subsequent ceremony, but they normally sit quietly and do not interfere with the ritual
performance. At weddings that | attended, | noticed that those who were in charge of the
adat-ceremony made sure to emphasize that thiwasadat, this was their traditions. At

other adat-rituals, | observedthat if there was no clergypresent, there was no need to

emphasize thatit was adat. Distinct but interconnected,agamain the form of

Catholicism, also resonates with local ontologal concepts and practices. Duringawai

in Sungai Utik, the Ibans performed several rituals to ask the ancestors to open new

swiddens,in both upstream and downstreamdirection. Most of theseituals are of

ancient origin and considered asadat, | was tod, but during gawai there was also a

ritual of newer origin they referred to asupachara katoliki OOEA #AOET 1 EA AAOA
follows the same logic of asking the ancestors for permission to open new swiddens, but

the ancestor being petitioned is regardeds the first Iban in Sungai Utik that converted

to Catholicism. The ritual exemplifies their attitude towards Catholicism, not

characterized by rejection, resistage or re-orientation of belief, but rather how adat

and agamaare both considered as meaninfyil concepts without leading to religious

creolization.

| attended this ritual the first day of gawai during my stay in Sungai Utik. It started with
a procession from the longhouse to an individual graveyard not far from the village.

Gongs were sounded tgcare away bad spirits, and a living pig, tied to a bamboo pole,
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was carried between two boys. All people attending crossed the river. There we all had
to take a stone from the river and carry it with us. Inside the forest, an old tomb came to
sight. A mosy stonecross stood alone in a small clearing surrounded by bamboo trees. |
saw people laying down the stones from the river by the stone cross. The cross was
already surrounded by a large pile of river stones thabhad beenplacedthere during
previous years. | did the same with the yellow stone that | found at the river bottom.
Following the principle of letting the ancestors drink first,tuak was sent around so all
participants could drink, but only after a few dropshad beenpoured on the sal around

the gravefirst. Then some women in ton took a bundle of twigs and a livingchicken and

led it clockwise on the ground like it was a broom.

Chickens and eggs are symbols that recur in different Iban rituals and offerings. The
meaning of these asymbols is not entirely clear to me, but | was told that eggs and
chickens have connections to fertility, rebirthand motherhood. They also servas

mediums to connect with the ancestors and the spiritual world?

Also in the graveyard, a little beyond thestone cross, some men sat by themselves on a
mat and made an offering plate that was placed on a bamboo rack by the tomb. On the
offering plate, these menput on variations of rice (puffed rice, glutinous rice cooked in
bamboo sticks, rice cakes and riceine) with eggs, dried fruit, tobacco and betel nut
leaves. The offering plate reflects Iban sociality, their hospitality and substances of
imbl OOAT AA &I O GHat \vah dut abwve thegrAve, Bdibgddvas spilled
directly unto grave. The lver was exposed and sent around so people could read in it
how the future was for farming activity. Every household had also brought a chicken
that got its head cut of and then laid down by the cross. Feathers were dipped in the
blood and sent around forpeople to touchthem, before theywere laid on top of the
cross. The stones that covered the tomb were put back akdmando, a local school
teacher, read a versérom the Bible and initiated a prayer that ended with sprinkling of

holy water over the participants that instantly crossed themselves.

39 One time when | sat in theuai and discussed the meaning of chicken and eggs with some of the
i ATh OITTATT& AAEBREABADEI O AT AcC EO | Edeferti@kl AET C A
3-3 EA)PAOAOAG
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This case shows how elements of Cathoism are adapted into already existing

ontological frame. It reflects a certain change in Iban society where Catholic elements

might be seen to have more space, withoutamo@ET ¢ O OOUT AOAOEOI 68
Ol OEA OEOOAI AO A O#AOET 1 EA AAOCAITTU6Rh OEA
ancestor for permission to clear new swiddens. Although thetual has incorporated

certain Catholic elements such as reading aerse from the Bible at the end, there is no

radical re-orientation of adat. The ritual suggests how the boundaries betweeadat and

agamaare being kept apart while occurring within the same event.

But how does the Catholic Church relate tadat and localbeliefs? From what |
experienced, the Catholic Church are also adapting &olat, but mostly by incorporating
folklorist notions of Dayak and Iban culture. | will illustrate this with a case from a visit
to the Catholic priest seminar in Pontianak. Therewas guided around the chapel by
Pastor Rafael, a Filipino priestthat showed a great interest in Dayak cultte. The visit in

the chapel exemplifies the process of inculturation in the regior?

The Chapel was name®enabuh | AAT ET C 04 E Ae ddr kedilidpiBtotheAT OA O]
chapel was a board carved out in wood that pictured a hand that dropped some grains of
ricedowninOT A ET 1T A ET OEA OIEI 8 4EEO EAA Al AAOI U
emphasized the agricultural aspects of Dayak relation® land as rice cultivators. Inside

the nave, there were several figures of birds. As with many other Dayak groups, birds

are important figures in the Iban animism that works as omens sent by the gods. The

bird imagery might possibly alsobe alink to Christian/Catholic symbolic tradition and

reverberate with the dove and the Holy Ghost. Along the wall were several wahields

in typical Dayak style, oblong with pointy ends and ornate fronts. While observing these

OEEAT AO Al T OAl Uh O04ABDIIO @A AAITIT A odOAOIOARE, A
referri ng to the Book of Psalms 28:7; edical re-contextualization of a war symbol with

its origin back to the times when Dayak groups were in armed conflicts with each other.

Another figure that got my attention was a large cylindershaped figure carved out in

wood that was placed on the pulpit. It showed a family working together through the

different stages of cultivating rice in the swiddens, highlighting family and

40 Inculturation refers to a policy resulting from the Second Vatican Council (1962965), and
regulates the integration and use of local practices and ideastime preaching of the gospel in areas
that are still in the process of being converted (Howell, in press).
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communitarian values of working together. Accading to Pastor Rafael, the rice was
metaphorically a symbol of Jesus himself, because as with Jesus, the rice grain has to die

before its resurrection.

The policy of inculturation is evident in the Church room, but despite the effort of

adapting and incaporating elements ofadat into the church room, it only represents the

aesthetical and folklorist aspects ofdat. The Church approacheadat by using symbolic

notions of Iban and Dayak culture, but there is far from a deep interaction and

adaptation of adat meaning that is being integrated into the Catholic sphere. As with the
AoAi D1 A T £ OEA O#AOET 1 EA AAOAI T 1 datahd 3 OT CAE

agamaare not weakened even thouglboth incorporates certain elements.

Conclusion

Iban religion and cosmologyrevealshow people perceive their world and position
themselves in it. Cosmology anddat as religious practice, expresses certain values and
principles of sociality that stand out as strong imperatives for the living in the
longhouse.lban religious practice and cosmological principles are hierarchical unlike
the expressedethosof egalitarianism and equality, as communicated in the longhouse.
Ancestors and spirits are classified in accordance to their importance, spiritual powers
and benevoknce or malevolenceTheliving are also dependent on their ancestoso
benevolence for their guidance and protection tgre) gain control in an uncontrollable

world of spirits that can cause harm.

Iban religious practice also shows how the forest isnderstood as a spiritual domain.
Ancestors have anthromorphic qualities that can be experienced through physical
encounters in the forest or in dreams. Mlevolent spirits arelikewise understood to
reside in the forest environment. Ths dualism in how thelbans perceives the spiritual
world, reveals certain attitudes towards the forest environmentThe forest is seen as the
basis for life, butcanat the same time be seen as a dangerous and capricious domain in

which the Ibans attempts to exert control.

Similar with how Remme (2016) describes Ifugao relations to the spiritual world as

N s o~ A o~

Ol -BDOABEO6Hh ) AAT OAIT ECETI 6O POAAOGEAA EO 110 O
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AO A OAT OITITCEAAT 1 Apo8 +11 x1 AACA AAI OO
butOAOEAO D OI AOAA Apradtieadéngagemendwith tBeinddtuman sphere.

The Ibans in Sungai Utik are officially recognized as Calits in the eyes of Indonesian
state, while local religious practices are veiled through the encompassing coept of

adat. In contrast to Catholicismadat is a holistic concept that permeates a wide range of
aspects in Iban life Adatinvolves more practical engagement, interpretation and
personal involvement to the spiritual world than Catholicism offersDespite keing
acknowledged as Catholicst is adat that stands out as the most meaningful concept that
Ibans relate to more intimately and on an everyday basis. Although there are signs of
adaptation and incorporation of elements in both theadat-and agama sphere, there are

clear boundaries between these spheres of belief.

In accordance with the national ideology oPancasila the Catholic Church can besgn as
a representation of the state. As with the Indonesiantate, the Church contributes in
defining the acceptable limits of cultural expressionsAt the same time, Catholicisninas
to resonate with local beliefs and practices to be considered legitimate. This is an
important principle for all kinds of projects and incentives coming from outside actors.
In the next chapter, | move further to the political aspect of how the Ibans have related

to various actors up through the years.
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5. State, Capitalism and NGOs

The wider impact of the Indonesian society

Sungai Utik is notisolated from the world outside. So far, my main focus has been on
local customary practices in the Iban society, and their values and orientation in the
world. In this chapter, Iwiden the scope to include perspectives on the wider Indonesian
society,that largely represents moderrity and the mainstream society and how the

Ibans are enclosed by the national community, and affected by external forcgd. will
demonstrate how this relation between center and periphery is manifested at three
different levels: 1. the state, 2. capitalist?, 3. NGOs. Although these hegemonic forces
exercisetheir power differently, they are all representations of national ad also global
character that must be seen in relation to each other. A common denominator for all
three aspects is that they all have a strong will to interfere with (and occasionally
improve) rural life in the Indonesian uplands.For instance, thelndonesian state has

been instrumentd in giving out concessions to capitalist enterprises. While a large
number of environmental NGOs and activists have evolved as a response to the massive
destruction of forests and marginalization of indigenous communitiesSince early

1990s, several NGOs have been involved in Sungai Utik through various projects with

the aim of protecting the forest and improvirg the livelihood for villagers.

In this chapter, | will look at how people in Sungai Utik position themselves in rdian to
outside actors that represents these forcesVithout any formalized rights to their land

and forests, the Ibans ardiving with much uncertainty for their future . Theiragency, as
well as their ability to make allies,have been important for howthey have managed to

keep the date and corporations on a distance.

However,the external actors with their ideas,concepts and beliefsmust resonate with
the local reality if they are to be considered as legitimate partners. To understand how
the Ibans have related to various external actors, | will rely on the concept of social

OADPDAOAOGEIT T h AAOxAAT OET OEAA6 AT A OI BOOEAAG S

41 |n this context,O 1 AT OOOA AT O AcHtAré ldéals @nphEdzedby tBd Indonesiantste.
2y OO0A OEA O Ardentionally foeripbebitefh@ticapitalist enterprises, namely logging
and palm oil companies, are also representations of global forces.
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Governance in the Indonesian upland

Pemerintahj OOGAOKH6 q EO AT 111 EDPOAOGAT O & OAA ET ) A
vah CciT OAOT ET ¢ EO GEiRwhiohittie kate@e@iseb irE povértoAOA 06
shape human behavior by daulated means. The wetbeing for the population at largeis

the primary concern for the government By all means, it is not possible to control every

individual and regulate their actions.Instead, the sate needs to designate institutions

and policies hat requlA O A bsidesids, Adbits, beliefs and aspirations.

4EA )1 AT 1 Aépgrdath fadgoveMiAgdand controlling its rural inhabitants in

the Indonesian upland can be characterized through its homogenizing policies atiie
expected effects bthese policies.Since the state defines the limits of acceptable cultural
expressions, ethnicity and cultural diversity can be seen as a threat to the national unity
communicated by the Indonesian state (Li 20004 In this section, | will give somebrief
examples of how governmental policies have affected and transformed the Kalimantan

upland, with the aim of governing rural life.

Structuring village life

In the years of Suharto and the New Ordeegime, the date did not operate with the
OAOI OEKIOOBCMIEIA C¢T OAOT I Adode pedple pangddAdnd tiiball A A G A
communities weredefinedAO OE OT 1 A O A Amadyhrbkht Gefaging thak iad yei

to be incorporated into the Indonesian mainstream society (Persoon 1998: 281).

43 Tania Li gets this notion from Michel Foucaultand hid OOA U6 ' 1T OAOI I AT OAT EOUS | p
lecture he gave at College de Francein 19781 x AGAOh AAOPEOA OEA A@DPOAOOEII
AT 1T AOAGo EO ATiiT1T1u 1ETEAA O OEEO x1 OEh OEA A@bO

44 For instance,the Indonesian sate has dealt with several separatist movements as in Ache and
EastTimor, that more or less have gained autonomy and independence. In the case of

West Papua, that was cohized and integrated into the ration between 1961-1963, separatist
movements are still striving for independence.
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In accordance with his policy, thegovernment did not approvethe ways Dayaks
organized their life and villages. Duriig the reign of Suharto, severaltate programs
were implemented to incorporate Dayaks into mainstream society. The Ministry of
Social Affairs stood behind sme of the most explicit policies. The attention was for
instance paid to religion, food, clothing, housing, body decoration and art to mention
some aspects of tribal societies that did not meet the standards of the Indonesian
modern society. Among some dhe objectives and policies imposed by the Mistry of
Social Affairs were: grmanent settlements into villages with uniform design, increased
consciousness of the nation and thstate, and the rejecton of local traditional beliefs in

favor of the five a&knowledged religions (Persoon 1998: 290).

Desa and dusun

The present village structure in Indonesia was formulated in théaw on village
governmentsrom 1979 Officially, the aim fo the state was to standardize the many
local variations of structuring villages and local political authority. Another objective
was to bring village affairs under the supervision of higher authorities (Antlov 1995:
43). Villages were also divided in accordanceith the Javanese model of structuring
villages intodesaj OOE | 1 A C A 6-@lagestoOramldis@@sund SuAgai Utik is
considered as one of two hamlets belonging to th@esaof Batu Lintang, together with
the neighboring dusunPulan. Eactvillage-level hasan appointed leader kepala dusun

i OEAAA 1-OFE IOEMCaKEfaR dadg OEAAA T £ OEA OEI T ACAdQh
government. The local community leaders are officially recognized as government
employees,and receive a uniform (ften beigeor green) along with a small salary of
approximately 100 000-rupiah pr. month (7.58 USD})> Village leadersact asmiddlemen
between their communities and the government, and are obligetdb report back to the

local authorities.

Once there was agovernment meeting for all the village leaders in the Embaloh Hulu

sub-district. | attended with Pak Kades, the administratively leader of Sungai Utik (and

also Batu Lintang). | did not reféct much upon it at that time, butwhen we were heading

backtoSi CAE 50EE 11 EEO 1101 OAEEA EA OAEAJ OS$E/

45 Currency converted01.05.16.
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Ol E&ZI Of 1 EEA OEA 1T OEAOO6e ) OEI OGCEO EO EOOO
not wearing the uniform at a government meeting as the appointed head of the village

was a rather deliberate act of expressing resistance to the government.

Similar acts of distancing from the governmentanbe seen in relationwith a wider

Ol AEAT OADPAOAOGEIT 1T AAOthatAmentiorned eafieAlAvl AT A OT 00O
demonstrate this concep empirically with a case from a village meeting concerning the

electricity situation in Sungai Utik. But first, | will explain how separation is constituted

as a concept among lbans as with other Southeast Asian tribal societies.

Inside/outside: Separation and boundaries

Separation is present in Iban life ira wide range of contexts. For example, in the way

) AAT O | AEA AEOOET AOEI T O EIT OQuafakddheimdréd CET OOA A
but should rather beseen as a representation of the Iban society. Theai on the other

hand,isT OAOPDOAOAA AO A OADPOAOALErpainfonisaldos OEA Ox
evident in matters of spritual encounters. As fiown in chapter 4, there is a strong

mutuality between the humans and norhumans, between living Ibans in the society and

the spiritual domain. However, the spiritual world is seen as @angerous and capricious

domain that needs to le controlled and kept £parate from the living.

During my fieldwork, I did not reflect much on thiscontextual separation.However, it
became clear to me that this is a dynamic concept of great importance for understanding
how the Ibans position themselves in relationtoallki AO T £ A@OAOT A1 AAOI O

refers to the Iban community with itsinherent values,adat and other cultural features.

AEA OI OOOEAAG 11 stOrohibansOtieAntongsian e, capitatishnand

all kinds of actors and elements that aabe seen as posing a threat to Iban life. This

AEOOET AOETT 1 AOGCAIT U Al OOAOPITAO xEOE OEA 110
)17 #EOEOOET A (ATTExAIT]JO jpwwcq ETI OAOPOAOAOEIThHh O

)
I OOOEAAG EO MhyalsAdddndstly MDdlim Malays that cawot eat pork.
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traditional groups in Southeast Asia. As demonstrated by Howe1996: 14), the

#EAxTTC¢c AT 110 AEOOEIT COEOE AAOxAAT O1 AOOOAG
Oi ETAoh AOO OEAU Al AEOOET COEOE AAOxAAT 0006
made about the Orang Rimba in Sumatra by @yvind Sandbukt (1984) aBteven Sager

(2008). The Orang Rimba identifies themselves strongly in contrast to people they

~ Az s o

2008).

Although the Ibans have been living relatively remote in the Bomo interior, they Ibans

have not been isolated to the same extent as the Orang Rimba or the Chewong. The Ibans
EAOA £ 0 A 11T1T¢ OEI A Al CAaé ke colentlFautiOrtids, OT OOOE
merchants, missionaries andnore recently,government officials. Especially among the

men, engaging with the world outside the village has been a cultural feature through the

institution of going on abejalai, to go on journeys in search for wealth, status and fame.

to grasp. Rather than being seen as fixed markers of boundaries, this dichotomy is

meaningful in the light of how the Ibans act and position themselves in relation to

external actors.

From my experiences the Ibansdo not wish to live ®parated and isolated from the &te
and mainstream societyeven though they strongly expresgheir autonomy. What they
wish for are services and opportunities on the same equal terms as other Indonesians.
During my fieldwork, the provision of electricity in the longhouse was a particularly
heated topic, which can be added to the longstanding friction between villagers and the

government.

Electricity in the longhouse

Electricity was limited in the longhouse. After sunset, people uskoil lamps and

flashlights charged by sunlight during the day. Some families had dieseleled

aggregates, but the use of it was restricted. Some years ago, Greenpeace facilitated solar
cells for lightening the open @llery inside the longhouse, but thissystem was highly

unstable during my time in Sungai UtikFor a long timenow, villagers have asked the
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government to extend the electric cables toughgai Utik. The cables stretclas far as to
Pulan, the neighboring longhouse located 4 km. south of Sungéik. Since 1997, there
has not been any further expansion of the electric cables. According to villagers in
Sungai Utik, after countless of meetings thenswer has always been the same. There is
no money. Most people | spoke with in the longhouse suspecdt¢hat there were certain
government officials who had personal reasons for blocking any further expansion of
electricity cables. According to villagers, these officials were either jealous, or they
simply just disliked villagers from Sungai Utik and theirstrong will to express

autonomy.

The meeting in Martinus

Unequal access to infrastructure may lead to discontent and increase the already
existing gap between the government and villagers.he case concerning facilitating
electricity to Sungai Utik, exenplifies how the concept of sepration is manifested in

b A1 B acthods and attitudes towards the government. Prior tthe upcoming election

for the bupati (the provincial leader) and the walikota (mayor), there was held a

meeting in Martinus where all vilage heads in Embaloh Hulu suldlistrict were invited.

Pak Kades, the village head from Sungai Utik had also made an appointment to discuss
the situation of electricity after the meetingon the election. Despite that it would have
been sufficient to just £nd a few representatives from Sungai Utik, they ended up
sending 28 men, one from eactbilik8 ) xAO OACAOAAA AO OEA OADPO!
bilik -family.

None of the men from Sungai Utik said anything during the electh meeting. They just
satsilently on the back row in the room with arms crossed and emotionless faces while
a government official underwent the election process with the help from a PowerPoint
presentation. When a tray of coffee, tea and &as to grab was sent around, none from
Sungai Utikaccepted this act of hospitality. | took a piece myself, and could not figure

out why all the others seemed so tense. However, it became clear to me that this was an
act of resistance and rejection for the upcoming election that villagers in Sungai Utik
were planning to boycott. With the high number of villagers that attended this meeting,

this act appeared quite powerful.
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After the meeting it was time for lunch. Most people took a plate and stood in line to be
served from the table wee a big pot of steay rice and all the other dishes were lined
up on a blue oilcloth.Villagers from Sungai Utik did not follow the othersinstead, they
walked out demonstratively and sat down at avarung (a small café and eating stall) and
had sometehess OEA A GhdabtoGssideE.l OE

Later, | went back insde again with Pak Kades for aecond meeting concerning the

electricity situation in Sungai Utik. After hearingthe same old story thathere was no

money for it, | walked out from the meeting room to wait for Pak Kagls in the canteen. A

group of government officials that were sitting at a table in their olivegreen uniforms,

waved me over while they shoutedO" A1 &1 [ AEAT e - AEAT AOI OA (At
i OE At§ol be@n eating yet? Eat first! You need to eatwhehy0 A OA EAOA6 Q8 4 E
great dilemma to me. They were only trying to be nice and polite, and | felt a strong

pressure to accommodate this hospitality, but | could not allow myself to do it. As a

guestin Sungai Utik | had to follow their lead. | answeed: 04 AOET A EAOEEhR OADE
AAl1 Oi jld®PRALOGE Ul Oh AOO ) Ai 1106 EOI ¢cOU UAboeQq
their head and still insisted that | had to eat. I felt terriblyrude, which it is in this social

context. Suddenly, Pak Kades came out frothe meeting room. The government officials

said the same thing to him, but instead he went to the pot of rice, took a few grains of

rice in his mouth and then handed his hand over to me to signal that | had to touch his

hand. Then, we walked out to the tiers at thewarung, where they also had to touch his

hand as a symbol of accepting the hospitality, but at the same time saying-thank-you.

Rice, rejection and resistance

OAE +AAAOGS AAO ET OEA AgAi Pl A AAT OAh EO A Al
rejecting food politely, especially in the countryside. If you are being offered something

to eat or drink, but not feeling for it, you can just tap the plate or the cup lightly with you

hand. Taking a few grains of rice from the rice pot has the same meagi The symbolic

meaning of rice is of tremendous importance, not just among Ibans and other Dayak

communities, but also throughout Indonesia. As | have demonstrated, Iban life is

centered around cultivating and consuming rice. Eating or drinking substansemade of

rice, whether it concerns the family, kin or neighbors, are expressions of shared sociality
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in the longhouse. In certain contexts, rice is directly connected to the ancestors as

founding figures in the Iban community. Such as with thpadi pun

Everyone who visits Indonesia will shortly notice that it is all about the food, and that a
meal can rarely be seen as complete if there is no rice. Elizabeth Pisani (2014) uses rice
as a metaphor on the Indonesian nation. Traveling around in the archipeja, with its
diversity in people, customs, religions, food traditions etc., Pisani asks what are the
means that connects all of these elements together into a nation. When all of these
elements are being cooked together, like a pot of rice, it all becomasticky massz or a
001 EOU ET AEOAOOEOUG8 4EEO EO A 1 AOGAPEIT O
cultural features into acceptable expressions of diversity. When Pak Kades rejected food
offered by the government, it was also a metact of rgecting what the government

stands for, its policies and as a representation of the national community. However, it is

not a total rejection but an act made within an existing system of values and etiquette.

According to Ted C. Lewellen (2003: 113), the@e holds the legitimate monopoly for
using power, but if power means the ability to affect others and their decisions, it gives
those at the bottom of the hierarchy many other alternatives for exrcising power.
Rejecting rice as a symbolic act of rejectg the government and the nation, coheres with
* AT AO 3 AT Wénpdds of tpedMpakSdott demonstrates how subordinate groups
such as Malay peasants show resistance against hegemonic powers. Instead of turning to
rebellion, it is rather common to demastrate resistance by subtler means (such as
minor sabotages, gossiping, or working slowly). Villagers in Sungai Utik cannot reject
the government totally. While they are expressing a strong sense of autonomy, they are
dependent on it for schooling, provigon of welfare services, infrastructure and more.
Demands for electricity and formalized land ownership, are also struggles that need to
be addressed by the state in order to gain recognition as an indigenous group as well as
Indonesians with equal rights.A few times, some of the villagéeaders in Sungai Utik
spoke about rebelling against the government authorities, or blocking the main road like
the nomadic Penans did during the 80s and 90s (see Brosius 1997). However, | believe
these statements were ony said in the heat of the moment, and never represented a

probable alternative. For that, there are too much at stake.
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Frontiers of Capitalism

While extractivism has been a part of the Borneo environmental history for several
decades. However, capitalisenterprises are the main actors that have transformed the
island into a frontier of capitalism; mainly the logging and palm oil industry. These
industries have connected the rural and resourceful Borneo interior to the Indonesian

economic machinery, as wi as the global market.

Concession logging and illegal logging

Loggingin Borneowas not commercially exloited until after World War 1l. For a long
time, Malaysia played the leading rie in exporting timber to the global market while
Kalimantan followed in the late 19605(De Koninck et al 2011: 25). Following The Basic
Forestry Law from 1967 Suharto handed out several logging concessions to companies
throughout the archipelago as part of his national deMepment program. Local claims to
land and forests were largely ignored. During the heyday of concession logging in the
80s and 90s, companies were operating with broad statseupported authority

(Eilenberg and Wadley 2005: 24). Legal concession logging Hasl to massive
destruction of forests and livelihood in Borneo. However, this trend has increased
dramatically with the rice of illegal logging following the Asian economic crisis in 1997
(krismon). After the crisis, that forced Suharto to resign, a longsbding power vacuum
emerged, despite the implementation of regional authority in 2000dtonomi daerah
(Eilenberg and Wadley 2005: 20).

Several studies have linked the subsequent political situation of regional autonomy to
the increased illegal logging that followed (e.g. Casson and Obidzinski 2002; Dudley
2002; Smithet al. 2003). These studies have focused on the multimensional character
of the illegal logging, such as increased corruption, lack of enforcement, and the
economic situation for communities. However, | find it equally important to investigate
this topic empirically, and look at how communities have dealt with the logging industry
locally. I will return to this, to see how people in Sungai Utik have dealt with logging (in

addition to palm ail) activities.
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Agricultural expansions in West Kalimantan

Agricultural expansions in Borneoare connected to the overall agricultural development
ET 371 OOEAAOO ' OEAh A0 PAOO 1T &£ OEA O' OAAT O0AO
increased productivity in food and industrial crops, as well as energintensive

capitalization of agriculture (De Koninck 2011: 1).

In Kalimantan, the palm oil industry started in 1975 in West Kalimantan. The provincial

governorx AT OAA O1T OOEI EUA PAIT TEI bBIAT OO 1101 C
fallows with secondary growth. With the introduction of palm oil,the government

wanted to target Dayak communities by integratig them into the agrebusiness,

1 EIT EOET ¢ OEAEO 1 AT A AAOGA AT A AOET CET ¢ OAAOAI
as backward (Potter 2011: 163).

Palm oil companies have often allied theselves with local government officials and

ATl D1 T UAA OEAI soédlisaspuilhglrEintd tiebdnéfit of selling land areas

in return for some hectares of palm oilAccording to the land classification policy from

1980, palm oil concessions arsupposedtobe uEl EUAA ET AOAAO Al AOOE A
Al OAOOO®H AORBIEA T OBEI OAOOO6 AOA ETheBoundidkyA &1 O |
between these two forest categories has been disputed. Normal procedure for-re

classification is to apply tothe Minister of Forestry, that holds the formal authority. This

process takes time, and therefore, it is not uncommon for local district government to

override this authority for their own benefit. Especially after the decentralization in

2001, when substantial parts of the governmental power were relocated from the

centralized Java, to the provinces, districts and sutbistricts (Potter 2011: 168-170).

Local experiences with logging -and palm oil companies in Sungai Utik

The Ibansfirst encounters with capitalist enterprises were in the 1980s with the logging

companies. Palm oil companies came later in the 1990s. These were mostly companies

from Malaysia and Singapore, but some were also Indonesian. Many villagers told me

that on several occasions, governméd OADOAOAT OAOEOAOG AAI A O 30
about the future plans forcompanies that already were given land concessions in Sungai

Utik.
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Although being an imminent threat, it never came to the point that the army was set in
O ODBbAOOODA hohyide irdIE the ydars AfiStharto and the New Order, this was a
common practice against unwilling villagers. This was confirmed to me by several NGO
representatives, as well as the head of Sungai Utik. Most men carry guns on their back
when they go to he forest, for hunting, or in case th@adi field is under attack by wild
animals. Men told me that it had also been used as a scare tactic against loggers and
government patrols, by utilizing their own reputation as fearful Dayak warriors. Given
the context of riots and ethnic violence between Dayaks and Madurese transmigrates in

90s, it is easy to imagine the psychological effect this would have.

Neighboring hamlets and villages had already given access to foreign companies, before
these companies turned to Sungai Utik. It did not take long before villagers in Sungai
Utik observed how destructive the logging activities were for the environment. Nodid

it improve the economic situation for these communities. Villagers would receive cash

as compensations for their forests, and salary if they were employed as wageworkers for
the companies. But when the companies withdrew, so did their income from tHegging
and the plantation work. When the forest was destructed, their food chamber, source for
timber and ancestral ground was gone as well. Villagers could not hunt wild boar
anymore, since the primary food for the bearded boar is the fruit from théipterocarp

tree (Dipterocarpoideag. Still today, the damages that were left after the loggingnd

palm oil companies are overwhelming. When passing these areas, there is not much
forest to see. The landscape mostly consists of dry fields of scarce secondgmgwth.
7EOE OEA 11T AuUu OEAO xAO CEOAT ®EOI I OEA AlIPA
longhouses with concrete and corrugated iron roofs instead of traditional materials like
ironwood. However, it is quite noticeable today that these houses have been markieg

the ravages of time.

In the case of Sungai Utik, villagers did not oppose the companies in the beginning,
knowing how difficult it was to oppose the companies and the government without any
formal land rights. But after observing the situation in neigboring villages and

longhouses, the people in Sungai Utik made some demands to the companies, which

47 For further readings concerning ethnic violencén West Kalimantan and its connection to resource
access, see for example van Klinken (2008).
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these had to comply with if they were to be given access to Ibans customary lafithese
demandsincluded infrastructural improvements, such as facilitatingelectricity,
improving water systems, and constructing village roads. From what | heard from NGO
representatives in AMAN- The National Alliance of Traditional People (Alansi
Masyarakat Adat Nusantera), these demands were too costly to be accommodated b

the companies.

Apparently, that was enough. From what | understand, it was simply too much effort for
the companies to take the battle against villagers that showed as much unwillingness as
they did in Sungai Utik. Still, there have been regular visitrom companies that have
appeared with concession papers and claimed their right to exploit the forest. So far,

none of these plans have been realized.

There have also been a few attempts of illegal logging in Sungai Ulikere isa story

that villagers in Sungai Utik often told me with much pride. Once, theai rumah

(customary leader of the longhouse) came across some intruders in the deep in the

forest that were cutting logs secretly! AAT OAET ¢ O1 OEA OOi Ouh EA
Pl AAA These drdmAtit dords were clearly effective as the workers ran away,

leaving behind their chainsaws and working tools.

Environmental- and indigenous rights discourse

In 1993, nations worldwide participated in the UN year of Indigenous people. Indonesia
on the other hand did not partake in this event stating that the indigenous issue did not
apply to the Indonesian context (Persoon 1998: 281). The government claimed that
Indonesia did not have any indigenous people, or that all were equaliydigenous. Inthe
eyes of the sate, tribal groups did not have any specific rights above other citizens,
contrary to what is statedin the ILO (International Labor Organization) Convention 16
(Li 2000: 149). Instead, the tate differed between groups belonging to thenodern and
mainstream society and those being seen as isolated and backwarasasyarakat
terasing). The official politics of the gate was to bring these groups back intthe fold of

mainstream society (Persoon 1998: 281).
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Despitethe lack of recognitionof indigenous communities there was a beginning
movement fa indigenous rights in the 90s.According to Leslie Potter (2011), West
Kalimantan was the first province in Indonesian Borneo that experienced a great loss of
Dayak land to plantation companiesBecause of thisthe province early developed a

strong lobby against further allocation of land to the companies (Potter 2011: 167).

One ofthe most important NGOs that wereestablished in West Kalimantanand that
today works as the leading spearhead fandigenous rights in Indonesia, is AMAN.
AMAN was first established as AMA KalbarAlliance of Traditional People West
Kalimantan (Alliansi Masyarakat Adat Kalimantan Barat)with the aim of supporting
local farmers in a land dispute with a palm oil corpany (Potter 2011: 182). AMAN was
born out of the local reality experienced by Dayak peasants, bistalso a movement

linked to the global indigenous uprising in the 1990s.

AMAN as a national movement was officially founded in 1999. Since ethnicity as the

basic concept for claiming rights and recognition for indigenous groups was a disputed

i AOOAOh ' -1 . OAOEAO AAEET AA ET AECATT OO cCcOil OB
lands in certain geographic locations and their own value systems, ideologies,

economAOh DIl EOEAOh AOI OOOAOh AT A OI AEAOGEAO EI
2007: 715). This definition has laid the fundament for indigenous rights discourse in

Indonesia, andalso for other NGOs working irtraditional communities.

Environmental movemerts have also contributed to set the agenda for community

development and indigenous rights in accordance with nature conservation practices.

However, the relations between nature conservators and villagers haveot only been

harmonious. Nature conservationmposed by environmental NGOs have in certain cases

been characterized by its utilitarian approach, that doesot give much room for

vilagerO6 OOAAEOET T Al OOA 1T £ OEAEO £ OAOGO Al OEOI

This has for instance been evident in Kapuadulu, that was designated as conservation
district in 2003 with its two National Parks, Taman Nasional Betung Kerihun (TNBK)
and Taman Nasional DanaGantarum (TNDS). WWF were instrumental iestablishing
these national parks (TNBK in 1995 and TNDS in 1999As a method for conserving

biodiversity, establishing national parks can prove to be effective in the initial face, but
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rather difficult in the long run. NGO representatives from KOMPAKH told me that many
conflicts have evolved between park authoritiesand local communities that consider
these areas to be their customary land. Several people have been jailed because they

were caught hunting or collecting logs inside the national parks.

NGOs in Sungai Utik

Villagers in Sungai Utik maneuver themselveamong a wide range of NGnitiatives

with OOEA x E1 R ¢Oli 2067). Phédligh the years, a large number of NGOs have
appealed to villagers with various projectsSome have been accepted, while others have
not. Villagers in Sungai Utik are generallpositive if they believe their community can
benefit from the relation with a specific NGO. But in cases where the ideas of the NGO
raise too many questions about uncertainty for the future, the proposal is politely

rejected.

It would be misleading to describe the Ibans in Sungai Utik as opportunists, nor as pure
traditional forest conservators. As | have demonstrated so far, the forest is essential for
Iban life in its many aspects. But the Iban community is also highly compigte, and
villagers are not hesitant for improving their economic and material conditions.
Generally speaking, their attitude should rather be described as pragmatic. Their
actions, choices and allies are based upon what they believe will gain them thesho
advantages in the long run. In this section, | will give an overview on some of the actors

and projects that have been working in Sungai Utik up through the years.

Claiming land rights

The initial focus for the NGOs that started to organize in Sunddtik in the beginning of
the 1990s, was largely directed towards the political and juridical situation for the
villagers. Without any formal rights to their land, much effort was canalized to
strengthen local customary lawsand practices, and recognizingldan territoriality.
Especially two NGOs had a strong presence in Sungai Utik during this time: AMAN and
LBBT (Lembaga Bela Banua Taling)Institute for Community Legal Resource

Empowerment.
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These two NGOs operated as mediators between villagers in Sungdik, and the
government and the companies that wanted access to the forests in Sungai Utik. LBBT
also made a study to identify the customary rightsi{ak ulayat) in the village. This work
was supposed to provide material to make gerda (local governmentregulation), that
recognized Sungai Utik as customary land for the Iban&s far as | understand, this
perdahas never been recognized, but was nonetheless an early step for claiming land
rights in Sungai Utik. It is important to note that these two NGOsave accepted and had
broad support from the beginning, and were partly established by Dayaks and villagers
from Sungai Utik. Many elders, such as Bandi thaai rumah, were early supporters and
well-known figures in the organization. Also, the head of LEh Pontianak is originally

from Sungai Utik.

AMAN also initiated a community loggingprogram together with another NGCcalled
PPSHK KalbgrEmpowerment Program for Communitybased System in West
Kalimantan (Program Pemberdayaan Sistem Hutan KerkyataKalbar). The objective of
this project was to widen the scope of economic benefits from the forest in accordance
with principles of sustainability. Although this project did not turn into something
concrete andlasting, the community loggingprogram contributed largely to an ecelabel
that was given in 2007 by LEI (embaga Ekolabel Indonesia)The Indonesian Ece
Labeling Institute. LEI is a governmented Institution subject to the Ministry of

Forestry. This ecelabel acknowledges the people of Sungai Utik asatlitional forest
conservators that manage their forest geas in a sustainable way, and is given out for a

period of thirty years.

Sungai Utik was the first indigenous community to ever receive this edabel. It was
even handed over personally by the faner Minister of Forestry who came to the village
in a helicopter that landed on the football field outside the longhouse. The et¢abel is
not the same as being given property rights to the land, but it gave the villagers
something more concrete. Resiving acknowledgment from the gate itself was a major
turning point, but it did not secure their rights to land. Surprisingly, just two months
after they received the ecedabel, a man turned up saying he represented a logging
company that had been given a comssion of 8 000 hectares in Sungai Utik. The

company had received this permission fronthe Ministry of Forestry.
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Eco-tourism

Today, several NGQare involved in a pioneer ecetourism project in Sungai Utik with
AMAN as the major economic supporter. Thigroject has been running for about ten
years, and much of the foundation has been laid, but still this initiative has not taken off

yet.

Green Indonesia, that offers packages with trips to indigenous communities throughout
Indonesia, hasalso been involvel for a long time. Pak Kadeshe head of the village has
even been to Norway together with representatives from Green Indonesia to participate
at ReiselivsmessefThe Norwegian Travel Exhibition) in Oslo 20158 On their website,
Green Indonesia presents the Iban community in Sungai Utik as a green paradise, and
portrays the Ibans as traditional forest conservators that live in harmony with their
forest environment. There are several articles, photos and videos abt Sungai Utik on
their website. Among these are for instance an article that explains auat ritual, photos
of food from the forest, and a video that shows the villagers In@esting rice in their
swiddens.In all this, the Ibans are strongly being naturbzed as an indigenous group.
Nevertheless, for the Ibans, these practices that build on folklore and environmentalist
notions are more likely to resonate locally than projects that alienates Iban relations to
their forest environment. This representationof Ibans in Sungai Utik is not necessarily a
false one, butt is strongly a selective one. As | described in chapter 2, Ibans in Sungai
Utik have participated in logging and palm oil activities for a long time in other locations,
which opposes the idea ofbans as traditional forest conservators. This is not part of the
story represented by NGOs. But as with so many other communities, villagers in Sungai

Utik are in need for money to improve their living conditions.

It is also fair to say that many commuities that accepted logging and palm oil perhaps
felt that they had no choice. However, lessons from Sungai Utik demonstrate that
economic development does not necessarily mean that communities have to

compromise themselves.

48| have even come across pictures of him on the Internet, dancing an Iban war dance in fronaof
audience at Telenor Arena.
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These environmentalist represetations are also adapted and used actively by villagers.

Whenever they have appeared in the media, in videos on the Internet or in wlsticles,

EO EO ATTi11T1T O OAAA EAAATETAO 1T EEA O4EA ETA
OOPAOI ACEAOOG 1 EEACBGOEGAI ATADBAO EO 100 AlTT A8 #I1
xA AAT OOOOAET 1 OOOAI ®&A006 j 1 AxO08i 11 CAAAUBAT I

Artists and media

Lately, many other external actors have startedisiting Sungai Utik. These are for
examples artists, journalistsand media, stidents and researchers. Although they are not
NGOs, theyshare some similarities. As with the NGOs, there is a strong element of
cultural folklorization in their representations of the Iban community in Sungai Utik. By
using a wide range of multimediachannels, these actors have been instrumental in

bringing out the story of Sungai Utik throughout Indonesia, as with the rest of the world.

For instance, a few years ago, there wasgaoup of Yogyakartabased artiststhat came to

Sungai Utikto document indigenous art and the different aspects ofban life. Among

them were a musician, a tattoo dist, graphic workers and photographers. The project

OEAO xA1T O O1 AAO OEA TAI A 4AT AE O1 )1 AAE +EOA
a major art exhibition in Yogyakarta. Also, a CD with recordings of local Iban music and a

small book with stories, photos and interviews from the village were launched.

Villagers have figured in several newsrticles and made TVappearances, both locally

and nationally. One othe T\-programs they havebeenfeatured in is a famous

children's show on channel TRANS ¢alled Si Bolang This is a show about how children

in Indigenous communities all over Indonesia are livingln the episode from Sungai Utik,

we follow four boys living in the longhouse, among them Yosep, the oldedtild in the

biik OEAO ) 1 EOAA ET h AOOEI ¢ A OOUPEAAI 6 AAU8 &
river using fish traps and seeing them cookhe fish in bamboo tubesbefore going for a

swim in the river, using the nature O 1T x1 OOEAI PiT6h A OpOAO bI A

green paste when rubbing it.

49 https://news.mongabay.com/2015/10/the -indigenous-community-whose-forest-is-their -
supermarket/ (acc. 01.11.2016).
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00 EAAOO AT A AAOTI OO OADPOAOAIT (
NGOs and activists that operate in Sungai Uk AT AA AOAOEAAA AO AAOQI O
These are all kinds of actors that are seen as legitimate partners, who understand

custom and Iban cultural values. However, NGOs, projects and actors that invoke too

much skepticism and uncertainty for the future are politely dismissed. Their ideas and

APDPOl AAEAOG AOA AT EAT AOCAA mEOT i )AAT 1 EAARh AT A

together with the state and capitalist enterprises.

) AAAO OACAOAET ¢ OAT OOA EO AOCOKLT OEAAR * DA OF HG
Some NGOs such as FFI (Flora and Fauna International), have appealed to villagers in

Sungai Utik with the aim of designating the village asutan desgg OOE 1 1 A GHitanEl OA OO«
desaareas are understood to be part ofhe national forest estate, butmanaged by a

village community. A hutan desavillage manages and allocates benefits from tharea

over a period of 35 years. It is renewable subject to the annual work carried out by the

villagers (de Royer 2011: 33). If a forest area is degated ashutan desa it temporarily

protects the forest, andmaking it out of reach for the companies. On the o#r hand, it

puts land use undergovernment restriction. The forestmight be protected, but

traditional communities like the Iban would not beable to utilize the forest according to

their customary ways.

A common notion sharedby the villagers abouthutan desa is that villagers are not given
property rights, but rather a concession to use their customary land in the same way as
logging and pam oil companies are given for a limited period. Some people that | spoke
with in Sungai Utik expressed a fear of what would happen after the period withutan
desaexpired. Would they be granted another period? Or would the land be confiscated
by the govenment for other purposes? Paradoxically, théorest in Sungai Utikis more

protected ashutan adat, outside any formalized ownership.

REDD+ in Sungai Utik

Some attempts have been made to enroll Sungai Utik as part of various REDD+ projects,
but all of these initiatives have been dismissed by the villagers. In overall Kapuas Hulu,

there are not that many REDD+ projects at alhmong the few NGOs that operateithin
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this scheme, was a newly initiated project by the Asian Development Bank (ADB).
During my time in Sungai Utik, there were some representatives from ADB who came to
the village to consult about a project they wanted Sungai Utik to participate in. lilion
USD was assigned to the project that involved 11 villigs in Sintang and Kapuas Hulu
Regency. The ADBepresentatives did not want to reveal much of their plans for Sungai
Utik. | was given the impression that the ADB wanted to look into the possiliy to
facilitate a micro-hydroelectric system, driven by the riverstream to serve as an
alternative energy sourceVillagers in Sungai Utik had not made their final decision,
whether this project was going to be rejected or not, but generally people seed quite

skeptical.

From what | experienced, people do not approve of REDD+ because it raises too many
unanswered questions and uncertainty. My neighbgrRengya in bilik no. 2, told me

about NGOs coming to Sungai Utik to explain villagers that their f@ewas full of carbon

stored in the trees and the ground. They were also told that rich countries wanted to

compensate people in Sungai Utik economically if they let the trees alor@0 AT B1 A

simply do not understand what REDD+s about. It is too technical Reople do noteven

ETT x xEAO AAOATT EO6h 2AT CCA OAEA8 O0AI BPI A EI
compensations whenever there was a REDD+ project involved. But from whom and for

what? According to Rengga, another common fear among villagers concerningdD+,

was that it would rather be the palm oil companies with licenses to utilize the forests in

Sungai Utik that would receive compensations.

In the eyes of the Ibans in Sungai Utik, REDD+ appears as an absurd idea imposed by
rich western countries whichinterferes with local forms for utilizing the forest, without

any regards to Iban customs and practices.

Conclusion

In this chapter, | have looked at howthe village Sungai Utik hadecome more integrated

into the wider Indonesian society as well aghe global community, bythree external

forces: the gate, capitalism and NGOd hese arerepresentations of modernity and

mainstream society thati £0AT T PAOAOAO xEOE A OxEIlI 1T O EI
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or re-structure livelihood and landscape inrural West Kalimantan. In this chapter, | have
demonstrated how these hegemonic powers are connected, rather than seeing them as

isolated forces.

AEA AEOOET AOGET1T AAOxAAT OET OEAA6 AT A OI OOOEA
expressions of sociakeparation in the Iban community that are highly relevant for

understanding how villagers in Sungai Utik position themselves in relation to external

actors. The Indonesian government and capitalist enterprises are without doubt, actors

OEAO OADPOKODIOER AGBA 4aEA OAI A APPI EAO &A1 O AAOO/
resonate with local customs and practice?rojects backed by the various NGOs are read

in conjunction to past experiences with external actors. Those NGOs that to seextend

can be relded to the date and the companies, like théautan desainitiative from FFI,

fails in their attempt to protect forest and livelihood in the Iban community.

Another point that | have emphasized in this chapter is that Ibans often are guided by a
general pragmatism.The Ibans themselves put a lot of weight on their profound
relationship to the forest environment, which is not untrue. But instead of
understanding this selfrepresentation in naturalized terms, there is also a strategic

element to their actionsand choice of allies.
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Concluding Remarks

I will now summarize and comment on some of the main topics and argumenkhave
presented in this thesis. Myprimary objective has been to account for how the Ibans in
Sungai Utik protect their customary forests in the absence of formalized land righ&d
recognition as an indigenous group. | have focused on their customs and perceptions of

living in a forest environment, as well as their agency and relation to external actors.

| haveemphasized that in order to grasp how the Ibans perceive their lifevorld and
forest environment, we must pay attention to what it means to be an Iban and living in a
longhouse community. As | hae demonstrated in chapter 2, ideas of both
individuality/family autonomy and collectivism/solidarity are embedded in the
longhouse. The longhouse expresses tradition and continuity from the past to the
present with its traditional and wooden structure, butalso through certain virtues of
change and modernity in terms of consumption, wealth and materiality in théilik -

family.

In chapter 3, | illustrated how Iban perceptionsglassifications schemesand
entanglement with the forest environment stand in ogosition to government forest
policy. While the Indonesian ate divides forestland in terms of their functions, the
forest is a holistic concept for he Iban community. For instance, Iban subjectivity is
connected to the forest as a representation of memies, identity and personhood that is
physically evident in the forest, and also maintained by the community through their

practices, movements and collective memory.

As shown in chapter 4, Iban cosmology and religious practice is another aspect of the
Ibans society that demonstrates how the forest is perceived as a spiritual domain. The
) AAT O AOA AAPAT AAT O I1T OEAEO AT AAOOI 0056
forest) is also a capricious domain of uncertainty, where malevolent spirits can att&

the living and cause harm. To a great extent, many of the choices the Ibans make, is
about (re)gaining control and autonomy in an uncontrollable world. Ideas, beliefs, and
practices of external character, in this case the Catholic Church, must also neat@ with

the local ontological reality to be considered as legitimate. Within the field of religion,
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the state ispresent in Iban life as a counterpart to Ibaradat, through the concept of
agama. Although mostof the Ibans in Sungai Utik arelevoted Catholics, it is the
encompassing concept ochdat that stands out as the most meaningful category in their

dalily life.

Sungai Utik is a rare case of a community that has managed to protect their customary

forest areas, as well as their distinctive way of livig. Throughout this thesis, | have

attempted to give some explanatory factors for how they have managed to stand up

against the Indonesian state and capitalist enterprises. As shown in chapter 5, Sungai

Utik is far from an isolated community, but an integated part of the wider Indonesian

society, especially in relation to three external forces: the state, capitalism and NGOs. For
villagers in Sungai Utik, the Indonesian state and capitalism are unquestionable forces

OEAO OADPOAOGAT O OERADI KNENAGE &IER AN10O0DEN AO
threat to the Iban way of life. Certain NGOs and ideas of forest conservation such as

REDD+ also fails to bridge their own notions of land ownership and forest use with local

Iban customs.

| have also ben careful not to rely on naturalist explanations, by portraying the Ibans in
environmentalist terms. | have rather argued that their actions and choice of allies must
be seen as expressions of a general pragmatisithe outcomecould have been the same
in Sungai Utik as in other locations, where villagers gave in to the logging and palm oil
companies in return for money. Instead, the Ibans in Sungai Utik value their forest areas

for the benefit of future generations.

Zooming out, the larger picture israther negative. Last year, the situation was

devastating with the massive forest fires all over Kalimantan and Sumatra. In addition to
deforestation, these fires led to massive amounts of toxic smog polluting the air above

several Southeast Asian countrig (wri.org).50 To prevent another crisis, the Indonesian
DPOAOGEAAT O *T EI O*T EI xEd 7EAT AT h T OAAOAA OOOE
burning. Even though, the palm oil companies are the ones to blame, this policy also

affects smallholders like the villagers in SungaUtik. After | conducted my fieldwork,

50 http://www.wri.org/blog/2015/09/land-and-forestfires-indonesiareachcrisislevels(acc.10.11.2016).
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villagers have reported that soldiers have showed up in the longhouse, threating to put
them in jail if they did not cease practicing slastand burn farming5! However, studies
have pointed out that swidden agriculture is sustainable if given time and space (e.g.
Dove 1983; Lawrence et al. 1998; Labriére et al. 2015). The future for the Ibans in
Sungai Utik is uncertain with the increased friction with the state and capitalist
enterprises. But as long as they manage toaintain their awareness of the importance

of the forest, | am cautiously optimistic.

51 This incident has also been portrayed in Mongaty:

https://news.mongabay.com/2016/09/ndire-no-food-tribe-clingsto-slashand-burn-amid-haze
crackdown/(acc. 10.11.2016).
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