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ABSTRACT

SYSTEMS OF APPELLATION
AMONG THE KENYAH DAYAK OF BORNEO

By

Patricia Ruth Whittier

This study presents one aspect, the naming system, of
the culture of the Kenyah Dayak people of central Borneo.
The Kenyah are swidden rice agriculturists occupying long-
house villages in the Borneo highlands in both the Indo-
nesian province of Kalimantan Timur and the Malaysian state
of Sarawak. Field research among the Kenyah was carried
out in 1970-71 (Kalimantan Timur) and in 1973-75 (Sarawak);
a one-month visit to the Sarawak research site was made in
March- April 1980. One chapter contains an ethnographic
summary as background to the specific discussion of Kenyah
names and other forms of address. Comparative material is
drawn from other Southeast Asian societies where appropriate.
The focus here is on names and other forms of address as
social and cultural, rather than linguistic, phenomena.

There are several sub-systems that comprise the Kenyan
system of appellation. These include kin terms; autonyms,
teknonyms, necronyms, and gerontonyms. Some of these

catagories provide alternate forms available to a given



Patricia Ruth Whittier
individual (e.g., a kin term or an autonym); others are
mutually exclusive (e.g., teknonyms and necronyms), but
taken as a whole they form a coherent system.

A Kenyah in his/her lifetime bears a series of
appellations that change with changes in the closest
interpersonal relationships. The arrival of children and
grandchildren and the deaths of certain relatives are all
occasions for changes in forms of appellation. For small
children, persistent illness may also result in name
changes. The name sequence in both biographical and social.
It underscores not only the stage of a person's life and the
major events of that life, but also his/her social context.
An individual's name shows where he/she fits into the
geneological layers of children, adults, and elders that
cut across Kenyah society as well as his/her membership in
the primary social units: conjugal pair, household, and
longhouse.

In summary, this study attempts to show not only how
the sub-systems of Kenyah appellation are related to each
other to form a coherent cultural segment, but also hov this

cultural segment is articulated with Kenyah social structure.
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CHAPTER I

INTRODUCTION

When a child is named, he is both individualized
and incorporated into society (Van Gennep 1960:62)

Every society has forms by which its members address
and refer to one another and to themselves. Exactly what
are these names; 'what's in a name?" One of the earliest
extant debates on the nature of names is in Plato's
Cratylus in which Cratylus begins an argument about the
connections between words and things by jesting at the
dull-witted Hermogenes about his name. Hermogenes cannot
be the man's true name suggests Cratylus because Hermogenes
means 'born of Hermes', god of good fortune, money, and
cleverness and this so-called Hermogenes is not only dull
but also impecunious and generally wretched. Hermogenes
replies that he is indeed stating his true name because
people call him Hermogenes and what a person is called is,
after all, what a name is.

This argument has continued to the present in the
fields of philosophy and linguistics with technical debates
about the nature of names (or 'proper names') and how, if

at all, they are to be distinguished from the rest of



language.1

There are many studies of names as historical phenomena,
usually related to the tracing of geneologies, of the etymol-
ogical bases of names, and of names as linguistic phenomena.
These commonly attempt to distinguish between ''true provper
names' and other forms of address and reference. There are,
however, very few studies of names as social and cultural
phenomena and as but one aspect of a larger system of ad-
dressing and referring to others. The question to be dis-
cussed here is the total system of personal address and
reference in a particular society.

In the title of this study, I have used the term
"appellation' because I believe that the study of names as
social and cultural phenomena must include not only what
are commonly referred to as ''mames' but also the variety of
other forms used to address and refer to individuals. An
attempt to distinguish too rigidly between '"true names' and
other forms produces ambiguity and disregards the fact that
the forms of appellation, taken as a whole, constitute a
coherent system. Because the word ''mame" is usually
associated with what are often called ''proper names' or
"personal names,'" I have chosen the term "appellation' to

encompass the greater range of forms.2

1A fairly recent summary of this debate can be found in
John Algeo's On Defining the Proper Name (1973).

2The word "appellation' is from the Latin aggellare,
meaning ''to address," '"to accost,'" '"to call," or "to appeal."



At face value, appellation are just what the term
implies: what people call each other. But they aiso have
social and cultural application. There are avopropriate
forms of appellation which make statements about individuals
(i.e., biographical statements) and statements about
relationships between or among individuals and, thus, about
society. This is then a study of the statements made by
the system of appellations of a particular people -- the
Kenyanh Dayak of Central Borneo.

During the initial phases of my research among the
Kenyah, I shared a experience common to many investigators
in unfamiliar societies of being confused by a variety of
responses to my requests for names. This confusion was
increased by listening to the usage of people around me as
they addressed and referred to one another. Once I had
established a name to apply to each person, however, I
did not pursue the matter further. It was after I returned
from the field and began to reexamine my data that I began
to take a deeper look at names and to view them as more
than trivial pieces of cultural baggage. I had the outlines
of a system, or rather of several sub-systems, of appellation.
These sub-systems could be articulated into a coherent
cultural pattern, in Geertz's term a '"fragment of culture"
that was '"'saying'" something.

During the course of a second, year-and-a-half period

of field research, I focussed more specifically on the
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system of appellation. Another primary research topic was
ritual language and the single most common ritual in which

I participated was the infant naming ceremony, including

the naming of my own infant. This research period provided
the majority of the detailed data that went into my analysis
of the Kenyah system of appellation.

The mold in which my particular view of social
anthropology is cast owes a great deal to the work of
Geertz and Berger and Luckman (1966). Geertz says,

Believing, with Max Weber, that man is an animal

suspended in webs of significance he himself has

spun, I take culture to be those webs, and the
analysis of it to be therefore not an experimental
science in search of law but an interpretive one

in search of meaning (1973:5).

The question I am interested in here is the meaning
of appellations not in the etymological sense but as 'Wwebs
of significance.'" Haow does the system of appellation as
a fragment of culture, as a protion of a total web,
relate to the network of relationship that is society?
Society is a collection of individuals tied to each other
in certain ways. How are these ties reflected in and
created by the system of appellation. What aspects of
social reality are both ordered and constructed by
the "know ledge', the system of meanings and understandings
of the system of appellation.

In the case of the Kenyah, the system of appellation
is a windor into society. 1It is a system of symbols that

talks about the nature of human beings and their most

significant relations with each other; thus, it talks



about the nature of society as well, The analysis of the
system of appellation is a way of discovering important
social realtions. It is not the only way because in any
society these statements about the nature of persons and
their relationships are made many times over in various
ways, but it is one that is often overlooked or passed
over.

The literature on appellations in anthropology is
varied in that certain types of appellations have received
far more attention than others. Kinship terms, of course,
have their own vast body of literature. Many ethnographies
incorporate references to other forms such as personal names,
birth- order names, or teknonyms but rarely is there an
analysis of an entire system of appellation. Works that
analyze in detail one or another aspect of appellations
include Geertz and Geertz (1964 and 1975), Levi-Strauss
(1966), Needham (1954a, 1954b, 1965, and 1971) and Benjamin
(1966). Their insights and comparative data have been
particularly useful in working out the relationships among
the several sub-systems of Kenyah appellation.

Because the Kenyah are not a well known group, I have
given in Chapter II a brief survey of the ethnography as
background for the discussion of appellations among the
Kenyah. This survey presents only the general economic
situation and the major organizational features of Kenyah
life plus some data on the relatively new forces of formal

education and Christianity.



Chapter III presents the Kenyah system of appellation
in detail in both its formal, paradigmatic aspect and in
its daily use. It is a description of how the system should
and does work. The Kenyah subsystems of appellation include
kinship terms, autonyms, teknonyms, necronyms, and geron-
tonyms, each of which is defined and discussed in detail.

Chapter VI contains comparative material and contrasts
elements of the Kenyah appellation system with elements
of those found in other societies, particularly in Southeast
Asia. This comparative data highlights some of the
prominent features of the Kenyah system.

The final chapter, Chapter V, drawvs from the preceeding
chapter in a summary analysis and shows howv the Kenyah
system of appellation is a cultural paradigm which both
reflects and models social reality. This fragment of
culture, as a coherent set of ideas, contributes to the
persistence and maintence of social structure. It does not
merely rationalize and reflect social structure, but, as
a set of ideas in terms of which people pattern their

behavior, shapes it.



CHAPTER II

THE KENYAH: ETHNOGRAPHIC BACKGROUND

Introduction

I have been fortunate in having had the opportunity for
two periods of extended research among the Kenyah Dayak1 of
central Borneo. In 1970-71 I worked in East Kalimantan,
Indonesia, and in 1973-75 (18 months) in Sarawak, Malaysia
(see Figure 1). My main bases were the villages of Long
Nawang (population 1000) and Mara Satu (population 250) in
Kalimantan and the village of Long Mh (population 750) in
Sarawak.2 In addition to these two periods of extended

research, I revisited Long Moh in March/April of 1980.

1The term ''Dayak' is used in the Dutch and Indonesian
literature to mean the indigenous, non-Mislim peoples of
Borneo. Recently, it has come into greater use among these
peoples themselves as they perceive a common political
interest. In the British and Malaysian literature, the
term ''Dayak' is restricted to the so-called Sea Dayak (Iban)
and Land Dayak (Bidayuh). I will follow the Indonesian
usage for convenience since it serves to distinguish the
indigenous population from the other two major groups in
Borneo, the Malays (includes indigenous peoples who have
become Mislims) and the Chinese.

2Mara Satu is a composite emigre village; population
figures are for its Kenyah component. By 1974, when I
returned briefly to Mara Satu, its Kenyah population had
increased to about 750 and by 1980 it has surpassed 1000.
Long Nawang by 1980 had declined to about 750 because of a
government resettlement program focused on Mara Satu. The
population of Long Mh in 1980 remained unchanged.

7
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The two villages of Long Nawang and Long Moh were one
about two hundred years ago. At that time, the single
village, located on the Iwan River in Kalimantan, split.
The people who eventually founded Long Nawang (and part
of whom subsequently moved to Mara Satu) moved onto the
high plateau known as the Apo Kayan in Kalimantan. The
people who eventually founded Long Moh moved into the Baram
River area of Sarawak's Fourth Division. Mara Satu is a
recent (1970) village of migrants from Long Nawang; it
is a short distance (1 hour) upriver from the coastal town
and government center of Tanjungselor.

The following is a brief ethnographic sketch of the
Kenyah as background for the discussion of personal
appellation to follow.3

The Kenyah are swidden rice agriculturalists inhabiting
the highlands of central Borneo in both Sarawak, Malaysia,
and East Kalimantan, Indonesia. The Kenyah divide themselves
into about 40 named sub-groups in over 110 communities; their
total population is about 40,000. Although the Kenyah
recognize and name themselves as a distinct group, there is
no single, unifying political office. The Kenyah's nearest
neighbors, both geographically and culturally, are the Kayan,
who are also swidden rice agriculturalists, and the Punan,

former hunting and gathering nomads whom the governments

3For a more detailed ethnographic picture of the Kenyah
Dayak, see Whittier (1973 and 1978a) and Conley (1976).
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are encouraging toa more settled existence. The Kenyah
consider themselves quite distinct from both of these groups
on the bases of both language and 5935.4
Of the forty named sub-groups of Kenyah, the Lepo Tau
is one of the largest (about 4000 people in 10 villages).
The villages of Long Nawang, Mara Satu, and Long Moh, where
my research was conducted, are all Lepo Tau villages. There
are minor linguistic differences among the sub-groups and
minor differences in adat, but the general principles of
social organization are much the same. Thus, I have used
the term "Kenyah'" throughout this work although I certainly
do not claim the Lepo Tau to be the quintessential Kenyah.
Specifically, I am certain that the comparison of the
system of appellation discussed here with that of other

Kenyah groups would reveal some differences in terminology,

but I think the principles of usage would be much the same.

Making A Living

Svidden rice agriculture is central to Kenyah life.
Even in the hereafter where the fields till themselves with
no human labor, rice is still the basic food. It is basic
not only for humans but also for dogs, chickens, and other
domestic and pet animals. Daily activities, as well as a

major portion of the annual ritual cycle, revolve around

4For purposes here, adat may be defined as simply
"custom'" or ''customary law.” For a more detailed analysis
of the concept of adat among the Kenyah, see Whittier (1978).
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the cultivation, processing, and preparation of rice.
The rice cycle is punctuated by rituals at every stage.
These rituals are performed on behalf of the entire village

by a specialist, the laki malan. The laki malan is selected

anew each year unless there has been an exceptionally good

harvest in which case the laki malan may be asked to serve

a second consecutive year but never a third. Informants
said that any adult male could be selected to serve as laki

malan, but whenI solicited a list of the last several laki

malan (fourteen individuals), I noted that all had been
widowers. This may be a holdover from the past when the

duties of the laki malan ere more arduous, involving a

nunber of food taboos, celibacy, and isolation.

The annual rice cycle begins in March/April with the
ritual called nyat tana ('to ask for land"). Each individual
or conjugal pair selects its field location(s), negotiating
with the heads of the households in which it has land rights
for the use of certain fields or selecting tracts of primary
forest. The hard work begins in April with the cutting of
the forest. Men do the heavy labor of felling the large
trees and women clear avay smaller trees and brush. The
clearing of the fields is a time for exchange labor groups.
Membership in these groups, usually from 6 to as many as
20 people, is based on friendship and field location.
Teenagers often form their own groups to work on either
their own or their parents' fields. For those of marriage-

able age, it is a good opportunity to demonstrate to members
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of the opposite sex how hardworking one is. These exchange
labor groups are strictly reciprocal; they put in one day's
labor on the field of each group member. After the cycle is
complete, they may make another round or the group may
dissolve and its members join or form other groups. The
person whose field is being worked that day provides the
noon meal, preferably with meat as well as rice. The
exchange labor system incorporates a sort of welfare system
to aid widows, the elderly, or other households suffering
an acute shortage of labor. Such people are consciously
included in labor groups in which they will receive the
greatest return on their own labor (e.g., groups composed
largely of strong, young men). When the group works the
field of one of the 'welfare'" recipients, the workers expect
less for the noon meal and may even bring their own rice.
Another form of group labor is the obligatory labor

owed to the village headman and to the laki malan. Each

of these people is entitled to four days of labor from the
village per year: one day each for clearing, planting,
weeding, and harvesting. Each household must send a
representative on each of these obligatory labor days. The
yield from the field on which villagers contribute labor

for the laki malan is considered to belong to the laki malan.

It is a form of payment in return for the heavy responsi-
bilities he carries. The labor for the headman, however,
is done on an '"official' field, apart from his personal one.

The yield from this official field is to aid the headman
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in discharging his obligations of hospitality to visitors
to the village.
In some Christian villages, the obligatory labor that

formerly went to the laki malan has been transferred to the

local pendeta ('pastor') or guru injil (''gospel teacher').

There is some difference in intent here: the work of the

laki malan is absolutely necessary for the success of the

rice crop, and labor on his field is due because of this;
the labor for the Christian specialist, on the other hand,
is seen as more of a gesture of good will and participation
is often less than 100 percent. Also, the laki malan may
levy fines on households who do not participate while the
Christian specialist has no such sanction.

After the clearing is completed, the brush and timber
in the fields are allowed to dry for up to two months. This
is a period of relative leisure when men (and occasionally
women) may travel downriver to the bazaars or to other
villages to visit friends and relatives. Many people engage
in work around the village such as building canoes and repair
or rebuilding of houses.

As mid- July approaches, everyone scans the skys
anxiously for rain clouds. A rain can delay the burn and
thus, the planting and, ultimately, the harvest. This could
move the harvest into another rainy period with the danger
of the crop being destroyed by a storm or being too wet to
harvest. The laki malan chooses the day to begin the burn.

People whose fields are contiguous burn on the same day.
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If the burn is not good, people re-pile the remaining brush
and re-burn within a couple of days. The larger trees do
not burn and are left where they have fallen. They provide
walkways through the fields, are a source of firewood and,
on steep slopes, help prevent erosion.

The day for planting to begin is selected by the laki

malan based on the angle of the sun. The laki malan plants

first and then others in a strict rotation of days based on
social class. On a given day, only the fields of those
designated for that day may be planted. Planting is a time
of fun and the work is always done in exchange labor groups.
In the evenings these groups may gather at the lamin of a
group member to drink borak (rice or cassava beer), sing

and tell stories. It is also a time for courtship as the
labor groups of teenagers gather and wander around the village
from house to house. Teenagers may dress in costumes with
elaborate masks representing spirits that will orotect the
newly planted rice. They go to each longhouse begging

food and borak. The spirits are pleased with these offerings
and will do their job with enthusiasm.

Planting is done with a dibble stick, the men going
ahead in a line and making the holes and the women following
along dropping the seeds. The whole process may take as long
as a month, but after two circuits of the social class hier-
archy, planting days are no longer restricted. Anyone can
plant on any day.

Several weeks after the planting is completed begins the
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most arduous and despised task, the weeding. The majority
of the weeding is done by women. There is no prohibition
against men weeding, but many find it another convenient
time for traveling.5 Women faced with weeding usually get
together in small exchange labor groups ( 3 or 4 women);
the gossip opportunity is excellent since no one is near to
overhear. Late September and October are the height of the
weeding season. After this, the growing rice is large
enough not to be threatened by any new weeds that spring up.
Harvest may begin from mid-December to early January

with the first day's harvest on the field of the laki malan.

After this, the work proceeds in a rotation identical to
that of the planting days. The harvest is the high point of
the year. After several months of last year's rice, or
cassava if last year's harvest was bad, the taste of new

rice is welcome. Great jars of borak are brewed to enliven

the evenings as the exchange labor groups gather to enjoy
the hospitality of the recipient of the day's efforts. The
harvest may take two months or even more depending on

whether the laki malan has done well and the harvest is good.

After the completion of the harvest, the laki malan performs

his final task, the ritual pelepuk Bungan (lit., '"'to turn

Bungan') which informs the goddess Bungan that the harvest

5In the days of inter-tribal warfare, this was also
the peak season for headhunting forays. Women weeding were
frequent victims since they were out and away from the
village unprotected.
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is finished and the year is ended.
The mamat or adat azaq6 ceremony, a four-day (some say
formerly eight days) ritual involving the bringing of fresh

heads into the village, is held after pelepuk Bungan. These

days the heads are old ones, relics of the past, but mamat
is still the high point of the ritual calendar. It is a
warrior's ritual with no role for women other than the
preparing of food and borak. Two of the evenings of mamat
are the one time in Kenyah life when women are secluded
with ritual sanction. During these evenings all females
with the exception of young children must be inside their
houses.

The Kenyah insist that the year ends with pelepuk
Bungan and begins again with nyat tana. The mamat falls
between these and so is, in a sense, outside of time, a
truly liminal period. A few days after mamat, the new laki
malan is chosed. With the performance of his first task,
nyat tana, the new year begins.

Although rice is undoub tedly central to Kenyah life,
other food crops are also important but without the ritual
attention lavished on rice. The most important secondary
crop is cassava. The leaves are a popular vegetable and the
starchy roots become a staple in the event of a poor rice

harvest. Other minor crops include corn, Job's tears,

6To the best of my knowledge, in 1980, Long Moh is the
only Kenyah village that still performs the mamat and other
ceremonies mentioned above. The others have become Chris-
tians.
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cucumbers and squashes, sweet potatoes, taro, coconut,
bananas, and sugar cane. Tobacco is also important, espe-
cially in Long Navang with its relative inaccessibility to
markets. The ingredients for the betel chew are essential.

A few domestic pigs are kept but these are saved for
special occasions such as a death or marriage or an aristo-
crat's naming ceremony. Chickens are scrawny, tough, and
reluctant egg producers. The chickens are also saved for
special occasions such as rituals or important guests from
other villages. The few eggs are used for rituals and
occasionally for the sick; they cannot be said to form any
real part of the diet. The other two domestic animals are
the dog and the cat. Cats are kept primarily as protection
against rats and are rarely seen; they spend nights prowl-
ing in the rafters and days well out of reach of dogs and
children. Dogs are kept for hunting; they are valuable and
the pups of a well-known hunting dog fetch a good price.
When past their prime, they are permitted to retire, and
every village has its quota of ancient and mangey retired
hounds.

The Kenyah are agriculturalists and it is thus that
they differentiate themselves from their neighbors, the
hunting and gathering, semi-nomadic Punan whom they regard
as uncivilized savages. But, nonetheless, it would be a
mistake to underestimate the reliance of the Kenyah them
selves on hunting and gathering. I would estimate that

about half of the vegetable products other than rice in the
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daily diet are gathered from the jungle. Most of the fruit
consumed is wild. The vast majority of the animal protein

in the diet is from hunting and fishing. The primary object
of the hunt is the wild pig since it provides animal fat for
cooking and seasoning as well as meat, but deer, birds, and
monkeys and other small animals are also taken. Other jungle
products, such as rattan, are used in hundreds of ways in

the village and traded downriver.

The Kenyah are still primarily subsistence agricul-
turalists although they do produce some cash crops in some
areas. The extent of participation in the market economy
depends to some degree on location. Long Navang is too far
from markets to make such cash cropping feasible. Mara Satu,
being a short distance from a coastal town, is able to sell
vegetables and agricultural produce to town dwellers. In
Long Moh, rubber is the major cash crop, but in none of
these locations is there a regular and reliable source of
cash income. If a Long Moh man, for example, finds a press-
ing need for cash, such as to pay school fees for a child
downriver, he will tap rubber and sell it downriver. Most
people, however, do not tap their rubber and sell it on a
regular basis. It is there when needed just as are the
jungle products (e.g., rattan, sandalwood, etc.) that may
also be sold downriver.

Another common source of cash for market needs (e.g.,
kerosene, sugar,salt,cloth, etc.) is the sale of one's

labor. Men, and particularly younger men, travel dovnriver
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in groups to do manual labor, especially in the timber
industry, for several weeks, months, or even years. Before
returning home, they spend all their wages to purchase the
goods mentioned above as well as trinkets for wives, sisters,
and children. Occasionally, the wages go for a major item
such as an outboard motor or a sewing machine.

In recent years, the villages have been supporting
small shops, or even co-operatives, to supply daily needs
such as salt, kerosene, and chewing tobacco on a small scale.
To get the cash for these purchases, people sell small
quantities of rice, rubber, or other products to the shop.
These shops have not, however, done away with the trips
downriver to labor for wages and purchase in the quantity

and variety unavailable in the village shops.

Units of Organization

In both Kalimantan and Sarawak, there are high chiefs,
recognized and supported by the governments, with authority
over several villages to arbitrate when necessary in matters
of adat law and to bring government directives to the
attention of village headmen. These positions are only
partly traditional ones. Before the colonial period, there
were leaders whose influence extended beyond their villages,
but their constituencies were fluid, depending on the for-
mation and dissolution of alliances as well as on the per-
sonality of the individual leader. British and Dutch
colonial authorities formalized and solidified these posi-

tions, alloting each a specific territory. The present
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governments have continued these positions. They are filled
partly on the basis of heredity subject to government veto.
Occasionally, these chiefs may call meetings of their village
headmen to discuss common problems or to explain new gov-
ernment edicts, but the organizational units headed by these
chiefs are significant largely in the eyes of the governments
not in the view of the Kenyah. For the Kenyah, it is the
village that is the largest significant organizational unit.
The typical Kenyah village consists of several long-
houses located at the confluence of a stream with a main
river, and it is from these locations that the villages
characteristically take their names. The word long means
"confluence'; thus, Long Moh is the confluence of the Moh
River with the larger Baram River. Long Nawang is the
confluence of the Nawang River with the Kayan River.

Under both traditional Kenyah religion (adat po'on)

and adat Bungan (a reform system that eliminates some aspects

of adat po'on such as bird augury), the village is a ritual

unit. Periodic rituals protect the village as a whole from
disease or other adversity. Certain acts by individuals
can place the entire village in jeopardy and necessitate
ritual protection for the village. On the days of such
village-wide rituals, the village proper is closed. No one
may leave, even to go to the fields, and no stranger may
enter. On the death of a villager, the village is likewise
closed. On these occasions, the village is in a state

of malan ("ritual prohibition'). Lack of co-operation
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from one individual places the entire village at risk.

The village also acts in concert in the timing of the
events of the agricultural cycle. The laki malan performs
the essential rice cycle rituals on behalf of the whole
village. For each of the major rituals, a representative
of each household must attend. This situation still obtains
in Long Moh where a large majority of the population follows

adat Bungan. There are a few Roman Catholic families in

Long Moh, but there is a great deal of tolerance between
the two groups. The Catholics hold their own agricultural
rituals but time them to coincide with those of the adat
Bungan people. They also observe the prohibitions on
leaving the village on malan days.

The Kenyah of Long Nawang and Mara Satu are funda-
mentalist Protestants and have no agricultural rituals or
other supernaturally sanctioned occasions for acting in
concert. Each household can set its own timing of agri-
cultural tasks. Considerations of the weather and the
desirability of being able to work in exchange labor groups
mean that people do, in fact, time their agricultural work
to coincide with that of their neighbors, but there are no
supernatural sanctions against not doing so. In Long Nawang
and Mara Satu there is a general feeling that everyone
should be present in the case of a death, but should someone
choose not to do so, the act would bring social disapproval
on that individual alone. In Long Moh it would place the

entire village in danger. 1In other words, in the Christian
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villages, the village is a social unit but not the ritual

unit it is under adat Bungan and adat po'on.

Each village has a headman called, in Kenyah, paran
lepo (lit., "village leader") or pengabio dalem lepo (lit.,

'big one of the village'). These offices are now more
frequently referred to by their Malaysian or Indonesian

terms: tua kampong or kepala kampong. The tua kampong

generally come from the higher aristocratic families
although not necessarily in direct patrilineal succession.

Present day tua kampong often experience a conflict between

their traditional style of leadership by consensus and ex-
pectations of villagers and the demands placed on them by

the government. Many complain of the difficult position

they are in by being responsible to the government for the
carrying out of possibly unpopular directives. A tua kampong
was traditionally expected to hold his post for life and
would likely be replaced by his son on his death. This is

no longer necessarily true. The problems generated by
conflicting expectations of villagers and the government

from the tua kampong have caused some tua kampong to request

replacement and some qualified candidates to refuse to serve.

One of the primary qualities desired in a tua kampong

is the ability to speak well; skill in public speaking is

exhibited at village meetings. The tua kampong may call a

village meeting to discuss any matters of general concern.
Anyone may attend and speak but the important voices are

those of the elders, and especially the aristocratic elders.
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The tua kampong presents the matter to be discussed at the

outset, but he usually does not speak again until the end
of the meeting. After everyone has spoken -- sometimes for
hours -- and a general feeling of consensus is reached, the

tua kampong presents his view. Since his view is an elegant

restatement of the consensus, there is usually no disagree-
ment at this point and the matter is settled.

The extent of each village's lands is clearly defined,
and inter-village land disputes are rare. People from other
villages may ask permission to use land within the village
territory. If no villager has claimed the land for that
year, permission is usually granted. Land is "owned" by
the village in the sense that all villagers have a common
interest in it. Every household has established rights
to use certain areas of the village land, initially gained
by cutting primary forest.

The longhouse is a characteristic feature of central
Borneo. Most Kenyah villages contain several longhouses
in contrast to other Borneo groups where each village
consists of only one longhouse. Kenyah longhouses average
10 to 14 apartments although there is a story about a long-
house in the old days of 100 apartments. The individual
apartments are called lamin which might also be translated
as "household" since it means not only the physical struc-
ture but also its inhabitants. Each lamin is a single room
with separate areas for cooking and eating and for sitting

and sleeping. The lamin open on to a common veranda, and
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the entire structure is elevated several feet off the ground.
Access to the house is a notched log at either end of the
veranda. The veranda is both an informal and a formal
meeting place. During the day, people sit on the veranda
to do sedentary work such as sewing or repairing of fishing
nets in the company of their neighbors. At the same time,
they can easily watch the small children playing on the
veranda and on the ground below. At night the veranda
provides a cool place to sit and discuss the events of the
day or gossip. It may also be a sleeping area for young
boys and visitors. A formal meeting called by the tua
kampong is usually held on the veranda in front of his
lamin; often this area of the veranda is built especially
wide just for this purpose.

Each longhouse has its own leader (paran gggl or

pengabio dalem uma'), who usually occupies the central

lamin, but the longhouse rarely acts as a unit apart from
the other longhouses in the village. The exceptions are
in the rebuilding of the house and in parts of the annual
mamat rituals. For the mamat ritual, each house has its
ovn ritual paraphrenalia and its own heads. For varts of
the ritual, the warriors of the village act together, but

for other parts, they gather at their own houses.

7Since the main occasion on which the longhouse acts
as a formal ritual unit is mamat, it may be that the
significance of the longhouse as an organizational unit
was greater during the days of headhunting.
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Longhouse neighbors are expected to participate and help
in the life crisis rituals of one of the component lamin
and should receive shares from a good hunt. An individual
lamin may move and join another longhouse only with the
permission of the paran uma' of both houses and the payment
of a fine to the house being left. New lamin may be added
to either end of a longhouse at any time, but it is more
usual to wait for the longhouse to be rebuilt to add new
lamin to it.

The household or lamin is the basic organizational
unit in daily life. Most Kenyah state as an ideal a large
lamin full of children and grandchildren but the problems
and practicalities of interpersonal relations intervene,
and at least 75 percent of the lamin in all three villages
contain nuclear families or stem families. Joint families
form one stage in the domestic cycle. A young couple may
live with the parents of either spouse; it is a matter to
be decided before the marriage. At this stage, when the
parents are still living and the children are just beginning
their marriages, there may be two or more married siblings,
their spouses, and their young children together in the
lamin. It is very rare, however, for adult siblings to
remain together permanently, especially after the death of
the parents. In the few cases where it has occurred, the
siblings are two sisters or a brother and a sister but
never two brothers.

The lamin is a unit of production and consumption and
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is also a ritual unit. Each married couple and each single
adult in the lamin makes one or more rice fields, but the
yield goes into a common store and cooking is done in
common. The appearance of separate storage and cooking

facilities (cha paman, dua apui = 'one door, two fires'")

signals the imminent breakup of the lamin.

At village-wide rituals marking steps in the rice
cycle or any other occasion, a representative of each
lamin (usually the head) must attend. He does so on behalf
of the entire lamin. Some rituals are conducted at the
lamin level. On such occasions, the lamin is malan; all
of its members should be present and no outsiders may enter.
At each stage of the rice cycle, the lamin head conducts
rituals in his own field. These rituals act on behalf

of the entire lamin. Other members of the lamin do not need

to repeat the rituals in their own fields even though these
may be widely separated from the field of the lamin head.
The lamin is the locus of rights to land and to the
use of heirloom property. Primary land-use rights are gained
by the cutting of primary forest. These rights are vested
not in the cutter but in the lamin in which he resides at
the time of cutting. People who move out of their natal
lamin retain secondary rights to that lamin's land. Heir-
loom property likewise remains in the natal lamin; those
who leave their lamin retain rights in the property. The
various claims on both land rights and rights in heirloom

property are mediated by the head of the lamin.
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Thus, the lamin is the center of the individual's life.
It is through lamin membership that rights to land and heir-
loom property are obtained. It is with one's fellow lamin
memb ers that one works to produce the rice crop and with
them that the rice is prepared and consumed. The head of
one's lamin attends all necessary village rituals on one's
behalf. If an individual is ill, it is the members of the
lamin who provide care and participate in any rituals and
prohibitions necessary for curing. They will sponsor all
of the necessary life crisis rituals for one of their
members. Should an individual grow up in a lamin with
cousins or step-siblings, he cannot marry them even though
their relationship might permit marriage were they not of
the same lamin. Having grown up in the same lamin is
enough to create a bond that would make such a marriage

incestous.

Social Stratification

Social stratification among the indigenous peoples of
Borneo reaches its fullest expression among the Kenyah and
related groups (Leach 1950:76). Under adat po'on there were
five strata distinguished: deta'ubio ("major aristocrats');

deta'u dumit ("minor aristocrats'); panyin tiga (''good

commoners'); panyin ja'at ('bad commoners'); and panyin

lamin ("household commoners' or slaves). These distinctions
were given recognition in ritual, in adat, and in marriage

rules. Certain symbols, such as tiger teeth, could be used
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only by deta'u. In some villages, the roofs of deta'u lamin

were raised above those of their panyin neighbors, and the
portions of the veranda in front of their lamin were wider.
In village-wide rituals, each strata was mentioned by name
and separate offerings made on the behalf of each. Lamin
rituals varied in form depending on the strata of the lamin.
During the planting season, different days were devoted to
the fields of each strata in rotation.

Under adat Bungan and national government laws, the

system is somewhat simplified. Government laws have outlawed

the panyin lamin or slave classification. It is theoretically

a fineable offense to refer to a person as a slave or the
descendent of slaves. Of course, everyone knows who such
people are and they still tend to occupy the lowest rungs
of the social ladder, but, for ritual purposes, they have
become merged into the panyin category. For ritual purposes,

adat Bungan makes only two divisions, deta'u8 and panyin,

with the exception of the planting days. For planting days,
the adat po'on distinctions remain.

Aristocrats are presumed to have superior knowledge
of adat; it is they who control the ritual and who preside
over problems concerned with breaches of adat. They should
behave like aristocrats and be models for the community.

An aristocrat who does not will be censured by others

8Another term sometimes used is paran which is more
closely '"leader'" but the categories overlap to a great
extent since most leaders are aristocrats.
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of his class. People speak of class distinctions as matters
of '"blood," 'we and they," "our kind."

On one occasion, I went with a woman of the highest
aristocratic strata to a festive meal at another longhouse.
We arrived early and people were sitting in small groups
on the veranda visiting. My escort paused for a moment at
the top of the steps and surveyed the scene. Then she

said quietly to me, "Kini; kini kelunan me'" ("Over here

are our people'), meaning that here was the appropriate
group for us to sit with.

Deta'u believe that panyin are generally coarser in
speech and manner than deta'u; they do not speak well in
public, that ability being one of the attributes of Kenyah
aristocracy and leadership. Indeed, in the presence of
deta'u in a formal situation, panyin often do not speak at
all.9 The deta'u tend to have a greater knowledge, in both
depth and breadth, of geneologies, but this is not invariable.
They also feel, of course, that only deta'u geneologies are

worth knowing.

For ritual purposes, a lamin is unambiguously either

deta'u or panyin; it uses one or the other form of adat.
This does not mean that the system is totally rigid. There

is room for social mobility, at least within the middle

9This may present a difficulty for the short-term
investigator; as long as he remains a visitor, he will be
monopolized by the aristocrats. Thus, Leach says, ". . .
almost all published records -- as well as my own notes --
are based on information supplied by members of the
aristocracy'" (1950:77).
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ranges of the system. The primary mechanism for mobility
is intermarriage coupled with the personal characteristics
of individuals. Class endogamy is the norm and interclass
marriage is discouraged, but the course of true love does
not always follow the wishes of parents. Should a deta'u
girl, for example, marry a panyin boy, the girl's parents
would almost certainly insist that postmarital residence be
in their lamin. They are thinking of the grandchildren be-

cause a child follows the adat of the lamin into which it is

born. The marrying-in boy also follows the adat of his new
lamin although he is not '"really'" a deta'u and any attempt
by him to presume such would be met with ridicule or maybe

0

even Qarﬂa.l His children, born of a deta'u mother into a

deta'u lamin come closer but people still remember that their

father was only a panyin. Personal characteristics come into
play here. 1If, as the young man grows older, he proves to
be a man of wise judgement and a good speaker, he will gain
status. Perhaps his son will, in turn, marry a deta'u girl.
His grandchildren may then be deta'u, not, perhavos, of the
highest levels but certainly deta'u. If they accord them-
selves well, behave as deta'u, and play their part in village

affairs, geneological amnesia sets in. 1In tracing the

10Parib is a state of ritual impurity resulting from
presuming above oneself generally or from specific offences
such as using synmbols reserved to those of higher class or
adat of higher class. The state of parib can result in ill-
ness or even death for the offender. TIn Christian villages,
of course, fear of parib no longer obtains, and even under
adat Bungan, it has lost much of its force.
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straight line geneologies up to the apical ancestors, the
panyin grandfather will be forgotten and the deta'u grand-
mother link will be used. 1In speaking of these cross-class
marriages, Leach says, ''Individuals of strong personality
will use their aristocratic lineage to elevate themselves
into the ruling clique but others quickly sink into commoner
status'" (1950:76). The first part of this statement is not
quite true; such strong individuals will not elevate them
selves but rather their descendents sometimes to the point
where, ironically, they themselves are quite forgotten. 1In

the rare case of the deta'u spouse moving to the panyin lamin,

the reverse occurs; even though the children are panyin, and
if they marry panyin, their grandchildren are unambiguously

panyin, every attempt is made to preserve the deta'u ances-

tor.

In Christian villages, the official church ideology has
it that social class is no longer operative or relevant, but
this kind of social change is not made by fiat. Even though
Christian ritual does not distinquish different ritual forms
for different classes and such things as different planting
days are eliminated, people remain quite conscious of social
class. A glance into the church on a Sunday morning demon-
strates this; the seating arrangements are what they would
be for any gathering with deta'u elders given pride of place.
Class endogamy is still encouraged. In the first generation
of Christians, there was a strong tendency for church leaders

to be deta'u but this has declined somewhat as it has become
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abundantly clear that the rewards of church leadership are
strictly spiritual. Sometimes in these Christian villages,
one finds people using symbols (such as tiger teeth or other
decorations) inappropriate to their class. They no longer
fear parib nor are they subject to fines, but they may be

sub ject to subtle ridicule. But even among these Christians
who say they no longer fear parib, Whittier (1973) notes that
on the events of danger involving the attachment and detach-
ment of souls ( i.e., birth and early infancy and death),

the correct and appropriate class symbols are used.

In adoption, too, the influence of social class is clear.
Adoption is a common solution to a childless marriage and an
adopted child has identical rights of inheritance with
his/her adoptive parents' biological offspring. The adopted
child also shares unambiguously the adoptive parents' social
class. This could present a problem because social class
is generally thought of as a matter of 'blood" and 'the
right stuff.'" It would be difficult to consider a child of
panyin '"blood" to be a deta'u. Thus, adoptions across class
lines are very rare. The majority of adopted children are
the children of siblings or first cousins of the adoptive
parents so the child's adoptive and biological parents are
ipso facto of the same class. Even in those adoptions from
people other than close relatives, the biological and adop-
tive parents are generally of the same class. There are
only three cases in my records where this is not so. Two

cases occurred in the Catholic longhouse of Lepo Jingan
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Kenyah attached to Long Mh. This longhouse was trying to
increase its numbers so that it could separate from Long

Mbh.ll

When a panyin woman died leaving several children,
the two youngest, both still very small, were adopted by
childless deta'u couples in the house. There were panyin
couples in other Long Moh houses who would have adopted the
children, but in their attempts to increase the size of the
population, the deta'u of Lepo Jingan preferred to adopt the
children themselves rather than have them lost to the long-
house. The third case involved a couple who were very low
on the social scale. The man had worked for several months
at a stone quarry downriver. His wife had accompanied him,

and, while downriver, they had adopted a Kayan child.

Despite changes brought about by adat Bungan and by

Christianity, social class is an ever visible and pervasive
force in Kenyah society. A force that will bring changes in
social class in the future is education. The number of
young Kenyah who receive secondary schooling is still small

and the number who pass the government exams is smaller

llA government regulation specifies a minimum of ten
households to constitute a separate village. Lepo Jingan
had been depleted by epidemics and fallen below this. They
had been forced to join Long Moh temporarily. Their house,
with its own headman, was separated from Long Moh proper by
a small stream (evil spirits cannot cross water). As Catho-
lics, they maintained their own ritual calendar and festiv-
ities. They were part of Long Moh in the eyes of the govern-
ment only. In every marriage between Lepo Jingan and Long
Moh during my stay, the spouse from Long Moh joined the Lepo
Jingan house. This is another indication of Lepo Jingan's
determination to increase its numbers.
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yet but it is increasing. Successful completion of secondary
school brings with it the possibility of employment in the
civil service or in private business. Both of these possi-
bilities carry not only a good, steady income and increased
standard of living, but also status and prestige. Many young
girls stated that they would rather marry a boy with educa-
tion and a job than an uneducated boy of higher class.
Educated boys also prefer wives with at least some secondary
schooling. Their parents might not agree, but they do not
always have the final word. There have already been cases

of deta'u girls refusing what were in their parents' eyes
appropriate matches in favor of educated panyin boys and

the promise of a future in the '"modern'" world.

Kinsmen

In a village of only a few hundred souls in which
village endogamy is the norm, in a sense almost everyone
is a kinsmen. But the Kenyah view is not quite so broad,
and, as do most people, the Kenyah single out some for
special regard. Geddes says, ' With any people, geneologies
are mainly of concern only for those who have a vested in-
terest in them " (1957:33). For the Kenyah this means that
the most devoted geneologists are the deta'u. They are in-
terested in two types of geneologies. One is a straight
line geneology or a sort of pedigree tracing an individual
back to a founding ancestor/culture hero. The second type,

at which women are especially proficient, traces out broader
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connections of collaterals and demonstrates clearly who are
"our kind" not only in the village but in other villages as
well. A deta'u woman laid out for me one night, using bits
of leaf as counters, a chart of over three hundred kinsmen
without pausing for breath.12 This sort of chart, of course,
also displays clearly possible appropriate matches for one's
children.

Another use of geneological knowledge is in the estab-
lishing of rights to land and heirloom prooerty. But for
this neither great breadth nor depth of geneological know-
ledge is required. It is enough to know the rights held by
one's parents; the degree of one's own rights in that same
land and property then depends on whether one remains in
their lamin or not.

In constructing both of the sorts of geneologies men-
tioned, one may use either male or female links, for the
Kenyah give almost equal emphasis to maternal and paternal
kin. The straight line geneologies generally use male links13
but where necessary to keep the line moving straight and true

to its object female links are used without hesitation.

12Although she was illiterate, she quickly understood
the symbols I was using in constructing my chart and asked
for a copy "for the grandchildren'. When I returned to the
village five years later, she opened her treasury of valu-
able goods and retrived my chart. Tracing my lines with a
finger, she then supplied all the names without an error,
adding in the marriages, births, and deaths of the inter-
vening years.

13Since the naming system uses patronyms, male links
are easier to remember.
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The broader geneologies include males and females equally
although, in the case of deta'u they tend to exclude those
who have made "unfortunate' marriages or otherwise fallen
from grace, especially after two or three generations have
elapsed.

The term chenganak has two meanings, a restricted one
of "sibling'" and a broader one of 'relative' or "kinsman",
which, depending on context, may include affines. As noted,
deta'u generally recognize a wider range of kinsmen including

collaterals to the fourth degree as chenganak. Chenganak

form the sort of grouping that Freeman (1961) and Leach
(1950), among others, refer to as a personal kindred. A
person can usually define what would be an ideal relation-
ship between himself and a member of a particular category
of kinsman, but people are individuals and one's actual
relationship with this mother's brother may be quite differ-
ent from that with another mother's brother although both
fall within the same category. One generally expects help
and cooperation from one's chenganak in the ceremonies and
rituals attendant on life crises but these are very general
expectations. One also expects help from one's longhouse
neighbors. Kinship is a powerful force but it is not the
be ali and end all of social organization. Kinship is but
one of the webs of Kenyah society; social class, age, prox-
imity, and the mutual tie of friendship also supply social
glue.

Marriage is the proper state for an adult and, with
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few exceptions, all adult Kenyah are or have been married.
The choice of a marriage partner is constrained by social
class, kinship and proximity. Class endogamy is the pre-
ference and the norm. The attractions of young love some-
times leap class boundries; parents try to prevent it but
there are, as discussed previously, interclass marriages.
Marriage is always permitted with second cousins and beyond.
Deta'u, in the interests of class endogamy, may marry first
cousins with payment of a fine. First cousin marriage is,
for unspecified reasons, dangerous and "hot'" and is not pre-
ferred, but the fine helps to ''cool" the situation and it
is still better than marrying a panyin. Marriage outside
of one's structural generation is also "hot' but may be

14

permitted on payment of a fine. Another ideally prohib-

ited form, for which I was unable to obtain an exolanation,
is brother-sister exchange (L;zf===1:8 ); again it is possi-
ble on payment of a fine.

Children who have grown up in the same lamin may not
marry regardless of their relationship or lack thereof; they
are "like siblings'". Thus, step-siblings who are small when
their parents marry may not themselves marry. If the parents

marry when the children are grown, it would be theoretically

14The two cases of this sort of marriage that I know
well cause all sorts of joking because, in the generational
system of kin terms, they raise ambiguities about prover
forms of address and reference. 1In both of these cases,
although the partners are of different structural generations,
they are close in age. Kenyah girls laughed hysterically
when I described the marriage patterns of the Tiwi of
Australia.



38

possible for the children to marry although there was no
case of this during my research period. The opposite case,
however, did occur. A woman's elderly widower father married
her husband's elderly widow mother, making the woman and her
husband step-siblings. This situation brought about some
joking but no serious concern. The lack of concern here
brings up another point about marriage rules and interest
in post-marital residence. These rules and constraints
apply primarily to first marriages and to subsequent
marriages only if there is the possibility of children.
Except for unions prohibited as incestuous, the constraints
do not apply to the 'companionship'" marriages of older people.
Some informants maintained that patrilateral parallel
cousins are, in some unspecified way, ''closer'" than other
types of cousins and should not marry. This was puzzling
until I realized that the people who held this view were
high aristocrats. Their contention was based on ideas about
post-marital residence and lamin composition rather than
convictions about geneology. These highest deta'u also
maintain that post-marital residence should be virilocal
and, for them, it is often the case. This is because the
highest deta'u are more likely to contract inter-village
marriages. A young man who will probably succeed to a nosi-
tion of power and leadership in his natal village will stay
there after marriage and his wife join him. His sisters,
in turn, are likely to marry high deta'u of other villages

and move out. This pattern, in conjunction with the stated
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“but seldom realized ideal of several siblings remaining

together in the natal lamin, would produce a lamin of

brothers, their wives, and their children. The children,
of course, would be patrilateral parallel cousins, but that
is not the operative factor in forbidding their marriage.
Any cousins who grow up in the same lamin are under the
same restrictions. What my informants were stating were
ideals about post-marital residence and lamin composition
for a particular social strata.

Girls usually marry at about 16 to 18 years of age,
rarely younger. The older teenager period is one of hard
work but also a great deal of fun and companionship with
one's agemates. As strongly as they desire marriage and
children, most girls are not willing to give up their
freedom too soon. Boys usually marry a couple of years
later than girls, at about 18 to 20, or even later if they

have the opportunity for secondary education.15

Early
courtship is a group enterprize with young people of mar-
riageable age and both sexes frequently joining together
for work parties, to assist in the preparation and serving
of food for feasts, or other projects. On any festive

occasion, a ritual or the welcoming of a visitor, they

organize the dancing that is the customary evening

15Kenyah children often start primary school a year or
two later than the standard age of six and, with the other
delays they are likely to experience along the way, may be
in their early 20's before they finish secondary school.
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entertainment. On ordinary evenings they wander around the
village in small groups, gathering to chat, sing, and joke
on the longhouse verandas. Any special relationship between
a boy and a girl remains circumspect until formal arrange-
ments have been made. The first move is up to the boy, but,
of course, a girl will do all in her power to attract a

16 If a boy is attracted to a particular

particular eye.
girl, he sends a group of his friends to find out whether
his feelings are reciprocated. If they are, the boy tells
his parents and, if they approve, they seek a go-between.
If the boy's parents do not approve, they will try to
direct his attentions to more suitable candidates. All my
informants said they would not want to marry without the
approval of their parents; after all, the couple will have
to live with one set of parents. But most parents said
that if all efforts to change a boy's mind failed, they
would probably give in eventually. Marriages arranged
entirely by parents occur only at the highest 1evéls of

the aristocracy where they are used to build a wide network
of political alliance. Even at this level, however, the
couple has to consent. A great deal of pressure is brought

to bear to encourage them to do so but, if they withstand

it and absolutely refuse, the marriage cannot take place.

16Part of her power, in addition to physical attrac-
tiveness, is in demonstrating a capacity for hard work. This
is also true for boys in attracting girls. For this reason,
a lamin with teenagers is blessed in terms of its labor
force. Not only do its own teenagers work hard, but they
also bring others in exchange labor groups.
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If the boy has his parents' blessings, the go-between,
an older person but not necessarily a relative, approaches
the girl's parents. It is a subtle and delicate matter and
the go-between should be skilled in diplomatic speech. The
go-between does not set out the matter straightaway but
engages in polite conversation working gradually around to
the subject of the visit. 1In the context of the conversation,
the go-between asks whether the girl has already been spoken
for. The reply should be negative since the boy has already
ascertained that the girl is interested in him. The
go-between then brings up the nam<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>