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ABSTRACT

The discourse of ritual may be one of the clearest and most fundamental mani-
festations of language in its ecological setting. It simultaneously manifests and re-
creates the three dynamic systems of sociality—communication, culture, and com-
munity. In this paper we examine the language in betungkal, a traditional anoint-
ing ceremony of West Kalimantan. The language is characterized by complex pat-
terning, showing by both constant repetition and variation, and thus demonstrates
the fundamental processes of predictability and creativity by which every form of
linguistic communication operates. It is a paradigmatic example of how language
Is taught and reinforced, from discourse as embedded in the environment, to a
community’s members of whatever age. At the same time it inevitably teaches and
reinforces the community’s identity and its cultural values and practices.
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1. Introduction

In this paper we examinethe patterning
of language within betungkal, atraditional
anointing ceremony practisedamongtheMaay
settlementsof thelndonesian province of West
Kalimantan. We havetwo aimsin doing so.
Thefirstisto put onrecord aceremony which,
whileitisstill practisedintheregion, appears
likely, along with many other traditional cer-
emonies, to disappear from regular usewithin
ageneration or so. Our second aimisto ex-
aminesome aspectsof thelanguage of thecer-
emony withinan ecologica framework.

Thetwo magjor indigenouscommunities
of West Kalimantan are Dayak and Malay,
which form, respectively, approximately 41%
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and 34% of the population (Dalton, 1995; In-
sidelndonesia2008). Thecommunity within
which the betungkal ceremony described be-
low was conductedisthe Maay community in
Ngabang, a small town of about 80,000
people, located 178 kilometres northeast of
Pontianak, the provincial capital of West
Kalimantan. The language used in the cer-
emony isone of several Malay dialectsused
throughout the province, which arevery smi-
lar to one another and to Bahasalndonesia,
thenationd language.

Thestudy isconducted withintheframe-
work of language ecology as el aborated by
Garner (2004; 2005), who built on earlier work
by Haugen (1972), Haarmann (1986),
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Muhlhéaudler (1996), and others. Within this
framework, languageisviewed asarisngfrom
itsuseinan environment, and isdescribedin
termsof itsinteraction with that environment.
Theenvironment—physical, social, and per-
sonal—isdefined by three systemsof human
socidity: community, communication, and cul-
ture. Language ecology breakswithalonglin-
guistictraditionin that it does not treat lan-
guage asrule-governed, but asaform of pat-
terned behaviour, themotivating principlesof
which areidentical tothoseof al other mean-
ingful behaviour. From an ecological perspec-
tive, languageisprimarily and fundamentally
learned behaviour: itisamanifestation of soci-
dity (specificaly, ameansof interaction), rether
than an aspect of human cognitive structures.
Thelanguage ecol ogist isconcerned withwhat
members of aspeech community do, rather
than what they know.

Theend point of an ecologically driven
linguistic analysisistherefore not an abstract
grammar formulated asaset of rulesand struc-
tures, but asystem of patternsof communica-
tionthat isdynamic, holistic, interactive, and
Situated. Such patternsare characterized by a
tens on between two countervailing and mutu-
ally defining tendencies, each of whichises-
sential to maintai ning the capacity to construct
meanings, namely, predictability and creativ-
ity, whichareconsderedinmoredetail later in
the paper.

If languageisa(arguably, the) form of
learned behaviour par excellence, thenitis
clear that what islearned isnot smply the pat-
terns of language themselves. Language is
never—except intheinvented “examples’ in
languagetextbooks—encountered onitsown.
It isalways spoken (or, lessimportantly for
our concernsin this paper, written) by some-
one to someone, in aspecific context, for a
particular purpose, and so on. A young child,
growing upinasocial environment (in other
words, itscommunity), learnsthe patterns of
interaction of that environmentintherr totality.
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Thelanguageisinextricablefromthe cultural
and commund habits, beliefs, assumptions and
valuesof that environment. Thisundeniably
requiresaprodigiousamount of learning, which
hasled somelinguiststo reject the notion that
language could be merely learned, and must
bein somesenseor another innateintheyoung
child, in someform or another of “language
acquisition device” (e.g., Radford 1999: 8;
Yule, 1996: 175). Thereisno space hereto
argueagainst thisview indetail (see Garner,
2004, chapter 2, for adetailed discussion), but
sufficeit sosay that, onthesegrounds, it would
be necessary a so to postulate aconsiderable
number of other innate* devices’ for acquiring
theother capacitiesthat aremanifestedin hu-
mansinteraction. A smpler explanationisthat
they are al learned together, as complex
wholes: that iswhat |learning alanguageinits
communa and cultura context entails.

For theyoung child, both opportunity and
motivation tolearn and apply these capacities
areenormous. At thebeginning of life, ayoung
child devotesevery waking moment to learn-
Ing the patterns of communicative behaviour.
Andthisisnot undertaken alone: every nor-
mal childissurrounded by an army of men-
tors—parents, sblings, other relations, friends,
even strangers—who are hard at work to en-
surethat the communicative patternsareend-
lessly repeated and that the child pays atten-
tiontothem. Themotivationfor masteringthe
patternsisasgreet astheopportunity. Thechild
hasno option other than to become part of the
community intowhichit hasbeenborn. Learn-
ing thelanguageaongwith dl of the other ap-
propriate behavioursisliterally amatter of life
or death; without fitting into thecommunity the
child hasnoway of surviving, let lonematur-
ingintoafull human being.

The community isthe means by which
cultureispassed on from generation to gen-
eration. Every child doesnot haveto confront
theworld equipped only with what nature en-
dowed it with; it doesnot havetolearn every-
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thing from direct experiencefor itself. Onthe
contrary, it hasto spendthelong yearsof child-
hood and adol escencelearning the culture of
itscommunity. Althoughitisimpossbletoquan-
tify, very little (perhaps nothing) that ahuman
being learnsthrough lifeislearned by direct,
unmediated i nteraction with the environment.
Itisvirtualy alwaysguided—and misguided—
by some prior knowledge acquired throughthe
cultureof thecommunity.

Themeanshby which sociality istaught
through the systems of culture, community,
and communication may beremarkable, but
they are not obscure. They can be observed
constantly in every interaction. Certain prac-
tices, nonethel ess, function more obviously
than othersto devel op sociality, and good
examplesareseeninthe highly patterned and
repetitive discoursesthat arefoundinall cul-
tures: for example, poetry, song, and tradi-
tional stories. Such discoursesfocuson the
patterning of language, and so serve apar-
ticular educativefunction. Theritual or cer-
emony, a so apparently universal, isanother
such discoursetype.

2. Ritual and Ritual Language

Ritual is an important part of the pro-
cessesof socidity, and canbeseentoplay a
significant rolein thethree general systems
mentioned above. Putter (1996, p.5) describes
thefunctionsof ritud asfive-fold:

1. toestablish order: ritual creates a
samenessand familiarity, establish-
ing predictability insocid ordersand
experience.

2. toreaffirmthecentra meaning-struc-
turesof thecommunity; especidly in
respect of fundamental questionsre-
lating tolifeand death, loveand evil,
the origin and destiny of thehuman
raceand universe.

3. tobond community: ritua congtitutes
shared symbolsand shared actions
that bond acommunity through both
the appearance and the experience

of acting asone.

4. to provide asafe mode of expres-
sionfor conflicting emotionsby al-
lowing symbolic roomfor feelings
rather than assigning them.

5. toencounter mystery and to beckon
the power of thealmighty.

Similar functions are described by
Endicott (1970), but, remarkably, neither au-
thor mentionstheincul cation of language. Yet
the continuous patterning of ritual servesthe
smultaneousendsof manifesting and reinforc-
ingall threesystemsof socidity: culture, com-
munity, and—asweshal show—communica:
tion (in particular, linguistic communication).
Harvey (1990) arguesthat the generd role of
ritual isto establish elementsof predictability,
by articulating social normsand regul ating so-
cia behaviour. But it also providesasafere-
lease of social tension, atime and placeto be
deviant, and to reaffirm thestatus quo by pro-
viding atemporary and sanctioned aterndtive.
Thesetwo processesof predictability and cre-
ativity, which arediscussedinmoredetall | ater,
ared sofundamenta to humanlanguage. Ritua
isthusal so animportant teacher of language,
embedded (aslanguagemust waysbe) inthe
ecology of itsuse. Thelanguageof ritua isan
excellent paradigm of theecol ogy of language
inpractice. It demonstratesaform of discourse
that isnot the same asthosein most everyday
usage, but onethat isnot divorced from them,
either. It may, in fact, be one of the clearest
and most fundamental manifestationsof lan-
guageinitsecologicd setting. Thesameistrue
of poetry (Garner, 2003), but that isoutside
the scope of thispaper. Thisisthebackground
to our analysisof the betungkal ceremony.

3. The Betungkal Ceremony
Thebetungkal anointing ceremony de-
scribed here was performed over one of the
authors, lwan Supardi (referredto as“ the sub-
ject”), ontheoccasion of hisreturn after along
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absence overseasto hishomecommunity. The
betungkal isactually one part of two insepa-
rableactivitiesinthefull ceremony, betungkal
and pentawar. Thetwo partsaredistinguished
mainly by thelanguageusedfor therites. The
former islargely conducted in the Ngabang
dialect of Maay, whilethelatter isrecited the
Arabicwhichisusedfor Idamicrituas. Inthe
betungkal, the performer has more freedom
to play with languagefor artistic effect, askill
whichislearned through direct, althoughin-
formd, trainingand practice. Thelanguageused
in pentawar, by contrast, isrigid in its pat-
terning and closed tomanipulation: itis, inother
words, predictable but not creative.

Theword betungkal isderived from the
root tungkal, meaning“anoint”. Theceremony
consistsin anointing particular parts of the
subject’sbody with the mixtures of the mate-
rialsdescribed bel ow, to the accompaniment
of charms. Itisperformed mainly beforewed-
ding and circumcision ceremonies, or after the
third or the seventh day of afuneral. It may,
however, dso beperformed for unusud events:
asuccessful escapefrom somedanger; gradu-
ation; promotion at work (theselast two func-
tionsdemonstratethe crestive capacity of the
community in adapting the ceremony toits
modern ecology); or, asin the case examined
here, thereturn of afamily member after along
absence.

Thehost invitesthose personswho are
considered ceremonial experts (usually old
women havingacloserdationshipwiththefam-
ily) to conduct the ceremony inhishouse. The
expertspreparethe materialsto beused. Cer-
tain items: bowlsfor the mixtures; abunch of
string; abound bundle of iron and wood; and
asmdll flat basket, generdly belongtotheper-
former. Other materialsare made on the spot:
amixture of riceand turmeric; asolution of
spicesinrice-flour water; androlled leavesto
useasanointing tools.

When the performer isready, the subject
sitsonthefloor, and the performer beginsby
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wetting the three anointing tool s (the bunch of
string, the bundle of iron and wood, and the
rolled |leaves) with flour water. Whileintoning
charms, the she then anoints particular parts
of the subject’sbody in sequence. Firstisthe
head (forehead, cheek, and chin), then the
chest, pit of the stomach, the stomach, back,
back and chest (smultaneoudy), right arm, left
arm, palms of hands, backs of hands, knees,
andinsteps.

The performer now uses all prepared
itemssuchthebunch of strings, atied-up bunch
of iron and wood, aflat basket, and yellow
rice. Thebunch of stringiswiped up and down
repestedly around the person’sinsteps. After
that isfinished, the performer changesto atied-
up bunch of iron and wood. Shethen hasthe
person bite thisbunch softly and immediately
swingsit downtotheinsteps. A flat basket is
waved repeatedly over the subject’s body.
Finally, calling on hissoul, theyellow riceis
gpattered on the head and on the body. All of
these symbolic movements are accompanied
by chanting.

The ceremony does not seemto be con-
ceived of asaform of magic, but israther a
specificritual art, intended to cause rel ated
propertiesto function naturaly, with the capa-
bilitiesof the performer to manipulate her lan-
guage patternsto seek the common hopes of
the community for the subject. These hopes
areconcerned withthebaanceof life—inna-
ture and in human beings, through economic
and political relationships. They areexpressed
through theintoning of thediscourseduringthe
anointing of partsof the body described above,
whichingtructss multaneoudy thesubject and
thenaturd environment, asthey aremanifested
inthe subject’spersond life, through spiritud,
socid, political, and economic relations.

4. The Language of the Betungkal

All ritualsare characterized by distinc-
tivelinguisticfeatures, such asphonologica and
syntactic patterning and the use of figurative
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language. In the present example, Ngabang
Malay lexica items(mostly everyday terms)
arerepeated within afew syntactic patterns,
andthewholeischantedinahigh, rapid mono-
tone. Thediscourse comprisesacata ogue of
wishesfor the anointed person to be safeand
sound, heglthy and wealthy; for the blessing of
offgpring and protection from danger, calam-
ity, annoyance, worry, grief, and many other
sorrowsfrom God. They areaccompanied by
the varioussymbolic actsdescribed: anointing
partsof thebody in strict sequence; softly bit-
ing and repeatedly swinging down to thein-
stepsthe bundle of iron and wood; spattering
theyellow rice. Theultimategoal of theentire
ceremony isto seek theba anceof life between
human beings, animals, and the supernatural
cosmicorder.

Thebetungkal isnot along ceremony;
inthe present case, it lasted for about 15 min-
utes. It can bedivided into five parts, partly
sequential and partly overlapping, according
to the macro-functionsof the discourse:
invocation
blessing
counting
exhorting
dodng

akrowbdpE

Theinvocation summonsthe presence
of God and thewandering soul. Theblessing
partsare predominant, and will beconsdered
inmoredetail below. The counting occursat
variousplacesthrough the ceremony; it com-
prisesthe numbers1to 7, with the vowel s of
thelast greetly lengthened—probably withthe
intent of capturing thewandering spirit. The
exhortation takestheform of encouragement
to the subject and the spiritsto adopt particu-
lar coursesof action. Theclosing repeatsmany
elements of the invocation and signals the
completion of the ceremony by returning to
whereit began.

Thereis space hereto examine only a
few portions of the discourse patterns of the
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betungkal, but they may be taken astypical
of thewholeintermsof what they reved about
itsecological functions. Theblessingshaveone
bas ¢ semanticform, which canbesmply sum-
marizedintheformula

p+o

Here, p representsthe namesof parts of
the body being blessed, such askening ‘fore-
head’, jag6 ‘ chin’, or thewhole person, for
exampleaku‘l’. Theo representstheintended
outcomes associated with that part of the
body—either by including good thingsto be
sought, such asuntong ‘fortune’ and sabar
‘patience’, or excluding bad things, for example
sial ‘bad luck’ and badi ‘the evil eye'. For
example

tangan kanan kau t6  mangkdé uang
arm right you thistakeintolap money
this right arm of yours take into your lap money

mangko Réal
Réal (Arabic currency)
mangko nyaman
pleasure
mangko senang
happiness
mangko sehat
soundnessin body
mangko afiat
soundnessinmind
mangko bijak
wisdom
mangko kaya
riches
mangko rayé
fertility



The Language of the Betungkal An Ecological Approach (Mark Garner dan lwan Supardi)

mangkd rimbun

‘densefdiege asymbd of planty]
mangko beruntdng

‘fortune

tangan kire kau t6 ngibaskan sial

am left youthis sweepaway badluck
(May) this left arm of yours sweep away
bad luck

celaka
blowsof misfortune

keserik
demon possession

nang sial
that [whichis| bad luck

celaka
blowsof misfortune

nang sakit
that whichishurt

nang mentak
that whichissharp pain

nang idap
that whichischronic suffering

nang badi
that whichistheevil eye

nang rawé
that which isabad omen

nang ntungkal
that whichissupernaturd blows

What ishappening demonstratesthe si-
multaneousinteraction of thelinguistic petterns
withall three of the systemsof sociality. The
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community isbeing reinforced with each rep-
etition. Performer, candidate, and onlookers
areunited in mutua concernthrough asocial
order redizedinvariousculturaly defined cat-
egories: thosewho areentitled to bless, those
for whomitisappropriatetoreceiveblessing,
and those who endorsethe blessings by their
presence. Thesubjectisnot simply anindi-
vidua who undergoesaparticular sensory ex-
perience—as happens, for example, where
traditiond rituasare performed for the benefit
of tourigts. Inalivingritud, theindividual ex-
Iststhrough the community, which defineswhat
thesignificant stagesinhisor her lifeare, and
givesthem appropriate recognition and sanc-
tion.

At the sametime, and inseparablefrom
it, cultura vauesareincul cated and rehearsed.
Theright hand ispositive, and isexpected to
receivegood thingsinto thesubject, whilst the
|eft, thenegetive hand, swegpsbad thingsaway.
Whilst thereisobvioussymbolism here, there
Issomething moreimmediate, aswell. The
natural and spiritual worldsareinextricably
bound up with the human body. The actions of
thespiritsand Allah, whowereinvoked at the
opening of the ceremony, will bemanifestedin
the body, and by anointing each part of the
body theperformer isboth chargingitwitha
respongbility inthesubject’ sdestiny and sanc-
tifyingit for participating in the supernatural
processesof commund life.

Whereasin Western religions, most ob-
vioudly in Christianity, the soul isviewed as
clearly defined and distinct fromthe body, in
many othersthe soul and body arenot regarded
asseparate onefrom the other. Thesemangat
(which, with thisproviso, we havetrand ated
as“soul”) isgenerally recognized in Malay
communities, particularly in sacramentd prac-
tices, and itisalso animportant principlein
Eastern and primitivethought moregeneraly
(Endicott 1970: 28ff). In Malay belief, the
semangat is both spiritual and corporeal—
what might be described as* soul-substance”.
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Inthebetungkal, materialssuch asrice, wa-
ter, money, etc., used or named in the
betungkal, represent the threerealmsof na-
ture: animal, vegetable, and mineral, together
withthefour natura e ements: earth, water, fire,
and air. Theactive use or invocation of these
ingredients, which associatesthemwith parts
of the body through an imaginative (or per-
haps sacramental) creative act, ensuresthe
harmony of soul and body and thus empha-
sizesand reinforcestheir oneness. Nonethe-
less, semangat is seen asamultiple unity—
varioudy seveninoneor threein one—asre-
flected inthe counting sequencesthat occur at
various pointswithinthe ceremony:

S&, dud, tigé, empat, liméa, enam,
tuuuuuuujoh
One, two, three, four, five, 9x, se-e-e-e-ven

Thediscoursefunctionsresembletwokey
functionswithin Indonesian Malay mantric
poetry, in which, according to Junus (1983),
there aretwin processes of rayuan ‘ persua-
son’ and perintah ‘command' . The supernatu-
ral, Junussays, should be persuadedfirst, then
ordered to fulfil human requests. In the
betungkal thistakestheform of recalling the
wandering soul. Thesemangat may leavethe
body voluntarily and attachitsdlf to objectsand
should be called upon—bhoth persuaded and
commanded—to re-establish an equilibrium
that has been upset. Thisobjectiveisinevi-
dence from the outset of the betungkal. Di-
rectly after theldamicdedicationtoAllah, the
forehead isanointed and thesoul issummoned
to returnto the body:

Buuuuuuura
Co-0-0-0-0me!

L ater in the ceremony, theanointing se-
guence, whichisbrought to an end using the
bunch of string, endswithasimilar invocation:

Kuuuuuuur semangatté
Co-0-0-ome (your) soul!

Oncethesoul hasbeenreunited with the
body, ablessed future can then be perceived,
asintheinitia section, inwhichtheforehead—
thelocusof perceptions—isanointed:

Kening tinjau
‘Foreheed, foresee’ (or: Theforehead fore-
Sees)

Nian tinjau
‘Forehead, foreseg(s)’

Ninjau untong
‘Foreseg(s) fortune’

Ninjau tuah
‘Foresee(s) good luck’ ... etc.

Although thespiritual entity, thesoul, is
theimmediate addresseein thissection (and,
arguably, throughout), therdle of other parties
isalso central. The betungkal is performed
upon the subject, in the presence of selected
others. The subject (asthelocusof the spiri-
tual-bodily processesthat aretaking place),
and the onlookers (asrepresentatives of the
entirecommunity) are a so being addressed.
Thethreedynamic processesthat makeupthe
ecology of thelanguagearethusclearly inevi-
dence. Theritud—animportant e ement of the
culture—isan act of communication binding
together thecommunity intheform of thecan-
didate, other members, and thedenizensof the
spiritworld. Thecandidateisthereby informed
of thecommunity’ saspirationsfor him; how
they should be appropriately expressed; and,
inthe act of expression, also brought about.
Theecology of thecommunication, and thus
itseffect, would be quitedifferent if the on-
lookerswere outsiders, such asvisitorsfrom
another village, tourists, or anthropologists.



The Language of the Betungkal An Ecological Approach (Mark Garner dan lwan Supardi)

5. Predictability and Creativity

Animportant ecological principleisthe
interplay between two fundamental processes
by which patternsare created: predictability
and cregtivity (Garner, 2004: chs. 4 & 5). This
interplay is afeature of all communicative
behaviour, but ismost obvioudy exemplified
in spoken discourse, whichisour focus here.
Thebadclinguisicdementwithinany discourse
istheclause, and thetotality of thelanguage
comprisesavast number of basic clause pat-
terns that continually recur, thus ensuring
predictability. Inorder toidentify withand com-
municate with one another, members of a
speech community havetorely uponashared
(though largdly subliminally recogni zed) rep-
ertoire of patterns that form their common
hermeneutic“world” (Pamer 1969; Gadamer,
1979). If it were not for the overwhelmingly
predictable nature of language patterning, the
roles of speaker and hearer would be, to all
practical purposes, impossible (Garner 2004:
136-140).

The other fundamental processin lan-
guage behaviour iscregtivity—theability of a
speaker to vary the established patternsat any
timeand according to the particular Situation,
inorder to expressnew and significant mean-
ings. Thefact that any language pattern can be
atered meansthat, with theexception of afew
special typesof discourse, languageisnever
totally predictable. Thisgivesit the potential
to be meaningful. Even when apredicted pat-
tern is used, the fact that the speaker could
have modified it, but has chosen not to do so,
makesit meaningful. Furthermore, eventhe
variationson the pattern arelimited: one can-
not communicate effectively by smply saying
anything a random.

Thesetwo processesof predictability and
creativity areessentia: without either of them,
genuineinterpersona communicationwouldbe
ultimately impossible. Both the setsof patterns
and their variations have to be learned, of
course. Theyoung child learnsthisasheor
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shelearnsthe mother tonguethrough interact-
Ing with the speech community. (Thesameis
true, although the processes are very differ-
ent, of theolder learner of aforeign language.)
Onesgnificant way inwhichthechildishe ped
tolearnthepatterns, their variations, and their
relationship to the context isthrough thelan-
guage of ritual and ceremony, whichiswhy
they arefoundin al societies. The betungkal
ceremony thusfulfilsavital ecological func-
tion.

Seen from one point of view, the
betungkal isameansof connecting the com-
munity tothespiritua world. Fromanother point
of view, it reinforcescommuna identity: those
who sharethe patterns of thelanguage share
thelife of the community. From yet another
point of view, itisan expression of theculture,
aswell asameans of incul cating the young
intothat culture. Infact, of course, it servesall
of thesefunctionssmultaneousy. Onesmply
cannot occur without the other. That isthe cen-
tral tenet of language ecol ogy.

Thecultura aspectsof ritud, particularly
incommunitiesthat arelargely or entirely ord,
have been extensively studiedin disciplines
such asanthropol ogy, sociology, and religion.
L essattention, however, hasbeenpaidtoits
purpose of teaching the young how to com-
municateinlanguage, throughexemplifyingand
reinforcing the patternsand variations. The
betungkal ceremony illustrates this very
clearly. Itshighly patterned, almost hypnotic,
language drawsthese systems of communica
tion, culture, and community together. Each
variation by the performer—asour earlier dis-
cussion of thep + o formulashows—demon-
sratestheunderlying patternsof the Ngabang
Malay language. It also shows, however, that
ineveninahighly predictable ceremony this
variaionislimited. For example, thepossble
formsof p arerestricted to those parts of the
body that areregarded in the culture asvital
(forehead, cheek, chin, chest, and soon). The
formsof o arerestricted to afew dozen words
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or phrasesrelating (both positively and nega-
tively) tofortune, luck, wisdom, fertility, hedlth,
andthelike. Toan extent, then, eventhevaria-
tions are subject to patterning over the dis-
courseasawhole. But thishigher-level pat-
terning isnot rigid. Even though thevarious
formsof o canbepredictedinagenera sense,
they do not occur in every stage of theanoint-
ing, nor do they necessarily occur inthe same
order from one stage of anointing to the next.
The performer of the ceremony hasthefree-
domto select those shewants, and to usethem
inthe sequenceshedesires.

Oneresult of cregtivity isthat thelanguage
of aceremony—and, indeed, of al formsof
discourseinthecommunity—changeover time.
In caseswhere someform of recordisavail-
able, the changes can be described. Themost
definitivearewritten or, morerecently, audio
or filmrecords, but often elementswithin the
language patternsthemsel ves can provide at
least asmd| glimpseof changesthat havetaken
place. Some examples are evident in the
betungkal. Eventhoughitismanifestly aprod-
uct of an ecology characterized by ananimis-
tic culture, the betungkal has incorporated
elementsof Islam, which would entered the
ecology somefiveto seven centuriesago. Sev-
eral of the stagesareintroduced withthels-
lamic dedi cation bismillahhirrahmannirrahim
(“Inthenameaf Allah, full of graceand mercy™).
Some of the 0 elements are also of Islamic
origin, occasiondly used dongsidethe corre-
sponding indigenouse ement:

Nantai uang

‘Cupfor money’

Nantai Réal

‘Cupfor Réa’ Arabic currency
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Ati ngaji

‘Heart of Q' ranicrecitation’
Ati sembayang

‘Heart of prayer’

Ati kitab

‘Heart of the book’
Ati Koraan

‘Heart of the Q' ran’

6. Conclusion

We hopeto have demonstrated, through
thisbrief description of thebetungkal, thevital
réleof ritual and ceremony in the ecology of
language. Thediscourses multaneoudy mani-
festsand (re-)createsthe three dynamic sys-
temsof socidity—communication, culture, and
community. Thelanguage, whichischaracter-
ized by complex and tota patterning through-
out, isbothdidtinctively ritudigticand typica of
languageusageindl discourseforms. Itisdis-
tinctive, for example, inphonology (itisspoken
inargpid, highmonotone) and lexico-syntax (a
limited rangeof lexicd itemsaresubgtituted for
oneanother within afew clauseframes). Itis
typical inasmuch asit demondirates, although
moreclearly thanineveryday interactions, the
fundamenta processesof predictability and cre-
ativity by which every form of linguistic com-
muni cation operates—indeed, which make
communication possbleat al. It aso provides
a paradigmatic example of how languageis
taught and reinforced, through discourseinem-
bedded in the environment, toacommunity’s
membersof whatever age. At thesametimeit
inevitably teaches and reinforces the
community’sidentity anditsculturd valuesand
practices. Thelanguage used can never beun-
derstood separately fromtheecology of itsuse.
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