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PREFACE

This is a study of the principles which govern the
way the Chewong act, basedon their understanding of themselves,
each other, their environment, andthe supernatural. | was
forced to approach my theme in a slighly unusual waybecause
Chewong society lacks the structural features that anthropologists
usually focus upon in their discussions of the collective represen-
tations of a group of people. Thus there are no lineages, no
alliances, no hierarchies or other political or‘ganisa;tion, and
few elaborate rituals and ceremonies. This meant that | had to
look elsewhere for '"pegs''upon which to hang my analysis and
interpretation.

This absence of features commonly adduced by anthro-
pologists in their ethnographies led me to experience some depression,
firstly in the field and again in the inital stages of organizing my
material. When starting to write, however, | decided to regard the
situation as a challenge rather than an impediment. | made up my
mind that the absence of these features was in itself extraordinary
and worthy of study, and | decided to regard this as a positive and
significant feature of the society.

My attention was first brought to the Malay aboriginals
by Professor Rodney Needham, who suggested that the Chewong in
particular would prove interesting, since little was known about
them. Before going to the field, | wrote an M, L.itt. thesis based
on all published material available on theMalay aboriginals, and

made acomparative study of their religious systems (Howell 1977).



It was in the general areas of religion and symbolism that |
wished to concentrate my investigations in the field.

Between September 1977 and June 1979 | spent a
total of seventeen months with the Chewong of Central Pahang
inthe Malay Peninsula. The first twelve months were inter-
rupted only by brief tripsout to Temerlohto renew my permit
to live in the Krau Game Reserve, and torestock my supplies.
These excursions were sometimes accompanied by acoupleof
days in Kuala Lumpur. After the first year |returned to
England for three months., This allowed me to write up and
review all my notes, and to identify specific lacunae in my data,
and areas which would merit further investigation, before em-
barkingupon the second trip.

The Chewong consist of two separate groups of
people, each numbering about 130 individuals., Although each
group knows about the other, they have virtually no contact, |
spent most of my time with those who live in the east, inside the
Krau Game Reserve, infive different settlements, and after two
months | began to live as a member of a family at the settlement
of Gambir, but visiting the other four settlements fairly freq-
uently. 1 spent onemonth, towards the endof my field work,
with the secondbranch of the Chewong, in the west, who live
in three settlements near Raub., Broadly speaking, both groups
share similar notions, but not always in the same combinations.
| encountered the same phenomenon pertaining to all the aboriginal
groups when working on my M. Litt. thesis, as a resultof which

I suggested that the religions of the various groups share many



ingredients, but that these are combined in different ways.

The Chewong had not been subjected to an anthropol-
ogical study before | went to live with them. A British game
warden who first contacted them in 1938 wrote three articles
about their way of life (Ogilvie 1940, 1948, 1949). Needham
met two membersof the group outside their own territory and
wrote two articles based on conversations within the spaceof
two days (Needham 1956, 1974). Ogilvie also included a
wordlist of the Chewonglanguage and | took with me a copy of
this, Unfortunately,’ however, | found it of limited use as
Ogliviel!s rendering (he didnot speak the language) often made
my attempts at pronunciation incomprehensible to the Chewong;
and as | began to learn the language anumber of faults emerged.
| therefore soon abandoned any reference to it.

I had learnt a little Malay before entering the field
and with this knowledge, supplemented by a Malay dictionary,
| began to 'pick up vocabulary. Although most older men spoke
a fairly fluent Malay, their vocabulary was rather basic. They
did not understand the Malay for more abstract concepts, and |
had to work out the Chewong words for myself. After | had been
with them for about six months | understood enough to make
senseout of amyth that | was told, andby the time | left! had
collected about eighty myths. Some of these are included in
Appendix 1. Only those which are referred to in the main text
are rendered in full. Despite my beingable to record myths and

songs and participate in ordinary conversation, | will by no means

claima fluency in their language.



The Chewong are extremely shy of strangers and
are unusually reserved in their dealings with one another,
This did not facilitatemy investigations. Since thereis solittle
ceremony and ritual, | had to reach an understanding of their
values and beliefs more from talking than from observing. Once
I understood something of their modes of thought, | was ableto
see actual practices in a new light. Thismeant that every
activity which appeared !'normal! had to be acutely observed and
questioned. | sooncame to realize that Chewongbehaviour was
far from devoid of r*ifual, but symbolic significance had to be
looked for in themundane activities of cooking, eating, attitude
to, and treatment of animals and plants, as well as daily behaviour
inthe forest. 1| found that there were few acts or movements which
were not in some way prescribed, with accompanying notions of
r'-eper‘cussions from transgressions.

It was only by living in very close contact with the
Chewong that | was able to discern what these rules were and how
they fitted in with Chewongnotions about the supernatural world,
cosmology, and superhuman beings. When | finally lived in a
house as a member of a family, doingmy full shareof the daily-
chores and, as a result, being given my equal share of all food,
| was able to understand how these seemingly unimportant activities
in fact constituted the main manifestation of the complex set of beliefs
which governed the Chewong. By constantly being questioned about
ways of doing the most ordinary task, the Chewong with whom 1
lived came to be aware of what they took for granted, and eventually

began to take pleasurein pointing out to me how and why they did



something which | had not as yet witnessed.‘ This does not
mean that | found people who could provide native exegesis
of their own acts and practices. Far from it., Exegesis was
rarely forthcoming. But afew people began to focus upon
their own practices in a new way.

Arising out of my comments so far, | wish to suggest
that in order to understand Chewongmodes of thought, one must
focus upon the way they actin theworld rather than the way
they think about it. Furthermore, it could be said that there
is a correspondence between the social and the metaphysical
which is mediated through the rules,

Although what | shall be presenting to acertain
extent represents an amalgam of what | was told by humerous
d_iffer'ent people, | should stress that there was a remarkable
con‘for'mity in the answers that different people gave to the same
questions, and in the way they explained their actions. In such
small groups where everyone knows everyone else, knowledge
is freely available and constantly exchanged amongall members
of the group. This may explain why contradictory information
was received by me much less frequently than by anthropologists
inother societies. Also, because there were so few Chewong,

I managed to know every individual personally and | worked
alongside all of them at some time or another. Throughout this
thesis | try to let the Chewong speak for themselves. Whenever
pos'sible I refer to their own interpretations or justifications.

A few words mustbe said about methodology, both in

the field and in writing up the thesis. Although my earlier statements
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may give the impression that | went to the field with a clear
expectation of what | would find, this is true only so far as

| did expect some ''system!' to emerge. | had no preconceived
ideas of what form this "'system! would take. | wasacutely
aware of the danger of imposing my own theoretical ideason
practices and utterances, andl tried throughout my stay with
the Chewong to keep an open mind and not impose interpretations
prematurely, or without asking the Chewong themselves. What
one "hears!" may not always be the same as what is ''said", and
it may well be that my attempts to conquer this problem did not
always succeed. At any rate, | tried to remain unbiasedand to
let the people speak for themselves,

In writingup, | againlet the material dictate my
approach. Guided by what struck me as significant about Chewong
s;)cial interaction and ideas, | have chosen to present my interpre-
tation, after a general introduction, in three mainparts. Each
part takes as its starting point a concept which appeared to offer
a significant insight into the Chewong modes of thought: relations,
consciousness, and rules. Part 1 is concerned with a whole range
of relations: between human beings on the social level, between men
and women, between humans and superhumans, and between the
various kinds of superhumanbeings. In discussing these different
relationships, the basic tenet of my investigation is thatthe under-
lying notion in all Chewong relationships is a fundamental non-
hierarchical ordering. Relative status as well as competition in
achievement is absent from Chewong institutions and from their

symbolic representations. | also introduce the Chewong tendency



to see the worldinrelativistic terms: thus they explain and

even excuse the behaviour of the superhuman beings with
respect to humans by equating it with the behaviour of humans
with respect to other species. In Part 2 | explore the concept
of relativity further by examining in some detail the Chewong
notion of consciousness, how they conceive of the human self
and person, and the implications of their ideas in these respects
for their viewsofother beings, both superhuman and animate non-
human. In Part 3 | investiage the implications of the numerous:
rules which govern Chewong behaviour, both individually and
socially. Finally, | include a discussion on Chewong symbolic
classification, attempting to reconcile the apparent lack of common
principles among the various symbolic categories or classes in
the realm of the superhuman beings, as well as the numerous
objects singled outas symbolic vehicles for thought.

It became apparent as | proceeded with an interpretation
of my data from the three perspectives just outlined that these
wer‘ev more closely interlinked theoretically than | had at first
anticipated. Theconcept of relations is present in the discussion
on consciousness, where the major part of the examination is an
attempt to discern Chewong attitudes towards themselves in terms
of their attitudes towards the rest of nature and supernature, It
is also a major consideration in the discussion on rules, since
these highlight Chewong notions of causality in their relation-
ships with each other andthe superhuman beings. A|so) the lack
of hierarchy on the social level is found to coincide with a non-

hierarchical classification.
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ORTHOGRAPHY

In the spelling system used in this thesis each symbol

represents one phoneme. The followinglist gives the nearest

English equivalent to the letter and symbols used.

ae

ai

kh

OI

ch

pronounced like

pronounced like

na in "flask"

||a|| in "gas 1"

pronouned like t'y!! in "my!

pronounced like
pronounced like
pronounced like
pronounced like
pronounced like
pronounced like
pronduncedlike

pronounced like

Hatl in hedM!

Nie in llpiecell

Nch!' in German M"ach!! or Scottish "locht!!
ot in 'womant!

o N in M"hot!

o' jn Ywho!!

o in German "offnen™

lch!t in llchopll

An apostrophe after a vowel indicates a glottal stop. An

Xi

accute accent over an "e!l indicates a stress on the syllable, and one

over a final """ indicates astress on this letter.



(woueg junop JO STITUFOO0F ©U] WOJLJ) 350J0J ©U3 JO MOTA TBJIeUen




Modn in traditional costume




Kwe with the day's catch (rhinoceros hornbi1ll)




pPBOdaq Bo01dB3 JO UOlqBIBAGIJ




Ygodouy -
(godot eouBeF JULTBOY vy




PART 1

INTRODUCTION




CHAPTER 1

THE PEOPLE

This is a study of a small group of aboriginal people
in the Malay Peninsula whom | shall be calling the Chewong (see
discussion below on the problem of the group!s name). First |
wish to show how the Chewong relate to the rest of the Malay
aborigines. According to current official Malaysian practice
I will use the term Orang Asli for the group of aboriginals as a
whole, a designation which simply means "original people'l.

The 1969 census shows there to be 53,000 Orang Asli in the
Peninusla d. stributed throughout all eleven states with the
exception of Perlis and Penang. (See Table | and Map | for
numbers and distribution). The traditional way of discussing

the Orang Asli in the literature has been to divide them into

three main groups based on ethnic and cultural grounds. Thus

we have the woolly-hair‘ed Negritos, the wavy-haired Senoi,

and the straight-haired Proto-Malays. Whereas the former two
speak languages belonging to the Mon-Khmer sub-family of the
Austro-Asiatic group of languages, the Proto-Malays are Austro-
nesian speakers. The Senoi and the Negritos came from the
North, the Proto-Malays from the South. There are many
problems in this classification in that several groups appear to
be hybrids. Thus there are groups which are linguistically
classed under one branch whilst displaying racial or social
characteristics normally associated with another linguistic branch.
(See Skeat and Blagden 1906; Wilkinson 1910; Evans 1923, 1937;

William-Hunt 1952; Carey 1976 on the problems of classification).



TABLE

1

The Orang Asli Population in 1969

State Negritos Senoi Proto- Total
Malays

Kedah 100 - - 100
Perak 900 15. 800 - 16. 700
Kelantan 650 4, 100 - 4,750
Trengganu 20 180 - 200
Pahang 150 9. 000 10. 350 19, 500
Selangor - 1.270 3. 290 4, 560
Negri Sembilan - - 3. 120 3.120
Melaka - - 400 400
Johor - - 3.670 3. 670
Total 1. 820 30.370 20.830 53. 000
Source: Department for Aborignial Affairs, 1969 Census

(Carey 1976:11)



Map I: Malay Peninsula: Distribution
of Aslian Languages (Approximate)

(Benjamin 1976)



Language and Prehistory

In recent years advances have been made in the
linguistic study of the Mon-Khmer speakingOrang Asli.

Thus Diffloth divides them into three groups: the
Jahaic branch, the Senoic branch, and the Semelaic branch
(1974: 482), Benjamin ina much more detailed study, and
using "entirely newly gathered data! (1976;: 43) confirms
Diffloth!s classification, butchooses to use the term "Aslian
for the Austro-Asiatic languages of the Malay Peninsula including
the immediately related languages of the Negritos of southern

Thailand" (43). The Aslian speakers are further sub-divided

in the following manner:

"Northern Aslian: Kensiu, KintaqBong, Jehai,

Mendriq, Bateg Deq, Mintil, Bateg Nong, and

Che! Wong; Central Aslian: Semnan, Sabum,

Lanoh Jengjeng, Lanoh Yir, Temiar, Semai 1

and 11, and Jah Hut; Southern Aslian: Mah Meri,

Semagq Beri, Semelai, and Temoq! (57).

The Northern Aslian speakers correspond to the
Negrito ethnic type, with the exception of the Che! Wong (my
Chewong), and the Central and Southern Aslian speakers to the
Senoi physical type, with the exceptionof Semnan, Sabum, L anoh
Jengjeng, and Lanoh Yir, all of whom’ are Negritos. Benjamin
arrived athis classification scheme through a''cognacy percentage

matrix of vocabulary". The Northern Aslian language group,



of which the Che! Wong is a member, proves more recalcitrant

to sub-grouping on this basis than do the Central and Southern
ones, and Benjamin warns that Yonly limited conclusions can

be drawn from simple inspection!! (60). Benjamin is puzzled

by the Che! Wong whom he finds to be more closely related to

the Kensiu, who live more than 200 miles away, thanthey are to
their immediate neighbours, and concludes that close physical
proximity does not necessarily result incontiguous languages (61).

Later in the same paper he says:

The Che! Wong language shows a puzzling loan
rate of 4% with Kensiu despite the distance .
which separates them. Assuming this figure to
be correct, it could mean that during the early
stages of Proto-Northern Aslian, Che! Wong
could then have retained contact with Kensiu

for long enough to cause a low but noticeable
loan rate between them. Perhpas it was the
return horthof Jehai that spurred Che! Wong

to move away eastwards. Che ! Wong shows high
loan rates with all Southern Aslian languages
except Mah Meri, which suggests that its ancestors
came into contact with Proto-Southern Aslian
speakers (Semaq Beri - Semelai - Temoq) before
the latter split apart but after Mah Meri had split

away (78).

It must be mentioned, however, that the wordlist upon

which Benjamin based his analysis of the Che! Wong lanaguage was



obtained through interviewing a man by the name of Yasih from
Sungei Pasu, north of Raub, Pahang, whom he met at Gombak,
the hospital for Orang Asli near Kuala Lumpur, Benjamin
includes the vocabulary thusobtained. This man came from a
village which is some distance from the traditional Chewong
habitat, and is one in which many Temuan and Jah Hut live and
intermarry with the Chewong. It is one of threevillages which
constitute what | shall term, for the sake of convenience, the
Western Chewong. | found when | went there that their voc-
abulary is in many respects different from that of the Eastern
Chewong among whom | spent most of my time. They havealso
adopted many more Malay words into their language.

To return to Benjamin!s wordlist, | found that out of
a total of 142 words lIsted, only 84 corresponded more or less
to the words | learnt in the field among the Eastern Chewong.

In many cases | would have spelt them differently. Thirty words
did not correspond at all and there are about 28 words of which
I am uncertain. In view of this, | think that one must regard
Benjaminfs interpretations of the Chewong language and its
development with some caution.

Regarding the origin and early history of the Aslian
peoples, we still know very little. Thisis pa-tly due to lack of
historical records within the societies themselves, and partly
to lack of examples of material culture. Archaeological findings
in this area are few, although recent excavations on the mainiand
of Southeast Asia have brought to light extremely ancient remains

of civilisation, including decorated pottery as well as bronze



artifacts some five thousand years old (Diffloth 1978: 13).

We do not know who made these, however, and we have no
archaeological artifacts identified as Aslian. They have

been hunters and gatherers, or shifting cultivators, for
centuries and have not in recent times made any metal works
or pottery. Their traditional utensils were, and still are in
some groups, chiefly made out of organic forest produce.
Even if there had been more durable goods, physical circum-
stances would render excavations virtually impossible. Their
habitat is the primary tropical rain forest.

Failing to find any of the traditional tools used for
dating the prehistory of peoples, Benjamin makes tentative
suggestions regarding the timing and chronology of the arrival
and dispersal of the Aslians in the Malay Peninsula, basedon
glettochr*onoIogical calculations performed on the cognacy rates,
He suggests that originally all Proto-Aslians were hunters and
gatherers, and that !'their language was almost certainly hetero-
genous even before they entered the Peninsula' (83). He postulates
that they arrived from Yunnan, Vietnam and Cambodia through
Thailand, and that whereas the Northern people remained nomads,
the Central and Southern ones started practicing arudimentary
form of agriculture !"'sometime between 6610 and 6410 B (efore)

P (resent)!; and that by 5970 B. P. northerners and southerners
were speaking distinct dialects while the central people retained
linguistic continuity with their neighbours both to the North and to
the South (83). Finally he suggests that as far_as the Che! Wong

are concerned, the "Proto-Northern Aslians divided into blocks



so that Proto-Che! Wong began to separate off to the east some
time after 3900 B. P. ! (84),

According to Benjamin'!s analysis, the Che! Wong
appear to be the '"odd man out!"., They are the only non-Negrito
Orang Asli who speak a language belonging to the Northern Aslian
branch, which (from census figures) account for the languages of
eighty-five per cent of the total Negrito population. Maybe a more
correct sampleof their vocabulary would help in the analysis. |
am not qualified to conduct a comparative linguistic analysis, so
for the moment we have to leave the "Che! Wong!'as something

of an enigma as regards their proper place on the linguistic and

ethnic map of the Peninsula.

Earlier Sources

Very little was known about the Chewong before |
went to live with them, References were made by Schebesta and
Evans to aborigines living near Gunong Benom1 and on Sungei
I_ompatz, in central Pahang, but neither of them managed to
contact these people. (See below for further discussion). It
was not until Mr, C. S, Ogilvie, a British game warden, went on
an inspection tour of the Krau Game Reserve in 1938 that the group
later known as the Che Wang was contacted - or rather thatpart of
the Chewong speakers who live in the Krau Game Reserve, and who
for present purposes will be referred to as the Eastern Chewong.
The Krau Game Reserve was established by the British in 1926,
and it covers the area extending between, roughly, from Bukit Tapah3

in the south to Gunong Tungku in the north, and from Gunong Benom in



the west to where the Krau and Lompat rivers meet in the east.
(See Map I1). The southern half of this areais the traditional
habitat of the Eastern Chewong, whereas the northern half is

the habitat of the Jah Hut., The Western Chewong live in the

Ulu Dong area and just north and south of Kampong Dong4,
between Raub and Kuala Lipis. Ogilvie came to know some of

the Eastern Chewong quite well over the next fifteen years and

he wrote three brief articles about them (Ogilvie 1940, 1948 and
1949) including a rudimentary wordlist. According to the Chewong
who knew him best, Ogilvie never learnt their language, and
always conversed with them in Malay. Because his tours of

duty were necessarily brief, and he was always accompanied by
Malays, Ogilvie never saw the Chewong sing and drum, nor did

he witness any of their ritual actsor hear any of their myths or
stories. This is clear from his articles which have virtually no
information on their religious system. Buthe is remembered with
much affection by those who had most to do with him, particularly by
Beng and Patong, who are still alive today.

Needham met Beng and Patong in 1955 at Kuala Tahan
on the Tembeling River where they had gone to work for Ogilvie
for a couple of years, and wrote an article about Chewong society
based on a two days! interview (Needham 1956)., Diffloth spent one
night at Gandah, the southernmost settlement of the Game Reserve
in 1968 or 1969 in order to obtain his own wordlist. Finally,
Benjamin interviewed the man from Sungei Pasu as already des-
cribed, but he never went to a Chewong settlement. These four

encounters constitute the total dealings that the Chewong have had
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with outsiders with ethnographic interests. During the Emergency

(1948-60) they had brief contacts with British solidiers and officials.

Name of the Group

At this point it is necessary to include a discussion on
the group name, as this has been the subject of some uncertainty.
The people are referred to in the literature by the following names:
Maroi, Jo-Ben or Cho-Ben, Kleb, Nyeg, Che Wong, Che'! Wong, and
Siwang. | will deal with each of these in turn. Evans, on descending
from G. Benom in 1923, visited some people who lived along the
Ké¢rau River whomhe calls "the Kerau River Sakai-Jakun' (1927: 37).
These would be the people today known as the Jah Hut. The Jah Hut
told him stories about what he took to be two groups of aborigines

living on the LLompat River:?

The first, the Maroi, are said to besimilar

in appearance to the Kerau pagans, but to
speak adifferent dialect: they make houses
and clearings. The second, the So-Ben
(Jo~-Ben and Cho-Ben of my previous in-
formants) arevery wild, live in shelters and
do not cultivate the soil. They are said to use
stone knives, cutting and splitting wood with
them., Stones of suitable shape are chosen

from the bed of some river (Evans 1927: 42).

In 1925 Evans paid a short visit to Kuala L.ompat (where

it runs into the Kérau) in order to try to find the Jo-Ben. A Jah Hut



who was supposed to know the Lompat area well said that no
one there had ever seen them, but that the other people who
lived there told stories about them. The man offered to bring
some members of this other group, apparently Negritos, for
Evans to meet. Evans, however, was unable to wait, so he
had to leave after an abortive attempt.

The first name, Maroi, is easily dealt with., Maroi
was the name of Beng'!s and Patong!s father. Ogilvie, who met
him before the war, said that he was a very old man, and !'their
leader!" (1949: 12). When Ogilvie returned to the jungle after
the war, Maroi had died. He probably had acted as spokesman
whenever they emerged from the forest to trade their produce
or tried to earn a little cash, and the group became known as

"Maroils people!" Orang Maroi by the Malays with whom they

came in contact,

Jo-Ben is slightly more problematic. At the present
time there is no other group of Orang Asli living in the vicinity

of the Lompat River. However, Ogilvie gives the following account.

Stories have been told of a strange people whom

nobody ever saw. They were variously referred
to as So-ben, and Cho-ben. They were supposed
to have their wild being in Ulu Lompat, and it was
also told that they used stone implements. 1| first
enquired about these people from the Che W8ng in
1939, and was then informed that they had never

heard of them. They told me that no people other

than themselves had lived in that area during their

11



occupation which had gone on for untold ages.
Now, January 1949, when these people have

got to know, and trust me, Beng gives me the
following:~ '"Long, long ago when the Malays
first came into Pahang, our neighbours the

Beri Nyeg lived at Mempati on the River Semantin,
and on the River Klau; while we Che Wong lived
about Kuala Rangit, a tributary of the Teris
which flows into the Semantin, We lived no
great distance from them, The Malays started

to hunt the Beri Nyeg and ourselves. Then our
people ran away from them to Mount Palas, while
the Beri Nyeg ran away to the southern slopes of
Benom. From this time the Beri Nyeg became
known as Jelbeng. With them, when they left
Mempati and the Klau they took fire sticks,

puntong os, only, They had no time to take any-

thing else. L ater, as they had no sort of implements
they took to making and using sharpened stones.

The Malays drove them higher, and this time they
had to leave so hurriedly that they could take no
fire. They cut rattan strips, seg sega, and by

drawing this seg sega seven times across '"'meranti!

wood, jehu beranti, held in contact with fluffy tinder,

muel, started fire again. Still the Malays continued
to hunt them. They were forced very high on to Benom

itself, where they could find no seg sega with which to

12
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start fire again. Eventually, they were able to
start fire by striking two stones together.

Long, long after this they ventured down again to
the Ulu Lompat. By this time the Che W3ng had
moved from Palas into this area, and one day Maroi
met four families of these Jelbeng. This meeting
between Maroi and Jelbeng took place when Maroi
was a very young man. His first wife had just

had her first baby. The meeting took place about
half way between L_ata Tujoh and Kuala Kusa on the
Teris River, Maroi gave these Jelbeng a piece of
steel to make fire, two knives of steel, one iron
digging-stick, tahral, and offered them some salt.
They refused the salt as, they said, it would cause
them to swell. Maroi told me that the Jelbeng had
sharpened stones with them which they used in place
of steel implements. After this encounter the Jel-
beng left for the heights of Benom and have never

been heard of since. (Ogilvie 1949: 17).

Ogilvie then goes on to say that "some of their kind
known as Beri Nyeg are still to be found on the rivers Klau and
Bilut, " and that he has seen some of them and that they are of
mixed blood. The general story about the Jelbeng corresponds to
what | was told, but there are certain important differences. Accord-
ing to Beng and his son-in-law Kwe, the Beri, or Bi, (both words

mean people or human) Nyeg are not the same as the Jelbeng. The
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Jelbeng are those people who fled from the Malays up to the
top of G. Benom. They had no knives, fire, clothes or salt
and lived as Qgilvie tells us., They still live up in the
mountains, but no one has seen them since Maroi did. They
are very, very frightened and rather than expose themselves
to the dangers of communicating with outsiders they prefer to
live without those goods., Without tools they cannot make
clearings and plant, so they are always searching for wild
tubers. They do have blow-pipes, but no fire. Kwe said that
on one occasion, many years ago, some white people came
looking for the Jelbeng, but although they searched all around
G. Benom they never found them. They came across some foot-
prints, however, so the Jelbeng are still alive.

The Bi Nyeg are the original inhabitants of the area
around L.atah Tujoh. A very long time ago the Chewong had not
yet moved into this part of the forest. When they fled from the
Malays from the Semantan area they went to G, Pallas. One day
a man (Kwe said this was Maroi, but Beng denied this, insisting
it was much further back in time) was out hunting. He strayed
further than usual and came to the head waters of S, Lompat,
where he met the people who lived there. They were the Bi Nyeg.
They spoke '"half like us, and half differently, They were very
friendly, and told the man the names of all the rivers and mountains,
and showed him where the best fruit trees were. When the man
returned to Pal|aé and told the people there what he had seen,
many of them wanted to go and have a look. Some of them decided

to stay on and made clearings near the fruit trees. The Bi Nyeg



no longer exist. No one knows where they went. They just
finished, hadeitn, according to Kwe. He knows that they did
not go to Krau (the Jah Hut) for there are none of them there
today. But they are not to be confused with the Bi Nyep, who
still exist and.are the Temuan on the S. Semantan and S. Klau.
The similiarity of the names is clearly confusing. | checked the
point and was specifically told that they are not the same.

Rather than take the story of the Jelbeng literally,
one should regard it as a symbolic representation of non-human
humans. The Jelbeng do not possess fire of clothing, the two
most pertinent aspects that separate humans from the restof
nature. Though not a true inversion, the imageof human beings
who lack certain essential features of "humanness!" is commonly
encountered amongpeople all over the world, and is a means by
which one groupof people confirm themselves as true humans. It
is also a means by which a group'!s identity is reinforced.

I think that the stories about the Jelbeng and the Bi
Nyeg have quite possibly become confused. | am far from certain
that my version is the "correct! one. It could be that it was the
Bi Nyeg who fled from the Malays and were met by Maroi, (or
another man much ear‘lier), and that they inter-married with the
people from Pallas. The storiescould relate to an exchange that
took place possibly hundreds of years ago; the people from Pallas
(or just the newcomers) giving knives, axe-heads and fire-making
implements in return for a share in the produce of the area, and

possibly marriage partners by the original inhabitants If this

happened hundreds, or even thousands, of years ago rather than a
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few generations, it might constitue a clue as to why a people

of predominantly Senoi physical type speak a language which
belongs to a language group otherwise spoken by only Negritos.

In my version of the story there is an emphasis on langugage,

with the insistence that it was half of one and half of another. This
would seem to indicate a mingling of the two groups, one of whom
might have been Negrito, rather than the mysterious disappearance
ofone.

If I am right, we are here dealing with two stories very
different in kind. The ingredients needto be taken apart and re-
shuffled. We then have, on the one hand, a story which is of a
"primordial character! (Needham 1979) representing beings -
outsiders - who lack certain essential human characteristics.

On the other hand we have a story of quasi-historical character,
accounting for the mixing of two different groups.

Beng, on a very differentoccasion when | asked him
about the original name of the Chewong (see below), said that they
were Bi Nyed (or possibly Bi Nyeg). Unfortunately | did not link
this name at the time with the stories just discussed and did not
pursue my enquiries, except to ask other members of the group
whether this was a name they used for themselves. No one else
knew of it.

Schebesta in his first book about the Negritos mentions
some groups who are separated from the main stock. These are
"the Batek, Nogn, Kleb, Temo (about 100) in central and eastern
Pahang' (1974: 16). He has nothing to say about the Kleb and the

Temo, he never visisted either group, but on the map where he



gives the locations of all the Negrito groups, we find that the
Kleb can be found in two separate areas: south and northeast
of Raub. This is very close to where we find the two groups
of Chewong today, and when we realise that the Chewong of
Kg. Yol in the Ulu Dong district are referred to as Bi Kled,
it seems likely that these are the Kleb of Schebesta. The
remaining Western Chewong, however, denied that they were
Bi Kled, saying that Kled was an area near G. Pallas where
the people at Yol, but not themselves, used to live a long time
before. This was confirmed by the Eastern Chewong upon my
return to them. Theyknew of the area known as Kled, but
said that they were not Bi Kled. This point cannot be taken
any further, since Schebesta does not say who told him about
the Kleb, but one must assume that whoever did so knew that
the people living in these two areas spoke the same language.
As far as | know, the connection between the Kleb of Schebesta
and the Chewong has not been made before. It is interesting to
speculate why he is so certain that they are Negritos.

We now turn to the question of Che W3ng or Siwang.
Ogilvie writes in his first article on them of "the Che Wdng, for
itis such they style themselves!' (1940: 22; 1949: 12). Needham
disagrees withthis, and relates that Beng said !'"that the name
was not!Che Wong! and repeatedly gave it in a way that | canbest
render as 1Siwang!'! (Needham 1956: 50). The Department for
Aboriginal Affairs refer to them in their statistics as Che Wong.
For a long time after my arrival | was unhappy about the group

name, havingreceived affirmative answers to both renderings.
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Finally Beng told me the following story: When Ogilvie was
working for the Pahang Game Department, he was due to make
his first visit to the Krau Game Reserve, At the time there
was a Malay ranger living at Kuala Gandah just inside the
southern boundary of the Reserve, about six miles northwest
of Kampong Bolok (the last Malayvillage). Kuala Gandah was
also an Orang Asli settlement., Ogilvie, knowing about the
Orang Asli, asked aMalay (an employeeof the Game Department
at Temerloh) what the name of this group was. Apparently
the man misunderstood the question, and thinking that Ogilvie
wanted to know the name of the ranger, told him this was Siwang.
Ogilvie, who was slightly deaf, took thisto be Che W3ng, and
upon first meeting the Orang Asli in question referred to them
as such. The people themselves, though at first puzzled, were
much too polite to correct him, preferring to interpret Ogilvie!s
usage of "Che W3ng" as a desire on his part to avoid calling them
Sakais, a term that they were fully aware had derogatory conn-
otations in common Malay usage. At firstl found this story hard
to believe, but after checking with the Game Department at Temerioh
I was told that there was indeed a Siwang bin Ahmat who had worked
as a ranger atKuala Gandah before the war. Having also met his
widow who lives at Kg. Bolok, | feel that the problem is finally
solved.

Today nobody except Beng remembers the story of the
origin of their name, though several of the older people told me

that the name was given them by !'white people" (bi puteh). No one

could tell me what their original or real name is or was. Beng
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showed uncertainty on the matter. Atfirst he told me that
they were the Bi Langat (or Lanit, | wrote both), and this
leads one to think that this must be the Rangit in Ogilviels
account of how the CHewong used to live at Kuala Rangit
before they were driven up country by the Malays. On
another occasion, he said that they were the Bi Nyed (or
Nyeg), but none of these names were acknowledged by the
rest of the Chewong. "We are forest people!l, they would
always reply whenever | tried to probe beyond the Chewong
name. Alternatively, they would say that they were "digging
people", bi bai, thus opposing themselves to the Malays who
cultivate rice. Digging here could refer to wild tubers as well
as to tapioca,

Whenever referring to themselves, as opposed to
other Orang Asli, they would never use a name for their own
group, but simply say "us", he, or !'"people us", bi he. After
| had lived with them for some time and had begun to get some
commandof their language, adults would tell children who were
frightened of me, '"but she isnot gob, (Malay), she is one ofus,

bi he, she is a forest woman, kokn brete,W Gob isa termused

by all the Orang Asli to refer either to people who are notOrang
Asli, regardless of what they are, or more specifically to Malays
only.

The common language and customs, together with kin
relationships, form the boundary of the group, and 'us!" is sufficient
distinction from "them'", the outsiders. In small groups where

everyone knows everyoneelse, and is indeed related to everyone,
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there is no need for a group name for the members. Outsiders
on the other hand are of different kinds and therefore needto
be named - as are individual members of the group itself. Thus
Malays are known as gob, Chinese as bi cina, and all the other
Orang Asliin general as bi brete, or bi bai. Orang Asli who are
different from themselves are then given individual group names.
These names are not necessarily the name by which the group in
question identifies itselfto the outside world. The neighbouring
Temuan for instance, are know to the Chewong asbi Nyep.
Names of other Orang Asli groups have also caused
a lot of confusion in the past, and | suspect that many of these
were allocated due to misunderstandings on the part of outsiders,
often British travellers and anthropologists. | do not regard it
as unlikely that most of the groups had no proper group name for
themselves. In the case of the Batek, we aretold that this word
simply means !"person of our group!, and that the addition of te
or de means ''this" (Endicott 1979: 3). Similiarly, with reference

to the Semaq Beri, the word semaq means !"person!', Whether

beri here means ''person''also, asit does with the Chewong, or |
whether it means ""jungle! as it does in Semelai (Hood, personal
communication) | do not know,

Today, all members of the people thatl studied, both
those living in the Krau Game Reserve and those in the Raub district,
refer to themselves as Chewong or Chewang when dealing with out-
siders. Since anthropologists need to fix names to different groups
of people in order to be able to discuss their cultures, | am proposing

to adopt the name Chewong - spelt as one word as there is no reason



to make it into two - since this is the one most commonly en-
countered. It must be stressed once more that this name is
never used by the people among themselves.

A final point needs to be made in this connection,
The Chewong sometimes apply blanket terms to members of
their own group. This is when they refer as a whole to the
people of a different settlement, Thus those from the Gambir

settlement might say that the Sentao people, bi Sentao, have

not yet started clearing a new swidden, or that the Gandah

people, bi Gandah, sell a lot of rattan. This usage might lead

the casual observer erroneously to conclude that the peoples
referred to would not be other settlements of the same group,

but totally different groups with separate linguistic and cultural

identities.

Physical Type

The Chewong belong to the so-called Senoi physical
type. The word "senoi! is taken from the Temiar language, and
it merely means '"people", or "mankind" (Carey 1976: 17). The
Senoi differ fromthe Negritos in so far as their skin is lighter -~
a warm, dark brown - and their hair wavy rather than frizzy.
(See Skeat and Blagden 1906 and Williams-Hunt 1948 for further
information.) Clearly not all membersofa tribeare typical in
appearance, and among the Chewong some people have virtually
straight hair, others almost frizzy, but the majority have wavy,
or curlyhair. Their features are clear-cut and regular, with

high cheékbones, and their eyes do not have the mongoloid slit.
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By Western standards they are short, the women rarely
exceeding 150 cm, andthe men 160cm. Theyare, however,
slightly taller than the Negritos (Skeat and Blagden 1906: 35).
Their bodies are slim and supple and, unlike their Malay neigh-
bours, never runto fat. In spite of their small stature they are
extremely strong. Both men and women can carry heavy loads
for many hours while trekking through the forest. Although
they insist that they do not inter-marry with the Negritos,
(Needham 1956:62), a few of the Chewong show traces of what |
take to be Negrito characterisitcs., | was told by the people at
Kg. Yol that a Batek man had married one of their women and
lived with them for many years until he died about ten years ago,

and | do not regard itas unlikely that the same happened to the

Eastern Chewong.

Location and Habitat

During my stay with the Eastern Chewong, they were
distributed in six different settlements. The actual numbers and
locations of settlementsmay vary, but they appear to clear fields
in the same general areas. At present there are settlements at
Ngang 1, Ngang 11, (Kuala) Gandah, (Kuala)Sentao, Gambir and
Pyapez. After | had lived with the people of Gambir for about a
year, they began to clear a new field at Kenem, one hour!s walk
away. Settlements usually take their name from the nearby river,
but in the case of Pyapez it is from a fruit tree, Therera‘lr‘e several
other areas where the Chewong had settlements in the past, and to

which they may well return in the future. The most commonly
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mentioned are Patong, Chinles, one near the headwater of
S. Pian, and another north of Pyapez. (See Map 11 for
locations of past and present settlements).

The Western Chewong today live in three settle-
ments in the area between Raub and Kuala Lipis, viz. , Kampong
Yol, Kampong Sungei Riong, and Kampong Susup. (See Map 1 I.") .
Those at S, Riong insist that this same area has been inhabited

by them since along time ago (yamen dui). Due to illness | did

not manage to visit those at Susup, but | was told that they are

an offshoot of Kg. S. Riong. The people at Kg. Yol, while

assuring me that they had lived on the same spot for several

generations, said that they usedto live at Klebnear G. Pallas.

All these settlements are today less than an hour!s walk from a

built-up road, and Malay farms are very close, The Western

Chewong are muchmore mixed than the Eastern ones, marriages

having taken place with Temuan and Jah Hut for some time. The

common language used by all permanent inhabitants was Chewong.
The Eastern and Western groups know about each

other, but whereas there is constant social intercourse among

all members of each area thereis virtually none between the separate

areas. Beng visited the Dong people with Ogilvie Just after the war

and told me that the people there were ''closel i, e. s Felated. For

instance he had met a younger brother of his father, and a younger

sister of his mother—in-law. Apart from Beng the only other Eastern

Chewong to have visited the Westernis Al, who was married to a

woman from Kg. Yol for some years. Hereturned alone to Sentao

during my stay and had no plans ever to go back. The ex-wife had
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once been with her husband to Gandah, and one man from Kg.
Yol had gone to Gandah and Sentao when he was still a boy.
Neither group appears to want to know much about theother,
and though a shortage of marriageable women exists at present
in the East, the young men regard going to the Western Che-
wong in searchof wives as no more desirable than marriage

to the neighbouring Temuan or Jah Hut.

The Eastern Chewong used to have settlements in
a larger area than they do today. They cleared fields high up
an G. Pallas and on the Kelau Kechil river. When Chinese and
Malays began to make plantations in that district, however, the
Chewong left. Beng was born near G. Pallas, andaccording to
Ogilvie there were still Chewong there in the 19401s (Ogilvie
1949: 16). It would appear then, that the splitbetween the
Eastern and Western Chewong is of fairly recent origin, and
that in the not too distant past the movements of people. were in
this larger area. Whereas the Western Chewong were content
to live in close proximity to Chinese and Malays, the Eastern ones
did what the Orang Asli have always done when more powerful
outsiders encroach upon their territory - they withdrew deeper
into the forest.

During the early part of theEmergency (1948-60),
the Eastern Chewong were moved by the newly established
Department for Aboriginal Affairs to a settlement at Bt. Rumput
just north of where Kg. Bolok is today. This was part of the
security measures undertaken by the British in the central forest

area of the Peninsula to prevent the Orang Asli from giving support
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in the form of food to the Communist insurgents hiding in the
forest. In about 1953, the Chewong were moved and were
given much aid by the Department in the form of rice, tobacco,
cloth, sugar etc,, and they cleared fields and planted tapioca.
Despite their obvious delight at receiving all these presents,
the Chewong were not happy living at Bt. Rumput and by about
1956 they had all returned to the deep forest. (Biles personal
cummunication). They told me that they found it frightening to
live so closeto gob. Dato F. H. Biles, who was the Protector
of Aborigines of Pahang at the time, told me that as far as he
could remember no babies were born to the Chewong during
this period and no pregnant women were to be seen - a possible
indication of their state of mind.

Kg. Bolok is the last Malay village before the forest
begins, and it is from here that one enters Chewong territory.
Kg. Bolok lies about six miles north of L.anchang which is on the main
Kuala LLumpur to Kuantan road. A dirt road was built in 1962
to Kg. Bolok and a shared "taxi!" service operates between it and
L.anchang. It is}tl_anchang where the Chewong sell their cane and
where they spend their money. It consists of a few small shops

along both sides of the main road.

Ecology and Economy

The Eastern Chewong live deep inside the tropical

rain forest that covers north-central Malaya. In their own
parlance they are forest people (bi brete), andit is only once

they have put a large expanse of primary forest between themselves
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and the rest of the world that they feel happy and secure.
Because they live in a game reserve no one may enter without
a special permit from the Game Department. Logging has not
affected them as ithas the livesof many other Orang Asli groups.
They donot seek employment in the outside world, and rely for
cash exclusively upon the sale of cane. In the old days they
also sold other forest produce to Malay peasants, such as
plaited attap leaves for use as roofs, backbaskets made out
of cane, and woven trays usedfor winnowing. They might also
help in the rice harvest in return for a little rice or some
plantains. Today three men, all living at Gandah, are employed
as labourers by the Game Department, but this work does not take
them out of the forest except for a very occasional visit to Temerloh.
The Game Department maintains a hut at Gandah for their employees
in their rare tours of duty. The Chewong labourers! job is to look
after the hut and the surrounding land, and to act as guides.
Although aware of the hospital for Orang Asli at Gomak,
the Chewong are unwilling to go there. Only one woman still
living has ever been, but two men apparently went there in the past.
They are frightened of the outside world and do not want to leave
their own kind even if it means suffering and death. Thus the Che-
wongcarry on their traditional way of life largely untouched by
outside influences. The forest and their own labour within it
provides them with virtually all their necessities.
The tropical rain forest of the Malay Peninsula is
characterised by enormous trees, in many cases reaching a height

of 160 feet, and often with large buttresses. The tree tops form a
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canopy that cuts out all direct sunlight on the ground. Although
the trees are so large and powerful, their roots tend to be
shallow and they are easily toppled over in heavy storms. The
Orang Asli are extremely frightened of being hit by falling trees
and always take account of surrounding trees whenever they are
making a camp in the forest. Existingpaths frequently have to
be changed owing to trees falling across them,

The undergrowth on the whole is fairly dense.

Numerous species of plants and creepers have spikes and thorns
which make progress difficult. Paths have to be cut through the
growth and continually kept open, as growth is rapid. The whole
area is criss-crossed by rivers, none of which is too large tocross
either by wading or by balancing on a tree trunk. Exceptfor times
when the weather has been dry for an extended period of time, the
forest bed is damp and exudes a smell of decaying plant matter.
Following a heavy downpour, the rivers flood, the paths become
slippery, and leeches abound.

The Chewong do not usually travel on the rivers, although
they know how to tie together . trunks of bamboo in order to make
a raft. These are mostly used for playing with, or occasionally,
for crossing a river. While | was there, theybuilt rafts on two
occasions to travel down the Lompat river to Kuala Lompat, andon |
to Kuala Krau, to ferry large quantities of unprepared canes (s_eg_
manao) which was too heavy to carry such a distance,

This is a far from ideal way of travelling, however. On
one occasion the Lompat river was very shallow and it took them two

weeks to punt, having to pull the raft behind them in many places.



On the second occasion theriver flooded and they had great
difficulty in manoeuvring. Generally, the Chewong mode of
transport is walking. The main paths between the settlements
are kept clear by fairly frequent travelling. To walk from

Kg. Bolok to Nlgang | takes about two and a half hours, with

a further half hour to Gandah. Gandah and Ngang || are about
twenty minutes apart, and visits between these two settlements
take place several times a day. It takes between four and six
hours to reach Sentao from Gandah. The trip to Gambir involves
spending a night in the forest. This is always done in the same
spot, where lean-tos are maintained permanently. On the way

to Gambir one usually sleeps at Senel or Selur. The same
applies to travels between Pyapez and Gandah. Pyapez lies
abaut half an hour!s hard climb up from Gambir., These two
settlements are usually referred to as Latah Tujuh (seven
water'falls), after the large waterfall in thelLompat river of that
name half an hour away. There is also a path from Latah Tujuh to
Sentao, and this takes about six hours.

When setting out ona long trip, the Chewong always
leave after breakfast at around seven a.m. They walk until early
afternoon when they stop and make camp. This means finding all
materials needed to erect lean-tos: attap leaves for the roof,
saplings for the main platform and roof supports, and bamboos
to split and place across the floor beams. Alternatively, very
large leaves maybe used instead of attap for the roof, and bark
instead of the split bamboo floor. Everybody takeé part in the

collecting and construction. Each couple buildsone for themselves
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and their small children, and the adolescents of each sex build
for themselves. The men then go off with their blow-pipes. in
search of the evening meal, and the women try their luck at
fishing. They also gather firewood, carry water, and search
for wild tubers. The camp is always made next to a river.

It rarely rains fora whole day in the forest, and
showers are usually brief occuring mainly in the afternoon.
During my stay, the winter - which is the main monsoon time in
the Peninsula - was no wetter, or drier, than the rest of the
year. In fact there is no noticeable change in the climate in
this part of the forest. The Chewongdo not divide the year into
rainy and dry season, but they are aware of the fact that there
is a certain time when the fruit trees blossom {mainly in March
and April) andwhenthe fruits areripe (July, August and Sept-
ember) There is, as far as | could ascertain, no special time
of the year which is set aside for clearing a new field or planting.

The fauna of the forest is very rich. The larger
mammals are tigers, leopards, elephants, bears, tapirs, seladang,
deer of various sorts, and wildpigs. Of these, only deer and pigs
~are hunted. There are three species of leaf monkeys, stump-
and long-tailed macaques, gibbons and siamang, numerous species
of squirrels, birds, bats, as well as the flyinglemur, squirrel,
and fox, and the binturong. All the tree dwellers are hunted by
blow-pipe and poisoned darts. Several species of monitor lizards,
porcupines, forest rats,and tortoises are hunted with dogs and
spears; as are the pigs and deer. Pigs and porcupines, both of

which are attracted by the tapioca in the fields, are also killed by



traps placed around the circumference of the field. These

traps are made of a very hardtype of bamboo which is fashioned
into a sharppoint, tied with caneon a spring principle, so that
when released the bamboo spears the flank of the animal. String,
or loop, traps are also placed in the forest for guinea fowl.

Fishing is done by hook and line, home-made spear
guns, and traps madeout of cane. Apart from fish there are also
large turtles in the rivers and these are dug out and killed.
During my stay at L.atah Tujuh some form of meat was brought to
the settlement on average every three days. Hardly a day went
by without some fish being caught.

Apart from hunting, the Chewong forage for numerous
edible tubers, wild mushroom, and various vegetables, nuts,and
fruits. Today they are also shifting cultivators. Tapioca is the
staple, and this they cultivate by the slash and burn method,
moving field and habitat once every three to five years., A new
small field may be cleared annually as an extension to the existing
one, but once this reaches a certain size they prefer to move al-
together and start afresh, rather than having to go along distance
to collect their crop. Although the main effortof cultivation goes
into the planting of tapioca, which is grated and baked in
bamboo cylinders into a sort of bread, the Chewong also plant
some plantains and bananas, some sweet potatoes, papayas, sugar
cane, and chillies. When a new field is first cleared they also
plant hill-rice and maize among the tapioca plants, but the yield is
very small and consumed immediately upon harvesting. Tobacco

is planted in clearings caused by the collapse of a large tree.

30



31

According to Ogilvie, the Chewong would not survive if they did

not spend a large proportion of their time in foraging, and he

tells us about "their more nomadicdays!" (1949: 14), This is

no longer the case. The tapioca fields are large enough to

support the inhabitants of the settlements, except in the case

of Gandah where the people sell enough cane to enable them to

eat rice as their chief staple. This is a very recent phenomenon,
however. From the accounts of older people, the Chewong were

not as sedentary even fifty years ago as they are now. Every-

body still knows how to look for the various wild tubers. This

is not an easy task as the thin stems that indicate their presence
look to the outsider identical to others that can be seen every-
where. They do still go in search of them, but it is done more

in order to have some variety in the diet than because it is needed
for survival. They are, however, proud of their ability to survive
from the forest alone, and | was told many times how it would not
matter to them if another war should came about and shop goods
were no longer available, nor the large fields for planting.

During the last war the Chewong did not go to the shops for cloth,
rice and salt, and they made bark cloth (Ogilvie 1949: 13). They
told me that due to the heavy bombing of the deep forest areas both
during the war and the Emergency, they had to abandon their clearings
as these were prime targets. At such time they depended exclusively
on hunting and gathering, taking to a nomadic way of life. "We know
how to dig and hunt, we will never die from a hungry stomach!

they kept telling me, usually adding that this was not the case with

their Jah Hut neighbours who "are just like gob", The Jah Hut have
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in fact been settled farmers for a long time, and pride themselves
on this fact, (Couillard, personal communication).

During the fruit season many people still leave their
settlements in order to move closer to a large durian (towaeng),
or Eaxong6 tree; the fruits of both become the staple. Lean-tos
are erected nearby and they live there as long as the fruit lasts.

There are no domestic animals except dogs which are
used for hunting. In the last few years they have also been keeping
a few chickens originally given them by the J.O.A., These, however,
are reared exclusively for selling, and for this reason eggs are
not eaten, but are left to hatch.

In order to obtain goods from the shops, the Chewong
gather and sell cane. The cash is wanted in order to buy bush
knives, axe heads, spear heads, salt, cloth, kerosene for their
lamps, and, whenever some is left over, tobacco, rice,and torches.

The Western Chewong on the other hand present a very
different picture. They have abandoned this traditional way of life,
and have become settled, farming the same piece of land and keeping
goats and cows given them by the J.O. A, They do not go into the
forest in search of fruit or tubers, and the only blow-pipe | saw
was completely broken. A couple of the men have guns, however,
and the occasional pig and monkey or monitor lizard is shot with
this. The people, and especially the women, protest a deep fear of
entering the forest. Most of the children go to school at least for a
few years, and the adults go out to work for local Chinese or Malays,
clearing new fields, harvesting, or rubber tapping, whenever they

need some cash. A large proportion of the food they eat is bought,
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and when | was there most of the land lay fallow., The diet of
the Western Chewong was noticeably inferior to that of the

Eastern ones.

Dress, Artifacts,and Housing

The traditional Chewong clothing consists of loin-
cloths, wed, made out of the bark of two different species of
trees, dog (Antiaris toxicaria) and poal (Artocarpus elastica),
both of which are poisonous and are also usedto prepare the
dart poison. The bark is hammered out on a treetrunk with a
specially made wooden club into a long, narrow piece. It is
then soaked in the river for several days to make it supple and
to remove the poison. The women keep it in place with twisted
black string, tali gal, which is wound six times around the hips.
The bark cloth is folded over at the back, brought between the
legs, under the string in front and then either pulled back over
the hip along the string, or left to fall down to cover the front
as a skirt before being pulled back. The men do not have the
strings. They tie the cloth around the waist, between the legs
and always leave the end hanging down in front. Today they do
not make the bark-cloth, but wear cotton cloth and sarongs
bought in the shops. The men still wear the cloth in the trad-
itional manner (they also wear shorts), and the women use an
old piece of a sarong to make the loincloth. This is what they
wear when they bathe and do heavy physical work. The sarong
is worn on top of the loincloth and the strings. Bark cloth

was formerly used as a sling for carrying babies in, tied either
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on the front or on the back of the parent; and for blankets.
Today they both carry their babies and sleep in sarongs.

Women wear a long piece of cane called sega
which is wound around their waists six to eight times and
then tied together. It has several designs incised upon it
representing butterflies, snakes, worms, and leaves which
are used in healingrites and childbirth., It is protective
against attack by non-human beings. Some people also wear
rings about their necks and wrists of a polished black fungus
"prhizomorph! (Ogilvie 1949: 14)., This issaid to protect
against dangers inherent in thunderstorms. Small children
wear a piece of wild ginger, bunglei, tied to a string around
their necks. The smell of this is said to be offensive to
certain species of superhuman beings, bas, who might other-
wise cause disease in small children.

In the old days all adult men always wore a head

band, chin koyT, made of |leaves; and a bandolier, samaden,

also made of leaves, which crossedtheir chests and backs and
was tied around their waists. These days only the shaman wears
these during a healing seance. Women would always keep various
kinds of leaves in their loincloths, and flowers in their hair
because of their sweet smelling properties. They still do so,

but not all the time. They do not tattoo themselves, but they
print patterns on to their face and body by covering leaves with
the sap of the pre tree and pressing these on to the skin leaving

a dark brown design. Finally, all the women have pierced ears

into which they putflowers and pieces of wood. According to



Ogilvie, ear piercing was not practiced (14), but | was told
that they have always done so, and old women insisted that
they had}iﬁ;eir‘ ears pierced while small girls. The women
wear their hair in a bun at the back, the men leave it hanging
loose., Unlike the Negritos, the Chewong do not make or wear
combs in the hair.

Apart from the artifacts just mentioned, the Chewong
make back baskets of plaited cane, lugn, a basket for pressing

out the moisture of the grated tapioca also made out of cane,

kampe , sleeping mats, ndéz, and tobacco pouches, sarong macau,

and other small containers of pandanus leaves, hak ke. These
are all plain and functional.

Bamboo cylinders were formerly used for carrying
water and for cooking. These they still use when travelling, but
today they have saucepans. The tapioca bread is always baked in

bamboo, and at ritual occasions bamboo only may be used for all
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purposes. Various paraphenalia will be described later in connection

with the ritual concerned, here | just wish to note that on important,

and possibly dangerous, occasions, a return is made to traditional

materials.

The blow-pipes, blau, are about eight feet long and
consist of two cylinders of bamboo, one inside the other, of
about one inch in diameter., They maybe of onepiece each, or
they may be spliced together. The mouth piece is of carved wood,
and the tip isreinforced by thin lenghts of cane entwined round it
for about four of five inches and secured by melted wax. The

quiver, lug, is a bamboo cylinder with a domed cap of woven cane,
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The dart, tenlaig, is kept in individual narrow bamboo containers
inside the quiver. The darts are approximately twelve inches
long, with a small notch at the pointed end which then breaks off
when an animal is hit. The other end has a cone of light wood.
Traditionally, Chewong houses are the lean-tos already
described, although they are building more solid structures now.
These stand on poles about four to six feet off the ground, and
have pointed roofs which are covered by thick hatch made out
of attap leaves. Usually the roof meets the floor, but some people
are beginning to make walls out of large pieces of bark. All beams
and joints are tied together with cane. There is a ladder leading
to the entrance which is a simple opening. The fireplace is built
by heaping sand onto large leaves on the split bamboo floor, and
is sometimes situated on a lower level from the main house. Some

people are constantly adding to and changing their houses, whereas

others are satisfied to live in simple lean-tos.

Demography

In the Krau Game Reserve there are at present
(June 1979) one hundred and twenty-nine people. The distribution

according to settlement is shown in Table |1 overleaf.
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Table ||

Distribution of Houses and Population
Name of - No. of No. of (2) No. of (3) No. of
Settlement Houses Couples Adults Children
Gambir 2 2 6 9
Gandah 6 6 13 14
Ngang 1{1) 4 4 4 4
Ngang 11 8 5 12 14
Pyapez 3 3 7 7
Sentao 8 6 17 22
Total 31 26 59 70
(1) Ngang | is outside the Krau Game Reserve on the main

path from Kg. Bolok to Gandah. It was cleared by a Temuan man
and his half Temuan, half Chewong wife. | am counting her as
Chewong for the purposes of my tables. All her four children

are married to Chewong. These | exclude, but | include their

children.

(2) . There are five single-parent families not included as
couples.

(3) | have counted as adult those adolescents who are married,

and the young men who are thought of as adult but who, due to a

shortage of suitable women, are still living alone.
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In addition to the total of one hundred and twenty-nine
in Table 11, there must be added another couple consisting of one
man, his wife, and two children. They ran away to the mountains
several years ago following an encounter with a Malay solidier and
were not heard of again until some people from Sentao came across
them towards the end of my stay.

The Chewong do not reckon their own age, nor do they
add up the years for any other purpose. For the age - sex distri-
bution shown in Table 11, | therefore had to guess, using a few
standard indicators such as the great flood of 1926, the Japanese
invasion of 1942, their time at Bukit Rumput in the early 1950!s,
and the building of the road from L.anchang to Kg. Bolok. For
other dating purposes | would use small children as comparative

indicators of the speaker!s age at the time of an event.

Table |11

Age - Sex Distribution
Age 0-10 11-20 21-30 31-40"' 41-50 51-60 61-70 Total
Male 28 21 9 7 6 5 1 77
Female 19 11 8 4 4 2 4 52

Total 47 32 17 11 10 7 5 129
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The population of the three settiements in the Raub
district is much less pur« Chewong than that of the Krau Game
Reserve. The people here have been, and still are, marrying
members of other groups, mainly Jah Hut and Temuan. They are
also much more mobile, moving away for \}ar‘ying lengths of time
in order to visit relatives among other groups and to take up employ-
ment elsewhere. It is therefore difficult to state their number
exactly, but | have counted as Chewong all those who lived perm-
anently in a predominantly Chewong-speaking settlement a_tr the
time of my visit and who speak that language fluently., This means
that | have included people whose parents are either fully of a
different group or partially so. One must assume, however, that

a similiar number of those born as Chewong are lost to neighbouring

groups.
Table 1V
Population Distribution at Dong
Name Total Population No. of Houses
Kampong Yol 53 7
Sungei Ruyong 50 7
Sungei Susup 11 2
Total 114 16

It is interesting to compare my figures with those of
Ogilvie, based onhis census in 1947 (1948; 27), when he found a

total of 51 persons. He amends this figure a year later, saying
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that there was one more family consisting of one man, one woman,
andone child. He was also told that another flve families "were
lTving to the south-westof Ulu Dong in the Raub district of Pahang"
(1949: 13). On the basis of this information, Ogilvie puts the

Ngrarnd total of the Che W6ng .... Iin the neighbourhood of eighty
souls" (ibid). 1 think the discrepancy between this and my own
figures is due to Qgilvie still not having met all the Chewong speakers,
rather than a sudden growth inthe birth rate o fall in the death rate.
He says that he was told that about two-~thirds of their number were
killed in the influenza epidemic that swept across the whole world

in 1918. No one ever mentioned this to me, but then there was not
anybody alive who would have been more than a small child at the
time. They did, however, frequently comment rather sadly upon

the fact that there were so few of "us"" compared to the Jah Hut

or the Temuan, and they insisted that this had not always been the

case. | do not think, however, that one can place much reliance

upon such remarks.

Kinship and Marriage

It is not my intention in this thesis to discuss the Chewong
kinship system in any detail. | shall confine myself to giving an out-
line of the main principles involved.

Among the Chewong, kin relationship is reckoned cog-
natically with a bilateral classificatory terminology. This is common
to all the Senoi groups. (See eg. Benjamin 1967). Needham, who
has subjected his data to a much more detailed scrutiny than | have
done, confirms this, but he found that "degrees of kinship is

reckoned patrilineally in the first instance unless advantage derives
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otherwise" (1956: 61), and he goes on to say that,

It is recognised that alternative degrees of
kinship are possible according as one reckons
through the father or through the mother, and
according to the individual genealogical links
chosen, Which of the reckonings is adopted
will depend on circumstances, but normally
when a precise degree of kinship is requested
and no advantages are at stake, the patrilineal

status is given (Needham 1956: 61).

Whereas | would agree with the bulk of his analysis
| could not, however, find any evidence to substantiate his claim
for a preference for the patrilineal reckoning. It must be remembered
that all the Chewong are closely related. Few people are further
apart in kin status than second cousin, or in an aunt (uncle) to niece
(hephew) relationship. There are often, as Needham points out,
several ways of reckoning the degree of kinship, but it is my experience
that the Chewong will always emphasise that link which isclosest,
regardless of it being patrilineal or matrilineal, The only time when
this is not the case is when through marriage a person changes hisor
her status in relation to another. In these instances the affinal status
is reckoned rather than the consanguinal one. A final point needs to
be considered in this respect. When the Chewongwere moved during
the Emergency, they were all issued with identity cards by the British
who, following Malay practice of patronyms, insisted on identifying

each person by their own name plus son (daughter) of the father'!s name.
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Many Chewong are aware of thisMalay practice, and whenever
pressed to give their complete name, those who know of it will
do so in this manner. Most will not, however, and | suspect
that any patrilineal tendency discerned by Needham was due to
Beng and Patong fitting their information into the known Malay
model.

Chewong rules regarding marriage are few, The
only categories expressively forbidden are marriage between
siblings and between parent and child. To breakthis rule is
known as tanko , and will lead to death. The concept of tanko
is not a very rigid one, however, and can be applied to other
categories if it is felt, for whatever reason, that a particular
marriage ought not to take place. In all instances, the Chewong
reckon according to actual genealogical distance rather than
by category. Needham was told that a man might not marry "his
mother, father!s sister, mother!s sister, sister, sibling's
daughter, or any first cousin. Marriage with a second cousin
is also severely disapproved .... Marriage is specifically
asserted to be permitted with an aunt, niece, or even grand-
daughter of appropriate age, so long as the relationship is at the
second or more distant remove! (Needham 1974: 87,88). 1, on
the other hand, was told that for a man to marry his aunt would
be tanko, but that first cousins may (and in fact frequently do)
marry each other. 1 think that this contradiction stems from the
fact that forbidden categories beyond the most basic ones, are
(as are other symbolic classes in the Chewong thought system)

dependent upon contingent circumstances. (See the last chapter



for a further discussion on this question).

Relative age (see Needham 1974) is in practice more
important than category. Thus when a man of about fifty started
to co-habit openly with a prepubescent orphaned girl, the
union was at first said to be tanko on the basis of the great diff-
erence in their ages. Ashneither party suffered serious disease,
or died, it was later stated that it was not tanko after all, "They
are both still alive, | was told. This example demonstrates
firstly that in assigning the marriage as tanko, relative age and

not status was focused upon, and secondly, that the concept of

tanko is fluid.

During the time | spent with the Chewong all marriages
were monogomous. However, polygamy may be practiced. Ogilvie
tells of several men with more than one wife, and the Chewong
freely admitted that this is possible. | was told that it only happens
when there is a surplus of women, but the data obtained does not
corroborate this. There would appear tobe other factors involved.
Simil_ar_ly, | was first told that women may not have more than one
husband at any given time, but further inveétigations revealed that
polyandry had also been practiced in the not very distant past. It
would appear that it is less frequent than polygamy.

Divorce is a common phenomenon among the Chewong,

It is a personal affair between the couple themselves, andusually
seems to take place because one of the parties has found another
spouse., Children may accompany either parent in the case of

divorce. Normally a small child would not be separated from its

mother, but older children can choose which parent they wishto
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live with, Whatever their choice, they are likely to spend time
withboth parents. Divorce is not regarded as acalamitous
event.

The Chewong are normally endogamous, though marriages
have sometimes taken place with membersofother groups. In the
case of the Eastern Chewong endogamy ideally applies to marriage
among themselves, i.e. excluding the Western Chewong. Needham
found the same: "they have their own women'', he was told by Beng
(1956: 62). The Western Chewongtake a broader view and regard
their marriage group as all Orang Asli who live nearby. Possibly
they also exchange marriage partners with those settlements -
Temuan and Jah Hut - with whom they exchange invitations for feasts.

At present there is a shortage of marriageable women
among the Eastern Chewong, and from an inspection of the age-sex
distribution shown in Table t11, it appears that this situation is
not going to change in the near future. Three Chewong men have
therefore married out in the last five years. They all married
daughters of a Temuan man and his half Temuan, half Chewong wife.
This couple and their married children with families constitute the
population of Ngang I. The remaining unmarried men were unwilling
to look for wives among other Temuan families.

In-law avoidance is practiced on a cross-sexual basis.
Thus it is forbidden to call one'!'s parents-in-law and children-in-
law of either sex by their real ne;me, cho 16i Their nickname

cho punlao, has to be used In all circumstances. |If someone does

not have a nickname, (not everybody does), then they have to be

addressed or referred to as "mother/wife/father'/husand of so-and-so'.
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Similiarly they may not be addressed with the familiar thou, Léh_,
but with the formal you, gith. The same rule applies to brothers
and sisters of onels spouse., Not to observe these rules is to show
disrespect, tolah, and the offender will get severe swellings at the

hips. 1 will be returningto the questions of marriage, incest and

in-law avoidance in more detail later.
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NOTES
Gunong is the Malay for mountain. Usual abbreviation G.

Sungei is the Malay for river. Usual abbreviation S.

Bukit is Malay for hill. Usual abbreviation Bt.

Kampong is the Malay for village. Usual abbreviation Kg.

I shall be using the Malay designations whenever referring

to geographical locations.
Sakai was the term commonly used by the Malays and the

British until it was replaced by orang asli. It means

"slave or dependent!, and in the case of the Malays was
used (and in some cases still is) as a term of abuse.

The payong tree (pangium edule) bears fruit the size of

a large coconut. The yellow flesh is boiled and eaten,

and the twenty to thirty nuts the size of Brazil nuts, are
peeled, soaked in the river to shed the poiéon (see Gimlette
1971) and eaten either grated or whole. It is often mixed

in a meat stew.
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INTRODUCTION

In my M, Litt. thesis | suggested a redefinition of
Malay aboriginal animism based on the reading of all available

literature:

If the supernatural beings are imbued with
the same vital principle or essence as are
disembodied spirits and the souls taking
abode in objects and non-human as well as
human beings, then one may extend the
definition of animism - in theMalay context -
into a system of belief in which there is an
lessentialt unity of nature (including human
beings) and supernature (including super-

natural beings) (Howell 1977: 59).

My fieldwork with the Chewong bears out this hypothesis,
butl came to realise that this concept of non-differentation is more
pervasive, as well as more complex, than | had anticipated. It
permeates Chewong modes of thought and is expressed in relation-
ships at all levels. To makemy point clear and because | am suggesting
that this basic unity and lack of hierarchical values between all classes
of beings is essential for an understanding of Chewong rationality,
| shall discuss each type of relationship in turn. In Chapter 11 |
shall consider thevalues determining the social and symbolic inter-
course between individuals as a group, taking as my starting point
the remarkable absence of aggression and competition found to permeate

all Chewong social relations.



In Chapter 111 | examine the relationships between
men and women on the model of egalitarian values, and find that
it prevails here as well. 1 also include a discussion on '"couvade!
and suggest that in so far as this can be said to be practised among
the Chewong, it emphasizes the complementarity of the sexes in the
creative process., In this context | introduce the concept of ruwai
(soulor vital principle) which will be elaborated upon in subsequent
chapters.

Chapter 1V discusses the superhuman beings and their
relationship between each other as well as with humans. Again |
find that what must by now be regarded to be fundamental egalitarian
principles govern these types of relationships as well. Thus no
individual superhuman being, nor any one class of these, is in any
way envisaged as superior to the rest, Notions such as status,
power, or punishment do not enter into Chewong conceptions about
them, any more than they do on the strictly social level. Viz a viz
humans, the superhuman beings are always presentedas ''"people
like ush,

Several theoretical issues arise out of the Chewong
pantheon. From the point of view of symbolicclassification, the
most striking is that there appear to be few, if any, common or
regular attributes which link the members of the various categories,
and this issue is taken up at the end of the chapter, to be returned

to in detail in my last chapter.
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CHAPTER 11

RELATIONS BETWEEN INDIVIDUALS

Non-violence and Non-competitiveness

50

Before | start my discussion on thevarious relationships

I wish to give some idea of the general atmosphere of Chewong

society. Itis sufficiently unusual to warrant elaboration, The

Chewong display no aggression, nor are they competitive in matters

of achievement. This peaceful way inwhich they live and conduct
their affairs is not unique to the Chewong, but can be found among
other Orang Asli groups, and has been commented upon by other
anthropologists. Dentan was so struck by it that he subtitled his
book "anon-violent people of Malaya!l (1968). He does not develop
the theme however, but returns to it later in a paper entitled
"Childhood in a nonviolent context! (1978), in which he suggests
that enculturation is the major factor in developing non-aggressive
behaviour, It is a little difficult to understand from his paper
exactly what the means by this, since his summary is vague enough
to apply to a large number of different societies, few of which are

noticeably peaceful.

The new child is the focus of much emotional,
cognitive, and ritual attention, which stems
from affection and concern. Its fragility is
linked to its alleged timidity, epitomized by

the supposed timidity of the soul. Its whims



are indulged, and it is not rebuked, because,
being unable to talk, !'it cannot understand!

(Dentan 1978: 125)

Focusing, as | have done elsewhere (Howell in print),
upon the predominance of two emotions: fear and embarrassment,
he suggests that there is an emphasis in Semai childrearing
practices upon avoidance rather than confrontation, and he links
this with their historical and ecological situation.

Robarchek has also done fieldwork among the Semai,
and he discusses the non-violence in psychological terms within
the "frustration-aggression hypothesis!" (1978). Apart from these
two writers, none of the other anthropologistsof the areahave done

more than make comments to the effect that the Orang Asli are

51

remarkably non-violent. It has newer tomy knowledge been regarded

as a fundamental premise of their modes of thought, without which
other manifestations of their collective representations cannot be
understood.

It could be argued that to devote a whole chapter to show
that certain features commonly found in human societies such as
hierarchy, status, aggression, violence and competition, do not
exist among a group of peopleis a gross waste of time. Two points
need to be considered in this context, however. First, that the
absence of these phenomenais in itself sufficiently interesting to
warrant further discussion. Second, thatin the Chewong situation
it is not so much an absence of these phenomena as the presence of

something else, much more difficult to define. It is a limitation of
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the English language that makes the examination of what there

is so difficult. Merely to negate the terms and talk about non-
hierarcy, non-aggression, non-violence, and non-competitiveness
doeshot give an impression of a situation which is in fact a very
positive one. Surely it is a reflection on us, not the Chewong, that
we cannhot adequately describe the situation. Though these terms
are imprecise, egalitarian and peaceful will have to stand for

the moment as the best description of Chewong society.

The fact that the Chewong themselves do not use words
to express their situation does not help my case. But value judgements
regarding situations and emotions are not verbally differentiated to
any great extent among them; these are on the whole either good, baig,
or bad, yabud. As | have shown elsewhere (Howell in print), the
Chewong language is poor when it comes to express emotional or
inner states.

None of the OrangAsli have any history of warfare,
either recorded by the outside world or represented in myths and
legends. The Chewong language has no indigenous words for war,
fight, quarrel, aggression, attack, crime,or punishment., Their
reaction to encountered violence in the past has been to run away
from it. When referring to the marauding Malays of the nineteenth:
century and earlier, they describe the attacks by using descriptive
verbs which they apply in their dailylife to their own activities.
Thus the Malays shot, hapud, at them, theycut at them with knives,

chang bi wang, they hit them, tapad, they took the women and

children, ankid, etc. When | asked why they had not shot at the

Malays with their poisoned darts or builttraps around their homes,
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the Chewong always replied that it had not occurred to them. '"We
were very frightened and ran away and hid" they always told me, but
usually added that this was stupid and they would shoot at them were
they to come today. This was emptyboasting however, for | have
on several occasions seen people packup their belongings and
children and flee at the approach of strangers. They are living
in constant fear of attack from the outside world, and stories about
alleged atrocitities committed against Orang Asli by Malays are
always circulating. Children are brought up to fear the very word
gob. Yet they make no prepartion for counter attack or defence,
The following two incidents will serve to illustrate Chewong reaction
to encounter violence,

When | firstarrived there was still a settlement near
Bukit Patong on the Western boundary of the Krau Game Reserve.
The Game Department has a hut there, and one man - Adoi - was
employed by them to live there. He lived in the official hut with
his wife and three children. His married son, with wife, and her
fatherl!s youngirbrother - who is also Adoil!s first wifels younger
brother - a widower with two children, had built a hut together
nearby as had the parentsof the sonls wife and their three children.
They hadcleared fields together for several years and were in the
process of planting anew field when some Chinese who had banana
and orange plantations nearby accused Adoiof havingstolen some
of their things and threatened to beat him up. The Chewong were
so terrified by this (they claimed to be innocent) that all of them
packed together their belongings immediately and set offon the

six hours walk to Sentao in the middle of the night, never to return.



The man already mentioned who had a confrontation
with a Malay soldier near Lanchang some years ago in which the
soldier threatened violence, left Gandah with his family to clear
fields high up onG. Benom. He has never been back, heis much
too frightened, but the people from Sentao who met him once

whileout hunting reported that he hadno salt and his knives were
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almost worn out (note similarities with the Jelbeng story on page l'l.)

One of the most striking features of Chewonglifeis
the lack of emotional displays among adults. All the time | was
there | never witnessed a quarrel, nor an outburst of anger,
except among small children. In thisthey differ from the Semai,
who indulge in serious quarrels "in which voices areraised and
threats of physical violence are at leastalleged, if not actually
made!", and "Atleast two murders have been commited between
1955 and 1977, and thereis gossip about a couple of others!
(Dentan 1978: 98). The Chewong do gossip about each other's
behaviour, butthis is chiefly in order to keep track with what
is going on, not to pass moral judgement. Theonly time | withessed
condemnation of someonel'!s hehaviour was the case of the old man
who married the prepubescent girl. This did not leadto an open
confrontation, however, as far as | could ascertain, nobody
actually referred to it with the man concerned. Among themselves
it was discussed in terms of probabl supernatural repercussions
that the act would entail. (See below for further implications of
this act).

One is often told in the literature (see e.g. Coon 1976



and Friedl 1975) that in hunting societies the best hunters have

a high status within the society and that an element of competition
can be discerned among the hunters in the amount of meat they

bring home. This is not the case with the Chewong. There is

a total lack of inter-personal competitiveness, No value is

placed on being better than the rest at something., In fact whenever
someone does distinguish him- or herself ih some activity thisis
ignored and they become uncomfortable when it is commented upon
by an outsider. The ideal is that everyone is equally good at all
tasks. By thetime adulthood is reached all boys and girls are
expected to be competent in all the tasks of an adult of their own
sex. The tasks of course are relatfve|y few, andunless someone
has a physical or mental handicap, they are all able to perform
satisfactorily. However, some people are clearly stronger than
others, or harder working, or more successful with the blow-pipe,
but whenever such superior abilities are manifested these are never
commented upon, nor do they give the person in question any special
status within the community,

No rivalry is ever displayed in connection with per-
formance. Children's games have no element of competiveness.
Top-spinning, for instance, which is fiercely competitve among
the Malays, is played a lot by Chewong children, but it never seems
to occur to anyone to turn it into a competition. Neithgr do they
race each other inany way. Women usually go together into the
tapioca field to dig a basketful of tubers for making the bread.

They all work separately at digging and peeling, but keep asking
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each other how they are getting on. Usually one woman is quicker
than the rest, but this never produces any resentment. As they
finish they will wait for the rest to catch up and they all bring the
tapioca together to the river where it is left to soak.

Although they do not compete, they do not help each
other either. The ideology of non-interference that permeates
Chewong life, on some levels could be described as non-involvement,
a more negative way of regarding it. Individuals are expected to,
and on the whole do, carry out their business on their own. It is
very rare to withess someone asking someone else for assistance.
Similarly, offers of assistance are also rare. | have many times
watched strong young men lying about all day while old,and sometimes

illypeople toil with heavy work without asking for or receiving any

help.

Behaviour at Meetings and Partings

It should be clear by now that the Chewong are a non-
demonstrative group of people. This is particularly striking to
the outsider at times of meetings and departures, and | shall describe
the rituals involved on such occasions in some detail as this will help
to throw light upon the principles underlying Chewong social inter-
course,

The Chewong have hnho words of greeting. When visitors
from other settlements arrive, they walk briskly up to whichever
house they are going to be sleeping in (this is dependent upon kin
status), put down their blow-pipes without looking left or right or

acknowledging any persons present, then they enter the house and
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hang up their backbaskets on a beam. They sit down close
together and the occupiers of the house also enter. Tobacco

is exchanged, all the adults in the house rolling one or two
cigarettes which they give to all the visitors in turn, usually
offering the senior (that is older) people first, then the ado-
lescents, and finally the children. Children are rarely given
more than one cigarette, whereas the oldest person may be
given three as a mark of respect. If they do not have any
leaves for rolling, a handful of loose tobacco is given instead.
If the giver has very little tobacco, he may give just one cigarette
to everybody, but he will excuse this by saying to each one "it
is only one", tungal The guests then reciprocate, matching the
number of cigarettes to each individual giver. This general
exchange is carried out without any conversation. People may
take the leaf of a cigarette given and use this for rolling one to
give back, but they always use their own tobacco.

Any meat, fish or fruit obtained on the journey is then
handed over to the woman of the house. She immediately starts to
prepare a meal for the visitors of her own food. The received food
will be cooked and shared out among visitors and inhabitants at a
later stage.

Then slowly the other members of the settlement come
over to see the visitors and tobacco, information and news are
exchanged in a quiet and subdued manner. The first topics to be
brought up once the itinerary of the guest!s journey has been
ascertained, is usually that of disease. Who has been ill, what

was the cause, and what sort of cures were attempted, and how
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they are getting on, is reported by both sides. In any serious
cases this information is immediately passed on to others as
they enter the house, butno one displays worry or seems to be
upset about their relatives! misfortunes.

This behaviour cannot be accounted for by lack of
acquaintance. All Chewong know each other intimately from
birth. They have all lived together at some time. People
move frequently throudchou their lives, changing settlements and
clearing fields with different families. Residence groups are
forming and reforming constantly. Apart from actually resettling,
individuals and whole families go on visits to other settlements
for months on end. AnNnd yet each encounter is conducted with such
reserve and formality that the casual observer would conclude the
parties had never met before. | once watched someone'!s adopted
child, a man in his forties, arrive after an absence of about five
years. His arrival was completely unexpected, yet | could observe
no manifestations of any emotions on the part of his "parents", not
even surprise. L.ater they told me that they were very happy to
see him,

Husbands and wives look at each other expressionlessly
after a time apart; he wealks straight past her and enters the house.
Small children never run up to greet their father when he returns
home. Members of the same settlement, and household, also go
through the ritual tobacco exchange whenever they return after
just one night!s absence, and when neighbours drop in for a chat
in the evening, they are given cigarettes by their hosts. In these

cases the visitors do not reciprocate, however. The same thing
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is done when encquntering someone while out in the forest,

Departures on the other hand are much more demon-
strative. A couple of days before visitors are going home, and
if the journey involves spending one night or more in the forest,
tapioca is dug and made into bread for them to eat on the way.
Everyone is talking about the impending departure, saying to
the visitors ""you are leaving tomorrow!, On the actual morning
the whole settlement will turn out to watch, and the visitors will
say in loud voices to everyone present, "I'm going home" (i_rlg
weg) to which the reply is "Il be seeing you" (endagn). Often
gifts are given by the hosts. These may be a roll of the string
women use to keep their loincloths in place, and a container of
dart poison for the men. Short term visitors also call out "ing
weg!, even mojﬁ:an hour's stay.

Van Gennep has suggested that arrivals and departures
display the three stages discerned by him in rites of passage in
general: seperation, transition,and incorporation. All crossings
of boundaries or movement from one state or categary to another
are marked by people everywhere in this manner, Although the
procedure is always the same, the actual length and intricacy of
each stage vary according to different rituals and different peoples
(1960: 28). The Chewong situation just described clearly conforms
to his model of rite of passage, but an interesting point to hote in
the Chewong material is that in the two events, the outstanding
features in each are inversed. | will summarise these to make
the point clear. Arrival rituals stress the incorporation stage

of the passage, and departure rituals stress the separation stage.
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Arriveis are distinguished by no emotional expressions. No
acknowledgement is made by, or of, thevisitors until they are
inside the house, No words are exchanged, no looks. Once

inside, however, the visitors give any food theymay have brought,
and tobacco is exchanged between all visitors and all inhabitants.
Then_' news are exchanged, and a meal is given. The visitors have
now been incorporated into the group. When we examine departures,
we see that these are animated rather than subdued. After a last
meal inside the house gifts are given by thehosts to thevisitors,

and verbal exchange rather than tobacco exchange is participated

in by all present, The actual point of departure is stressed whereas
the pointof arrival was ignored.

In most discussions of rites of passage in the ethnographic
literature, arrivals anddepartures are usually ignored and concen-
tration focused on the so-called "life-crises!' such asbirth, initiation,
marriage and death. In Chewong society however, where so little
formalized ritual behaviour is practised, it is very strking to observe

the solemnity with which they greet one another.

Political Organisation and L eadership

Unlike some Obang Asli groups (seee.g. Hood 1974 on
the Semelai) but similar to others, e.g. the Negritos (see Endicott
1975) the Chewong do not have any political hierarchy. There are
no leaders or headmen, though often an older man will act as a rep-
resentative in their dealings with outsiders, e.g. in the case of
Maroi discussed on page 11, He will only do so because he speaks

Malay better and is lesstimid. He has no status within the society at



any other times. This point needs some discussion since Needham

was told of three political offices among them; the to menteri,

to pelima, and the to jinang, which form a hierarchical order and

supervise important agreements, legal cases, conduct divorce
and marriages, and settle disputes (Needham 1956: 58, 64). None
of these exist any more, though | was also told that they did in the
past, having now been replaced by the J,. O, A, appointedBatin,
but from my observation of the workings of Chewong social order
I very much doubt whether they ever did exsist except in name.

The Chewong have not been living in complete isolation from the
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world around them. They are aware that the Malays have institutions

and political offices ranging from the raja (prince) to the village
headman. They know about police and soldiers, and the titles
listedbyNeedham arein fact variations on Malay. titles. | suggest
that these were made up to parallel Malay institutions, possibly
in reaction to enquiries from outsiders. That theyhad no meaning
in real terms can be deduced from an informantl!s statement that
the Chewong are very different from Malays. "They (the Malays)
are very frightened of their prince, raja, headmen, penghulu,

and chief of soldiers, ketua askar. They do whatever they tell

them to do. We Chewong are not like that. We are not frightened
of our own people, ! they told me. The officially appointed Batin
does not regard himself, nor is he regarded by the restof the
community, as having any authority over the rest. They can see
no reason why he shouldreceive his annual stipend. Itwas the

practice of the British to appoint one Batinof each Orang Asli

group. They channelled their information and gifts via this person
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in the hope of receiving news about guerrilla activities in the
forest, but the selection was often done arbitrarily. If they
met an older man who seemed co-operative and intelligent, he
would be appointed (Biles, personal communication).

The first Chewong Batin was Tengk, known as Raja
Tengk, and three of his sons have held the position since his
death. The current holder, Bak, does so because his two brothers
died and the J. O, A. assumed that the title should stay within the
lineage of Tengk. None of the other brothers had sons old enough
to be granted this position. Bak is very frightened of Malays and
did not want to be Batin at all, but he never dared say so when the
J.O.A. insisted that he took over. The shaman does not fulfil any
political role within the society, as isoften the case in societies
with little or no specific political hierarchy.

The Chewong, then, do not acknowledge any form of
institutionalised authority. Old people, due to their wider experience
and knowledge are, however, accorded a fair amount of respect,
but this does not mean that they can assert any form of authority
over the rest. There are certain expectations of assistance linked

those ot
to specific roles, such as,\husband and wife, and thatof son-in-law,
but in neither of these relationships does the notion of power or
relative status enter, Rather, the expectations are just part of
the general behavioural expectations put upon every individual
within the society. Retribution for failing to behave in the appropriate
manner is in all cases supernatural, not human.

Needham was told by Beng about the existence of various

fines for specific offences. Theft, adultery, seduction, rape and



63

murder are listedby him as warranting payment in various quantities
of spears and plates by the offender. When checking this with Beng,
Needham!s informant, | was told the same, but none of the other
members of the group knew anything about such a system. When |
asked for examples of these fines having been paid, Bengcould not
give me any. Whenever | was told about adultery in the past (a
fairly frequent occurrance) | always asked how many spears and/or
plates the man had paid to the woman's husband and was always told
none. "That is not our way,!' they would reply. The same applies to
theft, It occurred on one occasion during my stay that someone
stole some rice and tobacco. | asked if the thief had been punished
and was told that he had not, but thathis wife had been very angry
with him, This hardly counts as a formal punishment.

Seduction occurred once. This was the case ofthe old
man and the young girl already referred to twice. Once he realized
that public opinion was against the affair - not only because it was
felt that the age difference was excessive, but also because he had
not notified the girl's older brother about his intentions - he took
his hew wife and his children from the previous marriage away from
the settlement where they lived and started to clear a nhew field some
distance away. L. ater itwas stated by several people that this union
was tanko, but although he wagj;or‘mally told about this view, he
apparently knew what was being said. However, no: one made any
attempts to prevent the marriage from continuing, or imposed any
restrictions upon his movements, nor, as far asl could tell, behaved
towards him in any way different from what they had before. The

important point to note is that the Chewong have no legal or political



machinery which comes into operation to cope with situations in
which people step out of line, nor does any headman stand forward
to pass judgement or impose punishment. By removing himself
physically, the man in question acknowledged that he had acted
in such a way as to offend accepted ideas about good behaviour.
It is likely that the seriousness of an offence determines the
distance a person moves. | was told that if ever ohe member of
the group were to kill another, he would move far away, being
much too ashamed to continue living amongst friends and relatives.
The following account by Evans about the "I{Fau River
Sakai-Jakun!" (the Jah Hut) may throw some light upon the question

of fines for specific trespasses:

Plates and spears are the media in which tribal
fines are paid..... the fine for murder was sixty-
six spears, while incestin the worst degree is
said to have been punishable by a fine of one
hundred and sixty spears. Other minor fines
were - for stealingcrops, one spear and one
plate; unfaithfulnesson a woman!s part, six
spears andtwo plates..... Payment by a suitor

to a father for the hand of a virgin daughter is
sixty spears, but actually only from three to

six arepaid" (Evans 1927: 38).

Beng knows the Jah Hut well and probably copied their

practices when interviewed by Needham.
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CHAPTER |11

RELATIONS BETWEEN THE SEXES

The concept of status found to be lacking on a general
politial level is also absent from the relationship between men and
women. The Chewong creation myth is interesting in this context,
as it expresses their basic attitude on this question. | will render
the whole myth and discuss it at a later stage, but here | will just

give a brief summary of the pertinent point.

A superhuman being, known variously as Tohan1
or Allah Ta! Allah told his Nabiz to make human
beings, beri. He told him to make one couple,
kelamin, one man and one woman, and to fashion
them out of earth., This the Nabi did, and he was
given breath, njug, from Tohan in order to animate
the mannikins,

These two beings married each other, but when the
woman became pregnant and went into labour,
neither of them knew what was happening, so the
husband cut open his wifel!s stomach and found a
baby inside. The baby lived, but the woman died.
The father did not know what to do, but his wife's
ghost told him in a dream to suckle the child from

his elbow. When he didthis milk appeared and the

child survived.
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The two points | wish to stress for the moment are:
firstly, that both sexes were created simultaneausly and in an
identical manner; and secondly, thatboth parents shared in the
child rearing: the wife by telling her husband how he would be
able to feed the child thereby showing her concern, and the hus-
band by actually being the source of the milk. It is interesting
to note how the two functions normally associated with parenthood
are inversed, by which the Chewong are ascribing to the event of
creation a special significance. Yet although the sexual functions
are inversed, the myth emphasises the point that childrearing is
a shared responsibility.

The notions of sharing, exchange and reciprocity
play a large part in Chewong conception of marriage, as indeed
they do in all their relationships both human and superhuman. In
the case of a married couple, certain activities are chiefly
associated with the role ofbeing a husband, others with thatof
being a wife. Althdugh these can be seen to be complementary,
the boundaries between them are notrigid, andthere is nothing in
their symbolic structures that prevents overlap. | shall later be
arguing that the boundaries between body and soul are similarly
fluid,

If we look at Myths 1 and 2, my point about complementarity
is further brought out and enhanced. The theme of vagina dentana
is a commonone in mythology, but | have not come across the same
ideas applied to men. In Myth 1, women suffer from aman having
thorns on his penis, and in Myth 2, men similarly suffer from a

woman having thorns in her vagina. In both cases the word gile is
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used to indicate thorns. Several interesting conclusions may

be drawn from these myths, but here I shall limit myself to suggest
firstly, that among the Chewong both men and women not only tell
myths, butthatthey also create them; and secondly that female
sexuality is no more, or less, threateningtomen than is male

sexuality to women.

Marriage and Sex Roles

Marriage is primarily a co-operativeunionin which
the husband and wife team form a self-sufficient economic unit.
Together they can accomplish all the jobs necessary for survival:
clearing and planting new fields, hunting, fishing, gathering,
housebuilding, cooking, and child-rearing. Even where more than
one family lives in a settlement - and this is themajorityof cases -~
the married couples each perform these tasks separately though often
alongside eachother. Of these, hunting is the one that most signifies
the male domain, and child-rearing the femaleone., The men spend
at least half their time in work connected with hunting or fishing.
When not actually out on a hunting or fishing trip they work at home
preparingdarts, repairing (or more correctly servicing) their blow-
pipes, makingpoison, as well as building, repairing, and inspecting
the pig and porcupine traps in the fields. Apartfrom hunting with
the blow~pipe they also go hunting with dogs and spear. Blow-pipe
hunting is usually a solitaryoccupation, but sometimes yaung boys
accompany an older man inorder to learnthe craft. Once thefirst
child is born women rarely accompany their husbands on hunting

trips of just one day!s duration, but when he goes on a longer one and



this involves spending a few nights away from the settlement
the wife and children will also go.

The women give birth approximately once every
eighteen months to two years. Although the infant mortality
rate is about fifty percent, women are kept busy looking after
babies and infants. Babies are sucklied until the next one
arrives , and a mother will never leave her baby by itself and
rarely with other women. This means that most of her time
she has to carry out her work with a baby strapped to her front
or back.

However, these activities canbe and are participated
in by both sexes. Women often make darts for their husbands and
are always on the lookout for the species of bamboo used for this
purpose when they are in the forest. No woman had her own
blowpipe while | was in the field, but | often saw women take one
of their husband!s and go in searchof a squirrel or some other
arboreal animal that was observed in thevicinity. | was told that
in the recent past several women were adept with the blowpipe

and would go hunting successfully on their own., In one case a

woman went hunting every day when her husband was sick for a long

period of time. Both men and women fish and go in search of the
giant turtles that inhabit therivers. Women also inspect the traps
in the fields, and whenever they come across a monitor lizard or
a tortoise whileout in the forest they will chase it.

Although the produce of the field isprimarily a female
responsibility, men often participate in planting, harvesting,and

preparation of the food. If the wife is sick, heavily pregnant, or
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newly delivered, the husband does mostof the household chores
including cooking and preparing tapioca bread. The responsibility
to help is hisrather than the woman!s mother or other female

relatives.

Clearing a new field is work shared by the couple,
usually alongside other couples. The man does the heavy work
such as cutting down the trees and the initial clearing of the under-
growth and fallen branches. The women clear at a later stage and
help in burning it off. On the whole planting is done by women,

Two tasks can be said to symbolize maleness and
femaleness respectively, and children of both sexes learn how to
accomplish them from older members of their own sex. The boys
learn how to find good bamboo for a blowpipe and how to fashion one;
and the girls where to look for pandanus leaves used for making mats
and bags of various kinds andhow to plaitthem. The Chewong see
these two tasks as analogous and complementary. They are talked
about in similar terms. Thus | was told that the men measure the
correct length of a dart by holding it against their lower arm. It
should reach from the elbow to the tip of the little finger. The
women measure the correct lenght of a leaf for a mat by holding it
from one extended hand across the chest to the other extended hand.

Ideally a girl isnot ready to marry until she has mastered
the art of mat making, or a boy until he has proved his proficiency
at blowpipe hunting. Other conditions also shouid be fulfilled. A
girl isnot old enough to be married until her breasts are fully developed,
but | saw two cases where younger girls were married. The procedure

for getting a spouse is very simple. A boy will ask,through an
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intermediary, a man for his daughter. There is thus a bias
towards male initiative. The Chewong will say that so andso
"would not give his daughter!! to someone, but | have also heard

the same said about a mother. Clearly the matter is discussed
between the parents, who also consult the wishes of the girl.

In fact | very much doubt that any girl would be married against

her will. The Chewong acknowledge attraction between the sexes,
and are willing to let that be the guiding factor. The Chewong

talk about being engaged and having a fiancé, tuneng , and some-
time during this period the girl has to make a tobacco pouch for

her intended husband. She also plaits a sleeping mat which can
accomodate two persons. He gives a sarong to his prospective
father-in-law, via the same intermediary, and possibly a knife

and some money. These (with the exception of the money) are
handed over to the girl. If a wedding ceremony is to take place,

it has to wait until the couple has had sexual intercourse in the
forest. Once this has occurred, the intermediary decides the day.

I suspect that the practiceof having a wedding, nika, is not an
indigenous practice, bu::éopied from the Malays. The older people
told me that they had not had one. "Ninthe old days there was no
problem,!" they would say "we just slept together. ! [n fact their term
for marriage, or married, is just "sleep together,! abnnai. This
was confirmed by the older people in the Dong area where wedding
ceremonies are very elaborate, due to Malay and Temuan influences,
When Patong!s and Taloils daughter was engaged, everybody expected

a big feast to be given by them because he is the richest of all the men,

having worked for the Game Department for many years, and she is
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very energetic when it comes to collecting and selling cane.
Patong himself talked about all the food he wouldbuy and how
people from all the settlements would come. Yet the event took
place with no invitations being issued, so no-one know about it
until afterwards, and Patong did not buy anything special. No-
one commented adversely upon this, however, and | suspect that
they did not really expect it to happen.

The one wedding that | observed took on some aspects
of a feast, but | think this was mainly due to the fact thatl had
offered to buy rice, brown sugar and flour. Only the people
from Pyapez and Gandah were present. There was, however, a
small ceremony in which the couple sat next to each other for the
first time. They fed each other out of the same bowl, drank out
of the same cup, and shared a cigarette. They were then addressed
separately by an old man and an old woman who reminded them of
their duties as husband and wife. In the case of the husband, he
was told by the oldman not to be lazy, but to keep his wife provided
with a steady supply of game. !'"You now have a wife, you must be
energetic, " he was told. Similarily, the girl was told that she had
to be vigilent in her cultivation and preparation of tapioca. "You
now have a husband. You must always have staple food ready for
him. " | think that some exchange must have taken place in the old
days even if the feast did not. If the man has not given his wife
the sarong, he is not her "true! husband, .tihﬁ_, and he may not
defend her against the Malays or any other man, | was told. ( The
concept of _l_‘gj_ will be discussed in more detail later). 1| also

suspect that the injunction that requires sexual intercourse in the
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forest before they can be regarded as husband and wife, is

a reference to how marriages used to take place. The couple
would meet secretly for brief sexual encounters in the forest
over a period of time before they began publically to cohabit.

Once two people are recognized as a couple, they
live together in the girl's parents! house where they are given
their own corner. They go on living here in a joint household,
but with separate hearths, until the first child is born. Some
time after this they will build their own house. It is acknowl-
edged that their chief responsibilities are to each other and no
longer to their parents.

The married couple spend a lot of time together,

The house is the focal point of activity when work does not take
them away to the forest or the fields. If one of a couple is
already at home, the other prefers being with him or her rather
than joining another group. When they go visiting they usually
do so together. This mutual reliance and co-operation manifests
itself most strikingly to the outsider at the time of a birth. It

is the husband who acts as midwife rather than the girl!s mother
or other female relatives. These may assist the husband, but he
is the chief officiant.

What we find among the Chewong is that no one labour
or task carries any special st_atus3. Hunting is no more prestigous
than is childrearing, gathering, planting, or cooking. There is
some division of labour along sexual lines whereby all men will
perform those tasks better suited to their syperior physical strength,

But it is not better to be physically strong, it is just a fact of life.
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Another physiological fact is that only women are able to carry
and suckle children, but again this does not give them any special
status. To sum up, the Chewong recognise the differencesbetween
men and women and their different physical and biological capab-

ilities, but they do not applyany value judgement to these differences.

Patterns of Sexual Relations
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