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ABSTRACT: Forest and water are of benefit for human. However, the forest and water condition in Indonesia is getting worse. 

Therefore, there should be a wise action to save them. One of the efforts is to see the existence of the local wisdom. This study aims 

at examining the meaning, and values contained in the Manggarain barong wae cultural ceremony in the context of forest 

conservation. To reach the objectives in question, interview, observation, and documentation were used to collect data which were 

subsequently interpreted following symbolic interaction theory. Findings revealed that aside from as a pillar of conservation, barong 

wae also functioned as a pillar of spiritual life (gratitude and request), a forum for togetherness, a behavior controller, and as a means 

of self-recovery /repentance. Meanwhile, based on the meaning given, in addition to ecological value, barong wae also has religious 

and social values. To sum up, barong wae deals with eco-socio- telogy Manggaraian conception toward the existence of nature.  
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INTRODUCTION 

Forests and water are very important for humans. The existence of forests and water is closely related to socio-economic and 

ecological aspects. From the socio-economic aspect, forests and the water resources in them have a role in supporting the fulfillment 

of daily human needs; as development capital both in terms of production of forest products and life support. The Intergovernmental 

Panel on Climate Change (IPCC) (2007) explains that "Socio- economically, global forests are very important because many citizens 

depend on the goods, services, and financial values provided by forests. Ecologically, global forests function as a process of 

regulating the water cycle, as a soil barrier and as a habitat for various types of plants that produce oxygen and energy for the 

sustainability of life. In line with this, Ellison (2017) explains that forests are recognized as key regulators in the water, energy and 

carbon cycles. 

 Indonesia has experienced significant deforestation.  Forest destruction in Indonesia in 2016 occurred in forest areas and 

outside forest areas. Damage to forest areas amounted to 8,431,969 ha (47%) consisting of protected forests, conservation forests 

and production forests. In addition, damage outside the forest area amounted to 9,629,204 ha (53%) in the right forest including 

community forests (Statistics on Environment and Forestry: Ministry of Environment and Forestry, 2016). The rate of deforestation 

in Indonesia has decreased in recent years. Directorate General of Forestry and Environmental Planning (PKTL): Ministry of 

Environment and Forestry (MoEF (2019) explains that the deforestation trend in Indonesia is relatively lower and tends to stabilize. 

Deforestation in 2018-2019 both inside and outside the forest area amounted to 462.4 thousand ha. The highest deforestation area 

occurred in secondary forest areas, namely 162.8 thousand ha, with a distribution of 55.75 or 90.6 thousand ha inside the forest area 

and the remaining 72.2 thousand ha or 44.3% outside the forest area.  The decrease in deforestation is thought to be the impact of 

changes in forest governance including changes in forest resource monitoring and supporting the one map policy and legal certainty 

(Ministry of Environment and Forestry of the Republic of Indonesia, 2020). This is expected to continue to decline from year to 

year and will improve the function of forests in Indonesia. 

 The causes of forest destruction in Indonesia are categorized into two causes, namely direct and indirect causes. As stated 

by Forest Watch Indonesia (FWI) (2015), the causes of forest destruction in Indonesia are categorized into two parts: direct causes 

and underlying causes/indirect causes. Direct causes relate to the conversion of natural forests into annual crops, agricultural land, 

plantations, industrial development, transmigration programs and infrastructure development. Indirect causes relate to natural 

disasters such as floods, landslides, earthquakes and volcanic eruptions, all of which are beyond human intervention. The result of 

human interaction with nature and frequent natural disasters are the main causes of forest destruction in Indonesia. 

 The causes of forest destruction in Indonesia are both direct and indirect results of human activities. Forest Watch Indonesia 

(FWI) (2015) explains that direct causes are related to the conversion of natural forests into agricultural land, plantations, industrial 
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development, transmigration programs and infrastructure development. Meanwhile, indirect causes are related to natural disasters 

(floods, landslides, earthquakes and volcanic eruptions). The results of human interaction with nature and frequent natural disasters 

are the main causes of forest destruction in Indonesia. The uncontrolled direct human contact with the natural environment is one 

of the main causes of the decline in water availability and quality in Indonesia. This is in line with the findings of several previous 

authors that the decline in water availability and quality is caused by direct human interactions with nature such as garbage disposal, 

forest conversion (Sulistyorini, Edwin, and Arung. 2016.; Sasongko, Widyastuti, et al. 2014), coal mining opening, shortage of 

water resources, and lack of water resources. 2014) coal mining clearing, lack of raw water sources that are suitable for clean water 

(Fitriyanti, 2016), domestic industrial wastewater discharge, ship ballast water discharge, and domestic solid waste disposal, 

household wastewater (Mananoma, Tanudjaja, Mulya. 2011; Aswinanta, et al. 2022; Wardani, 2021). 

 The various forest and water problems described above require solutions and concrete actions related to the importance of 

preserving forest resources including water. Conservation actions need to consider sustainable, effective and efficient governance 

and treatment concepts (Aurilia, Santoso, et al. 2021). The importance of having decisive action through radical changes in the way 

we utilize and manage nature including forests and water is very necessary while considering the effectiveness and efficiency of 

targeted and appropriate management (Midleton, 2015). 

 Many efforts to conserve forests and water have been carried out by local communities in various regions. Some research 

results have shown that the local wisdom of a community has succeeded in preventing damage to environmental functions, both 

land, forest and water.  Community compliance is reflected in the community's adherence to the advice contained in the community's 

local wisdom, especially in maintaining balance, managing and caring for the natural environment, complying with prohibitions and 

various myths that accompany the community's beliefs in its culture, as well as making the ritual location a sacred place, and the 

community obeys various advice (Andariati, 2019; Siswadi, Taruna. et al. 2011; Yudiatmaja, 2020; Heriyanti, 2021).  Li, C & Chen, 

(2020) found that local wisdom has various ecological, social and cultural frameworks and can shape the development of indigenous 

waterscapes, and resilient water management in rural areas. These local cultures have strategic roles that are supported by the 

wisdom values contained in them, have an important role and contribute to sustainable governance strategies (Affandy & 

Wulandary, 2012., Chazdon et al., 2017; Cocks, Vetter, & Wiersum, 2017; Harvey, 2015; Halim, 2015;).  The wisdom of local 

communities and their traditional knowledge in their culture has the potential to prevent damage to nature and forest ecosystems 

(Maru, 2020), and trigger sustainability (Sen, 2018). 

 The values contained in the local wisdom of a community continue to be maintained by the community, because they have 

value in maintaining and protecting the natural environment (Aruda & Krutkowski, 2017; Dahliani, 2015; Iswandono, Zuhud, 

Ervizal, Hikmat, Kosmaryandi, & Nandi, 2015; Thomas, 2016;). Community culture and behavior in managing the natural 

environment is closely related to the community's understanding of customary and philosophical provisions that have norms, rules 

and prohibitions that regulate community behavior in interacting with nature (Haryanto 2012; Ohorella, Suharjito, Ichwandi, 2011; 

Raho, 2014). 

 Local wisdom is the foundation and source of community ethics in carrying out their interactions with nature, (Thomas, 

2016., Hamzah, Suhartijom and Istomo, 2015).  This is because the local wisdom of a region has soft skills and ethical values that 

regulate behavior and have consequences for individual and group responsibility in managing the natural environment (Bauto, 2013, 

Elison, 2017, Mungmachon, 2012, Tanui & Chepkuto, 2015). 

 Various previous studies confirm that local wisdom recognized and upheld by local communities is a value order that is 

used as a basis for regulating the behavior of the community. The results of these studies show that local wisdom practices have 

contributed to saving and preserving the natural environment, because there is a significant relationship between local wisdom and 

environmental preservation. 

 This research wants to deepen the role of local wisdom in efforts to preserve the natural environment, especially the forest 

and water environment, based on symbolic interaction theory. The researcher wants to reveal the meaning and values of wisdom 

contained in one of the local cultures of the Manggarai people, NTT, namely the traditional ritual of barong wae. Apart from being 

an effort to maintain the existence and sustainability of the role and function of forests, this research is important to form a caring 

character for nature, and dignity in the process of human interaction with nature and others. 

 

METHODS 

This research uses inductive reasoning and analyzes in detail with the symbolic interaction analysis knife according to Hubert Mead 

in Ritzer & Smart (2012). The intended analysis knife is the revelation of the meaning of the traditional barong wae ritual with the 

main concepts of Mind, Self and Society. (1) Mind is the ability to use symbols that have the same social meaning. (2) Self is the 

ability of individuals to reflect on themselves from the perspective of others. (3) Society is an order of social relations that is 

deliberately built and constructed by each individual in society. Mead focuses on three concepts and assumptions underlying 

symbolic interaction, namely: 1) the importance of meaning for human behavior, 2) the importance of the concept of self, 3) the 

relationship between individuals and society. 
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 This research is a qualitative study, using an ethnographic approach. The research locus is the Canggo traditional village 

in East Manggarai Regency. Data were obtained by conducting in-depth interviews and participant observation and documentation. 

Researchers observed, documented, conducted interviews and interpreted the information obtained. The main data sources were 

local customary leaders as well as people who have knowledge of and are directly involved in the implementation of the barong 

wae ritual. A total of 10 resource persons consisting of tu'a golo (customary head of tu'a teno (customary head of customary land) 

and tu'a gendang (customary head of customary house), tu'a panga (family leader in one sub-clan), heirs to customary rights, 

Manggarai cultural experts and community leaders who understand adat.  Regarding the data collection process, both ethic and emic 

approaches were considered by the researcher in collecting data. Ethic relates to the views of the researcher that are derived from 

the researcher's knowledge and experience.  Emic is the view of the informant (native) as it is (Haris, 1979). 

 Furthermore, the data were analyzed using the analysis of Miles and Huberman (1994), namely the data presentation stage, 

the reduction stage, making temporary conclusions and verification activities. Data validity testing was carried out using data 

triangulation by repeatedly checking the interview data and observation results in order to verify the results of data analysis. 

 

RESULTS  

Barong wae 

Barong wae is a traditional ritual that must be performed every year. Lexically, barong means to inform and invite, while wae means 

water. Barong wae is interpreted as informing and inviting water. Based on the belief of the Manggarai people, the target that is 

informed and invited is the water guardian spirit, because they believe that the spring has a spirit that guards the spring. The guardian 

spirit of the spring is a spirit that resides around the spring area and merges with all objects and living things around the spring, such 

as rocks, wood, fish, eels and others. The myth says that wood, stone and all animals around the spring, as well as those in the water 

in the spring area have spirits whose job is to guard the water. The spirits guarding the spring should be honored by providing 

information and inviting them to attend traditional ceremonies in the traditional house such as penti (harvest thanksgiving party) or 

congko lokap (cleaning party for the traditional house and village). 

 This ritual is performed at a special spring, which has been marked and passed down by ancestors from generation to 

generation. This special place is a special natural site for the implementation of the barong wae ritual. The water that flows from the 

barong wae water source can be used by the community for daily needs and agriculture. This ritual has several purposes, namely 1) 

an expression of gratitude and thanks to the community for the custom towards water. The local community believes that there is a 

guardian spirit in the water, so that the expression of gratitude and thanks is conveyed to the spirit that guards the water, which has 

guarded the water for the survival of the surrounding community. 2) contains hope. The community hopes that the spirits in the 

spring will continue to guard the water so that in the coming years the water will continue to flow to meet the needs of the 

surrounding community, not recede and not disappear in the dry season, and provide freshness and coolness and health for the 

surrounding community. 

Stages of barong wae 

1. Planning stage 

At this stage, all traditional leaders (tua golo, tua gendang and tua teno) and representatives of sub-clans (tua kilo) have a meeting 

(bantang) in the traditional house (mbaru gendang) to agree on several things such as: the time to clean the barong wae ritual 

location, the time to perform the barong wae, the preparation of equipment, the preparation of objects, and the preparation of a 

spokesperson (tukang tudak). The cleaning of the barong wae ritual site is carried out one week before the peak ceremony of the 

traditional barong wae ritual, and involves all communities in the customary area. 

2. The peak stage of the barong wae ritual 

At the peak stage of the barong wae implementation, there are several stages, namely the coordination stage which is carried out at 

the drum house as a gathering point as well as a star point leaving for the ritual site. At this stage tu'a golo, tu'a gendang and tu'a 

teno give directions to all the people who will be present at the location of the traditional barong wae ritual ceremony regarding 

things that can or cannot be said and done. In addition, directions are also given to be polite and courteous as well as silent during 

the traditional ritual. 

 After the direction is given, all those gathered in the traditional house (mbaru gendang) go together to the ritual location in 

a safe and polite atmosphere. The following are the core stages of the ritual carried out at the barong wae ritual location. First: teing 

cepa. The object used in this stage is siri pinang which is interpreted as an opening greeting and offering. Second: kepok ruha. The 

object used is a chicken egg. Similar to teing cepa, kepok ruha is also interpreted as a drink and offering. Third: tudak manuk. At 

this stage it is interpreted as the peak stage of barong wae by using chicken as an offering material. 

Symbols used in the implementation of the traditional barong wae ritual 

1. Symbol of tools. The tools used in the implementation of the traditional barong wae ritual are machetes and knives and gongs. 

The machete is used for cleaning the location of the barong wae ritual and is used to slaughter chickens at the peak ceremony. 
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While the gong is used as a musical instrument that is sounded on the way back from the barong wae ritual location to the 

traditional house (mbaru gendang).  

2. Symbolic objects. Some of the objects used for the culmination ceremony of the traditional barong wae ritual are siri areca nut, 

eggs, roosters.  

3. Symbolic clothing. The clothes used during the traditional ceremony of the barong wae ritual are the typical Manggarai songket 

sarong, dester (broom), neat and clean clothes, may be white clothes and kebaya for women. 

4. Symbolic verses in the tudak manuk barong wae ritual language.  

There are several poems or expressions used such as:  

a. Mboas wae woang, kembus wae teku. This poem refers to water and is interpreted in the context of water preservation, which 

contains the hope that the water will continue to flow, not recede or dry in the dry season because of the actions of the 

community who always take care of the water environment. 

b. Temek wa mbau eta. This poem refers to coolness and is interpreted in the context of forest and water conservation. That the 

forest will be lush and the water will continue to flow and provide freshness. 

c. Wua raci weri, lebo kala pong. This poetic expression refers to betel and areca nut and is interpreted as a hope for abundant 

harvests to occur because water remains. 

d. Paeng agu pong. The reference of this poem is to domesticated animals and plants. The meaning is that pets and plant businesses 

in the garden continue to grow because there is water. 

The poems in the barong wae ritual clearly indicate that the poems or traditional expressions used in the barong wae ritual refer to 

the context of the cosmos of the Manggarai indigenous people and are interpreted as preservation efforts, hopes, and commitments 

to maintain the sustainability and conservation of the water environment. These efforts have an impact on the coolness and fertility 

of plants, animals and crops. In the context of barong wae, everything is meaningful and related to the existence and care for the 

sustainability of the water environment such as forests, water, plantations and crops. 

Prohibitions as well as rules in the traditional ritual of barong wae   

1. Do not take objects and do not cut down any trees or plants around the spring area. 

2. Not to hunt any animals both around the spring and in the water in the area around the spring 

3. Not tying animals around the spring area 

4. Not to utter disrespectful words around the spring 4. 

5. Not to commit immoral acts or any acts that violate the norms around the spring.  

These prohibitions have been adhered to by the Manggarai indigenous people in their daily lives as a form of wise cultural behavior. 

The meaning of the barong wae ritual  

The meaning of the barong wae ritual is obtained from various symbols and the results of symbolic interactions they carry out with 

the concepts of mind, self and society as summarized in the following interview results:  

"Barong wae is a traditional obligation that contains gratitude and hope.  As traditional elders, we have a responsibility to our 

ancestors, nature and the creator to carry out the barong wae ritual every year as an obligation to be grateful for the water that 

has provided life for us in the past year and hope that in the coming year the water will continue to flow, we are afraid of the wrath 

of the ancestors and nature if we do not do it". 

Based on these interviews, it shows that the traditional barong wae ritual is an obligation that must be carried out to thank and be 

grateful to the water guardian spirits, nature and the Creator while hoping that the water will continue to flow to meet the needs of 

the surrounding community, provide coolness and health. 

"The location of the barong wae in special forests is a medium of communication between the community and nature and becomes 

a guideline that regulates behavior so that it has become part of people's lives. As traditional elders, they always try to carry out 

what has been ordered by the ancestors, such as maintaining and maintaining the existence of the barong wae ritual site and 

maintaining the beliefs contained in it. The barong wae ritual site is an ancestral legacy that must be maintained, and must not be 

moved, because it is believed that the location is a place to establish our communication with the natural environment. If this place 

is not maintained, we fear the wrath of nature and our ancestors, so we maintain various customary restrictions. 

 The interview data is a form of meaning of the Manggarai indigenous people towards the barong wae traditional ritual that they 

perform. In general, the meaning given is inseparable from their views on self, others, nature and the creator. This view is an integral 

unit as a result of their symbolic interaction in carrying out each stage of the barong wae traditional ritual. 

In addition to meaning, every rite in the implementation of the barong wae traditional ritual has a value contained therein. These 

values are noble values that regulate the pattern of relationships and interactions of the Manggarai community with others, nature 

and the creator relationship and interaction of the Manggarai people with others, nature and the creator. 

1. Ritus bantang.  
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 This rite is one of the planning stages (pre) of the barong wae ritual, which involves traditional and sub-clan tu'a (tu'a kilo), religious 

leaders and government representatives. Customary behavior or actions carried out in the form of tuak kapu as a welcome and 

appreciation to the participants who attended. This behavior is interpreted as a welcome and respect for the community and all 

elements present. 

2. Ritus barong wae 

 This rite is the culmination or core of the barong wae ritual. The participants involved are tu'a -tu,a adat and sub clan (tu'a kilo), 

religious leaders and government representatives and the surrounding community. The behavior shown in the custom is the giving 

of offerings such as betel nut (teing cepa), eggs (ruha manuk), chicken offerings (tudak manuk). This behavior is interpreted as 

respect and appreciation to the spirits waiting at the spring. 

The data displays the researcher's interpretation and analysis of the values contained in the barong wae traditional ritual based 

on the meaning given by the community to the behaviors and symbols at each stage of the barong wae. In general, the values 

contained in the barong wae traditional ritual can be summarized into three main values, namely religious values, social values and 

nature conservation values. 

 

DISCUSSION 

The Manggarai indigenous people still maintain the traditional ritual of barong wae as a form of respect and appreciation for the 

cultural heritage of the ancestors. They still preserve this traditional ritual in the midst of an increasingly modern life. This is reflected 

in the implementation of the barong wae traditional ritual. The barong wae traditional ritual shows a complete, meaningful and 

dignified relationship with others, nature and the creator, which is an ancestral heritage that is still maintained. 

In the series of stages of barong wae as explained in the research results, it illustrates the sincerity of the heart in caring for 

and preserving the natural environment, especially water through ancestral culture. This sincerity is not merely carrying out ancestral 

heritage, but the indigenous people carry it out as a calling of the heart in caring for and preserving culture as well as caring for 

nature. The Manggarai indigenous people realize the dependence of the community on nature, that nature gives meaning to life for 

the community. This dependence is reflected in several stages of the implementation of the peak of the barong wae traditional ritual 

such as 1) the act of cleaning the environment around the spring, 2) the time of implementation is carried out in the afternoon or 

evening which is adjusted to weather conditions, 3) expressions of gratitude and hope that the water will remain, 4) prohibitions and 

customary rules. These four things are part of how to care for the natural environment, especially the water environment. The 

Manggarai indigenous people truly live the various meanings of the barong wae ritual in the context of daily life. This is indicated 

by the community's compliance with various rules and prohibitions around the spring. This condition of dependence is in line with 

Ratzel's determinism view that nature also determines human behavior in society (Liliweri, 2014). 

All stages and use of symbols in the traditional barong wae ritual are carried out using poetic expressions or tudak to the 

water guardian spirit. In the context of the barong wae ritual, the poem is a verbal symbol used as a means of human communication 

with the creator and the guardian spirit of the spring, and is often referred to as a means of spiritual communication. This is in 

accordance with Fox's statement in Foley (1997) that ritual language can be used as verbal communication in spiritual rituals, and 

customs.  The series of stages of the barong wae ritual has a meaning of respect for the guardian spirit of the spring who carries out 

the duties of the creator and has socio-cultural values and natural environmental values. 

The symbolic objects and poems used in the traditional barong wae ritual are unique and important elements that deserve 

special attention, because they contain unique values. All of these symbols are mediators between the Manggarai indigenous people 

and the water environment.  So that the use of symbols is adjusted to the context, purpose and goal. This is in line with Geertz's 

opinion in Sobur (2006) that patterns of cultural meaning are contained in the form of symbols that are inherited to mediate human 

communication. Thus, symbols of objects, locations and poems in the barong wae ritual are a medium for human communication 

with the water environment. This is reinforced by the opinion of Tuner (1969) and Firth, (1973) who assert that symbols as the 

smallest unit of rituals that still pay attention to and maintain the specific characteristics of behavior in rituals, because each symbol 

has a unique value instrument. All symbols of actions, objects and poems used in the barong wae ritual have meaning as an effort 

to protect and preserve nature, as well as being part of the protection of ancestral cultural heritage that has important values related 

to human relations with nature. 

Various symbols of action that lead to offering objects, clothing and poems used at the peak ceremony of the barong wae 

traditional ritual are part of the way the Manggarai people maintain harmony with nature, especially the water environment. This is 

in line with Naes in Naes (ZSolnai, 2011) that wisdom can organize life in harmony with nature as a household in a broad sense, 

living in interconnectedness and dependence on each other with the entire contents of the universe as a household. The dependence 

of the Manggarai community on nature, especially the water environment, is shown by the attitude of obeying customary rules in 

protecting the water environment. This compliance creates awareness of the importance of water in supporting human life.  

Thus, the use of symbolic objects and poems in the barong wae traditional ritual as a form of offering is a manifestation of 

the concept of space and the philosophical view of the cosmos of the Manggarai people towards nature, especially the water 
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environment. Human communication with nature in the context of the barong wae traditional ritual is embodied in the objects and 

ritual language used and is a communication tool or medium. This is in line with Rappaport's (1999) theory of rituals as 

communication symbols and as social actions. These symbols continue to be maintained and have special meaning for the Manggarai 

people. This is in line with Halim's (2015) opinion that local communities are symbolic societies, where every aspect of life has 

become cultural meaning and has great potential to be seen and studied, has symbols of culture, and has a different social reality. 

Furthermore, Thompson, J. L. & Cantrill, J. G. (2013) assert that symbols can reveal something useful in interaction.  Thus, the 

symbols used in the barong wae ritual are mediating media and are part of a culture that is traditional and will remain alive and 

survive in the local Manggarai community (Lon, 2020; , Niman, 2022). 

Referring to the results of observations and interviews, researchers found several important things. First, the traditional 

ritual of wae barong is interpreted as a relationship of mutual respect and appreciation for fellow creatures as well as a form of effort 

to restore the natural environment. In relation to nature, this meaning is explained as a chain and efforts to sustain the management, 

care and preservation of water nature. The traditional ritual of wae barong is a thanksgiving for the water in nature as well as a wish 

and hope for life in the future. A sustainable chain of nature conservation and management is enshrined in the concept of the actual 

implementation of the wae barong traditional ritual. This is in line with the findings of Iswandono (2015) and Iswandono (2016) 

who emphasize that penti is a rejuvenation and seeding and an effort to recover. The chain of utilization and management of nature 

and the reflection of the existence of the Manggarai indigenous people in relation to their relationship with nature are included in 

the meaning of the wae barong traditional ritual. 

Secondly, the Manggarai indigenous people place a special location as a place to perform barong wae as a sacred place. The concept 

of space and place in the barong wae ritual is based on a belief that the location is a form and effort to build a harmonious relationship 

between the community and the universe that must be maintained and preserved. As a protector, maintainer and guardian, the 

mediator given to the spirit in the water place is an act of worship, respect and honor. Worship reflects that the Manggarai indigenous 

people believe that there is a supreme being (God). Their closeness to God can be facilitated or mediated by one of the spirits created 

by God to guard the water. The attitude of respect is reflected in the traditional rites performed at the place where the spirits live, 

namely the spring, which they believe is a fellow creation of God (the highest being), who is given a special task by Him for the 

integrity and existence of the universe. Respect is enshrined in the traditional ritual of barong wae. Honoring the water guardian 

spirits is believed to be able to listen to all the longings of the indigenous people, because they are considered as intermediaries for 

God, the ruler of life. These three views are closely related to the community's efforts to utilize, care for and manage nature in all 

forms of interaction that occur. 

Third, the barong wae traditional ritual is a means to build interpersonal and group interactions and relations of the 

Manggarai indigenous people. The interaction in question is a symbolic interaction between the community and its natural 

environment, namely the water environment and the community with its social environment and the community with the Creator 

through certain symbols. The symbols used in the barong wae traditional ritual are used as a medium for conveying messages that 

contain special meanings as a result of the interpretations and thoughts of the Manggarai indigenous people. The symbols in question 

are in the form of objects, language, actions. This is in line with Mead's view that local wisdom owned by a community contains 

meaning as a result of symbolic interactions carried out by humans (Ritzer & Goodman, 2008; Ritzer & Smart, 2012); Iswandono 

2015; and Wirawan, 2014). Symbolic interactionism is the subject matter in looking at how to understand other people's thoughts, 

patterns of action through the symbols used (Haryanto 2012; Raho, 2014). 

In addition, the stages of the implementation of the traditional barong wae ritual of the Manggarai indigenous people are a 

whole cosmic unity and contain noble values. These values are contained in each stage of the barong implementation. The patterns 

and forms of communication and values contained in the stages of the barong wae traditional ritual reflect a symbolic interaction 

and a deep philosophy of life as a creature in need of and dependent on nature and others. These values are a wisdom that is obeyed 

and make it a strength and life guide that is passed down to the next generation. This is in line with previous opinions and research 

that emphasize that local wisdom has the power of values and norms that must be obeyed in community life as a result of the 

meaning of symbolic interactions carried out (Negi, 2010; Ohorella, Suharjito, Ichwandi, 2011). 

Based on Mead's analysis and the results of observations, the researcher found important values in the traditional barong 

wae ritual. First, the behavior in the stages of the barong wae ritual is interpreted as an expression of recognition of the existence of 

spirits who are trusted by God to control nature. Manggarai indigenous people believe that the cosmos is not only inhabited by 

humans but also by various spirits that have higher authority and capacity than humans. These spirits are believed to be able to 

protect and safeguard all of nature. This is reflected in the stages of the barong wae ritual which contains philosophical meaning 

and has religious values that function to bind and acknowledge the existence of spirits and nature that have an influence on human 

life. This is in line with Thomas, (2016), Pujiastuti & Sudarmin, (2013), Dahliani, (2015) and Hamzah, Suhartijo, & Istomo (2015) 

that community behavior in managing the natural environment is closely related to customary provisions and philosophies that 

regulate behavior and organize responsible behavior both individually and in groups. 
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Second, apart from being an expression of belief, the barong wae ritual also reflects social values. This value can be seen 

in the determination of the location of the barong wae implementation. The location of barong wae is used as a social forum that 

unites the community, and reflects a social concept. The social value is reflected in the social meaning of togetherness and 

brotherhood shown in the use of various symbols and stages of the barong wae traditional ritual. This is in line with the findings of 

previous research which explains that each traditional rite is a self-expression in togetherness in accordance with environmental 

conditions and is accompanied by development through environmental wisdom manifested in knowledge/ideas, customary norms, 

and values as well as cultural rituals so that it can form various patterns of adaptation.   

Third, the barong wae traditional ritual has the value of nature conservation. This value is reflected in the community's 

efforts to care for and preserve the water environment. The concept of preservation is in line with the philosophy of barong wae 

which includes behavior, ethics and ways of living in harmony with nature, in the same space or natural cosmos to maintain its 

balance. 

The three values of barong wae are used as guidelines in the daily life of the Manggarai indigenous people, especially in 

organizing themselves and establishing harmonious interactions with the creator, others and nature. In line with this view, 

Koentjaraningrat (2010) explains that various concepts about something that exists in the mind (mental) of the community that they 

consider valuable, valuable and important in life can function as guidelines in behavior and interaction. Thus, the traditional barong 

wae ritual contains noble values related to their interaction with the Creator as the highest form, with nature and with others. Thus, 

the concept of nature conservation of the Manggarai people in the barong wae traditional ritual is inseparable from their conception 

and interpersonal relations with others, nature and the Supreme Being. (Eco-socio theological). 

 

CONCLUSION 

The meaning contained in the barong wae traditional ritual is a relationship or symbolic interaction between humans and nature, 

humans and others and humans with the highest form. The meaning of the barong wae traditional ritual is the result of interpretation 

and modification of the minds of the Manggarai indigenous people in carrying out each stage of the barong wae traditional ritual. 

In addition, the barong wae traditional ritual of the Manggarai people contains religious value, social value and nature conservation 

value. 

The barong wae ritual is no longer just a "way of life" with nature, but has become a "part of life" of the Manggarai traditional 

community, and therefore must be understood as an entity or cultural system itself that is meaningful and must be actualized in the 

community's life order. Thus, the barong wae ritual is an expression that signifies the identity of the Manggarai people in interpreting 

the natural environment including water as an important part of their lives as they interpret their relationship with fellow humans 

and the creator. The concept of eco-socio-theological is an integral unity in the implementation of the baronga wae culture of the 

Manggarai people. 

This research is still limited to the study of Manggarai local culture in the barong wae ritual and is limited to the perspective of 

symbol meaning. Studies from other perspectives can be conducted such as socio-economic studies, eco-linguistic studies and 

discourse analysis of every speech and action of the barong wae culture which is very interesting to be studied in future studies. 
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