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Abstract

The Ngerebong tradition is a sacred ritual for the people in the Kesinwditidmal village,
Denpasar City. It is held every six months, to be precise, every @agist after the Kuningan holiday. It
involves numerous parties and cultural facets. However, this traditionhallerge for the people of the
Kesiman Traditional village, who do not close themselves off from the coeiseg of globalization. Thus,
this research aims to discover and understand the concerns related tatkeanae of local genius amid the
maelstrom of globalization. The results of the study revealed thahgResiman Traditional villagers must
continue maintaining the Ngerebong Tradition because their lives are motivated loleology of religion,
conservation, power, and culture that drive them obedient to the traditiepshold; (2) along with the
growth of the era, the Kesiman Traditional villagers bear the Ngereb@dition under the phases from
generation to generation; (3) the consequences of implementing the Ngefeaditign in the present global
era directly effect on the lives of the Kesiman Traditional villagers a@ostinengthening cultural values is a
challenge in confronting various shifts in this global era.
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1. Introduction

The Ngerebong tradition in Kesiman Traditional village is a sacred ritual that hagvwved into a
tradition since it is routinely carried out from generation to generatiory eigit days after Kuningan Day,
to be precise at Redite Pon Medangsia at Agung Petilan Pengrebongan kexsiphan is one of the villages
that still maintain its traditions. Kesiman village includes Kesiman Petilan village, Keskertalangu
village, and Kesiman village. Kesiman village is known to have dozenseofdmnected temples. Krama or
people are known to hold tight to their customs. However, the Ngerdlradgion is one of the preserved
cultures that have been running for generations after the Pupadimg war broke out in 1906, but now only
a few people know about the historical background and transitions d@kat dtcurred in the Ngerebong
Tradition in the Kesiman Traditional village.

In the context of Hindu religiosity in Bali, transformations are particulegly ih the dimensions of
communality and ritual collectivity. Communality as the structural and cultucaingr of Balinese Hindu
society is marked by the strong values of Manyama BrBgsuka-dukan, and Pasilih-asihan, which are
often escorted by social sanctions, both verbal (pakrimik and waldkjoamal (dedosan and kasepakang).
Moreover, the contribution of social structures and institutions in presecdgmgnunal values has been
habituated to the society, so that collective socio-religious practices have beatidnatized into traditions.
However, the pandemic has encouraged Hindus to adopt new ways ohdbés, especially in the
implementation of collective religious rituals, which eventually annulled tmenumal tradition from its
establishment.
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The adaptation of new socio-religious practices amid the pandemic also potectinfifructs a 71
structuration of the religious system within and through reflexiemitaring as well as the routinization of
social motions. Structuralization is the prerequisite that governs the repetitioraasfibrimation of social
structures. The structure is not a coercive social fact like the viewpoint afdioal structure but includes
rules, resources, and a set of transformative links organized in regeikr mactice. Reflexive monitoring
becomes a crucial segment in structurization because the transforofat@rial structure arises when actors
can monitor and reflect on their acts, as well as the actions of otherswathrtge form in which they are
located. The latest socio-religious practice amid the pandemic will furnisfeeedif experience for the actors
who do it, and they even feel comfy with the convention and caintain it regularly (Putri, et al., 2021)
Structuring occurs when other actors perform similar activities so thaathiepattern is organized in a social
structure.

Ideologically, the life of the Kesiman Traditional villagers in the global era tende busy fulfilling their
daily needs. It drives them to place the capitalist economy in a centrgiravalent role in their social
network. In their lives, they tend to involve the construction ofa dapitalist market with a series of social
relations, flows of commodities, capital, technology, and ideologies fromugacigitures around the world.
These conditions drive them busy chasing and competing to win tigglstifor financial gain. However, in
their busy lives navigating the currents of globalization which is identictieccapitalistic economy, the
Kesiman Traditional villagers continue to carry out the Ngerebong Tradition nowil The Ngerebong
Tradition does not furnish financial benefits, but they must sactifice, materials, and so on to partake in
the Ngerebong Tradition.

Based on the description of the background above, it is interestingdearchers to study further the
existence of the Ngerebong Tradition in the Kesiman Traditional village to antidigaséift in meaning and
local genius values contained in the Ngerebong Tradition amidst the onstéugtiay's capitalist currents.
Moreover, the Ngerebong Tradition does not exist in other villages in Balionly in the Kesiman
Traditional village. The importance of further criticizing in an interdisciplinargthod according to the
characteristics of cultural studies is carried out to straighten the confusimfioohation regarding the
practice of the Ngerebong Tradition to preserve customs and culture in Bali, egptmaNgerebong
Tradition in the Kesiman Traditional village.

2. Theoretical Framework

To reveal the cultural practices of the Ngerebong ceremony amid the Gopiahtiemic in the Kesiman
Traditional village, this study utilized the Power Relation theory propdsedMichael Foucault and
Hegemony theory purposed by Antonio Gramscy according to Ali {284 @n analytical tool. This concept is
employed to deliver a conceptual and theoretical instrument that is quite sophistivdtedequate in trying
to reach an understanding of the simplification of the Ngerebonghoasein the Kesiman Traditional village
amid the Covid-19 Pandemic.

A. The Theory of Power Relation
The concept of power is the core of Michael Foucault's philosophicagtiteownd views.
Without this basic idea of power, it is tough to understand Foucauhiandinking. In other words,
his technique in analyzing the power helped to understand his ethicahlb@w the subject or care
for the self, which is the pinnacle of his thought. However, the practitesgbower is impossible if
there is no regime of discourse and truth which is essential in evergecaiftd historical event. And
Foucault's analysis of the exercise of power will direct to his basic idea oftémtion to obtain the
truth. In his book entitled The History of Sexuality, Foucault (198@yifies several power
propositions as follows;
1. Power is not a possession such as something that is gainededchutilized, or something that
can be grasped or shared. The power cannot be inherited, nor camiebes@dity. Thus, it
must be practiced in daily life and is naturally shifting.
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2. Power is not a hierarchical structural relation. Power is not based on gratipsritrol and rulém -

Power is everywhere and comes from everywhere.

3. Power comes from beneath. In power, there is no longer a binary resigiatinction because
it includes both.

4. Power relations are intentional and non-subjective.

5. Where there is power, there is anti-power

Regarding power, Foucault's priority of attention is not on the itlefinrof power or the social
and political structures within a nation. Foucault is more interested inth®wnechanisms and
strategies of power and how the practice of power is in people's Tikespractice may show how
something is accepted as truth. According to Foucault, power is ctetatigyd to knowledge because
there is no knowledge without power. Power is a fascinating subjectsded that has never been
finished. It started in ancient Greece period and has been going on until@asical philosophers
have associated power with goodness, virtue, justice, and freedom. Rekigimolars have always
associated power with God. Foucault believes that traditional political philosoplwaigs oriented
to the question of legitimacy. Power is a dimension of relationsrefére, Foucault emphasized
social reality as a discursive arena which is a competition on how the meadiogganization of
social reality (the Ngerebong Tradition) and all forms of social processesria given meaning
uniquely, such as the material components in the implementation of greldogg Tradition, which
typically wears poleng or white and black clothes (Wirawan: 2012).

B. Theory of Hegemony

According to Ali (2017), Gramsci is an Italian Marxist figure wiemds to see society as the
basis for the struggle between interests through the dominationtbeaieology. Hegemony is not
a direct impetus for action but corresponds to the framework ofetfikge dominant class
competition, as in the fact that the class carries all alternatives in the form of anhédibough
Gramsci never clearly declared the definition of hegemony, the thesuialiyiused it to clarify the
phenomenon of trying to preserve power over the authorities. Thehererhas a comprehensive
meaning, not only revolving around regional authorities or thegment. Thus, hegemony can be
interpreted as something that is accomplished not only by the ruling Itlass. process by which
social groups, whether they are progressive, or repressive in attainijmgvtbeto lead, expand, and
preserve it, just as the Ngerebong Tradition amid globalization.

Exploration of hegemony related to this research is crucial to use, apathdiogha media for
public awareness in considering diverse sociocultural phenomena in sidcety,also be a wealth
of references to address various activities. At the present level of globalizagoimformation in
media containing propaganda has emerged that directs the people to flock todiodlowons that
have been regulated by some groups, for example, the emergence influgiece of capitalist
culture, which has slowly led people to misinterpret the implementatioaafighting or tajen in a
series of the Ngerebong Tradition ceremony. Tajen is a series of saoeadsl called tabuh rah at
every ceremony of the Ngerebong Tradition.

Along with globalization, the meaning and function of tajen havdeshdis a gambling arena,
which in fact, shifts in meaning are detrimental when viewed in tedmsulture and society.
Therefore, raising critical awareness in every individual, especially in tlsémige Traditional
village and the entire Balinese, becomes a fundamental part of the selectlie b&égemonic
theory. Gramsci's thinking can lead to delivering the right anddinisions in starting an ideology,
as the emergence of diverse issues of social change due to the influgludmlifation.

3. Research M ethod

The method utilized in this study is the method and technique of colletih@nalyzing qualitatively.
The data was collected in the form of study outcomes and historical redlityinterview techniques,
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observations, and literature studies, then the results of the data were anebaegtidely and critically. This 73
research was conducted in the Kesiman Traditional village, which is an areastmatlose relationship with
the existence of the Ngerebong Tradition. Nevertheless, the Ngerebong Tradhioh, has nowadays
become a hereditary tradition in the Kesiman Traditional village regarding its roleeasfdhe cultural
heritages of Denpasar city is discussed critically based on its reality, tikbmg limited to what is in
previous studies. The reason is that the Ngerebong Tradition still has mafugexb perceptions from
numerous parties.

4, Result and Discussion

The Ngerebong ritual is a sacred ritual in the Kesiman Traditional villalgiehvis held on Redite Pon
Wuku Medangsia eight days after the Kuningan holy day. The Ngegebmdition practice is frequently
rumored as the "galungan” of the Kesiman villagers because of its eswitefhe Ngerebong tradition is the
implementation of ngereh lemah in the Kesiman Traditional village.

Figure 1. The Ngerebong Ceremony at Agung Petilan Templein Kesiman Traditional Village

The word Ngerebong is an onomatopoeia, which is a replica of the.ddgackbong is the word formed
from the words "ngereh" and "bong". Borrowing the thedrPf. Dr. | Nyoman Suarka in his dissertation
on the 'Kidung Tantri Pisacaharana' stated that the term kidung is foronedhie words "ding" and "dung”,
"i" or “ulu” in Balinese. The head symbol and the tribal "u" or "ang" in Balinesesemt the symbol of the
foot. Meanwhile, the word "bong" in Ngerebong is formed from "d&d "ung", "a" or "ang" as a symbol of
akasa, and "u" or "ung" as a symbol of pratiwi, as a unforowels "a" and "u" to become "0" or "ong",
which means voice sandhi in Balinese. Ngereh is a magical processwabiyng mantras requesting the
Holy Spirit to remain in Tapakan Rangda or Bardkgrehen means to be first or foremost. Ngerebong is a
magical procession of uniting akasa and pratiwi.

The Ngerebong ritual is the last Pangilen held at Agung Petilan temple in Kedigienebong is held
every six months or 210 days, to be precise on the day of ReditdM&dangsia or eight after the Kuningan
Holy Day. Pengilen Ngerebong involves all sites throughout the Kesiman District, besidestheirsan or
spots in the Kesiman Traditional village. The Ngerebong ritual is held at 04m®yt the preparations start
in the morning. Ngerebong is synonymous with Galungan foK#ésman villagers because the atmosphere
of Ngerebong is rousing during the procession. The excitemssurred because of the involvement of
diverse elements of society, including traders, foreign touristsestisrand babotoh. The Ngerebong ritual is
also called ngereh lemah because the procession is carried out befete BumsNgebrong is based on three
steps, which are;
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1. Ngilen Ngereh is a procession requesting for the holy spirit to come dad reside at the sites "EN)fmmu"{

Rangda and Barong and Ngereh Ba (Ang or Akasa), Ung (Ungadim, which is the procession of
uniting akasa and pratiwi. At 04.00 p.m, after obtaining pefarisfom Jero Mangku Gede Dalem
Muter, Juru Pundut Rangda and Barong started preparing their equigmd wearing clothes
according to their respective duties. After everything was ready, RatuarguBarong, Pundut,
Pepatih and Pengiring Bersila, all took place in front of Gedong Agwitlg the sitting position and
attitude of Pundut Rangda in front of the immgouh, Ratu Ayu ngadegPepatih, and Pangiring bersila

while Penyarikan Batur prepared the penyanjanpanuwuran oruigarg, then proceed with offering
prayers and gelungsurwangsuhpada. The next procession isnhg Buru Pundut Rangda led by
Penyarikan Batur, after the Juru Pundut kerauhan or kataflakwed by the leaders of each site,
followed by the Nedunang Tapakan Rangda and united to the Rwmdut. This procession of
unification of the Tapakan with the Juru Pundut is called NgBeebing (Ngerebong). Tapakan is a
symbol of Ba (Akara or Akasa), while the Kerauhan Juru Pundut is a sywibbing (Ukara or
Pratiwi), while Nuwur or Ngerauhang is Ngerehang

Figure 2. Ngereh Ba Ung or Ngerebong Procession at Agung Petilan Temple

2. At 05.15 p.m, the following ceremony is dancing accompanied dyetiders at all times Ngurek or
Ngunying around Gulung Panyugjug on the stage at Madya Mamutatasely in front of Kori Agung
or in the east of wantilan three times, moving Prasawia amtemlockwise, when it ends it moves
past behind the stage to the Uatama Mandala or Jeroan. The Ng#eabNng procession was
preceded by Ratu Rangka from Tohpati, Ratu Rangda of Bekul viRage,Ayu or Barong Tohpati
or white hair, and Ratu Ayu Barong Bekul with black hair or Goak sidgids; Ratu Rangka Dajan
Tangluk, Ratu Rangda Dauh Tangluk, Ratu Rangda Dangin Tangluk, AyatlBarong Dangin
Tangluk without a body or Prarai, Ratu Rangda Suci Pakrani@agev Denpasar, Ratu Rangda
Pakraman Pamogan village South Denpasar, Ratu Ayu Barong Pakramaga? village South
Denpasar, Ratu Rangda Sawangan Traditional village Bukit Kuta Selatan Badungy®&arong
Sawangan Traditional village Bukit Kuta south of Badung, Ratu RangdagiS8anur South
Denpasar, Ratu Rangda Kebonkuri Kesiman, and finally Ratu Ayu Barong Keb#&@siman with
white hair beside Ratu Ayu Barong Singgi South Denpasar with black hair called Ko@dover,
during the Ngilen Ngerebong or Pangider Bhuwana, in the wanfilouh Rah, or cockfighting is
held as a form of neutralizing the bhuta. The Ngerebong ritual procesaio also be called
Ngarebuang as a symbol of purifying the world, noticed from tisesmce of the white color element
or Sudha and black color or Mala on Ratu Ayu Barong, which ibeginning and the last. Ngilen
Ngerebong is accompanied by Baleganjur Kebonkuri Kesiman in its groces
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Figure 3. Ngilen Ngerebong Dancing Procession or Ngider Bhuwana

3. At 05.20 p.m, Nuur or Marerauhan Prakulit is the next Ngerebitug procession. Nuur at Utama
Mandala is held when the Ngerebong Rangda and Ratu Ayu riadgses at Madya Mandala are in
progress. The Nuur or Marerauhan procession is the same a® iNgilen Pangebekan and
Pemagpagan processions, but at Nuur Ngerebong there is an acdditieely Nuur Ratu Sedan Mas
Mataram who is accompanied by Ratu Mangku Bumi as Ulu Cepuk PBEpetet Kesiman, as well
as Pangruran and Penyarikan who are tasked with carrying daggkr mace and tamiang during
Ngider BhuwanaNuur or Marerauhan also has the same role, namely a procesgiersohalizing
the nature of God or Ida Sang Hyang Widhi Wasa from Nirguna rBrahor God Impersonal to
Saguna Brahman or God Personal. After everyone was dressedpangfangsuk, Ratu Agung
Dalem Muter Manca Desa and Penampa sat at the Murdha Hall, in the Utama Mandala cou
prepare Cepuk Poleng Papetet Kesiman, which was utilized as a meadarémebu Bumi or
Ngarebuang or Ngerebong. The tip of the Cepuk Poleng Papetet Kesasdied around the neck of
Ratu Mangku Bumi, followed by the Ratu Sedan Mas Mataram, followed b§etian Salak Dalem
and Pangerob, until the Cepuk Poleng Papetet Kesiman was all stretch@tisuepuk Poleng
Papetet Kesiman is included in the Wastra Wali category, namelyraVeé&li Poleng or Poleng
Sudhamala, which has multiple roles. Occasionally, the Wastra Polengris by people in
connection with the Dewa Yadnya ceremony, particularly by a prompesbn in a certain temple
under the coordination of the Pemangku or other related authoritieglidates that the particular
temple has awesomeness, which is to protect its people. Likewise, Eelemg Papetet Kesiman is a
means to neutralize the universe to obtain harmony and prospéréyNyelem Utihang term in Bali
means the powerful, formed from the wog#gemand Putih, which merged to become Poleng.

Figure 4. Ratu Mangku Bumi, Ratu Sedan M ataram with Cepuk Poleng
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5. Conclusion 76

The outcomes reveal that the Kesiman Traditional villagers believe that the rituad dfgtrebong
Tradition can retain balance and togetherness because they have a sighthef itifeaning of history, and an
understanding of the balance of nature. Its continuity from generatgen@mation and during the procession,
the Ngerebong Tradition is socially interpreted as a very high consistenespefct for community members
for religious ideology in the Kesiman Traditional village. As a sacred ritual practec&e$iman Traditional
villagers believe in the Ngerebong Tradition in a socially structural foins belief has been internalized
through demonstrative behavior in the Ngerebong Tradition. To avt@chatization, religious leaders and
elders intensely carry on these cultural values by requiring residentsliebtity involved in the Ngerebong
Tradition series.

As local wisdom or local genius along with the consequence of globalizdkiengxistence of the
Ngerebong Tradition organizes the lives of its people in preserving pggmetecting life by caring for the
environment through peaceful socio-cultural mechanisms to obtain,dadéetyh, and welfare. The Kesiman
Traditional villagers carry out the Ngerebong Tradition amid the onstaafgglobalization gradually under
traditions and customs from generation to generation. Its extended utyntimdicates how vital the
Ngerebong Tradition is for the survival of the Kesiman Traditional vileger addition, the Ngerebong
ceremony also involves local authorities, both by custom and fonsi#tlitions, as is the involvement of the
Denpasar city government. Therefore, in diverse phases of its activities, pgptheiNgerebong Tradition
as a cultural occurrence besides containing a religious meaning to rejectesirdats, social, and economic,
it also has a political means.

The togetherness of all people in carrying out the Ngerebong Traditiosyisilzol of the togetherness
form that was built because of the implementation of the Ngerebongtidmad'he Kesiman Traditional
villagers interpret it as a symbol of the high spirit of globalization in tha fofrthe large number of people
who participate in the Ngerebong Tradition series at Agung Petilan Pengrebongnwéthout eroding the
sacredness and cultural values in the Ngerebong Tradition, which isual faginbol to sustain the local
genius of the Ngerebong tradition nowadays.
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