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Abstrak. Makalah ini membincangkan penterjemahan makna chengyu ke dalam bahasa Melayu. Chengyu ialah subkategori peribahasa Cina yang bentuk dan maknanya bersifat ringkas, tetap dan padat. Data kajian melibatkan 208 data yang dikutip secara manual daripada novel Jia (Keluarga). Bagi tujuan pengumpulan dan penganalisisan data, kajian ini memanfaatkan definisi penterjemahan dan kaedah perbandingan teks yang diutarakan oleh Larson serta definisi dan pengkategorian chengyu yang dikemukakan oleh Wu Zhan Kun dan Wang Qin. Hasil pencerakinan data menunjukkan bahawa wujudnya keadaan persamaan makna, pengurangan makna, penambahan makna, pengosongan makna dan perbezaan makna. Malahan, lebih daripada satu keadaan tersebut boleh hadir secara serentak. Terjemahan tepat tercapai kerana wujudnya persamaan atau hampir sama antara konsep pemikiran dalam bahasa sumber dengan bahasa sasaran. Perihal makna chengyu tertinggal, ditokok tambah, dikosongkan ataupun berbeza daripada makna asal didapati berpunca daripada kekangan linguistik dan ekstralinguistik serta kecuaian manusia. Penguasaan dua proses utama yang menerajui aktiviti penterjemahan, iaitu pemerolehan dan penjelmaan semula makna dalam teks sumber mestilah berada pada tahap yang tinggi.

Kata kunci dan frasa: chengyu, pemindahan makna, makna hakiki, makna leksikal, penterjemahan bahasa Cina-bahasa Melayu

Abstract. This paper discusses the translation of chengyu meanings into Malay. Chengyu is a subcategory of Chinese proverbs with a form and meaning that is simple, fixed and compact. Research data includes 208 data collected manually from the novel Jia (Family). For the purpose of data collection and analysis, this study utilises the definition of translation and the text comparison method proposed by Larson as well as the definition and categorisation of chengyu proposed by Wu Zhan Kun and Wang Qin. The results of the data analysis show that there are occurrences of equivalent meaning, reduced meaning, added meaning, zero meaning and different meaning. In fact, more than one condition may be present simultaneously. Accurate translation is achieved because there are similarities or near-similarities in thinking concepts between the source language and the target language. Chengyu with missing meaning, exaggerated meaning, zero meaning or meaning different from the original occurs due to linguistic and extralinguistic constraints as well as human negligence. There must be a strong grasp of the two main processes leading the translation activities, the derivation and conveyance of meaning from the source text.
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Pengenalan

Menurut pendeta Za’ba (1965, 165), “Peribahasa itu ialah segala susunan cakap yang pendek yang telah melekat di mulut orang ramai semenjak beberapa lama oleh sebab sedap dan bijak perkataannya, luas dan benar tujuannya dipakai akan dia jadi sebutan-sebutan oleh orang sebagai bandingan, teladan dan pengajaran”. Tambah beliau lagi (ibid., 166), “Semua bahasa penuh dengan peribahasa, bidalan dan perumpamaan”. Pendapat yang sama dikemukakan oleh Larson (1984, 20) bahawa “All languages have idioms, i.e. a string of words whose meaning is different than the meaning conveyed by the individual words”. Za’ba (1965, 166) menegaskan bahawa khazanah peribahasa yang tersimpan dalam satu bahasa berbeza daripada bahasa yang lain dari segi jumlah bilangan dan mutu isinya berdasarkan tahap kemajuan bahasa dan bangsa yang menggunakannya. Biarpun demikian, jurang perbezaan ini semestinya dapat dirapatkan melalui penterjemahan bersesuaian dengan pendapat yang diutarakan oleh Newmark (1988, 10):


Translation is now used as much to transmit knowledge and to create understanding between groups and nations, as to transmit culture.



Penterjemahan membolehkan pembawaan masuk ilmu dan pengetahuan dari luar. Pertukaran maklumat, ilmu pengetahuan, pandangan dan budaya antara dua bahasa yang berlainan sememangnya mampu memperkaya dan memperkasa bahasa dan pemikiran sesebuah bangsa serta menggalakkan persefahaman budaya.

Dalam bahasa Cina, peribahasa atau ungkapan tetap dikenali umum sebagai shuyu dan tergolong kepada beberapa subkategori seperti chengyu, yanyu, xiehouyu dan guanyongyu (Fu 2011, 11). Menurut Zhou (2004, 307), berbeza daripada subkategori peribahasa Cina yang lain, chengyu lebih berbentuk tulisan. Kebanyakan chengyu berasal daripada karya yang berwibawa, dan lantaran itu chengyu bersifat klasik (Zhou 2004, 282). Wu dan Wang (1983, 249) mendefinisikan chengyu sebagai ungkapan yang bersifat tetap, ringkas dan padat dari segi bentuk dan maknanya, melahirkan buah fikiran melalui empat aksara serta halus dan indah bahasanya. Mereka seterusnya (1983, 261–263) mengklasifikasikan chengyu kepada dua jenis yang utama berdasarkan hubungan antara “makna leksikal“, iaitu maksud tersurat yang dapat dicapai melalui gabungan erti setiap aksara yang membentuk chengyu dengan “makna hakiki“, iaitu maksud tersirat yang terdapat pada gabungan aksara tersebut. Chengyu bergabung ialah chengyu yang makna leksikal dan makna hakikinya bersifat selaras manakala chengyu tidak bergabung mempunyai makna hakiki yang agak jauh berbeza daripada makna leksikalnya. Hal ini kelihatan terdorong oleh faktor kebanyakan chengyu tidak bergabung bersumberkan cerita dongeng, peristiwa sejarah ataupun berunsurkan kiasan.

Zhang (1982, 116) menyatakan bahawa penggunaan dan penyebaran chengyu memainkan peranan yang penting dalam usaha meningkatkan pengetahuan masyarakat tentang budaya dan warisan sejarah. Tambah beliau lagi, chengyu mampu meningkatkan keberkesanan proses penyampaian sesuatu mesej dan menghasilkan penulisan yang kemas, menarik, indah serta bersemangat. Namun demikian, terdapat dua fenomena lazim dalam pembentukan chengyu, iaitu makna hakiki chengyu tidak dapat dicapai secara langsung menerusi makna leksikalnya dan kebanyakan chengyu mempunyai makna yang tersirat di sebalik makna leksikalnya. Kedua-dua fenomena ini semestinya memberikan cabaran yang amat besar kepada para penterjemah dalam usaha untuk memperoleh makna chengyu dan menyampaikan semula makna tersebut ke dalam teks sasaran dengan tepat.

Sebagai mekanisme pemindahan makna, Larson (1984, 3) mengutarakan bahawa penterjemahan melibatkan kerja-kerja seperti yang berikut:


… studying the lexicon, grammatical structure, communication situation, and cultural context of the source language text, analyzing it in order to determine its meaning, and then reconstructing this same meaning using the lexicon and grammatical structure which are appropriate in the receptor language and its cultural context.



Pernyataan yang diutarakan oleh Larson (1984) mendedahkan bahawa proses penterjemahan didahului dengan aktiviti penerokaan makna yang terkandung dalam teks asal dan diikuti oleh usaha penyampaian semula makna teks asal ke dalam teks sasaran. Kepentingan penyampaian semula makna juga pernah ditegaskan oleh Nida dan Taber (1969, 12) yakni penterjemahan melibatkan penghasilan semula padanan yang paling hampir dan sejadi dengan mesej bahasa sumber ke dalam bahasa sasaran, pertamanya dari segi makna dan yang kedua pula dari segi gaya. Begitu juga dengan sarjana Newmark (1981, 7) yang mentakrifkan penterjemahan sebagai:


… a craft consisting in the attempt to replace a written message and/or statement in one language by the same and/or statement in another language.



Ketiga-tiga pernyataan tersebut jelas membuktikan bahawa ketepatan penterjemahan makna teks sumber ke dalam teks sasaran menjadi tunjang dalam kerja-kerja menterjemah. Nida (1964, 156) mengemukakan terjemahan formal yang mengutamakan mesej dalam bentuk dan kandungan asal serta terjemahan dinamik yang menekankan persamaan yang paling semula jadi dan terdekat dengan mesej teks sumber. Larson (1984, 15) turut mencadangkan dua orientasi terjemahan, iaitu terjemahan literal dan terjemahan idiomatik yang masing-masing memberikan penumpuan pada usaha pengekalan semula bentuk dan penyampaian semula makna teks sumber ke dalam teks sasaran.

Untuk kajian ini, penyampaian semula makna chengyu ke dalam teks sasaran semestinya menjadi kriteria penilaian terjemahan yang paling penting kerana penggunaan chengyu berfungsi sebagai satu unit yang menerangkan sesuatu konsep atau perkara secara keseluruhan (Luo 1989, 15) dan makna chengyu adalah bersifat tetap (Wu dan Wang 1983, 249), iaitu tidak terjejas dengan genre teks atau konteks ayat kehadiran. Lantaran itu, pendekatan penterjemahan aliran linguistik yang menitikberatkan konsep persamaan makna bahasa sumber dengan bahasa sasaran mendasari kerangka teori kajian ini. Pendekatan fungsian yang menekankan persamaan fungsi komunikasi teks sumber dengan teks sasaran, seperti teori skopos (Reiss dan Vermeer, 1984 dalam Nord, 1997) kelihatan kurang relevan bagi kajian ini.

Tambahan pula, Larson (1984, 485–486) turut menyatakan bahawa:


It is very easy, as one is translating, to inadvertantly omit some piece of information. Sometimes in restructuring, the translator is working hard at getting across the meaning, and in so doing adds information which was not really in the source text. This information will need to be deleted. Sometimes mistakes are made in the analysis of the source text or in the transfer process and a different meaning results.



Daripada pernyataan Larson, penterjemah didapati tidak terlepas daripada kesilapan ketika cuba memindahkan makna daripada teks sumber kepada teks sasaran. Lebih-lebih lagi, fenomena kehilangan makna dalam penterjemahan chengyu telah dibuktikan boleh berlaku dalam teks sasaran melalui kajian Boh dan Goh (2013), serta Goh dan Boh (2014). Oleh itu, makalah ini membincangkan keadaan ketepatan penterjemahan makna chengyu ke dalam bahasa Melayu sebagai usaha lanjutan daripada kedua-dua kajian tersebut. Untuk kajian ini, definisi penterjemahan yang diutarakan oleh Larson (1984) dimanfaatkan untuk memudahkan pemahaman tentang penterjemahan. Hal ini disebabkan beliau bukan sekadar memberikan gambaran yang jelas bahawa penterjemahan melibatkan proses menyahkod dan mengekod, malah turut memperincikan bahawa aspek leksikal, struktur ketatabahasaan, situasi komunikasi dan budaya dalam kedua-dua bahasa sumber dan bahasa sasaran harus diberikan tumpuan.

Metodologi Kajian dan Kerangka Teori

Analisis ini dijalankan dengan memanfaatkan pendekatan analisis deskriptif dan kuantitatif deskriptif (penjadualan ringkas). Data kajian dikutip secara manual daripada novel Jia, karya kesusasteraan agung yang dihasilkan oleh Ba Jin (1904–2005), sasterawan negara China pada awal abad ke-20 dan terjemahannya, Keluarga terbitan Dewan Bahasa dan Pustaka pada tahun 1995. Daripada 208 data chengyu yang hadir dalam teks kajian, 103 ialah chengyu bergabung dan 105 ialah chengyu tidak bergabung. Jumlah 208 data tersebut menunjukkan bilangan kali kehadiran chengyu dalam teks kajian dan bukannya chengyu yang berlainan bentuk dan makna. Hal ini disebabkan terdapat chengyu yang penggunaannya melebihi sekali. Bagi mengelakkan pengulangan data yang sama bentuknya, 50 data daripada setiap jenis chengyu tersebut diambil untuk dianalisis. Pengumpulan dan pengkategorian data kajian adalah berpandukan definisi dan pengkategorian chengyu yang diutarakan oleh Wu dan Wang (1983). Untuk tujuan penganalisisan dan pencerakinan data, kaedah perbandingan teks oleh Larson (1984, 482) dimanfaatkan. Larson (1984, 482) menjelaskan bahawa selain terjemahan tepat, permasalahan seperti yang berikut akan ditemui:


Some of the problems he may find are 1) something omitted, 2) something added, 3) a different meaning, or 4) a zero meaning, that is, the form used just doesn’t communicate any meaning at all.



Pernyataan ini menunjukkan bahawa dalam perbandingan teks untuk menilai ketepatan makna terjemahan, dua keadaan seperti berikut akan timbul:


	Terjemahan tepat, iaitu semua maklumat yang terkandung dalam teks sumber dipindahkan ke dalam teks sasaran, tiada apa-apa maklumat yang tertinggal, ditambah, dikosongkan ataupun berbeza daripada teks sumber.

	Terjemahan tidak tepat, iaitu:
a. Pengurangan makna, iaitu maklumat dalam teks sumber tertinggal dalam teks sasaran.

b. Penambahan makna, iaitu maklumat yang tiada dalam teks sumber telah ditambahkan ke dalam teks sasaran.

c. Perbezaan makna, iaitu maklumat yang salah telah diberikan dalam teks sasaran.

d. Pengosongan makna, iaitu tiada padanan terjemahan yang diberikan dalam teks sasaran.




Kedua-dua keadaan tersebut dimanfaatkan untuk menentukan keadaan ketepatan makna terjemahan chengyu. Pengukuran ketepatan makna dalam kajian ini berdasarkan ketepatan makna chengyu dan terjemahannya. Makna chengyu dikenal pasti berdasarkan makna yang diberikan dalam Kamus Zhong Guo Cheng Yu Da Ci Dian (1987), Kamus Cheng Yu Da Ci Dian (2007) dan Kamus Zui Xin Han Yu Da Ci Dian (2000), manakala makna padanan chengyu dalam bahasa Melayu dikenal pasti daripada Kamus Dewan (2005), Kamus Simpulan Bahasa (1990) dan Kamus Istimewa Peribahasa Melayu (1991).

Dapatan Kajian dan Perbincangan

Dapatan kajian menunjukkan bahawa semua keadaan yang dikemukakan oleh Larson (1984), iaitu keadaan persamaan makna, pengurangan makna, penambahan makna, pengosongan makna dan perbezaan makna terhasil dalam penterjemahan chengyu bergabung dan chengyu tidak bergabung. Malah, lebih daripada satu keadaan tersebut boleh timbul secara serentak, khususnya chengyu yang menyampaikan lebih daripada satu maklumat. Jadual 1 dan Jadual 2 menunjukkan taburan keadaan ketepatan penterjemahan makna chengyu mengikut pengkategoriannya. Hasil penelitian menunjukkan bahawa tiada perbezaan yang ketara dalam taburan keadaan ketepatan penterjemahan makna antara dua jenis chengyu tersebut. Keputusan analisis menunjukkan bahawa keadaan persamaan makna lebih kerap berlaku dengan mencatatkan kadar yang paling tinggi, iaitu 40% dalam penterjemahan chengyu bergabung dan 48% dalam penterjemahan chengyu tidak bergabung. Keadaan pengurangan makna, penambahan makna, pengosongan makna, perbezaan makna dan kes-kes lain turut berlaku tetapi mencatatkan peratusan yang lebih rendah dan tidak menunjukkan perbezaan yang signifikan. Secara tidak langsung, hal ini membuktikan bahawa keadaan ketepatan penterjemahan makna tidak berhubung kait dengan jenis chengyu yang hadir dalam teks sumber.


Jadual 1. Taburan keadaan ketepatan penterjemahan makna chengyu bergabung



	Keadaan

	Penilaian

	Terjemahan tepat

	Terjemahan tidak tepat

	Jumlah




	Boleh diterima

	Tidak boleh diterima




	Persamaan makna
	20

	−

	−

	20 (40%)




	Pengurangan makna
	−

	5

	6

	11 (22%)




	Penambahan makna
	−

	−

	4

	4 (8%)




	Pengosongan makna
	−

	2

	4

	6 (12%)




	Perbezaan makna
	−

	−

	8

	8 (16%)




	Kes-kes lain
	−

	−

	1

	1 (2%)




	Jumlah
	20 (40%)

	7 (14%)

	23 (46%)

	50 (100%)




	27 (54%)






Jadual 2. Taburan keadaan ketepatan penterjemahan makna chengyu tidak bergabung



	Keadaan

	Penilaian

	Terjemahan tepat

	Terjemahan tidak tepat

	Jumlah




	Boleh diterima

	Tidak boleh diterima




	Persamaan makna
	24

	−

	−

	24 (48%)




	Pengurangan makna
	−

	1

	7

	8 (16%)




	Penambahan makna
	−

	0

	2

	2 (4%)




	Pengosongan makna
	−

	1

	4

	5 (10%)




	Perbezaan makna
	−

	0

	10

	10 (20%)




	Kes-kes lain
	−

	0

	1

	1 (2%)




	Jumlah
	24 (48%)

	2 (4%)

	24 (48%)

	50 (100%)




	26 (52%)





Dalam penterjemahan chengyu bergabung, 40% terjemahan yang dihasilkan ialah terjemahan tepat manakala 60% yang selebihnya ialah terjemahan tidak tepat. Namun demikian, daripada 60% terjemahan tidak tepat, didapati 14% terjemahan tersebut boleh diterima atas faktor kekangan linguistik dan ekstralinguistik yang memustahilkan padanan tepat. Bagi kategori chengyu tidak bergabung pula, didapati 48% terjemahan tepat dan 52% terjemahan tidak tepat. Daripada jumlah tersebut, empat peratus terjemahan tidak tepat didapati boleh diterima. Secara keseluruhan, sebanyak 54% terjemahan chengyu bergabung dan 52% terjemahan chengyu tidak bergabung mencapai keadaan terjemahan tepat dan terjemahan tidak tepat yang boleh diterima. Keadaan ini menunjukkan terjemahan chengyu yang dihasilkan berada pada tahap yang kurang memuaskan. Hasil kajian Huang (2011) menunjukkan bahawa terjemahan yang baik sekurang-kurangnya perlu mencapai 90% ketepatan makna.

Bagi perbincangan dalam makalah ini, dua kes yang signifikan daripada korpus kajian dikemukakan untuk setiap keadaan tersebut. Walaupun demikian, kesemua 100 kes yang keadaan ketepatan penterjemahan makna chengyu telah dianalisis, diperturunkan secara ringkas dalam bentuk jadual (rujuk Lampiran). Perbincangan bermula dengan terjemahan yang mencapai keadaan persamaan makna dan diikuti keadaan pengurangan makna, penambahan makna, pengosongan makna, perbezaan makna serta kes-kes lain. Setiap kes yang dibincangkan didahului dengan teks sumber, transliterasi, glos dan teks sasaran. Teks sumber dan teks sasaran masing-masing disertakan maklumat halaman, perenggan dan baris (dalam tanda kurung bulat) pada penghujung ayat.

Keadaan Persamaan Makna

Terjemahan tepat terhasil apabila padanan yang diberikan dalam bahasa sasaran tersebut mengandungi makna yang setara dengan makna yang didukung oleh chengyu. Dalam hal ini, makna yang terdapat pada chengyu dalam teks sumber berjaya disalin semula secara lengkap; tiada sebarang maknanya yang tertinggal, diberikan makna tambahan atau disampaikan makna yang berbeza mahupun digugurkan dalam teks sasaran.

Perhatikan kes 1 dan kes 2 yang berikut:



	1(a)
	吴京士第一个走到觉慧的面前向他伸出手，说："我有事情先走了。明天早晨我不来送你，我们就在这儿告别罢。祝你一路平安。" (Jia [1999], halaman 414, perenggan 10, baris 4)
Wu jing shi di yi ge zou dao jue hui de mian qian xiang ta shen chu shou, shuo: “wo you shi qing xian zou le. Ming tian zao chen wo bu lai song ni, wo men jiu zai zhe er gao bie ba. Zhu ni yi lu ping an”.
[Wu Jing Shi yang pertama {penjodoh bilangan} jalan sampai Jue Hui punya hadapan berhadap dia menghulurkan tangan, berkata: “Aku ada hal lebih dahulu pergi sudah. Esok pagi aku tidak datang hantar awak, kita pun di sini berpisah {kata bantu}. Semoga awak sepanjang jalan selamat”.]



	1(b)
	Wu Jinsi yang pertama-tama menghulurkan tangan kepada Juehui, katanya, “Aku nak minta diri dulu kerana urusan lain. Pagi esok aku tak sempat menghantarmu. Biar kita berpisah di sini. Selamat jalan, Juehui”. (Keluarga [1995], halaman 537, perenggan 0, baris 2)




Chengyu 一路平安 [yi lu ping an; sepanjang jalan selamat] dalam 1(a) ialah chengyu bergabung kerana makna hakikinya adalah selaras dengan makna leksikalnya, iaitu lancar di sepanjang perjalanan dan sering kali chengyu ini digunakan sebagai ucapan selamat untuk orang yang pergi merantau (Kamus Zhong Guo Cheng Yu Da Ci Dian 1987, 1544). Berdasarkan konteks ayat 1(a), chengyu tersebut merupakan salam yang diberikan oleh Wu Jin Si kepada Jue Hui supaya sejahtera dan dipermudahkan segala urusan sepanjang perjalanannya ke Shanghai. Chengyu tersebut diterjemahkan menjadi selamat jalan. Padanan selamat jalan ialah simpulan bahasa yang mendukung makna “persalaman kepada orang-orang yang akan melakukan perjalanan” (Kamus Simpulan Bahasa 1990, 272). Padanan tersebut ialah ucapan selamat sejahtera yang disampaikan kepada Jue Hui yang akan bertolak ke Shanghai. Dengan membandingkan makna chengyu dalam 1(a) dengan makna padanannya dalam 1(b), dirumuskan bahawa makna hakiki chengyu tersebut adalah sama dengan makna padanan. Oleh itu, terjemahan yang dihasilkan ialah terjemahan tepat. Budaya memberikan ucapan selamat kepada seseorang yang akan memulakan perjalanan ke tempat lain dalam bahasa sumber kelihatan juga wujud dalam budaya bahasa sasaran, malah menggunakan bentuk yang serupa. Persamaan ini membolehkan chengyu dalam 1(a) dapat diberikan padanan sejadi dalam bahasa sasaran.



	2(a)
	这条清静的街道现在非常热闹了。一片鞭炮的响声把石板地也震动了，四面八方都是这同样的声音，人分辨不出它们究竟是从什么地方来的。声音是那么急，那么响亮，就象万马奔腾，怒潮狂涌一样。 (Jia [1999], halaman 131, perenggan 1, baris 2)
Zhe tiao qing jing de jie dao xian zai fei chang re nao le. Yi pian bian pao de xiang sheng ba shi ban di ye zhen dong le, si mian ba fang dou shi tong yang de sheng yin, ren fen bian bu chu ta men shi cong shen me di fang lai de. Shen yin shi na me ji, na me xiang liang, jiu xiang wan ma ben teng, nu chao kuang yong yi yang.
[Ini batang sunyi punya jalan sekarang sangat meriah sudah. Satu keping mercun punya bunyi menjadikan kepingan batu lantai juga bergegar sudah, empat arah lapan tempat semua ialah ini sama punya  bunyi, manusia membezakan tidak {kata ganti nama benda} sebenarnya ialah dari apa tempat datang punya. Bunyi ialah begitu bergesa-gesa, begitu nyaring, pun seperti puluhan ribu kuda melejang, bergelora ombak hebat melanda sama.]



	2(b)
	Lorong yang lengang sekarang menjadi riuh-rendah. Bunyi mercun yang berlanjutan menggegarkan jalan batu jubin. Dentuman kedengaran dari pelbagai pelosok sehingga sukar hendak mengecam dari arah mana datangnya. Bunyi gerutup mercun yang rancak dan nyaring ibarat ribuan ekor kuda memecut laju, ibarat ombak mengganas di lautan. (Keluarga [1995], halaman 174, perenggan 1, baris 3)




Chengyu 万马奔腾 [wan ma ben teng; puluhan ribu kuda melejang] dalam 2(a) dikenal pasti ialah chengyu tidak bergabung disebabkan makna hakiki tidak selaras dengan makna leksikal. Makna hakikinya, iaitu keadaan atau suasana yang bersemangat kuat, berkembang pesat, hangat dan meriah diasosiasikan melalui makna leksikalnya, iaitu sangat banyak kuda melejang (Kamus Cheng Yu Da Ci Dian 2007, 976). Penggunaan chengyu tersebut dalam konteks ayat 2(a) memerihalkan bunyi mercun yang sangat kuat dan laju. Chengyu tersebut diberikan padanan sebagai “ribuan ekor kuda memecut laju”. Dengan membandingkan makna chengyu tersebut dalam 2(a) dengan makna padanannya dalam 2(b), didapati bahawa padanan yang diberikan mengungkapkan makna yang sepadan dengan makna leksikal chengyu tersebut. Padanan ini digunakan sebagai unsur simile dalam ayat 2(b) melalui kata “ibarat”. Oleh itu, makna hakiki yang didukung oleh chengyu dalam ayat 2(a) dapat dicapai melalui kata-kata sebelumnya; padanan ini memerihalkan keadaan yang meriah akibat daripada pembakaran mercun dengan mengasosiasikannya melalui gambaran ribuan ekor kuda yang memecut dengan laju. Terjemahan ini memaparkan keadaan persamaan makna. Oleh itu, terjemahan yang dihasilkan ialah terjemahan tepat.

Analisis kes 1 dan kes 2 menunjukkan bahawa persamaan budaya dan norma kehidupan antara penutur bahasa sumber dengan penutur bahasa sasaran membolehkan makna hakiki chengyu disampaikan dengan selengkapnya ke dalam teks sasaran. Di samping itu, penterjemahan chengyu didapati tidak semata-mata terletak pada makna hakiki sahaja. Ada kalanya pemindahan makna leksikal chengyu tidak bergabung mampu menjelmakan corak pemikiran dan perlambangan yang digunakan dalam budaya sumber untuk mengungkapkan makna yang tertentu. Dalam kes 2, pemindahan lambang 万 [wan; puluhan ribu] dan 马 [ma; kuda] ke dalam teks sasaran dapat mencerminkan pandangan dunia dan budaya Cina yang menggunakan angka “puluhan ribu” sebagai perlambangan “sangat banyak” serta mengaitkan “kuda” dengan sifat “laju”. Walaupun begitu, keadaan ini hanya boleh diterima dengan syarat makna hakiki itu mestilah dapat digarap melalui konteks ayat tersebut. Hal sedemikian bukan sahaja menjamin ketepatan penterjemahan makna chengyu, malah berjaya membawa masuk maklumat asing ke dalam bahasa sasaran dan seterusnya menggalakkan persefahaman.

Keadaan Pengurangan Makna

Keadaan pengurangan makna bermaksud chengyu yang hadir dalam teks sumber tidak disampaikan maknanya dengan lengkap ke dalam teks sasaran. Padanan yang diberikan mengandungi makna yang kurang daripada makna chengyu yang diungkapkan dalam teks sumber. Oleh itu, terjemahan yang dihasilkan ialah terjemahan tidak tepat.

Hal ini boleh diamati dalam kes 3 dan kes 4 berikut:



	3(a)
	老太爷因为觉群在堂屋里说了不吉利的话， 便在一张红纸条上 写着 "童言无忌、大吉大利"，拿出来贴在堂屋的门柱上。(154.6.2)
Lao tai ye yin wei jue qun zai tang wu li shuo le bu ji li de hua, bian zai yi zhang hong zhi tiao shang xie zhe “tong yan wu ji, da ji da li“, na chu lai tie zai tang wu de men zhu shang.
[Datuk kerana Jue Qun di ruang tengah dalam cakap sudah tidak bertuah punya  kata, lalu di satu helai merah kertas atas tulis sedang “budak kata tiada pantang, besar tuah besar untung”, ambil keluar tampal pada ruang tengah punya jenang pintu atas.]



	3(b)
	Oleh sebab Jianyun mengeluarkan kata-kata sial, maka ditulis oleh datuk kata-kata bertuah di atas secebis kertas merah lalu ditampal pada tiang ruang utama. (205.2.3)




Berdasarkan penerangan makna yang diberikan dalam Kamus Zhong Guo Cheng Yu Da Ci Dian (1987, 1273), chengyu 童言无忌 [tong yan wu ji; budak kata tiada pantang] dalam 3(a) ialah chengyu bergabung kerana makna hakikinya dapat digarap menerusi makna leksikalnya, iaitu kanak-kanak tidak perlu berpantang semasa bercakap biarpun yang disebutnya itu membawa maksud sial atau tidak baik. Tanda petikan yang digunakan dalam ayat 3(a) menunjukkan bahawa chengyu tersebut ialah ungkapan yang ditulis oleh Tuan Gao pada sehelai kertas merah berikutan Jue Qun mengucapkan sesuatu yang kurang manis. Dalam budaya kaum Cina, penggunaan kertas berwarna merah dipercayai mampu membuang sial dan membawa nasib baik (Zheng 1994, 403). Tulisan chengyu ini mengungkapkan maknanya yang memesan seseorang itu supaya tidak tersinggung ataupun ambil hati pada kata-kata budak kecil. Padanan yang diberikan ialah “kata-kata bertuah”. “Bertuah” mendukung makna “mempunyai tuah, bernasib baik, berbahagia, beruntung” (Kamus Dewan 2005, 1717). Jelasnya, terjemahan ini mengungkapkan makna kata-kata yang membawa maksud nasib baik, untung, mujur dan berkat. Dengan membandingkan makna chengyu bergabung dalam 3(a) dengan makna padanannya dalam 3(b), terjemahan yang diberikan kelihatan bersifat lebih umum. Hal yang diungkapkan cuma makna asasnya, iaitu kata-kata manis yang menyenangkan hati, sedangkan makna hakiki yang didukung oleh chengyu tersebut, iaitu tidak tersinggung dengan kata-kata negatif yang dikeluarkan oleh kanak-kanak, tidak kesampaian. Keadaan sedemikian menyebabkan teks sasaran mengalami pengurangan makna. Oleh itu, terjemahan yang diberikan ialah terjemahan tidak tepat. Namun demikian, disebabkan makna hakiki chengyu itu tidak wujud dalam jaringan sosiobudaya bahasa sasaran dan tiada item leksikal yang mendukung makna yang sepadan, maka terjemahan yang diberikan boleh diterima. Tambahan pula, dalam konteks ayat tersebut, niat datuk untuk mengelakkan kesan negatif daripada kata-kata sial yang dikeluarkan oleh Jue Qun dapat disampaikan melalui tindakannya menulis ungkapan yang membawa maksud bertuah pada sehelai kertas merah.



	4(a)
	她觉得这时候她已经跪在那条路上了，耳边一阵呻吟，眼前一片血肉模糊的景象。(246.1.7)
Ta jue de zhe shi hou ta yi jing gui zai na tiao lu shang le, er bian yi zhen shen yin, yan qian yi pian xue rou mo hu de jing xiang. [Dia berasa ini masa dia sudah berlutut di itu batang jalan atas sudah, telinga tepi satu deruan keluhan sakit, depan mata satu lapis darah daging kabur punya pemandangan.]



	4(b)
	Dia terasa pada masa ini, dia seolah-olah sujud di jalan itu. Suara erangan terngiang-ngiang di telinga, pemandangan di mata dipenuhi darah dan daging yang kabur. (322.5.1)




Berdasarkan penerangan makna yang diberikan dalam Kamus Zhong Guo Cheng Yu Da Ci Dian (1987, 1475), didapati bahawa makna hakiki chengyu 血肉模糊 [xue rou mo hu; darah daging kabur] dalam 4(a), yakni keadaan kematian dan kecederaan yang menyayat hati diterangkan melalui makna leksikalnya, iaitu tidak dapat membezakan antara darah dengan daging. Oleh itu, chengyu tersebut ialah chengyu tidak bergabung kerana memiliki makna hakiki yang berbeza daripada makna leksikalnya. Penggunaan chengyu tersebut dalam 4(a) mengungkapkan gambaran kematian dan kecederaan yang sangat teruk terpampang di depan mata Qin. Chengyu tersebut disalin semula sebagai “darah dan daging yang kabur”. Perkataan utama yang membentuk padanan tersebut, iaitu “darah“, “daging” dan “kabur” masing-masing mendukung makna “cecair berwarna merah yang mengalir dalam tubuh manusia atau binatang“, “isi pada manusia atau binatang di antara kulit dengan tulang“, “tidak dapat melihat dengan terang atau nyata” (Kamus Dewan 2005, 314; 302; 649). Padanan tersebut sebenarnya tidak dapat ditentukan makna keseluruhannya kerana perkataan “darah” dan “daging” tidak berkolokasi dengan perkataan “kabur” dalam bahasa sasaran. Terjemahan ini merupakan terjemahan kata demi kata daripada leksikal yang membentuk chengyu tersebut, iaitu 血 [xue; darah], 肉 [rou; daging] dan 模 糊 [mo hu; kabur]. Makna hakiki chengyu tidak kesampaian dan terbukti mengakibatkan keadaan pengurangan makna dalam teks sasaran. Oleh itu, terjemahan yang dihasilkan ialah terjemahan tidak tepat. Bagi mengatasi masalah tersebut, terjemahan yang dicadangkan ialah “tragedi kematian dan kecederaan yang menyayat hati”.

Analisis kes 3 memaparkan bahawa keadaan pengurangan makna berlaku akibat daripada perbezaan sosiobudaya antara bahasa sumber dengan bahasa sasaran. Konsep pemikiran dalam bahasa sumber yang tidak wujud dalam dunia bahasa sasaran menyebabkan makna chengyu tidak dapat diterjemahkan dengan lengkap. Dalam hal ini, cuma makna yang lebih umum berjaya disalin semula. Selain itu, ciri chengyu tidak bergabung yang paling signifikan ialah makna hakikinya tidak dicerminkan melalui gabungan makna setiap aksara yang membentuknya. Terjemahan kata demi kata setiap aksara chengyu seperti yang ditunjukkan dalam kes 4 semestinya menyebabkan fenomena tertinggalnya makna hakiki chengyu dalam teks sasaran.

Keadaan Penambahan Makna

Ekoran daripada pemberian maklumat yang melebihi makna hakiki chengyu, wujudnya keadaan penambahan makna. Padanan yang diberikan mendukung makna yang melebihi makna hakiki chengyu. Oleh itu, terjemahan yang dihasilkan ialah terjemahan tidak tepat.

Teliti kes-kes yang berikut:



	5(a)
	"我刚刚看见抬伤兵进城，接二连三的，不晓得有多少" ， 觉民激动地说… (183.2.1)
“Wo gang gang kan jian tai shang bing jin cheng, jie er lian san de, bu xiao de you duo shao“, jue min ji dong de shuo…
“Aku tadi nampak mengusung tentera tercedera masuk kota, sambut dua diikuti tiga punya, tidak tahu ada berapa“, Jue Min resah {kata bantu} berkata…



	5(b)
	“Aku nampak dua tiga orang askar yang cedera parah diusung ke dalam kota berturut-turut. Entah berapa bilangannya aku tak pasti“, ujar Juemin dengan terharu. (241.3.1)




Chengyu 接二连三 [jie er lian san; sambut dua diikuti tiga] dalam 5(a) ialah chengyu bergabung kerana makna hakikinya adalah selaras dengan makna leksikalnya, iaitu satu demi satu tanpa terputus (Kamus Zhong Guo Cheng Yu Da Ci Dian 1987, 616). Perihal askar yang tercedera parah diusung masuk satu demi satu ke dalam kota secara terus-menerus dipaparkan melalui penggunaan chengyu tersebut dalam konteks ayat 5(a). Bilangan orang askar yang cedera parah adalah sangat banyak. Chengyu tersebut diterjemahkan sebagai “dua tiga… berturut-turut”. Padanan ini kelihatan mengandungi dua maklumat, iaitu “dua tiga” dan “berturut-turut”. “Dua tiga” yang salah dari segi tatabahasa didapati ialah kata bilangan yang menyatakan bilangan dua orang atau tiga orang askar. “Berturut-turut” pula mendukung makna “tidak berantara antara satu dengan lain, lepas satu-satu, terus-menerus dengan teratur (tidak berselang), tidak berhentinya” (Kamus Dewan 2005, 1747). Secara keseluruhan, padanan tersebut memerihalkan bahawa dua orang atau tiga orang askar yang cedera parah diusung satu demi satu ke dalam kota tanpa putus. Perbandingan makna chengyu tersebut dengan makna padanannya menunjukkan bahawa “dua tiga” menyampaikan maklumat tambahan. Jika diteliti bentuk chengyu tersebut, aksara pada kedudukan kedua dan keempat yang membentuknya terdiri daripada kata bilangan, iaitu 二 [er; dua] dan 三 [san; tiga]. Pada kebanyakan masanya kata bilangan yang digunakan ini tidak mengungkapkan bilangan angka yang sebenar (Chen 2005, 210). Dalam kes ini, penggunaan angka lebih merupakan perlambangan untuk menunjukkan makna banyak. Maka, penyalinan semula leksikal angka tersebut menyampaikan maklumat tambahan dan sekali gus menyebabkan teks sasaran mengalami penambahan makna. Oleh itu, terjemahan yang dihasilkan ialah terjemahan tidak tepat. Bagi mengatasi masalah tersebut, dicadangkan supaya “dua tiga orang” digugurkan. Di samping itu, “berturut-turut” yang didapati kurang tepat bahasanya dalam konteks ayat ini dicadangkan supaya ditukar kepada “bertali arus”. “Bertali arus” yang bermakna “banyak sekali orang lalu-lalang dan lain-lain” (Kamus Dewan 2005, 1582) kelihatan lebih dekat dengan makna “banyak” yang didukung oleh chengyu tersebut.



	6(a)
	"哪个晓得是真是假? 你们做少爷、老爷的都是反复无常，不高兴的时候什么事情都做得出来"， 她呜咽地说。(83.6.1)
“Na ge xiao de shi zhen shi jia? Ni men zuo shao ye, lao ye de dou shi fan fu wu chang, bu gao xing de shi hou shen me shi qing dou zuo de chu lai“, ta wu ye de shuo.
[“Mana satu tahu ialah benar ialah palsu? Kalian jadi tuan muda, tuan punya semua ialah berubah-ubah tiada peraturan tetap, tidak gembira punya masa apa-apa perkara semua buat dapat keluar“, dia sedusedan {kata bantu} cakap.]



	6(b)
	“Siapa tahu benar atau palsu? Tuan Muda sering berubah-ubah mengikut rasa. Jika tak gembira, apa saja hal sanggup dibuat”. (107.6.1)




Berpandukan penerangan makna yang diberikan dalam Kamus Zhong Guo Cheng Yu Da Ci Dian (1987, 326), chengyu 反复无常 [fan fu wu chang; berubah-ubah tiada peraturan tetap] dalam 6(a) dikenal pasti sebagai chengyu tidak bergabung kerana makna hakiki dan makna leksikalnya bersifat tidak selaras. Makna hakiki chengyu ini, iaitu perubahan yang tidak tetap diterangkan melalui makna leksikalnya, iaitu berubah-ubah dan tidak mengikuti peraturan yang lazim. Dalam konteks ayat 6(a), Ming Feng menggunakan chengyu ini untuk meluahkan perasaan bahawa tingkah laku dan perangai orang yang menjadi tuan selalu berubah-ubah dan tidak tetap. Chengyu tersebut diterjemahkan sebagai “sering berubah-ubah mengikut rasa”. Perkataan yang membentuk padanan tersebut, iaitu “sering“, “berubah-ubah“, “mengikut” dan “rasa” masing-masing bermakna “kerap kali, acap kali, selalu“, “sentiasa atau sering kali berubah (bertukar), tidak tetap (keadaannya dan lain-lain)“, “menurut, sesuai dengan, selaras dengan” dan “keadaan hati terhadap sesuatu; anggapan tentang baik buruk (salah benar dan lain-lain), pendapat, fikiran” (Kamus Dewan 2005, 1471; 1751; 566; 1290). Secara keseluruhan, dapat dirumuskan bahawa padanan tersebut mengungkapkan makna selalu membuat perubahan dengan mengikut perasaan atau pandangan seseorang itu terhadap sesuatu. Dengan membandingkan makna chengyu dalam 6(a) dengan makna padanannya dalam 6(b), didapati bahawa frasa “mengikut rasa” menyalurkan makna tambahan yang sesungguhnya tidak didukung oleh chengyu tersebut dalam teks sumber. Hal yang sedemikian mengakibatkan padanan yang diberikan menjurus ke arah penambahan makna. Oleh itu, terjemahan yang dihasilkan ialah terjemahan tidak tepat. Untuk mengungkapkan makna asal, dicadangkan supaya frasa “mengikut rasa” digugurkan.

Terjemahan yang diberikan cenderung mengalami penambahan makna sekiranya dibekalkan makna tambahan, iaitu makna yang melewati sempadan makna yang didukung oleh chengyu. Hal ini menjejaskan ketepatan penterjemahan makna chengyu ke dalam teks sasaran, bahkan menyampaikan maklumat yang tidak benar, seperti yang ditunjukkan dalam kes 5 dan kes 6.

Keadaan Pengosongan Makna

Terjadinya keadaan pengosongan makna apabila makna yang didukung oleh chengyu dalam teks sumber langsung tidak dipindahkan ke dalam teks sasaran. Dengan kata lain, chengyu tersebut digugurkan sepenuhnya dalam teks sasaran.

Perhatikan kes-kes yang seterusnya:



	7(a)
	她又说她的前途有许多障碍，她的处境是如何困难，她的地位是如何孤独，她决定不顾一切地向着新的路走去，她如何需要一个象他这样能够了解她、安慰她、帮助她的人。(311.0.11)
Ta you shuo ta de qian tu you xu duo zhang ai, ta de chu jing shi ru he kun nan, ta de di wei shi ru he gu du, ta jue ding bu gu yi qie de xiang zhe xin de lu zou qu, ta ru he xu yao yi ge xiang ta zhe yang neng gou liao jie ta, an wei ta, bang zhu ta de ren.
[Dia lagi cakap dia punya masa depan ada banyak halangan, dia punya situasi ialah macam mana susah, dia punya kedudukan ialah macam mana bersendirian, dia berkeputusan tidak pedulikan segala-gala {kata bantu} menghadap sedang baharu punya jalan berjalan pergi, dia macam mana memerlukan satu {penjodoh bilangan} seperti dia ini macam dapat memahami dia, menenangkan hati dia, membantu dia punya orang.]



	7(b)
	Masa depannya dirintangi oleh banyak halangan, betapa susahnya lingkungan dia berada dan betapa sepinya kedudukan. Dia berazam {Ø} mengambil langkah mara ke jalan baharu. Maka dia memerlukan seorang teman seperti Juemin untuk memahami, menenangkan hatinya dan menghulurkan bantuan. (405.2.17)




Dengan merujuk kepada penerangan makna dalam Kamus Zhong Guo Cheng Yu Da Ci Dian (1987, 93), chengyu 不顾一切 [bu gu yi qie; tidak pedulikan segala-gala] yang hadir dalam 7(a) ialah chengyu bergabung kerana makna leksikal dan makna hakikinya bersifat setara, iaitu apa-apa pun tidak diambil peduli. Kehadiran chengyu tersebut dalam 7(a) memerihalkan bahawa Ming Feng berani untuk menempuh kehidupan baharu tanpa mengira sebarang halangan dan ternyata chengyu tersebut mengungkapkan makna tidak takut untuk menghadapi kesukaran dan kepayahan. Perbandingan makna antara kedua-dua teks kajian menunjukkan bahawa makna hakiki chengyu tidak disalin semula ke dalam teks sasaran. Hal ini ditandai {Ø} dalam 7(b). Keadaan sedemikian menyebabkan teks sasaran mengalami pengosongan makna. Pengosongan makna dalam kes ini adalah tidak wajar kerana makna yang didukung oleh chengyu tersebut sememangnya mempunyai padanan makna yang setara dalam bahasa sasaran. Bagi mengungkapkan makna asal, dicadangkan supaya chengyu tersebut diterjemahkan ke dalam teks sasaran sebagai “Dia berazam untuk mengorak langkah ke jalan baharu tanpa mengira sebarang halangan” atau “Dia berazam untuk mengorak langkah ke jalan baharu dengan berani”. “Berani” yang mendukung makna “tidak takut, tabah menghadapi bahaya (kesulitan dan lain-lain)” (Kamus Dewan 2005, 167) kelihatan lebih dekat dengan makna kesungguhan dan kesanggupan Ming Feng untuk menghadapi apa-apa jua rintangan dalam menempuh kehidupan baharu.



	8(a)
	其实爷爷跟你说什么话，你只要不声不响地听着，让他一个人去说，等他话说够了，气平了，你答应几个‘是’字就走出去，把一切都忘在九霄云外，好象没有听见他说过什么一样。这不更简单吗?你跟他争论，一点好处也没有！" (73.5.3)
“Qi shi ye ye gen ni shuo shen me hua, ni zhi yao bu sheng bu xiang de ting zhe, rang ta yi ge ren qu shuo, deng ta hua shuo gou le, qi ping le, ni da ying ji ge ‘shi’ zi jiu zou chu qu, ba yi qie dou wang zai jiu xiao yun wai, hao xiang mei you ting jian ta shuo guo shen me yi yang. Zhe bu geng jian dan ma? Ni gen ta zheng lun, yi dian hao chu ye mei you!“
[Padahal datuk dengan kamu cakap apa kata, kamu asalkan tidak bersuara tidak berbunyi {kata bantu} dengar sedang, biar dia satu {penjodoh bilangan} orang pergi cakap, tunggu dia kata cakap cukup sudah, kemarahan reda sudah, kamu jawab beberapa {penjodoh bilangan} ‘ya’ perkataan lalu jalan keluar, jadikan segala-galanya semua lupa di sembilan langit awan luar, seolah-olah tiada dengar dia cakap pernah apa sama. Ini bukan lagi mudah {kata tanya}? Kamu dengan dia bertelagah, sedikit kebaikan juga tiada!“]



	8(b)
	“Yang sebenarnya sewaktu datuk bercakap dengan kau, dengar saja. Biar dia seorang berleter sampai dia rasa puas dan tenteram, barulah kau mengiakannya lantas keluar. Kau boleh melupakan segala-gala itu {Ø} seperti tak pernah mendengar apa-apa daripadanya. Kan ini cara mudah! Jika kau bertegang leher dengannya, apa kebaikannya?” (95.3.5)




Chengyu 九霄云外 [jiu xiao yun wai; sembilan langit awan luar] dalam 8(a) ialah chengyu tidak bergabung kerana makna hakiki dan makna leksikalnya bersifat tidak selaras. Makna hakiki chengyu tersebut, iaitu tempat yang sangat jauh diasosiasikan melalui makna leksikalnya, iaitu berada di luar lingkungan langit yang terdiri daripada sembilan tingkat (Kamus Cheng Yu Da Ci Dian 2007, 500). Secara literal, kehadiran chengyu tersebut dalam ayat 8(a) memerihalkan teguran datuk boleh dilupakan di tempat yang sangat jauh. Melalui perbandingan teks, chengyu tersebut didapati tidak diterjemahkan. Perkara ini ditunjukkan melalui tanda {Ø} dalam 8(b). Keadaan sedemikian menyebabkan teks sasaran mengalami pengosongan makna. Dalam bahasa Melayu, untuk menyampaikan maksud tidak mahu untuk diingati kembali, perkataan “melupakan“, iaitu padanan bagi 忘 [wang; lupa] dalam 8(b) yang bermakna “menghilangkan daripada ingatan, menjadikan lupa” (Kamus Dewan 2005, 968) sudah memadai. Cara pengungkapan konsep pemikiran dalam satu bahasa sememangnya berbeza daripada satu bahasa yang lain. Dalam kes ini, “melupakan sesuatu ke tempat yang jauh” kelihatan bertentangan dengan emik bahasa sasaran. Maka, makna hakiki chengyu tersebut perlu digugurkan dalam teks sasaran. Sungguhpun demikian, hal ini tidak menjejaskan ketepatan penyampaian semula mesej teks sumber. Oleh itu, padanan kosong dalam kes ini boleh diterima.

Analisis kes 7 dan kes 8 mendapati dua faktor yang menyebabkan terjadinya keadaan pengosongan makna dalam penterjemahan chengyu; pertama, kecuaian manusia. Dalam situasi sebegini, padanan kosong tidak boleh diterima kerana makna chengyu sebenarnya dapat disalinkan semula. Kedua, wujudnya perbezaan cara pengungkapan sesuatu konsep pemikiran antara bahasa sumber dengan bahasa sasaran. Atas faktor tersebut, padanan kosong boleh diterima disebabkan makna chengyu terpaksa digugurkan demi memelihara emik bahasa sasaran.

Keadaan Perbezaan Makna

Penyampaian makna yang bercanggah dengan makna sebenar chengyu dalam teks sumber membawa kepada keadaan perbezaan makna. Padanan yang diberikan mengandungi makna yang berlainan daripada makna asal. Terjemahan sebegini turut menghasilkan terjemahan tidak tepat.

Teliti kes 9 dan kes 10 yang berikut:



	9(a)
	但这是凄凉的微笑，是无可奈何的微笑，她的额上那一条使她的整个脸显得更美丽、更凄哀的皱纹，因了这一笑显得更深了。(138.5.1)
Dan zhe shi qi liang de wei xiao, shi wu ke nai he de wei xiao, ta de e shang na yi tiao shi ta de zheng ge lian xian de geng mei li, geng qi ai de zhou wen, yin le zhe yi xiao xian de geng shen le.
[Tetapi ini sedih punya senyuman, ialah tiada dapat mengatasi masalah punya senyuman, dia punya dahi atas itu satu batang menyebabkan dia punya seluruh wajah kelihatan lagi cantik, lagi sedih punya kedut, sebab sudah ini satu senyum kelihatan lagi mendalam sudah.]



	9(b)
	Belum sempat menjawab, wanita itu ketawa tetapi ketawa yang memperlihatkan kepiluan dan kehampaan. Kedut di dahi yang menonjolkan kegelisahan dan kesayuan menjadi lebih ketara. (184.5.1)




Merujuk kepada makna yang diterangkan dalam Kamus Zhong Guo Cheng Yu Da Ci Dian (1987, 1360), chengyu 无可奈何 [wu ke nai he; tiada dapat mengatasi masalah] dalam 9(a) tergolong sebagai chengyu bergabung kerana makna hakikinya setara dengan makna leksikalnya, iaitu tiada lagi apa-apa cara yang dapat difikirkan. Dalam konteks ayat 9(a), penggunaan chengyu tersebut memerihalkan senyuman Mei itu adalah senyuman yang dipaksa. Mei sebenarnya berada dalam kesusahan, tetapi tiada pilihan melainkan menguntumkan senyuman kepada orang ramai. Chengyu tersebut diterjemahkan sebagai “kehampaan”. Padanan ini mengungkapkan makna “perasaan kecewa (kerana tidak mendapat, menemui, mencapai dan sebagainya sesuatu yang dihajati atau dicita-citakan), kekecewaan” (Kamus Dewan 2005, 506). Dengan membandingkan makna chengyu dalam teks sumber dengan makna padanannya, padanan yang diberikan terbukti mengandungi makna yang berlainan. Hal sedemikian menunjukkan bahawa padanan yang diberikan mengalami perbezaan makna. Oleh itu, terjemahan yang dihasilkan ialah terjemahan tidak tepat. Bagi mengungkapkan makna asal, dicadangkan supaya padanan tersebut digantikan dengan “keterpaksaan” yang bermakna “keadaan terpaksa; dipaksa, mesti, tidak boleh tidak” (Kamus Dewan 2005, 1118).



	10(a)
	这些话对觉新虽然是一个晴天霹雳，但是他和平地接受了。(379.1.1)
Zhe xie hua dui jue xin sui ran shi yi ge qing tian pi li, dan shi ta he ping jie shou le.
[Semua ini kata bagi Jue Xin sungguhpun ialah satu {penjodoh bilangan} hari cerah petir, tetapi dia aman {kata bantu} menerima sudah.]



	10(b)
	Pantang larang ini merupakan pukulan dahsyat kepada Juexin, namun dia menerima secara aman. (492.2.1)




Chengyu 晴天霹雳 [qing tian pi li; hari cerah petir] dalam 10(a) ialah chengyu tidak bergabung kerana makna hakikinya tidak dicerminkan melalui makna leksikalnya. Makna hakiki chengyu tersebut, iaitu musibah yang datang secara mendadak diasosiasikan melalui makna leksikalnya, iaitu hari yang cerah disambar petir (Kamus Zhong Guo Cheng Yu Da Ci Dian 1987, 983). Dalam ayat 10(a), chengyu tersebut memerihalkan Jue Hui tiba-tiba ditimpa kesusahan kerana isterinya yang sudah hampir bersalin didesak untuk berpindah keluar dari rumah. Chengyu tersebut diterjemahkan menjadi “pukulan dahsyat”. Perkataan yang membentuk padanan tersebut, iaitu “pukulan” bermakna “ketukan, hentaman, serangan“, manakala “dahsyat” pula bermakna “menakutkan, mengerikan” atau “hebat, amat sangat, terlampau” (Kamus Dewan 2005, 1244; 303). Secara keseluruhannya, padanan tersebut bermakna tamparan yang sangat kuat dan hebat kepada Jue Xin. Perbandingan makna chengyu tersebut dengan makna padanannya membuktikan bahawa makna yang disampaikan ke dalam teks sasaran berlainan daripada makna asal. Terjemahan yang diberikan cenderung menyalin semula makna leksikal chengyu tersebut, iaitu 霹雳 [pi li; petir] yang merujuk kepada fenomena guruh dan kilat sabung-menyabung serta menghasilkan bunyi yang sangat kuat dan memberikan kesan yang sangat buruk terhadap manusia, haiwan, tumbuhan, bangunan dan sebagainya (Kamus Zui Xin Han Yu Da Ci Dian 2000, 857). Makna hakiki chengyu tersebut sesungguhnya tidak dapat ditentukan melalui makna yang didukung oleh aksara yang membentuknya. Kes ini menunjukkan bahawa penerokaan makna tersirat chengyu tersebut tidak lengkap dan menyeluruh. Berikutan hal ini, padanan yang diberikan mengalami perbezaan makna. Oleh itu, terjemahan yang dihasilkan ialah terjemahan tidak tepat. Bagi menyampaikan makna asal dengan tepat, chengyu tersebut dicadangkan untuk diterjemahkan sebagai “menimpa Jue Xin secara mendadak”. Perkataan “menimpa” dan “mendadak” yang masing-masing bermakna “mengenai (biasanya berkaitan sesuatu yang menyebabkan kesusahan, penyakit dan lain-lain)” dan “dengan tiba-tiba” (Kamus Dewan 2005, 1688; 300) kelihatan lebih dekat dengan makna hakiki chengyu tidak bergabung dalam teks sumber.

Kes 9 dan kes 10 menunjukkan bahawa timbulnya masalah penyimpangan makna. Penafsiran makna yang salah tidak lain berpunca daripada usaha yang kurang menyeluruh dalam aktiviti penerokaan makna chengyu. Hal ini perlu diberikan perhatian kerana penyampaian makna yang tidak tepat menyebabkan mesej teks asal terpesong.

Kes-kes Lain

Keadaan ketepatan makna yang dikemukakan oleh Larson (1984) didapati bukan sahaja wujud secara berasingan, tetapi juga hadir secara serentak.

Lihat kes 11 dan kes 12:



	11(a)
	这时候他爱读的书是《中国魂》和《饮冰室丛著》，他甚至于赞成梁任公在《国民浅训》里所主张的征兵制，还有投笔从戎的心思。(102.0.1)
Zhe shi hou ta ai du de shu shi “zhong guo hun” he “yin bing shi cong zhu“, ta shen zhi yu zan cheng liang ren gong zai “guo min qian xun” li suo zhu zhang de zheng bing zhi, hai you tou bi cong rong de xin si.
[Ini masa dia suka baca punya buku ialah “zhong guo hun” dan “yin bing shi cong zhu“, dia malah bersetuju Liang Ren Gong di “guo min qian xun” dalam menganjurkan punya sistem pengerahan tentera, masih ada mencampakkan alat tulis menyertai pasukan tentera punya niat.]



	11(b)
	Pada masa itu, bacaan kegemarannya ialah Jiwa China dan Antologi Yin Pingse. Dia menyokong pendapat Liang Qichao tentang kerahan tenaga secara paksa yang dicadangkan dalam Panduan Politik Asas Nasional. Malah, pernah timbul niat di hati Juehui untuk menyertai bidang tentera daripada terus bersekolah. (134.1.10)




Chengyu 投 笔 从 戎 [tou bi cong rong; mencampakkan alat tulis menyertai pasukan tentera] dalam 11(a) ialah chengyu bergabung kerana makna hakikinya sama dengan makna leksikalnya, iaitu meletakkan kerja-kerja penulisan untuk menyertai pasukan tentera (Kamus Cheng Yu Da Ci Dian 2007, 957). Dalam konteks ayat 11(a), penggunaan chengyu tersebut mengungkapkan makna Jue Hui berhasrat untuk menghentikan kerja-kerja penulisan risalah kerana mahu menyumbang tenaga fizikal dalam usaha menghapuskan sistem feudal pada zaman dahulu. Chengyu tersebut diterjemahkan sebagai “menyertai bidang tentera daripada terus bersekolah”. Padanan yang diberikan kelihatan mendukung makna menghentikan persekolahan kerana mahu berkhidmat dalam pasukan tentera. Dengan membandingkan makna chengyu dalam 11(a) dengan makna padanannya dalam 11(b), didapati bahawa padanan yang diberikan berjaya mengungkapkan makna “berkhidmat dalam pasukan tentera”. Akan tetapi, makna padanan “berhenti sekolah” didapati berbeza daripada makna “menghentikan kerja-kerja penulisan” sepertimana yang terungkap dalam teks sumber. Keadaan sedemikian menghasilkan gabungan keadaan dalam penterjemahan makna chengyu, iaitu keadaan persamaan makna bergabung dengan keadaan perbezaan makna. Untuk menyampaikan makna asal, dicadangkan supaya chengyu tersebut diterjemahkan sebagai “menghentikan kerja-kerja penulisan untuk menyumbang tenaga dalam pasukan tentera”.



	12(a)
	"你总爱强辩！" 周氏带笑地责备他。"怪不得今天你四爸、五爸又在说你的坏话。还有四婶、五婶、陈姨太她们都在随声附和"。(419.6.2)
“Ni zong ai qiang bian!” zhou shi dai xiao de ze bei ta. “Guai bu de jin tian ni si ba, wu ba you zai shuo ni de huai hua. Hai you si shen, wu shen, chen yi tai ta men dou zai sui sheng fu he”.
[“Awak selalunya suka kuat berdebat!” Zhou bawa senyum {kata bantu} marah dia. “Patutlah hari ini awak Pak Andak, Pak Teh lagi sedang cakap awak punya buruk kata. Masih ada Mak Andak, Mak Teh, Chen {panggilan untuk isteri baharu datuk} mereka semua sedang ikut bunyi turut nyanyi”.]



	12(b)
	“Mulut kau celupar!” tegur Puan Zhou dengan lembut. “Tak hairanlah Pak Cik Keempat dan Pak Cik Kelima selalu mengumpat tentang kau. Dan Mak Cik Keempat, Mak Cik Kelima dan Puan Chen pun sama”. (542.4.1)




Chengyu 随声附和 [sui sheng fu he; ikut bunyi turut nyanyi] dalam 12(a) ialah chengyu tidak bergabung kerana makna hakikinya tidak selaras dengan makna leksikalnya. Makna hakikinya, iaitu tidak mempunyai pendirian sendiri diterangkan melalui makna leksikalnya, iaitu menyanyi mengikut rentak bunyi dan bercakap mengikut apa-apa yang dicakapkan oleh orang lain (Kamus Zhong Guo Cheng Yu Da Ci Dian 1987, 1213; Kamus Cheng Yu Da Ci Dian 2007, 913). Dalam konteks ayat 12(a), chengyu tersebut mengungkapkan makna Mak Andak, Mak Teh dan Puan Chen mengikut-ikut Pak Andak dan Pak Teh bercakap buruk tentang Jue Hui. Kata-kata buruk yang dikeluarkan oleh mereka adalah sama dengan yang dicakapkan oleh Pak Andak dan Pak Teh kerana mereka tidak mempunyai pendirian sendiri dan menurut apa-apa sahaja yang dikatakan oleh orang lain. Chengyu dalam 12(a) sebenarnya mengandungi dua maklumat iaitu (1) mak cik-mak cik Jue Hui tidak mempunyai pendirian sendiri dan (2) kata-kata buruk yang dikeluarkan oleh mereka adalah sama dengan kata-kata buruk yang dilafazkan oleh Pak Andak dan Pak Teh. Chengyu tersebut diterjemahkan sebagai “pun sama” yang bermaksud “juga” dan “tidak berbeza atau berlainan” (Kamus Dewan 2005, 1247; 1376). Dalam konteks 12(b), padanan “pun sama” didapati bermakna selain Pak Andak dan Pak Teh yang mengumpat Jue Hui, Mak Andak, Mak Teh dan Puan Chen juga bercakap buruk tentangnya. Dengan membandingkan makna chengyu dalam 12(a) dengan makna padanannya dalam 12(b), didapati bahawa padanan pun sama menimbulkan dua masalah. Pertama, makna “tidak berpendirian” tidak kesampaian dalam teks sasaran. Keadaan sedemikian menyebabkan teks sasaran mengalami pengurangan makna. Kedua, makna asal ialah kata-kata buruk yang dikeluarkan oleh Mak Andak, Mak Teh dan Puan Chen adalah sama dengan kata-kata buruk yang dikeluarkan oleh Pak Andak dan Pak Teh. Akan tetapi, padanan “pun sama” mengandungi makna Mak Andak, Mak Teh dan Puan Chen juga mengumpat Jue Hui. Padanan “pun sama” kelihatan menumpukan penekanan terhadap tindakan yang sama dalam mengumpat dan bukannya kata-kata buruk yang dikeluarkan. Keadaan sedemikian menyebabkan teks sasaran mengalami perbezaan makna. Secara keseluruhan, padanan yang diberikan mengalami keadaan pengurangan makna dan perbezaan makna. Oleh itu, terjemahan yang dihasilkan ialah terjemahan tidak tepat. Bagi mengungkapkan makna asal secara tepat, dicadangkan supaya chengyu tersebut diterjemahkan sebagai “pun terikut-ikut bercakap buruk tentang kau”. Frasa “terikut-ikut” yang bererti “mengikut (sesuatu) dengan tidak begitu disedari (kerana terlalu terpengaruh olehnya dan lain-lain)” (Kamus Dewan 2005, 566) kelihatan lebih dekat dengan makna “tidak berpendirian” yang didukung oleh chengyu tersebut dalam teks sumber.

Analisis yang dijalankan turut menemui keadaan terjemahan baharu, iaitu lebih daripada satu keadaan tersebut boleh hadir secara serentak dalam satu kes. Keadaan ini didapati cenderung berlaku pada chengyu yang mengandungi lebih daripada satu unit makna. Disebabkan tiadanya item leksikal yang mendukung makna yang sepadan dalam bahasa sasaran, unit-unit makna tersebut perlu dipindahkan secara berasingan. Keadaan ini menyebabkan lebih daripada satu keadaan cenderung berlaku dalam penterjemahan makna chengyu. Tambahan pula, padanan yang diberikan mengalami keadaan pengurangan makna dan perbezaan makna apabila penyampaian makna chengyu bersifat tidak persis. Padanan yang diberikan bukan sahaja mendukung makna yang terlalu umum, malah konteks ayat kehadiran memberikan makna yang berbeza daripada makna asal.

Kesimpulan

Kajian ini membuktikan bahawa chengyu dapat diterjemahkan maknanya dengan tepat kerana konsep pemikiran dalam dunia bahasa Cina juga wujud dalam dunia bahasa sasaran, sama ada melalui kaedah padanan sejadi atau kaedah penerangan. Namun demikian, perbezaan linguistik dan ekstralinguistik antara dua bahasa yang berlainan serta kecuaian manusia semasa proses penterjemahan menyebabkan makna chengyu tertinggal, ditokok tambah, digugurkan ataupun diberikan makna yang berlainan dalam teks sasaran.

Fenomena kehilangan makna dalam penterjemahan sesungguhnya perlu dikurangkan pada tahap yang paling minimum seperti dalam dapatan kajian yang ditemui oleh Boh dan Goh (2013). Melainkan faktor kekangan linguistik dan ekstralinguistik, faktor lain seperti kecuaian manusia yang menyebabkan kehilangan makna dalam penterjemahan chengyu adalah tidak boleh diterima. Pada masa yang sama, penerokaan makna hakiki chengyu tidak harus terhenti pada makna leksikal sahaja, khususnya chengyu tidak bergabung yang mempunyai makna leksikal dan makna hakiki yang sangat jauh berbeza.

Dalam menghasilkan terjemahan yang tepat dan berkesan, dua proses utama yang menerajui aktiviti penterjemahan, iaitu pemerolehan makna dan penjelmaan semula makna chengyu dalam teks sumber mestilah bersifat menyeluruh dengan memanfaatkan sepenuhnya kamus sebagai alat rujukan.

Penghargaan

Kajian ini dijalankan di bawah tajaan Geran APEX Delivering Excellence 2012 (DE2012) Universiti Sains Malaysia [1002/PHUMANITI/910329].

Lampiran



	Chenyu Bergabung / Terjemahan

	Status

	Chengyu tidak bergabung / Terjemahan

	Status




	1.   一路平安 / selamat jalan

	=

	1.   万马奔腾 / ribuan ekor kuda memecut laju

	=




	2.   异乎寻常 / luar biasa 

	=

	2.   目不识丁 / buta huruf

	=




	3.   软弱无力 / lesu

	=

	3.   心如刀割 / hati…bagai terhiris

	=




	4.   操之过急 / sikap…terburu-buru

	=

	4.   惊天动地 / dahsyat

	=




	5.   悲喜交集 / sedih berbaur gembira)

	=

	5.   赴汤蹈火 / tanpa mengira risikonya

	=




	6.   从容不迫 / teratur

	=

	6.   东飘西荡 / terumbang-ambing

	=




	7.   三五成群 / berkelompok

	=

	7.   千军万马 / ribuan kuda

	=




	8.   岂有此理 / karut

	=

	8.   顶天立地 / gagah berani

	=




	9.   甘心情愿 / rela

	=

	9.   半死不活 / longlai

	=




	10. 恍然大悟 / tiba-tiba…insaf

	=

	10. 扬扬得意 / megah

	=




	11. 慷慨激昂 /semangat berkobar-kobar

	=

	11. 津津有味 / asyik

	=




	12. 不知不觉 / tidak disedari

	=

	12. 长吁短叹 / keluh-kesah

	=




	13. 局促不安 / tidak tenteram

	=

	13. 不死不活 / kaku dan serba salah

	=




	14. 一无所得 / tidak beroleh apa-apa

	=

	14. 亭亭玉立 / tinggi lampai

	=




	15. 幸灾乐祸 / berasa girang atas kejadian malang

	=

	15. 东张西望 / terjenguk-jenguk

	=




	16. 一举一动 / setiap tingkah laku

	=

	16. 多愁善感 / suka bermurung hiba

	=




	17. 大难临头 / bencana bakal menimpa

	=

	17. 交头接耳 / berbisik-bisik

	=




	18. 无所不在 / menyusup ke setiap penjuru

	=

	18. 左思右想 / benak…tidak berhenti berfikir

	=




	19. 无边无际 / tidak terbatas

	=

	19. 欲言又止 / teragak-agak

	=




	20. 不顾一切 / tanpa menghiraukan segala halangan

	=

	20. 结结巴巴 / tergagap-gagap

	=




	21. 童言无忌/ kata-kata bertuah

	</[image: art]

	21. 聚精会神 / sepenuh perhatian

	=




	22. 由衷之言 / isi hati

	</[image: art]

	22. 首当其冲 / menjadi sasaran pertama

	=




	23. 愤愤不平 / rasa tidak puas

	</[image: art]

	23. 月明如水 / indahnya bulan malam ini

	=




	24. 夫荣妻贵 / amat cocok

	</[image: art]

	24. 枯枝败叶 / daun-daun dan ranting kering di atas tanah

	=




	25. 扬名显亲 / harumkan…nama keluarga

	</[image: art]

	25. 抛头露面 / berjalan bebas

	</[image: art]




	26. 血光之灾 / bencana cahaya darah

	</ [image: art]

	26. 血肉模糊 / darah dan daging yang kabur

	</ [image: art]




	27. 坐吃山空 / hidup boros

	</ [image: art]

	27. 大吹大擂 / bercakap lantang

	</ [image: art]




	28. 据理力争 / tuntut dengan sedaya upaya

	</ [image: art]

	28. 豁然开朗 / terang

	</ [image: art]




	29. 奇耻大辱 / penghinaan

	</ [image: art]

	29. 明争暗斗 / tak…tenteram … bergolak

	</ [image: art]




	30. 四面八方 / pelbagai pelosok

	</ [image: art]

	30. 空手赤拳 / dua belah tangan yang kosong

	</ [image: art]




	31. 谢天谢地 / syukurlah

	</ [image: art]

	31. 目无法纪 / tak menghormati undang-undang

	</ [image: art]




	32. 接二连三 / dua tiga…berturut-turut

	>/ [image: art]

	32. 多愁善感 / menjadi bermurung hiba

	</ [image: art]




	33. 哑然失笑 / tertawa sendirian

	>/ [image: art]

	33. 反复无常 / sering berubah-ubah mengikut rasa

	>/ [image: art]




	34. 无缘无故 / tanpa apa-apa alasan yang munasabah

	>/ [image: art]

	34. 根深柢固 / berakar umbi dengan kukuh

	>/ [image: art]




	35. 四面八方/ seluruh pelosok tanah besar ini

	>/ [image: art]

	35. 九霄云外 / [tidak diterjemahkan]

	Ø/ [image: art]




	36. 不能自拔 / [tidak diterjemahkan]

	Ø/ [image: art]

	36. 有气无力 / [tidak diterjemahkan]

	Ø/[image: art]




	37. 出乎意外 / [tidak diterjemahkan]

	Ø/ [image: art]

	37. 花枝招展 / [tidak diterjemahkan]

	Ø/ [image: art]




	38. 不顾一切 / [tidak diterjemahkan]

	Ø/ [image: art]

	38. 不可思议 / [tidak diterjemahkan]

	Ø/ [image: art]




	39. 坐吃山空 / [tidak diterjemahkan]

	Ø/ [image: art]

	39. 不堪入耳 / [tidak diterjemahkan]

	Ø/ [image: art]




	40. 无所不知 / [tidak diterjemahkan]

	Ø/ [image: art]

	40. 晴天霹雳 / pukulan dahsyat

	≠ / [image: art]




	41. 安分守己 / [tidak diterjemahkan]

	Ø/ [image: art]

	41. 莫名其妙 / kebingungan

	≠ / [image: art]




	42. 无可奈何 / kehampaan

	≠ / [image: art]

	42. 金童玉女 / anak patung

	≠ / [image: art]




	43. 天经地义 / pasangan yang secocok

	≠ / [image: art]

	43. 留恋不舍 / belum puas

	≠ / [image: art]




	44. 不以为然 / mengambil sikap endah tak endah

	≠ / [image: art]

	44. 见机行事 / lebih berhati-hati terhadap situasi

	≠ / [image: art]




	45. 哑然失笑 / geli hati

	≠ / [image: art]

	45. 不知所措 / tercengang

	≠ / [image: art]




	46. 媒妁之言 / keputusan perkahwinan dengan hasil merisik

	≠ / [image: art]

	46. 心如死灰 / hati telah beku

	≠ / [image: art]




	47. 不以为然 / selamba

	≠ / [image: art]

	47. 自言自语 / bisikan

	≠ / [image: art]




	48. 天经地义 / hukuman mutlak

	≠ / [image: art]

	48. 鬼鬼祟祟 / seperti mahu bersembunyi

	≠ / [image: art]




	49. 风土人情 / kehidupan penduduk

	≠ / [image: art]

	49. 披头散发 / rambut mengurai panjang

	≠ / [image: art]




	50. 投笔从戎 / menyertai bidang tentera daripada terus bersekolah

	Δ / [image: art]

	50. 随声附和 / pun sama

	Δ / [image: art]





Petunjuk:

=      Keadaan persamaan makna; terjemahan tepat

</[image: art]  Keadaan pengurangan makna; terjemahan boleh diterima

</ [image: art]  Keadaan pengurangan makna; terjemahan tidak boleh diterima

>/ [image: art]  Keadaan penambahan makna; terjemahan tidak boleh diterima

Ø/ [image: art] Keadaan pengosongan makna; terjemahan boleh diterima

Ø/ [image: art] Keadaan pengosongan makna; terjemahan tidak boleh diterima

≠ / [image: art] Keadaan perbezaan makna; terjemahan tidak boleh diterima

Δ / [image: art] Kes-kes lain; terjemahan tidak boleh diterima
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Abstract. As the entries on Kunluns and Kunlunnus increased in the historical records of Tang, art pieces depicting them also increased. The people of Tang wrote mystical tales about the Kunlunnu, who possessed supernatural powers. Kunlun was not a word that indicated a specific country in Southeast Asia. Kunluns are represented in the historical records as having “wavy hair and dark skin”. Even if Hinduism was more prevalent than Buddhism in Southeast Asia from the third century to the seventh century, Kunluns were often presented as followers of the Buddhist faith in Chinese art, which likely resulted from the fact that the Southeast Asians brought in Buddhist goods as items with which to pay tribute to China. This is why the Chinese presumed that the Southeast Asians were fervent Buddhists. Within the tributary system, the Kunlunnus from a certain region in Southeast Asia were strangers to the Chinese, but they became regarded as Buddhists with magical powers, which departed from their real existence.

Keywords and phrases: Kunlun, Kunlunnu, Tang China, Southeast Asia, Buddhism

Introduction

The Southeast Asian historian, O. W. Wolters (1967, 153) wrote that the Chinese called the Southeast Asian maritime people and region “the Kunlun” 崑崙 from the beginning of their acquaintance with them. Kunlun was also written as Kunlun 昆侖 and Juelun 掘倫 in Chinese records. The Southeast Asian people who engaged in maritime commerce with China during the fifth and sixth centuries CE were known as Kunlun, but from the seventh century onward, the term was limited to the people of Indonesia. Wolters claims that the Chinese referred to all of the people who were involved in maritime commerce with themselves as Kunlun.

However, in the historical records from the period of the Southern and Northern Dynasties, such as the Book of Jin (Jinshu 晉書), the Book of Southern Qi (Nanqishu 南齊書), the Book of Liang (Liangshu 梁書) and the History of Southern Dynasties (Nanshi 南史), the word Kunlun does not appear as a name that refers to the region or people of Southeast Asia in its entirety. Rather, Kunlun was used vaguely to indicate a region south of China. It was a new word used in a completely different context from the Kunlunshan 崑崙山 (Mount Kunlun) being the residence of the Xiwangmu 西王母 (Queen Mother of the West and the Goddess of Death), as had been recorded in Shanhaijing 山海經 (Classic of the Mountains and Seas). During the Southern and Northern Dynasties of China, the differences between the numerous states in Southeast Asia were recognised, and the Chinese people distinguished them as individual countries. Records relevant to Southeast Asia were greatly increasing in number and continued to do so into the era of the Tang Dynasty, when the Southeast Asian states repeatedly separated and reorganised themselves, and maritime commerce between these states and China expanded considerably. From the seventh century onwards, along with the rise of Srivijaya, the word Kunlun was used to indicate an island kingdom situated near the equator. In A Record of the Buddhist Religion as Practised in India and the Malay Archipelago (Nanhai Guiji Neifadian 南海寄歸內法傳) by I-Tsing (Yijing 義淨), Kunlun meant Indonesia, precisely Srivijaya, where I-Tsing stayed for a while. When Kunlun appeared in the Chinese records, it was initially used to indicate parts of Southeast Asia, excluding the Champa region, but its meaning later shifted so that it referred to Indonesia and parts of Southeast Asia. The Kunlun region used in Chinese records did not mark a specific country, but rather, its extent was continuously modified as a result of events in Southeast Asian history.

Kunlun, the dwelling place of the Xiwangmu, is a fictitious mountain that exists only in the imagination. However, the Kunlun that appears in the historical records after the period of the Southern and Northern Dynasties seems to have been a real and definite location, although it is difficult to be precise about where exactly this location was. Further complicating the matter is that in the eyes of the Tang Chinese, the term Kunlun referred to some of the Southern Barbarians (Nanman 南蠻). The Southern Barbarians were the people living in a vast area covering the entirety of Southeast Asia and the region south of the River Yangtze in present-day southern China, all the way down to Yunnan 雲南 Province. Furthermore, many Korean and foreign academics have held the view that a specific region in Southeast Asia was called Kunlun by the Chinese and that the Kunlunnus 崑崙奴 were slaves from that region.

This paper reviews these past outlooks on previously existing artistic and literary materials about Kunlun alongside evidence of newly found artefacts and historic records from China to enrich our understanding of the ancient culture of Southeast Asia. In particular, it focuses on the region known as Kunlun and on reconstituting the dual image of the Kunlun people as Chinese society perceived them in the Tang dynasty. The Chinese maintained a guarded yet interested view of the Kunlun, who served as a source of literary imagination and artistic expression. Focusing on the Tang dynasty, the research investigates the concept and image of Kunlunnu. The concrete representation of Kunlunnu, including the newly excavated figurines, and the texts, needless to say, came out from Tang dynasty, indicating that the Tang Chinese began to imagine some of the Southeast Asian people as Kunlunnu. This paper will aid in reconstructing the ancient times of Southeast Asia, for which artefacts and documentation are not sufficient.

Kunlun, Kunlun Ships and Kunlun Slaves

If Kunlun and the Kunlun people as terms are completely unrelated to the legendary Mount Kunlun, where the Xiwangmu lives, then where is Kunlun, and who are the Kunlun people? In this section, we will look into the Kunlun, Kunlun Bo 崑崙舶 (Kunlun Ship) and Kunlunnu as they appear in written documentation, especially in official historic records. Whichever place and group of people it was used to indicate, Kunlun was a term and description that was used in China. Therefore, attempting an explanation of who is included under the term Kunlun, wherever they may be, requires viewing them and understanding them as strangers and “others” from the perspective of the Chinese. Where is Kunlun? It is possible to infer the answer to this question from the occasional entries found in Chinese records. The following section offers a concise description of these entries.

First, the “Records of Foreign Countries” (Waiguo chuan 外國傳) in the history books of China chose the method of defining the many Southeast Asian states by enumerating their specific names. For example, the book mentions the name of a country, such as Pan-pan 盤盤 or Tan-tan 丹丹, and proceeds to explain that “(this country) can be reached by sailing for this number of days in this direction“, indicating its direction and distance from China. The size and characteristics, the culture of the country, and whether the country had paid tribute to the Chinese imperial court will be further examined. However, neither the Old Book of Tang (Jiu Tangshu 舊唐書) nor the New Book of Tang (Xin Tangshu 新唐書) mentions Kunlun as a specific country. The following two entries found in the Documents on Tang State Matters (Tanghuiyao 唐會要) need further attention.

“On dingmao day in October, 665 (second year of Linde), the Emperor was starting from the capital of the eastern trying to Dongyue… many camps lined up in the yard. They are chiefs from Tujue, Yutian, Persia, Tianzhu guo, Jibin, Wuchang, Kunlun, Woguo, and Silla, Baekje, Koryo”.1

“Four kinds of barbarians from everywhere and Qianghu came to offer their valuables of nation, (they were) Jielifa from Tujue, king of Xiqidan. Dashi visited to appreciate. The envoys from major tribes in the world, Kunlun, Riben, Silla, Meihe came to visit (with offerings)”.2

In this example, Kunlun is included in the list of country names. It appears that Kunlun was recognised as an individual country, just like that of the Turks (Tujue 突厥), Yutian 于闐, Wuhuan 烏桓 and Baekje 百濟. However, this is the only example of where it is identified as an actual country. The term Kunlun was not generally used to represent a country or a community with a certain level of political structure. It has been noted that the country known as Chitu 赤土 could well be the place that is indicated by the term Kunlun, but this is uncertain (Wang 1968, 63–64). In 636 CE, Emperor Taizong 太宗 of Tang received an envoy from a country called Gantangguo 甘棠國 (country of Gantang), the location of which has not been specified. The New Book of Tang only offers that Gantangguo was located south of the sea 海南, and it can be conjectured to be situated on the border of Vietnam. However, the record states that Gantangguo was also “one of the Kunlun” (Wolters 1967, 234). Another similar example can be found in the descriptions of Pan-pan and Lankasuka (Langyaxiu 狼牙脩) in the “Records of the Southern Barbarians” (Nanman chuan 南蠻傳) in the New Book of Tang. All of these are conjectured to have been located in the central regions of the Malay Peninsula. The “Records of the Southern Barbarians” in the New Book of Tang states that the king of Pan-pan was called Yangsushi 楊粟翨, or Kunlun, and “amongst those terms that indicate the king’s subjects, there are names such as ‘Kunlundi’ 崑崙帝 and ‘Kunlunbohe’ 崑崙勃和”. This reveals the possibility that Kunlun was a transliteration of a word used in this region. These cases hint that the word Kunlun was a modifier rather than a proper noun in and of itself.

Where is Kunlun as a place? Did the term indicate a specific location or refer to the entire Southeast Asian region? In I-Tsing’s A Record of the Buddhist Religion as Practised in India and the Malay Archipelago, the Kunlun people are described as having “wavy hair and dark skin” (Toujuan tihei 頭捲體黑). However, it is difficult to assume that the physical characteristics of having wavy hair and dark skin specify a certain group of people from a specific country. One research paper estimates that Kunlun was in present day Gorong in Indonesia.3 Gorong is a small island in the southern part of the sea in between the Watubela Archipelago and Ceram. The pronunciation of Gorong and Kunlun are indeed quite similar. However, because Gorong is only a group of small islands, it seems that Gorong lacked not only enough people or ships to do large-scale trade but also enough fame for Tang Chinese to notice it.

As another opinion of where Kunlun is, in the introduction inside the English-translated publication of I-Tsing’s A Record of the Buddhist Religion as Practiced in India and the Malay Archipelago, Takakusu Junjiro 高楠順次朗 (1982, xxxix–xl) speculated that Poulo Condore Island, in the south of Vietnam, could be Kunlun. This is because the island that is currently called Con Dao is translated as Kunlundao 崑崙島 (island of Kunlun) in Chinese characters. This concurs with the records from the Old Book of Tang, which indicates that Kunlun was located south of Hanoi, but it is unlikely that the record intended to specify just one island. Preceding Takakusu, E. Chavannes suggested that the origin of the word Kunlun came from the Chinese word Gulong 古龍, a Chinese transliteration for Kou-long. Judging from the fact that people of Funan were dark-skinned and naked, the royal family was named Kou-long, and the king of Pan-pan was called Koulongdi, Chavannes was convinced that the Kunlun referred to by I-Tsing was actually present-day Thailand and Malacca (Takakusu 1982, 11). However, the basis of this assumption is also rather frail. Chavannes claimed that this finding was the result of comparing the entries of the Old Book of Tang and the New Book of Tang, but there is no record in either book of a king named Gulong.

It is difficult to confirm the exact location of Kunlun because the references found in the Chinese documents are not consistent. The French academic Gabriel Ferrand, who focused on Kunlun, described the following possible locations (re-quoted from Shi Dongchu 釋東初 et al. 1985, 452–454):


	East of the Ganges River and the numerous archipelagos on the Malay Peninsula;

	Mount Kunlun in Pulaw Kundur (Pulo Condore);

	Culao Cham (Zhan Bi Luo 占筆羅 or Zhan Bu Lao 占不牢) southeast from Tourane;

	Champa, Zhenla, Myanmar, Malay Peninsula (Tunson [Dun Xun 頓遜] and Pan-pan);

	Kunlunguo near Nan Zhao 南詔;

	Kunlun Pass (Kunlun Guan 崑崙關) of Guangxi 廣西;

	Eastern mountains of Fiji (Feizhou Donglun 斐洲東崙) and Madagascar.

Ferrand claims that beginning in approximately 1,000 BCE, people moved to wherever Kunlun was from the highlands of Asia, travelling along the Irawadi River, the Salouen River, the Menam River and the Mekong River. As these people moved into the Malay Peninsula and the archipelago, the native people disappeared and later, the Indian culture was diffused. Ferrand’s opinion is based on seeing the Kunlun as a single ethnic entity. Although there are many places that are identified as Kunlun in Chinese records, it is questionable whether it is realistic to regard the present-day regional names as the same as the names used during the Tang Dynasty.

A very descriptive explanation of Pyu (Biao 驃) appears in the New Book of Tang, apparently not in the Old Book of Tang. This appearance possibly reflects the circumstances at the time when the New Book of Tang was compiled: The compilers were likely affected by the powerful rise of the Pyu tribe, which prospered after the 800s. Kunlun appears in a passage that describes the vassal states and villages of the Pyu Country (Biaoguo 驃國, Myanmar).

“In between Michen 彌臣 and Kunlang 坤郞, a village called Xiaokunlun 小崑崙 (Lesser Kunlun) is located. The name of the King is Mangxiyue 茫悉越 and the customs are the same as in Michen. In between Kunlang and Luyu 祿羽, the Dakunlun 大崑崙 (Greater Kunlun) Kingdom can be found, and the King’s name is Silipoponanduoshan 思利泊婆難多珊. About a half-day journey away from the place where the Xiaokunlun King lives, one can reach Modeboshan 磨地勃柵… There is a river in Fudaiguo 佛代國 with 360 tributaries… This land produces many unusual spices. A market sits to the north where commerce ships from many countries gather. Across the sea is Dupo”.

The Michen and Kunlang in this text are all names of regions, but because they are transliterations, it is difficult to know their exact locations. Xiaokunlun that appears in this text is presumed to be Datong 達通 or Bago of present-day Myanmar. Dakunlun could either be Bago, downstream on the Irawadi River, or Tenasserim (Northeast Asian History Foundation 2011, 1021). Myanmar is a long way from the Gorong Archipelago of the Moluccas, and they have nothing in common. Because there is a great geographical distance between them, the vegetation and specialty products in these two places are also very different. It is unlikely that both the Gorong Archipelago and Bago Bay were called Kunlun. However, there was undoubtedly a certain principle during the Tang era under which it was presumed that many areas and regions could be referred to as Kunlun.

Moving into the Tang era, the area called “Kunlun” became limited primarily to Indonesia near the equator.4 This is because with the advent of the Tang era, the meaning of Kunlun expanded to include the subcategories of Kunlunnu (Kunlun slaves) and Kunlun Bo (Kunlun ships). Srivijaya was known as a country rich and politically stable enough to produce and own Kunlun ships. Few examples of Kunlun Ships are mentioned in the written records of China. The story of the Kunlun Bo is featured in the biographical section of the Book of Southern Qi, the Book of Northern Qi and the New Book of Tang.5

In the Book of Southern Qi, Jiang Jingxuan 江景玄 (479–502) mentions that large Kunlun ships are called Kunlun Bo 崑崙舶. He writes that foreigners call their ships “Bo” 舶 and that these ships were much larger than those of China (Book of Southern Qi, Vol. 31). According to Wang Gungwu (1968, 60–62), in Nanchouiwuchih 南州異物志, written by Wan Zhen 万震 at Wu 吳 China, it is mentioned that the foreigners called their own ships “Bo” in approximately the third century CE. Since “Bo” refers to foreign vessels that are suitable for sailing long distances, it implies that China’s shipbuilding skills were less developed than those of the Kunlun at the time. From the Eastern Jin (Dong Jin 東晉) period onward, China imported Kunlun slaves from the Southeast Asian region, and Kunlun Bo could have multiple meanings, including “ships from Kunlun“, “ships carrying Kunlun slaves” and “ships made in Kunlun”. Whatever the term actually meant, it is clear that the ships were from the southern maritime countries. The name Kunlun Bo could have been given because the ships transported the Kunlun slaves or because the ships were operated by the Kunlun slaves. The ships could also have been described as Kunlun Bo because they were made, owned and sailed by the Kunlun people or because they transported the Kunlun merchants. The name was probably a general name that referred to all of these situations.

It is difficult to verify the exact country from which the Kunlun Bo came. There are records that say that trading ships that came to China across the South Sea of China were first from Linyi, Funan and Persia, and then India. However, to travel to China from India or Sri Lanka, a ship would have to come through numerous seas and bays, including the Bay of Bengal, the Arabian Sea, the Indian Ocean and the South China Sea, so it would be difficult to identify the original point of departure. It is not easy to differentiate the ships that could have originated from India and travelled to China via Southeast Asia from those that travelled straight to China from Southeast Asia. Therefore, it is hard to identify the country to which the fleet of commerce ships belonged. It is important to note that Tun-son (Dun Xun 頓遜) in the Malay Peninsula played an essential role in this East-West commerce. Because Tun-son was involved in trading with Jiazhou, India and Persia, it was written that “the East and West meet in the markets of Tun-son and there are more than 10,000 people” (Wang 1968, 48–50). This statement indicates that well developed harbour cities in Southeast Asia, particularly in the Malay Peninsula, functioned as stopover points in maritime commerce and operated as transit points in re-exporting and re-importing goods traded between China and India. It is highly unlikely that Kunlun Bo referred to ships that came from India, Sri Lanka or Persia. Because a single long-distance journey was not possible, they would have had to change ships at transit points such as Tun-son. Kunlun slaves who were made captive and sold from Southeast Asia were likely confined to the ships to work as sailors, so even if the owner of the ship was Indian or Persian, it seems unlikely that the Kunlun Bo were made in those countries. The skills to build a ship that could endure long-distance travel were most likely found in Southeast Asia.

Written records on Kunlun ships from the Tang period are more numerous. From the studies of Wang and Tansen (2003), it is possible to see which Southeast Asian countries traded with China. Before the Tang period, trade routes between Indochina, Malay Peninsula and the Southern Dynasties were more important than those with Java-Sumatra. This was closely related to the existence of a central political power, which had the skills and ability to overlook and manage the building of vessels that were capable of long-distance voyages. After the beginning of the Tang period, the changes in maritime traffic, the development of ship-building skills that enabled long-distance voyages, and developments in navigation resulted in changes in the centre of trade. As ships began to undergo longer voyages, the utilisation of the maritime routes by Chinese people boarding on these ships also increased. I-Tsing stayed in Srivijaya, and the esoteric Buddhist monk Amoghajiva also went to Horing (Heling 訶陵) on board a Kunlun Bo from the South Sea (Songgaosen-zhuan 宋高僧傳 1987, 7; Iketaka 1999, 78–80). The places that these two people visited reveal the rise of Indonesia. Horing is conjectured to be present-day Java, and the Horing Kingdom that Amoghajiva (Bu Kong 不空), an Indian Buddhist monk of the eighth century, visited is possibly the ancient kingdom of the Sailendra Dynasty in central Java or the ancient kingdom of Mataram. It is certain that a kingdom that was powerful enough to construct an enormous monument such as the Borobudur would have played an important role in maritime commerce with Tang China. Amoghajiva would have travelled aboard their Kunlun Bo.

Finally, let us turn to the use of Kunlun as a term during the Tang to designate a people. It has been noted that Kunlun refers to people with dark skin. Wilensky (2002, 1–9) believes that Kunlun of the Tang era were slaves from Africa. However, “dark skin” was not the only characteristic that identified a Kunlun person. One description following the word Kunlun was “wavy hair and dark skin” (Quanfa Heishen 鬈髮黑身), which makes it clear that wavy hair was also a strong characteristic of Kunlun people. All of those with “wavy hair and dark skin” could be called Kunlun regardless of their origin, whether it was Southeast Asia or Africa. In the entry for Zhenla 眞臘 found in the “Records of Foreign Countries” in the Old Book of Tang, Zhenla is described as “a vassal state of Funan 扶南”.6 The record immediately states that “it belongs to the group of Kunlun (Kunlun zhi lei 崑崙之類)”.7

This record implies that the term of Kunlun by the Tang era was a method of identifying an ethnic or racial group. Therefore, Kunlun appears to be an ethnic distinction based on people’s appearance. However, in the New Book of Tang, written approximately 100 years later than the Old Book of Tang, which was compiled during 940–945 CE, the name Kunlun is not specified in relation to this group, and only the characteristics of dark skin and wavy hair are recorded. For example, Zhenla was not identified as part of the Kunlun group in the New Book of Tang. It seems that a considerable change in identifying “Kunlun” occurred during the 100-year interval in between the Old Book of Tang and the New Book of Tang. Both Chitu 赤土 and Zhenla were described as Kunlun in the Old Book of Tang, so what does this show us? It indicates that Kunlun was not a word used to identify a certain region in Southeast Asia but a name of an ethnic and racial group. The Kunlun characteristics of “wavy hair and dark skin” might have been generalised to include all those with the same characteristics. Therefore, it was a name not used to indicate a specific place but to refer to all people with wavy hair and dark skin. However, it is also difficult to perceive Kunlun as a general noun that indicates the entire Southeast Asian region.

Therefore, it is difficult to consider the Kunlun as a single ethnic entity or a racial category. It cannot be confirmed whether the Han Chinese actually differentiated the ethnic groups in Southeast Asia, and it is even more doubtful that they needed to do so. It is more logical to see Kunlun as a general name that referred to people from particular regions. Within the history records, it is presented that countries that were considered “the same as Kunlun” included the Southeast Asian region except Jiaozhou 交州 (Viet Nam), Linyi 林邑 (Champa), Pan-pan, parts of Zhenla 眞臘 and a few areas in the Malay Peninsula.

Kunlunnu, “Others” in the Eyes of Tang

Nevertheless, who were “the Kunluns“, the Kunlun people, and how did the people of the Tang come to connect them with Buddhism? A type of Glossary of Buddhism, Pronunciation and Meaning in the Tripitaka (Yiqiejingyiniy 一切經音義) describes the Kunluns as barbarians with mystical powers.8 They are described as foreigners with dark-skinned bodies from islands of the South Sea who were capable of staying under water for a long time. How did the image of “Kunlun with mystical powers” come into being?

Until the Southern and Northern Dynasties, Kunlun referred to people from the south of China who brought in rare and precious goods through maritime commerce. However, moving into the Tang period, although the increase in maritime commerce resulted in the accumulation of great wealth, the power of the central government to control that wealth had become increasingly weak. In harbour cities such as Guangdong 廣東, the local administrative officials abused their authority, and riots broke out against them (Wang 1968). The most representative riot case is the revolt that took place in 684 CE, which is described in Book 89 of the Old Book of Tang. Particularly after the outbreak of the An Shi 安史 rebellion in 755, the central government’s grasp of the local regions became weaker. Regions such as Guangdong, which became affluent due to the development of commerce, saw the erection of regional governments that sought a share in wealth become immensely corrupt and unaffected by the control of the central government. Rebellions posed problems not only to the Chinese but also to the Kunluns who worked on the commerce ships. As a collateral result of maritime commerce, some of the Kunluns had settled in Guangdong, but when the Chinese officials became coercive, they counterattacked fiercely and ran away to the ships. The damage caused during this confusion was detrimental to both the Kunluns and the Chinese. It appears that the novel Kunlunnu 崑崙奴 was written on the basis of these historical backgrounds.

The short fiction “Kunlunnu“, which is included in the Extensive Records of the Taiping Era (Taipingguangji 太平廣記) compiled in 977, features a Kunlun slave named Mo Le 摩勒.9 In this narrative, based around the years of Dali (大曆: 766–779), a Kunlun slave called Mo Le, who was extremely intelligent, had extraordinary super powers and was capable of magic, lived in the residence of Cui Sheng 崔生. He was initially loyal to his master, but when his master betrayed him, he immediately ran away to a ship. The plot of fiction such as this has its basis in the rebellions that took place in Guangdong during the eighth century. The mystical super powers of Mo Le were undoubtedly added to make the story more appealing, but Mo Le’s being described as strong and running away to sea on a ship reflects the Tang Chinese thoughts on Kunlun slaves. The actual cases of Kunlun bravery, which were spread by word of mouth, resulted in the appearance of such mystical stories of Kunlun slaves in classic Chinese supernatural fiction writing in the Tang era.10

This indicates that the people’s perception of the Kunluns had expanded over time. The increased importing of people and commodities from the South Sea naturally raised awareness about the people of Southeast Asia with “wavy hair and dark skin”. The Kunluns who had been captured and sold as slaves from early times, and those who worked on the Kunlun Bo, were also Kunlun people, making it possible to come up with fictitious characters featured in the novels found in the Extensive Records of the Taiping Era. The dramatically increasing interest in Kunlun can be found in the form of “the Kunluns” 崑崙人, Kunlun Bo崑崙舶, and Kunlunnu 崑崙奴, which appear in many types of novels.

It is not appropriate to describe the dark-skinned clay figures or pictures recently found in China as simply “clay figures of black people” (Heiren taoyong 黑人陶俑) from Africa. Wyatt (2009) asserts that African blacks likely came into China in earlier periods. However, entries on such envoys from Africa or tributes paid by African countries are very rare in the Chinese official historical records in general and absent from those of the Tang, which makes it difficult to believe that these figures do indeed represent African people. The physical appearance of the Southeast Asian people from countries such as Linyi and Funan, found in pictures such as the “Exotic Tributes of Envoys in Liang” (Liangzhigong-tu 梁職貢圖) and “Foreign Envoys Arriving with Tributes” (Fankeruchao-tu 蕃客入朝圖), is similar to the appearance of many Tang-era clay figures. The features are characterised by their naked bodies, wavy hair with large curls and dark skin, and they are labelled in ink as representing people from “Linyi” 林邑 (Linyi, Champa) or “Langyaxiu” 狼牙脩 (Lankasuka; Figure 9). Therefore, the dark-skinned people who appear in the paintings and sculptures produced during the Southern and Northern Dynasties and the Tang Dynasty can be seen as the Kunluns who came from Southeast Asia. The description of people from Lankasuka, written in the “Exotic Tributes of Envoys in Liang”, also refers to people who are “dark-skinned with wavy hair.” The description written here regarding their physical appearance and attire concurs with the records found in the history records of China and the descriptions found in works of fiction. Therefore, it is certain that the dark skin, wavy hair with large curls, and naked body depiction in the paintings and sculptures were intended to portray the image of Kunluns.

Kunluns performed various other duties apart from being sailors on ships or slaves of affluent households. In the “Report of Southern Barbarians” in the New Book of Tang (1024–1036), there is a passage that describes the music and dance of Nan Zhao 南詔 and Pyuguo 驃國 (Myanmar).

“During the Zhenyuan 貞元 years (785–804 CE) of the reign of Emperor Dezong 德宗, Nanzhao King Yi Mou Xun 異牟尋 send Yang Jiaming 楊嘉明 with song and dance troupe of more than 200 people to Changan 長安 to offer the ‘Nan Zhao music’ to the Tang Emperor (Fengsheng yue 奉聖樂). Wei Gao 韋皋 (746–806 CE), the Jiedushi 節度使 of Jiannan 檢南 Xichuan, processed the temperament of the music and compiled Nan Zhao fengsheng yue 南詔奉聖樂 (Nan Zhao Music to the Emperor). The symbolic signs in Nan Zhao fengsheng yue manifest the Nan Zhao’s loyalty to the Tang”.11

Around the same period, the king of Pyu, Yong Qiang 雍羌 sent his brother Shu Nantuo 舒難陀 to present his country’s music to the Tang Emperor. This music is also recorded as a manuscript in Nan zhao fengsheng yue by Wei Gao and named “Biaoguo yue” 驃國樂 (Pyu Music to the Emperor). The most notable part of this is the description of the instruments. A “dragon head mandolin” (Longshou pipa 龍首琵琶) with two dragons facing each other is described. Hanbo 捍撥, the end decoration of the mandolin, is described as being shaped like a dancing Kunlun painted in beautiful colours. Information on the 12 songs continues afterwards. The musicians playing the instruments were all dark-skinned Kunluns wearing dark red cotton clothes with zhaoxiabu 朝霞布 cloth called geman 裓襔 draped over their knees, going around their shoulders and tied under their armpits.12 This passage appears to be describing the Kunlun mode of dressing. The Kunlun musicians decorated themselves with rings and bracelets made of gold and gems and wore golden crowns and earrings. They had wide flat straps fixed to their heads in the shape of a flower bouquet adjusted with two hairpins. These musicians danced while they played songs and followed directions given by their leader. Dances were conducted in groups of even numbers, such as 2, 4, 6, 8 and 10, and they all wore hats made of beads while they bowed on the floor and danced. In response, Emperor Dezong offered Shu Nantuo 舒難陀 the post of Taipuqing 太僕卿, and Tang Ci 唐次, who was given the post of Kaizhou cishi 開州刺史, composed the song “Biaoguo xianle song” 驃國獻樂頌 (Pyu Music to the Emperor) and presented it to the emperor.13

This entry shows that a specific region in Myanmar was known as Kunlun around the end of the eighth century and that they brought an unusual type of music to Tang China, which aroused the interest of the Tang imperial court and regional officials.

The method of describing the “Kunlun of Pyu” makes it possible to infer that Kunlun may be a region. It is regrettable that so far, there is no artistic evidence that can be connected to the shape of the Kunlunnu who was decorating the musical instrument. However, if the figure of the people from Xiyu 西域 (the Western Regions) portrayed in the mandolin housed at the Shosoin 正倉院, Japan could be slightly modified into having wavy hair and dark skin, it would be similar. The reason that portrayals of Kunlun people are harder to find than those of people from Xiyu is due to the difference in the sheer number of people. There were essentially fewer Kunluns than Xiyus in Tang China, and the Xiyus had entered Tang China much earlier in history. After the mission of Zhang Qian 張騫 to Xiyu, the Silk Roads were explored, and people from Xiyu came into Tang. They were more prominent as mercenaries or dancers than the Kunluns, who were primarily contained within the Jiangnan region, and it was therefore more convenient to portray the Xiyu people.

The Kunluns were described of having “wavy hair and dark skin”. Thus, even if they were neither named nor inscribed as such, those figures with wavy hair and dark skin could be seen as Kunluns. It is not so easy to find a figure with dark skin and wavy hair in Chinese art. People from Xiyu with “deep eyes and a high nose” (Shenmugaobi 深目高鼻) are more common, but dark-skinned and wavy-haired figures only appear from the Tang Dynasty onwards. The Kunlun clay figures excavated from tombs can be examined first. The boy clay figure found from the tomb of Zheng Rentai 鄭仁泰, estimated to be from 664 CE, is an early example of a Kunlunnu represented in art. This Tangsanci 唐三彩 (Tang Dynasty tri-coloured glazed pottery) clay figure, currently housed in the Shaanxi History Museum (Shanxilishibowuguan 陝西歷史博物館), is not dark-skinned but is certainly a Kunlunnu (Figure 1). The wavy hair with large curls shows the efforts of the artist to express “wavy hair”. However, the exaggerated curls show that this trait is not easy to portray. The reason that this boy is considered a Kunlun is because of his unique dress. The upper body is kept naked, but the lower body is wrapped in an unusual type of trousers made from rolling up a piece of cloth.

This method of wearing a lower garment is reminiscent of that mentioned in the Book of Southern Qi as the unique attire of Southeast Asia, utilising a single piece of fabric. In the present day, the people of Indonesia and Malaysia wear long skirts called sarongs, but in continental areas, a long rectangular fabric is wrapped around the waist. The ends meet in the middle and are rolled up together to be pulled behind in between the legs and tucked into the waist line (Figure 2). The women in Cambodia still wear clothes in this way. Therefore, the form of the lower garment with the fabric gathered up in the middle and sent behind indicates that this boy figure is a Kunlunnu originating from Zhenla.14 The boy is not simply standing up straight. His back is slightly leaning backwards, and his body expresses a rhythm. His hands are placed vertically in the air without meeting, suggesting that he might have been holding something.
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Figure 1. Tangsancai clay figure from Tang Dynasty, 664 CE found at Zheng Rentai’s tomb, currently housed in the Shaanxi History Museum
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Figure 2. Man dressed in traditional way in Cambodia (Bunker and Latchford 2004)



A similar example can be found in the Shaanxi History Museum (Figure 3). A clay figure of unknown provenance is smaller and darker than the figure from Zheng Rentai’s tomb. It cannot be called a finely made Tangsanci, but it looks more like a coloured clay figure. It is also dark-skinned with wavy hair, and the disproportionate arms and legs, along with the awkward expression of the human body, implying that it was not intended to be buried in a tomb of high status. The bulging eyes and tightly closed lips suggest an unusual strength. It is interesting to note the arms, which are placed vertically holding a long wooden pole. This artwork is probably portraying a rowing scene, and the clay figure from Zheng Rentai’s tomb could also have been rowing like this. Kunlunnus were often captured as slaves in Southeast Asia even before they were sold to China, and this is connected to the fact that they were used as man power to row the ships on long-distance journeys. These clay figures would have been made because the Kunlunnus were the essential resource in all sorts of maritime operations. This reminds us of the written records that describe the Kunluns as having the mystical power of being able to “hold their breath for a long time under water”.
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Figure 3. A clay figure from Tang Dynasty in the Shaanxi History Museum



The clay figure in the Shaanxi History Museum is dark-skinned with wavy hair (Figure 4). However, the clothes are different, being in the toga style, falling down from the top. The irregular U-shaped folds of the brick coloured clothes contrast unusually with the dark skin. This coloured clay figure was excavated from Dizhangwan 底張灣 in Shenyang 咸陽. The left arm is by the waist, and although the right arm is severed, it would have been held up. Clay Kunlun figures were also made as burial goods, much like other clay figures, and therefore, they have primarily been found in tombs (Figure 5). Compared to other burial goods, the Kunlun clay figures are considered very unusual.

Other clay figures found previously were mostly portrayals of Chinese or people from Xiyu. Whether their nationalities were Sogdian or Scythian, these people had a larger build and a lighter skin colour than the average Chinese person, and they were normally described as having “deep eyes and a high nose”. The deep-eyed, high-nosed barbarian referred to white Caucasians who came from Xiyu or the Semites from Arabia with distinct facial features. However, as maritime commerce increased during the Tang Dynasty, the unfamiliar foreigners who caught the eyes of the craftsmen were the dark-skinned Kunlunnus from Southeast Asia. As they were featured in the mystical tales compiled in the Extensive Records of the Taiping Era (Taiping guangji 太平廣記), the Kunlunnu became the object of newly found curiosity as humans gifted with mystical power (Choi 2007, 373–383). Kunluns were perceived as being capable of performing magic and having insight, and they were thus represented by the Chinese artists in Changan. However, Kunlunnus were not often found, and just like Mo Le from the Extensive Records of the Taiping Era, they could “just vanish” if it became necessary. Historically, some Kunluns settled in the southern harbour cities of China, such as Guangdong, for commercial purposes, and some were sold as slaves. Therefore, Kunluns would have often been seen in the southern regions of China but not in Changan, in the far inland areas. The period during which these southern regions were under the control of the central government in Changan was fairly short during the overall history of Tang (Wang 1986, 75–77). Therefore, it would have been unusual to encounter Kunlunnus in the central regions of China, a long way from the southern ports; this likely would have added to their mysterious image among the Chinese people.
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Figure 4. A clay figure from Tang Dynasty, excavated from Dizhangwan, housed in the Shaanxi History Museum
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Figure 5. A clay figure from Tang Dynasty currently housed in the Shaanxi History Museum



The image that Tang China held of the Kunlun country can be seen in a “six-paneled silver case with the names of the seven countries of the Protectorate General” (Douguanqigeguo mingliubanyinhe 都管七箇國銘六瓣銀盒) (Figure 6). This silver case with inscription is one of three silver cases excavated from the north side of the Shanghai Jiatong University 上海交通大学 site in 1979.15 On each of the six petals on the outside, the names of the countries such as Gaoli 高麗 (Goryŏ), Poluomenguo 婆羅門國, Tufan 土蕃, Shulei 疎勒, Baita□guo 白拓□國, Wumanguo 烏蠻國 are inscribed. All of these countries were areas where Tang established the Office of the Protectorate General (Douhufu 都護府) whilst they unified China and kept expanding their territory. This appears to be describing the “world” centring on Tang by including countries that corresponded to the Tang outlook of the world. However, the detail that draws attention is the figure engraved in the centre. A Kunlunnu figure carrying the śarīra (sheli 舍利, small crystals sometimes found among cremated remains of monks, and regarded as sacred relics) stands in front of a figure riding an elephant. The words Kunlun wangguo 崑崙王國 (Kunlun Kingdom) and Jianglai 將來 (bringing in from) are also engraved. This silver case appears to have been made to honour the event of bringing in the śarīra from a region called Kunlun (Tanaka 1993, 25–30). The reason that it consists of six petals and seven scenes is to indicate that the other six countries shared the śarīra brought in from the Kunlun Kingdom, which is placed in the centre. It is plausible that this is a distinctly Chinese version of sharing the śarīra, following the Buddhist motif of dividing the śarīra of the Buddha into eight parts (Tanaka 1993, 25–30; Roh 2003, 38–41).
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Figure 6. Six-panelled silver case with the names of the seven countries of the Protectorate General (part) from Tang Dynasty (Xian Wenwuyuanlinju)



It is difficult to identify where Kunlun was located within Southeast Asia. It is clear that the event of bringing in the śarīra from Kunlun was considered important to Tang, but it is not clear where the śarīra was being taken. The important thing to note is that the śarīra of Śakyamuni Buddha was sent to China from a “Kunlun Kingdom” rather than from India. It is therefore possible to surmise that Tang China considered Kunlun to be an important Buddhist country. In the History of the Southern Dynasties, Book of Liang and Records of Renowned Monks (Gaoseng chuan 高僧傳), there are numerous entries that testify that the śarīra of the Buddha’s tooth and the Buddha’s skull was sent from Southeast Asia to China. It is not clear how or from where the Buddha’s tooth or skull śarīra arrived in Southeast Asia in the first place. The Chinese were not interested in whether these śarīra were the real body śarīras of the Buddha from India. They were content with their being a “śarīra”. Although the Old Book of Tang describes Zhenla as “worshipping the teachings of Buddha and the gods of heaven, with the gods of heaven worshipped more widely and Buddhism coming in second“, the Tang Chinese arbitrarily considered Zhenla to be an important Buddhist country.16 The status of the envoys from Southeast Asia gained more importance and prominence, like those from Xiyu and other countries in Northeast Asia, as the material value and importance of the goods they brought with them increased. The “Kunlun Kingdom” that is engraved in the silver case could well refer to Srivijaya. In the Record of the Buddhist Religion as Practised in India and the Malay Archipelago, I-Tsing strongly voiced his opinion that it was necessary to study Buddhist doctrines and Sanskrit whilst staying in Srivijaya.17

The visual representations of Kunlun can be divided into two forms. One is a Kunlun in a crowd, as seen in the illustration of the Vimalakirti Sutra, and the other is in the form of a Kunlunnu pulling the vehicle of the Bodhisattvas Manjuśri and Samantabhadra. The illustration of the Vimalakirti Sutra was a popular motif from the Southern and Northern Dynasties period to the Tang Dynasty period. It depicts a scene from The Consolation of the Invalid, where Vimalakirti and Manjusri converse with each other (Figure 7). Here, a dark-skinned Kunlun is featured at the front, attracting attention. The figure at the front of the crowd, holding onto holy relics of Buddhism, is no doubt a very important person. The people lined up behind the Kunlun are known to be princes from other countries who came to Tang to pay tribute on behalf of their countries. If this is the case, the Kunlun standing at the very front and depicted on the same size scale can also be presumed to be a person of high status from the Kingdom of Kunlun.


[image: art]

Figure 7. Illustration of Vimalakirti Sutra, found at the eastern wall of Mogaoku Cave 103, from the 8th century (王軼猛 1988, 『敦煌藝術寶庫』, 敦煌文物硏究所, 155).



On the contrary, the Kunlunnu featured as the coach driver of the Bodhisattvas Manjuśri and Samantabhadra is depicted as considerably smaller in size, showing his status as a slave (Figure 8). This reminds us of the slave Mo Le from the Extensive Records of the Taiping Era, who has the supernatural ability to communicate with animals. The illustration of the Vimalakirti Sutra became less popular after the Tang Dynasty, but the portrayal of a Kunlunnu as the helper of the Bodhisattvas Manjuśri and Samantabhadra increased dramatically after the eighth century. Although they are not still extant, it would at one time have been easy to find wall paintings and sculptures of Kunlunnus in the Buddhist temples of large cities such as Xi’an and Luoyang 洛陽. It is important to note that unlike the Kunlunnu clay figures, these pictorial depictions were all included within a Buddhist motif and context. Despite recognising the worship of the gods of heavens, the Kunlun motif was always interpreted and expressed in a Buddhist context in China. To the Chinese, Kunlun was perceived to be a Buddhist nation, and Kunlunnus were followers of Buddhism who could perform magical powers for the safeguarding of the Buddhist doctrines.
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Figure 8. Buddhist Triad with Manjusri and Samantabhadra from 8th century of Tang Dynasty, found at Songkwangsa, Korea
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Figure 9. Location of the ancient kingdoms in South East Asia



Conclusion

As the entries on Kunluns and Kunlunnus increased in the historical records of Tang, art pieces depicting them also increased in number. However, the name “Kunlun” alone does not provide information about where Kunlun was and who the Kunlunnus were. The people of Tang wrote mystical novels about the Kunlunnu because they thought that the Kunlunnu possessed supernatural powers. From the records that are still extant, it is possible to conjecture the following.

First, Kunlun is not a term that indicates a specific country or the territorial borders of a country. Second, Kunlun is not a specific region and did not have a literary culture that the Chinese could respect. This can be seen in the varying ways that the Chinese wrote about different foreign tribes or ethnic groups. As seen in the examples of Kangju 康居 or India, the Chinese records recognised the different ethnic groups according to their origin or by labelling them with surnames in relation to their origin, which does not apply to the records of Kunlun. Third, although Kunlun and Kunlunnu were names related to the place of origin, the Chinese did not have accurate knowledge of them because they believed that the Kunluns had mystical powers. Fourth, the Kunluns did not form communities or live in groups that could be classified as separate ethnic groups or countries.

The artistic depictions of the Kunluns truthfully portray the historical records that describe them as having “wavy hair and dark skin“, almost always appearing in the Buddhist context. Because the Kunlunnu was described as having “wavy hair and dark skin“, the figures with dark skin and wavy hair in Chinese art should be various types of Kunlunnus. Chinese people traditionally used specific words for the designation of foreign people. Any people portrayed in art as having deep eyes and a high nose can be classified as Xiyu people because they described the people from Xiyu “deep eyes and a high nose”. Thus, we can also conclude that the figures with dark skin and wavy hair might have been created as Kunlunnus in Tang.

In Buddhist art, Kunluns are presented as adherents to the Buddhist faith, carrying an incense burner or śarīra. This shows a certain gap between the artistic representations and the reality of Southeast Asia, where Hinduism was more prevalent than Buddhism from the fifth century to the seventh century. Those representations of Kunlus are related to the fact that the Southeast Asians brought in Buddhist goods as items with which to pay tribute to China and show their respect for the Chinese Buddhist faith. Not only did they bring in stupas, Buddhist statutes, and śarīra, but they also brought in important items such as Chinaberry trees needed for Buddhist rituals, spices and sugar. It was as a result of these gifts that the Chinese presumed that the Southeast Asians were fervent and devout Buddhists. One image that reflects this Chinese presumption is the Kunlunnu pulling forward the elephant and lion, on which the Manjuśri and Samantabhadra are riding. Although the Chinese were afraid of the Kunluns, because they were portrayed as powerful barbaric beings in the novels, they also tried to calm this fear by artistically depicting them as devout believers in the Buddhist faith.

These literary works and artworks show the duality of how the Tang Chinese perceived the Kunluns. Within the power structure of the tributary system, the Kunlunnus from a certain region in Southeast Asia were strangers to the Chinese, but in Tang culture, they became thoroughly imaginary Buddhists and separated from their real existence.

Notes

1.   "麟德二年十月丁卯 帝發東都 赴東嶽 從駕文武兵士 及儀仗法物 相繼數百里 列營置幕彌亙郊原 突厥 於闐 波斯 天竺國 罽賓 烏萇 崑崙 倭國 及新羅 百濟 高麗等諸蕃酋長" Cefu Yuangui 冊府元龜 (Prime Tortoise of the Record Bureau).

2.   "戎狄夷蠻羌胡朝獻之國 突厥詰利發 奚契丹等王 大食謝 五天十姓 崑崙 日本 新羅 韎鞨之侍子及使內臣之蕃” - Jiu Tangshu 舊唐書, "Liyizhi" 禮儀志.

3.   This is because I-Tsing mentions that “cloves of two colours are produced from the country of Kunlun”. Cloves are widely produced in the present-day Moluccas Archipelago. Li, D. 2007. “Funan minzu zushu tantao” 扶南民族族屬探討. Dongnanya yanjiu 東南亞硏究 5: 72–77.

4.   However, presentations of a community called the Kunlun in Myanmar are exceptionally rare. Traditionally in China, Kunlun was considered the mystical mountain where the Xiwangmu lives, and there actually was a mountain called the Kunlunsan. This fact might be connected to the fact that Myanmar is located fairly close to the Everest Mountains.

5.   "景真於南澗寺捨身齋，有元徽紫皮袴褶，餘物稱是。於樂遊設會，伎人皆著御衣。又度絲錦與崑崙舶營貨" (Book of Southern Qi, Vol. 31); "旣而趙郡。公。增年獲免，收知而過之，事發除名。其年又以托附陳使封孝琰，牒令其門客與行，遇崑崙舶至，得奇貨猓然褥表、美玉盈尺等數十件" (Book of Northern Qi, Vol. 37). The same entry can be found in the History of the Northern Dynasties. "又以託附陳使封孝琰，牒令其門客與行， 遇崐崙舶至，得奇貨：猓然褥表、美玉盈尺等數十件" “Liezhuan” 列傳 History of the Northern Dynasties 北史 88 Juan 卷. "就卒其業。武后時，遷累廣州都督。南海歲有崑崙舶市外區琛琲，前都督路元叡冒取其貨，舶酋不" (New Book of Tang, Vol. 150).

6.   Zhenla is present-day Cambodia and matches the records of being designated as Kunlun, as found in the Old Book of Tang.

7.   A similar passage can be found in the Documents on Tang State Matters. "殊柰 崑崙人也在林邑南 去交趾海行三月餘日 習俗文字與婆羅門同 絕遠未嘗朝中國 貞觀二年十月使至朝貢". However, the name of the country does not appear in the Old Book of Tang or the New Book of Tang.

8.   "崑崙語:上音昆下音論時俗語便亦曰骨論南海洲島中夷人也甚黑裸形能馴伏猛獸犀象等種類數般即有僧祇突彌骨堂閤蔑等皆鄙賤人也國無禮義抄劫為活愛啖食人如羅剎惡鬼之類也言語不正異於諸蕃善入水 竟曰不死" (Yiqiejing yiniy 一切經音義 T2128, 54: 0835c18).

9.   There are more stories that feature Kunluns in the Extensive Records of the Taiping Era such as Yan Jingli 閻敬立 and Lu Xu 盧頊. However, they do not constitute a significant proportion of the overall volume of the records, reaching almost 500 books in total.

10. Pei Xing 裵鉶 Chŏngi 傳奇, trans. Choe, J., 2006. Pei Xing’s original Chinese book Chuanqi 傳奇 is a compilation of the more famous stories that appear in the Extensive Records of the Taiping Era and can be consulted for the various biographical fictions of the Tang era, including the Kunlunnu stories.

11. “Report of the Foreign Countries” in the New Book of Tang, 1038–1039.

12. “Report of the Foreign Countries” in the New Book of Tang, 1038–1039. Zhaoxia wei bixi 朝霞爲蔽膝 refers to a cloth made of zhaoxiabu, which is cut out widely, like an apron, to be draped over the knees.

13. Not long thereafter, in 832 CE, during the reign of Emperor Wenzong 文宗, Nanzhao attacked Pyu and moved 3,000 people from Pyu to Zhedong (柘東, present day Kunming). “Report of the Foreign Countries” in the New Book of Tang, 1038–1040.

14. Zhenla, the ancient kingdom of Cambodia, was often designated as Kunlun in the Old Book of Tang.

15. This silver case is shaped like a six-petal lotus flower on the exterior with a parrot-design silver case and tortoise shell-design silver case placed inside the outer case. Zhang and Wang. 1984. “Xianshi wenguankuai shoucang de jijian zhenguì wenwu” 西安市文管會收藏的幾件珍貴文物. Kaogu yu wenwu 考古與文物 4: 22–24; Kazumi Tanaka. 1993. “Miyakokan nanahokoku huta no juzou to sono yoto” 都管七箇國盒の圖像とその用途. Bukkyō bijutsu 佛敎美術 210: 15–30.

16. Hindu god statues are predominant motifs amongst the artefacts that have been found or excavated from the Southeast Asian region and date from the seventh to the eighth centuries; therefore, this passage seems to reflect reality.

17. I-Tsing, translated by Takakusu Junjiro, ibid., 14–18.
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Abstract. The phenomenal concept strategy (PCS) is widely regarded as the most promising physicalist defence against the so-called epistemic arguments—the anti-physicalist arguments that establish an ontological gap between physical and phenomenal facts on the basis of the occurrence of epistemic gaps in our descriptions of these facts. The PCS tries to undercut the force of the epistemic arguments by attributing the occurrence of the epistemic gaps to the special character of phenomenal concepts—the concepts by means of which we think about our phenomenal experiences. In this essay, the author examines David Chalmers’ master argument against the PCS and the objections raised against this argument by Peter Carruthers, Bénédicte Veillet and Katalin Balog in defending the PCS. While the author finds these objections to be successful defences of the PCS, the author shares Balog’s belief that in this regard, the debate between the physicalists and anti-physicalists is a stalemate.
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Introduction

Various arguments challenge the view of physicalism that the fundamental facts that make up reality are solely of the physical type. Foremost among these arguments are those that show that there are gaps, called epistemic gaps, between our physical descriptions (descriptions of physical facts) and phenomenal descriptions (descriptions of phenomenal facts) and that these gaps are necessarily brought about by a corresponding gap in the realm of facts, in particular by an ontological gap between physical facts and phenomenal facts. The idea behind such arguments, which we shall refer to as the epistemic arguments, is that if there is an ontological gap between physical facts and phenomenal facts, then neither type of facts is derivable from or reducible to the other type, and therefore both types of facts are equally fundamental. If so, then physicalism is false.

There are two basic ways by which physicalism can be defended from the epistemic arguments. One is to deny that there really are these epistemic gaps; the other is to accept the reality of these gaps but reject the idea that they are necessarily brought about by an ontological gap. The most promising execution of the latter argument is referred to by Dan Stoljar (2005) as the phenomenal concept strategy (henceforth, the PCS). This strategy preserves the intuition that we have these epistemic gaps in our descriptions of physical and phenomenal facts but attributes the occurrence of these gaps to the peculiar nature of phenomenal concepts—referring to the concepts by which we think about our phenomenal experiences.

In this paper, the author focuses on the PCS as a way of defending physicalism from the epistemic arguments. The author analyses an argument that claims that this strategy, in any form or version, is bound to fail. The author is referring to David Chalmers’ famous master argument (2007), which has generated critical reactions from proponents of physicalism and the PCS. In particular, the author examines whether this argument is defensible from the objections raised against it by Peter Carruthers and Bénédicte Veillet (2007) and Katalin Balog (2011) and, consequently, whether Carruthers, Veillet and Balog, who are all proponents of the PCS, are successful in their defence of the PCS against the master argument. The author divides the discussion into three sections. In the first section, the epistemic arguments are introduced. Next, the author explicates the notion of phenomenal concepts, discusses how the PCS is intended to work and presents the main outlines of Chalmers’ master argument. After that, the author examines the objections raised by Carruthers, Veillet and Balog against the master argument in defence of the PCS. On the whole, the author finds these objections successful in defending the PCS. However, the author concurs with Balog that in this regard, the debate between the physicalists and non-physicalists is a stalemate.

The Epistemic Arguments

The epistemic arguments are intended to show that physicalism is false. Before examination is made on how these arguments work in rejecting physicalism, let us first be clarified what is meant by “physicalism” and the aspect or aspects of physicalism to which the epistemic arguments are addressed. To begin with, physicalism is part of a larger philosophical problem that arises from our desire to understand the nature of reality. There have been various approaches to this problem; one is to determine whether the fundamental facts that make up reality are physical, mental or both. By physical facts, we generally mean the types of facts typically exemplified by the facts that the table is brown, the sun has risen and the author has just read a paper at a conference. Conversely, mental or phenomenal facts refer to the types of facts typically exemplified by the facts that my stomach aches, the author believes that it is going to rain, and the author feels good and relaxed while listening to the fugues of Bach.1

In light of this approach, there are three contending ontological or metaphysical views, namely, physicalism or materialism, which claims that the fundamental  facts of reality are physical; mentalism or idealism, which claims that the fundamental facts of reality are mental or phenomenal; and dualism, which claims that the fundamental facts of reality can be divided into the physical and the mental. At present, the metaphysical debate or, as some would prefer to put it, the “ontology war” is between physicalism and dualism, that is, whether on the fundamental level of reality there are only physical facts, or there are phenomenal facts in addition to physical facts. Idealism, or the rejection of physical facts, which was previously supported by scholars such as Berkeley, is no longer a viable option.

Physicalism, upon which the scientific worldview is premised, is argued on various grounds, one of which is its coherence with the principle of parsimony—that it tries to explain natural phenomena with a minimum number of concepts and posited entities. Another ground is that the objects that it accepts as real are directly accessible to our five senses and hence are things that we can know objectively and verify. These grounds can be areas of dispute among metaphysicians, but the epistemic arguments are not addressed to them. The epistemic arguments are addressed to a principle of physicalism that has been called, following Frank Jackson (see Balog 2011, 3), the Physicalist Entailment Thesis, according to which a complete physical truth metaphysically necessitates or entails by metaphysical necessity all other conceivable types of facts, including phenomenal facts. A simpler way of putting this thesis is that if we know all of the truths about physical facts, then we can derive or deduce from these truths all of the truths about other types of facts. Using a familiar example, if we know all of the physical truths about colour vision, or the physics of colours, we can derive phenomenal truths about perceiving colours from these physical truths, such as what it feels like to see certain colours. In this regard, our knowledge of phenomenal truths is a priori in that we get to know them prior to our actual experience of seeing colours.

How do the epistemic arguments work? Here is the main line of reasoning. First, these arguments claim that there are gaps in our descriptions of physical facts and our descriptions of phenomenal facts. Such gaps are called epistemic gaps, and they come in three forms: the knowledge gap, the explanatory gap and the conceptual gap. Second, the arguments claim that these epistemic gaps are brought about by a corresponding gap, called an ontological gap, between physical facts and phenomenal facts. The idea is that if there is an ontological gap between physical facts and phenomenal facts, then phenomenal facts are not metaphysically necessitated by or derivable from physical facts, and if so, then phenomenal facts are as fundamental as physical facts; hence, physicalism is false. The logical structure of the epistemic arguments actually takes the form of a modus tollens: if physicalism is true, then the physicalist entailment thesis is true; but the physicalist entailment is false (due to the epistemic gaps), therefore, physicalism is false.

We now examine the three forms of epistemic gaps. First, the knowledge gap states that knowing all of the physical facts about conscious experiences does not enable us to know what it is like to undergo these experiences. This gap essentially represents Frank Jackson’s knowledge argument (see Jackson 2003; 2008). According to this argument, if a person, say Mary, knows all of the physical facts about seeing the colour red prior to actually seeing it, Mary still would not know what it is like to see the colour red. It is only upon actually seeing the colour red for the first time that she will know what it feels like to actually see the colour red. Thus, there is a gap between her knowledge of all of the physical facts about seeing the colour red and her knowledge of the phenomenal fact of what it is like to see the colour red. According to this argument, such a gap exists only because there is an ontological gap between physical facts and phenomenal facts.

Second, the explanatory gap states that a completely physical explanation of how brain states function does not enable us to explain the phenomenal character of these states; e.g., why in a certain brain state we feel dizzy or excited (see Levine 1983). Finally, the conceptual or conceivability gap states that the conceivability of a world physically identical to ours but phenomenally different—either because our world’s phenomenal facts are absent or are inverted in this hypothetical but possible world—leads to an explanatory gap such that phenomenal facts, in this case, cannot be explained in terms of physical facts. The conceivability gap, as shall be observed, ties in with the explanatory gap; the conceivability gap simply presents a different explanation for why there is an explanatory gap between physical facts and phenomenal facts.

The conceptual gap forms the basis of the conceivability arguments involving zombies and inverted qualia. The basic reasoning behind the zombie argument (see Chalmers 1996) is that if we say that B is explainable in terms of A, then it should be that we cannot conceive of a situation wherein there is A but there is no B. For instance, if water is explainable in terms of H2O, then it should be that we cannot conceive of a situation wherein there is H2O and there is no water. In the case of the physicalist claim that consciousness or phenomenal facts are explainable in terms of certain physical facts, the question is whether it is conceivable that these physical facts obtain but there is no consciousness. Chalmers believes that a world where all of the physical facts obtain but there is no consciousness (the zombie world) is conceivable or, on the level of individual persons, that it is conceivable that the author has a physical duplicate that is not conscious or does not have my phenomenal states (my zombie twin). If so, then consciousness or phenomenal facts are not explainable in terms of physical facts or my consciousness is not explainable in terms of my physical attributes.

In the case of inverted qualia, the basic idea is that, if it is conceivable that the author and another person have the same physical attributes but have inverted qualia or phenomenal experiences, say, what the author sees as red, he sees as blue, and what the author sees as blue, he sees as red, then our phenomenal experiences are not explainable in terms of our physical attributes. In other words, if our phenomenal experiences are explainable in terms of our physical properties, and we have the same physical properties, then we should have the same phenomenal states, and it should not be conceivable that we have inverted states. Thus, the conceivability (or possibility) of two physical duplicates having inverted phenomenal experiences implies that phenomenal states are not explainable in terms of physical properties. The case would be the same for two functional duplicates who have inverted qualia—their qualia would not be explainable in terms of their functional properties.

The PCS and Chalmers’ Master Argument

There are basically two ways by which physicalists can respond to the epistemic arguments. One is to deny the existence of the epistemic gaps, for without these gaps the epistemic arguments simply cannot take hold. In denying the epistemic gaps, the ontological gap that allegedly gives rise to these epistemic gaps is automatically denied as well. This line of defence is taken by physicalists that Chalmers (2007, 169) classifies as “Type-A materialists”.2 One prominent physicalist who belongs to this camp is Daniel Dennett (2006). The other way is to accept the occurrence of the epistemic gaps but deny that such gaps necessarily entail an ontological gap. This line of defence is taken by physicalists that Chalmers (2007, 169) classifies as “Type-B materialists”.3 Proponents of the phenomenal concept strategy (PCS), which is considered to be the most promising way of carrying out the second line of physicalist defence against the epistemic arguments (Chalmers 2007, 172), belong to this camp. This strategy refutes the claim that the epistemic gaps are necessarily entailed by an ontological gap by attributing these epistemic gaps to the special character of phenomenal concepts. What then are phenomenal concepts? What accounts for their special character? Given the special character of these concepts, how does the PCS work?

Phenomenal Concepts and the PCS

According to Balog (2011, 5), phenomenal concepts are “concepts in terms of which we think about qualia”. Chalmers (2010, 251) defines phenomenal concepts in the context of their relationship to phenomenal beliefs as follows: “Phenomenal beliefs always involve phenomenal concepts: concepts of the phenomenal character of an experience. When one believes that one is having a red experience, one deploys a phenomenal concept of a red experience”. In the following, Stoljar (2005, 469) explains how a phenomenal concept differs from closely related types of concepts:


A phenomenal concept is the concept of a specific type of perceptual or sensory experience where the notion of experience is understood phenomenologically. So, for example, the phenomenal concept RED SENSATION is the concept of the specific type of sensation one gets from looking at red things such as British pillar-boxes or the Chinese flag. The concept RED SENSATION is not then the concept RED, for that concept typically qualifies objects not sensations. Nor is it the concept SENSATION THAT REPRESENTS THINGS AS RED, for there is no contradiction in the idea of a red sensation that did not represent things that way. Nor even is it the concept THE SENSATION ONE GETS FROM LOOKING AT RED THINGS, for that sensation might not have been a red sensation.



What makes these concepts special or different from other types of concepts, particularly from those of the physical type? Proponents of the PCS have different conceptions of the features that account for the special character of phenomenal concepts. For instance, in his review of these conceptions, Chalmers (2007, 172) examines the views that regard phenomenal concepts as recognitional, indexical, quotational and as distinctly different from physical concepts in terms of their conceptual roles. For our purposes, we focus on two basic conceptions. The first concerns the manner by which phenomenal concepts are constituted or formed. Accordingly, phenomenal concepts are constituted or formed through direct acquaintance with or direct experience of the phenomenal experiences that they refer to. Balog (2011, 6) explains this idea as follows:


Phenomenal concepts have a number of unique features. The sense that there is something special about phenomenal concepts is very closely connected to features of the epistemic access they afford to qualia. When we deploy phenomenal concepts introspectively to some phenomenally conscious experiences as it occurs, say a phenomenal experience of the colour blue, we are said to be acquainted with our experience. While philosophers have understood “acquaintance” in various ways, it is generally taken to be a unique epistemological relation that relates a person to her own mental states directly and, according to some, in a way that reveals the essence of the referent.



Stoljar (2005, 470–471) provides a similar explanation: “What, according to the phenomenal concept strategy, is the difference between phenomenal concepts and other concepts? Different versions of the strategy proceed differently… [b]ut at least for initial expository purposes, it is reasonable to see them as expressing a view concerning phenomenal concept possession I will call the experience thesis: … S possesses the (phenomenal) concept C of experience E only if S has actually had experience E. According to the experience thesis, I have the phenomenal concept RED SENSATION, only if I’ve actually had a red sensation”.

The second conception concerns how phenomenal concepts relate to non-phenomenal concepts. According to Carruthers and Veillet (2007, 2), “[w]hat is said to be distinctive of such concepts is that they are conceptually isolated from any other concepts that we possess, lacking any a priori connections with non-phenomenal concepts of any type (and in particular, lacking such connections with any physical, functional, or intentional concepts)”. Being conceptually isolated, phenomenal concepts therefore cannot be derived from non-phenomenal concepts. These two features, it shall be observed, are closely related in that what makes phenomenal concepts conceptually isolated is the particular way they are constituted. More particularly, if the only way by which phenomenal concepts can be formed is through a direct experience of the phenomenal experiences that they refer to, then they cannot be formed by means of an a priori entailment from non-phenomenal concepts of any type. For instance, in the case of Mary, if it is only by means of a direct experience of the colour red that she acquires a phenomenal concept of the colour red, then her phenomenal concept of the colour red is conceptually isolated from her non-phenomenal concepts of the same colour (which constitute her complete knowledge of the physics of colour red) in that her phenomenal concept of the colour red cannot be derived from her non-phenomenal concepts of the same colour.

How does the PCS work? According to the proponents of this strategy, the epistemic gaps, contrary to the claim of the epistemic arguments, are not brought about by an ontological gap but by the peculiar nature of our phenomenal concepts. More specifically, the epistemic gaps are not due to a gap between physical facts and phenomenal facts but to a gap between physical concepts and phenomenal concepts, and this gap between physical concepts and phenomenal concepts is precisely brought about by the absence of a priori connections between these two types of facts, or by the nature of phenomenal concepts to be conceptually isolated. On this account, the reason why knowledge of what it is like to see colours from a complete physical knowledge of colour vision, why a complete physical explanation of brain states will not explain why these states come with a phenomenal character, and why our physical duplicate can be conceived to be non-conscious is that the concepts we use to refer to our phenomenal or conscious experiences are conceptually isolated. According to the proponents of the PCS, the mere possibility that this account of how the epistemic gaps come about is correct is enough to block the inference (made by proponents of the epistemic arguments) from the epistemic gaps to an ontological gap.

The Master Argument

The PCS has been regarded as a very powerful physicalist defence against the epistemic arguments. However, Chalmers (2007) develops a master argument that shows that the PCS, in any form, is bound to fail. Speaking of the PCS, Chalmers (2007, 168) remarks, “I think that the strategy cannot succeed. On close examination, we can see that no account of phenomenal concepts is both powerful enough to explain our epistemic situation with regard to consciousness and tame enough to be explained in physical terms”. Chalmers (2007, 172) lays out the general structure of the PCS as follows:


Proponents put forward a thesis C attributing certain psychological features—call these the key features—to human beings. They argue (1) that C is true: humans actually have the key features; (2) that C explains our epistemic situation with regard to consciousness: C explains why we are confronted with the relevant distinctive epistemic gaps; and (3) that C itself can be explained in physical terms: one can (at least in principle) give a materialistically acceptable explanation of how it is that humans have the key features.



The psychological features that the proponents of the PCS attribute to humans, which C symbolises, are allegedly what bring about the special character of phenomenal concepts. These psychological features, as it were, constitute the cognitive condition that humans must be in4 for them to have these phenomenal concepts with the special character attributed to these concepts by proponents of the PCS. Balog (2011, 10) describes the argument as follows: “C stands for the claim that we possess phenomenal concepts with the relevant key feature (e.g., being constituted by an instance of the referent) posited by a physicalist account of phenomenal concepts”. For the PCS to succeed, given that humans do possess the psychological features that C symbolises, it must be shown, according to Chalmers, that C possesses a dual nature, that, on the one hand, it is explainable in physicalist terms, and on the other, it can explain why we have the relevant epistemic gaps. The former is what makes the PCS a physicalist strategy, while the latter is what makes it a strategy of type-B materialism.

How does Chalmers attack this general structure of the PCS? Chalmers (2007, 173) examines the relationship between the two features that make up the dual nature of C and eventually argues that they are incompatible because one necessarily eliminates the other. Referring to these two features as “(2)” and “(3)“, Chalmers (ibid.) writes, “I will argue that no account can simultaneously satisfy (2) and (3). For any candidate thesis C about psychological features of human beings, then either (1) C is not physically explicable, or (2) C does not explain our epistemic situation with regard to consciousness”. That is to say, for Chalmers, if C is physically explicable, then C cannot explain why we have the relevant epistemic gaps, but if C can explain these epistemic gaps, then C cannot be physically explicable.

We now present Chalmers’ master argument. Given that P stands for the totality of our world’s physical facts, C for the thesis that humans possess the psychological features necessary for having phenomenal concepts, and P & ~C for a possible world where all of the physical facts obtain but not the psychological features necessary for humans to have phenomenal concepts, the master argument is stated as follows (ibid., 174):



	1.
	If P&~C is conceivable, then C is not physically explicable.



	2.
	If P&~C is not conceivable, then C cannot explain our epistemic situation.



	_____________



	3.

	Either C is not physically explicable, or C cannot explain our epistemic situation.





As an instance of a constructive dilemma, it should be observed that there is actually a hidden premise here: “Either P & ~C is conceivable, or it is not”. In this regard, the master argument, in its complete form, is actually as follows:


If P & ~C is conceivable, then C is not physically explicable.

If P & ~C is not conceivable, then C cannot explain our epistemic situation.

Either P & ~C is conceivable, or it is not.

_____________

Either C is not physically explicable, or C cannot explain our epistemic situation.



To further show the logical form of this argument:



	Given:



	  S
	:
	P & ~C is conceivable



	~S
	:
	P & ~C is not conceivable



	~Q
	:
	C is not physically explicable



	~R
	:
	C cannot explain our epistemic situation





Chalmers’ Master Argument:


S ⊃ ~Q

~S ⊃ ~R

S v ~S

-----------------

~Q v ~R





The dilemma, containing two horns [(1) If P & ~C is conceivable, then C is not physically explicable; (2) If P & ~C is not conceivable, then C cannot explain our epistemic situation], is valid. However, how does Chalmers argue for these two horns of the dilemma? More specifically, what justifies his reasoning? It is not difficult to see that the entire master argument is based on his zombie hypothesis or the conceivability reasoning concerning this hypothesis, which we discussed earlier in relation to the notion of a conceptual gap. Chalmers himself (2007, 173–174) makes this clear when he remarks, “Here the key question will be: is P & ~C conceivable? That is, can we conceive of beings physically identical to us (in physically identical environments, if necessary) that do not have the psychological features attributed by thesis C? One might approach this question by asking: Would zombies have the key features attributed by thesis C? Or at least by asking: Is it conceivable that zombies lack the key features?” We elaborate on this statement when we discuss the objection of Carruthers and Veillet against the master argument because the link between the master argument and the zombie hypothesis is a crucial consideration in this objection.

In any case, the critical implication of the master argument is that the first horn shows that the PCS is inconsistent with physicalism, while the second horn shows that the PCS is inconsistent with type-B materialism. More specifically, the first horn demonstrates the failure of the PCS as a physicalist defence against the epistemic arguments, while the second horn demonstrates the failure of the PCS as a type-B materialist defence against the epistemic arguments. Insofar as the PCS is intended as both a physicalist and a type-B materialist defence against the epistemic arguments, the PCS is shown to be a failure in either horn.

Two Objections to the Master Argument

As expected, proponents of the PCS replied to Chalmers’ master argument. In this section, we examine the objections raised against the master argument by Peter Carruthers and Bėnėdicte Veillet (2007) and Katalin Balog (2011) in defence of the PCS. Carruthers and Veillet attack the second horn of the master argument’s dilemma by showing that Chalmers’ explanation for it—that zombies and their conscious duplicates have different epistemic situations—is problematic, whereas Balog attacks the master argument as a whole by showing that it is not really a threat to physicalism in light of a physicalist distinction that can be made between physical and phenomenal conceptualisations of C. In the following sections, we examine the details of these two objections.

On the Epistemic Situation of Zombies

Carruthers and Veillet begin with the observation that the master argument equivocates between first-person and third-person phenomenal concepts, but they also show how the master argument can be reformulated to avoid this difficulty. After doing so, they proceed with their objection to the master argument. As noted above, Carruthers and Veillet object to Chalmers’ explanation for the second horn of the dilemma, or why if P & ~C is not conceivable, then C cannot explain our epistemic situation. Chalmers’ putative explanation (2007, 178) is as follows:



	4.
	If P & ~C is not conceivable, then zombies satisfy C.



	5.
	Zombies do not share our epistemic situation.



	6.
	If zombies satisfy C but do not share our epistemic situation, then C cannot explain our epistemic situation.



	_____________



	7.

	If P & ~C is not conceivable, then C cannot explain our epistemic situation.





Using the case of Mary and Zombie Mary (the unconscious physical duplicate of Mary) as an illustration, Chalmers (2007, 179) further explains, “If P & ~C is not conceivable, then Zombie Mary has the psychological features attributed by C, but she does not share Mary’s epistemic situation. So the psychological features attributed by C cannot explain Mary’s epistemic situation, and more generally, cannot explain our epistemic situation with respect to consciousness”. To clearly understand the specific objection of Carruthers and Veillet to Chalmers’ complex explanation of the second horn of the master argument’s dilemma, we dissect the explanation in three parts.

First, why is it that if P & ~C is not conceivable, then zombies also have (or instantiate) the psychological features attributed by C to humans? In other words, if P & ~C is not conceivable, then in all possible situations where there is P (the totality of physical facts), there will always be C. Thus, because zombies are possible physical entities (or are physical entities whose existence is possible or conceivable) and as such instantiate P, then zombies too must have C.

Second, what justifies the reasoning that if Dave and Zombie Dave (the unconscious physical duplicate of Dave) have C but have different epistemic situations, then Dave’s epistemic situation with respect to consciousness cannot be explained by C? Apparently, as noted above, the reason is that the master argument is significantly linked to Chalmers’ zombie argument. It should be observed that the structure of the first horn of the dilemma follows or easily fits into the general structure of Chalmers’ conceivability argument pertaining to zombies, namely, if we can conceive of A but not B, then B cannot be explained by A (again, the zombie argument runs as follows: if we can conceive of an entity having all of our physical attributes but not our consciousness, then our consciousness cannot be explained by our physical attributes). Thus, if we take P as A and C as B, then we have the following argument: if we can conceive of P but not C, then C cannot be explained by P. That is, if we can conceive of the totality of physical facts obtaining but not the psychological features required for humans to have phenomenal concepts, then these psychological features cannot be explained physically.

With the second horn of the dilemma, the case is quite complex, but the link between the master argument and the zombie argument is more significant because this link not only involves the structure of its reasoning but also its content. Thus, if we take “Dave and Zombie Dave both having C” as A, while “Dave and Zombie Dave having the same epistemic situation” as B, then we have following argument: If we can conceive of Dave and Zombie Dave as both having C but not having the same epistemic situation, then Dave and Zombie Dave’s respective epistemic situations cannot be explained by their possession of C. Thus, if Dave and Zombie Dave’s respective epistemic situations cannot be explained by their possession of C, then Dave’s epistemic situation cannot be explained by his possession of C, and therefore Chalmers’ crucial premise for the second horn of the dilemma amounts to, “If zombies satisfy C but do not share our epistemic situation, then C cannot explain our epistemic situation”.

Third, when are the epistemic situations of Dave and Zombie Dave different or the same? Chalmers (2007, 177) explains that “two individuals share their epistemic situation when they have corresponding beliefs, all of which have corresponding truth-value and epistemic status”. By “epistemic status“, he (ibid., 176) means that such beliefs are “justified or unjustified, and as cognitively significant or insignificant”. In this light, Dave and Zombie Dave have different epistemic situations because their beliefs about their phenomenal states have different truth-values and justifications. Because Dave is conscious while Zombie Dave is not, when they utter, for instance, the sentence “I am phenomenally conscious“, Dave’s sentence is true, while Zombie Dave’s is false (ibid., 176–177).

Carruthers and Veillet challenge the third part of this explanation. According to them, it can be shown that Dave and Zombie Dave, contrary to the view of Chalmers, have the same epistemic situation. If so, then the second horn of the master argument’s dilemma fails, and insofar as this horn is an integral part of the master argument, the master argument as a whole collapses. The crucial point here is Chalmers’ qualification that the contents of the beliefs of two physical duplicates (Dave and Zombie Dave, for instance) do not affect the difference or similarity between the epistemic situations of these duplicates. Chalmers (2007, 177) writes:


A zombie will share the epistemic situation of a conscious being if the zombie and the conscious being have corresponding beliefs, all of which have corresponding truth values and epistemic status… It is important to note that this notion of correspondence does not require that corresponding beliefs have the same content… So the claim that a zombie and a conscious being share the epistemic situation does not require that their beliefs have the same content (author’s italics).



This part of Chalmers’ argument is best illustrated by Putnam’s twin-earth argument regarding the case of Oscar, who lives on normal earth, and Twin Oscar, who lives on twin earth, and the only difference between normal earth and twin earth is that the chemical composition of water in normal earth is H2O, while in twin earth it is XYZ. In this case, when Oscar and Twin Oscar utter the same sentence, “water is refreshing“, their respective sentences are both true and justified in similar ways given their respective natural environments. Consequently, in regard to Chalmers, Oscar and Twin Oscar share the same epistemic situation despite the fact that the contents of their beliefs are not the same—Oscar’s refers to a substance consisting of H2O, while Twin Oscar’s refers to a substance consisting of XYZ.

Carruthers and Veillet argue that on closer inspection, the case of Dave and Zombie Dave is no different from the case of Oscar and Twin Oscar. For Carruthers and Veillet, when Dave and Zombie Dave both utter the sentence, “I am phenomenally conscious“—which is the same as, “I have phenomenal states“—the contents of their beliefs are different: Dave’s refers to his phenomenal states or experiences, while Zombie Dave’s refers to something else—states that have the same function as Dave’s phenomenal states but not their phenomenal character. Using Chalmers’ own terminology, these states of Zombie Dave can be called “schmenomenal states”. Carruthers and Veillet, in particular, argue that Dave’s belief about his phenomenal states (referring to his phenomenal states) is similar to Oscar’s belief about water (referring to the substance consisting of H2O), while Zombie Dave’s belief about his “phenomenal states” (actually referring to his schmenomenal states) is similar to Twin Oscar’s belief about “water” (or twater) (actually referring to the substance consisting of XYZ). That being the case, the utterances of Dave and Zombie Dave of the sentence, “I have phenomenal states“, similar to the utterances of Oscar and Twin Oscar of the sentence, “Water is refreshing“, would be both true and justified in similar ways given their respective worlds (normal world and zombie world). What this conceptualisation means is that Dave and Zombie Dave, similar to Oscar and Twin Oscar, have the same epistemic situation. Speaking of the case of Chalmers and Zombie Chalmers, Carruthers and Veillet (2007, 11–12) summarise their argument as follows:


The content of one of Chalmers’ phenomenal concepts will turn out to involve a phenomenal state, whereas the content of his twin’s corresponding phenomenal concept can’t possibly involve such a state. According to Chalmers, it seems plausible that the content of a zombie’s phenomenal concepts would be schmenomenal states (these would be states that have the same physical, functional and intentional properties as Chalmers’ states but that aren’t phenomenally conscious). The physicalist would then argue that Chalmers’ and Zombie Chalmers’ corresponding beliefs have the same truth-values and are justified in similar ways, but they are quite importantly about different things. So Chalmers and Zombie Chalmers can share the same epistemic situation after all, just as do Oscar and his twin.



It is indeed ironic that the basis of Carruthers and Veillet’s rebuttal of Chalmers’ argument that Dave and Zombie Dave have different epistemic situations has been supplied by Chalmers himself when he clarifies what it means for two epistemic situations to be the same. Carruthers and Veillet are correct that Chalmers committed a tactical error here. It seems that this tactical error occurred when Chalmers resorted to zombie talk in explaining the second horn of his dilemma. Perhaps it would have been sufficient for Chalmers to explain this horn of the dilemma by simply stating that if P & ~C is not conceivable, then C is physically explicable; for if C is physically explicable, then C cannot explain our epistemic situation. If the psychological features necessary for our possession of phenomenal concepts can be explained in physicalist terms, then our possession of such concepts will not engender an epistemic gap and hence cannot explain our epistemic situation with regard to consciousness. However, insofar as the master argument is grounded in the zombie argument, Chalmers must show that every aspect of the argument is consistent with the zombie argument, and Carruthers and Veillet show that Chalmers fails to do so for this particular horn of the dilemma.

Chalmers actually anticipates this type of objection raised by Carruthers and Veillet to his master argument and provides an elaborate reply (see Chalmers 2007, 184–187). However, his reply largely comes down to a charge that this objection, by attributing schmenomenal states to zombies, contradicts our intuition that “when we conceive of zombies, we are not conceiving of beings whose inner life is as rich as ours, but different in character” (Chalmers 2007, 185). Chalmers thinks that the only way to preserve this intuition is to deny that zombies have these schmenomenal states, thereby preserving his argument that our epistemic situation is different from that of zombies. Chalmers (2007, 185) writes, “Where we have substantial knowledge of our phenomenal inner lives, zombies have no analogous introspective knowledge…” However, to this reply of Chalmers, Carruthers and Veillet simply counter that such an intuition is not actually disregarded when we think of zombies as having schmenomenal states, for these states, while serving the same functions as our phenomenal states, are still not phenomenal. They (2007, 13–14) write,


Well, in our view, zombies are still zombies in that they are not phenomenally conscious. Their perceptual states don’t have phenomenal feels. In this respect, it is all dark inside. Yet they have something playing a certain role in their psychology—a role analogous to the role that phenomenal consciousness plays in ours. They have something epistemically just as good as consciousness, but they don’t have anything that is phenomenally as good. And it seems that this is what matters here… Zombies are still, it seems, in quite a dreadful situation. So our intuitions about zombies are preserved.



On Two Conceptualisations of C

We now turn to Balog’s objection to the master argument. Balog begins her analysis of the master argument by highlighting the importance of conceptualisation in examining the master argument because the argument makes use of conceivability. She (2011, 10) writes, “To get a better handle of Chalmers’ argument, we need to clarify an important issue here: conceptualisation. Conceivability, in all its varieties, is a conceptual matter, and so the evaluation of Chalmers’ premises will depend on what conceptualization of C we have in mind”. Balog then proceeds to distinguish between two conceptualisations of C that she believes are consistent with physicalism, namely,



	1.
	CPhen: C conceptualised using phenomenal language.


	2.
	CPhys: C conceptualised using physical language.




To recall, Chalmers’ master argument runs as follows:



	P1.
	If P&~C is conceivable, then C is not physically explicable.


	P2.
	If P&~C is not conceivable, then C cannot explain our epistemic situation.



	_____________



	Either C is not physically explicable, or C cannot explain our epistemic situation.





If we consider Balog’s two conceptualisations of C, Chalmers’ master argument would then have the following four versions or reformulations:



	Version I: C in P1 and P2 (i.e., Premises 1 and 2) as CPhys


	P1.

	If P&~CPhys is conceivable, then CPhys is not physically explicable.



	P2.
	If P&~CPhys is not conceivable, then CPhys cannot explain our epistemic situation.



	_____________



	Either CPhys is not physically explicable, or CPhys cannot explain our epistemic situation.




	Version II: C in P1 and P2 as CPhen




	P1.

	If P&~CPhen is conceivable, then CPhen is not physically explicable.



	P2.
	If P&~CPhen is not conceivable, then CPhen cannot explain our epistemic situation.



	_____________



	Either CPhen is not physically explicable, or CPhen cannot explain our epistemic situation.




	Version III: C in P1 as CPhys but in P2 as CPhen



	P1.

	If P&~CPhys is conceivable, then CPhys is not physically explicable.



	P2.
	If P&~CPhen is not conceivable, then CPhen cannot explain our epistemic situation.



	_____________



	Either CPhys is not physically explicable, or CPhen cannot explain our epistemic situation.




	Version IV: C in P1 as CPhen but in P2 as CPhys



	P1.

	If P&~CPhen is conceivable, then CPhen i is not physically explicable.



	P2.
	If P&~CPhys is not conceivable, then CPhys cannot explain our epistemic situation.



	_____________



	Either CPhen is not physically explicable, or CPhys cannot explain our epistemic situation.





In Balog’s analysis, among these four versions of the master argument, the only meaningful version is Version IV because P1 in Versions I and III (i.e., If P&~CPhys is conceivable, then CPhys is not physically explicable), and P2 in Versions II and III (i.e., If P&~CPhen is not conceivable, then CPhen cannot explain our epistemic situation) “are vacuously true by virtue of having a false antecedent” (Balog 2011, 11). On the one hand, the antecedent of P1 in Versions I and III is false simply because P&~CPhys is not conceivable. As Balog (ibid.) explains, “Any true fundamental physical description of the world, e.g., CPhys, is implied by the full fundamental physical description of the world P….” On the other hand, the antecedent of P2 in Versions II and III is false simply because P&~CPhen is conceivable. As Balog (2012, 12) explains, “[A]nybody who accepts the conceivability of zombies… will have to accept the conceivability of ‘phenomenal concept zombies’ (i.e., creatures that are physically identical with us but have no phenomenal concepts)…”.

By contrast, P1 and P2 in Version IV are true but not vacuously because their antecedents are true in the sense that P&~CPhen is indeed conceivable, and P&~CPhys is indeed not conceivable (for the reasons stated above). However, according to Balog, the conclusion of this version (Version IV), which is “Either CPhen is not physically explicable, or CPhys cannot explain our epistemic situation“, is no threat to physicalism because,



	1.
	while CPhen is not physically explicable, CPhys is; and



	2.
	while CPhys cannot explain our epistemic situation, CPhen can.




Here, C is physically explicable (with respect to its conceptualisation as CPhys) and can explain our epistemic situation (with respect to its conceptualisation as CPhen). As no threat to physicalism, the master argument would then appear, in its meaningful form, not really as an objection to the PCS, but as a mere explanation of why we have the epistemic gaps. In Balog’s own words, “Here is my answer to the Master Argument. Yes, it is correct both that CPhen is not physical explicable and that CPhys cannot explain our epistemic situation—but this is perfectly compatible with physicalism! What I concede here—what the Master Argument succeeds at showing—is merely the existence of epistemic gaps—not the existence of an ontological gap… P doesn’t perspicuously explain CPhen but it does perspicuously explain CPhys! Similarly, CPhys doesn’t perspicuously explain E, but CPhen does” (Balog 2012, 17–18).

It should be noted that in these remarks by Balog, she refers to an explanation that she qualifies as perspicuous. To fully appreciate her arguments here, we must explore what she means. It can be gleaned from certain remarks by Balog (2012, 17–18) that what she means by an explanation being perspicuous is that it is non-gappy, and by a non-gappy explanation, she in turn means a type of explanation that is clear and less controversial (and hence stronger). For Balog, the remarks showing that a non-gappy explanation is a clear explanation are as follows. “It seems that for Chalmers, the connection between conceivability and explanation is straightforwardly a priori. But, as we have seen, even those who reject the connection between conceivability and explanation on general grounds (Block and Stalnaker 1999; McLaughlin 2007) have to admit that there is a clear sense in which CPhen is not explicable by P: the sense that connects explanation with ‘non-gappiness’ (author’s italics)” (Balog 2012, 17).

However, for Balog, the remarks showing that a perspicuous explanation is non-gappy and that a non-gappy explanation in turn is less controversial and hence a stronger type of explanation are as follows.

In any case, Chalmers’ Master Argument, couched in terms of conceivability, can be reformulated in terms of non-gappy explanation:



	1
	Gap) If there is an explanatory gap between P and C, then C is not physically explicable.


	2
	Gap) If there is no explanatory gap between P and C, then C cannot explain our epistemic situation.





As before, these conditionals break down into two sub-principles depending on whether they feature CPhys or CPhen… the author will call the kind of explanation figuring in these conditionals—tied, via conceptual necessity to non-gappyness—perspicuous explanation. In what follows, the author will focus on this—less controversial, and so stronger—formulation of Chalmers’ Master Argument.

In other words, given the two conceptualisations of C identified by Balog, the explanations of Chalmers in his master argument would appear as unclear, controversial or non-perspicuous. Thus, when Chalmers states that “If P & ~C is conceivable, then C is not physically explicable“, it is not clear why C cannot be explained physically because it is not clear whether what Chalmers means by C is CPhys or CPhen. The same is true of Chalmers’ other statement, “If P & ~C is not conceivable, then C cannot explain our epistemic situation”. What cannot explain our epistemic situation here, CPhys or CPhen? These two statements of Chalmers are therefore gappy in that they are indeterminate as to their truth-value. To make them gappy, Balog reformulates the master argument as rendered in Version IV above. However, the consequence of this reformulation is that the master argument turns out not to be an objection to the PCS.

For Balog’s objection to the master argument to be fully successful, however, she also must account for the new epistemic gaps that will arise (a) between P and CPhen and (b) between CPhen and CPhys in a manner that will not necessitate an ontological gap. Regarding the epistemic gap that will arise between P and CPhen, Balog explains that it likewise is due to the very nature of phenomenal concepts. In other words, while C explains the epistemic gap between P and consciousness, C also explains the second-level epistemic gap between P and C, and Balog believes that there is no need to posit a higher level C, thereby preventing a regress of explanation. Anticipating this type of defence of the PCS, however, Chalmers (2007, 181) charges that the type of explanation that Balog presents leads to circularity. In her response, Balog (2012, 19) does not deny the charge of circularity but rejects the implication that her explanation, or the PCS for that matter, is therefore wrong. Balog claims that the circularity in her explanation is not vicious, and in her footnote to this part of the discussion (Footnote 31), she further notes, following some commentators, that “circularity by itself doesn’t make an argument defective”.

With regard to the question of whether the epistemic gap that will arise between CPhen and CPhys will lead to an ontological gap, Balog (2012, 18) simply answers, “… CPhen and CPhys, according to the physicalist, express the same fact. To rebut the anti-physicalist, the proponent of the PCS merely has to argue that this is conceivable. If it is conceivable, then the fact that P doesn’t perspicuously explain CPhen doesn’t a priori entail that CPhen is not physical”. In short, CPhen and CPhys are regarded merely as two different modes of presenting (in the Fregean sense) the same physical fact, and according to Balog, the mere conceivability of this concept is enough to rebut the (necessary) claim that CPhen and CPhys refer to two different types of facts, physical and non-physical, that would then lead to an ontological gap.

Conclusion

We need to clarify here whether the issue concerning the PCS concerns the truth of physicalism or merely its viability as an ontological position. The epistemic arguments are intended to show that physicalism is false, and the PCS is intended to prove that epistemic arguments fail to do that. From the perspective of the proponents of the PCS, what the PCS intends to accomplish is not to actually prove that physicalism is true but to save the viability of physicalism from the epistemic arguments. The PCS is therefore merely a defensive argument against the epistemic arguments and not a positive argument for the truth of physicalism. As Carruthers and Veillet (2007, 17) explain, “… the phenomenal concept strategy is essentially a defensive strategy. It is a strategy that physicalists employ to show that the key anti-physicalist arguments fail. It isn’t meant to make a positive case for the truth of physicalism…”. In this regard, the author thinks the PCS is able to do its intended job: it has successfully shown why the epistemic arguments do not necessarily prove that physicalism is wrong. Chalmers’ master argument against the PCS is a powerful one, but the author thinks Carruthers, Veillet and Balog are able to defend the PCS against the master argument quite well.

Finally, with regard to the larger debate between physicalists and non-physicalists on the fundamental nature of reality, which has motivated the epistemic arguments, the PCS, Chalmers’ master argument, and the physicalist objections to the master argument, the author concurs with Balog that it is a stalemate, for as Balog (2012, 20) states, “The anti-physicalist appeals to the anti-physicalist principles, the physicalist appeals to the conceivability of a purely physical world with phenomenality. Both can show that, once granted that one core assumption, their view is consistent and can rebut challenges from the other side. Neither side can, without begging the question against the opponent, show that the other’s position is untenable. Where you end up depends on what you take as your starting point”.

How can one, for instance, objectively decide which of the two equally conceivable scenarios about CPhen and CPhys is true: one, that they refer to the same physical fact; the other, that they refer to two different types of facts—one physical and the other non-physical? In addition, how can one objectively decide which of the two equally conceivable scenarios about zombies is true5: one, that they do not have something analogous to the phenomenal states of humans—the so-called schmenomenal states; the other, that they do have these schmenomenal states?6

Notes

1.   Perhaps on a fine-grained level mental facts can be differentiated from phenomenal facts in the following way: mental facts are facts about mental states and conscious experiences such as the facts that the author has a belief and that the author is in pain, whereas phenomenal facts are facts about the subjective qualities of the mental states and conscious experiences that we are undergoing, such as the facts that the author feels good about thinking of a particular belief of mine and that the author feels irritated upon hearing a certain type of music. In this essay, the author is not particular about this difference, and the author regards mental facts and phenomenal facts as generally the same. One reason for this approach is that mental facts are essentially defined by their phenomenal character.

2.   The author calls these types of physicalists non-realist physicalists, under which the author classifies the reductive and eliminative physicalists (see Mabaquiao 2012, 19–40). Physicalists belonging to this group essentially reject the idea that there is something over and above the brain’s neural states or the body’s behavioural dispositions.

3.   The author calls these types of physicalists realist physicalists, under which the author classifies physicalists who regard mental states as higher-level physical states or as physical states that are higher than the brain’s neural states and the body’s behavioural dispositions (see Mabaquiao 2012, 19–40).

4.   The author would like to thank the reviewer of this paper for noting the inaccuracy of simplifying the reference of C to that of phenomenal concepts per se, which the author did in the first draft of this paper.

5.   In his reply to the type of objection raised by Carruthers and Veillet to his master argument, Chalmers (2007, 187) states, “Perhaps it is conceivable that a nonconscious duplicate could have some analogous state, schmonsciousnesss, of which they have analogous introspective knowledge. But it is also conceivable that a nonconscious duplicate would have no such analogous introspective knowledge. And this latter conceivability claim is all that the argument against the phenomenal concept strategy needs”. However, then Carruthers and Veillet can easily reply that the former conceivability is all that the phenomenal concept strategy needs to defend itself against the master argument.

6.   The author would like to express his gratitude to the reviewer of this paper for his/her sharp comments and helpful suggestions and to Dr. Jeremiah Joven Joaquin for his constructive insights on the initial version of this paper.
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Abstract. The prospect of the appointment of Chinese Consuls for colonial Malaya following Britain’s recognition of the People’s Republic of China (PRC) in January 1950 illustrated the tension between Britain’s colonial and international priorities in Southeast and East Asia. While the Foreign Office and its regional representatives were eager not to antagonise China by refusing to admit consuls to Malaya, the colonial authorities were alarmed by the fact that Chinese Consuls in Malaya would give succour to Chinese insurgents in Malaya. Confronted with the communist insurgency, British colonial administrators sought to delay and prevent the arrival of Chinese Consuls. This article examines the debates among the British policy makers within the imperial framework for British policies in the formative decade of the Cold War. It argues that the question of Chinese consular representation was contentious because of the colonial government’s inability to secure the loyalty of the Chinese communities in the midst of the communist insurgency.
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Introduction

The British decision to recognise China sent a shock wave through the British Malayan colonial authorities, who were eager to bring the “Britain’s Asian Cold War” to an early end (Deery 2007, 29). The question of the British recognition caused concern towards the survival of the “British Cold War” in Malaya. Scholars were sceptical towards such a move. The decision to recognise China, as argued by Stubbs (1989, 85) “did nothing to gain Chinese help in returning the country to law and order”. The British commitments to Malaya were questioned at a time when the nation was at war with the Malayan Communist Party (MCP). Confronted with the MCP armed insurrection, the potential threat of the overseas Chinese population as a fifth column remained a thorn in the side of the Malayan counter-insurgency efforts. Both the Malayan government and the public stood strongly against the acceptance of Communist Consuls. The causes of the local misgivings were clear, ranging from military, administrative, social and political aspects. According to Mills (1958, 40), Communist Chinese diplomatic and consular representation would provide “an additional means of supervising and organising local Chinese on Mao’s behalf”. Anti-communist Malaya (as well as other Asian states) were concerned with “what a Chinese Communist embassy might do” (Martin 1986, 88).

The question of Chinese Consuls stood at the contradiction between the Malayan British administration (supported by the Colonial Office [CO]) and the Foreign Office (FO). The CO’s concern that recognition would strengthen the communist cause failed to convince the British government (Wolf 1983, 312). To those in the FO, the rejecting of any Chinese Consuls in Malaya would impact the negotiation for the establishment of diplomatic relations between the UK and China. Preventing the formation of a Sino-Soviet bloc and the protecting of British commercial interests proved to be more the important of considerations in Britain’s Far Eastern policy. In other words, the British recognition was initiated to “secure a convenience” (ibid., 321). Ashton also agreed that the British policy was then “keeping a foot in the [Chinese] door to protect British interests” (2004, 79). Moreover, the UK was not necessarily constrained by the views of other Powers since their interests in China were much greater than those of the other Powers.1 While early recognition provided the British with an effective means to protect London’s interests in China, it had a “discouraging effect throughout Southeast Asia” (Qiang 1994, 41).

The story of the Chinese consular representation, then, should be understood in terms of a triangle, with debates taking place between the FO, CO and local forces coming together within the context of the Cold War. Fearing unwanted repercussions on the counter-insurgency effort, British colonial administrators sought to reject the arrival of Chinese Consuls through various compromises: delaying their arrival, closing Chinese Consulates in certain areas in Malaya, separating the issue of consulates from the establishment of relations, making the acceptance of consuls conditional upon certain criteria, restricting their jurisdiction, and finally avoiding any official commitment on the issue at hand. This article examines how Malaya responded to the British recognition of China and the consequent need to consider the appointment of Communist Consuls. It demonstrates how the issues were ultimately resolved by a silent wait since the People’s Republic of China (PRC) did not move to vie for recognition during the Malayan Emergency and thus, the issue remained in abeyance.

In examining the debates among British policy makers, we attempt to probe deeper into the dynamics of the British Government in the wider aspect of policy debates and to contextualise the British Empire’s policy on this matter. The debates that form the focus of this paper will be set in the context of Britain’s position and the overall strategic imperatives in the Cold War.

Britain’s Position and Strategic Imperatives in the Cold War

The British government did not ignore the Malayan government’s appeals because it was pro-PRC. The British calculation of their strategic imperative required the UK to adopt a pragmatic policy towards the PRC even though they remained adversaries in the Cold War in this period. This context is well examined in Steve Tsang’s “The Cold War’s Odd Couple”. According to Tsang’s examination of the context of the Cold War in which the UK had to operate, “The British policy was driven first and foremost by realist and pragmatic calculations” (2006, 18).

The crux of the Malayan consular debates in London was about how the UK could best protect its basic interests in the Cold War regardless of the US pressure. The “loss” of China to Communism saw a divergence in British and American approaches to China. When London considered recognising Peking in the autumn of 1949, the Cabinet explained to the Americans, that the continued support of the Kuomintang (KMT) would only drive the Chinese Communists in the direction of Moscow. The British wanted to avoid driving China deeper into Soviet’s sphere and to avoid provoking Chinese pressures on Hong Kong (Perkins 1986).

Britain extended recognition to China on 6 January 1950. The US, which was constrained by its record of supporting the KMT and a powerful China lobby instead demanded that China first recognised its international obligations. As the loss of China was a hot issue in American politics, British recognition brought Anglo-American relations in the Far-East to a low point. The US even said that the British tactic was an echo of the 1930’s appeasement policy. The US pursued the policy of containment and suspected that appeasement would be interpreted as weakness (Hack 2001). The American policy makers were deeply affected and concerned with the Sino-Soviet encouragement towards Southeast Asian Communist insurgencies. The US believed that the pattern of the Soviet post-war expansion in Eastern Europe was to be repeated in Asia with China serving as Russia’s partner and as its Asian base (Colbert 1977).

If London had to devise a “pragmatic” approach in its relations with China for wider interests, despite US pressure (at a time when the welfare of the UK was dependent on Marshall Aids), it was highly unlikely that the security requirements in Malaya could change British policy towards China. The importance of China to the British post-war policy is clearly enunciated in the Cabinet Paper (memorandum by Mr. Bevin on recognition of the Chinese Communist Government) dated 21 October 1949. The paper sets forth the major arguments guiding the UK’s China policy.

They [China] have trade to offer and we have an immovable stake in their territory which can only be maintained by trade. Too long delay in according them recognition cannot fail to make them ill-disposed towards us. We may thereby gratuitously vitiate our future relations. Similarly, delay will increase the existing tendency of the Communist Government to look to the Soviet Union…2

Full recognition of the new regime is highly recommended on political and practical grounds. The timing of the recognition could only be decided until the FO had considered the impact upon UK interests in the Far East (including Malaya) based on the outcome of the Singapore Conference in November 1949.3 During the Singapore Conference held at Bukit Serene in November 1949, Malcolm MacDonald, Commissioner-General for the UK in Southeast Asia and Franklin Gimson, the Governor of Singapore took a hard line to oppose such recognition. Recognition meant that British colonies and protectorate states in the region—Malaya, Singapore, North Borneo, Sarawak and Brunei—would now be obliged to accept consular representation. At the end of the three-day conference, the FO’s position prevailed and the Conference agreed that recognition at the earliest possible date was desirable (Qiang 1994).4

The Conference emphasised that recognition did not imply any inconsistency with the UK policy of opposition towards Communism. Recognition of a Chinese Communist Government and resistance to communism in Southeast Asia were two different considerations. The decision was merely to recognise the fact that communism had taken hold of the Mainland. It would in no way affect the opposition of the communist threat in Southeast Asia.5 The Conference acknowledged that the arriving Chinese Consuls had to be accepted as soon as the PRC was recognised. The problems created by their arrival did not warrant the delay in recognition. The British High Commissioner of Malaya, Henry Gurney, was made to understand that His Majesty’s Chargé d’Affaires was instructed to ask the PRC to accord recognition to the British Consuls in China and to express the willingness of the UK to accord similar recognition to Chinese Consulates in British territories. The conclusions made at the conference were reluctantly agreed to by Gurney.6

CO and FO Differences over the Issue of Consulate Appointment

In the midst of anticipating the arrival of the new consulates, the CO stated its wish to keep Chinese Consuls out of Malaya. If the appointment could not be denied, the Malayan authorities, according to the CO, should at least restrict the activities of Communist Consuls. Accordingly, they must not be allowed to interfere in the political life of the country, in labour disputes, in the deportation of squatters and in any type of collective representation of the local Chinese against the local government. In other words, their activities were to be placed under strict surveillance: any extension of the activities of consuls must be reported.7

Moreover, the CO found it unacceptable to have Chinese Consuls operating information services. Even the establishment of any Chinese organisation whether in the form of cultural, economic or financial form, must be reported. Amongst all of them, the most drastic suggestion was expelling consuls who threatened the security of the country and supported the MCP. If these restrictions proved difficult to be implemented, the easiest solution was pointed out by the CO as follows:

Everything should be done to delay the issue of exequaturs, or any other formal recognition of the appointment of Communist representatives in Malaya.8

To all intents and purposes, recognition was thought to be disadvantageous. The negative aspect of recognition would be the presence of Communist Chinese Consuls throughout Malaya. This presented a grave danger to internal security. The consuls were in a strategic position to supply information, financial aid, leaders and arms to the communist members. The best alternative was to create a considerable time vacuum between the closure of the Nationalist Consuls and the arrival of the Communist Consuls. The delay could allow sufficient time for the Malayan authorities to take necessary preventive steps. Nevertheless, there were opinions that recognition would be advantageous to Malaya in the sense that the local government could ask the Chinese government for non-interference in return. The latter opinion was not subscribed to by the Malayan government.9

To those in the FO, the refusal to accept any Chinese Consuls in Malaya would impact the negotiation for the establishment of diplomatic relations between the UK and China. Breaking off relations with the People’s Government caused an uneasy loss of a bargaining chip. The British had less leverage to influence China’s support for the communist cause in Malaya, Vietnam and Southeast Asia.10 Prior to the establishment of diplomatic relationships, there were 17 Chinese Consulates (under the KMT) in the UK and dependent territories and 13 British Consulates in China (refer to Table 1 and Table 2).11

Table 1. British Consular posts in China in order of importance in 1950



	Consular Post
	Status



	Shanghai
	Consulate-General



	Tientsin
	Consulate-General



	Canton
	Consulate-General



	Mukden
	Consulate-General



	Hankow
	Consulate-General



	Tsingtao
	Consulate-General



	Chungking
	Consulate-General



	Kunming
	Consulate-General



	Nanking
	Consulate



	Tamsui
	Consulate



	Amoy
	Consulate



	Swatow
	Consulate



	Tihwa
	Consulate




Source: Memorandum on Chinese Consuls in Malaya prepared by Secretary of State, Sir W. Strang, 5 April 1950, FO 371/83549, FC 1903/37

Table 2. Chinese Consular posts in the UK and Colonies in 1950 (before recognition of the PRC)



	Consular Post
	Status



	London
	Consulate-General



	Birmingham
	Consul (Hon.)



	Liverpool
	Consulate



	Sheffield
	Consulate



	Georgetown (British Guiana)
	Consulate



	Kingston (Jamaica)
	Consulate



	Port of Spain (Trinidad)
	Consulate



	Singapore
	Consulate-General



	Kuala Lumpur
	Consulate



	Penang
	Consulate



	Ipoh
	Consulate



	Malacca
	Consulate



	Jesselton
	Consulate



	Kuching
	Consulate



	Suva (Fiji)
	Vice-Consulate



	Apia (W. Samoa)
	Vice-Consulate



	Mauritius
	Consulate





Source: Memorandum on Chinese Consuls in Malaya prepared by Secretary of State, Sir W. Strang, 5 April 1950, FO 371/83549, FC 1903/37

When J. C. Hutchinson, the British representative to the PRC, was instructed to secure an indefinite postponement of the arrival of Chinese Consuls, he replied decisively that “I see no possibility of being able to temporise successfully except for a very short time”. According to him, the exclusion of Chinese Consuls could only be achieved at the price of sacrificing British Consular posts in China and sacrificing diplomatic discussions. In Hutchinson’s view, China, with its huge number of overseas nationals residing in Malaya, had an important stake there.12

In the view of Malayan officers, the FO did not seem to appreciate that it was more of a Chinese problem. The FO underestimated the threat of the MCP, particularly its capability in gaining the support of the Chinese squatters. This was emphasised by Gurney “the key to our problem (which is essentially a Chinese problem) is the rallying of the Chinese community on the side of law and order”.13 His Majesty’s Government was giving an impression that the retention of British consular posts in China was achieved at the expense of Malayan interests. The public regrettably believed this was the case. Gurney reiterated his point to the Secretary of State on 3 April 1950, “I regret that I must make it clear that I should not find it possible to justify the acceptance of Chinese Consuls in the Federation of Malaya in the present circumstances”.14

The highest priority for the British anti-insurgency campaign in Malaya was to prevent any probable Chinese communist influence among the neutral rural community. Malaya had to win over the loyalty of the local Chinese population. As the consuls’ prime endeavour was to claim the loyalty of their overseas nationals, keeping consuls in Malaya would not serve the purpose. Henry Gurney believed that a great majority of the local Chinese would like to give their loyalty to the Federation Government but they were restrained from doing so. They feared the uncertain outcome of the Emergency and feared British withdrawal. In this sense, admitting Communist Consuls would increase their doubts and fears. Most importantly, they might be compelled to declare their allegiance to the people’s Government.15 In other words, the Chinese help was acknowledged as the winning factor of the war. As pointed out by a member of the House of Lords, “At the moment, we cannot possibly win the war in Malaya without Chinese help. The Chinese will not help until we are winning the war. How is this vicious circle to be broken?“16

Gurney reiterated on several occasions that the war with Malayan Chinese communists could only be won by mobilising the support of the Chinese population. There was no reason to doubt that the consuls would carry out their active propagandist works [converting the local Chinese into communism]. However, it remained unclear whether or not (1) the dissemination of communist propaganda could be regarded as part of a Consul’s functions and (2) their harmful criminal acts against the Federation would serve as sufficient grounds to call for their banishment. Any attempt to accept Chinese consular officers was regarded by the High Commissioner as “most unfortunate”. Gurney regretted that “I shall have no alternative but to stall as long as possible before accepting any Communist consular officers.”17

Gurney’s initiative was stoutly supported by Macdonald, the Commissioner General of Southeast Asia. In a telegram to the Secretary of State, MacDonald highlighted that Gurney requested merely for a postponement of the appointment of Consuls for the duration of the emergency. MacDonald still believed that it was the responsibility of the British to ensure the security of Malaya although he understood that the question of Consuls in Malaya must be considered in relation to larger issues.18 In Malaya, the main consideration was to wean the Chinese away from China and Chinese Consulates. In Malcolm MacDonald’s words:

I cannot emphasise: too strongly the need firstly, to delay arrival of Chinese Communist Consuls for as long as possible, and, secondly, need to take any practicable steps to effect a reduction in their number.19

The pressure was high for the Malayan authorities as there was a massive crisis building up between October 1949 and March 1950. Compared to the incidence rate of the mid-1949, it had significantly surged in this period, coinciding with the establishment of the PRC, communist gains in Indochina and culminating in a communist attack on the Bukit Kepong Police Station in February 1950, killing more than 20 Malay police. Local authorities were calling for reinforcements to better protect the Chinese population. All this led to Sir Harold Briggs’ appointment as the Director of Operations. With the increased terrorist activities, the recognition of a communist China presented a real crisis in Malaya and therefore, consuls ought not to be forced on Malaya (Hack 2001).

De Facto Recognition and the Malayan Prospect

Three months before the British recognition of China, there was speculation in Malaya that the British would inevitably recognise the Communist Government in China. Since October 1949, many questions were raised regarding the position of the present KMT Consular Officers in Malaya. Pending any decision from His Majesty’s Government, the Malayan government was reassured of the status quo.

It would be inappropriate to banish the present officials.20 Wu Paak-Shing, the Chinese Consul General, first brought up the issue with Malcolm MacDonald, Commissioner General in Southeast Asia.21 During their discussions, Wu expressed the uneasiness of the Chinese Consular officers after the closure of the consulates. Wu was eager to gain assurance that his subordinates would not be shipped back to China against their will and be allowed to continue to reside in Malaya.22 Those who were afraid of being shipped back to China tried to declare their willingness to serve the Communist Government. Among the consuls, the staunchest supporters of the nationalist government were now facing a dilemma between defecting to communism and their sense of duty to the local Chinese community.23

After the war, there were Consulate Generals in Singapore and Kuala Lumpur and Consulates at Penang, Malacca and Ipoh. The existing KMT Consuls exercised a great deal of influence over the Chinese community especially after the closure of the Chinese Protectorate. Besides the issuance of passports, registration of Chinese Societies, and the registration and protection of Chinese nationals, their influence extended over domestic affairs. The complete control of the Chinese Ministry of Education and the Overseas Affairs Commission in the supervision of the Chinese schools was viewed negatively. In the view of curbing the Chinese influence, the main concern was on how to “close down Chinese Consulates in Malaya, without risking serious prejudice towards British interests in China”.24

The official views toward the presence of the KMT Consulates were influenced by several considerations. First, it was detrimental to the assimilation process of the local Chinese. The presence of Chinese consular officials would make sure that the students continued to pledge loyalty to China, remain Chinese and look towards China. The continuation of such an influence must be prevented after the KMT Consuls left their position.25 British recognition of the new communist government became a reality on 6 January 1950. Consequently, all the KMT Consulates in Malaya were closed down. Prior to the anticipated closure, the Malayan KMT, which was a party of foreign political nature, had been banned under the Societies Ordinance of 1949. The party decided to close down all KMT branches in September 1949. Such closure was not without protest. Local KMT leaders criticised the British for failing to appreciate the cooperation of the party and the friendship of the China KMT (Yong and McKenna 1990).

The switch of British recognition would cause the Malayan Chinese to transfer their loyalty to the People’s Government, thus putting an enormous amount of pressure on the British in Malaya (Tsang 2006). The highest priority of the British anti-insurgency campaign in Malaya was to prevent any probable Chinese communist influence among the neutral rural community. The cold war in Malaya was the people’s war and it must be ended by strengthening “the will of the local people to resist it” (Tsang 2006: 13). In Malaya, the main consideration was to wean the Chinese away from China and Chinese Consulates. MacDonald stated to the FO that, “Acceptance of Consuls may well defeat our efforts to create intercourse with Malayan citizenry”.26

Once Communist Consuls took over their posts, there was no way the Federation Government could check on what type of information they wanted to disseminate to their own nationals. Not only to Chinese students with only a Chinese citizenship, but Chinese students with a Federation of Malaya or British citizenship might also be subject to communist influences. The difficulty faced by the Federation Government in controlling the lawful activity of Chinese Consuls in schools was acknowledged by P. D. Coates from the FO.

I am afraid that this is not going to be of much help to you, and indeed the problem of curbing the activity of Chinese Consuls in schools is likely to prove elusive, because there is nothing to stop the Consuls from exercising personal influence so long as they do not break the law.27

When the prospect of rejecting Chinese Consuls appeared poor, Gurney initiated a more radical approach: making an open statement, which clearly restricted the activities of Chinese Consuls in Malaya, which was on similar lines with the suggestion of the CO. These restrictions also applied to the activities which had been allowed in the past.28 The FO strongly opposed the issuance of any public statement. Commenting on Gurney’s suggestion, the FO deemed it as “undesirable on general political grounds”. At the FO, he was reminded of the comparable consequences that the redefinition of the functions of communist Chinese Consuls will pose on the activities of British Consuls in China and even in the Iron Curtain countries. In substance, it was not a reasonable suggestion to prevent Chinese Consuls from functioning as information agencies. The British must be prepared to expect retaliation on the operation of British information services in China.29 Furthermore such a statement might be taken by the Chinese as depriving their Consuls of their rights and denying the local Chinese of their right to consular protection.30

In the eyes of the Chinese, this statement might seem aggressive since it was directed at the position of Chinese representatives. Given that the Chinese government had not initiated any intention to appoint its Consuls in Malaya, Gurney was advised not to prompt them “into taking action earlier than they would otherwise intend” Gurney’s request was thus quickly turned down by Griffiths, the Secretary of State for the Colonies as follows: “We do not feel that it would be desirable for Governments to take the initiative in making a formal statement”.31

Expectedly, the British representative in Nanking also questioned the aptness of Gurney’s suggestion. Certainly it was not the right approach at the right time. Before diplomatic relations were fully established, it was not wise to unilaterally declare a restriction on the functions of Chinese Consuls in Malaya. A better approach, according to them, would be making a public statement after both countries have agreed on such appointments. Even if the Malayan internal situation warranted an earlier statement, the statement should not exclusively be aimed at Chinese Consuls. Their rights must be the same as that of any other consul in Malaya. In reassuring Malayan public opinion, the Malayan administration was reminded of British interests in China.32 Besides jeopardising British interests in China, the statement would also invite unnecessary aggravation from the Chinese Government and bring the whole issue to the forefront of diplomatic debates. In order to avoid any further enquiries to the Malayan Government, Gurney was advised not to pursue the statement.33 Despite the negative responses, Gurney reiterated his viewpoint. There was a need to draw a clear dividing line as to the function of new Chinese Consuls. This was imperative to dispel public anxiety.34

The government’s inaction caused confusion among its citizens. The Chinese were forced to purchase $500 (Malayan dollar) worth of victory bonds of the PRC and to join the Sin Hua Yew Society (Friends of New China Society). There were fears of violating the Emergency Regulations if the Chinese citizens did not buy the bonds and join the society. On the other hand, the reluctance to do so would cause them to be considered as “reactionary” and to suffer banishment to China for punishment once Communist Consuls were stationed in the Federation. On 24 January 1950, the government finally announced the precise functions of the impending Chinese Consuls:

A consul exercises protective functions with respect to citizens of the appointing state only… The protection of citizens includes assistance to them in respect of proceedings before the authorities of the receiving state and, when necessary, arranging legal assistance. It does not, however, extend to interference with local judicial proceedings and certainly not to interference in matters affecting the administration or political life of the receiving state (Straits Times 24 January 1950).

The following activities were banned: the dissemination of communist propaganda, the sale of victory bonds, the collection of subscriptions towards them, the registration of the Sin Hua Yew Society, and the liquidation of KMT party elements (Straits Times 24 January 1950). In Singapore, the government also favoured a bilateral agreement, which spelled out the jurisdiction of Chinese Consular officers in Malaya. Singapore wanted to restrict the jurisdiction of Chinese Consuls to the affairs of local-born Chinese. Its primary concern was with the status of Chinese dual nationals born in British colonies. The Chinese Consuls must not be allowed to exercise any jurisdiction over the Straits Chinese. They were solely British subjects while they were in British territories.35

Assessing the Malayan Chinese Reaction

While opinions were divided among the British ranks, public opinion in Malaya was united against any appointment of Communist Consuls. The leaders of the Chinese community were anxiously trying to exert their pressure on the Malayan authorities. During the meeting of the Emergency Chinese Advisory Committee in February, Chinese leaders from all parts of the Federation expressed its deep disapproval. At the state level, the Chinese Advisory Boards in Johore and Negeri Sembilan also passed similar resolutions so as to not cause a split in the Chinese community. In the Perak State Council, a motion was tabled suggesting to the Federation Government to make a strong representation to the British government against the appointment of a Chinese Consul in Perak.36

The MCP, on the other hand, welcomed the British recognition of the PRC and the expected arrival of Chinese Consuls. Gatherings and large scale celebrations were held in Singapore, Kuching, Sibu and Malaya by the Chinese Communist Party (CCP)-affiliated and MCP related organisations to celebrate the establishment of diplomatic relations between the UK and the PRC. It was difficult for the British to ban these gatherings as the celebrations were held for them as well. In the Borneo territories, the celebrations were much more enthusiastic due to the looser restrictions by the authorities. One year later, the British Borneo colonial administration outlawed pro-CCP groups and newspapers. CCP-sponsored events were no longer allowed (Hara 2003). In a pamphlet issued in March 1950, the MCP reassured the overseas Chinese of their rightful protection once their consuls arrived. Those who had been wronged by the British Imperialists would be able to appeal to the consuls, who would make a diplomatic protest to the British. Thus the MCP advised those suffering from cruelty to record their loss and demand compensation when the consuls arrived.37

As it turned out, all the leaders expressed an anti-communist attitude and showed their willingness to resist interference by Chinese Consuls. Acceptance of any Communist agents was unimaginable to them as it gave a psychological victory to the MCP. The act was interpreted by the Chinese community as a “suicidal folly”. Following the nationwide apprehension, Gurney represented to the British Government that no Chinese Consuls should be appointed to Malaya at least until the emergency was over. The rationale for this decision was spelled out in a telegram to the Secretary of State as follows:

We should be risking the loss of support of law-abiding Chinese and without that there seems to be no prospect of an end to the present state of affairs within any reasonable space of time, however many more troops may be forthcoming.38

On 5 April 1950, the Perak State Council unanimously passed the motion moved by Leong Yew Koh against appointment of any Chinese Consul in Perak. All members of the Council voted for the motion except three abstentions. The resolution was approved by 31 votes to none. The Council wanted the Federal government to make strong representations to the British government. According to Leong, the stationing of a Communist Consul was detrimental and would “sabotage” the anti-insurgency campaign. His motion was fully supported by the other members, who agreed that “the present time was most inopportune to exchange consular representation” with Red China (Straits Times 5 April 1950).

The determination of the Chinese community was interpreted by the British as a “courageous” act since the leaders might risk retaliation from the communists and might be accused of disloyalty to China.39 Many Chinese residents of Malaya might “run into difficulties” if there were no Chinese Consulates. They would have difficulties to maintain their family and business connections with China without any official channels. Despite these difficulties, Leong Yew Koh believed that there was no reason why Perak should have a Chinese embassy since the state had not have any Chinese Consul in the pre-war period (Straits Times 6 April 1950).

The motion received favourable editorial comments from the English-language press of Singapore and of the Federation. The Chinese newspaper’s editorial columns were surprisingly silent on this issue. In fact their silence implied the dilemma faced by the majority of the Chinese. The attitude of the Chinese masses and the Chinese press towards the Emergency was the same. They remained seated on the fence until they were confident that the British were winning the war. This explained why “almost the entire Chinese press has remained strictly neutral in this respect”. Although many Chinese newspaper editors were anti-communist, they held back from publicly attacking the Chinese government. The Chinese press dared not oppose the appointment of Chinese Consuls, who would possibly be assigned to Malaya and take action against them later on. Such an opposition might be interpreted as an act of disloyalty.40

This proved to be true when a Singapore left-wing newspaper described Leong Yew Koh as a traitor to China. However, the opinion was not shared by the majority of Chinese in Singapore. By and large, they silently agreed to the Perak state’s resolution. They did not see any necessity in such appointments. The interests of local Chinese could be taken care of by the local associations. Similarly, the local Chinese, majority of who were businessman and shopkeepers did not welcome the arrival of Chinese Consuls. They disliked the interference of consuls in their own affairs. Once the consuls arrived, they were expected to conduct the registration of all overseas Chinese and conduct investigations into their family and financial affairs. A large number of Chinese school teachers also disliked the idea of the consuls taking control over their educational activities.41 Among the loyal British subjects, there were fears that Chinese Consuls in Singapore would exploit the Chinese overseas to the political interests of China. F. Gimson, the governor of Singapore refused to accept Chinese Consuls.

I consider therefore that the presence of these Consuls in Singapore would have a most disastrous effect on the preservation of maintenance of law and order which has been so far successfully accomplished during the past few years…42

In April 1950, the issue reached a deadlock with two contrasting viewpoints. Henry Gurney, supported by Malcolm MacDonald and the Governor of Singapore strongly opposed the appointment of Chinese Communist Consuls to Malaya. Hutchinson, the British representative to China did not agree to “temporise” on the question of Consuls. The former view was backed up by the CO whereas the latter’s view was taken up by the FO. Thus, it was necessary to come to an agreed view to prepare a joint paper for the Cabinet. A decision about Chinese Consuls in Malaya could only be decided after the cabinet meeting.43

Standoff between FO and CO: Awaiting the British Cabinet’s Decision

Emerging differences between the FO and the CO on Chinese Consuls were fundamentally irreconcilable. The main issue of the day was whether the appointment of Communist Consuls for Malaya would build up the strength of the Communist cause as had been strongly argued by Malcolm MacDonald, Henry Gurney and the Commander-in-Chief [Malayan Forces]. Could they overestimate the influence of China? Given that the FO did not receive any reports to the cause, there were reasons to believe that the communist activity in Malaya was locally inspired. Another consideration was whether internal security threats justified the need to forgo British relations with the People’s Government and consequently British interests in China. Malcolm MacDonald even suggested excluding Chinese Consuls from British territories in Southeast Asia altogether, which was totally unacceptable to the FO.44

Delaying the appointment of Chinese Consuls was also thought to be unfeasible. According to the FO, the delay could not be made indefinite. Once the British had established diplomatic relationships on the equal basis with the People’s Government, exchange of Consuls had to take place. Malaya could only restrict the functions of Chinese Consuls based on the principle of reciprocity if the Chinese government took the same course of action on British Consuls in China. The FO also considered another alternative: closing Chinese Consulates in certain areas in Malaya. However, this suggestion did not solve the whole problem. The communist influence still could not be completely removed in Malaya. There were no sensible reasons to justify such actions without doing the same damage to their relations with China. As discussions between the CO and the FO did not lead to any new conclusion, they were considering “what unobtrusive steps can be taken in advance to restrict their [Chinese] capacity to do damage”. This meant establishing a mechanism to closely watch and report on the activities of Chinese Consuls.45

Following the continuous pressure from the Malayan government, the FO approached Beijing for an “objective” and “dispassionate” investigation. In April 1950, a telegram issued by the FO instructed the British representative to consider the impact of the exclusion of consuls. The FO regarded the arguments favouring the exclusion of consuls to “have been biased and [are] lacking in objectivity”.46 In considering the practicability of the course of action, the British representative was reminded to consider the impact of the exclusion on the loyalty of the Malayan Chinese. Would the Chinese community continue to support the government’s anti-communist effort? Since many Chinese were fence sitters, the arrival of Communist Consuls was likely to have an impact on their choice between loyalty to the Malayan Government and loyalty to the Chinese Government. Among the population, the merchant community was the most likely group to support the Malayan government since their interests were at stake if Communism were to succeed in Malaya.47

Shortly thereafter, the British representative to China indicated to the FO not to do anything which could risk the closure of British consular posts in China. Maintaining British influence in China was essential to check the formation of a Sino-Soviet bloc. British consular posts particularly in Tientsin, Shanghai, Canton, Hankow, Tsingtao and Swatow were important to British commercial interests and to the interests of British subjects. Hutchinson concluded his opinion without any recommendation:

Having these considerations in view it seems clear that we should try to maintain all our consular posts here and there seems no likelihood of doing that if we exclude Chinese Consuls from Malaya.48

However, in his subsequent telegram, Hutchinson highlighted a new alternative without having to sacrifice British interests in China: following the models of India and USSR. In these cases, the establishment of consulates was treated as a separate question by the Chinese Government. This question would only be taken up after the establishment of full diplomatic relations. While the option appeared to be flexible, he insisted that “no public announcement should be made”.49

Throughout the debates since the end of 1948, the Malayan government had remained silent on the decisive issue. It wanted to avoid any unnecessary queries before a decision could be reached. The difficulties confronted the government were understandable by the local community. In Malaya, the subject was so sensitive to be discussed publicly that the local press was hesitant to comment on the Perak state’s resolution. In his memorandum prepared for the cabinet meeting, Griffiths, the Colonial Secretary decided that (1) Chinese Consuls should be excluded from Malaya until the emergency was over and (2) a public announcement should be made to this effect.50

The second recommendation of the CO was unacceptable to the FO. The FO decided to draft a new Cabinet paper which stood in contradiction to the CO’s paper.51 In the opinion of the FO, the effect of admitting Communist Consuls to Malaya was overestimated by the High Commissioner of Malaya and the Governor of Singapore. Their speculation might go too far. Since the British had no concrete proof of the Chinese Communist Party’s assistance towards MCP, making a public statement, that was tantamount to accusing the Chinese Government, was undesirable.

If we were to make a public announcement, it would be equivalent to saying to the world at large that the Chinese Government are appointing officials for subversive purposes.52

Other arguments in the FO against the policy of Gurney were also worth noting. Winning the war in Malaya, from the FO’s view, did not depend solely on the rejection of Chinese Consuls. A more decisive factor was the ability of the British to intercept the intelligence system of the terrorists. There were over 300,000 Chinese squatters, functioning as the backbones of the bandits. The squatters would not support the government until they were fully integrated into the Malayan administration. In addition, the FO was not convinced that “the Chinese community can really be won solidly over to our side by excluding Chinese Consuls from Malaya”. This was a “ridiculous assertion” according to the FO, as the presence of Communist elements in Malaya [rather than an external influence] played a more effective role in influencing the support of the local community. Due to the differences in opinion, the FO and the CO prepared their own cabinet paper to be submitted to the Cabinet on 18 May 1950.53

In the Cabinet paper prepared by the FO, Ernest Bevin, the Secretary of State for Foreign Affairs argued that “the internal situation in Malaya cannot be the sole criterion in the conduct of international affairs”. His Majesty’s government had granted de jure recognition to the PRC, and both nations agreed to establish diplomatic relations. In line with the decision of the Cabinet and the agreement with the US, this policy must be pursued. Excluding Chinese Consuls from Malaya was tantamount to challenging the present policy and was not agreeable to the FO. Among the nation states, only the Soviet Government presented an exceptional case of excluding the appointment of Chinese Consuls. The FO did not desire to “consider Malaya in isolation from international affairs in general”. Malaya must not be afforded an exemption so as to not affect British standards of conduct in international affairs. If a reply to the Malayan public were necessary, Ernest Bevin proposed the following response: “no question of the appointment of Chinese Consuls arises for the present”.54

Infinite Postponement and the Future of Malayan Chinese

As the discussion dragged on without any solution, it was decided that the issue would not be presented to the Cabinet. It was deferred until Griffiths returned from his forthcoming visit to Malaya on 24 May.55 The Secretary of State stressed the fact that he was not prepared to become involved in the issue before it had even arisen. In the case that Griffiths were asked to provide a definite answer to the issue during his visit to Malaya, the following formula was agreed upon by the Secretary of State [Ernest Bevin] and the Colonial Secretary [Griffiths]:

His Majesty’s Government are of course aware of the views which have been expressed in Malaya on the question of the acceptance of Chinese Consuls, e.g., in the discussion on the resolution in the Perak State Council on 4th April. The question of the appointment of Consuls has however not yet arisen, but should it do so His Majesty’s Government will of course take fully into account the opinions expressed in Malaya.56

However, the whole question was not pursued since the return of Griffiths. There was no ministerial decision on this subject. For the British, this had been probably the best solution ever.57 In a joint memorandum submitted to the British Cabinet, it was suggested that the conflicting issue of Chinese Consuls should be deferred until the whole question of relations with China had been discussed with the US Secretary of State. They were prepared to put the issue on hold. In other words, the British should remain silent at both fronts: in Malaya and in Beijing.58

The issue was finally put to rest in August 1950 after two years of intense debates. The intense discussions were generated much too early as the communist Chinese made no such request to station its representatives in Malaya (Ashton et al. 2002). Sino-British negotiations for the exchange of ambassadors extended endlessly. The CCP would not discuss recognition with the British representative until the British agreed to sever residue relations with the Republic of China in Taiwan and to support the PRC’s representation at the United Nations (UN). The British offer to establish diplomatic relations with the PRC was left on the side and thus the issue of Chinese Consuls for Malaya was not raised because the PRC had other priorities. The PRC’s Chairman, Mao chose to “lean to the side of the Soviet camp” (Tsang 2006: 21).

Tsang evidently argued that Mao believed that China should rely on the assistance of the Soviet bloc. The leaning to the Soviet Union and the Soviet bloc failed the UK’s aim in the granting of recognition to the communist state. After extending recognition, the British offer failed to engage the PRC and to distance the PRC from the Soviet camp. The Chinese “did not respond to the British effort” as the CCP leadership placed importance on relations with the Soviet camp (2006: 23). In Mercy Kuo’s “Contending with Contradictions“, the Chinese relations with the Soviet bloc served as a central factor for PRC’s legitimacy. Identifying with the socialist camp (rather than with the western powers), Mao hoped to situate China in the post-war world order against the backdrop of the iron curtain (Kuo 2001). A prominent Chinese scholar, Chen, also agreed that Chairman Mao was “unwilling to pursue western recognition or to establish diplomatic relations with western countries” (ibid., 38).

The Chinese responses to the British demarche of January 1950 significantly affected the issue of Chinese consular representation in British Malaya. The context for the PRC’s policy ultimately relegated the issue of Chinese Consuls for Malaya into a non-issue. Thus, the turning point in the deadlock was attributed to the PRC’s strategic foreign policy of not aligning with the Western bloc in the 1950s. It was the anticipation of the Sino-British relationships which brought the whole question of Chinese consular representation in a heated triangular debate between the FO, CO and Malayan authorities. Similarly, it was also the unrealised Sino-British relationships which put an end to the debates. Within the short lifespan of two years in debates, the issue demonstrated where the priorities of the British Asia’s policy lied. It was not the case that Malaya’s predicaments were not fully appreciated by the FO. Rather, the UK’s China policy was driven by Britain’s overall strategic imperatives in the Cold War. Although Malaya was the Empire’s most profitable colony, the colony did not play a pivotal role in the post-war British policy in the Far East. As pointed out by Wolf, “In the FO, however, Malayan affairs garnered only a fraction of the attention accorded to Hong Kong and the other Chinese issues” (Wolf 1983, 312).

Though the local opposition could hardly influence the British Far Eastern policy, we must remember that the strong resistance was a sign of a transformed political attitude. The British developed a strong relationship with the Malayan Chinese Association (MCA) and other Chinese elites, who actively sought to unite the Chinese population behind the government’s anti-insurgency efforts and promote loyalty to the Malayan government (Renick 1965). For the local Chinese, remaining as Chinese nationals would not bring any benefits since they would be seen as targets of subversion and the Chinese government could not protect them without the existence of any Chinese Consuls. The heightened relations between the PRC and the non-communists countries eventually encouraged the Chinese to settle permanently and eventually to obtain local citizenship (Tan 2011). Moreover, the Chinese felt “a special need for becoming Malayan citizens” since the Chinese nationalist and communist governments did not have consulates in Malaya to issue passports and citizenship.59

Constitutional developments further accelerated the sense of political identification with Malaya. There had been signs of acceptance and compromise for bringing in a more locally conscious Chinese into the fold of Malayan citizenry when the British promised self-governance to Malaya in early 1952 (Mills 1958). General Sir Gerald Templer, upon his appointment as the new High Commissioner, issued a directive recognising the community’s aspirations: “To achieve a united Malayan nation there must be a common form of citizenship for all who regard the Federation or any part of it as their home and the object of their loyalty” (Stubbs 1989, 141). It was the proclaimed policy of the British government that “Malaya should in due course become a fully self-governing nation” (ibid.). Templer transformed the counter-insurgency strategy from a colonial war to a Malayan independence struggle, lending much credence to his “hearts and minds” campaign (Ucko 2010). Templer sought to encourage new settlers to become “ordinary citizens” in the resettlement areas now known as “New Villages”. The New Villages—equipped with schools, stable water supply, sanitation and public health facilities, roads and drains, a place of worship, Home Guard and village committees—allowed the Chinese squatters to become better integrated and politically socialised (Stubbs 1989).

An amendment to the Federal citizenship ordinance and state nationality enactments in May 1952 had made 1.1 million Chinese (as well as 2.65 million Malay and 0.18 million Indians) Federal citizens (Cheah 2002). Other constitutional advancements soon followed: continuing municipal elections, allowing Chinese entry into the Malayan Civil Service, the formation of the Alliance party, the holding of a national election, and the granting of independence on 31 August 1957 (Hack 2009). According to Fitzgerald, political development of the country offered “an alternative political future” to all who did not wish to support the Communists (1969, 66). Perhaps, Templer’s predecessor, Gurney was right to suppose that “When Emergency is over we shall have demonstrated our ability to hold country which will give Chinese sufficient confidence to make the consular question less important than it is now.”60

Conclusion

This article argues that the question of Chinese consular representation was contentious because of the government’s inability to secure the loyalty of the Chinese masses in the midst of the communist insurgency. Until and unless the British could win the Chinese support during the Emergency, any external influences were not to be compromised. The British kept a low profile on the issue. Throughout the deliberations, the British policy was to avoid any commitment and avoid making any public statement to either side but would stay put in China. Gradually, as events unfolded, the Malayan government had what it wanted most: rejection of Chinese interference in local affairs. In the words of Fitzgerald (1969, 78), the Peking government in 1950 had “forgone the opportunity to take over the Nationalist Chinese Consulates in Malaya”. This missed opportunity “relieved the Chinese communities of the risk of being forced into a political commitment which would have been regarded with deep suspicion and hostility by the colonial rule and later by the independent government of Malaya” (ibid.).

Thus, this article suggests that the issue has to be understood in terms of its significance to the Malayan nation-building effort. A delay in the appointment of Chinese consular representatives made integration of the Chinese an easier task for the Alliance government. Without the presence of the consuls, the local population turned to local government and local Chinese organisations to protect their interests. Above all, the political vacuum left after the closure of KMT Consulates allowed the government to isolate the local Chinese population from Chinese influences and to embark on the domestication process of the Malayan Chinese (Harper 2001). There was no diplomatic relations between Malaya and any of the Chinese governments during the period of the Malayan Emergency (Suryadinata 1997). When the Federation of Malaya achieved independence, normalisation of state relations with the PRC was delayed. Peking recognised the new nation but Malaya did not reciprocate the recognition. Thus, the question of Chinese Consuls was again rendered a non-issue (Fitzgerald 1969).
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Abstract. This paper discusses the notion of God as the only Creator, exploring its main implications for conceptualising the identity and purpose of Islamic architecture. The paper concludes that the concept of God as the Creator represents the core of the Islamic doctrine of tawhid (God’s Oneness and Uniqueness) which, in turn, presents Islamic architecture with its identity impressing it by its own mould. Buildings in Islam are conceived and erected only to serve God and the noble purpose of creation instituted by the Creator. Ascribing the terms “creation” and “creators” to human beings should always be conditional and metaphorical, not authentic or unqualified. Just as the Creator cannot become creation, similarly a creation cannot become a creator. Only against this backdrop, the role and objective of man on earth, and all his civilisational undertakings, including architecture, are to be viewed and assessed. The implications of this central Islamic tenet for Islamic architecture are studied under the sub-topics of the identity of Islamic architecture and the role of Islamic decorative arts.
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Introduction

Studying a conceptual framework for Islamic architecture is vital. That is so because erecting buildings is a very important enterprise in Islam. It accounts for establishing a physical locus of the daily individual, family and social activities of Muslims. It follows that the built environment, as both a concept and sensory reality, is indispensable for the fulfilment of the divine purpose on earth. However, just like any other interest of Muslims, erecting buildings likewise must be inspired by the heavenly message of Islam and its perpetual and dynamic spirit. The functions of Muslim buildings have got to mirror the interests and engagements of Muslims as God’s trustees on earth. Indeed, there must always exist a high level of harmony between the two. Whenever a conflict or dichotomy between them occurs, that is, whenever the purpose and functions of Muslim buildings become incompatible with the values and standards of Islam which Muslims are required to exemplify in their deeds, words and thoughts, that scenario spells an imminent end to the phenomenon of genuine Islamic architecture.

This paper describes the Islamic notion of God as the sole Creator and some of its implications for properly perceiving the meaning and significance of Islamic architecture. The subject matter stands for an important segment of a conceptual framework for Islamic architecture which renders Islamic architecture such a unique subject and much different from other architectural expressions. Thus, for understanding the true character of authentic Islamic architecture, understanding its conceptual framework will always be essential. That framework is founded upon the tawhidic (God’s Oneness and Uniqueness) corpus of teachings, values and principles which are both explicitly and implicitly derived from the Qur’an and the Prophet’s Sunnah as divine and eternal sources of Islam and Islamic civilisation. In view of that, it stands to reason that the first and most original sources of the theory and philosophy of Islamic architecture, in its capacity as a physical locus, microcosm and a soul of Islamic civilisation, are the Qur’an and the Prophet’s Sunnah. Thus, the matter ought to be appropriately addressed in Muslim architectural education and its curricula. It should be similarly addressed in the process of encouraging, facilitating and supervising a Muslim quality research culture on the history, theory and application of Islamic architecture as well, aiming to enrich libraries and bookshops with genuine references on Islamic architecture and making the prospect of efficiently teaching and practicing it a viable proposition.

The current situation, however, leaves a lot to be desired. There is extremely little in the mainstream architectural education of Muslims that rely upon the content of the Qur’an and Sunnah for constructing a theoretical base for Islamic architecture and to serve as the primary sources of adequately perceiving Islamic architecture, as the causes of inspiration and catalysts for creativity, and as the basis for Muslim architects’ ethical orientation and strength which will make them dedicated to the highest standards of architectural professionalism, integrity and competence. Most of the calls for integrating the Islamic spirituality into the infinite and multi-tiered realm of Islamic architecture come from scholars and even professionals whose immediate intellectual background is not necessarily architecture, such as Professor Isma’il Al-Faruqi, Professor Seyyed Hossein Nasr and others. It is at the same time encouraging that of late, there have been more and more voices from both the professional architects and academics that kept joining the growing chorus calling for a more serious and authentic amalgamation of the Islamic spirituality with Islamic architecture. Even more encouraging is the fact that those voices come from a number of Muslim countries, representing diverse institutions, establishments and groups. This paper is a manifestation of that growing phenomenon, as well as an attempt seeking to enhance the awareness, both of the professionals and general readership, as to the importance of correctly conceptualising the spiritual profundity of the theme of Islamic architecture by shedding some light on the idea of God as the only Creator and its implications for the former.

Divine Names and Attributes for God as the Creator

One of the most compelling messages of the Qur’an concerning building is that God is the only Creator; the rest is His creation unable to match His power, competence and creativity. For a creation to be able to create the way God does, that would mean an alteration in the existential hierarchy of titles and grades, which is inconceivable. Just as the Creator cannot become creation, similarly a creation cannot become a creator.

Five major beautiful names and attributes of God the Creator are given to imply the sublimity, significance and scale of what they stand for. Those five names and attributes are al-Khaliq (the Creator), al-Bari’ (the Maker), al-Musawwir (the Fashioner), al-Fatir (the Bringer into Existence) and al-Badi’ (the Originator). Five different expressions are given for the composite act as well as process of creation in order to expound to the potential aspirants to the rank, especially from among mankind, that the particular jurisdiction belongs to God alone, and that each and every act as well as aspect of creation, regardless of its size and significance, was dealt with directly by God and thus, via both its appearance and function, attests to the existence, authority and benevolence of its Creator.

The name al-Khaliq appears eight times in the Qur’an with its derivatives al-Khallaq and Ahsan al-Khaliqin (the Best of Creators) appearing twice each, al-Bari’ three times, al-Musawwir once, al-Fatir six times and al-Badi’ twice. The root words of these divine beautiful names and attributes are also widely used in different verb forms with regard to God the Creator. Besides, there are several other terms in the Qur’an, both nouns and verb forms, which also denote the splendid divine act of creating and creation and are used in relation to God the Creator, such as the verb dhara’a (to create and multiply) used both in past and present tense six times, bada’a (to begin or originate the creation) used eleven times both in past and present tense as well, the noun sun’ (the work or artistry) used once and the verb istana’a (to produce and prepare) also used once and which is a derivative of the former, and the verb atqana (to perfect) used once in its past tense.

The three names al-Khaliq (the Creator), al-Bari’ (the Maker) and al-Musawwir (the Fashioner) are mentioned together, one after another, in Surah (Chapter) al-Hashr, verse 24: “He is Allah, the Creator, the Maker, the Fashioner; to Him belong the best names. Whatever is in the heavens and earth is exalting Him. And He is the Exalted in Might, the Wise” (al-Hashr, 24). When these three names are mentioned together, each of them conveys a specific meaning. Together, they represent the complete act of creation from deciding and determining what and how to create, to a decided thing or an object to receive a particular form and, as such, to begin its preordained existence—and God knows best. The three names manifest themselves in created things sequentially, the last of which is fashioning the form. “The attribute of creation (al-Khaliq) refers specifically to God’s determination of what He creates, so it comes first. The name al-Bari’ (the Maker) refers to the creative act of bringing about what God wills to create. Finally, the name al-Musawwir (the Fashioner) refers to giving each created thing its particular form. “So, God decrees what He creates, brings it into existence, and specifies its particular, unique form” (Al-Oadah 2011).

The name al-Fatir (the Bringer into Existence) implies the creation of the universe and everything in it, giving every living thing its particular character, objective and meaning (Al-Bayhaqi 2004; Al-Oadah 2011). This connotes total harmony, equilibrium, balance and stability that pervade each and every aspect and component of the creation and their subtle relationships. It connotes, furthermore, the notion of unity in diversity, the unity of origins and spiritual purpose insofar as both the most insignificant and grandest features of the universe are concerned, and the diversity of their respective innate dispositions and existential missions and operations.

It was due to this that in a Qur’anic verse, while referring to the creation of man using the verb fatara from which God’s holy name al-Fatir (the Bringer into Existence) is derived, God brings to light that Islamic monotheism and man’s constant inclining to truth constitute the pattern on which God has made mankind. And exactly in line with that pattern the innate nature of man called fitrah, which, too, is a derivative of the verb fatara (to bring into existence), has been fashioned. The human fitrah or nature is the result solely of the Creator’s divine will and choice meant for mankind. The Qur’an thus concludes that “…there is no altering (the laws of) Allah’s creation. That is the right religion, but most men know not” (al-Rum, 30). Everything has its own inborn nature different from other natures and identities. There are no two things, animate or inanimate, that are exactly alike.

The name al-Badi’ (the Originator) means originating the creation without model or material, from absolute nothingness and after no pre-existing similitude. God does not need previous knowledge to think, to investigate and to figure things out. He invents the original of everything in the creation. There was nothing before Him, so He is unlike anything, and everything after Him is made by Him—unique, matchless, unequalled by anything else, and in no way similar to Him. Everything God creates is a wonder, a marvel, since He originated it from nothingness and after no pre-existing precedent. Like the original creations, all the continuously created things are different from one another (Bayrak 2006). This is the most genuine and sublime form of creativity and artistry, hence in Arabic the word ibda’ which means creativity and originality. In addition, this could be a reason why when God on two occasions in the Qur’an declared that He is the Creator and Originator of the heavens and the earth, using in both instances His holy name al-Badi’, He in most categorical terms repudiated the idea of Him begetting a son. It is thus an Islamic tenet that there is nothing which is like Him (al-Shura, 11); nor is there anything that could be compared with Him (al-Ikhlas, 4). The quality of God’s Being is beyond the range of human comprehension or imagination. Attributing to God, or likening Him to anything from the realm of His creation is a blasphemous act (Asad 1980; Ali 1989). It can never and under no circumstances amount to a creative or artistic act of inventiveness and inspiration, or to an audacious exploit of pursuing and affirming the truth.

Humans as Creators

As seen above, creating ex nihilo (from absolute nothingness) is both the right and power of God alone. Such a style of creation cannot be ascribed to humankind. Humans were and will remain forever short of enjoying a power of bringing into being anything without making use of the available raw materials and elements created for them in nature. Indeed, everything that humans invent, conceive, concoct and create, is only possible thanks to the unbounded bounties and munificence from God, which humans only discover, manipulate, process, use and reuse in different ways most convenient and efficient for them and their terrestrial goals. Consequently, humankind’s civilised and cultural “creations” are a relative thing. They are not really “creations” but only the temporary possessions of humankind in their temporary custody. As such, humans neither create nor possess anything. The Qur’an declares this emphatic truth time and again, such as in the following verses: “To Allah belongs whatever is in the heavens and whatever is in the earth. Whether you show what is within yourselves or conceal it, Allah will bring you to account for it…” (al-Baqarah, 284).

“Do you not know that Allah’s is the kingdom of the heavens and the earth, and that besides Allah you have no guardian or helper?” (al-Baqarah, 107).

“…His verily is all creation and commandment. Blessed be Allah, the Lord of the Worlds!” (al-A’raf, 54).

Everything around humans has been loaned to them so that they can carry out their duty of vicegerency in a responsible and unhindered manner. Their duty is no more than that. Even humans’ lives are not their own. Their lives belong to their Creator and Master, and if needed, they must sacrifice their lives for their Master and His cause: “Indeed Allah has purchased from the believers their lives and their properties (in exchange) for paradise…” (al-Tawbah, 111).

God explicitly reveals that He is the Creator and thus the Owner of everything including people, their selves and whatever they are able to make or create. People’s creations and all possessions are in fact God’s: “And Allah has created you and what you make” (al-Saffat, 96). The Prophet (pbuh) also said in a tradition: “Indeed, it is God who creates every other creator and his creation” (al-Sabuni, 1981). This tradition is recorded by Al-Bukhari in his “Sahih“, a compilation of authentic traditions of the Prophet (pbuh), in a section entitled “Allah’s words: ‘Allah has created you and what you make’ and ‘Verily, all things We have created in proportion and measure’”.

No sooner do humans come to this world than they set out displaying their inherent readiness to take from this world: to breathe, to eat and drink, to wear apparel, albeit without possessing anything, save their own self, to give away in return. Humans therefore, are born as insolvent consumers, as it were. Not only do they own nothing, but also they remain forever short of enjoying the power of bringing into being anything without making use of what is already there created for them in nature. Creating things, conditions and environments from nothingness is the right and authority of God alone and signifies authentic splendour, dominion and power to which God alone is entitled. By the same token, only God’s right and authority is to create objects, states and situations with no prior examples or models to follow or draw inspiration from. None of these however is either the right or capacity of man. The upshots of humankind’s myriad civilisational pursuits on earth therefore are never really their own possession and, as such, by no means could be solely utilised for returning the debt of creation and existence to God. Hence, people are given the title of servants or slaves and God alone is the Lord or Master. There can never be any alterations whatsoever in titles: the servant will remain forever the servant, and the Lord will remain forever the only Lord, irrespective of any human intervention that may transpire on any plane of existence (Al-Faruqi 1995; Nasr 1987b). It goes without saying, therefore, that being prudent, modest and grateful when dealing with God’s gifts, as well as when dealing with one’s own accomplishments, are of the virtues most appreciated in humans. It likewise follows that the legitimacy of human “creations” is based only on the strengthening of people’s legitimate relationships with their Lord and with the rest of His creation. The latter under all circumstances conditions and guides the former.

Moreover, God created humans as the most beautiful creatures on earth, in the best of moulds, and gave them the power of reasoning and insight (al-Tin, 4). He created humans as His vicegerents on earth, never to be forsaken by God’s words of guidance, lest they lose their way, rebel against the will and plan of their Lord, and gradually become puffed up with egotism, self-exaltation and innumerable superstitions pertaining to their own existence and existence taken as a whole (al-Baqarah, 30–39). When these exceptional qualities of humans are paired with their submission to the Creator, Lord and Cherisher of the worlds, they confidently set out proving their worth, elevating their status over that of the angels in the process. Conversely, no sooner do they start mishandling and abusing the same qualities and gifts, than they start drifting away from the plane of truth, debasing themselves to a status lower than that of animals.

On that note, in addition, the Prophet (pbuh) declared that God created Adam, the father of humankind, in His own image (Sahih Muslim, Hadith No. 6809). In other words, God bestowed Adam with life, knowledge, and the power of hearing, seeing and understanding, but Adam’s features are different from those of God. God has life, knowledge and power of understanding, which has been bestowed upon Adam as well, but there is no comparison between the Creator and the created thing (Taqi-ud-Din and Muhsin 1998). This truth by extension applies to the whole of mankind, the children of Adam.

Hence, God’s names and attributes, including those pertaining to creation, manifest themselves in human beings. People make, build and shape many beautiful and useful objects and things, manifesting thereby certain divine attributes in themselves and in those creative and consequential actions of theirs. However, most people over and over again get carried away and misjudge. The artist says that he “creates” beauty. The engineer “invents” a flying machine. An architect “designs” and “creates” a building. They think that it is they themselves who do this. They even forget the other people who might claim that they “created” the paint and the brush, building materials and the whole of building technology and engineering, and the sciences of geometry, physics and mathematics, without whose “creation” their “creation” could not have been possible. They forget about the sources that produced the materials for that “creation”. They disregard their vulnerability and complete reliance on other human and physical factors. They sometimes even close the eyes to their humanness. Who created the mind, the eyes and the hands that put all that they deal with together? That which people make depends on many conditions, materials and assistants. Whereas God’s creative act does not depend on any model, material, time, tool, aide or anything else. When He creates, He says Kun “Be!” and a whole universe becomes (Bayrak 2006).

It is thus often asked if it is permissible to say that humans are “creators” on account of them creating things, ideas and objects (Al-Oadah 2011). The answer is that it is permissible if by creation it is meant working on something, crafting it, giving it shape, processing it, assembling it, using and reusing it, or some other meaning that is suitable for human beings to ascribe to themselves and their creative and meaningful functioning as God’s vicegerents on earth, reflecting their actual existential state with all its strength as well as limitations. Ascribing the terms “creation” and “creators” to human beings should thus always be conditional and metaphorical, not authentic or unqualified. A hint at this restricted authorisation is presented via God’s description of His Holy Self as “the best of the creators” (ahsan al-khaliqin). This description appears twice in the Qur’an. Unquestionably, a creation should never claim, or aspire, to be a bona fide creator. Such is an aberrant view and goes against the pure and natural order of things.

The Identity of Islamic Architecture

The above somewhat philosophical accounts had more than a few explicit as well as implicit implications for conceptualising Islamic architecture and its identity. Those implications were both conceptual and practical. They, to a large extent, helped shaping the perceptions of Muslims and non-Muslims alike towards the realm of Islamic architecture. It goes without saying that the lack, or misrepresentation, of the same, contributed—and still does—towards generating, cementing and spreading a great many misconceptions and fallacies about Islamic architecture.

To begin with, whenever an architect embarks on designing an edifice, he/she carves out the space needed for the project. The Muslim architect, worthy of his/her profession, will approach space with reverence, not arrogance, as it is God’s physical realm. “If it (space) must be cut for man to have a dwelling, such would have to be done in humility and with ease, harboring no might, no self-assertion and no defiance” (Al-Faruqi 1981). Muslim architects will therefore, always strive to exhibit through creativity and skills that the buildings designed by them interact with space, flowing into and becoming part of general space, instead of separating from it. Buildings remain connected with outside space by the open inner court and windows. Toward the same end, the edge of an Islamic building is often crenulated, the skyline sometimes multiplied, and the vertical edges recessed or protruded with broken surfaces designed to lessen the impact of the cut-off in space (Al-Faruqi 1981; Burckhardt 1976).

Neither Muslim architects or structural engineers nor owners or users will regard edifices as space(s) appropriated exclusively for humans. Rather, the appropriated space will be viewed as something temporarily loaned to them, so that as soon as they return to their Creator, nobody but one’s own self will be held accountable for what they did to the loan, how they handled it, and what they managed to achieve with it. It goes without saying, therefore, that in Islam, architecture—just like any other noble pursuit and craft taken up for the sake of pleasing God, the All-Powerful and All-Knowing Creator and Lord—is but a vehicle for accomplishing the mission of Islam, not a goal in itself. It is therefore a form of worship and those who practice it correctly will be rewarded accordingly.

If this is the outlook that saturates the mentality of both builders and the built environment’s users, and if this is the spirit that dominates the built environment’s milieu, then creating buildings becomes not only a tolerable thing, but also a highly gratifying one. Thus, the chore of building mosques and houses in order that the shared and private needs of humans are satisfied is said to amount to an obligation (Abul Qassim 1975). Indeed, this is that positive aspect of the building enterprise, standing on the diametrically opposed side of scores of negative ones, which kept Muslims repeatedly busy throughout their long and colourful history as peerless builders, resulting in the creation of numerous architectural masterpieces which still dot many a landscape from Spain to Indonesia. It was because of this positive aspect of the art of building, furthermore, that even Prophet Muhammad (pbuh) never hesitated to build or encourage others to do the same, whenever building was a necessity, for some private or collective benefits. Furthermore, the Prophet (pbuh) at times even took the trouble to personally participate in certain building activities.

Islamic architecture is thus the type of architecture whose functions and, to a lesser extent, form, are inspired primarily by Islam (Nasr 1987a). Islamic architecture is a framework for the implementation of Islam. It facilitates, fosters and stimulates the ‘ibadah (worship) activities of Muslims, which, in turn, account for every moment of their earthly lives. Islamic architecture only can come into existence under the aegis of the Islamic understanding of God, man, nature, life, death and the Hereafter. Thus, Islamic architecture would be the facilities and, at the same time, a physical locus of the actualisation of the Islamic message. Practically, Islamic architecture represents the religion of Islam that has been translated onto reality at the hands of Muslims. It also represents the identity of Islamic culture and civilisation. Central to Islamic architecture is function with all of its dimensions: corporeal, cerebral and spiritual. The form divorced from function is inconsequential (Al-Hathloul 1996).

Islamic architecture signifies a process where all the phases and aspects are equally important. It is almost impossible to identify a phase or an aspect in that process and consider it more important than the others. The Islamic architecture process starts with having a proper understanding and vision which leads to making a right intention. It continues with the planning, designing and building stages, and ends with attaining the net results and how people make use of and benefit from them. Islamic architecture is a fine blend of all these factors which are interwoven with the treads of the belief system, principles, teachings and values of Islam. What makes an architecture “Islamic” is its metaphysical and spiritual dimensions, rather than its sheer physical and observable ones (Omer 2009).

Furthermore, in view of the fact that the Islamic building enterprise bore a spiritual impression and was one of the means for espousing the cause of Islam, it did not really matter in numerous instances in the history of Islamic civilisation who the builders, planners and developers of many a project were. What actually mattered was whether the ultimate role and utility of such projects justified the time, effort and capital spent on them, as well as what their impact was on the existing state of the community and on its future progress. Although architecture as a profession was extremely important and honoured, yet architects, most of the time, were not excessively venerated, neither by their patrons nor by the public. Architecture was seen just as one of many important professions needed for creating, sustaining and taking pleasure in civilisation. Architects, just as many other professionals representing numerous specialist fields, were regarded as very important, yet crucial, protagonists in the ultimate scheme of things. It was for this reason that on most Islamic buildings, no names of the builders were inscribed; if there was anything imprinted on them then it was the date of their commencement or completion, or the name of the ruler or the patron. Except in cases of questionable undertakings, rarely were the architects, planners or developers concerned about promoting their name or status, their position in history, what some short-sighted people would say about their work, how some members of the ruling elite would react during and after construction, and so forth.

This indicates that buildings in Islam are erected to serve the only Creator and Lord of the universe (Bianca 2000; Burckhardt 1976; Nasr 1987a; Al-Faruqi 1981). Everything else is inferior to this paradigm. Muslim architects and structural engineers turned down a prospect of drawing attention to themselves, their careers and their works of art. They feared that such an act would somewhat impinge on and, in the worst case scenario, debilitate the promotion of the idea of total spirituality underlining the total identity of Islamic architecture. Nothing was to stand between God and a building’s users and observers. Through various channels and means including the planning and organisation of spaces in buildings, the handling of their forms, their envisioned functions and the methods and styles of ornamentation and beautification, Muslim architects and structural engineers go all-out to put on view the signs of the Creator’s presence, infinite authority and greatness, on the one hand, and to display the signs of humankind’s fragility, dependence and smallness, on the other. This way, every building is transformed into a kind of house of God, baytullah, so to speak, thus translating onto reality the implications of the Prophet’s hadith (tradition) that the earth has been made pure for the Prophet (pbuh) and his followers, and hence serve as a place of worship, i.e., as a mosque (masjid) (Sahih al-Bukhari, Hadith No. 323). This way, additionally, the Muslim buildings in time become converted into instruments of worship, not only because of their dignified functions, but also because of their plans, organisation of spaces, forms, decoration and so on.

Herein lies a secret why not many planners, architects and structural engineers are known, never mind celebrated, in Islamic civilisation, a civilisation that dominated the world scene for more than a thousand years and whose signature mark was architecture. Numerous masterpieces and icons of Islamic architecture dotted the part of the world that stretches from Spain to Indonesia, yet extremely little is known about the names, private and professional lives and legacies of the people most directly responsible for fashioning such a world of wonders. Everyone from students and casual observers to researchers and authors of Islamic architecture seems to be at ease with this reality. Such is the spiritual appeal of Islamic architecture that no sooner does a person start sincerely studying or using it than it becomes overwhelmingly clear to him or her that the chief concern in Islamic architecture is about architecture as a lifestyle deeply rooted in absolute truths, not about architects as individuals with particularised ideas and programs that may or may not be in consonance with the former.

By definition, true Muslim architects work for some higher life ideals and purposes, and fittingly, their rewards and appreciation come from higher ontological sources carrying a different weight and substance. Parenthetically, owing to their strong relationship with the heavens, Muslim built environment professionals were able to generate rarely paralleled marvels and sensations on the earth. The opposite, that is to say, failing to establish and maintain a sound relationship with the heavens, renders humankind “trapped” on earth and powerless to rise above its physical constraints and serve an elevated order of experiences and relationships. This account, in addition, explains the raison d’etre for the poor state of contemporary Muslim architecture. It is so because contemporary Muslim architecture, unfortunately, is mainly about architects and attempts to emulate particular precast systems and styles, rather than about architecture as a total and organic phenomenon or a paradigm that serves life and its noble goals; it is about architecture as an end in itself, rather than a means or a carrier of ultimate meanings, values and standards. In other words, the raison d’etre for the deplorable state of contemporary Muslim architecture is a ubiquitous culture of exalting the relative and transient at the expanse of the absolute and infinite, both at the epistemological and professional planes.

It is for this reason, definitely, that Koca Mimar Sinan (died in 1588), the chief architect of the Ottoman golden age serving under three sultans and for many one of the greatest architects in Islamic civilisation, said that architecture is the most difficult profession, and he who would practice it correctly and justly must, above all things, be pious (Necipoglu 2006).

Sinan is also reported to have said, in all likelihood lest he might become carried away by his achievements and the status he had acquired: “Praised and thanks and surpassed glory upon that matchless Creator and all-powerful God—may He be honoured and glorified—Who, in accord with the noble verse of the Qur’an, ‘And (have We not) built for you the seven firmaments?’, without architect or builder and without column or pier made apparent and manifest above the earth’s pure face the green vault and spreading canopy of the heavens. And kneading water and clay, (He) created humankind and, by means of a cloak of excellence, rendered it more distinguished and superior than (His) other creations” (Necipoglu 2006). With these words, Sinan started his autobiography entitled “Choice gift of the architect” which is one of his five sixteenth-century texts.

It appears as though Sinan, particularly in his second proclamation, intended to pass on firstly to himself and then to everyone else involved in fashioning the built environment that there is only one real Creator in the whole of existence, that is, God, as well as that whatever humans build or create appear simply as naught when juxtaposed with the greatness and magnitude of any segment of God’s creation. So insignificant are humankind’s creations that they do not even merit to be called creations. There is only one Creator; the rest is His creation. Under no circumstances can a created thing grow to be a creator, in the actual sense of the word, as God questions in the Qur’an: “Then is He who creates like one who does not create?” (al-Nahl, 17).

Due to the reality that the built environment in Islam serves as both a field and instrument of worship, when Mawlay Idris II decided to build the city of Fez in northern Africa (Morocco), having sketched the ground plan of the city and before construction got underway, he recited the following prayer: “O my Lord! You know that I do not intend by building this city to gain pride or to show off; nor do I intend hypocrisy, or reputation, or arrogance. But I want You to be worshipped in it, Your laws, limits and the principles of Your Qur’an and the guidance of Your Prophet to be upheld in it, as long as this world exists. Almighty, help its dwellers to do righteousness and guide them to fulfil that. Almighty, prevent them from the evil of their enemies, bestow Your bounties upon them and protect them from the sword of evil. You are able to do all things” (Moustapha 1986).

Out of humbleness and zeal to recognise God Almighty as the only Creator, Originator and Fashioner, the Muslim architects would try as much as possible to so camouflage their work that it, when all is said and done, suggests a divine and natural effect rather than the work of humans. When viewing a work of Islamic art, the preoccupation of the beholder will always be drawn to the workmanship and intricacy of patterns to which the material has been subjected rather than to the substance itself. Thus, devout humbleness, which is a major trait of a Muslim’s character, has been effectively extended to the domain of the built environment as well because the same character stands at the core of the Islamic built environment throughout the process of its conception, formation and consequent completion. Even though the Islamic built environment is the product of humans and has been fashioned for some of humankind’s intents, in no way are the ingredients and factors that dictate the Islamic built environment’s mood related to the contemptible qualities of humans and this worldly life (Al-Faruqi 1985). They are all neutralised by the demands of a higher order of meaning and experience, which Islamic buildings effortlessly exude to their users and attentive observers.
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Figure 1. The Selimiye Mosque in Edirne, Turkey. The Mosque is one of Koca Mimar Sinan’s greatest masterpieces
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Figure 2. The skyline of the city of Khiva, Uzbekistan
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Figure 3. The courtyard of the Great Umayyad Mosque in Damascus, Syria. At the site of the Mosque, there was a temple in both the Aramaean and Roman eras. The place was later converted into a Church dedicated to St John the Baptist in the Byzantine era. Following the arrival of Muslims, the Church was eventually adopted and modified as a mosque
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Figure 4. View of the mosque of Ahmad b. Tulun in Cairo, Egypt, through a screen on the roof of a nearby Mamluki house
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Figure 5. Al-Kekhia Caravanserai in Cairo, Egypt. The interplay of the private and public domains in the building is instantly recognisable



The Role of Islamic Decorative Arts

Subtle symmetry and order dominate the subject of Islamic decorative or applied arts, whose motif vocabulary is, in turn, dominated by calligraphy and the arabesque, or infinite pattern. The subject matter of the calligraphy content is the themes from the Noble Qur’an, the Prophet’s declarations, and some other virtuous elements regularly tied to poets, sages, scholars and so on. Calligraphy is astonishingly rich in style and modes, and it combines the greatest geometrical strictness with the most melodious rhythm (Burckhardt 1976; Bahnassi n.d.). Moreover, besides the art of letters, calligraphy designs have involved a wide variety of other motifs as well. Geometric figures, non-geometric abstract shapes, elements and marks derived from letters and word shapes, and stylised and denaturalised shapes from nature are all commonly found in the calligraphic designs of Islamic art (Al-Faruqi 1985).

The most prominent subject matter dominating the motif vocabulary of arabesque, on the other hand, is abstract shapes (geometric figures) and heavily stylised and denaturalised figures from nature, ranging from flora, fauna and lifeless objects to—at a much lower scale—human beings. The reason for this is that the qualities of God, the most Beautiful, Whose immeasurable effects permeate and sustain all things, and to Whom all aesthetic expressions endeavoured by humankind ought to show the way, are beyond human comprehension and description. The use of revealed and other spiritually loaded letters and words to create a beautiful pattern or design, as well as the use of intricate abstract patterns having no beginning and no end, which give an impression of infinity, are therefore the best way to express in art the doctrine of Islamic monotheism (Al-Faruqi 1985).

The calligraphic messages engraved on walls, ceilings and pillar panels are never selected in a haphazard manner. Rather, they are always carefully selected in order that the purposes of buildings and their decoration schemes, as well as the interests of the patrons of buildings, are duly served. Hence, in almost all mosques across the Muslim lands, for example, decorative calligraphic messages affirm and remind of the nature, supremacy and glory of God the Creator and His infinite attributes and actions. They also affirm and remind people of the character of the life on earth, their position on earth, and what kind of relationship ought to exist between a person and their Lord, parents, family members, other people and the whole of nature. A good number of the Qur’anic verses, perceived as vital for the comprehension of the above-mentioned subjects, are found to be repetitive in most mosques.

Consequently, upon entering a mosque that has been well executed, visitors are bound to find themselves transported into a spiritually pulsating atmosphere unrivalled anywhere outside. In the interior milieu, with a fervent desire and minimum effort, one can feel how great and absolute God is, and how insignificant and vulnerable, on the other hand, they are; how consequential the subduing of this world with all its passing whims for the benefits of the hereafter is, and how inconsequential and detrimental, on the other hand, bartering the latter for the benefit of the former is; and how simple and manifest the true guidance of God is, and how absurd and thorny all manifestations of falsehood and error, on the other hand, are. Once inside a building of this kind, a servant of God finds their sixth sense suddenly awaken and stimulated, resulting in the whole being aching for a thought, or word, or an act of service and worship to the Almighty, the source of all beauty and good.

Hence, it goes without saying that the substance of Islamic decoration aims at declaring a big “no” to the corporeality of existence and to its potentially hazardous attractions, and a big “yes” to that which refreshes and rejuvenates the soul which incessantly yearns for the spirit of divinity the soul feeds on before finally returning to it. However, given that the components of the same corporeal reality have been employed for the production of the built environment, the ultimate appearance of the latter has to be delicately transfigured and denaturalised in order that the refined requirements of Islamic aesthetics are duly met. It is feared that without recourse to both transfiguration and denaturalisation in the Islamic built environment, the spiritual purpose of erecting buildings might be harder to attain. Thus, the role of Islamic decoration is a principal and essential one, not a secondary or an auxiliary one. Decoration stands at the heart of the identity of Islamic architecture.

Islamic calligraphy promotes and invites to the absolute truth. It is inspirational and instructive, as it in most cases accounts for a line of divine revelation. One may thus conclude that through Islamic calligraphy, God the Creator constantly speaks to humankind the creation. One can have an erratic relationship with the Qur’an, but if the buildings which serve as both the frame and ground for one’s diverse life activities are adorned with many key Qur’anic messages, one then cannot escape from the constant presence and powerful spirit of the Qur’an, thus being always reminded of the shortcomings in their relationship with the Noble Book and its normative teachings. It follows that revelation and the total Muslim reality are inseparable. Hypothetically speaking, Muslims can become completely detached from the sway of divine revelation only if they disengage themselves from all the spheres of their built environment, which, nonetheless, is an impossible prospect. In other words, one of the main objectives of Islamic calligraphy is to make divine revelation the most dominant factor in the lives of Muslims—consciously or otherwise—inspiring and guiding them in everything they do.

The messages that Islamic calligraphy normally contain are bent on signalling, reminding and, if necessary, shaking up the spiritual lethargy of the users of the buildings which are adorned with Islamic calligraphy. Its aesthetic appeal is not the only constitutive element of a building, nor is it an end in itself. Rather, the aesthetic appeal of Islamic calligraphy could be seen as a threshold from where an intuitive observer sets off for a deeper exploration of the inner value of the Islamic art of letters. Also, Islamic calligraphy’s instantaneous aesthetic appeal could be seen as an inducement or even a snare, so to speak, in order that the attention of a building’s users and visitors is somewhat ensured, thus paving the way for communicating the more profound meaning and significance calligraphic inscriptions entail.

It is because of this that calligraphic inscriptions, be they Qur’anic verses, Prophet Muhammad’s hadiths or any other wise declarations, are never selected randomly. Rather, any examination of the calligraphy systems of Muslim buildings suggests that the choice was, in the main, very selective and accurate glorifying God the Creator and humbling man the creation. A few examples could be given here.

We have already referred to Koca Mimar Sinan, the great architect of the Ottoman Golden Age, who made some inspirational statements about the spiritual aspect of architecture. Certainly, such statements though ascribed to Sinan, epitomise a culture and outlook of an epoch confined to a geographical zone. Owing to this mentality, therefore, some prominent mosques in Istanbul, including the Suleymaniye Mosque, one of the greatest architectural masterpieces of Sinan’s, feature several Qur’anic verses the messages of which had surely induced Sinan to make some of his famous statements, especially the one on the infinite power of God, the incomparable Creator, due to which both the heavens and earth have been created with neither architect nor mason, and neither pillar nor support. The verses are applied as part of the rich and diversified decoration of mosques. For instance, in the Suleymaniye Mosque, the following verse prominently adorns the core of the interior of the mosque’s central dome: “Indeed, Allah holds the heavens and the earth, lest they cease. And if they should cease, no one could hold them (in place) after Him” (Fatir, 41).

The same verse is also found embellished in the core of the interior of the central domes of the following mosques in Istanbul namely Eminonu Yeni, Rustam Pasha and Sokullu Mehmet Pasha Mosques. It is worth mentioning that the last two mosques have also been designed and built by Sinan.

In the Blue Mosque, also in Istanbul, the following verse embellishes one of the mosque’s main pillars: “It is Allah Who erected the heavens without pillars that you (can) see; then He established Himself above the Throne…” (al-Ra’d, 2).

In most Muslim dwellings, furthermore, the substance of the calligraphic decorative styles, by and large, implies, and thus reminds the people of, the true Islamic creed, their mission on earth, their relationship with God, nature and people, and their responsibilities toward different aspects of creation. Hence, the Qur’anic chapters and verses that feature most prominently in Muslim dwellings are: Surah Ya Sin, which signifies the heart of the Noble Qur’an; the Ayah al-Kursi (the Verse of the Throne) which is the greatest Qur’anic verse; Surah al-Ikhlas for which Prophet Muhammad (pbuh) has said that it is equivalent to a third of the Noble Qur’an; Surah al-Falaq and Surah an-Nas which have been revealed in order that believers be protected against all forms of illness and evil by trusting in God and by seeking refuge in Him. Many calligraphic decorative inscriptions found in Muslim dwellings are inspirational and motivating in nature, containing glad tidings for those who commit themselves to just causes.

As a result of such a powerful religious consciousness and zeal, Muslims developed in the field of architecture a culture of covering all surfaces with certain designs aimed at drawing the attention from the upshots of human endeavours to a higher order of expression and meaning. The Muslim builder, thus, intends to humbly demonstrate that they harbour no might, defiance or self-assertion when it comes to appropriating of and acting in space that does not belong to them; it belongs to God the Almighty, the rightful Owner of all creation. The Muslim builder, furthermore, tends thus to depict themselves—as do the users of buildings—as a servant rather than a “master“, as a trustee rather than an owner, and last but not least, as a modest mortal rather than a pretentious “creator”.

In Muslim buildings, therefore, mass—time and again—is literally made invisible. This is achieved by covering it with stucco, tile, wood and other materials that transfigure the mass into something radically and totally new and different (Al-Faruqi 1995; Hillenbrand 1994; Nasr 1987a). Buildings simply appear as though enveloped within dissimilar pleasing, dynamic and contemplation-provoking webs of coloured decoration. Sometimes when no rich decoration with plentiful motifs and themes is used on a building’s surfaces, due to the lack of, say, materials, expertise, resources, or even interest, other practical alternatives are then conceived instead, so as to satisfy the same Islamic aesthetic taste. Some of such alternatives are wide-ranging brick patterning, when brick is a major building material; the clever use of marble and stone in bands of contrasting colours, when stone is a major building material (Hillenbrand 1994); laying emphasis on ingenious symmetry in design as well as in organisation of inner spaces and architectural motifs, and so on. When touching on the subject of decoration in Islamic architecture, its techniques, language and materials, Ibn Khaldun (1987) naturally concluded, “Thus, the walls come to look like colourful flower beds”.
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Figure 6. Sherdar Madrasah or School in Samarkand, Uzbekistan. The Madrasah is utterly decorated with various decorative themes and styles
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Figure 7. Two calligraphic inscriptions in contrasting styles on the façade of Bouinania Madrasah or School in Fez, Morocco
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Figure 8. A number of decorative motifs adorn the interior of a dome that crowns a pavilion next to al-Suhaymi House in Cairo, Egypt
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Figure 9. Calligraphy and arabesque in tile-work in the Mosque of Mehmet Pasha Sokullu in Istanbul, Turkey
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Figure 10. Richly decorated houses in Sana’a, Yemen. In terms of decoration, virtually all buildings in much of Yemen: private or public, religious or worldly, receive the same treatment, with minor contextual and typological variations



Conclusion

The concept of God as the only Creator represents the core of the Islamic doctrine of tawhid. Tawhid means asserting the unity or oneness of God. Tawhid is the Islamic concept of monotheism. The word tawhid is derived from the words wahid and ahad which mean “one“, “unique” and “peerless”. Based on the concept of tawhid, Muslims believe that God cannot be held equal in any way or degree to any other being or concept. Maintaining that there is no god except Allah and that there is nothing comparable to Him constitutes the essence of tawhid and the essence of Islam. Thus, declaring God’s oneness, tawhid, together with Prophet Muhammad’s prophethood (shahadah), is the first requirement for one who wishes to embrace the Islamic religion.

According to tawhid, there is only one Lord for the entire universe, Who is its Creator, Organiser, Planner, Sustainer and Giver of security. He is the only Creator, the rest is His creation. He is the only Master, the rest are His servants. Nothing from His World can be a quality of the created world, and nothing from the created world can be ascribed to His World. Similarities that exist between the two realms, the divine and earthly, do not exceed the level of sheer names. Beyond that nothing is the same. There can never be an exchange in the arrangement of designations between the two dominions: that of the Creator and that of His creation.

Since the Creator and Master of the world remains as such forever, the servants, too, remain what they are forever. Since the Creator and Sustainer remains as such forever providing the everlasting source of all that exist, the creatures, too, remain forever mortal, recipients of and completely dependent on divine material and spiritual provisions. In all their undertakings, it stands to reason, people’s primary mission should always be to acknowledge this undeniable truth, unselfishly exhibit its effects and try to integrate it into each and every aspect of their cultural and civilisational accomplishments. People are never to get carried away by their ostensible earthly achievements and, as a result, rebel against the established spiritual paradigms in life and then attempt to modify or manipulate them. People’s earthly achievements ought always to reflect God’s greatness as opposed to man’s smallness, God’s self-sufficiency as opposed to man’s lack of it, God’s infinity and permanence as opposed to man’s wavering and insecurity, God’s supremacy as opposed to man’s fragility. Any other approach would signify a sheer falsehood, deception and fictitious optimism.

The implications of the idea of God as the sole Creator—and indeed of the whole tenet of tawhid—for Islamic architecture are at once conceptual and applied. Such is its influence in magnitude as well as depth that it gives Islamic architecture—and indeed the entire world of Islamic civilisation—its identity impressing it by its own mould. It binds all its constituents together and thus makes of them an integral, organic body (Al-Faruqi 1995; Izetbegovic 1990; Asad 2000; Nasr 1987b).

The idea of God as the sole Creator gives Islamic architecture its conspicuous identity. It also creates in Muslims an unprecedented tawhidic outlook on building activities so that there exists the highest level of compatibility between buildings and their users. It ensures that Islamic architecture and Muslims forge a productive and peaceful alliance. They all originated from the same source and serve the same ontological purpose. The character of Islamic architecture, consequently, is such that it tries its best to disguise its mundane naturalistic factors and features that may hinder a beholder’s focus, pointing in turn to a higher order of expression and meaning. The beholder’s attention is directed towards the desired end, by various ingenious artistic and structural ways and methods which are meant to yield an intuition of the real essence of the Transcendent and its divine infinity and perfection.

Just like the universal religion of Islam whose source is the only Creator and Lord of the universe and all people, Islamic architecture, too, is a universal and enduring phenomenon. It is not confined to an ethnic group, historic episode or a geographical region. It is not governed by a restricted perception or an outlook, nor is it locked up in a style and a set of rigid methods and techniques. Islamic architecture is fluid, flexible and open to all peoples to enrich its infinite orb through their various styles, methods and techniques, and then, together, to wallow in its spiritual grandeur and enjoy its manifold benefits and advantages. Islamic architecture is a global phenomenon with an outlook that not only makes use of, but also transcends, the experiences and ideas of this world. It is a phenomenon with a universal appeal and meaning. It is a product of interplay between the absolute, or permanent, and the relative, or transient, realities, i.e., between the Islamic principles and beliefs that give Islamic architecture its quintessence, and those temporal elements and constituents that give it its ephemeral form. Islamic architecture is a symbiosis between a global religion and life in its totality. It is a union between the material and spiritual spheres, and between the heavens and the earth. Islamic architecture cherishes its perpetual heavenly spirit and identity, never compromising them. At the same time, however, it is ever ready to welcome any contribution by anyone—even non-Muslims—so that the former is made even more conspicuous and exalted, and its impact further augmented.

Admittedly, when planning, designing, building and interacting with Islamic architecture, a person—be he an Islamic architecture professional or an ordinary user—seldom has full appreciation of the meanings and relationships explained above. However, this assertion does not diminish or impinge on the validity of our interpretations because such is the sway of Islamic monotheism (tawhid) over the lives of its followers that in many daily worldly affairs of theirs Islamic principles, norms and ethics are followed spontaneously and unconsciously with not much of, or without any, prior planning or arrangement whatsoever. It is a Muslim’s cultivated and refined inner self, psyche and strong character that preside over the recurring daily deeds, not directly associated with sheer religious obligations, and it is this strong insight which guides a Muslim to appreciate the oozing sense and soul of Islamic architecture. How is this possible?

It is true that the reward of deeds depends upon intention and every person will procure the reward only according to what they have intended (Sahih al-Bukhari, Hadith No.1). Nonetheless, the depository of intentions is the heart. In other words, human intentions are rather the state of the heart where human actions are decided and orchestrated. To the same depository, psychological effects of an action return in the form of contentment, if an action was a good one, or discontent and unease if the opposite was the case. It is the heart that holds sway over actual human intents, cravings and outlook. A heart will yearn for goodness in every situation and at every moment, triggering the bodily limbs and parts to do the same, if goodness is its only obsession. Likewise, a heart will pay no heed to goodness, causing bodily limbs and parts to follow suit if goodness lies low in the hierarchy of its concerns. Surely, most people are not truly aware of these inner processes transpiring inside them when doing a deed. Sometimes, they verify them by verbal intentions and sometimes they do not, the latter condition not impinging on the validity of a deed. The process is too prompt and our actions and thoughts too many and too frequent that verifying them all by a verbal intention is unfeasible. Some scholars hold the view that uttering intentions by tongue is not really necessary. Executing an intention, or endorsing a deed by the heart from where all deeds originate is sufficient. So if there is any discrepancy between what is uttered and what lies in one’s heart, the latter takes precedence over the former and thus, invalidating it. Also, if a deed has been executed according to an intention merely on the tongue contradicting the heart, such a deed is automatically rendered null and void.

It is due to this that Islamic architecture cannot be extricated from the compelling realities of both life and Islam as a total way of life and be treated in isolation. Islamic architecture is Islam manifested. Islamic architecture, Islam and Muslims are inseparable at every plane of existence. As described by Stefano Bianca (2000), Islamic architecture is “the haven where man’s spirit, soul and body find refuge and shelter”. It powerfully and profoundly influences the physical, spiritual and emotional wellbeing of people. Thus, in Islamic architecture the emotional, spiritual and physical dimensions of people’s lives are intertwined. Accordingly, when such bonds are broken, the whole of Islamic architecture comes to an end.
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