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Abstrak. Kajian ini bertujuan menjelaskan beberapa aspek sejarah dan budaya Melayu yang terdapat dalam manuskrip Undang-undang Pelabuhan Kedah bertarikh 1060 H/1650 M. Undang-undang ini dipercayai telah menjadi panduan kepada semua pedagang yang berdagang di pelabuhan Kuala Kedah dari abad ke-17 hingga abad ke-19 termasuklah pedagang dari India, China dan Eropah. Pelabuhan Kuala Kedah juga dipercayai telah muncul sebagai pelabuhan terbesar di Nusantara ketika itu, iaitu selepas kejatuhan Melaka dan kemerosotan pelabuhan Banda Aceh. Kemunculan pelabuhan Kuala Kedah sebagai pelabuhan terpenting di rantau ini telah mendorong kerajaan Kedah pada masa itu untuk mengkanunkan undang-undang pelabuhannya sendiri. Manuskrip undang-undang pelabuhan Kedah ini dianggap sebagai undang-undang pelabuhan Melayu lama yang paling lengkap. Justeru, kajian ini menggunakan pendekatan analisis teks berdasarkan manuskrip Undang-undang Pelabuhan Kedah versi Raf 77 dan dibantu dengan manuskrip Undang-undang Pelabuhan Kedah versi MS 40329 dan ML 25. Hasil kajian ini mendapati terdapat banyak aspek sejarah dan budaya Melayu berkaitan dengan perdagangan dan kewangan yang sebahagiannya telah membentuk jati diri bangsa Melayu itu sendiri sehingga sekarang.

Kata kunci dan frasa: sejarah, budaya, perdagangan, kewangan, manuskrip Undang-undang Pelabuhan Kedah

Abstract . This study aims to unravel some aspects of Malay culture and history that are found in the Kedah Port Laws, dated 1060 H/1650 M. It is believed that these laws served as a guide to traders including those from India, China and Europe who traded at the port of Kuala Kedah between the 17th century and the 19th century. Kuala Kedah emerged as the largest port in the archipelago after the fall of Malacca and the decline of the port of Banda Aceh. The emergence of Kuala Kedah as the most important port in the region led the Kedah government at the time to codify its own port laws. The Kedah Port Laws manuscript is regarded as the most complete old Malay port laws. This study is a text analysis of the Kedah Port Laws manuscript version Raf 77 and the Kedah Port Laws manuscript version MS 40329 and ML 25. The study reveals that there are many aspects of the Malay culture and history associated with trade and finance that are integral to the Malay identity until today.
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Pendahuluan

Undang-undang Pelabuhan Kedah yang terdapat dalam manuskrip Undang-undang Kedah merupakan antara bukti bertulis terawal yang menunjukkan bahawa Kedah pernah menjadi pusat perdagangan antarabangsa yang paling sibuk di rantau ini sekitar abad ke-17 dan ke-18 Masihi. Kedah dianggap sebagai negeri yang tertua sekali di Tanah Melayu (kini Semenanjung Malaysia) oleh ramai sejarawan. Pendapat ini berasaskan kepada penemuan arkeologi yang terdapat di kawasan-kawasan tertentu di Kedah yang membuktikan wujudnya petempatan-petempatan secara teratur semenjak kurun keempat Masihi lagi. Negeri Kedah terletak di utara Semenanjung Malaysia, bersempadan dengan negara Thailand di sebelah utara (Portal Rasmi Kerajaan Negeri Kedah Darul Aman).

Pada peringkat awal perkembangan kerajaan Kedah, kegiatan perdagangan banyak tertumpu di pelabuhan Sungai Mas dan Lembah Bujang, namun kedua-duanya tidak kekal lama sehinggalah muncul Kuala Kedah pada awal abad ke-17 sebagai pelabuhan utama negeri Kedah. Kuala Kedah ini juga dikenali dengan nama Kota Kuala Bahang seperti yang tercatat dalam teks Undang-undang Kedah versi Raf 77, “… negeri Kedah Kota Kuala Bahang Darul Aman …” (187, baris 13). Namun begitu, kerajaan Kedah pada masa itu masih lagi di bawah pemerintahan Aceh yang melarang pedagang untuk berdagang terus dengan mana-mana pelabuhan di bawah takluknya sejak tahun 1045 H (1635 M). Semua perdagangan hendaklah dikendalikan di pelabuhan Banda Aceh. Akibatnya, pelabuhan Kedah agak terbiar selama beberapa tahun selepas itu sehinggalah penguasaan kerajaan Aceh ke atas Kedah semakin lemah setelah kemangkatan Sultan Iskandar Thani pada tahun 1641 M. Selepas itu, pelabuhan Kuala Kedah semakin sibuk dengan kapal-kapal dagang dari seluruh pelosok dunia termasuklah India, China dan Eropah. Oleh itu, kerajaan Kedah pada masa itu telah mengambil inisiatif untuk mengkanunkan satu undang-undang bagi menguruskan pelabuhannya sendiri yang dikenali sebagai Undang-undang Pelabuhan (Undang-undang Pelabuhan Kedah). Undang-undang ini jelas menunjukkan pengaruh Islam selain undang-undang adat seperti yang diamalkan oleh kerajaan-kerajaan yang pernah menaunginya, khususnya Melaka dan Aceh (Ahmad Jelani Halimi 2002).


Kajian lepas

Terdapat beberapa kajian penting yang dilakukan terhadap manuskrip Undang-undang Pelabuhan Kedah yang merupakan sebahagian daripada teks undang-undang Kedah. Kajian yang mengandungi transliterasi teks Undang-undang Kedah ini telah dilakukan oleh Winstedt (1928), Kedah Laws dalam JMBRAS dan Mariyam Salim (2005), Undang-undang Kedah terbitan Dewan Bahasa dan Pustaka Kuala Lumpur. Kedua-dua penulis tersebut mengkaji manuskrip Undang-undang Kedah versi MS 40329. Kajian Winstedt ini kemudiannya dikritik oleh Siti Hawa (1999) kerana mengandungi banyak kesilapan transliterasi berbanding dengan transliterasi ayat dan kosa kata terpilih yang dihasilkan oleh beliau berdasarkan manuskrip ML 25. Berdasarkan kajian Winstedt juga, Abu Hassan (2006) telah menghuraikan beberapa aspek tugas pegawai dan sistem percukaian di pelabuhan Kedah. Namun begitu, masih terdapat beberapa aspek yang boleh ditambah baik seperti tugas panglima negeri yang turut terlibat dalam sebahagian proses pemeriksaan barang dagangan dan beberapa aspek percukaian seperti nilai cukai yang berbeza antara panglima negeri dan panglima bandar serta lain-lain lagi.

Edwar, Nikmah dan Haniah (1981) pula membuat transliterasi dan analisis manuskrip versi ML 25 yang kemudiannya diulas oleh Jelani Harun (2008). Undang-undang Kedah versi Ku Din Ku Meh di Arkib Negara Malaysia pula telah dikaji oleh Mahani (2006). Selain itu, terdapat beberapa kajian lain tentang manuskrip Undang-undang Kedah hasil daripada penyelidikan para pengkaji seperti Wan Ab Rahman Khudzri dan Mohd Afandi (2002), Ahmad Jelani Halimi (2002), Wan Shamsuddin (2002) dan lain-lain yang diterbitkan dalam pelbagai medium penerbitan atau secara dalam talian. Walaupun demikian, analisis terhadap aspek sejarah dan budaya perdagangan di Kedah berdasarkan manuskrip ini masih lagi belum dilaksanakan secara menyeluruh.

Manuskrip Undang-undang Kedah

Terdapat beberapa versi manuskrip undang-undang Melayu yang mengandungi Undang-undang Kedah. Manuskrip yang dipilih dalam kajian ini ialah manuskrip Raf 77 (koleksi Raffles) yang diperoleh daripada Perpustakaan Negara Malaysia dalam bentuk mikrofilem. Manuskrip ini dipilih kerana belum ada kajian yang mendalam terhadapnya dan mengandungi Undang-undang Pelabuhan Kedah yang paling lengkap setakat ini. Menurut Liaw (2003), manuskrip ini berukuran 19.5 cm × 14 cm dengan 44 folio di dalamnya dan 15 baris pada setiap halaman serta ditulis di atas kertas Eropah dengan tera air Polleri. Manuskrip ini dimulai dengan Syair Pipit dan Enggang, kemudian barulah dikuti dengan Undang-undang Pelabuhan Kedah. Oleh itu, manuskrip Raf 77 yang diberi tajuk Code de Kedah ini bermula daripada halaman 152 hingga 164 tetapi mengandungi 22–23 baris setiap halaman. Manuskrip lain yang dijadikan sebagai ko-teks bagi analisis perbandingan ialah Undang-undang Kedah versi MS 40329 dan ML 25.

Selain daripada Undang-undang Pelabuhan Kedah, terdapat juga beberapa undang-undang Kedah yang lain yang turut dimuatkan dalam Raf 77, tetapi tidak dijadikan fokus kajian. Begitu juga dengan manuskrip Undang-undang Kedah daripada versi yang lain seperti Undang-undang Kedah Versi Ku Din Ku Meh di Arkib Negara Malaysia, KL 20 Undang-undang Melayu Koleksi Klinkert, SOAS 40505 Undang-undang Laut versi Aceh, Maxwell 47 halaman 64–81, versi Von de Wall 57 dan 59 (Liaw 2003) dan Undang-undang Perbuatan Datuk Besar Dahulu (Perpustakaan Negeri Kedah). Teks-teks ini juga tidak dijadikan sebagai bahan kajian.

Aspek Sejarah

Dari aspek sejarah, Undang-undang Pelabuhan Kedah ini didapati banyak mengandungi pengaruh Islam dan adat Melayu. Perkara ini telah disentuh sedikit sebanyak oleh Wan Ab Rahman Khudzri dan Mohd Afandi (2002). Antara perkara tersebut ialah penggunaan tarikh hijrah berserta tahun (daur kecil) Melayu, perisytiharan negeri Islam dan sejarah percukaian yang akan dikupas secara lebih mendalam. Kewujudan pengaruh Islam yang agak meluas dalam Undang-undang Pelabuhan Kedah ini berkait rapat dengan sejarah kedatangan Islam di Kedah yang dikatakan berlaku pada tahun 531 Hijrah (1136 Masihi), jauh lebih awal daripada tarikh manuskrip Undang-undang Pelabuhan Kedah ini diarahkan supaya ditulis, iaitu pada tahun 1160 Hijrah (1650 Masihi). Sumber sejarah kedatangan Islam ke Kedah ini terdapat dalam Al-Tarikh Salasilah Negeri Kedah versi nukilan Muhammad Hassan Muhammad Arsyad (1927) yang berada di Dewan Bahasa dan Pustaka dengan nombor rujukan MS 100. Walaupun terdapat juga cerita tentang kedatangan Islam dalam Hikayat Merong Mahawangsa, namun fakta yang dikemukakan dalam Al-Tarikh Salasilah Negeri Kedah didapati lebih realistik (Jelani Harun 2006 dan Ismail Haji Salleh 2006).

Penggunaan tarikh Melayu/Islam

Penggunaan tarikh yang cukup teliti dalam kebanyakan manuskrip Melayu lama memudahkan ahli filologi dan ahli sejarah membuat tafsiran terhadap sejarah yang berlaku dengan lebih tepat. Walaupun demikian, terdapat percanggahan tarikh yang digunakan dalam manuskrip Undang-undang Pelabuhan Kedah yang dikaji. Dalam manuskrip Raf 77 dan ML 25, tarikh yang dinyatakan pada permulaan teks ialah 1160 H, manakala dalam MS 40329 pula dinyatakan 1060 H seperti berikut:


Pada tarikh seribu enam puluh tahun (1,060), tahun zai, pada tujuh belas hari bulan Jamadilakhir, hari Jumaat, bahawa pada ketika itu maka adalah titah Syah Alam Yang Maha Mulia terjunjung ke atas jemala Paduka Raja suruh salin ambil taruh undang-undang perbuatan Dato’ Besar dahulu … (MS 40329: 1, baris 1)



Walaupun tahun 1060 dalam petikan di atas tidak dinyatakan sama ada pada tahun Masihi atau Hijrah, namun menurut kebiasaannya, pengkaji atau pembaca manuskrip sudah dapat mengagak bahawa tahun tersebut merupakan tahun Hijrah, tetapi tidak semua pengkaji atau pembaca memahami perihal tahun Zai. Penggunaan tahun Melayu ini diamalkan oleh para penulis manuskrip Melayu sebelum abad ke-20. Ia dikenali sebagai daur kecil yang dicirikan dengan pusingan lapan tahun oleh penulis serta pujangga istana dan keraton di kepulauan Melayu yang menghitung tahun Hijrah dengan menamakan setiap pusingannya sebagai Tahun Alif, Ha, Jim (Awal), Zai, Dal (Awal), Ba, Wau, Dal (Akhir) atau Jim (Akhir) (Ahmat Adam 2009). Tahun Hijrah pula terdapat dalam kalendar Islam yang bermula sejak bulan Julai 622 Masihi, iaitu ketika Nabi Muhammad SAW berhijrah dari Mekah ke Madinah.

Berdasarkan tarikh dan Sultan yang memerintah pada ketika itu, Wan Shamsuddin (2002) telah membuat pengiraan dan kesimpulan bahawa tarikhnya adalah pada 26 Jun 1650 M. Walaupun demikian, berdasarkan penukaran tarikh menggunakan software hijri converter online dalam Islamic Finder didapati tarikhnya adalah 17 Jun 1650 M yang bertepatan pula dengan hari Jumaat seperti yang dinyatakan dalam manuskrip.

Penggunaan tahun Zai pula adalah tepat seperti cara kiraan mengikut jadual kitaran lapan tahun daur kecil Melayu yang bermula dengan huruf alif. Mengikut jadual ini, huruf zai adalah huruf yang keempat. Jika tahun Hijrah tersebut dibahagi lapan dan bakinya empat maka tahun tersebut jatuh pada tahun Zai. Hal ini bermakna tarikh hijrah dalam MS 40329 tersebut, iaitu 1060 ÷ 8 = 132 berbaki empat adalah bertepatan dengan tahun Zai. Oleh itu, tarikh 17 Jamadil Akhir 1160 H pada hari Jumaat yang dikemukakan dalam manuskrip versi ML 25 dan Raf 77 didapati kurang tepat kerana tarikh itu bersamaan dengan hari Isnin 26 Jun 1747 dan bukan zaman pemerintahan Sultan Rijaluddin Muhammad Syah seperti yang dinyatakan dalam undang-undang ini:


Maka undang-undang ini diperbuat pada zaman Sultan Rijaluddin Muhammad Syah semayam di Naga, muafakat dengan segala menteri pegawai dan pendeta membicarakan dia supaya tetap adat ini jangan berubah-ubah … (Raf 77: 162, baris 23–163, baris 1–2)



Menurut pakar sejarah, Sultan Rijaluddin Muhammad Syah memerintah pada tahun 1035H–1062H bersamaan 1602M–1651M (Ibrahim 2008). Walau bagaimanapun, ayat “… pada ketika itu …” dalam ayat pertama tadi menunjukkan bahawa kemungkinan tarikh penulisan sebenar teks undang-undang ini lewat sedikit daripada tahun 1650 M. Namun begitu, kewujudan Undang-undang Pelabuhan Kedah yang lebih awal daripada undang-undang Kedah yang lain menunjukkan bahawa pelabuhannya begitu maju sehingga penulisan undang-undang ini terpaksa didahulukan. Begitu juga dengan penggunaan tarikh Hijrah dan tahun Melayu secara serentak menunjukkan pengaruh Islam sudah mendapat tempat yang istimewa dalam kalangan orang-orang Melayu.

Perisytiharan negeri Islam

Walaupun pelabuhan Kedah menjadi pusat perdagangan antarabangsa yang dikunjungi oleh pedagang dari benua Eropah, India, China dan lain-lain, namun hal ini tidak menghalang rajanya mengisytiharkan Kedah sebagai sebuah negeri Islam. Dalam teks yang dikaji, terdapat penyataan bahawa undang-undang yang disuruh buat oleh raja adalah untuk negeri Islam, iaitu:


… syahdan adalah dibicarakan Syah Alam Yang Maha Mulia dan Yang Dipertuan Yang Maha Mulia menyuruh perbuat undang-undang bandar kepada datuk-datuk yang tersebut itu supaya tetap adat bandar dan pekerjaan syahbandar di dalam negeri Islam … (Raf 77, 153, baris 21–23)



Petikan manuskrip Undang-undang Pelabuhan Kedah di atas jelas menunjukkan bahawa perisytiharan sebagai sebuah negeri Islam dinyatakan dalam undang-undang negeri dan bukan dijadikan sekadar agama rasmi sahaja. Walaupun pada masa itu teks Undang-undang Pelabuhan Kedah yang tidak menggunakan undang-undang Islam sepenuhnya, namun kesungguhan untuk melaksanakan Islam sepenuhnya dinyatakan secara jelas dalam bahagian lain teks Undang-undang Kedah, iaitu:


Segala hukum bersesuaian dengan Islam dan diberitahu kepada rakyat setahun sekali … (Wan Ab Rahman Khudzri dan Mohd Afandi 2002)



Hal ini dikuatkan lagi dengan peruntukan kuasa kepada syahbandar dan mata-mata untuk menangkap pesalah yang melakukan kesalahan syariah dan dihukum dengan takzir raja, iaitu:


… maka segala yang ditegahkan syarak itu maka wajiblah syahbandar dan mata-mata tangkap …, dihukumkan dengan takzir raja … (Raf 77, 160, baris 21–23)



Perisytiharan negeri Islam dalam sesebuah undang-undang seperti ini dilihat sebagai salah satu peninggalan sejarah kerana perkara ini tidak lagi berlaku pada masa sekarang. Walaupun terdapat perisytiharan sebagai sebuah negara Islam, namun hal ini tidak termaktub dalam undang-undang atau perlembagaan.

Sejarah percukaian

Berdasarkan Undang-undang Pelabuhan Kedah, hasil cukai merupakan sumber pendapatan utama pegawai-pegawai kerajaan pada masa itu. Cukai yang diperoleh bergantung pada asal barang, jenis barang dan pangkat pegawai yang menerima cukai. Berikut adalah jadual sistem percukaian yang diamalkan di pelabuhan Kuala Kedah pada waktu itu:


Jadual 1. Sebahagian daripada sistem percukaian dalam Undang-undang Pelabuhan Kedah



	Bil.
	Jenis Barang
	Pangkat Pegawai
	Asal Negeri

	Besar Muatan Kapal

	Nilai Cukai




	1.
	Kharajat (cukai) kapal masuk/keluar
	Panglima bandar
	–

	–

	2 ½ tahil



	Panglima negeri
	2 tahil



	Panglima kuala
	Masuk 10 emas, Keluar 14 emas



	2.
	Bandela (bungkusan dagangan)
	Raja
	Keling

	–

	400 emas Patani



	Gujerat

	600 emas Patani



	Panglima bandar
	Keling

	–

	1 bandela 2 kupang



	Gujerat

	1 bandela 2 kupang



	Hasil bangsal: Panglima bandar dan sakainya (zaman bandela disimpan di dalam bangsal)
	Keling

	–

	4 bandela sekayu selampuri



	Gujerat

	4 bandela sekayu bafta



	Mata-mata (zaman selepas bangsal tidak digunakan lagi)
	Keling

	–

	1000 kayu 2 kayu selampuri



	Gujerat

	1000 kayu 2 kayu bafta



	3.
	Tebusan
	Panglima bandar
	–

	–

	Menebus = 1 emas, Menjual = 2 kupang



	4.
	Garam dan muatan dalam perahu Keling/lambu
	Panglima negeri
	Keling

	Muatan 40 koyan
	8 nalih



	Panglima bandar
	8 nalih 5 ½ gantang



	Syahbandar
	6 nalih 2 ½ gantang



	Mata-mata
	1 nalih 8 gantang



	5.
	Garam dan muatan dalam perahu Keling/lambu
	Panglima bandar
	Keling

	Muatan 20 koyan
	5 nalih 15 gantang



	Syahbandar
	2 nalih 15 ½ gantang



	Mata-mata
	9 gantang



	6.
	Timah
	Panglima batangan
	Perak/negeri lain

	–

	2 bidur



	Syahbandar
	2 bidur




Dalam jadual di atas terdapat beberapa kosa kata yang agak sukar difahami dan penjelasannya adalah seperti berikut:



	bafta
	:
	sejenis kain.



	bidur
	:
	mata wang timah [menurut Maxwell di Perak, pada tahun 1890, 100 bidur bersamaan dengan $25 (Jelani Harun 2008)]



	emas
	:
	nilai mata wang yang menyamai 1/16 tahil emas.



	gantang
	:
	nilai ukuran berat bijiran yang menyamai empat cupak.



	kayu
	:
	gulung (kain).



	koyan
	:
	ukuran berat (kira-kira 40 pikul).



	kupang
	:
	mata wang zaman dahulu yang berbeza nilainya mengikut negeri. Bagi negeri di Utara Semenanjung Malaysia, sekupang sama dengan 10 sen.



	nalih
	:
	ukuran berat yang sama dengan 16 gantang.



	selampuri
	:
	sejenis kain.



	tahil
	:
	ukuran berat (setahil sama dengan 16 mayam emas, 16 tahil = sekati).




Berdasarkan Jadual 1 di atas, pelbagai bentuk cukai telah dikenakan ke atas pedagang yang berdagang di Kuala Kedah sesuai dengan sebuah pelabuhan besar bertaraf antarabangsa. Selain istilah kharajat, cukai ini juga sering disebut sebagai hasil, persembahan dan hadiah. Penggunaan istilah “hadiah” ini adalah kurang tepat dengan istilah Arab pada sesetengah keadaan kerana dalam Undang-undang Pelabuhan Kedah terdapat hadiah yang telah ditentukan jenis dan kadarnya dari segi adat untuk diberikan kepada pegawai tertentu yang bertugas menguruskan pelabuhan. Perkara ini berlaku kerana hadiah tersebut adalah sumber pendapatan mereka. Walhal perkataan “hadiah” itu dalam bahasa Arabnya merujuk kepada sesuatu pemberian kepada seseorang atas dasar kasih dan sayang (Sa’di Abu Jayb 1988).

Dalam Jadual 1 juga terdapat perkataan “tebusan” (bil. 3) bagi jenis barang dagangan yang menunjukkan bahawa pada masa itu masih berlaku perdagangan manusia khususnya yang bertaraf hamba sahaya. Walaupun perdagangan hamba ini dilarang oleh konvensyen antarabangsa namun hukum keharusannya dalam Islam tidak dimansuhkan. Namun begitu, terdapat sedikit kekeliruan bagi perkataan “tebusan” yang dieja [image: art] dalam Raf 77 dan ML25, tetapi ditulis sebagai “utusan” ([image: art]) dalam MS 40329 menyebabkan berlaku salah tafsir pada Winstedt (1928) yang membacanya sebagai “utasan”, Mariyam (2005) dan Abu Hassan (2006) yang membacanya sebagai “utusan”. Namun begitu, Abu Hassan seolah-olah menyedari berlakunya kesilapan ini lalu beliau meletakkan perkataan “hamba” dalam kurungan dan diikuti oleh tanda soal yang menunjukkan ketidakpastian beliau terhadap perkataan tersebut. Berdasarkan Undang-undang Pelabuhan Kedah versi ML 25 dan Raf 77, didapati bahawa perkataan “utusan” yang diragui itu sebenarnya ialah “tebusan” seperti yang terdapat dalam petikan berikut:


… dan jika kapal itu membawa tebusan seemas pada seorang hasilnya pada yang menebus, dan pada yang berjual dua kupang … (Raf 77, 156, baris 3)



Dalam konteks ayat di atas, perkataan “tebusan” adalah lebih sesuai kerana istilah tersebut berkaitan dengan orang “yang menebus” dalam ayat yang sama. Tambahan pula, seorang “utusan” tidak sepatutnya dijual beli, malah dilarang dalam Islam dan konvensyen antarabangsa.

Begitu juga dengan perkataan “lambu” (bil. 4 dalam Jadual 1) yang dieja [image: art] dalam Raf 77 dan MS 40329 dan [image: art] (2 kali) / [image: art] (sekali) dalam ML 25, telah dibaca sebagai “lembu” oleh Winstedt (1928) dan Abu Hassan (2006), dibaca “lambu” oleh Mariyam (2005) dan dibaca “Lombok” oleh Siti Hawa (1999). Selain daripada perkataan [image: art], terdapat juga kesalahan ejaan yang lain seperti perkataan “dua puluh” yang dieja “dua luh” ([image: art]) dalam baris yang sama dengan perkataan [image: art] dalam ML 25 (halaman 17, baris 5) yang menunjukkan kecuaian penyalinnya. Dalam hal ini, perkataan “lambu” lebih sesuai kerana ia membawa maksud sejenis perahu seperti yang terdapat dalam petikan berikut:


… jika perahu itu Keling atau lambu datang dari Jawa atau dari negeri lain tatkala sampai ia ke kuala atau tabangan (batangan) maka nakhoda itu dipanggil oleh panglima tabangan (batangan) … (Raf 77, 157, baris 19–20)



Siti Hawa mentransliterasi ayat di atas hanya setakat “… perahu itu Keling atawa Lombok dari Jawa …” dengan meninggalkan klausa “… atau dari negeri lain …” yang boleh membawa maksud yang lain daripada Lombok. Dalam hal ini, analisis konteks ayat memainkan peranan yang sangat penting bagi mengenal pasti sesuatu perkataan yang kadang kala bersifat homograf seperti “lambu” dan “lembu”.

Aspek Budaya

Aspek budaya khususnya dalam perdagangan Melayu sedikit sebanyak telah disentuh oleh Augustine (1996), Abu Hassan (2006) dan Ibrahim (2008). Walau bagaimanapun, terdapat beberapa aspek budaya yang terdapat dalam Undang-undang Pelabuhan Kedah ini masih memerlukan penambahbaikan dan huraian yang lebih mendalam terutamanya dalam aspek budaya pekerjaan, budaya perniagaan dan budaya pengiraan.

Budaya pekerjaan

Abu Hassan (2006) telah menghuraikan tugas pegawai yang mengendalikan cukai dan menjaga ketenteraman di pelabuhan. Pegawai yang disebut oleh beliau termasuklah panglima kuala, syahbandar, panglima bandar dan panglima negeri yang diterangkan tugas dan hierarki jawatannya, dengan dibantu oleh pegawai-pegawai yang lain termasuklah panglima batangan dan mata-mata. Beliau turut mengemukakan proses pemeriksaan barang yang bermula daripada nakhoda hingga kepada raja. Namun demikian, beliau tidak memasukkan panglima negeri dalam proses tersebut. Akan tetapi, kajian ini mendapati bahawa panglima negeri turut terlibat dalam proses pemeriksaan dan pendaftaran barang dagangan walaupun tidak sepenuhnya. Secara keseluruhannya, proses pemeriksaan dan pendaftaran barang dagangan adalah melalui urutan berikut:



[image: art]

Rajah 1. Peringkat pemeriksaan dan pendaftaran barang dagangan



Dalam hierarki pegawai di atas, syahbandar dan panglima bandarlah yang memainkan peranan yang utama dalam memastikan urusan perdagangan di pelabuhan berjalan dengan lancar. Bahkan dalam sesetengah urusan, panglima bandar terus memaklumkan kepada raja bahawa nakhoda akan menghadap baginda tanpa melalui panglima negeri seperti yang terdapat dalam petikan berikut:


… maka dimaklumkan panglima bandar pada raja, nakhoda itu akan datang meng(h)adap membawa persembahan … (Raf 77, 154: baris 22)



Sungguhpun demikian, bagi perahu Keling atau lambu yang muatannya 40 koyan, 10 koyan atau lima koyan, nakhoda dikehendaki menemui panglima negeri terlebih dahulu dan membayar cukai tertentu sebelum menghadap raja jika diminta berbuat demikian.

Tugas pegawai utama di atas terutama syahbandar dan panglima bandar akan dibantu pula oleh mata-mata dan sakai manakala nakhoda pula dibantu oleh kerani dan qabd al-mal. Pembantu kepada nakhoda ini disebut dengan jelas dalam Raf 77 dan ML 25 tetapi telah tersilap salin oleh penulis MS 40329. Perkataan “kerani” telah dieja “kurnia”, manakala perkataan qabd al-mal [image: art] dieja qab khamal seperti yang terdapat dalam petikan berikut:


… maka apabila sudah lengkap, maka bertitahkan raja pada panglima bandar suruh panggil nakhoda dan kurnia (kerani) dan qab khamal [qabad (al)mal] … tiga orang itulah dipanggil … (MS 40329, 3, baris 27–29)



Dalam konteks ayat di atas, perkataan “kerani” dan qabd (al-)mal lebih sesuai kerana ayat yang berikutnya menunjukkan bahawa perkataan tersebut merujuk kepada orang. Dalam transliterasi Mariyam (2005), qabd (al-)mal dibaca sebagai khabib khamal ([image: art]) manakala dalam Winstedt (1928) dibaca sebagai kab khiml yang tidak diberikan maknanya. Menurut Kamus Besar Arab Melayu Dewan (2006), makna qabd (al-)mal ialah “mengambil harta” yang mungkin telah mengalami peluasan makna atau dalam konteks sekarang boleh dianggap sebagai “bendahari”. Perkataan qabd al-mal disebut [qab.dul.mal] [image: art] dalam bahasa Arab. Namun begitu dalam ketiga-tiga manuskrip MS 40329, ML 25 dan Raf 77, huruf alif lam digugurkan mungkin untuk disesuaikan dengan lidah Melayu yang agak berat untuk menyebut tiga suku kata tertutup secara berurutan kerana fenomena seperti ini jarang ditemui dalam bahasa Melayu.

Kewujudan pelbagai jawatan bagi pegawai utama berserta pembantu mereka di pihak negeri serta jawatan nakhoda kapal dan pembantu mereka di pihak pedagang dengan tugas dan peranan masing-masing yang dinyatakan secara jelas, menunjukkan bahawa perdagangan yang berlaku pada masa itu diuruskan secara sistematik. Walaupun kelihatan seolah-olah wujud karenah birokrasi, namun untuk menguruskan sebuah pelabuhan antarabangsa yang maju seperti Kuala Kedah pada abad ke-17 dan ke-18 ini bukanlah suatu perkara mudah, dan ia boleh dianggap sebagai suatu yang munasabah. Budaya pekerjaan seperti ini masih wujud sehingga kini apabila kebanyakan jawatan penting dalam kerajaan masih dipegang dan dijaga oleh orang Melayu.

Budaya perniagaan

Dalam teks Undang-undang Pelabuhan Kedah yang dikaji terdapat juga penggunaan beberapa aspek budaya perdagangan dan perniagaan Melayu yang berasaskan Islam. Hal ini jelas termaktub dalam fasal yang mengandungi mafhum ayat al-Quran seperti berikut:


… dan wajib menyuruh menyamai cupak dan gantang dan timbangan jangan diberi kecik besar ma(h)ulah sama sekalian itu karena firman taala aufu al-mikyala wal mizana ertinya ‘hendaklah sempurna oleh kamu segala sukatan dan timbangan’… (Raf 77, 161, baris 7–9).



Ayat yang paling hampir dengan nas tersebut terdapat di dalam al-Quran, surah Hud, ayat 85 yang bermaksud, “Dan wahai kaumku, sempurnakan sukatan dan timbangan dengan adil …”. Penggunaan ayat al-Quran dalam Undang-undang Pelabuhan Kedah ini dengan jelas menunjukkan bahawa budaya perdagangan dan perniagaan Melayu yang berasaskan Islam sudah wujud dan masih diamalkan sehingga ke hari ini.

Budaya pengiraan

Sistem percukaian yang agak kompleks dan budaya perniagaan yang berteraskan Islam seperti yang telah dibincangkan memerlukan kemahiran mengira. Apatah lagi jika ia melibatkan jumlah dagangan yang besar seperti perahu lambu dengan muatan 40 koyan yang bersamaan dengan 32 000 gantang. Antara contoh pengiraan yang terdapat dalam Raf 77 adalah tentang pembahagian hasil cukai seperti yang terdapat dalam petikan berikut:


… adapun perahu itu jika lambu kira-kira muatannya dua puluh koyan maka diambil hasilnya empat kunca dalam itu diambil panglima bandar sekunca dalam itu dibahagi tiga akan panglima bandar enam nalih lima gantang akan syahbandar tiga nalih tengah tiga gantang maka dikeluarkan mata-mata daripada panglima bandar enam gantang daripada syahbandar tiga gantang demikianlah dihisabkan … (Raf 77, 158, baris 17–21).



Berdasarkan petikan di atas, jika perahu lambu muatannya 20 koyan (100 kunca), maka cukai yang dikenakan ialah empat kunca. Daripada empat kunca, satu kunca dibahagikan kepada tiga bahagian yakni untuk diberikan kepada panglima bandar sebanyak 95 gantang, syahbandar 47 ½ gantang dan mata-mata sembilan gantang seperti berikut:



	Panglima bandar
	=
	6 nalih 5 gantang



	
	=
	6 gantang (untuk mata-mata)



	
	=
	5 nalih 15 gantang



	
	=
	95 gantang



	Syahbandar
	=
	3 nalih 2 ½ gantang



	
	=
	3 gantang (untuk mata-mata)



	
	=
	2 nalih 15 ½ gantang



	
	=
	47 ½ gantang



	Mata-mata
	=
	9 gantang



	Jumlah
	=
	151 ½ gantang




Walaupun Kamus Dewan (edisi keempat) memberikan makna entri “kunca” sebagai “ukuran isi bagi padi (biasanya sama dengan 160 gantang)”, namun dalam Undang-undang Pelabuhan Kedah, istilah “kunca” tidak dihadkan kepada padi sahaja, malah ia digunakan juga untuk garam. Tentang ukuran berat satu kunca yang biasanya sama dengan 160 gantang, teks Undang-undang Pelabuhan Kedah menunjukkan bahawa ukuran berat ini adalah bersifat anggaran atau lebih kurang sahaja. Perkara ini dijelaskan lagi dengan pembahagian cukai bagi perahu lambu yang muatannya 40 koyan. Jumlah cukai sebanyak dua kunca bagi perahu lambu muatan 40 koyan yang dibahagikan kepada pegawai kerajaan ialah sebanyak 24 nalih. Menurut Kamus Dewan, satu nalih sama dengan 16 gantang. Oleh sebab satu kunca sama dengan 160 gantang, maka satu kunca juga sama dengan sepuluh nalih (160 ÷ 16). Namun begitu, satu kunca bagi perahu lambu muatan 40 koyan dalam Undang-undang Pelabuhan Kedah adalah 12 nalih atau 192 gantang, lebih besar daripada nilai satu kunca bagi perahu lambu muatan 20 koyan, iaitu 151 ½ gantang.

Bagi contoh pengiraan di atas, sekurang-kurangnya setiap pegawai yang bertugas mengetahui hak masing-masing seperti yang telah ditetapkan oleh undang-undang. Untuk mengetahui dan mendapatkan hak ini, pegawai terbabit perlu pandai mengira supaya tidak ditipu atau diselewengkan oleh pihak lain. Pada hari ini, kebanyakan orang Melayu sudah pandai ilmu matematik yang menunjukkan kelangsungan budaya orang terdahulu. Budaya pengiraan seperti ini tentunya berkait rapat dengan budaya perniagaan dan muamalat berteraskan Islam yang bertujuan menegakkan kebenaran dan keadilan.

Kesimpulan

Berdasarkan perbincangan di atas dapatlah disimpulkan bahawa persejarahan dan pembudayaan perdagangan Melayu dapat dilihat dengan jelas dalam manuskrip Undang-undang Pelabuhan Kedah yang bertarikh 1650 M. Oleh itu, penulisan undang-undang ini bukan sahaja penting kepada pihak pemerintah pada masa itu untuk menguruskan pentadbiran perdagangan, malah perlu dilihat sebagai satu usaha pendokumentasian sejarah dan budaya Melayu yang amat berguna kerana pada masa tersebut, proses transisi daripada kerajaan kelautan kepada pertanian seperti yang dapat dilihat kesannya pada hari ini dikatakan sudah berlaku. Dari aspek sejarah, kajian ini telah memperincikan tiga perkara penting, iaitu pentarikhan Melayu-Islam, perisytiharan negeri Islam dan sejarah percukaian, manakala dari aspek budaya pula kajian ini telah menjelaskan beberapa isu yang berkaitan dengan budaya pekerjaan, perniagaan dan pengiraan. Kajian ini juga mendapati bahawa pengkajian terhadap manuskrip lama sebagai satu sumber sejarah dan budaya yang terunggul bukanlah suatu perkara mudah dan memerlukan ketelitian dan kesabaran yang tinggi terutamanya dalam mentafsirkan dan memperhalusi setiap kata demi kata yang terdapat dalam manuskrip tersebut.

Kaedah analisis teks, ko-teks dan konteks berdasarkan manuskrip amat penting dalam kajian filologi dan sejarah. Kajian ini telah membuktikan bahawa kegagalan menggabungkan ketiga-tiga analisis terhadap manuskrip ini akan menjejaskan kualiti dapatan kajian, apatah lagi jika kajian tersebut hanya bersumberkan sumber sekunder tanpa merujuk kepada manuskrip yang asal. Kajian ini juga menunjukkan bahawa kajian terhadap sejarah dan budaya perdagangan Melayu khususnya kajian yang bersumberkan manuskrip Melayu lama adalah amat luas dan sentiasa terdedah kepada tafsiran baharu dan tidak terhenti semata-mata kerana sudah dikaji oleh orang lain.
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Abstract. The development of applied ethics in recent decades has had great significance for philosophy and society. In this article, I try to characterise this field of philosophical inquiry. I also discuss the relation of applied ethics to social policy and to professional ethics. In the first part, I address the following questions: (1) What is applied ethics? (2) When and why did applied ethics appear? and (3) How do we engage in applied ethics? What are the methods? In the second part of the article, I introduce professional ethics. What is professional ethics, and how can one distinguish professional ethics from applied ethics? I argue that the moral content of professional ethics is a result of professional relations. I also argue that professional ethics best can be understood as a type of virtue ethics.
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Introduction

Morality is a natural feature of human life. Human beings are social beings engaged in social interactions. As human beings, we cannot avoid making judgements about what is right and wrong, what one should do and what is valuable. We engage in ethics when we start to reflect on our moral judgements and actions: why is this behaviour right? What is the reason for this act? Can this act be justified? Hence, ethics is reflection on morality or, one might say, the theory of morality.

As human beings, we act in different capacities and roles. Moral judgements are made and moral acts performed in different social contexts, such as health care, politics, work and school. In health care, the moral issues are related in particular to life and death and human well-being: Are all lifesaving measures acceptable? Should we introduce screening for genetic diseases? In politics, judgements often concern value conflicts. The decision maker, for example, a politician or a civil servant, must choose an alternative that might promote one value at the expense of another: economic growth at the expense of sustainability, individual freedom at the expense of equality, etc. When we reflect on this type of decision making, we engage in applied ethics. Hence, applied ethics is concerned with crucial aspects of human life and social development.


Applied Ethics

Applied ethics is the art or science of reflecting on moral dilemmas and moral problems in different social contexts. One of the most influential philosophers in the field of applied ethics, James Childress, defines applied ethics as follows:


The terms “applied ethics” and “practical ethics” are used interchangeably to indicate the application of ethics to special arenas of human activity, such as business, politics and medicine, and to particular problems, such as abortions. (Childress 1986)



The number of “special arenas” has constantly increased, and, hence, applied ethics is an expanding field. Medicine and health care were starting points, and politics and business followed. Now, more and more human activities are assessed from an ethical point of view: farming, animal breeding, technology, etc. Recently, I even came across a research project in “space ethics”! Since the 1970s, applied ethics has developed as a discipline with numerous sub-disciplines: medical ethics, animal ethics, environmental ethics, business ethics, research ethics, technology and ethics, Information and Communication Technology (ICT)-ethics, politics and ethics, etc., each sub-discipline with its own conferences, journals and academic associations.

However, one phrase in Childress’s definition warrants additional consideration. What does Childress mean when he says that applied ethics indicates “…the application of ethics to special arenas of human activity”? The expression mirrors perhaps an oversimplified, deductive view of applied ethics. The view that applied ethics is just an application of ethical theory to practical problems has been questioned by many authors. In contrast to Childress, these authors stress that for the sake of relevance, applied ethics presupposes an interplay between theory and practice, experience and reflection and intuitions and principles.

Tom Beauchamp suggests the following definition of applied ethics: “… ‘applied ethics’ refers to any use of philosophical methods to treat moral problems, practices, and policies in the professions, technology, government, and the like” (Beauchamp 2003, 3). However, he adds that also other methods can be used. In this article, I will show that research in applied ethics requires a multiplicity of methods. I will not question Beauchamp’s definition; analysing ethics obviously implies using philosophical methods. However, against the background of the recent tendencies of multi-disciplinary research in applied ethics, attaining well-grounded conclusions requires using various methods.


When and why did applied ethics appear?

In a famous expression, philosopher Stephen Toulmin said that “Medicine saved the life of ethics” (Toulmin 1982). In the 1960s, the academic discipline of ethics was in decline. Most moral philosophers worked with conceptual and epistemological questions. Not many were engaged in normative ethics, and even fewer bothered to analyse moral problems in the real world. As a consequence, many people considered academic ethics a peculiar philosophical subject. In the early 1970s, the situation changed. Medicine saved the life of ethics; new and acute moral problems in medicine that had no ready-to-hand answers emerged. Ethicists were wanted once more.

Different reasons lie behind the development of applied ethics. Three of these reasons are as follows. During the 20th century, the Western world experienced a period of secularisation. Fewer and fewer people attended church, and fewer and fewer people asked for moral advice from the church. In the words of sociologist Max Weber, “moral heteronomy”, whereby moral answers were provided by an authority, often the church, became “moral autonomy”, whereby individuals themselves had to formulate answers. This development took place at a time when, in medicine and in other social arenas, new and difficult moral problems were arising: should limits be applied to pre-natal diagnostics? Should euthanasia be permitted? How should we address new genetic possibilities like stem-cell research and human cloning?

A second, complementary explanation of the development of applied ethics relates to new moral problems facing society as a consequence of new technologies. For example, in neonatal intensive care, the lives of extremely premature infants could be saved. However, in many cases, the babies were saved only to live short and handicapped lives. Where should the doctor set the limits of treatment? When should a baby be saved and when allowed to die? In another example, from another field, the development of computer technology has made possible the storage of more and more information, including personal information about individual people. However, this development may threaten the right to privacy. How should one find the right balance between the need for information and the protection of privacy?

The problems mentioned are examples of policy vacuums: we do not know how to handle the new situations, and we lack moral and legal concepts and principles to address them (Moor 1985). Thus, the rise of applied ethics can be explained by a need to fill policy vacuums.

Developments in the social sciences and the humanities often mirror social change. At the end of the 1960s and the beginning of 1970s, the student movement and the New Left challenged established society. Heated discussions took place on topics such as the Vietnam War, social injustices, poverty in the Third World, gender inequality and the maltreatment of animals. Many philosophers were engaged in these discussions. From this perspective, the development of applied ethics can be seen as a philosophical response to a new social environment.

I will illustrate the development of applied ethics in the 1970s by referring to three books published during the decade. These books can still be considered the three most important works in the modern history of applied ethics.

The first book is John Rawls’s A Theory of Justice, published in 1971. A Theory of Justice is a comprehensive and theoretical investigation of the meaning and justification of justice. Partly in opposition to utilitarianism, Rawls argues for a neo-Kantian contract theory and ends up with two principles of justice that incorporate the meaning of justice. Furthermore, Rawls develops a method of justification of moral beliefs called “reflective equilibrium”, which is still the most influential in the field. With the publication of A Theory of Justice, justice became a key issue in applied ethics. The comments on and critiques of Rawls’s theory number in the thousands.

The second contribution to applied ethics that I will refer to is Peter Singer’s book Practical Ethics, published in 1979.1 In Practical Ethics, Singer discusses a number of topical moral issues from a utilitarian perspective. Among the issues discussed are war, poverty, abortion, euthanasia, the treatment of animals, etc. Singer argues in a compelling way, and he does not hesitate to draw radical and often also counterintuitive conclusions. Singer’s critique of the principle of human dignity led to heated controversies, and he was, for some years, even banned from speaking publicly in Germany. The reaction of the German authorities to Singer’s work showed that applied ethics has a strong social impact.

The third book is a contribution to medical ethics that is considered the modern classic in the field. One of the authors, Tom Beauchamp, is a utilitarian philosopher, while the other, James Childress, is a Kantian philosopher. One of the aims of the book, Principles of Biomedical Ethics, first published in 1977 (and followed by numerous new editions), was to construct ethical principles acceptable to people belonging to different moral traditions, religious backgrounds and having different philosophies. Beauchamp and Childress proposed the following four principles as a basis for moral decision making in medicine: the principle of non-maleficience, the principle of beneficence, the principle of respect for autonomy and the principle of justice. Other authors have applied the four principles to other areas in applied ethics, like research ethics and business ethics.


Common to these three works in applied ethics is that each of them has influenced the discussion in applied ethics in a profound way. Thus, they can be considered “classics” in applied ethics.

What was new?

The turn to applied ethics took place in the 1970s and 1980s. The turn involved many philosophers changing their focus. Moral philosophers were traditionally engaged in analysing moral semantics and other issues in meta-ethics. Now, more and more philosophers worked with moral problems in society. However, the turn to applied ethics was not a turn away from issues in meta-ethics. The discussion about methods in applied ethics and about theories of justification has been lively, and different alternatives, such as principlism, specificism, case-based theories (casuistic) and Rawls’s theory of reflective equilibrium, have been developed.

The turn to applied ethics was a turn from descriptive ethics to normative ethics. Many early 20th century philosophers believed that ethics as a philosophical discipline should be restricted to describing and analysing concepts and theories. For academic philosophers to engage in normative argumentation was not appropriate. For example, in his 1911 inaugural lecture, the Swedish philosopher Axel Hägerström emphasised that “Moral philosophy should not be a subject in morality but a subject about morality” (Hägerström 1966). Rawls and Singer took a different position. According to them, for an ethicist to take a stand on controversial issues is possible and legitimate. What is important is that the ethicist has good arguments.

However, one may still question whether the turn to applied ethics was something new. Brenda Almond argues that “…the inception of applied philosophy (including applied ethics) coincides with that of the Western philosophical tradition as a whole” (Almond 2000, 13). Remarkably, she mentions the pre-Socratic philosopher Thales (c.585 B.C.) as a pioneer in the field of ethics and economics. Other examples of important contributions to the history of applied ethics are works by Plato and Aristotle, philosophers who, among other things, worked in the areas of ethics and politics (for example, Plato’s The Republic and Aristotle’s Politics). Later philosophers engaged in applied ethics include Immanuel Kant, John Locke and John Stuart Mill, all of them inspiring authors for present-day ethicists.

Applied ethics also has roots in theological ethics. As classical examples, one can mention the theories of a just war of Augustine (5th century) and Aquinas (13th century). The conditions these theories set for a war to be judged just, namely, that the war must be fought with the right intentions, waged by a legitimate authority and aimed at redressing a wrong suffered, are still highly relevant in the present discussion on just war. Furthermore, Catholic and Protestant ethicists were amongst the first to engage in medical ethics (see, for example, Ramsey 1970 and Häring 1974).

Methods

A method is a way to achieve or come nearer to some end. A method is the road map that helps us to reach the goal. Hence, what methods we use depend on what we want to achieve. In science, the aim is to increase our knowledge. Something similar can be said of applied ethics. Ethical inquiry is a way to increase our knowledge of, or at least our insights into, ethical issues.

As a starting point, any type of ethical inquiry depends on conceptual clarity and a careful assessment of arguments. We need to know the relevant views concerning the question under inquiry. A critical interpretation of different views may be a sufficient aim in applied ethics. To know how different views are constructed is an end in itself.

However, inquiries in applied ethics often concern social practices and institutions, and the aim, in such cases, is to find a well-argued position from which to act. For this purpose, philosophical methods are not sufficient. We also need relevant factual information and methods from other disciplines.

Methods in applied ethics vary depending on the question under inquiry. Traditionally, the aim of inquiries in applied ethics is to come to justified moral positions or judgements regarding individual cases or principles. Different ethical theories will propose different methods to achieve this end. For example, utilitarianism suggests that we apply the principle of utility to judge what to do in a particular moral case. According to proponents of reflective equilibrium, the right action is the one that in a deliberative process matches relevant principles and considered judgements (Daniels 1996). I will illustrate the conflict between different positions in normative ethics with a much-discussed issue in recent bioethics: the question of how to address extremely premature infants, so called preemies (Bermudez 1996; Reblagiato et al. 2000).

Advances in perinatal medicine have dramatically improved neonatal survival in every industrialised country. Babies born in the 23rd to 24th week of pregnancy can now be saved. However, a great number of the babies who survive what is called “aggressive” treatment will have different types of persistent handicaps as a result of their early birth. In such cases, should it still be considered legitimate, or even a moral duty, to save such infants?


When facing this type of dilemma, a decision can be made in different ways. Let me mention two extremes. In line with the traditional practices of the medical profession, one can let the doctor decide. Doctors have experience with this type of dilemma and have acquired a moral sensitivity and intuition that will help them to make a decision. Hence, the doctor decides with reference to praxis and previous, similar cases.

Another way to come to a decision is through applying a moral principle to the case in question. For example, a utilitarian philosopher can reason in the following way: When making moral decisions, one should choose the action that, compared with other alternatives, will increase the amount of pleasure or decrease the amount of pain in the world. Thus, in applied ethics, one shall always act in accordance with the principle of utility. Let us assume that in this particular case the life of the neonate will in total obviously produce more pain than pleasure. Thus, the correct moral solution is to let the neonate die. The decision is based on an application of a supposedly valid moral principle.

Good reasons exist for both these methods of decision making. The first method, the one used by the doctor, is anchored in medical practice. The doctor is here led by phronesis, to use Aristotle’s concept. Through experience, personal experience and experience acquired through a tradition of professional practice, the doctor has acquired the skill to find the right solution after carefully examining the specific case. This type of decision is sometimes called intuitive. However, intuition is perhaps too vague a concept. Let us instead use the concept “considered judgement” to emphasise that this type of judgement is not the simple result of an accidental emotion.

However, this method of ethical decision making entails problems. In the case of perinatal treatment, the praxis of different doctors and different clinics varies, as the European Study on Parent’s Information and Ethical Decision Making in Neonatal Intensive Care Units (EURONIC) clearly shows. Some doctors believe that they should use any technical means available to save the life of the child. Others think that, in some cases, non-treatment or euthanasia is a better alternative (Reblagiato et al. 2000). Who is right? When questioned, for example by an ethics committee charged with formulating rules for this type of decision, the doctors will not have much to say. The doctors can refer to intuition and practice and not much more.

The advantage to the second method, i.e., the philosopher’s way of coming to a decision, is that, when questioned, a philosopher can point to some well-argued principles in defence of a decision. The utilitarian principle has a firm place in Western moral thinking and is thus, presumably, well founded. However, when this principle is applied to the specific case of saving or not saving a neonate, the decision is made at a distance and is unrelated to the specifics of the particular case. Such philosophy is, to use Ronald Dworkin’s concept, made “from the outside in” (Dworkin 1993).

Now, what shall we do if the decision made by the doctor comes into conflict with the decision formulated by the philosopher? Which decision is more reasonable? When raising this question, we can relate our discussion to the method of reflective equilibrium (RE) (Rawls 1971; Daniels 1996).

Moral problem solving has to take different aspects of a case into consideration, and this type of problem solving often implies working at different levels of abstraction. Thus, relating different aspects of an ethical problem is central to the method of reflective equilibrium to achieve a fuller understanding of a case. In this way, RE is, by nature, inclusive. In the case just mentioned, the RE approach would be to invite, so to speak, the doctor and the philosopher into the process of finding a solution. The presupposition is, then, that both the doctor’s considered judgement and the moral principles referred to by the philosophers are relevant inputs.

RE is a method for applied ethics, a method for doing what, however? Is RE a method for structuring argumentation in applied ethics, for decision making or perhaps a method for justification? The answer is that RE is a method used for all these purposes, although one may choose to use RE only for one or the other. When RE is used as a method for structuring argumentation, the point is to identify and relate different relevant aspects of a case. The moral intuitionist would, in the case of the neonates, say that the doctor’s intuition is the only aspect of the case relevant to the decision. The moral principlist, on the other hand, would say that application of a principle is the only relevant procedure. From the point of view of RE, contextual intuitions at the particular level and moral principles are all relevant.

When using RE as a method for structuring ethical debates, one asks for all the relevant aspects of a case. What moral considerations, then, are relevant in the case of the neonates? So far we have two proposals. One is the doctor’s considered judgement. The other is the principle of utility. However, we can easily identify other relevant moral considerations. The parents’ views are one. To take the parents’ views into consideration would be in line with the principle of autonomy. One could also apply moral principles other than the principle of utility and the principle of autonomy to the case: if one alternative action is to let the baby die, or even to euthanise the baby, the principle of human dignity seems, at least prima facie, to be a relevant principle. Of course, one also has to know the facts of the case, however, not just any facts. In our example, the neonate’s prognoses for survival and for persistent suffering from impairment are important to know. How, then, can we decide what facts are relevant? The relevant moral intuitions and moral principles are the determining factors. For example, the eye colour of the baby is not relevant because the fact has no moral implications, while the possible impairment is relevant for anyone who sees human suffering as ethically significant.

So far, we have discussed RE as a method for structuring ethical argumentation and ethical discussions. Let us now use RE as a method for decision making. We have to decide what to do with the neonate. When facing this moral dilemma, coming to a decision is obviously a difficult task. The persons involved, i.e., the doctors, nurses, parents etc., may have different moral intuitions, and more than one moral principle is, prima facie, relevant. In addition to the principle of utility, which emphasises the relevance of the possibility of the neonate’s suffering, the principle of autonomy would stress the parents’ right to influence the decision. Furthermore, the principle of human dignity would, at least according to one common interpretation, say that human life is inviolable and, thus, that a moral obligation exists to save the neonate’s life. With the RE-method, the task so far has been to identify and consider all the relevant aspects.

The next step is to come to a decision. One possible way to proceed is the following: Let us assume that according to the doctor’s considered judgement the neonate should be saved. This view is presumably based on the doctor’s experience with similar situations in which injured patients have been treated, although their future lives would involve suffering. This judgement coheres with the principle of human dignity (at least when interpreted to mean that human life is inviolable). On the other hand, saving the neonate will perhaps come into conflict with the principle of utility. Let us, then, go back to the case and examine the situation more closely. We assume that, in this particular case, the neonate will clearly not survive more than a few months. Further, the neonate will live this short life partly unconscious and with a good deal of suffering. Under these circumstances, would not allowing the neonate to die be a relief for the child? Yes, one could say, in this particular case, the doctor’s intuition led astray and should be corrected by the principle of utility. However, what about the principle of human dignity? Does the principle of human dignity not forbid this alternative? Perhaps in this case, in line with Henry Richardson’s suggestion, we should specify this principle (Richardson 2000). The specified principle of human dignity then reads: “Human life is inviolable (and thus a moral obligation exists to save it) except when what remains of it is a short period of severe suffering”. The reflective process goes back and forth, from the particular intuitions to the moral principles and back again, etc. Finally, a standpoint is hopefully achieved where modified principles and considered judgements coincide, for instance, in a specified principle. The process of reflective equilibrium has come to an end.2


We have come to a decision; however, is this decision justified? Yes, if all morally relevant aspects are considered, all affected persons involved are listened to and their views are taken into account. That is, RE is inter-subjective, and if no new aspect is added that would upset the equilibrium, the decision is justified (Reuzel et al. 2001). This type of justification is provisional. However, in a plural society, we can achieve no better one.

Other approaches to applied ethics exist. One is “designing-in-ethics” (Van den Hoven 1997; Miller 2009). Here the question is how we could design institutions so that they realise values. For example, how could we design social institutions so that corruption is avoided? How could global institutions promote justice? As Rawls puts the matter, the basic structure, i.e., the political and economic institutions, is the subject of justice (Rawls 1971, 3).

The designing-in-ethics approach is not limited to political and social institutions but could also be applied to technical systems. Social constructivists insist that new technology is the result of social interests, forces and choices. Social constructivism has both descriptive and constructive implications. Social constructivism teaches us that technologies are not neutral but serve the interests of particular institutions and social groups. However, this insight may also have constructive and normative implications. If we believe that technology is not immutable and that new technology can be shaped according to human needs and values, technological development becomes an ethical challenge. The process of designing technology is intimately connected to questions of what a good life is and what values we want to realise.

The designing-in-ethics approach relies on various methods. For example, methods of sociological research are, together with philosophical methods, necessary for designing-in-ethics in social institutions. Additionally, methods in informatics are necessary for designing-in-ethics in computer systems (Van Gerwen 1996).

Becoming involved in multidisciplinary research is demanding for ethicists. First, they must be able to understand other disciplinary perspectives. They must also integrate findings from other disciplines in their own work. Finally, ethicists must find ways to contribute to the overall aim of a multidisciplinary research project, which means that they must make evident how the ethical perspective contributes to a fuller understanding of the problem at hand.

Should the ethicist give moral guidance?

What is the role of ethicists? Should they answer questions and make recommendations regarding specific decisions? Or should they only provide information about, for example, methods for decision making, relevant ethical principles and previous decisions in similar cases? Different ethicists answer this question differently. According to Peter Singer, nothing prohibits ethicists from arguing for particular positions in applied ethics, provided that they have good arguments. Singer himself argues vigorously for liberal immigration policies, for generous aid to poor countries, against hunting etc. (Singer 1977).

Ronald Dworkin advocates a less normative position. According to Dworkin, under the methodological programme of “philosophy from the inside out”, the primary task of the ethicist is to listen to conflicting views, to interpret and even reconstruct them to grasp their ethical substance and clarify how they are related. Thus, according to Dworkin’s view, the role of the ethicist is rather one of an interpreter and moderator than a judge (Dworkin 1993).

Professional ethics

Professional ethics emanates from moral reflection in work. A relation exists between applied ethics and professional ethics. One might even say that professional ethics mirrors applied ethics. The professional ethics of, for example, doctors, nurses and occupational therapists, has its counterpart in medical and health-care ethics. The professional ethics of businessmen has its counterpart in business ethics, etc. However, professional ethics and applied ethics have some inherent differences. Professional ethics is based on the practice of a profession, while applied ethics is primarily an academic endeavour.

Professional ethics is the ethics of professional life or, in other words, the ethics of work. Work can be defined as activity resulting in products or services performed for payment. What is then the difference between professional work and non-professional work? The following criteria for distinguishing professions are often mentioned:


	Academic education,

	Importance of services provided,

	Professional degree,

	Professional association,

	Autonomy and

	Ethical code or code of conduct.


From an ethical point of view, the fifth criterion, autonomy, is particularly important. For example, assembly-line work is not autonomous but, instead, managed by other persons, for example, by a manager or an engineer. The worker lacks autonomy. Therefore, the worker rarely makes any decisions or confronts ethical dilemmas while at work. In contrast, a doctor makes many decisions about diagnosis and treatments during a work day, decisions that are crucial to the life and well-being of patients.

However, one should not exaggerate the distinction between professional and non-professional work. With respect to autonomy, the differences are diminishing in modern work life. On the one hand, more and more work is being professionalised according to the above criteria. For example, due to modernisation and advanced technology, today many blue-collar workers require higher levels of education, which can increase their self-determination. On the other hand, a parallel development in the opposite direction towards less autonomy exists for many traditional professions. For example, health-care policies and regulations increasingly restrict the autonomy of doctors in public health care.

What, then, is the moral content of professional ethics? First are the moral norms and duties that are common to all or at least most professions. These norms and duties can be divided according to the relations that professionals have to other people:


	Relations to people dependent on professional work and service
These relations include, for example, relations between teacher and pupil, doctor and patient, salesmen and customer. Such relations generate professional moral norms, like honesty, fidelity, care and safety.

	Relations to workmates
Almost all employees have workmates and colleagues. The relation between workmates generates professional moral norms of loyalty and solidarity.

	Relations to employers
Much professional work is performed as employment regulated by a contract. A professional stands in relation to an employer. Even these relations generate moral norms, for example, loyalty and confidentiality.


Thus, different types of professional relations generate different moral norms. These norms provide the basic moral framework of a profession. However, the norms are valid prima facie. If the professional moral norm comes into conflict with other moral norms, for example, with common morality, they may be overridden. The following are some examples of this type of norm conflict. Assume a lawyer who has a special obligation to defend a client. The client is accused of premeditating a murder. However, the evidence in the case is not conclusive, and the lawyer has a chance to get the accused released. At the same time, the lawyer is convinced that if the accused person is set free, the murder will occur. How should the lawyer act? Should the lawyer use every means in the attempt to free the client? The example illustrates a conflict between, on the one hand, the lawyer’s loyalty towards a client and, on the other hand, a general moral norm of protecting human life.

Even norms generated by the relation to an employer might come into conflict with external moral norms, which is illustrated by the following example. An engineer finds out that her company is secretly dumping waste in a neighbouring lake. Should she inform the authorities, even at the cost of being accused of being disloyal to the employer? Here, the norm of loyalty to one’s employer conflicts with a general norm for avoiding harm.

The conflicts between professional norms and ordinary morality may be more or less difficult to solve. In this situation, having a professional organisation to consult is helpful, under the assumption, of course, that the professional organisation takes professional ethics seriously. Parallel to an increased interest in professional ethics, professional organisations have increasingly formulated their professional codes of ethics.

The oldest and most well-known professional code is the Hippocratic Oath for doctors, which dates from the 4th century B.C. The oath states, inter alia, that “I (the doctor) will prescribe regimens for the good of my patients according to my ability and my judgement and never do harm to anyone”. The Hippocratic Oath is still the basis for doctors’ professional ethics, although some of its content has been changed.

A professional code of ethics normally contains two parts. In one part, often an introduction, the common goal of the profession is stated. For example, the code of ethics of the Swedish Association of Engineers begins with the following statement: “The duty of the engineer is to improve technology and technical knowledge towards more efficient use of resources without detrimental effects”. A second part contains rules for behaviour. For example, the Swedish Code of Ethics for Occupational Therapists states that occupational therapists work “…to improve the capability of patients to live a worthwhile life in accordance with their wishes and needs and in relation to the demands of society”. A paragraph dealing with patient relations states, “The patient/client is entitled to be treated with respect”, which means that:


	The therapist shall respect the right of the patient/client to a private life.

	The therapist shall obtain such information only as is necessary for the treatment.


What, then, is the purpose and function of a professional ethical code? First, a professional ethical code can help and guide professionals facing difficult moral decisions. Second, such a code can be a reference for those professionals who want to act in a morally correct manner. When someone discovers that a colleague is acting morally wrong, a code of ethics is a point of reference. Third, a code can improve the professional ethical standard, which presumes, however, that discussion about the code is ongoing.

Professional ethics as virtue ethics

Professional ethics develops within a community of professionals. For older and established professions, professional ethics is the result of a tradition of moral thinking. A fundamental question is how to characterise a “good doctor” or a “good lawyer”. From this perspective, professional ethics can be described as a type of virtue ethics.

Philosopher Alasdair MacIntyre has developed a theory of virtue ethics. The concept of virtue presupposes what MacIntyre calls a human practice and “internal goods”. The internal goods are those goods that are constitutive of the practice. MacIntyre defines practice in the following way:


By practice I am going to mean any coherent and complex form of socially established cooperative human activity through which goals internal to that form of activity are realized in the course of trying to achieve those standards of excellence which are appropriate to, and partially definitive of, that form of activity, with the result that human powers to achieve excellence, and human conceptions of the ends and goods involved, are systematically extended. (MacIntyre 1982, 187)



Let us now apply MacIntyre’s concepts to professional ethics. A profession is a type of “practice”. Accordingly, standards of excellence and internal goods exist that are definitive of a profession. In their work, professionals aim at realising these standards and goods, which also give legitimacy to a particular profession, while answering the question: what is the point or aim of the profession? For example, what is the point of engineering? Engineers could, in line with the above-mentioned code of ethics, answer: the aim of engineering is “…to improve technology and technical knowledge towards more efficient use of resources without detrimental effects”.


To learn the standards and goods of a particular profession is partly a cognitive process. However, just knowing about them is insufficient. The professional has to acquire these standards and goods, which should become an integrated part of the professional’s character. Acquired character traits are called virtues. According to MacIntyre,


A virtue is an acquired human quality the possession and exercise of which tends to enable us to achieve those goods which are internal to practices and the lack of which effectively prevents us from achieving any such goods (ibid, 191).



Hence, in accordance with our application of MacIntyre’s concepts to professional ethics, professional virtues are those virtues that are necessary to realising the standards and goods of a profession. The good or virtuous professional is the one who has the capacity and the desire to live up to the standards to make the right decision in problematic moral situations. This capacity is acquired through reflective practice.

Conclusion

Interest in both applied ethics and professional ethics has increased during the last decades. Applied ethics is an academic discipline analysing moral problems in different social arenas. Applied ethics is often worked on in collaboration between philosophers and academics from other disciplines and with professionals who are affected by a moral problem. The development of professional ethics is, on the other hand, a response to moral problems facing professionals in their work.

The turn to applied ethics can basically be explained by three factors. First, due to secularisation, unquestionable moral authorities no longer exist. Moral decisions are taken autonomously, and, in the public discussion on moral issues, a demand for expertise in applied ethics exists. Second, through new technologies, for example, in health care, society faces new and difficult moral problems. A public discussion is needed on how to handle the new moral dilemmas. Third, many people are engaged in struggles for social justice, sustainability, animal rights and other causes. Applied ethics can contribute to the understanding of this type of topical social and political issue.

As an academic discipline, applied ethics needs theory and method. Reflective equilibrium is an influential method for analysis and justification in applied ethics. According to the method of reflective equilibrium, a valid moral judgement is one that in a deliberative process matches relevant principles and considered judgements. The method is inclusive and aims at inter-subjectivity. Another methodological approach is designing-in-ethics. This method focuses on how social institutions and technical systems can be designed so that they realise and promote social values.

Professional ethics mirrors applied ethics. However, professional ethics emanates from the moral experiences of professionals in their work. For example, health-care professionals reflect on moral problems in medicine, engineers on the consequences of new technologies, etc. Amongst professionals, a common moral ground is needed. The development of professional codes is one way to formulate rules of behaviour together with co-professionals.

Professional ethics can also be seen as a type of virtue ethics. From this perspective, the aim of professional ethics is to develop the professional’s moral character so that the professional’s capacity to act according to reason and morality increases.3

Notes

1.      Here one could also have mentioned Singer’s book Animal Liberation, appearing two years earlier. However, Practical Ethics covers a wider spectrum of issues and has, I would argue, played a greater role. Additionally, a chapter in Practical Ethics deals with the questions elaborated in Animal Liberation.

2.      In a critique of the TRIPS-agreement within WTO that protects intellectual property rights at the expense of poor patients in developing countries, I apply the method of specification in an argument for the priority of a right to health (Collste 2011).

3.      An earlier version of this article was included in Perspectives on applied ethics. ed. Göran Collste. 2007. Studies in applied ethics, 10. Linköping: The Centre for Applied Ethics, Linköping University.
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Abstract. Although Tosan An Ch’ang-ho (Ahn, Chang-Ho: 1878–1938) is regarded as one of the key national leaders of Korea’s independence movement in the early 20th century, recent scholarship has discovered that An Ch’ang-ho is “an elusive figure in modern Korean history”. The debate surrounding the identity of An Ch’ang-ho as a person and as a leader in Korea’s independence movement is divided among scholars according to how he is understood with regard to his involvement in the independence movement. In this paper, I argue that the controversy is largely due to the interpreters’ reductionist standpoint, which fails to integrate Tosan’s foundational work in moral thought with his innovative insight in political philosophy. Later in this paper, through the critical and constructive integration of Tosan’s moral and political ideas, I present the concept of “humane democracy” as Tosan’s original contribution to the establishment of the Korean political philosophy of democracy.
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Introduction

The purpose of this paper is to reconstruct the concept of humane democracy as a distinctive Korean political philosophy of democracy by critically integrating Tosan An Ch’ang-ho’s (1878–1938) foundational work in moral thought with his innovative understanding of political philosophy. The term “humane democracy” has been coined to introduce a new paradigm in the interpretation of Tosan’s contribution to Korea’s political thought. This distinctive concept of humane democracy will be elaborated by comparing it with the liberal and republican models of democracy. As a result of this study, I articulate an alternative political philosophy of democracy, whose political relevance and significance are compelling in today’s radically globalised and pluralised society. An Ch’ang-ho’s concept of humane democracy evolved out of one of Korea’s most challenging and darkest moments in her history, a time particularly shadowed by Japanese colonialism against the backdrop of global imperialism. Deeply aware of the old Korea’s historical-cultural circumstances in which he detected neither the democratic liberal values of liberal democracy nor the democratic civic virtues of republican democracy, Tosan An Ch’ang-ho began to envision a new political philosophy of humane democracy, with a moral foundation established on universal values and ideals. In laying the moral foundation of humane democracy, Tosan critically appropriates various sources of the vast pool of humankind’s moral-political knowledge and wisdom, which encompass philosophical and religious teachings of the East as well as the West. Although the phrase “humane democracy” is not Tosan’s, I will argue that the concept of humane democracy best represents Tosan’s innovative political philosophy, according to which the ultimate purpose of the democratic system is not merely to protect the individual rights of citizens, but to also to serve the enhancement of the humane society.

Before investigating the current scholarly debate on the so-called An Ch’ang-ho controversy, I will briefly describe Tosan’s legacy during the early twentieth century in Korea. Tosan An Ch’ang-ho was one of the key national leaders in the early modern history of Korea. Although Korea’s early modern history (from the late 19th century to the 20th century) was largely characterised by social and political instability and turmoil, including wars and colonial interventions, the early modern period of Korea was also a transforming period during which the old Korean feudal system was eventually substituted by the modern democratic political system. Tosan lived and died during this time, and his life was deeply interconnected with many turbulent and transformative events.

Regarding Tosan’s work in the early modern period, it is important to recognise that Tosan was particularly distinguished from other contemporary national leaders in that he clearly understood that Korea’s political independence could not be attained simply through a political or military operation without first establishing a firm moral footing among the Korean people. His innovative educational, social and organisational initiatives were deeply motivated by this understanding, and these eventually distinguished his approach from those of other national leaders. In this regard, An Ch’ang-ho was more than a political activist: he was indeed a founding father of a new Korea.1

The “An Ch’ang-ho Controversy”

Although An Ch’ang-ho is largely recognised as one of the greatest national leaders in Korea’s early modern period, scholar consider An Ch’ang-ho to be “an elusive figure in modern Korean history” (Pak 2001, 147). As Jacqueline Pak argues, “the leading intellectuals, writers, and scholars of Korea and the West actually could not figure him out” (2001, 147). The debate surrounding the identity of An Ch’ang-ho as a person and as a leader in Korea’s independence movement is divided among scholars according to how he is understood with regard to his involvement in the independence movement. For instance, Pak defines three views in identifying An Ch’ang-ho: “gradualist-pacifist”, “cultural nationalist” and “revolutionary-democrat”. Pak argues that from the 1940s to the 1970s, An Ch’ang-ho was largely characterised as a gradualist-pacifist due to the popular works of Pak (2002, 111–112). In the 1980s and the 1990s, however, An Ch’ang-ho’s identity began to be portrayed differently by scholars. For example, in the 1980s Michael Robinson referred to An Ch’ang-ho as a cultural nationalist, while Kenneth Wells identified him in the 1990s as a self-reconstruction nationalist by redefining cultural nationalism.2

Pak’s tripartite categorisation, however, is not complete in delineating the entire spectrum of the An Ch’ang-ho controversy. Jung-sŏk Sŏ (Joon-Seok Seo), for example, argues in his recent book, Korean Nationalism Betrayed, that An Ch’ang-ho played leading roles in the “bourgeois modernization movement” along with others, such as Kil-jun Yu, Ch’i-ho Yun, and Sŭng-man Yi. According to Sŏ, An Ch’ang-ho distinguished Japan from the Western imperialist powers and did not brand Japan as an invader (2007, 51). In a critical tone, Sŏ writes, “In his many passionate and patriotic speeches he asked his countrymen to arise from their long slumber of lethargy, but it is interesting to note that he never uttered a word of criticism against Japan’s imperialist invasion of Korea, nor did he exhort his countrymen to resist the so-called Protection Treaty that Japan imposed on Korea in 1905, a major stepping-stone to the colonization of the country” (2007, 28). Other scholars, however, challenge Sŏ’s leftist criticism of An Ch’ang-ho. Ch’an-sŭng Pak, for instance, carefully notes that An Ch’ang-ho’s nationalist view of self-reconstructionism should be differentiated from pro-Japanese self-reconstructionism (1992, 16). Unlike the pro-Japanese self-reconstructionism, An Ch’ang-ho’s nationalist self-reconstructionism strategically focuses on increasing Korea’s national strength in visible (industrial and educational) as well as in invisible (moral and spiritual) aspects for the eventual political independence of Korea (1992, 106).

In contrast to these views, Jacqueline Pak presents a new perspective, that of An Ch’ang-ho as a revolutionary-democrat. She asks, “Who, after all, was An Ch’angho?” (2002, 117). According to Pak, the previous characterisations of An Ch’ang-ho lack a critical component: his militaristic and revolutionary stance on the political goal of Korea’s independence. By reemphasising An Ch’ang-ho’s private papers, particularly his “Master Plan of Independence and Democracy”,3 which contains a detailed program of action to wage a war of independence against Japan, Pak argues that “An [An Ch’ang-ho] not only actively sought political and military means to achieve independence but also never collaborated with Japanese” (2001, 148). Composed of five major stages and 13 sub-stages, “the Master Plan is as much a mobilization road map for the independence war as a prophetic blueprint to create a new democratic nation” (2006, 134). Pak’s new paradigm, “revolutionary-democrat” provides us with a fresh perspective in understanding the multilayered and multifaceted aspects of An Ch’ang-ho’s political philosophy as the most important founder of the Provisional Government in Shanghai.4

The so-called An Ch’ang-ho controversy regarding his revolutionary militarism, however, leaves us with an unresolved task that Jacqueline Pak does not satisfactorily address in her writings. Pak’s works are primarily focused on presenting a new paradigm in understanding An Ch’ang-ho’s political philosophy and strategy as a national leader of Korea’s independence movement in the 1910s and 1920s. The issue on which we focus is therefore not so much a moral critique of Pak’s new paradigm as it is a critical attempt to establish a bridge across the different paradigms. In doing so, we first need to critically appropriate Pak’s new paradigm. Although An Ch’ang-ho developed and championed a political strategy of revolutionary militarism (especially during his Shanghai period), this should not mean that he rejected or deserted such universal moral ideals as freedom, justice, equality, and peace. On the contrary, these fundamental moral ideals were deeply embedded in the first Constitution of the Republic of Korea, which An Ch’ang-ho drafted in 1919.5

Indeed, although An Ch’ang-ho embraced the political strategy of revolutionary militarism, he did not reject any moral values or ideals in proposing a militaristic strategy against the colonial occupation; on the contrary, his revolutionary militarism was ultimately grounded in a universal morality. Perhaps the term “revolutionary militarism” is itself a misnomer because we could incorrectly get the impression that his revolutionary militarism was a Marxist strategy. His revolutionary militarism was, however, more akin to the Catholic tradition of “just war” theory, which stipulates that under certain conditions, resorting to war is morally justified. It is thus a mistake to posit that An Ch’ang-ho’s revolutionary militarism cannot be linked with his gradual-pacifism or cultural nationalism.

Second, we need to be careful in assessing An Ch’ang-ho’s revolutionary militarism. It is important to realise that he adopted the militaristic political strategy primarily as a legitimate and responsible governmental policy against the colonial government, not as an individualistic ethical stance. At this point, Reinhold Niebuhr’s famous distinction between the “moral man” and “immoral society” may be helpful. In his 1932 work Moral Man and Immoral Society, Niebuhr argues that there are two basic social subjects, individual and group, with different moral capacities and imaginations. In individual relations, each person is reasonable enough to take account of others’ interests by submerging, or even sacrificing, certain of their interests for the good of others (Niebuhr 1960, 26); in group relations, however, people will never be wholly reasonable because their common mind and purpose will always be more or less inchoate and transitory (Niebuhr 1960, 34–35). Because of this difference, Niebuhr proposes and ratifies what is commonly known as political realism, especially in the realm of international relations.

Based on political realism, Niebuhr argues that in group relations, the moral ideal of justice can only be attained in the sense of a balance of power that legitimises the militaristic operation against the oppressive military intervention of the other group. In my view, when An Ch’ang-ho developed his revolutionary militarism in the 1910s and 1920s, he had already developed the Niebuhrian thesis of “moral man” and “immoral society”. In other words, as a leader of Korea’s national independence movement, An Ch’ang-ho viewed the Provisional Government’s military operation in the context of group relations, that is, Korea’s military operation against Japanese colonial occupation, without necessarily rejecting or denying the moral aspect of the individual person’s transcendence or gradual development in moral capacity and imagination.

Therefore, we can conjecture that An Ch’ang-ho may have considered the Provisional Government’s revolutionary militarism as something analogous to the American Revolutionary War (1775–1783), or the American War of Independence (which he might have learned about as an adult during his two extended visits to the U.S.). According to Arthur Leslie Gardner, An Ch’ang-ho later recalled that he had attended both first and second grade classes at the local public school, during which he would have learned basic U.S. history as well as English.6 It is not a coincidence that An Ch’ang-ho’s revolutionary militarism was developed after he had first been to the U.S. in 1902.7

An Ch’ang-ho and Korea’s constitutional democracy

Despite his revolutionary militarism, we should not overlook An Ch’ang-ho’s key contribution to the emergence of the Republic of Korea, in particular his establishment of the moral foundation for the establishment of constitutional democracy in Korea. Before we discuss the details of An Ch’ang-ho’s moral philosophy, however, we need to investigate how his democratic political philosophy was established, especially during his stay in the United States. According to Chin Ch’oe, An Ch’ang-ho’s commitment to the democratic political system was largely due to the experiences he had while living in the United States, from 1902 to 1907 and from 1911 to 1919. Ch’oe argues that in the early twentieth century, the only Koreans who had experienced democracy were Korean immigrants living in the United States (Ch’oe 2002, 65). Other Koreans, such as those in Korea, compatriots in Manchuria, and those in Russia, were living under the tyranny of Japanese colonial rule, under the feudalistic control of Chinese warlords, or under a despotic czarist regime. The early Korean American immigrants and settlers not only “held in awe the political system of the U.S., where they lived”, but were also convinced that the new Korea should not be a monarchy, but a liberal democratic republic. Ch’oe writes, “They believed that a democratic nation was the ideal model for the new Korea, especially because checks and balances of the three governmental branches prevented abuse of power and guaranteed citizens’ freedom” (Ch’oe 2002, 65).

We can trace An Ch’ang-ho’s explicit appropriation of the democratic principle to as early as 1905, when he founded the United Korean Association, also known as the Commonwealth Association (Kongnip Hyŏphye), by transforming the San Francisco Social Meeting into a political association. As its first president, An Ch’ang-ho wrote a pioneering democratic constitution for the association, applying the principles of the American Federalist Constitution, which prescribed a system of separation of powers and political checks and balances. Interestingly, just as the American federal government and the local state governments comprise the basic structure of the U.S. political system, An Ch’ang-ho divided the association into a two-tiered system: the association’s headquarters and the local branches (which he also helped to establish in various California cities). Commenting on the democratic nature of the United Korean Association, Pak writes that the constitution was a “product of Ahn Changho’s own inimitable interpretation and application of the Presbyterian church’s self-government and constitution” (2006, 133). Pak continues by saying, “the constitution was the earliest crystallisation of Ahn’s constitutional democracy and practice of the rule of law” (2006, 133).

As briefly reviewed above, An Ch’ang-ho’s early appropriation of democratic principles was later fully developed when he, as the acting premier, crafted the fundamental structure and constitution of the Provisional Government in Shanghai. In particular, An clearly stipulated not only the political equality of all Korean people but also the principle of checks and balances in the governing body.8 An Ch’ang-ho’s commitment to democratic principles can also be found in his leadership in managing such organisations as the Hŭngsadan, which he established in 1913 in San Francisco. According to Hyŏng-ch’an Kim, the Hŭngsadan was “based on the principle of separation of powers that was to ensure a governance system based on democratic republicanism”.9

To investigate further An Ch’ang-ho’s personal commitment to and political philosophy of democracy, a focus on his appropriation of the moral-political ideal of “inclusiveness” is necessary. For example, according to Hyŏng-ch’an Kim, when An Ch’ang-ho drafted Hŭngsadan’s provisional charter, he designed it in such a way that each of the eight provinces of Korea had one representative. Kim writes, “This method of establishing provincial representation was considered crucial to the success of the organization by Tosan… Throughout his life, Tosan continued to practice this principle of getting people from all provinces of Korea involved in organisational activities for Korea’s independence” (1996, 90).10 It is therefore reasonable to surmise that An Ch’ang-ho was keenly aware of the injustice of what we today call “discrimination”. We do not know exactly how he came to have such a moral-political sensibility, but we may speculate that An Ch’ang-ho developed his keen sense of the moral-political value of inclusiveness and the injustice of discrimination out of his own experiences living as a legal alien in the early twentieth century in the U.S., which was then a widely racialised, and thus largely discriminatory, society. In my view, it is not wrong to say that although An Ch’ang-ho learned the formal-procedural aspects of constitutional democracy from the model of the U.S. democratic system, he somehow exceeded the contemporary American model with his radical concept of democracy based on the principle of non-discrimination.

Further, An Ch’ang-ho’s perspective of democracy was grounded on a political philosophy deeply linked with his distinctive moral ideals and ethical values. This is a critical point because An Ch’ang-ho can provide us with a unique and original perspective regarding the genesis of a distinctive Korean democracy. It should be noted that in the Western tradition of political philosophy, from its earliest Greek models, such as those of Plato and Aristotle, to today’s political philosophy of John Rawls, almost all political thought has been critically established on various moral tenets such as “moral virtue”, “natural law” and “universal moral principle”. For instance, Plato argues in the Republic that the moral virtue of justice becomes the core of a political society in the realisation of a harmonious order in the state. Thus, for Plato, justice becomes both a moral and a political ideal in the sense of the proper functioning of each constituting a part in the state as well as in the soul (Plato 1991, 101). From a different perspective, Aristotle considers the political state as a form of natural association in relation to the nature of human beings as political animals. The moral ideal of virtue, “the excellence of the soul,” becomes not only the moral foundation of Aristotle’s Nicomchean Ethics but also the political goal to accomplish in the Politics (1962, 33–51; 1995, 1–13).

In contemporary political philosophy, following in the footsteps of John Locke, Jean-Jacques Rousseau, and Immanuel Kant, John Rawls presents the principles of justice as an original agreement, which he tries to make concrete with the hypothetical setting known as the “original position”. The ingenuity of the original position lies in the fact that every person in the original position cannot help thinking universally and impartially in choosing the political principles of justice. According to Rawls, in the original position, people would ultimately choose the two principles of justice. The first principle embodies the equal right of people to liberty, whereas the second principle, which he calls “difference principle”, dictates how social and economic inequalities are to be arranged (1971, 60).

Interestingly enough, we can find a familiar coherence in Rawls’s political philosophy that the fundamental liberal moral values of equality and liberty become the key principles in his political philosophy. If political theories are grounded on distinctive moral values and ideals, as we have seen above, then what is the moral foundation for An Ch’ang-ho’s political philosophy of democracy? To answer this question, we examine Tosan’s moral thought, which we outline here as a tripartite moral ideal: the principles of truthfulness, the ethics of equal regard, and the philosophy of strength.

An Ch’ang-ho and his moral thought

The philosophical roots for Tosan’s moral and political thought are both complex and intricate. According to Ŭi-su Pak, An Ch’ang-ho’s moral ideals were constructed as a result of various examples available to him. Pak defines four sources that deeply influenced Tosan’s moral and political ideals: Confucianism, the realism of the late Chosŏn Dynasty (1392–1910), Christianity, and pragmatism (Ŭi-su Pak 1991, 169). From the ages of nine to 14, young An Ch’ang-ho learned the Chinese classics at the local village school (sŏdang). Hyŏng-jin Kim, a noted Confucian scholar of the day, taught him from the ages of 14 to 16 (Hyŏng-ch’an Kim 1996, 18). Although the traditional Confucian schooling had a lasting impact on Tosan’s way of thinking about people, society, and human relations, Confucianism, did not seem to give him positive inspiration. He later criticised the Confucian influence on the Chosŏn Dynasty by asserting that it had brought to the Korean people nothing but the harmful results of “empty theory”, “dogmatic formalism”, and “futile argument” (Myŏng-gyu Pak 1983, 28–75). Tosan’s emphasis on the pragmatic moral ideal of musilyŏkhaeng was indeed his philosophical countermeasure to what he perceived as the empty, dogmatic and futile ideals of Confucianism.11

Regarding the influence of the realism of the late Chosŏn Dynasty, Ŭi-su Pak particularly connects Tosan’s pragmatic realism with that of Yul-gok Yi (1536–1584), a preeminent Confucian scholar of the Chosŏn Dynasty who decisively influenced the Korean realism of the late Chosŏn Dynasty. Indeed, it was Yul-gok Yi who first used the term musilyŏkhaeng, in his book Tongho mundap. It is not clear, though, whether Tosan was aware of Yul-gok Yi and his philosophy of musilyŏkhaeng. Park argues that even if Tosan did not read Yul-gok Yi, both considered sincerity to be the basis of all righteous deeds (Ŭi-su Pak 1998, 157–158). Because the essence of Yul-gok Yi’s ideal lay in the true knowledge and the true principle in life, which can only be attained with a foundation of sincerity, we can plausibly conclude that Yulgok Yi’s moral ideal was revived by Tosan and was particularly visible in Tosan’s Hŭngsadan movement.

The influence of Christianity on Tosan’s life and thought was not insignificant.12 When An Ch’ang-ho turned seventeen years old, he moved to Seoul and entered Kuze Academy, a school established by the American missionaries Horace G. Underwood and F. S. Miller. At first, Tosan resisted becoming a Christian, but about a month later, he converted to Christianity. His theological stance, however, differed from that of the American missionaries, who emphasised the virtues of submission and humility. According to I-uk Chang, although Tosan was deeply Christian in all the things he did, he was not church-centred.13 Tosan’s theological view was most probably a type of social gospel similar to that found in the late 19th- and early 20th-century American theology that emphasised a social justice based on love and the gradual development of humanity.14

As Ŭi -su Pak notes, along with Christianity, pragmatism made a significant impact on Tosan’s moral and political philosophy (Pak 1998, 169). Tosan’s pragmatic perspective was drawn from various sources: his experiences in the United States from 1902 to 1907 and from 1911 to 1919,15 the social Darwinism prevalent during this time,16 and the works of Liang Ch’i-ch’ao, a Chinese political thinker. Of these, Liang Ch’i-ch’ao’s influence seems to have been quite strong. For example, Liang Ch’i-ch’ao’s work Ŭm-Bing-Sil-Mun-Jib was adopted as a text of Taesŏng Hakkyo (Tae-Sŏng School), which Tosan established in Korea in 1907 for the sake of educating Korean young people. Tosan was particularly sympathetic with Liang Ch’i-ch’ao’s views on democratic public morals, the modern notion of nation and civil rights, freedom, self-governance and independence (Pyŏng-yong Yu 1998, 123–124). During his life, Tosan always emphasised the importance of the practicality of ideals and the gradual reformation of social structure as well as individual character.

As we have just seen, Tosan’s distinctive moral and political thoughts were developed and reconstructed through various sources available to him.17 Tosan, however, not only critically re-evaluated the sources, but also creatively reconstructed his own distinguished moral and political philosophy with a clear understanding of the historical backdrop and a deep commitment to the contemporary independence movement. We now turn to Tosan’s moral reconstructionism and the specifics of his tripartite moral ideal: the principle of truthfulness, the ethics of equal regard (brotherly love) and the philosophy of strength.


The Principle of Truthfulness

For Tosan, reconstructing the principle of truthfulness among the Korean people was the most important foundational mission to accomplish. In his famous speech titled Puhŏ wa Ch’aksil (Vanity and Sincerity), which he delivered in 1926, Tosan claimed that the lack of truthfulness among the Korean people was essential to explaining how they came to lose their political sovereignty to Japan.18 Before he began to criticise Japanese colonialism, however, Tosan first tried to identify an internal reason in the morals and culture of the Korean people. Deplorable as it was, Tosan did not attempt to gloss over or close his eyes to the moral evil that was then prevalent among the Korean people. The moral evil that he identified and named was the absence of truthfulness and sincerity among his fellow Koreans. For Tosan, the moral concept of evil was divided into two varieties: external evil and internal evil. Although his ultimate political goal lay in defeating the external evil of Japanese colonialism, Tosan believed that defeating the external evil should be paralleled with overcoming the internal evil. By seriously thematising the internal evil in the midst of the sweeping dominance of the external evil, An Ch’ang-ho developed and was committed to a unique and far-reaching view in constructing a new Korea.

Indeed, that Tosan tried to discover an internal cause of Korean suffering in the absence of truthfulness among the Korean people shows not only his remarkable virtue of honesty but also his critical capacity to look into the deeper layer of social-historical phenomena. If Tosan, like other nationalists, had identified the source of the evil exclusively in the external cause, that is, Japanese colonialism, his moral and political philosophy would not have been reconstructionist. Recognising deceitfulness and falsehood as a serious moral evil set against the Korean people, originally caused by empty theory, futile argument, and inert doctrinarianism, Tosan tried to reconstruct the moral principles of truthfulness and sincerity, especially among young Korean students. For instance, at Taesŏng Hakkyo, he educated young boys and girls with the primary precepts of sincerity and truthfulness. According to Pyŏng-uk Ahn, Tosan told his students, “Keep away from deceit even at the cost of your life” (Mun-sŏp Ch’oe 2004, 114). He also told them, “Don’t tell a lie even for a joke. Repent bitterly if you have lost truthfulness (sincerity) even in a dream” (Mun-sŏp Ch’oe 2004, 114). Further, Tosan demanded that his students study sincerity to reconstruct the weakened nation. “The only way to restore our nation lies in sincerity. Let each one of us become a person of sincerity so that our nation would become the nation of sincerity” (Mun-sŏp Ch’oe 2004, 114). Indeed, Tosan not only believed in the transforming power of truthfulness but also tried to carry out his conviction personally as well as publicly. In this regard, it would be too limiting if we were to characterise Tosan solely as a revolutionary militant because he dedicated himself to the higher moral criterion of truthfulness as an indispensable component of reconstructing Korea.

Regarding the principle of truthfulness, we must regard it as not merely an absence of lies. There is a more profound meaning in Tosan’s philosophy of truthfulness. First of all, truth for Tosan was not solely a matter of facts and concepts. He encouraged his students to harbour sincerity and honesty in their hearts. In other words, for Tosan, truthfulness was a matter for each person’s heart rather than one’s mind. An Ch’ang-ho seems not to have been fully confident about the capacity of reason in terms of helping one lead the true life. In this regard, we might say that An Ch’ang-ho incorporated Augustinian realism into his worldview, but his moral realism was largely of his own construction. Interestingly, Tosan distinguished between the truthfulness of the heart and statements of truth in the mind. The main difference between these two is that while the latter is manifested only as an idea or concept, the former cannot help but realise itself as a practical reality. We can affirm this point through a further explication of his thoughts on musil and yŏkhaeng.

Musil and yŏkhaeng are two of the four fundamental principles of the Hŭngsadan, which Tosan established in the U.S. in 1913.19 The words musil and yŏkhaeng mean “truth-seeking” and “truth-acting”, respectively. The ideals of musil and yŏkhaeng purport to enable people to lead their lives in accordance with truth and justice. Tosan believed that there was an intrinsic, inseparable relationship between musil and yŏkhaeng in that musil encompasses yŏkhaeng. For Tosan, yŏkhaeng cannot exist without musil. As Ŭi-su Pak notes, “A full comprehension of truth always accompanies an action of belief. Action without true knowledge is like a taking a voyage on a ship without a compass to navigate with. Therefore, sincere conduct must be guided by true knowledge” (Pak 1998, 163). Ŭi-su Pak also states that Tosan established his ideals through his own experiences and observations in life, rather than acquiring them from literature. “No matter how valuable an ideal or a philosophy was, if it was not accompanied by corresponding actions, it had no meaning to Tosan” (Pak 1998, 169).

It is true that there is a similarity between Tosan’s philosophy of truthfulness and American pragmatism in that both insist on knowledge as the instrument for action. Tosan’s ideas, however, differ from American pragmatism because, unlike pragmatism, Tosan believed that there are essential and constant moral and political truths, such as the political principle of self-determination for a people and the ethical principle of reciprocity for individuals. Thus, for Tosan, the Korean independence movement was a movement based on truth, and the commitment to this truth was a moral right for the Korean people.


The Ethics of Equal Regard (Brotherly Love)

The second moral spirit of Korea that Tosan tried to reconstruct was the ethics of equal regard (brotherly love). Throughout his life, he wanted to see all Korean people love each other. In an article published posthumously in 1946 in Hŭngsadanbo titled “A Sentient Society and a Merciless Society”, Tosan diagnosed Korean society as suffering from the disease of mercilessness. (P’yŏng-sŏk Yun and Kyŏng-no Yun 1997, 359–365). He claimed in his writing that although the Korean people knew how to pay respect to superiors due to the influence of Confucianism, they had forgotten how to love each other on an equal basis. He perceived that regrettable as it was, almost all social relations of the Korean people, including those of parents to children, elder brothers to younger brothers, mothers-in-law to daughters-in-law, and husbands to wives, were deeply influenced by the spirit of mercilessness (P’yŏng-sŏk Yun and Kyŏng-no Yun 1997, 361). For this reason, Tosan wanted to reconstruct the ethics of brotherly love among the Korean people. He thus appealed to his followers to devote all their efforts to constructing a sentient society. It is not clear, however, whether his philosophy of love is evidence that he was influenced by Christianity.20 Nonetheless, no matter its origin, Tosan emphasised mutual love and the cultivation of an ethics of love between all people.

Tosan’s ethics of brotherly love is exemplified by his enactment of chŏngŭi tonsu, which was an important spiritual ideal for the Hŭngsadan movement. While chŏngŭi means mutual love, tonsu means cultivation with depth (Kwang-su Yi 1972, 201). Tosan’s chŏngŭi tonsu is thus distinguished by its principal emphasis on the “mutual cultivation of brotherly solidarity”. The concept of chŏngŭi tonsu becomes the moral bedrock of his political philosophy of humane democracy. The idea of chŏngŭi tonsu was so central to the Hŭngsadan movement that anyone who wanted to join Hŭngsadan was required to be well versed in the concept. It is well known that candidates for membership had to undergo a rigorous interview process testing their comprehension of basic Hŭngsadan philosophy. In an interview recorded by Kwang-su Yi, Tosan presented the important idea that love is not something that occurs automatically. Rather, love is something that we have to strive to attain, just as we have to dig deeper to get water from a well that has dried up.


Q:   Mr. X, have you ever tried to study how to love?

A:   I have always thought that love came about automatically, so I have not.

Q:   If a spring automatically gushes up, why do we dig wells?

A:   In order to have more water available.

Q:   Aren’t there instances when you dig a dried up well and it begins to flow again?

A:   There are many such cases.

Q:   There are also cases where nothing happens when you only dig a little, but when you dig deeply, water flows.

A:   Now that is studying how to love!

(Gardner 1979, 179; Kwang-su Yi 1972, 201)



According to a sermon Tosan gave in a Korean church in Shanghai in 1919, love is the supreme principle of the happiness of humankind, and it must be revealed through one’s actions (I-uk Chang 1976, 172). He also professed that the central essence of Christian spirituality lies in the act of love, and the act of love requires us to give and share our material resources with others in need (I-uk Chang 1976, 172). For Tosan, the Christian ideal of love was more than a particular religion’s doctrinal stipulation, and because he discovered something universal in the ideal, he wanted to translate it into his reconstructive vision. He even called for the principle of non-resistance in dealing with one’s fellow human beings. “If our compatriot beats us, let us be beaten. If he abuses us, let us be abused. Let us not pay evil with evil among ourselves, but let love guide us” (Mun-sŏp Ch’oe 2004, 325).

The Philosophy of Strength

The last component of the tripartite Korean moral philosophy that Tosan reconstructed is the philosophy of strength. On 7 July 1921, while staying in Shanghai, Tosan wrote a letter to his comrades in the Hŭngsadan movement in the United States, Mexico, and Hawaii. In this letter Tosan professed the gist of his own philosophy of strength. According to Tosan, Koreans had not yet developed the amount of strength required for the recovery of their sovereignty. For this reason, he urged the Korean people by saying, “What I earnestly want to ask you is this: Build up your strength. Build up your strength” (Pyŏng-uk An 1972, 70).

Tosan’s philosophy of strength reflected his deep commitment to the reconstructionist vision. Tosan observed that Korea confronted three bankruptcies in those days: economic bankruptcy, intellectual bankruptcy, and moral bankruptcy. To correct these three bankruptcies, Tosan developed his reconstructive philosophy of strength with which he wanted to restore the three types of capital: economic, mental, and moral (Pyŏng-uk An 1972, 70). Of these, Tosan believed that moral capital was most profoundly and urgently necessary for the Korean people.

Regarding the matter of strength, Tosan posed three fundamental questions: What is strength? Where does it come from? And how can we build up our strength? For Tosan, strength was the determining and productive source of all reality. His personal experiences during the time of the Sino-Japanese War in 1894 made him begin to think about the importance of national strength or power. Tosan stated that weak power produces insignificant results and that strong power produces significant results (Pyŏng-uk An 1972, 69). He distinguished between two kinds of strength: physical, such as military and economic strength; and spiritual, such as morality and patriotism. This distinction is key because we can ascertain here that his “revolutionary militarism” is not only philosophically grounded but also morally incorporated into his political philosophy. Although Tosan emphasised the importance of the former, he did not undermine the significance of the latter. (Myŏng-gyu Pak 1983, 139). Tosan believed that the independence of Korea should be ultimately realised through the strength of the Korean people. For this reason, Tosan avowed, “I reach nothing but the conclusion that what we can rely on for our independence is but our own strength. Therefore, members of our Hŭngsadan are those from the start who believe in their own strength and lament our insufficient strength” (Pyŏng-uk An 1972, 69).

Tosan also argued that strength is not something given to us by chance or by luck. Strength is, rather, the outcome of hard work. Thus, to build up strength, we ought to work hard on an individual level, and then later, we have to concentrate all work done by individuals. Tosan’s primary interest lay in building up national strength because without national strength, the Korean people could not create national independence out of Japanese colonialism. However, Tosan perceived that the two factors most conducive to expanding national strength are the cultivation of a sound personality and the sacred unity of those possessing such a personality. For this reason, in his famous treatise “Speech to Korean Youth”, published in Tonggwang in 1931, Tosan stressed that the building up of Korean strength should be attained through the training and unity of individuals with strength. (P’yŏngsŏk Yun and Kyŏngno Yun 1997, 356). Throughout his life, Tosan was devoted to enabling young Korean men and women develop sound personalities. Among the several organisations that he established, the Hŭngsadan was the most conspicuous. Tosan’s vision is well reflected in the records of his interviews with candidates for membership in the Hŭngsadan.


Q:   What relation to the strength of our nation is the fact of whether or not we have one more self-improved, wholesome character among our people?

A:   I think that with the increase of every single wholesome character among our people, to some extent, the strength of our whole people would increase.

Q:   In what way?

A:   Firstly, a person with a wholesome character will carry out his function in society well and there is strength in that; secondly, a person with a wholesome character is admired by other people and can become an important leader and in this way increase the nation’s strength; thirdly, a wholesome character can become a model and other people are influenced by that model and this, I think, also affects the strength of the nation as a whole.

(Gardner 1979, 181)



For Tosan, therefore, the way to patriotism for each individual is to cultivate a sound personality within oneself. Regarding Tosan’s philosophy of strength, we should notice that its philosophical idea was grounded on his fundamental anthropology. Tosan referred to a human being as a “self-reforming animal” in his speech titled Kaejo (Reconstruction), which he delivered in Shanghai in 1919 (P’yŏngsŏk Yun and Kyŏngno Yun 1997, 251–258). For Tosan, the fact that a human being can reform itself is a fundamental truth, not only for his philosophy of strength, but also for his grand reconstructionism. Tosan saw in the possibility of the transformation of individuals the reconstruction of the nation and her political identity. In the same speech Tosan stated, “If you love Korea as I do, let us reform Korea in cooperation. We must reform her education and religion, her agriculture and industry, and her customs and conventions. We must also reform her food, clothing, and housing, her cities and rural communities, her rivers and mountains” (P’yŏngsŏk Yun and Kyŏngno Yun 1997, 253). This statement shows us how profound and fundamental his grand reconstructive vision for a new Korea was.

An Ch’ang-ho and Humane Democracy

As examined above, if there is an intrinsic relationship between political philosophy and its moral ideal, how should we characterise An Ch’ang-ho’s political philosophy of democracy? Are there any unique and original aspects in his political philosophy of democracy? How would An Ch’ang-ho’s tripartite moral ideal differentiate his political vision from other types, such as a liberal or a republican model? Would his philosophy of democracy ultimately be liberal because he endorsed and promoted the concept of individual liberty and rights? Alternatively, would his philosophy of democracy ultimately be republican because he emphasised the substantial ethical lifeworld (the Hegelian notion of Sittlichkeit) and the substantive value commitment of society as we have identified it in terms of the tripartite moral ideal? Finally, how would his political philosophy contribute to the further development of Korean democracy?

It is true that Tosan’s political philosophy of democracy has both liberal and republican elements; however, that there is something unique in Tosan’s political philosophy of democracy that is not achieved either by the liberal ideal or by the republican political ethos. Distinguishing Tosan’s political vision from both the liberal and the republican, Tosan’s political philosophy of democracy is a humane democracy. In other words, for Tosan, the ultimate purpose of the democratic political system lies in the construction of a humane society of universal solidarity beyond the narrow promotion of individual rights or the particular consolidation of a society’s traditional value commitments. How may we more substantively characterise Tosan’s humane democracy?

First of all we need to note that An Ch’ang-ho, as Pyŏng-yong Yu notes, had liberal democratic ideals until the mid-1920s (Yu 1998, 121). His liberal democratic philosophy, however, was significantly transformed after the mid-1920s, largely due to his political involvement with different groups active in the independence movement in China, such as socialists and nationalists. During the 1920s, while democracy was the basic underlying principle among nationalists, Russian Bolshevism was the popular ideology among socialists. As Pyŏng-yong Yu argues, “They [Koreans] participated in Bolshevik movement not because they agreed with the underlying principles of the Bolshevik Revolution, but instead they thought their involvement would bring Russia’s support for Korean independence” (Yu 1998, 122).

Although Tosan had never abstained from his political commitment to democracy, he seems to have been greatly inspired by socialism (the non-Bolshevik socialism of Europe), and he began to incorporate its utopian vision into his political philosophy. Instead of selecting either nationalism or socialism, Tosan tried to resolve divergences between these two political philosophies by combining elements from both. (Pyŏng-yong Yu 1998, 121). His philosophy of Great Equity (Taegong Chu’ŭi) was an exemplary outcome of his critical endeavour to integrate both nationalist and socialist ideals. Emphasising the equality of all people, particularly political, economic, and educational equality, Great Equity addressed the primacy of public service over personal matters. According to Tong-kŏl Cho, the philosophy of Great Equity “called for the creation of a democratic social policy … [which] promoted equality in politics, economy, education, and race after Korean national independence was attained” (Cho 1998, 85). Tosan’s philosophy of Great Equity, developed under the influence of socialism in China in the late 1920s, shows us that his political philosophy of democracy after the mid-1920s was foundationally distinguishable from his prior support of liberal democracy, even though he was still committed to liberal ideals.

Tosan’s philosophy of democracy after the mid-1920s was also different than the modern republican model. Given that the word “republicanism” refers to a specific ideology based on civic virtue in modern political science, the significant lack of a democratic civic virtue among the Korean people under Japanese colonialism caused Tosan to search for an alternative basis of democratic civic virtue among various external sources rather than from an internal tradition. In fact, the political concept of Great Equity and the tripartite moral ideal were Tosan’s highly creative and constructive efforts to substantiate a democratic civic virtue among the Korean people. According to Tosan, the rule of the people’s public will was the basis for democratic civic virtue. He thus emphasised that the concrete expression of Great Equity lay in the people’s submission to the public will or policy drawn from the public discourse among free people. He argued that the public idea or policy should be put before individuals. As Yong-kook Chŏng argues, the philosophy of Great Equity must be clearly distinguished from totalitarian ideology because the “Great Equity highlights individuals’ voluntary service for the sake of the greater good of the society” (Chŏng 1990, 80). In this regard, Tosan’s political philosophy of democracy was akin to the republican model; however, we should not overlook the important point that the substantive contents of his civic virtue embedded in his philosophy of Great Equity and his tripartite moral ideal were largely appropriated from the vast pool of the humankind’s various sources of moral and political wisdom. This is why we identify Tosan’s political philosophy of democracy to be humane democracy.

Therefore, we can see that Tosan’s humane democracy differs from the republican model in that civic virtue within humane democracy does not originate in a society’s Sittlichkeit as being commonly shared by its members. Tosan seems to have been deeply aware of the radically displaced Sittlichkeit of Korea in the early 20th century, in which he could not discover the moral grounding of democratic civic virtue, as it had been radically destroyed by Japanese colonialism. Thus, as we have seen, Tosan began to look for an alternative foundation for Korea’s democratic civic virtue from among the rich resources of humankind’s shared wisdoms, rather than looking to the old Korean national or parochial traditions. This is why we can trace so many diverse philosophical, religious, and moral ideas in Tosan’s political philosophy of democracy. As Pyŏng-yong Yu writes: “His political ideals seemed to be influenced by a number of different sources including the Threefold National Principle (Sunwenism) of Sunwen; socialism and anarchism, the ideas of Ch’i Ch’ao Liang, the ideology of the Independence Club, and Christianity” (Yu 1998, 121). In Tosan’s writings, we can also discover the ideal of civil rights and public welfare and even Abraham Lincoln’s ideal of “by the people, of the people, for the people” (Pyŏng-yong Yu 1998, 125). However, we need to be cautious here so as not to identify these ideals as mere “influences” that came from the outside when we examine Tosan’s critical and creative incorporation of these ideals into his proposed democratic civic virtue for Korean democracy. In this sense, Tosan’s humane democracy was deeply global and universal from its origin. Indeed, in Tosan’s political philosophy of a humane society, we can trace not only the Confucian moral ideal of jen ([image: art]) and the Christian virtue of love, but also the Aristotelian civic virtue of equality and the Marxian anthropological vision of “species being” as well.


For Tosan, the ultimate purpose of the democratic state was to promote the ideal of the “humane society”, beyond the protection of individual rights and the preservation of the cultural ethos of a political community. At the heart of the concept of the humane society lies the moral-political ideal of establishing the universal solidarity of all people. We should note here that the concept of solidarity has become a key concept in today’s public and academic discourses. Philosophers of both Continental (e.g., Jürgen Habermas, Emmanuel Levinas, and Jacques Derrida) and Anglo-American (e.g., Richard Rorty, Peter Singer, and Martha Nussbaum) are particularly conspicuous regarding this discourse.21 As German sociologist Hauke Brunkhorst has recently noted, solidarity is not only “a thoroughly modern concept”, but also “tightly bounded up with the juridical concept of equality as with the political concept of democracy” (2005, 1). He also states that solidarity with the “other” becomes a key characteristic of modern democracy through the “inclusion of formerly excluded voices, persons, groups, classes, sexes, races, countries, regions, and so on” (2007, 105). Tosan’s philosophy of humane democracy and his moral-political vision of the solidarity of all humanity contain original insights and rich narratives, both of which we need to develop further today.

Even though Tosan did not, as it turned out, have a chance to actualise his plan to build his cherished “ideal community” or “model community” in China and Korea, his endeavours show us that he envisioned the important political goal of constructing a humane society.22 It is therefore my contention that Tosan’s political philosophy should be differentiated from Lockean liberal democracy even though Tosan appreciated liberal ideals; it also needs to be distinguished from Jeffersonian republican democracy even though he opposed monarchism and aristocracy. Through the eyes of the political philosophy of humane democracy, as well as the moral vision of the solidarity of all, Tosan envisioned a society where the ideal of the democratic solidarity of the people becomes possible through the people’s participation in the political realisation of the universal civic virtue that humankind has tested and verified through its long history.

Conclusion

An Ch’ang-ho was indeed a founding father for a new Korea. However, he should be distinguished from other founding fathers in that he laid the moral ground of Korea’s civic virtue, which we identify here as a tripartite moral ideal. Based on these three moral elements as well as on other democratic civic virtues, Tosan envisioned a new democratic society, which we identify here as the “humane society”, based on humankind’s universal democratic values such as liberty, human rights, happiness, and justice. While Tosan’s political philosophy of humane democracy is inclusive enough to incorporate the seemingly divergent political views of “gradual pacifism” and “revolutionary militarism”, it transcends their moral and political reductionisms that fail to integrate the invisible moral foundation of a humane society and the visible political reality of the colonial world.

From a critical-hermeneutic perspective, Tosan’s political philosophy of humane democracy could become a significant proposal to consider, especially for those whose society lacks the needed civic virtues as well as a moral foundation in establishing a democratic political system, resulting in the necessity of having to build a humane democracy basically from scratch. Indeed, Korea was situated in such circumstances in the early twentieth century due to Japanese colonialism and the historical backdrop of the monarchism of the Chosŏn Dynasty (1392–1897 A.D.). Nonetheless, Tosan envisioned a solution as to how to overcome these historical-cultural restrictions and limitations through his innovative and critical appropriation of the various moral-civic virtues of humankind. In this sense, Tosan’s idea of humane democracy is truly universal allowing the possibility of further translation and application by all nations. Given that there are still many countries around the globe that face political situations similar to that of Korea in the early twentieth century, Tosan’s innovative moral-political philosophy and his critical-hermeneutic perspective is still be a viable alternative for consideration.

In today’s postcolonial world, we are facing a different kind of colonialism, which Jürgen Habermas diagnoses and calls “the colonization of lifeworld by system”, where the modern Sittlichkeit of the democratic ethos, such as cultural values and civic virtues, is displaced or colonised by the systemic mode of life steered solely by power and money.23 In this precarious situation, we may discover a substantive-remedial vision to de-colonise the colonised lifeworld by creatively reinterpreting the philosophical insights and moral ideals of Tosan’s humane democracy, which prescribes us to reconstruct the system not for its own efficiency, but for universal humanity. For Tosan, the ultimate purpose of the political system of humane democracy lies in the enhancement of universal humanity among all people through the critical reinvigoration of universal civic virtues as well as moral ideals. In Tosan’s political philosophy of humane democracy, we can thus discover a restorative vision to overcome the ills of the atomistic liberalism of modern democracy that undermines the very foundation of its own system.


Notes

1.      Scholars such as Myŏng-hwa Yi acknowledge, too, that Tosan was more than an independence activist. Yi writes that Tosan proposed a grand vision for a new Korea in his promotion of international peace and development. See Myŏng-hwa Yi, Tosan An Ch’ang-ho ŭi Tongnip Untong kwa Tongil Nosŏn (Seoul, Korea: Kyŏng In Mun Hwa Sa, 2002), iv.

2.      Michael Robinson, Cultural Nationalism in Colonial Korea, 1920–1925 (Seattle: University of Washington Press, 1988); Kenneth Wells, New God, New Nation: Protestants and Self-Reconstruction Nationalism in Korea, 1896–1937 (Sydney: Allen and Unwin, 1990). Pak claims that Robinson’s “cultural nationalism” and Wells’ “self-reconstruction nationalist” mischaracterise An Ch’ang-ho by overlooking the militaristic and revolutionary aspects of his political thought that he developed during his involvement in the Provisional Government in Shanghai.

3.      The “Master Plan” is Pak’s nomenclature, which she believes was prepared before the outbreak of World War I in 1914, while Tosan conceived the Young Korean Academy and the leadership of the Korean National Association in America. Pak also observes that the document could have been written several years before because some of Tosan’s revolutionary ideas reflect the independence scheme of the New People’s Association created in 1907. See Pak, “Cradle of the Covenant”, 116–148, esp. 134.

4.      An Ch’ang-ho consolidated the Provisional Government in Shanghai in August 1919, carefully balancing Seoul and Vladivostok cabinet appointments. As acting premier, he also drafted the first Constitution of the Republic of Korea, which proposed a presidential system with three branches of government. See Pak, “Cradle of the Covenant”, 135–36.

5.      The draft of the first Constitution was composed of eight chapters and 58 articles as the Provisional Constitution of the Republic of Korea. See Yŏngsu Kim, Taehan Minguk Imsi Chŏngbu hŏnpŏmnon: Hŏnpŏp chejŏng ŭi paegyŏng mit kaehŏn kwajŏng ŭl chungsim ŭro, 85–86.

6.      Arthur Leslie Gardner, The Korean Nationalist Movement and An Ch’ang-Ho, Advocate of Gradualism, PhD diss., University of Hawaii, 1979.

7.      Pak notes that it is possible that Ahn wrote the Master Plan before 1914 because some of his revolutionary ideas reflect the independence scheme of the New People’s Association created in 1907. An Ch’ang-ho first moved to the United States in 1902. See Pak, “Cradle of the Covenant”, 134.

8.      The prefatory chapters IV and V of the Constitution contain the following stipulations: IV. The people of Korea are all equal; V. Korea’s legislative right belongs to the Assembly, executive right belongs to the Executive, and judicial right belongs to the Judiciary (Yŏngsu Kim 1980, 85–86).

9.      See Hyŏng -ch’an Kim, 94. Seoul Kim also quotes Kwak Nim-tae by noting that the Hŭngsadan organisation had three departments: Administrative, Legislative and Judicial Departments. A more thorough discussion of the Hŭngsadan appears later in this paper.

10.    Arthur Gardner also writes, “in the establishment of Hŭngsadan, he [An Ch’ang-ho] was going out of his way to structure the association so as to provide for a nationwide movement with potential for nationwide rather than sectional impact. Tosan was to continue this pattern through his later period of leadership in the Provisional Government and, indeed, throughout the rest of his life”. See Gardner 1979, 173–174.

11.    The concept of musilyŏkhaeng will be further discussed below. Its literal meaning, however, is truth-seeking and truth-acting.

12.    Pyŏng-yong Yu emphasises the powerful influence of Christianity on Tosan. He writes, “Christianity had a major impact on Tosan’s political thinking”. See the “Tosan’s Political Philosophy”, in Strengthened Abilities: Assessing the Vision of Tosan Chang-Ho Ahn, 124.

13.    According to I-uk Chang, Tosan was aware of both beneficial and harmful aspects of Christianity as a religion, and he was not a member of a particular local church. See the Tosan An Ch’angho, Seoul, 36–37.

14.    By American “social gospel”, we mean the social gospel movement of Walter Rauschenbusch (1861–1918).

15.    Although we do not know exactly what influence Tosan received from American pragmatism, we can conjecture that if there was any influence, it would have been largely personal rather than scholarly. According to Ŭi-su Pak, when Tosan moved to the U.S., the American philosophy of pragmatism was very appealing to him. Park also recognises commonalities between Tosan’s philosophy of musil and the philosophical tenets of American pragmatism because both emphasise such values as “practicality, efficiency and concreteness”.

16.    According to Myŏng-gyu Pak, the influence of social Darwinism is important because it became a primary principle for the national movement until the early 1920s. The basic premise of social Darwinism is that national independence and survival depend on national power and that this power comes from each individual. See the “Social philosophy of Tosan An Ch’ang-ho”, 138–139.

17.    To the aforementioned four main sources, Myŏng-gyu Park adds the political philosophy of democracy of the Tongnip Hyŏphoe (Independence Club). See the “Social Philosophy of Tosan An Ch’ang-ho”. The political philosophy of democracy, however, can be largely linked to the basic tenets of pragmatism.

18.    See Yo-han Chu, An Tosan chŏnsŏ, Seoul, 484–485. The speech was originally published in the journal Tonggwang (September 1926). The speech is widely cited in other autobiographical books, such as An Ch’angho Ildaeki, eds. P’yŏngsŏk Yun and Kyŏngno Yun, Seoul 335–339.

19.    The stated purpose of Hŭngsadan was “to deepen interpersonal relationships by bringing together trustworthy men and women committed to the principles of seeking the truth and acting upon that truth; to build wholesome character by group training in three areas, the ethical, the physical, and the intellectual; and to prepare a firm base for the great national task of the future by establishing spiritual solidarity”. For more, see Gardner, The Korean Nationalist Movement and An Chang-Ho, 174.

20.    While scholars such as Yohan Chu consider that it was the influence of Christianity for Tosan to uphold the ideas of mutual love, universal human rights, and non-violent resistance, others such as Kwang-su Yi tend to downplay the influence of Christianity on Tosan.

21.    See, for example, Jürgen Habermas (The Inclusion of the Other, 2000), Jacques Derrida (Of Hospitality, 2000), Emmanuel Levinas (Totality and Infinity, 1980), Richard Rorty (Contingency, Irony, and Solidarity, 1989), Peter Singer (Practical Ethics, 2004), Martha Nussbaum (Frontiers of Justice, 2007).

22.    According to Gardner, Tosan looked around the Nanking area and found several sites, but he wanted to build the community in Manchuria because there was much good ground available there. He hoped also that he could recruit potential settlers from Korea as well as from the United States. See Gardner, The Korean Nationalist Movement and An Chang-Ho, 333.

23.    For a more detailed discussion of the concept of the colonisation of lifeworld by system, see Jürgen Habermas, The Theory of Communicative Action, Vol. 2, trans. Thomas McCarthy (Boston: Beacon Press, 1989), esp. 311–312, 325–327, 355–373.
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Abstract. This paper discusses the language vitality of the Sihan or Sian community in Sarawak. Vitality of language refers to the ability of a language to live or grow. The language vitality of the Sihans was investigated using a field survey, observation and interviews. The output of the field survey was analysed using the nine criteria of language vitality, outlined in the UNESCO Expert Meeting in March, 2003 (Lewis 2006, 4; Brenzinger et al. 2003). The nine criteria include intergenerational language transmission, absolute number of speakers, proportion of speakers within the total population, trends in existing language domains, response to new domains and media, materials for language education and literacy, language attitudes and policies, community members’ attitudes toward their own language and the amount and quality of documentation (Brenzinger et al. 2003, 7–17). The data from the survey were supported by the data obtained from observation and interviews. The findings of the study reveals that the Sihan language is under threat as it does not fulfil UNESCO’s nine criteria of language vitality.
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Introduction: The Sihan or Sian

The Sihan people are indigenous to Sarawak, a Malaysian state on the island of Borneo. They belong to the Austronesian group of speakers and are similar in appearance to other indigenous groups in Sarawak. The Sihans are associated with the Penan or Punan group, also indigenous to Sarawak. In Sandin’s note (1985, 70), the Sihan people pointed out that in the past “the Kayan called us [Sihan] Penan, while we called ourselves Punan”. The Sihans likely call themselves Punan because they once lived a nomadic life. Aichner (1958, 742) stated that the changing of the group’s name from Punan to Penan reflects their change of status from a nomadic to a non-nomadic people. Their preference for the term Punan, on the other hand, is likely due to the fact that they once lived a nomadic life.



Figure 1. An elderly Sihan couple
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Even though the Sihans consider themselves Punans, it important to note that not all Punan ethnic groups are related to the Sihan people. As reported in Sandin (1985, 70), “We speak the same language with Punan Bushang and Punan Aput, and not with other Punans.1 We consider the Punan Tanah ‘ethnically’ ours [sic]. We eat the same food and follow the same custom, though our language is not the same”.

The Sihan people can be found in Belaga, a town situated in the Belaga Division of Sarawak (formerly the Seventh Division) located along the Rajang River. They live in houses that they rent from local Malays in a village known as Kampung Melayu in Belaga.


Figure 2. Belaga in Sarawak
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Source: http://www.asiatour.com/malaysia/e-11sara/em-sar10.htm



Originally, the Sihan people lived in longhouses near the Namang River at Seggam/Senggam Mountain (Bukit Seggam/Senggam) across the Rajang River (see Figure 3). The interviews in the current study reveal that they came from the southern part of the remote area of Belaga before they settled near the Namang River. They migrated from their original settlement in Mujong near the Baleh River (see Figure 3).


Figure 3. The migration of the Sihan people from Mujong to the Namang River and Belaga
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Source: Sandin (1985, 69)



From Mujong, they moved to the north towards the Namang River and then to Belaga [refer also to Sihan ethnohistory and settlement in Kedit (1992, 44–45)]. The Sihans are now settled in the town of Belaga but still commute to the longhouses in Sungai Namang on certain occasions, such as Christmas, the Harvest Festival (Pesta Menuai) and burial ceremonies.


The concept of ethnolinguistic vitality

The evaluation of ethnolinguistic vitality involves a study of specific social factors that influence the life force and development of a community (either majority or minority) and the native language of that particular community. The ethnolinguistic vitality model suggested by Giles, Bourhis and Taylor (1977, 307–348) proposes the societal variable, which stipulates the structural factor that encourages or hinders the preservation of societal language in the long term. They cluster this variable into three factors: status, demography and institutional support. The model argues that the greater the ethnolinguistic group vitality, the more hope there is that the people will preserve the social identity and their native language in the life domain. On the other hand, an ethnolinguistic group with no or low vitality will likely lose the uniqueness of its group identity and the mother tongue.

At the UNESCO Expert Meeting in March 2003, nine criteria were defined for ascertaining the vitality of a language (reported in Lewis 2006, 4; and Brenzinger et al. 2003, 7–17); these factors will be used to evaluate the vitality of the Sihan language in the current study2:


	Factor 1: Intergenerational language transmission,

	Factor 2: Absolute number of speakers,

	Factor 3: Proportion of speakers within the total population,

	Factor 4: Trends in existing language domains,

	Factor 5: Response to new domains and media,

	Factor 6: Materials for language education and literacy,

	Factor 7: Language attitudes and policies,

	Factor 8: Community members’ attitudes toward their own language, and

	Factor 9: Amount and quality of documentation.


Methodology

The survey of language vitality in this paper used data collected through questionnaires, observation and interviews. The questionnaire was based on the use of the Sihan language in certain domains. In the survey, nine domains were considered: family, neighbours, religion, customs, agriculture, traditional medicine, place of work, education and business or market. Altogether 60 questions were developed to correspond to these nine domains. The survey was distributed to 71 Sihan volunteers. The data obtained from the survey were complemented by the data from observations and interviews.


The data from the questionnaire were processed using the Social Sciences Statistical Package (SPSS), and the output, as stated earlier, was analysed using the nine criteria of language vitality, outlined in the UNESCO Expert Meeting in March 2003 (Lewis 2006, 4: Brenzinger et al. 2003). The following discussion examines the outputs of the survey, observation and interviews that were carried out in this study.

Intergenerational Language Transmission, Absolute Number of Speakers and Proportion of Speakers within the Total Population

In Figure 4, Gordon’s (2005) notation, which is based on Wurm (2000), illustrates that the number of Sihan people is 50.


Figure 4. General information of Sihan language

[image: art]

Source: Gordon (2005)



These data can only be used as a general guide, as the field survey of the current study produced a different result. The number of Sihan people based on the field survey is 218. In fact, the number of speakers is difficult to determine because different sources employ different criteria in data collection. In addition to the consensus model used by Summer Institute of Linguistics (SIL) (Gordon 2005), which was used in this study, and the Malaysian government’s census data based on ethnic groups, the researcher visited the longhouse of this community and noted the number of speakers manually.

Although the UNESCO criteria indicates that the number of language speakers does not necessarily signify that language vitality is endangered, “ceteris paribus, a smaller group is likely to be under greater pressure than a larger group” (Lewis 2006, 12). Given the small number of speakers of the Sihan language, its language vitality is likely endangered. As Brenzinger et al. (2003, 8) point out,


A small population is much more vulnerable to decimation (e.g., by disease, warfare, or natural disaster) than a larger one. A small language group may also merge with a neighbouring group, losing its own language and culture.



Considering the ratio of speakers to the overall population, the Sihan language is likely situated at Grade 5 of the language endangerment scale (safe: all speak the language).3 In the extended UNESCO criteria (Appendix 1), Grade 5 refers to the status of a language that is still secured because all speakers are still using it. The factor of language transmission between generations also demonstrates that all informants who are married and have children agree that the Sihan language is the language that will be passed down to their children.


Table 1. Is the Sihan language your child/children’s language?



	
	Frequency

	%




	Yes
	39

	54.9




	No
	    1*

	1.4




	Not related (state reason)**
	31

	43.7




	Total
	71

	100





Remarks: *Two informants are married to Tanjong people. Nevertheless, in this survey only a couple passed the Sihan language to their child or children. The language that is being transferred to the child or children of the other couple is most probably Tanjong language, and not Sihan language. **Informant is not married.

Most of the Sihan informants believe that the Sihan language should be taught in the home to the younger generations because according to them, language is the identity of a people and it needs to be taught and inherited.


Table 2. The Sihan language is not taught in the home



	
	Frequency

	%




	Agree
	  1

	1.4




	Uncertain
	  2

	2.8




	Disagree
	35

	49.3




	Strongly disagree
	33

	46.5




	Total
	71

	100





From another perspective, based on Brenzingers et al.’s (2003, 7) view, the Sihan language is likely “stable yet threatened (5-)”. “Stable yet threatened” refers to a language that is spoken in most contexts by all generations with unbroken intergenerational transmission. However, multilingualism among the speakers of the native and one or more dominant language(s) have begun to penetrate certain important communication contexts. The dominant language in this context refers to the language that has power or influence over other languages. In this case, the dominant language is Malay or bahasa Melayu.

The next section will discuss the stable yet threatened position of the language, the bilingual factor among the Sihan speakers and the role of the dominant language in specific contexts.

Trends in existing language domains

Domain refers to the connection between the choice of language and the sphere and general activities of a particular society. According to Fishman (1972b, 15), specifically, domains are defined in terms of institutional contexts or socio-ecological co-occurrences. They attempt to designate the major clusters of interaction situations that occur in particular multilingual settings. Domains enable us to understand that language choice and topic are related to widespread socio-cultural norms and expectations.

The division of the domains for language use in a society is based on all social aspects of that particular society; therefore, the number of domains in various societies is not the same. For example, a society that lives on a paddy plantation will definitely have different domains than the urban society, whose members are government or private sector workers. In this survey, nine domains were constructed: family, neighbours, religion, custom, agriculture, traditional medicine, place of work, education and business or market.

Family, society, food and agriculture domains

The Sihan language is widely used in the family, society, food and agricultural domains in the Sihan society (see Table 3).


Table 3. The use of the Sihan language in the family, society, food and agricultural domains
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The domains in which Sihan is reported as being widely used are non-formal and personal domains.

Religious, customs and traditional medicine domains

Nonetheless, there is a peculiar pattern in the use of the language in three domains: religious, customs and traditional medicine. The functional load and the functional transparency of the Sihan language in the religious, customs and traditional medicine domains illustrate change. The change in the pattern of language use in these three domains is closely connected to changes in the society.

First, there has been a change in religion. Before the British rule (1841–1962), Sarawak was ruled by the Sultanate of Brunei. During this era, many of the native people, such as the Malays, Melanaus and Kedayans, lived near the coastal and upriver areas and embraced Islam. However, when James Brooke succeeded in taking Sarawak from the Sultan of Brunei on 24 September 1841, Sarawak came under Brooke’s administration. It was during the Brooke dynasty that Christianity widely spread to the indigenous peoples, including the Sihans, in the remote areas of Sarawak. The spread was intensive, and the indigenous people, including the Sihans, embraced Christianity, indeed until the present [for more detailed information on this intensive missionary activity, please refer to Wan Kamal and Noranizah (2010, 229–234), Payne (1994) and Minos (2000)].

As a result, although the religious domain is said to be the strongest domain in which to preserve the use of a native language, this is not the case in this community. Table 4 illustrates that the language use in the religious domain for the Sihan group is decreasing.


Table 4. The use of the Sihan language in the religious domain
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Although the indigenous language is still widely used in the religious domain, the data also indicate that its use is mixed with other languages. Why is this happening? The interview results reveal that almost all informants interviewed have embraced Christianity. The Bible that they use has been translated from English to the Iban language; therefore, inevitably, the Iban language has played an important role in the religious domain in general. The study also reveals that the pastor, who has specifically been brought from Bintulu to the church in Belaga, uses the Iban language to preach sermons and conduct prayers. Almost all informants stated that they understand the Iban language used in the religious ceremonies at the church. The religious domain that involves the use of the Sihan language is only for private religious use. Nevertheless, the position of the Iban language in the religious domain cannot be considered to be a dummy H language, like the Mandarin language in the Singaporean Chinese community (Platt and Platt 1975) or the Arabic language, which is considered a superposed H language among the Muslims in Malaysia and Singapore (Noriah 2003, 103).4 The Iban language also serves as a lingua franca in many parts of Borneo.

For the customs and traditional medicine domains, Table 5 illustrates that there is a similar pattern to that of the religious domain.


Table 5. The use of the Sihan language in the customs and traditional medicine domains
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The study reveals that the Sihan language is no longer used in these two domains because the customs of this group and their practice of traditional medicine began significantly deteriorating when the members of the group embraced Christianity. This phenomenon can be traced back to the era before the Europeans came to Sarawak, during which most of the indigenous groups practised their own religions. The practice of paganism or animism encouraged them to hold on to their spiritual power and respected the elements of nature such as forests, mountains, hills, rivers, animals and fields, particularly paddy fields. To the people, the paddy was a symbol of strength, spiritual courage, happiness, and health, as well as a promise of good luck and good future for all individuals and for the group that protects the spirit of the paddy. However, most of the traditional practices that used the Sihan language, especially those that are archaic, such as spiritual healing, are no longer practised in this community.

Clearly, the life pattern of this society has changed over time. The inevitable change that has permeated the society has slowly eliminated the traditional faith that it held for so long. Based on this study, although there are some Sihan people who still uphold the old customs and traditions, as a group, they no longer practise them. This is occurring because the Sihan people are now Christians, and the old customs are considered to be in conflict with the teachings of Christianity. In addition, although a majority of the people have stayed in the village and are still involved in agriculture, the younger generations have received wide exposure to education and modern ways of life as a result of the government’s effort to educate the Sihan people. This has contributed to the improvement of the educational level of the Sihan people.

Neighbourhood, place of work and education domains

This section discusses the use of language in the neighbourhood, work place and education (school) domains. The information regarding work place and school in this study does not mean that the informants are working in those places, only that the informants visited these places. This is because, based on the study and survey, most of the speakers do not work in government offices. They work on their own (perhaps in a paddy field), work at other places or do not work at all. Among the 71 Sihan informants, three work in government, 16 work on their own and 52 do not work.

In the neighbourhood, place of work and education domains, the pattern of language use has changed. This is because all three of these domains involve speakers from other groups in the settlement area or near the Sihan settlement area. Furthermore, the current cultural and societal clash as well as the mix of different ethnic groups in the Belaga district has resulted in the Sihan people’s mixing with other groups in their neighbourhoods. The Sihan settlement in Belaga is situated in the Belaga Malay Village area. The Sihan people are also exposed to groups of speakers from other areas of Sarawak, for instance, Orang Ulu, Kenyah, Kayan, Penan, Kejaman and other groups who visit Belaga for shopping or business (Belaga is the centre of administration for the surrounding communities). The Sihan people are also introduced to other languages when visiting Bintulu or other places. The influx of people from outside Sarawak to Belaga also has introduced this group to other groups. In short, the neighbourhoods surrounding the Sihan people are the crossroads of many languages. Thus, the pattern of language use shows significant transformation, which is parallel to the changes in neighbourhoods, work places and school domains.

From a similar perspective, the society is exposed to school environments and offices (work places) that involve students and teachers or government officials from inner and outer Sarawak. As these two domains are formal, the language used is the Malay language.

There is a primary national school, a primary Chinese national-type school and a secondary school in Belaga that serve as learning centres for the children around Belaga. Abun Matu Primary National School is the only primary school in Belaga. Twenty-three Sihan students attended this school in 2009, while 20 of them attended the Belaga Secondary School. Seventeen students have completed their Malaysian Certificate of Education (Sijil Pelajaran Malaysia). Another two have completed their Malaysian Higher School Certificate (Sijil Tinggi Persekolahan Malaysia). Two students completed only primary school. The language of instruction used in the formal school domain is Malay and English is taught as a subject. In the informal domain, there are a few languages being used, i.e., Malay, local Malay and other indigenous languages such as Iban, Kayan and Kenyah. Apart from these two domains, interactions with tourists from western countries and exposure to electronic media have resulted in the Sihan people being exposed to the English language and other languages.


Table 6. Language use in the neighbourhood, place of work and education domains
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As a result, as shown in Table 6, the use of Sihan in the neighbourhood, place of work and primary education domains is low. This indicates that the Sihan language is no longer the primary choice of the people (although it is still being used) because other languages are also being used.

In the Sihan community, apart from the Sihan language, the local Malay language or Sarawak Malay dialect is the language of choice for Sihan speakers. This is evident from the data in Table 7.


Table 7. If not Sihan, which is your preferred language?



	Language Choice
	Frequency

	%




	Local Malay language
	70

	98.6




	Kayan language
	–

	–




	Other local language
	–

	–




	Other language than above
	1

	1.4




	Total
	71

	100%





Apart from the Sarawak Malay dialect, the study reveals that most of the Sihan communities are also fluent in the standard Malay language, even older speakers. The use of standard Malay is closely related to the development of electronic media, particularly television. The existence of television, radio and electricity enables the community to enjoy a more modern life style. Although only a minority of them own mobile phones, this form of communication is well known among Sihan speakers. The standard Malay language is also introduced to the children of this group when they go to school, particularly government schools, which use standard Malay as the language of instruction.

Like many other indigenous Sarawak speakers, Sihan speakers can also speak other indigenous languages; for instance, the most popular language in Belaga is Kayan. Nonetheless, in the neighbourhood domain, which features the use of other indigenous languages, it seems that the language shift that sometimes occurs does not become a permanent second language, as most of the speakers in the community are stable bilinguals.

Stable bilingualism means that the mother tongue is so stable that the use of other language is instrumental. This means that the second language that is learned and used does not affect language identity as it is purely functional. In the context of this study, this bilingualism is generated by the factor of multilingualism, or speakers being able to speak more than two languages. For example, according to Kedit (1992, 47), the Sihan leader is able to communicate in Kayan, Kejaman, Sekapan, Lahanan, Penan Talun, Kenyah, Malay, Bukitan and Iban – a total of nine languages not including Sihan, and other adult men are also able to speak other languages although the women know fewer. They can shift to other native languages while communicating without any problems. In certain situations, there is also a phenomenon in which two speakers communicate using different languages. For example, when an Iban speaker and a Sihan speaker meet, the Iban speaker speaks Iban and the Sihan speaker speaks Sihan, and both understand each other well without either having to change languages. The researcher experienced this situation when she interviewed an Iban speaker who spoke to her in Iban although the researcher was using the Sarawak Malay dialect. This also means that although the Sarawak Malay dialect is the language of choice after Sihan, the choice of the second language depends on the environment of the settlement and those involved in verbal exchanges.

This stable bilingualism is also apparent in informant communication. Table 8 indicates the use of the Sihan language when the informant needs to communicate with the non-Sihans in the neighbourhood domain. In the neighbourhood domain, almost a quarter of the informants use the Sihan language all the time while talking with their neighbours even though those neighbours are non-Sihans. In this case, if the Sihan people use the Sihan language, their respective neighbours tend to use the Sihan language as well or their own mother tongue.


Table 8. Language use by the Sihan people when talking with non-Sihan neighbours
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Based on the current study, the position of the Sihan language in Factor 4 of the UNESCO criteria, Trends in Existing Language Domains (Brenzinger et al. 2003, 9–10), can be summarised based on Table 9.


Table 9. Loss of existing language use domain



	Degree of Endangerment
	Grade

	Domains and Functions




	Universal use
	5

	The language is used in all domains and for all functions.



	Multilingual parity
	4

	Two or more languages may be used in most social domains and for most functions.



	Dwindling domains
	3

	The language is used in home domains and for many functions, but the dominant language begins to penetrate even home domains.



	Limited or formal domains
	2

	The language is used in limited social domains and for several functions.



	Highly limited domains
	1

	The language is used only in very restricted domains and for very few functions.



	Extinct
	0

	The language is not used in any domain or for any function.




Source: Brenzinger et al. (2003, 10)

Based on Table 9, it is suggested that the Sihan language falls into Grade 3 of the language endangerment scale, that is, the dwindling domains (the language is used in home domains and for many functions, but the dominant language begins to penetrate even home domains). In other words, the Sihan language is still being used at home and for many functions, but the dominant language, i.e., Malay, has begun to penetrate these spheres.

Governmental and institutional language attitudes and policies

Language policy is the law that is related to the construction and implementation of language use in a particular language community. In Malaysia, the language policy is outlined in the Malaysia Constitution. Article 152 (Federal Constitution 2008, 186–188) states that the national and official language as well as the language of instruction in education is the Malay language. The same article also states that the Malaysian government does not prohibit its people from learning and using their own mother tongues. This means that all native languages may be used in communication (Federal Constitution 2008, 186–187).

When the Malay language was made the official national language as well as the medium of instruction in schools, the Sihan language, like many minority languages or non-dominant languages in Malaysia, experienced a deterioration of functional load in the public domain. This happened because the language no longer functions in the main public domain. Unlike the Iban language, the Sihan language was not chosen as one of the subjects under the Pupil’s Own Language (POL)5 scheme.


The Sihan language, which is not used in the public domain, indirectly suffers a deterioration or low functional load. This language also fails in strengthening its functional transparency, that is, the degree of autonomy and control that is owned by the language in specific domains. This is because the language is not given any function in the public domain. The Sihan language only functions as a vernacular language that has limited functions in the informal domain, which indicates that this language does not have power in the society.

Thus, Factor 7 of the UNESCO criteria, Governmental and Institutional Language Attitudes and Policies (Brenzinger et al. 2003, 13), likely positions the Sihan language in the context of threatened language vitality.


Table 10. Governmental and institutional language attitudes and policies



	Degree of Support
	Grade

	Official Attitudes Toward Language




	Equal support
	5

	All languages are protected.



	Differentiated support
	4

	Minority languages are protected primarily as the language of the private domains. The use of the language is prestigious.



	Passive assimilation
	3

	No explicit policy exists for minority languages; the dominant language prevails in the public domain.



	Active assimilation
	2

	Government encourages assimilation of the dominant language. There is no protection for minority languages.



	Forced assimilation
	1

	The dominant language is the sole official language, but non-dominant languages are neither recognised nor protected.



	Prohibition
	0

	Minority languages are prohibited.




Source: Brenzinger et al. (2003, 13)

Based on Table 10, the Sihan language is situated between Grade 4 and Grade 3. In this case, it is true that minority languages are protected primarily as the languages of private domains; however, at the same time, the dominant language prevails in the public domain. This means that there is some degree of support from the government and that, at the same time, there is passive assimilation that occurs because the standard Malay language is the language of the public domain.

The community’s attitude towards their own language

The Sihan people admit that they are neither embarrassed by nor dislike their mother tongue even while communicating with other indigenous groups (see Tables 11a and 11b).


Table 11a. Dislike for speaking the Sihan language (n = 71)



	
	
Sihan Language




	
	Frequency

	%




	Totally agree
	–

	–




	Disagree
	33

	46.5




	Totally disagree
	38

	53.5




	Total
	71

	100





Table 11b. Embarrassed when speaking the Sihan language (n = 71)



	
	
Sihan Language




	
	Frequency

	%




	Totally agree
	–

	–




	Disagree
	33

	46.5




	Totally disagree
	38

	53.5




	Total
	71

	100





The attitudes regarding continued use of the Sihan language are also very positive; 90.1% of the informants stated that they will continue using the Sihan language in the informal domain, and 56.3% agreed or totally agreed with using the language in the formal domain. Nonetheless, when questioned about the future of the Sihan language, most of them are unsure whether the language will be in existence permanently or become extinct (see Tables 12a and 12b).


Table 12a. Sihan language will exist permanently



	
	
Sihan Language




	
	Frequency
	%



	Totally agree
	5

	7.0




	Agree
	3

	4.2




	Uncertain
	52

	73.2




	Disagree
	8

	11.3




	Totally disagree
	3

	4.2




	Total
	71

	100





Table 12b. Sihan language will become extinct and lost



	
	
Sihan Language




	
	Frequency
	%



	Totally agree
	1

	1.4




	Agree
	1

	1.4




	Uncertain
	57

	83.1




	Disagree
	6

	8.5




	Totally disagree
	6

	8.5




	Total
	71

	100





Speakers’ attitudes towards their own language are an important factor in defending language vitality. In this case, the Sihan language seems to have faithful speakers, and this will greatly influence the vitality of this language in the community.

Other factors

The Sihan language does not fulfil the criteria of Factors 6 and 9 on the UNESCO scale. With regard to Factor 6 (Material for language education and literacy), the community is observed to have no materials or traditional literacy and this has resulted in the language being situated on the lowest scale of Grade 0 (No orthography available to the community). Factor 9 (Amount and Quality of Documentation) has also not been fulfilled by this language, as the analysis indicates that no written documents exist in this language. In other words, this language is situated at Grade 0 on the scale (No material exists). The Sihan language does not fulfil Factor 5 (Response to new domains and media) as it is only at Grade 1, Minimal (the language is used only in a few new domains). It might be used in a new domain that is more private in form, such as the short message service (SMS) of mobile phones, but not a public domain such as the media, for example, radio and television. The Iban language is used in the local radio programmes, while the Malay, Mandarin, Tamil and English languages are used in television programmes.

Conclusion

The vitality of the Sihan language has likely deteriorated because the nine vitality factors proposed by UNESCO have not been fulfilled. The functional load and functional transparency of the Sihan language are low or almost non-existent. In other words, although the Sihan language is used in all of the societal domains, these domains are irrelevant or unimportant domains (Crystal 2000, 83). Language vitality is increasingly threatened when the functional load is decreasing in many of the domains, particularly in the public domain. This is exactly what has happened to the Sihan language. It can also be concluded that the decreasing vitality of the Sihan language is due to the fact that the number of its speakers is declining. The fact that the Sihan language does not have orthography and documentation is also disadvantageous to its vitality. It makes it difficult for the language to be considered a prestige language. Furthermore, increasing numbers of encounters with outsiders has raised the number of bilinguals/multilinguals among the Sihan people, causing the decline in the use of the Sihan language in everyday activities.
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Notes

1.      The other Punans in this context are Punan Losong, Punan Apan, Punan Silat, Punan Gang, Punan Suai, Punan Jelalong, Punan Serungo, Punan Nyirong and Punan Niah.

2.      Please refer to Appendix 1 for details on the nine criteria.

3.      “All speak the language” in this study refers to 71 informants (33 percent of a total of 218 Sihan speakers) sampled who agreed to answer the questionnaire, be interviewed and be observed.

4.      In the context of diglossia, Platt and Platt (1975), who elucidate the forms of Mandarin language in the Singaporean Chinese community, state that Mandarin is learned but not used in daily interactions. This is also true of Arabic, which is considered a superposed H language among Muslims because Arabic is not used for daily communication. The difference is that although the Chinese are not using Mandarin in their daily interaction and the Malays are not using Arabic, most of the Sihan people are able to speak and understand the Iban language fluently.

5.      A non-dominant language can be taught as a subject in schools if there is a request from at least fifteen pupils who are speakers of that mother tongue. Among the non-dominant languages that are taught under this system are Mandarin, Tamil, Malayalam, Telugu and Iban (Asmah 1982, 112).
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Appendix 1

Language Vitality and Endangerment

UNESCO Ad Hoc Expert Group on Endangered Languages

Document submitted to the International Expert Meeting on UNESCO Programme Safeguarding of Endangered Languages Paris, 10–12 March 2003

4.2 Language Vitality Assessment

Factor 1: Intergenerational Language Transmission

Six degrees of endangerment may be distinguished with regards to Intergenerational Language Transmission:

Safe (5): The language is spoken by all generations. There is no sign of linguistic threat from any other language, and the intergenerational transmission of the language seems uninterrupted.

Stable yet threatened (5-): The language is spoken in most contexts by all generations with unbroken intergenerational transmission, yet multilingualism in the native language and one or more dominant language(s) has usurped certain important communication contexts. Note that multilingualism alone is not necessarily a threat to languages.

Unsafe (4): Most but not all children or families of a particular community speak their language as their first language, but it may be restricted to specific social domains (such as at home where children interact with their parents and grandparents).

Definitively endangered (3): The language is no longer being learned as the mother tongue by children in the home. The youngest speakers are thus of the parental generation. At this stage, parents may still speak their language to their children, but the children do not typically respond in the language.

Severely endangered (2): The language is spoken only by grandparents and older generations; while the parent generation may still understand the language, they typically do not speak it to their children.


Critically endangered (1): The youngest speakers are in the great-grandparental generation, and the language is not used for everyday interactions. These older people often remember only part of the language but do not use it because there may not be anyone to speak with.

Extinct (0): There is no one who can speak or remember the language.



	Degree of Endangerment
	Grade

	Speaker Population



	Safe
	5

	The language is used by all ages, from children up.



	Unsafe
	4

	The language is used by some children in all domains; it is used by all children in limited domains



	Definitively endangered
	3

	The language is used mostly by the parental generation and up.



	Severely endangered
	2

	The language is used mostly by the grandparental generation and up.



	Critically endangered
	1

	The language is used mostly by very few speakers of the great-grandparental generation



	Extinct
	0

	There exists no speaker.




Factor 2: Absolute Number of Speakers

It is impossible to provide a valid interpretation of absolute numbers, but a small speech community is always at risk. A small population is much more vulnerable to decimation (e.g., by disease, warfare, or natural disaster) than a larger one. A small language group may also merge with a neighbouring group, losing its own language and culture.

Factor 3: Proportion of Speakers Within the Total Population

The number of speakers in relation to the total population of a group is a significant indicator of language vitality, where “group” may refer to the ethnic, religious, regional, or national group with which the speaker community identifies. The following scale can be used to appraise degrees of endangerment:



	Degree of Endangerment
	Grade

	Proportion of Speakers Within the Total Reference Population



	Safe
	5

	All speak the language.



	Unsafe
	4

	Nearly all speak the language.



	Definitely endangered
	3

	A majority speak the language.



	Severely endangered
	2

	A minority speak the language.



	Critically endangered
	1

	Very few speak the language.



	Extinct
	0

	None speak the language.




Factor 4: Trends in Existing Language Domains

Where, with whom, and the range of topics for which a language is used directly affects whether it will be transmitted to the next generation.

Universal use (5): The language of the ethnolinguistic group is the language of interaction, identity, thinking, creativity, and entertainment and is actively used in all discourse domains for all purposes.

Multilingual parity (4): One or more dominant languages, rather than the language of the ethnolinguistic group, is/are the primary language(s) in most official domains: government, public offices, and educational institutions. The language in question, however, may well continue to be integral to a number of public domains, especially in traditional religious institutions, local stores, and those places where members of the community socialise. The coexistence of the dominant and non-dominant languages results in speakers’ using each language for a different function (diglossia), whereby the non-dominant language is used in informal and home contexts and the dominant language is used in official and public contexts. Speakers may consider the dominant language to be the language of social and economic opportunity. However, older members of the community may continue to use only their own minority language. Note that multilingualism, common throughout the world, does not necessarily lead to language loss.

Dwindling domains (3): The non-dominant language loses ground and, at home, parents begin to use the dominant language in their everyday interactions with their children, and children become semi-speakers of their own language (receptive bilinguals). Parents and older members of the community tend to be productively bilingual in the dominant and indigenous languages: they understand and speak both. Bilingual children may exist in families where the indigenous language is actively used.

Limited or formal domains (2): The non-dominant language is used only in highly formal domains, especially in ritual and administration. The language may also still be used at the community centre, at festivals, and at ceremonial occasions where these older members of the community have a chance to meet.

The limited domain may also include homes where grandparents and other older extended family members reside and other traditional gathering places of the elderly. Many people can understand the language but cannot speak it.

Highly limited domain (1): The non-dominant language is used in very restricted domains on special occasions, usually by very few individuals in a community, e.g., ritual leaders on ceremonial occasions. Some other individuals may remember at least some of the language (rememberers).

Extinct (0): The language is not spoken at any place at any time.



	Degree of Endangerment
	Grade

	Domains and Functions



	Universal use
	5

	The language is used in all domains and for all functions.



	Multilingual parity
	4

	Two or more languages may be used in most social domains and for most functions.



	Dwindling Domains
	3

	The language is used in home domains and for many functions, but the dominant language begins to penetrate even home domains.



	Limited or Formal Domains
	2

	The language is used in limited social domains and for several functions.



	Highly limited Domains
	1

	The language is used only in very restricted domains and for a very few functions.



	Extinct
	0

	The language is not used in any domain or for any function.




Factor 5: Response to New Domains and Media

New areas for language use may emerge as community living conditions change. While some language communities do succeed in expanding their own language into the new domain, most do not. Schools, new work environments, or new media, including broadcast media and the Internet, usually serve only to expand the scope and power of the dominant language at the expense of endangered languages. Although no existing domains of the endangered language may be lost, the use of the dominant language in the new domain has mesmerising power, as with television. If the communities do not meet the challenges of modernity with their language, it becomes increasingly irrelevant and stigmatised.



	Degree of Endangerment
	Grade

	New Domains and Media Accepted by the Endangered Language



	Dynamic
	5

	The language is used in all new domains.



	Robust/active
	4

	The language is used in most new domains.



	Receptive
	3

	The language is used in many domains.



	Coping
	2

	The language is used in some new domains.



	Minimal
	1

	The language is used only in a few new domains.



	Inactive
	0

	The language is not used in any new domains.




The type and use of these new domains will vary according to the local context. One example of the possible use of this criterion is that an endangered language enjoys one new domain, broadcast media, including radio and television, but only for a half-hour a week. Though the availability of these media gives the language a potentially high ranking, the extreme time limitation results in limited exposure of the language, which thus would rank it at only a 2 or a 3. Inevitably, there will be different levels of achievement in different media. In education, assigning criteria can be based on two dimensions: up to what level and how broadly across the curriculum the endangered language is used. An endangered language that is the medium of instruction for all courses and at all levels will rank much higher than an endangered language that is taught only one hour per week.

All new domains, be they in employment, education, or the media, must be considered together when assessing an endangered language community’s response.

Factor 6: Materials for Language Education and Literacy

Education in the language is essential for language vitality. There are language communities that maintain strong oral traditions, and some do not wish their language to be written. In other communities, literacy in their language is a source of pride. In general, however, literacy is directly linked with social and economic development. Needed are books and materials on all topics for various ages and language abilities.



	Grade

	Accessibility of Written Materials



	5

	There is an established orthography, a literacy tradition with grammars, dictionaries, texts, literature, and everyday media. Writing in the language is used in administration and education.



	4

	Written materials exist, and at school children are developing literacy in the language. Writing in the language is not used in administration.



	3

	Written materials exist, and children may be exposed to the written form at school. Literacy is not promoted through print media.



	2

	Written materials exist, but they may only be useful for some members of the community; and for others, they may have a symbolic significance. Literacy education in the language is not a part of the school curriculum.



	1

	A practical orthography is known to the community, and some material is being written.



	0

	No orthography is available to the community.




Factor 7: Governmental and Institutional Language Attitudes and Policies, Including Official Status and Use: Governments and institutions have explicit policies and/or implicit attitudes toward the dominant and subordinate languages.

Equal support (5): All of a country’s languages are valued as assets. All languages are protected by law, and the government encourages the maintenance of all languages by implementing explicit policies.

Differentiated support (4): Non-dominant languages are explicitly protected by the government, but there are clear differences in the contexts in which the dominant/official language(s) and non-dominant (protected) language(s) are used. The government encourages ethnolinguistic groups to maintain and use their languages, most often in private domains (as the home language), rather than in public domains (e.g., in schools). Some of the domains of non-dominant language use enjoy high prestige (e.g., ceremonial occasions).

Passive assimilation (3): The dominant group is indifferent as to whether minority languages are spoken as long as the dominant group’s language is the language of interaction. Though this is not an explicit language policy, the dominant group’s language is the de facto official language. Most domains of non-dominant language use do not enjoy high prestige.

Active assimilation (2): The government encourages minority groups to abandon their own languages by providing education for the minority group members in the dominant language. Speaking and/or writing in non-dominant languages is not encouraged.


Forced assimilation (1): The government has an explicit language policy declaring the dominant group’s language to be the only official national language, while the languages of subordinate groups are neither recognised nor supported.

Prohibition (0): Minority languages are prohibited from use in any domain. Languages may be tolerated in private domains.



	Degree of Support
	Grade

	Official Attitudes toward Language



	Equal support
	5

	All languages are protected.



	Differentiated support
	4

	Minority languages are protected primarily as the language of the private domains. The use of the language is prestigious.



	Passive assimilation
	3

	No explicit policy exists for minority languages; the dominant language prevails in the public domain.



	Active assimilation
	2

	Government encourages assimilation to the dominant language. There is no protection for minority languages.



	Forced assimilation
	1

	The dominant language is the sole official language, while non-dominant languages are neither recognised nor protected.



	Prohibition
	0

	Minority languages are prohibited.




Factor 8: Community Members’ Attitudes toward Their Own Language

Members of a speech community are not usually neutral towards their own language. They may see it as essential to their community and identity and promote it; they may use it without promoting it; they may be ashamed of it and, therefore, not promote it; or they may see it as a nuisance and actively avoid using it.

When members’ attitudes towards their language are very positive, the language may be seen as a key symbol of group identity. Just as people value family traditions, festivals and community events, members of the community may see their language as a cultural core value, vital to their community and ethnic identity. If members view their language as a hindrance to economic mobility and integration into mainstream society, they may develop negative attitudes toward their language.



	Grade

	Community Members’ Attitudes toward Language



	5

	All members value their language and wish to see it promoted.



	4

	Most members support language maintenance.



	3

	Many members support language maintenance; others are indifferent or may even support language loss.



	2

	Some members support language maintenance; others are indifferent or may even support language loss.



	1

	Only a few members support language maintenance; others are indifferent or may even support language loss.



	0

	No one cares if the language is lost; all prefer to use a dominant language.




Factor 9: Amount and Quality of Documentation

As a guide for assessing the urgency for documenting a language, the type and quality of existing language materials must be identified. Of central importance are written texts, including transcribed, translated, and annotated audiovisual recordings of natural speech. Such information importantly helps members of the language community formulate specific tasks and enables linguists to design research projects together with members of the language community.



	Nature of Documentation
	Grade

	Language Documentation



	Superlative
	5

	There are comprehensive grammars and dictionaries, extensive texts, and a constant flow of language materials. Abundant annotated high quality audio and video recordings exist.



	Good
	4

	There are one good grammar and a number of adequate grammars, dictionaries, texts, literature, and occasionally updated everyday media; there are adequate annotated high-quality audio and video recordings.



	Fair
	3

	There may be an adequate grammar or sufficient number of grammars, dictionaries, and texts, but no everyday media; audio and video recordings may exist in varying quality or degrees of annotation.



	Fragmentary
	2

	There are some grammatical sketches, word-lists, and texts useful for limited linguistic research but with inadequate coverage. Audio and video recordings may exist in varying quality, with or without any annotation.



	Inadequate
	1

	Only a few grammatical sketches, short wordlists, and fragmentary texts exist. Audio and video recordings do not exist, are of unusable quality, or are completely un-annotated.



	Undocumented
	0

	No material exists.




Source: Adapted and adopted from Brenzinger, M., Yamamoto, A., Aikawa, N., Koundiouba, D., Minasyan, A., Dwyer, A., Grinevald, C., Krauss, M., Miyaoka, O., Sakiyama, O., Smeets, R. and Zepeda, O. 2003. Language vitality and endangerment. Paris: UNESCO Expert Meeting on Safeguarding Endangered Languages. http://www.unesco.org/culture/ich/doc/src/00120-EN.pdf
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A comprehensive summary of papers contained in this book can be found in its Introduction (pp. xii–xv), and I have nothing new to add to that excellent overview. I will focus instead on some issues that can be derived from discussions made in some (or most) of the articles in the book – for example, why are the activities of certain radical socio-political movements considered as “aesthetics”, and do we simply approach them from the aesthetic perspective or consider them as “artworks”.

Even though this book is a collection of papers from a conference, it is not wrong to look for (or insist on) a unifying characteristic that binds it into a coherent whole. This unifying feature is often provided in the title of the book or conference. Yet this title can be read in two ways. Someone who believes there is no unifying feature in the book could interpret Aesthetic and Radical Politics as a simple conjunction of “aesthetics” and “radical politics” – i.e. they can be seen as two unrelated issues that happen to be discussed in the same work (or the same conference). But this is highly unlikely; no one would bring together two unrelated themes in a single conference or book. And so one must somehow relate these two key concepts in the title – and this relation could itself be the binding characteristic in the book. The fact that there must be some strong relation between “aesthetics” and “radical politics” can be found in Grindon’s introduction (p. vii):


Within the realm of aesthetics, the situation is particularly that – as the case studies presented by the articles in this volume demonstrate – this movement (of critical young scholars) often seeks to aestheticise politics, or rather, to treat the aesthetic as a directly political terrain …



From Grindon’s claim (above) as well as papers in the book, it is still not clear how these young scholars seek to “aestheticise politics”. The confusion here lies in the difference between considering an activity as “art” or simply viewing it from the aesthetic perspective. Any object or activity can be approached from the aesthetic perspective, but this does not make it an art object or art activity. We can admire the aesthetic beauty of the Space Shuttle, or a football match, without at the same time treating these things as works of art in the strict sense. On the other hand, a clear-cut case of art (e.g. Michelangelo’s David, or an activity performed by a conceptual artist) will demand that we adopt an aesthetic approach when criticising or commenting on it – which we need not do in relation to the Space Shuttle or football match. As to those who “seek to aestheticise politics” (see quotation above) it is often unclear whether they choose only to approach such activities from the aesthetic perspective (in the same way that we can approach a gymnastics display from the aesthetic angle), or consider them as clear-cut cases of art (or art-activity).

If we treat all the activities described in Aesthetics and Radical Politics as art (or art activity), then we will face the problem that some of those activities (e.g. the Hamburg Umsonst activism described by Kanngeiser, or the Soma experiments described by Goia, or the discussion on anarchism in Gordon’s work, etc.) are either not art per se, or have yet to be accepted by the artworld as “art” (I employ the word “artworld” in the same manner as Arthur Danto). I will elaborate on this a little later. On the other hand, if we regard this book as simply employing the aesthetic approach to viewing and discussing certain socio-political activities, then it must explain why it employs this approach to both activities that are clearly not art as well as those which are clear-cut cases of art or art activity (e.g. novelist Alexander Trocchi’s Invisible Insurrection of a Million Minds, p. 70–71, or even Joseph Beuy’s action “How to explain pictures to a dead hare” which at least was conducted in an art context, i.e. a gallery in New York, see p. 46) – or at least the artworld would have no difficulty accepting these as art. If the aim is to show that the aesthetic approach can be employed for viewing radical socio-political activities, then incorporating clear cases of art activity will serve no purpose, as they are meant to be appreciated from the aesthetic angle anyway.

One must now say that this book cannot be (simply) an attempt to view certain radical political activities from the aesthetic perspective. The fact that both clear cases of art (e.g. Trocchi’s works) as well as questionable cases (e.g. the Hamburg Umsonst activism) are packaged in the same book already suggests that they are (both) meant to be seen as belonging to the same category – the category of “art”. In other words, it may be argued that this book (Aesthetics and Radical Politics) wants to be seen as one of the agents which, acting on behalf of the artworld, attempts to confer on those political activities (mentioned in the book) the status of candidates for artistic appreciation. In short, this book is an accepted agent (representing the artworld) for legitimising these activities as art (or art activities).

If this interpretation is correct, then I must stress that the attempt of this book (as well as several books that could have made a similar attempt in the past) is not sufficient to guarantee the status of “artwork” being conferred on these activities. The weakness of the institutional theory of art (as proposed by aestheticians like Danto and Dickie) is its failure to note that sometimes even attempts by agents representing the artworld may not adequately or successfully confer the status of “art” on certain objects or activities. One important feature of art or art activity (note that I call it an important feature rather than a necessary or sufficient condition!) is that the maker intends it to be viewed or appreciated as art – an intention that is absent in many or most radical political activism. Take the case of the Hamburg Umsonst activists (described in Kanngeiser’s paper) whose intention was strictly social and political in nature. Kanngeiser has elegantly phrased their intention(s) in the following question: “why should we be denied ‘luxuries’ just because we don’t have the financial resources required to take part?” (p. 6). The slogans of the Umsonst activists also make their intention clear – “everything for everyone”, and for free too (see pp. 10 and 12). The intention of the participants is political, social, and economic in nature: to enable poorer segments of society an equal opportunity to enjoy expensive and exclusive facilities–swimming pools, exclusive supermarkets, and other such luxuries (see the introduction, p. xiii). Like the anti-capitalist “Occupy Wall Street” international movement in 2011, the Hamburg Umsonst activists never had intentions or goals that were aesthetic in nature. This is different from the ‘ready-mades’ of Marcel Duchamp, which were eventually conferred the status of art because the Dadaist’s anti-art activity was (intended to be) related to the issue of art – or at least these objects were presented in an art context such as the art museum, etc. The same can be said of Joseph Beuys’ innovative actions (p. 46) – but this is not the case with the activities of the Hamburg Umsonst or the “Occupy Wall Street” movements. It is also not the case with the soma exercises (described in Jorge Goia’s paper, p. 56–61). The declared aim of soma anarchist therapy is to help participants develop skills for horizontal relationships, in order to resist vertical relationships based on domination by others in everyday life (see pp. 58 and 61). Despite Goia’s insistence that soma is a form of “life art”, its aim is essentially social and political in nature; and the fact that it was carried out in the conference does not imply it operated within the art context (the conference is an arena for academic discussion and exchange of ideas). Hence, most elements in the artworld will be reluctant to call these exercises art activities.

But what if the artist has declared his intention to have his social (or political) action considered as art? Indeed, unlike the Hamburg Umsonst activists, some radical art movements do proclaim their intention to “aestheticise politics” (a point that was stressed by Grindon in the quotation above). In their paper, Ekstrand and Wallmon (pp. 42–55) stressed that art has taken on a political role, and the works and expressed beliefs of Joseph Beuys were described in the paper to support this point. Beuys believed that art must play the role of transforming society by challenging established values and entrenched habits. Art takes on a political role or function when it employs creativity to challenge (and break free from) established rules, repressive authorities, and the senile social welfare system (see p. 45 ff). In this use of creativity to transform society, everyone is an artist (p. 50). Indeed Beuys sees society as “one great artistic whole” (p. 45), and the ultimate aim is to make everyone an artist who employs his creativity to bring about the necessary transformation and contribute to the total artwork of the future social order. This simply means that it is less difficult to confer the status of art on Beuys’ works (or social actions) than the activities of the Berlin or Hamburg Umsonst activists. Beuys was still operating within the context of art because: (i) many of his social actions (for transforming society) were presented in art galleries, a good example is the action “How do you explain pictures to a dead hare” which was conducted in a New York gallery (p. 46); and (ii) Beuys has explicitly stated that his political actions are art, or aesthetic in nature (i.e. they are meant to be seen as art-activities). This makes his social actions very different from movements like the Hamburg Umsonst activities which have aims that are purely socio-political in nature. But since Beuys considers all socio-political activities to transform society as art, would he not accept the Hamburg Umsonst activism as art? My reply is yes, he would – but there is still a firm distinction between Beuys’ beliefs and what the artworld accepts as works of art. The fact that the artworld was ready to accept Beuys’ social actions as art (largely because, unlike the Hamburg Umsonst activists, he still operates within the art context) does not imply that it must agree with all his aesthetic beliefs.

It is true Kanngeiser compares certain tactics employed by the Umsonst activists to those of the Situationists (p. 10), but a few similarities do not mean the two activities must be classified in the same manner. Besides, the early phase of Situationist International (SI) was focused on art exhibitions (such as “Industrial Painting” in Turin in 1958, and other such exhibitions in prestigious galleries in 1959) before they branched into political protest activities. Their political actions could have been conducted within the context of art (like Beuys’ social actions) which makes it possible for the artworld to accept them as art. Otherwise, it is not impossible for one to accept the early works of SI as art, while rejecting the political actions they engaged in later as non-art (even though they may both stem from SI) – for while the early works were presented as artworks (or at least they were presented in the art context), the political activities that emerge later were not.

The social actions of Beuys raise a serious question: could art activities have dual functions? Could they function both as art-activities as well as political protest actions at the same time? The answer to this question is related to the issue of autonomy of art (or autonomy of the artwork). Roger Scruton describes autonomy to mean that “we appreciate art not as a means to some end, but as an end in itself” (Scruton, Roger. 1974. Art and Imagination, 18. London: Methuen & Co. Ltd.). He goes on to assert that, “Even if there are examples of works of art–buildings, martial music and jars – that have characteristic functions, in treating them as works of art we do not judge them as means to the fulfillment of these functions” (ibid, p. 18). In fact it is this (treating the art object as independent of its other functions) that distinguishes the aesthetic attitude from the practical, moral, scientific, or political attitudes. Kanngeiser treated the Hamburg Umsonst activists almost primarily from the political and social angles, with little or no attention to the aesthetic perspective. This was because the Umsonst activities were motivated principally by social, economic, and political aims (without any aesthetic role or function to play) – the requirement for art autonomy must therefore rule them out as art. The social actions of Beuys are more complicated. While the artist has declared them as art, they nevertheless still serve the socio-political role (explicitly stated by Beuys) of challenging social norms to transform society. If challenging social norms to transform society is their primary function, would they also have an aesthetic function (and art autonomy guarantees that in judging these social actions as art, we focus only on their aesthetic merits and do not see them as a means to fulfill their socio-political function)? Unfortunately, Beuys would probable say that transforming society is also the aesthetic function of his social actions (after all, transforming society would for him be the main objective of art!). By conflating the political functions of these social actions with the aesthetic, Beuys has effectively destroyed the distinction between the aesthetic and other perspectives (e.g. political or moral perspectives). By considering everyone as an artist, and every action to transform society (or the status-quo) as art, he has literally eliminated the distinction between art and non-art. But there is still a difference between Beuys’ view and what the artworld considers as art – it is still possible to judge his social actions from a truly aesthetic perspective (e.g. there was beauty in the way the ideas were expressed, etc.) without its socio-political motive of transforming society. In the same way that we need not necessarily judge an artwork by the artist’s (or maker’s) criteria, we may choose to assess Beuys’ social actions in ways that are different from his prescriptions.

Aesthetics and Radical Politics is certainly a legitimate agent (representing the artworld) for conferring the status of art on certain novel and radical political activities. The views expressed here by certain scholars on the relation between certain activities and aesthetics can be viewed as another attempt to craft an aesthetic theory (or attitude) that can include all the activities described in these papers. However, I must stress here that not all attempts to legitimise certain activities (or objects) as art will be successful. Many elements in the artworld will probably challenge the Berlin and Hamburg Umsonst activities, or the Soma exercises, as art – largely because they were not presented in the context of art (and their objectives are not aesthetic in nature, nor consistent with their presentation as works of art).
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