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Abstract. This article reports on a descriptive study of the translation of the Arabic travel literature of Rihlat Ibn Battutah into the Malay language. The study investigated the concept of acceptability in the translation of cultural elements such as food/drink, clothing and religious items found in the 14th century text in its modern Malay translation Pengembaraan Ibn Battutah. The data in the source text (ST) were selected and mapped to the corresponding elements in the target text (TT) using the descriptive translation studies (DTS) methodology. A manual analysis of the ST and TT pairs based on a methodological modification of the taxonomy of Vinay and Darbelnet was then carried out. The findings of the study provides initial guidelines for Arabic-Malay translations of cultural words.
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Introduction

The language of translation plays a crucial reporting role in travel literature, since it is a very evident signal of the target culture’s assimilation of the source. This is even more so when that travel literature itself is translated. This paper will identify the forms of the concept of “acceptability” in translating cultural elements of Arabic travel literature into the Malay language. “Acceptability” is a target-reader approach where a translation follows the norms of the target language (TL) and culture. This concept leads translators into selecting particular translation procedures; for instance, in the case of Arabic into Malay translation, borrowing is one of the most important procedures. However, borrowing is an element of foreignisation (Venuti 1995/2008) which is in contrast to the concept of “acceptability”. Therefore, borrowing per se is not enough for the target readers to understand the source language (SL) items. Consequently, this procedure is always combined with other procedures such as explicitation; paratextual features which guide the reader’s reception. Furthermore, the concept of “acceptability” leads to the phenomenon of domestication (Venuti 1995/2008) in translation, which means the SL items need to be nativised according to the requirements of the TL. For example, due to the different types of scripts between the two languages, the Arabic text is nativised by replacing the Arabic letters with those of the Roman alphabet used in the Malay language, which are closest in pronunciation. Such analysis gives important insights into the relations between source and target cultures.

The Concept of Acceptability in Translation

The concept of “acceptability” in translation is proposed by Toury (1995, 57) when he discussed the concept of norms of translation behaviour. Toury (p. 56) proposed a basic norm in translation, which he called the “initial norm”. According to this norm, a translator may choose either to subject him/herself to the source text (ST) (adequacy), or to the target culture (acceptability). The implementation of acceptability shows that the translator follows the norms of the target culture. Hermans (1999, 77) terms this concept “target-oriented”. This concept leads translators into selecting particular translation procedures and strategies; for instance, in the translation into English of Takhlīş al-Ibrīz fī Talkhīş Bāriz aw al-Dīwān al-Nafīs bi-īwān Bāris (2004), Daniel Newman makes extensive use of paratextual explicitation of footnotes; sometimes consuming more than half of the page. Similarly, as an example of acceptability, Polezzi (2001, 197) refers to the English translation of an Italian text, Danubio by Claudio Magris, translated into English by Patrick Creagh. In this text, the Latin expression il fiume “bisnominis”, come lo chiamava Ovidio, is translated with explicitation to become “the river, which Ovid called bisnominis or double-named”.

This notion also relates to the prominent strategy in translation proposed by Lawrence Venuti (1995/2008), namely domestication, which occurs when the otherness of the foreign text is minimised and the fluent style is adopted by producing recognisable and familiar texts, thus bringing the foreign culture closer to that of the readers of the TL.

The present paper is an attempt to examine the tendency towards acceptability in the Malay translation of the Arabic travel literature Rihlat Ibn Battutah (RIB), namely the Pengembaraan Ibn Battutah (PIB), through the implementation of particular procedures and strategies of translation.

Methodology

This study was conducted using the descriptive method proposed by Gideon Toury (1995, see also Pym, Shlesinger and Simeoni 2008), which is also referred to as “descriptive translation studies” (DTS). In DTS, Toury (1995, 36–39) proposes a three-phase methodology (see Descriptive translation studies).


Based on this methodology, a manual analysis of ST and TT coupled pairs was employed in order to carry out this research. This study focused on analysing data from one ST-TT pair:


	Rihlat Ibn Battūtah al-Musammāh Tuhfah al-Nuzzār fī Gharā’ib al-Amsār (The Travel of Ibn Battuta Entitled a Gift to Those Who Contemplate the Wonders of Cities and the Marvels of Travelling), by Ibn Battuta. Published by Dār al-kutub al-cilmiyyah, Beirut in 1987/2002: as a ST. This very detailed text, amounting to 823 pages in the edition examined in this study, was originally written in 1356 and completed in 1357/1358 (756 A. H.).

	Pengembaraan Ibn Battutah, Pengembara Agung, Karya Terulung, Menyingkap Wajah Dunia (The Travels of Ibn Battuta, a Great Traveller, an Efficient Text, Reveals the World). A Malay translated book of Rihlat Ibn Battutah, translated by Syed Nurul Akla Syed Abdullah and Adi Setia Mohd Dom. Published by Institut Kefahaman Islam Malaysia (The Institute of Islamic Understanding Malaysia) in 2003: as a TT.


This analysis was conducted with the purpose of identifying procedures and overall strategies which lead to the investigation of norms in the translation of cultural elements. With reference to past academic work, the analysis was based on a modified version of translation procedures from the classic taxonomy of Vinay and Darbelnet (1958/1995). The data of this study were also analysed based on the strategy of foreignisation and domestication of Venuti (1995/2008).

After determining which types of cultural elements are to be studied, data from the ST were collected and mapped to equivalents in the TT. A comparative analysis was manually conducted between the ST and the TT to identify the relationships between them, and subsequently the translation procedures which have been applied by the translators. From the patterns identified in these procedures, the overall strategies of the translation were deduced. These findings were then analysed with the aim of uncovering the norms of this particular translation from Arabic into Malay.

Data for Analysis

The present research focuses on three elements: religious items, food and drink items, and items of clothing. Religious items are from the category referred to by Hall (1959/1990, 65) as formal culture; meanwhile, food and drink items, and items of clothing are from the category of technical culture. Formal culture represents part of an accepted way of doing things or part of normative culture.


This category is selected because it contains the most important elements of culture to the target culture, which in the case of Malaysia includes religious items. The close relationship between the Islamic religion and the target culture has been academically proven. Tham (1990, 72), for example, asserts that “Islamic rules and precepts were dominant in most areas of Malay life”. Therefore, such Islamic reinforcements can be seen in the daily life of the people of the target culture. In addition, religious items are the most sensitive part of formal culture, and they are of special interest in this book and for the target culture.

The selection of technical culture is due to the fact that it is concrete and visible. It can also be measured (or at least classified) more accurately, since the terminology associated with it has meaning even when removed from its context. It is precisely because of these features that translators may have difficulties in finding equivalents in the TL. From this category, food and drink items and clothing items have been chosen because of their obvious culture-specific features: different cultures have different and distinct kinds of food and drink, as well as different types of clothing. These technical elements require specific procedures and strategies in order to be translated into the TL. According to Newmark (1988, 97), “Food is for many the most sensitive and important expression of national culture: food terms are subject to the widest variety of translation procedures”. Besides food and drink, clothing is also particularly distinct.

Descriptive translation studies (DTS)

In The Name and Nature of Translation Studies, Holmes (1988) proposed a systematic classification of translation studies as an empirical discipline, which he defines as a discipline that describes particular phenomena based on experience and observation that can be explained and predicted, in order to establish general principles. For Holmes, the objectives of translation studies are:


	To describe the phenomena of translating and translation(s) as they manifest themselves in the world of our experience, and

	To establish general principles by means of which these phenomena can be explained and predicted (p. 71).


In this framework, Holmes differentiates between “pure” translation research, which contains two major classifications (“theoretical” and “descriptive”), and “applied” translation studies (pp. 71–79). However, even though they are three distinct branches of the discipline, their functions are interrelated. This is because the description of translation provides the basic data by which translation theory can be identified. These translation descriptions and theories offer certain findings that can be used in applied translation theories.

Based on this framework, Toury (1980; 1995) developed a method for DTS. Toury considered the map of translation studies (see Figure 1) as a basic principle of translation studies. This functioned as the starting point for his stance that the discipline should emerge as an empirical science, arguing that “No empirical science can make a claim for completeness and (relative) autonomy unless it has developed a descriptive branch” (Toury 1995, 16). The reason for this is that an empirical science, by contrast to a non-empirical science, is initially devised to study, describe and explain (or sometimes predict) in a systematic and controlled way, actual things. This means that Toury’s framework provides the means for linking the large number of individual case studies which are produced in translation studies.

Toury visualises Holmes’s framework of translation studies using the following diagram:


[image: art]

Figure 1. Holmes’s map of translation studies (in Toury 1995, 10; Munday 2008, 9)



In prioritising DTS, rather than theoretical, Holmes (1988, 72) states that there are three major kinds of research in DTS:


	Product-oriented translation studies.

	Function-oriented translation studies.

	Process-oriented translation studies.


In A Rationale for Descriptive Translation, Toury (1985, 16) suggests that DTS is the best means that can be used by translation researchers to test, refute, modify and amend the underlying theory on the basis of which the translation work is being carried out. This is because DTS offers replicability, the overall goal of making generalisations and identifying norms and laws.

With regard to DTS, Toury (1995, 36–39) proposes a three-phase methodology for systematic descriptive studies:


	Consider the text within the system of the target culture, in order to look at its significance or acceptability.

	Make a comparison between the ST and the TT by mapping the TT onto the ST, so that the relationships between “coupled pairs” of the ST and TT segments can be examined.

	Formulate generalisations and make conclusions for the future translation process.


In addition to this three-phase methodology, Toury (1995, 39) proposes an important additional step, which is the possibility of repeating the process for other pairs of similar texts in order “to widen the corpus and to build up a descriptive profile of translations according to genre, period, author, etc” (Munday 2008, 111). From this framework the norms of translation can be identified and, consequently, laws of translation will be uncovered.

A modified version of Vinay and Darbelnet’s translation procedures

Vinay and Darbelnet (1958/1995) identified two main strategies in translation: direct and oblique translation. Direct translation consists of three procedures: borrowing, calque and literal translation, while oblique translation consists of four procedures: transposition, modulation, equivalence and adaptation. In addition to the seven principal procedures, there are other common procedures which are particularly relevant to the analysis of data in this present study; explicitation, deletion and generalisation.

1.     Borrowing

Borrowing refers to the process of transferring SL words into the TL (Vinay and Darbelnet 1958/1995, 31). They (pp. 31–32) justify the need for borrowing in translation by referring to several factors, one of which is the need “to overcome a lacuna” (p. 31). Consequently, Vinay and Darbelnet stress that many borrowings enter the TL through translation, but they do not investigate these different forms any further.


As well as older and newer borrowings, Versteegh (2001, 476) asserts that there is also a phenomenon of re-borrowing, particularly from Arabic. According to Versteegh, re-borrowing occurs because many people know the SL very well and they tend to borrow those words as accurately as possible. According to Campbell (2007, 344), “Many Arabic loanwords are written in contemporary Malaysia as they are written in Arabic (transliterated)”. This present study, therefore, consists of three types and two forms of borrowing, as shown in the following tables:


Table 1.      Types of borrowing



	Types of borrowing

	Example




	Standard borrowing
	falsafah – a Malay borrowing of Arabic [image: art] [falsafah] [philosophy].




	New borrowing
	al-taslīf – a Malay new borrowing of Arabic [image: art] [al-taslif] [credit] used by AmIslamic Bank in Malaysia as a name for the institution’s Islamic credit card.




	Re-borrowing
	hadis – hadith [Prophetic tradition]







Table 2.      Forms of borrowing



	Borrowing

	Example




	Transliterated borrowing
	abjad [letters] – from the Arabic [image: art] [abjad].




	Nativised borrowing
	fasih [fluent] – from the Arabic [image: art] [[image: art]] where the consonants [image: art] [[image: art]] and [image: art] [[image: art]], and the long vowel [image: art] /ī/ are nativised by substituting them into /s/ [[image: art]], /h/ [[image: art]] and /i/.




2.     Calque

A calque is a loan translation which refers to “a special kind of borrowing whereby a language borrows an expression form of another, but then translates literally each of its elements” (Vinay and Darbelnet 1958/1995, 32). A calque can be lexical or structural.

3.     Literal translation

A literal translation is a word-for-word translation which is defined by Vinay and Darbelnet (p. 33) as a “direct transfer of a SL text into a grammatically and idiomatically appropriate TL text”. Also included in literal translation is the concept of the “functional equivalence” proposed by Nida (1964, 171–176). This refers to a corresponding TL item chosen by a translator to translate a ST word which offers target reader a clearer understanding of the conceptual meaning of the ST. This concept also includes “optional equivalence” (Nida 1964, 173) which refers to “the features of a language which a translator may choose to use when rendering an ST in TL. […] he or she may choose between various possible renderings, all of which reflect proximity to ST” (Shuttleworth and Cowie 1997, 117–118).

4.     Transposition

Vinay and Darbelnet (1958/1995, 36) define “transposition” as a “replacing one word class with another without changing the meaning of the message”. In other words, the process involves semantically transferring an SL element into TL by using a different word class.

5.     Modulation

Modulation is a change in the point of view of the ST which is reflected in the TT. It is a result of a variation of the form of the message. This approach could be the best option when the translation result is “unsuitable, unidiomatic or awkward” in the TL (p. 36).

6.     Équivalence

Vinay and Darbelnet (p. 38) refer to équivalence1 as the process of rendering ST elements into TT by using completely different stylistic and structural methods. One example of this method is the translation of the French response to pain Aïe! into English “Ouch!”.

7.     Adaptation

Vinay and Darbelnet (p. 39) consider adaptation to be the most extreme limit of translation. Adaptation is defined as “the translation method of creating an equivalence of the same value applicable to a different situation than that of the SL” (p. 338). This means that it is a special kind of equivalence in that it is exclusively a situational equivalence.

8.     Explicitation

Explicitation is a translation procedure which makes explicit in the TL what is implicit in the SL. This procedure was first introduced by Vinay and Darbelnet (p. 342), who defined the term as “a stylistic translation technique which consists of making explicit in the target language what remains implicit in the source language because it is apparent from either the context or the situation”. In this study, in addition to intratextual explicitation, which is the additional information that occurs within the text, it gives wider consideration to explicitation by also considering notes as forms of explicitation. Gerard Genette (1997, 319) defines a note as “a statement of variable length (one word is enough) connected to a more or less definite segment of text and either placed opposite or keyed to this segment”. Genette also considers notes as one of the explicitation elements which provide details to a certain part of a text.

Explicitation in this present study, therefore, includes the following types and forms as in Table 3.

9.     Deletion

Vinay and Darbelnet (1958/1995, 161) discuss deletion under the topic of explicitation (ellipsis), where the expression of the ST is left unexpressed in the TT. However, since the nature of this type of explicitation is in contrast to the other types of explicition (as we saw above), the current study prefers to consider deletion as a separate procedure in translation. Nida (1964, 231) terms deletions as “subtraction”.


Table 3.      Types and forms of explicitation



	Intratextual explicitation
	Paratextual explicitation



	
1. The use of addition and specification

  i. The addition of modifiers

 ii. The addition of connectives

iii. Lexical specification

iv. The addition of explanatory remarks

 v. Filling out elliptical expressions

	

	Footnote

	Chapter-end notes

	End-of-volume glossary

	Separate volume glossary





	
2. Explicative gloss

	




In the specific case of the translation of Arabic into other languages, particularly English, Dickins, Hervey and Higgins (2002, 23–24) note that deletion can occur for some reasons; (1) unimportant information and (2) cultural differences. Apart from these reasons, Nida (1964, 231–233) considers repetition as an important factor which may lead to deletion.

10.   Generalisation

Generalisation was first introduced by Vinay and Darbelnet (1958/1995, 343) as a technique in translation in which “a specific (or concrete) term is translated by a more general (or abstract) term”. Later, Hervey and Higgins (1992, 95) also considered generalisation as one of the procedures in translation. According to them, “translating by a hypernym implies that the TT expression has a wider and less specific literal meaning than the ST expression”. This concept naturally relates to a degree of translation loss or omission from the ST message.

Findings

The analysis performed on the selected cultural items demonstrates that there are four major procedures applied by the translators; (1) borrowing, (2) explicitation, (3) literal translation and (4) generalisation. The tendency towards “acceptability” is uncovered in some approaches of these translation procedures:


	The application of standard borrowings.

	The application of nativised borrowings.

	The application of explicitation.

	The combination of borrowing with explicitation.

	The application of a functional equivalent through literal translation.

	The allocation of an established and well-known equivalent through literal translation.

	The application of generalisation.


The application of standard borrowing

Standard borrowing indicates that a great number of Arabic words have already become well-established in the Malay language. The sustained period of connection between Arabic and Malay through religion has established numbers of Arabic terms in the Malay language. For example:


Table 4.      Examples of standard borrowing in the translation of religious items



	ST
	
	TT



	al-qabr (RIB, 44)
	[image: art]
	kubur (PIB, 31) [grave]



	al-zuhd (RIB, 41)
	[image: art]
	zuhud (PIB, 25) [ascetic]



	al-tamr (RIB, 71)
	[image: art]
	tamar (PIB, 58) [date]



	al-zaytūn (RIB, 101)
	[image: art]
	zaitun (PIB, 94) [olive]



	al-ihrām (RIB, 102)
	[image: art]
	ihram (PIB, 96) [ihram] (A garment worn by Muslims during the pilgrimage)



	jubbah (RIB, 170)
	[image: art]
	jubah (PIB, 173) [jubah] (traditional Arab garment)



	al-hijjāb (RIB, 343)
	[image: art]
	hijab (PIB, 376) [veil]



ST = Source text; TT = Target text; RIB = Rihlat Ibn Battutah; PIB = Pengembaraan Ibn Battutah


Since these words have already become well established in the TL, the target readers can easily understand the meaning of the ST. The results of the current study show that in applying standard borrowings, the words are borrowed in their standard form which is established in the TL.

The application of nativised borrowings

Nativised borrowing refers to a borrowed word that enters the TT having undergone modification by the process of nativisation and domestication, with the aim of being compatible with the system and nature of the TL. The new borrowing of the RIB’s religious items, food/drink and clothing makes use of three nativisation processes. Those processes are:

1.     The omission of the article al-. The analysis performed on the data related to new borrowing shows that almost all instances of the article al- in the ST have been omitted in the TT by the process of nativisation. For example, the ST word [image: art] [al-dibs] is borrowed as [dibs], without the article al-. A possible reason for this is that there is no definite article in Malay (Wong and Quek 2007, 210): therefore, the noun alone is borrowed into the TT.

2.     The substitution of consonants. The findings also demonstrate the substitution of the consonants [image: art] [[image: art]], [image: art] [dh], [image: art] [[image: art]], [image: art] [[image: art]], [image: art] [[image: art]] and [image: art] [[image: art]]. These consonants are substituted with the nearest consonants of the TL in terms of pronunciation:

[image: art]

For example, the ST word [image: art] is borrowed as miswah, using /h/ [[image: art]] instead of /[image: art]/ [[image: art]]. This substitution occurs because there are no equivalents for these letters in the TL inventory. In addition, they are also represented by symbols [image: art] which do not exist in the Malay alphabet. In the case of the letter [image: art] [dh], although /d/ and /h/ are present in the Malay alphabet they have yet to become established in combination as an equivalent to [image: art], thus [image: art] [dh] is also substituted.

3.     Ignoring the function of Arabic long vowels. The Arabic long vowels [image: art] do not exist in the Malay inventory and so have been replaced in the TT by the TL short vowels /a/, /u/ and /i/ such as in the term Baba [Pope] which is borrowed from the Arabic [image: art] [al-bābā].

The phenomena related to new borrowing fully conform to the TL system, and therefore can be seen as a kind of “acceptability”.

The application of explicitation

Explicitation functions in improving the intelligibility of the TT, which explains why it is among the most frequent procedure in the translation of the culturally-specific items of religious, food/drink and clothing. The translators have mainly used four forms of explicitation which make use of both: intratextual and paratextual explicitation. The forms are: (1) addition and specification, (2) explicative glosses, (3) chapter-end notes and (4) the end-of-volume glossary. Of these four, the use of addition and specification is the most preferred approach and is used throughout the process of translation. Addition and specification comprises five means: (1) the addition of modifiers, (2) the addition of connectives, (3) lexical specification, (4) the addition of explanatory remarks and (5) the filling out of elliptical expressions. As an example, for lexical specification the word [image: art] [al-kanīsah/church or temple] is used as a worship place for Christianity and Buddhism in the ST, but in the TT this word has been translated into gereja [church] in the context of Christianity and kuil [temple] for Buddhism. Since Buddhism and Christianity are both parts of the TL culture, the TT has the opportunity of actually finding a more specific translation equivalent, in a way re-translating it back towards the source from which the Arabic had appropriated it in the ST.

Importantly, these explicitation procedures do not only occur in isolation. There are two common combinations which have been identified:


	Most explicitations are used in conjunction with new borrowing, to provide the meanings of the borrowed words. For example, the ST word [image: art] is translated with borrowing plus parenthetical explicative glosses to become wustaniyyat (pakaian untuk bahagian atas tubuh) [wustaniyyat] (garment that is worn on the upper part of body). This phenomenon, therefore, suggests that explicitation is very useful for borrowings which are difficult to comprehend from textual clues alone.

	The explicitation element that accompanies borrowing often involves the use of a generic term. For example, the generic term sejenis [a type of] is used to explicitate the translation of [image: art] [al-julubbān] as julubban: in the end-of-volume glossary this term is explained as sejenis bijirin di India. Bijinya dimakan dan dibuat roti [a type of cereal in India. Its seed is eaten and used to make bread]. This indicates an attempt made by the translators to provide information about the use of ST items and their role in the source culture.


The combination of borrowing with explicitation

Borrowing in combination with explicitation is relatively common in the translation of religious items, food/drink and clothing. It often involves the four forms of exlicitation (as mentioned above). This complex procedure (as in Table 5) indicates that while the new borrowings represent a foreignising force, an attempt has been made by the translators to assist the target readers in their comprehension of the new borrowed words.

The allocation of an established and well-known equivalent through literal translation

Allocating an established equivalent is the most frequent approach in implementing literal translation. An established literal equivalent is a well-known item to the target readers. For example, [image: art] [al-sawm] [fasting] is translated with an established and well-known equivalent in the TL culture as berpuasa, and [image: art] [al-samak] [fish] is translated as ikan. These items are shared by the SL and the TL cultures, and doubtless by many others too. This approach, like explicitation, may also include lexical specification. In some cases, Ibn Battuta applied a form of domestication to the religious phenomena he encountered by representing them through the prism of Islam. For example, he used the word [image: art] [yacbudūn] [they perform worship] to refer to Chinese Buddhist practice as well as that of Islam. However, in translating the word into Malay the translators chose the more specific Malay word menyembah [to perform idolatry], which refers to a common ritual activity for Buddhists. In other words, where the ST generalises, the TT uses lexical specification.


Table 5.      Examples of the combination of borrowing with explicitation

[image: art]

The application of a functional equivalent

By referring to the concept proposed by Nida (1964, 171–176), “functional equivalence” is defined as a corresponding TL item chosen by a translator to translate a ST word in order to clarify the conceptual meaning of the ST. The concept of a “functional equivalent” also includes the “optional equivalent”, which refers to a situation where there are various possibilities for rendering an ST element. Of those possibilities, the translators usually choose equivalents which are more functional to the target readers and to the purpose of the translation. This approach provides the readers of the TT with more room to experience the value of the ST. On occasion the translators seek to preserve the classical value of the text through the use of optional functional equivalents. For example, the ST word [image: art] [al-nicāl] [shoes] is translated as sepatu rather than kasut. This may be because in the TL culture the word sepatu has a more archaic sound than kasut. The use of an archaic equivalent reflects the status of the ST as a historical and classical text, and an attempt made by the translator to preserve this status.

The application of generalisation

Vinay and Darbelnet (1958/1995) refer to generalisation as a translation procedure where a specific ST term is translated by a more general TL term. The analysis which has been done on the data shows that there are two ways in which generalisation is applied:

1.     Generalisation as a single procedure

As a single procedure, generalisation is used in translating a specific ST term into a more general TL term. For example, Ibn Battuta applied domestication by using an Islamic term [image: art] [they perform pilgrimage] to describe the Indian practice of visiting the River Ganges. This word, however, has been generalised by the translators in the TT to become menziarahi [visit]. This is because in Malay the equivalent phrase for the word [image: art] is mengerjakan haji [to perform the hajj], a strictly Islamic term in the TL which refers exclusively to pilgrimages to Mecca. Therefore, in this case, generalisation is risk-free and is the best option to avoid ambiguity and false denotation for the target readers, one of the conditions under which generalisation is acceptable according to Hervey and Higgins (1992, 95).

2.     Generalisation in conjunction with explicitation

The use of generalisation in conjunction with explicitation can be seen in the attempts made by the translators to use generic terms to define ST terms. This was discussed above (the application of explicitation).

A considerable disparity between different cultural items can be seen in the application of generalisation. It is among the dominant procedures in the translation of technical culture of food/drink and clothing, but less dominant in a formal culture of religious items. One possible reason is that religious items are sensitive items that do not offer much room for generalisation. Those items have to be used and understood as they are. On the other hand, food and drink, and clothing items are non-sensitive items and therefore can be interpreted in many ways including by generalisation.

Conclusion

Acceptability is vital for some purposes of translation, in order to conform to the stylistic features of the TL. This norm confirms the strategy of domestication where it involves the recognisable and familiar text and as a result brings the foreign culture closer to that of the readers of the TL. The concept of acceptability can be achieved by implementing some approaches and strategies in translation. In dealing with the translation of the Arabic-Malay language pair, several approaches of acceptability should be taken into account:


	The application of standard borrowings.

	The application of nativised borrowings.

	The application of explicitation.

	The combination of borrowing with explicitation.

	The application of a functional equivalent through literal translation.

	The allocation of an established and well-known equivalent through literal translation.

	The application of generalisation.


Notes

1.        Munday (2008, 58) stresses that this concept is different from the concept of equivalence which is more common in theoretical use.
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Abstrak. Kajian ini bertujuan untuk mengkaji implikasi peruntukan Islam dan orang Melayu dalam Perlembagaan terhadap hubungan etnik di Malaysia. Kajian ini melibatkan seramai 800 responden yang dipilih dari empat buah Institusi Pengajian Tinggi Awam (IPTA). Data kajian diperolehi melalui soal selidik yang dianalisis menggunakan program Statistical Package for the Social Sciences (SPSS). Statistik deskriptif seperti frekuensi, peratusan, min, statistik jadual silang (crosstabulation) dan correlation coefficient digunakan bagi menerangkan latar belakang responden dan persepsi pelajar tentang implikasi peruntukan Islam dan orang Melayu terhadap hubungan etnik di Malaysia. Hasil kajian menunjukkan perihal Islam dan orang Melayu sangat memberi implikasi terhadap hubungan etnik di Malaysia kerana pelajar Melayu khususnya masih lagi sensitif dan peka terhadap hal yang berkaitan dengan Islam dan orang Melayu. Terdapat pelbagai punca yang menyebabkan isu berkaitan dengan agama Islam dan orang Melayu ini sering muncul. Antaranya seperti semangat tolak ansur dan persefahaman dalam kalangan rakyat yang semakin luntur, peranan media massa dalam mensensasikan isu yang melibatkan kedudukan istimewa orang Melayu dan Islam serta tiadanya pengetahuan tentang sejarah penggubalan kontrak sosial. Berdasarkan dapatan kajian, beberapa cadangan telah dikemukakan bagi menangani isu berkaitan dengan peruntukan orang Melayu dan Islam dalam Perlembagaan Persekutuan. Seterusnya, kajian ini turut menyumbang kepada bidang ilmu kerana metodologinya berbentuk kuantitatif, berbeza dengan kebanyakan kajian sebelum ini yang dilakukan secara kualitatif serta menghasilkan satu instrumen soal selidik untuk kajian selanjutnya.

Kata kunci dan frasa: peruntukan orang Melayu, peruntukan Islam, unsur-unsur tradisi, etnik, Perlembagaan Persekutuan Malaysia

Abstract. This research examined the level of knowledge, understanding, acceptance and perception among public university students of the implications of the provisions for Islam and the Malays in the Malaysian Constitution on ethnic relations in Malaysia. The research involved 800 respondents from four public universities. The results show that the provisions have far reaching implications on ethnic relations in Malaysia as Malay students, in particular, are still sensitive and responsive to matters pertaining to Islam and the Malays. The reasons for this, among others, are the declining level of tolerance and understanding among the people, the role of the media in sensationalising the special status of Islam and the Malays, and also the lack of historical knowledge. Based on these findings, suggestions are made to address the issue pertaining Islam and the Malays in Federal Constitution. The study contributes towards the area in terms of the quantitative methodology employed that may be replicated in future research.

Keywords and phrases: Provisions for the Malays, provisions for Islam, traditional elements, ethnic, Malaysian Federal Constitution

Pengenalan

Rakyat Malaysia yang terdiri daripada pelbagai etnik, begitu beriltizam ke arah mengukuhkan semangat perpaduan dan integrasi antara etnik dan wilayah (Malaysia 2006). Perpaduan dan integrasi ini penting bagi menjamin kelangsungan Malaysia sebagai sebuah negara yang berbilang etnik dan mempunyai wilayah yang terpisah di antara negeri-negeri. Jadual 1 jelas menunjukkan bahawa terdapat tiga etnik yang besar di Malaysia iaitu Bumiputera (Melayu dan Bumiputera Sabah dan Sarawak), Cina dan India yang masing-masing merangkumi 65.9%, 25.3% dan 7.5% dari jumlah penduduk Malaysia pada tahun 2005. Statistik ini memperlihatkan kemajmukan masyarakat di Malaysia yang terbahagi kepada tiga etnik yang besar iaitu Bumiputera yang terdiri daripada etnik Melayu dan bumiputera Sabah dan Sarawak, Cina dan India serta lain-lain etnik.


Jadual  1.      Komposisi penduduk Malaysia, 2000–2010 (juta orang)
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Kemajmukan ini seterusnya akan membawa kepada wujudnya isu-isu dalam hubungan etnik di Malaysia. Menurut Ratnam (1969), isu-isu bahasa, agama, kedudukan istimewa orang Melayu dan kedudukan raja-raja Melayu akan menentukan suasana hubungan etnik pada masa hadapan dan bergantung kepada langkah yang diambil untuk menyelesaikan persoalan tentang kedudukan istimewa orang Melayu, agama dan bahasa.

Pernyataan Masalah

Isu-isu dalam hubungan etnik di Malaysia telah mengalami banyak perubahan dalam tempoh lima dekad lalu. Hubungan etnik negara ini telah melalui beberapa fasa bermula sejak negara mula bergerak ke arah kemerdekaan sehinggalah mutakhir ini. Menurut Chandra Muzaffar, kontroversi kaum di Malaysia boleh dibahagikan kepada beberapa fasa, bermula dari tahun 1950-an. Pada ketika itu, isu kewarganegaraan dan kontrak sosial mendominasi hubungan kaum, diikuti dengan isu bahasa pada tahun 1960-an sebelum pelaksanaan Dasar Ekonomi Baru (DEB), manakala isu kuota dan urbanisasi mencorakkan hubungan etnik sekitar tahun 1970-an dan 1980-an. Dalam tahun 1990-an dan milenium pula, isu-isu agama mempunyai pengaruh besar dalam hubungan etnik di negara ini. Isu-isu berkenaan agama yang muncul sejak akhir-akhir ini, berbanding isu-isu lain dalam hubungan kaum di Malaysia, menurut Chandra Muzaffar begitu kritikal impaknya (Baharum Mahusin 2006). Pandangan ini disokong oleh Syed Husin Ali (2008) yang menyifatkan sentimen hubungan etnik pada masa kini berada pada tahap tinggi yang boleh menyebabkan konflik dan pertumpahan darah. Kajian menunjukkan bahawa terdapat 21 kes konflik perkauman antara 1945 hingga Mei 1969 di Malaysia. Sementara itu, terdapat dua konflik perkauman yang terkini iaitu di Kampung Rawa, Pulau Pinang pada tahun 1998 dan Kampung Medan pada Mac 2001 (Azman Amin Hassan 2005).

Berdasarkan statistik dan pemantauan oleh Jabatan Perpaduan Negara dan Integrasi Nasional, terdapat 327 kes yang dilaporkan berkaitan dengan konflik sosial dari tahun 1996 hingga 2002. Jadual 2 menggambarkan dengan lebih terperinci konflik perkauman yang berlaku di negara ini dengan 81 kes berkaitan dengan pergaduhan kaum iaitu yang tertinggi, diikuti 76 kes politik, 65 konflik agama dan sebagainya. Kebanyakan pergaduhan kaum melibatkan pelajar sekolah yang dikategorikan sebagai masalah disiplin. Namun demikian, jika perkara ini tidak dicegah dan dipantau dengan sebaiknya, ia akan memberi kesan yang serius terhadap masa hadapan.

Berdasarkan Jadual 2, agama adalah antara perkara sensitif untuk diperdebatkan seperti sensitifnya perdebatan berkaitan kedudukan istimewa orang Melayu dan bahasa Melayu sebagai bahasa kebangsaan. Perbincangan tentang agama Islam dalam Perlembagaan Persekutuan sering mengundang kontroversi khususnya pada dekad 1990-an dan milenium, dengan isu-isu yang dianggap menggugat kedudukan Islam di Malaysia mula dibangkitkan melalui saluran perundangan. Keadaan ini dapat ditunjukkan melalui beberapa kes yang menjadi perbahasan masyarakat seperti Azlina Jailani, Kamariah Ali, Muhammad Abdullah@Moorthy, desakan untuk meminda atau memansuhkan Perkara 121(1A) Perlembagaan Persekutuan, cadangan penubuhan Suruhanjaya Antara Agama-Agama (Interfaith Commission of Malaysia, IFC), penubuhan kumpulan pendesak hak kebebasan beragama yang dikenali sebagai Article 11 dan lain-lain (Zainal Abidin Borhan 2008; Narizan Abdul Rahman 2007).


Jadual  2.      Konflik sosial dari tahun 1996–2002 yang dilaporkan
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Dalam persoalan kontrak sosial, persetujuan yang tidak direkodkan itu diterima oleh golongan bumiputera dan pendatang dengan syarat, mereka sanggup menerima kedudukan istimewa orang Melayu dan elemen lain sebagai balasan atas kesanggupan peribumi menerima mereka sebagai warganegara yang mempunyai hak asasi seperti hak mengundi dan seumpamanya. Namun begitu, timbul persoalan tentang sejauhmana persetujuan ini boleh diterima oleh generasi muda hari ini (Awang Sariyan 2008). Hal ini kerana pada peringkat awal, tradisi dan karisma pemimpin dianggap sebagai asas yang kuat untuk membina keabsahan sesuatu undang-undang tetapi masyarakat moden hari ini memerlukan undang-undang yang berdasarkan rasional selaras dengan perubahan yang telah berlaku dalam negara (Faridah Jalil 2007).


Di samping itu, Pelan Tindakan Perpaduan dan Integrasi Nasional Lima Tahun (2005–2010) menyatakan bahawa isu-isu seperti mencabar kontrak sosial ataupun pergeseran keagamaan dan bahasa seringkali dibangkitkan dan boleh menimbulkan konflik yang berpanjangan jika tidak ditangani dengan baik dalam konteks hubungan etnik di Malaysia (Malaysia 2004). Berdasarkan Pelan Tindakan Perpaduan dan Integrasi Nasional Lima Tahun (2005–2010), ternyata isu-isu ini berperanan sebagai penstabil politik dan pemupuk perpaduan serta memberi kesan terhadap hubungan etnik di Malaysia. Peranan ini turut dipersetujui oleh Mohd Salleh Abas (1985) yakni unsur-unsur tradisi diperlukan untuk kestabilan serta kemajuan dan memainkan peranan penting dalam perjalanan perlembagaan. Namun demikian, adakah peranan unsur-unsur tradisi ini sebagai faktor penstabil politik dan pemupukan perpaduan memberi kesan terhadap hubungan etnik di Malaysia?

Begitu juga dengan persepsi sebahagian masyarakat bukan Melayu yang menganggap kontrak sosial ini sebagai sesuatu yang dikaitkan dengan kewarganegaraan yang diberikan kepada mereka yang pada masa itu terdiri daripada imigran. Lantaran itulah generasi bukan Melayu sekarang menganggapnya sebagai suatu perkara yang sudah pun berlalu. Golongan ini tidak peduli akan perlunya untuk membangkitkan lagi perkara ini kerana bagi mereka kewarganegaraan adalah sesuatu yang diberikan secara automatik. Mereka berpendapat bahawa kompromi ini hanya untuk jangka masa tertentu dan tidak lagi relevan pada masa kini (Zainal Kling 2008). Orang Melayu menganggap peruntukan sedemikian sebagai sesuatu yang suci, manakala sesetengah orang bukan Melayu mempersoalkan sama ada peruntukan tersebut adalah berkaitan dan masih mengikat sehingga ke hari ini (Faaland, Parkinson dan Rais Saniman 2002).

Hal ini ditambah lagi dengan sikap mahasiswa yang tidak memahami unsur-unsur tradisi yang menjadi teras perpaduan di Malaysia. Dewasa ini sudah jelas kelihatan akan wujudnya kecenderungan dalam kalangan generasi muda untuk mula mempertikaikan kontrak sosial yang selama ini menjadi teras perpaduan dan persefahaman antara etnik. Golongan ini telah mula mempersoalkan semula kedudukan istimewa orang Melayu, peranan bahasa Melayu serta kedudukan Islam sebagai agama rasmi negara (Hasnah Hussin 2007). Penjelasan ini menunjukkan timbulnya persepsi bahawa generasi muda bukan Melayu tidak bersetuju dengan kontrak sosial manakala generasi muda Melayu pula tetap bersetuju dengan kontrak sosial, namun wujud kemusykilan sama ada persepsi ini terbukti benar atau tidak.

Selanjutnya, kedudukan dan pelaksanaan unsur-unsur tradisi dalam Perlembagaan Persekutuan tidak pernah sunyi daripada kritikan dan persoalan kerana etnik bukan Melayu merasakan bahawa unsur-unsur tradisi ini menjadikan sistem yang wujud itu tidak demokratik. Persoalan dan polemik tentang unsur-unsur tradisi sering kali timbul dan ditimbulkan. Menurut Faridah Jalil (2007), pertentangan berhubung dengan peruntukan kedudukan istimewa orang Melayu merupakan perbincangan yang sering mengalami pasang surut. Hal ini boleh dilihat dalam konsep persamaan yang dipelopori oleh People Action Party (PAP) di bawah slogan Malaysian Malaysia yang disifatkan sebagai satu bentuk diskriminasi dan layanan tidak adil hasil daripada Perkara 153. Akan tetapi, orang Melayu berasa tidak senang, tergugat dan telah melihat slogan ini sebagai satu percubaan untuk mempersoal dan mengurangkan kedudukan mereka yang akhirnya membawa kepada pemisahan Singapura daripada Malaysia pada tahun 1965 (Mohd Salleh Abas 1985). Berbeza dengan proses kerakyatan melalui prinsip jus soli yang diterima sepenuh hati oleh semua pihak, syarat-syarat bahasa Melayu sebagai bahasa kebangsaan dan kedudukan orang Melayu masih dicabar dan digugat dari semasa ke semasa, walhal perkara ini telah dipersetujui oleh orang bukan Melayu dan diterapkan ke dalam perlembagaan yang menjadi undang-undang utama seluruh rakyat Malaysia (Institut Tadbiran Awam Negara, INTAN 1992).

Polemik isu-isu ini juga menunjukkan tahap pengetahuan dan kefahaman rakyat Malaysia masih lagi rendah dan kurang dihayati, tidak seperti yang berlaku semasa persetujuan berkenaan kontrak sosial dalam merangka Perlembagaan Persekutuan Tanah Melayu (Awang Sariyan 2008). Kesedaran dan kefahaman yang rendah terhadap unsur-unsur tradisi ini adalah selaras dengan pendapat Tun Dr. Mahathir Mohamad yang mahukan tahap kefahaman tentang kontrak sosial antara kaum yang telah wujud di negara ini sejak sebelum mencapai kemerdekaan ditingkatkan. Menurut beliau, tindakan tersebut adalah perlu bagi mengelakkan perselisihan antara kaum terutama apabila timbul isu-isu perkauman yang dibesar-besarkan (Utusan Malaysia 2001).

Hal ini selari dengan titah ucapan Yang di-Pertuan Agong semasa merasmikan Mesyuarat Pertama Penggal Kedua Parlimen ke-12 di Dewan Rakyat yang menjelaskan bahawa sejarah kemerdekaan dan Perlembagaan Persekutuan perlu difahamkan kepada golongan muda supaya mereka lebih memahami asas pembentukan negara (Berita Harian 2009). Awang Sariyan (2008) juga berpendapat bahawa masih belum ada kajian yang dibuat tentang “Adakah masyarakat kini, khususnya generasi muda memahami isu yang berkaitan dengan kontrak sosial?” atau berkenaan persoalan yang lebih asas lagi iaitu “Fahamkah masyarakat akan kandungan kontrak sosial itu?”.

Etnik

Etnik secara asasnya seringkali merujuk kepada ciri-ciri sosiobudaya seseorang itu. Antara ciri konsep etnik ialah budaya, bahasa, agama, negara asal dan lain-lain. Maka, kumpulan etnik ialah kumpulan yang ahlinya memiliki satu set ciri sosiobudaya yang tersendiri manakala konsep etnik pula lebih berkaitan dengan amalan budaya yang hampir seragam yang diamalkan oleh sekelompok manusia. Mereka yang mengamalkan kebudayaan yang hampir seragam antara kelompok manusia itu disatukan oleh pengalaman sejarah, sistem nilai, sikap dan tingkah laku (Mansor Mohd Noor, Abdul Rahman Abdul Aziz dan Mohamad Ainuddin Iskandar Lee 2006).

Menurut Schaefer (2002), etnik merujuk kepada perbezaan dari segi budaya seperti bahasa, sikap terhadap perkahwinan dan keibubapaan serta gaya pemakanan. Definisi yang sama juga telah diberikan oleh Ting (1987) iaitu ditafsirkan secara sosial atas dasar ciri-ciri budayanya seperti adat resam, pola keluarga, tingkah laku seks, pakaian, pandangan berkenaan perihal kecantikan, orientasi politik, kegiatan ekonomi dan pola hiburan. Konsep yang digunakan untuk mentakrifkan kaum Melayu di Malaysia ialah konsep etnik iaitu bercirikan budaya, bahasa dan agama (Fazilah Idris 2008). Konsep etnik ini telah diguna pakai di Alam Melayu sebelum kedatangan penjajah Barat lagi.

Masyarakat majmuk

Masyarakat majmuk adalah berasaskan pandangan Furnivall (1948) dan Smith (1965) yang menggunakan konsep masyarakat majmuk untuk mengenal pasti masyarakat di Asia Tenggara dengan wujudnya satu rantaian manusia yang terdiri daripada orang Eropah, Cina, India dan pelbagai kumpulan anak tempatan. Masyarakat majmuk tersebut didefinisikan sebagai mereka yang bergaul tetapi tidak bergabung. Setiap kumpulan berpegang dengan agama masing-masing, kebudayaan, bahasa, idea dan cara hidupnya sendiri. Mereka bertemu sebagai individu, tetapi hanya di pasar iaitu semasa membeli dan menjual. Wujud satu masyarakat plural dengan pelbagai bahagian komuniti hidup sebelah menyebelah, tetapi berasingan dalam unit politik yang sama. Dalam bidang ekonomi pula berlaku pembahagian buruh mengikut garisan ras. Teori ini dapat dilihat semasa zaman penjajahan Inggeris melalui dasar pecah dan perintah yang diamalkan di Tanah Melayu. Melalui dasar ini, etnik Melayu, Cina dan India dipisahkan dari segi petempatan, pekerjaan dan pendidikan.

Dalam hal ini, jelas terdapat perbezaan antara masyarakat majmuk yang wujud pada Zaman Kesultanan Melayu Melaka dengan pada zaman penjajah British. Perbezaan ini sangat penting kerana memberikan kesan yang besar kepada hubungan etnik di Malaysia pada masa kini. Menurut Cheah (2004), kebanyakan polisi British sebelum ini memberi kesan yang besar terhadap situasi hari ini dan juga kepada struktur masyarakat. Pola masyarakat majmuk pada zaman sebelum kedatangan penjajah British adalah terbentuk melalui proses semula jadi. Para pedagang datang secara sukarela untuk mencari kehidupan dan kekayaan dengan disertai oleh ahli keluarga. Jika mereka mengambil keputusan untuk terus menetap di Alam Melayu, maka keputusan tersebut tentunya merupakan keputusan berasaskan persetujuan sebulat suara bersama ahli keluarga masing-masing. Keputusan hidup yang terhasil daripada persetujuan tanpa paksaan seterusnya menjamin ketenangan fikiran dan perasaan mereka.

Hasilnya, mereka berjaya mewujudkan interaksi yang mesra dengan penduduk tempatan. Terdapat unsur-unsur akomodasi dalam kehidupan masyarakat pluralistik pada zaman tersebut. Mereka secara sukarela sanggup berkahwin dengan penduduk tempatan. Contohnya, masyarakat Cina Baba ialah keturunan Cina yang telah berkahwin dengan masyarakat tempatan. Di samping itu, mereka juga mengamalkan budaya kehidupan seharian orang Melayu. Selain itu, amalan dan adat resam yang dibawa masuk oleh mereka juga diterima pakai oleh penduduk tempatan. Sebagai contoh, adat bersanding, bunga manggar dan bunga telur dalam majlis perkahwinan merupakan asimilasi penduduk tempatan dengan pendatang dari India.

Namun begitu, pola pembentukan masyarakat majmuk selepas kedatangan penjajah British berbeza dengan zaman sebelum kedatangan mereka. Sebagai contoh, penghijrahan masuk orang Cina dan India ke Tanah Melayu digalakkan oleh British untuk memajukan kepentingan ekonomi dan politik mereka. Orang Cina digalakkan membuka lombong-lombong bijih timah dan emas (Leong 2003). Sebagai contoh, akibat daripada dasar campur tangan dan ekonomi kapitalis, penjajah British telah membawa masuk imigran Cina untuk bekerja di lombong-lombong bijih timah. Menjelang tahun 1931, jumlah imigran Cina telah mencapai angka 663,518 orang di Negeri-negeri Selat, 711,540 orang di Negeri-negeri Melayu Bersekutu dan di Negeri-negeri Melayu Tidak Bersekutu berjumlah 330,857 orang (INTAN 1992).

Penghijrahan imigran India secara beramai-ramai pula berlaku pada tahun 1840 untuk bekerja di ladang tebu dan kopi di Seberang Prai. Inggeris juga membawa masuk imigran India untuk bekerja sebagai kerani, pembantu hospital dan kakitangan kereta api. Pertambahan imigran India semakin meningkat menjelang abad ke-20. Hal ini kerana pada masa tersebut, banyak ladang dan estet getah telah dibuka oleh peladang Eropah. Mereka lebih suka mengambil buruh dari India kerana kos upah yang lebih murah dan wujudnya pentadbiran British di India yang memudahkan lagi proses pengambilan buruh. Peningkatan jumlah imigran India semakin pesat dan sehingga tahun 1931, terdapat seramai 132,277 orang India di Negeri-negeri Selat, 379,996 orang di Negeri-negeri Melayu Bersekutu dan di Negeri-negeri Melayu Tidak Bersekutu pula seramai 110,951 orang (INTAN 1992).


Situasi ini menyebabkan wujudnya jurang pemisah yang luas dalam interaksi dan pengaruh budaya antara masyarakat Cina dan masyarakat Melayu. Perkara ini disebabkan oleh kawasan petempatan yang berasingan yakni orang Cina tertumpu di kawasan bandar terutama sekali di kawasan perlombongan seperti Kuala Lumpur dengan bilangan orang Cina meliputi 79% daripada jumlah penduduk iaitu seramai 43,786 pada tahun 1891. Polisi pentadbiran Inggeris juga secara sengaja memisahkan petempatan antara kaum ini melalui dasar pecah dan perintah. Di samping itu, kawasan petempatan orang Cina merupakan kawasan yang berdikari sendiri yakni penduduknya tidak perlu berinteraksi dengan orang luar untuk kelangsungan hidup mereka sepanjang hayat (Hashim Musa 2005).

Kontrak sosial

Kontrak sosial merupakan unsur penting dalam sejarah pembentukan bangsa dan negara ini. Sebelum kedatangan penjajah Inggeris, Tanah Melayu diidentifikasikan dengan penduduk asalnya yang teras iaitu bangsa Melayu. Apabila penjajah membawa orang Cina dan India secara beramai-ramai untuk menjadi tenaga kerja bagi manipulasi ekonomi penjajah sendiri, maka situasi demografi negara ini berubah secara langsung. Atas desakan penjajah Inggeris, orang Melayu perlu menerima syarat bahawa kemerdekaan akan diberikan hanya jika kaum-kaum yang asalnya pendatang itu diterima sebagai warganegara. Sebagai imbangan kepada pemberian taraf kewarganegaraan itu, maka para pemimpin kaum-kaum lain tersebut bersetuju untuk menerima peruntukan yang berkaitan dengan kepentingan orang Melayu. Perkara yang menjadi asas persetujuan tersebut adalah kedudukan raja-raja Melayu, kedudukan agama Islam sebagai agama persekutuan, bahasa Melayu sebagai bahasa kebangsaan dan bahasa rasmi serta hak istimewa orang Melayu. Kompromi tersebutlah yang dinamai kontrak sosial dalam konteks pembentukan negara ini sesudah lepas daripada belenggu penjajahan (Awang Sariyan 2008).

Hal ini menunjukkan bahawa semasa merangka perlembagaan, orang Melayu dan bukan Melayu telah bersetuju atas beberapa perkara iaitu orang bukan Melayu diberikan hak kewarganegaraan yang longgar berasaskan prinsip jus soli manakala diperuntukkan untuk orang Melayu pula dalam perlembagaan berkenaan agama Islam sebagai agama persekutuan, Bahasa Melayu sebagai bahasa kebangsaan dan kedudukan istimewa orang Melayu serta kedudukan raja-raja Melayu atau apa yang dipanggil sebagai unsur-unsur tradisi dalam perlembagaan.

Unsur tradisi

Perkataan tradisi mempunyai pelbagai makna, namun secara amnya, tradisi bermakna pemindahan dan kesinambungannya daripada generasi kepada generasi yang lain. Hal ini menggambarkan bahawa tradisi mencerminkan sejarah, budaya dan fahaman suatu bangsa dan masyarakat tersebut (Abdul Aziz Bari 2002). Dalam konteks politik dan perlembagaan, yang dimaksudkan dengan sistem tradisi merujuk kepada sistem yang wujud sebelum kedatangan zaman moden iaitu sebuah sistem yang kesahannya bergantung pada agama dan nilai-nilai asal lainnya.

Dari satu sudut, institusi tradisi seakan-akan mempunyai kekuatan sendiri iaitu sesuatu yang kelihatannya berakar di luar sistem dan kerangka perlembagaan. Hal ini kerana soal-soal sejarah, identiti dan kesinambungan yang boleh dikatakan berfungsi sebagai roh dan semangat sesuatu masyarakat itu tidak termasuk dalam hal-hal yang menjadi tumpuan demokrasi. Unsur-unsur tradisi amat penting dibicarakan kerana ia menjadi faktor utama untuk mewujudkan identiti Malaysia dan memupuk persefahaman ke arah perpaduan. Ia juga adalah satu kontrak sosial yang telah disepakati semasa menggubal perlembagaan. Menurut Tun Salleh Abas, unsur-unsur tradisi ini meliputi kesultanan atau pemerintahan beraja, agama Islam, bahasa Melayu dan kedudukan istimewa orang Melayu (Mohd Salleh Abas 1984).

Unsur-unsur tradisi ini perlu kerana ia telah wujud ratusan tahun sebelum perlembagaan diwujudkan pada tahun 1957. Ia berperanan menstabilkan sistem politik negara dan laporan yang dibuat oleh Suruhanjaya Reid menekankan betapa pentingnya perlembagaan mengambil kira faktor-faktor sejarah, tradisi, ekonomi dan sosial yang wujud sebelum tahun 1957 (Mohd Salleh Abas 1984). Hal ini menunjukkan betapa pentingnya unsur-unsur tradisi sehingga dilindungi di bawah Akta Hasutan dan dianggap sebagai isu-isu sensitif yang dilarang daripada dijadikan isu perbincangan awam. Bagi rakyat Malaysia, khususnya orang Melayu, unsur-unsur ini penting kerana perkara ini menjadi identiti negara dan kestabilan negara banyak bergantung kepada identiti ini.

Unsur-unsur tradisi juga merupakan satu pra-syarat dan permuafakatan yang diterima oleh orang Melayu dan bukan Melayu. Hal ini bermakna hak istimewa orang Melayu, Islam menjadi agama persekutuan dan bahasa Melayu diterima sebagai bahasa kebangsaan sebagai pra-syarat penerimaan hak kewarganegaraan oleh etnik bukan Melayu dikekal dan diperkukuhkan. Pra-syarat ini menunjukkan bahawa pemimpin terdahulu telah menerima satu formula bagi menyelesaikan masalah yang wujud tanpa melibatkan konflik antara etnik di Tanah Melayu pada ketika itu.

Peruntukan Islam dalam Perlembagaan Persekutuan

Daripada kajian yang lepas, tiada penemuan baru dalam ulasan tentang peruntukan Islam menurut Perlembagaan Persekutuan. Hal yang berbeza hanyalah bentuk pendekatan dan pandangan terkini. Hal ini kerana peruntukan undang-undang masih berlegar dalam skop yang sama iaitu Perkara 3(1), Perkara 8, Perkara 11, Perkara 12(4), Perkara 121(1A) dan Perkara 160(2). Kes-kes yang menjadi rujukan utama juga seperti kes Che Omar bin Che Soh v. Public Prosecutor [1988] 2 MLJ 55, Teoh Eng Huat v. Kadhi of Pasir Mas and Majlis Agama Islam dan Adat Istiadat Melayu Kelantan [1990] 2 MLJ 306, Minister of Home Affair v. Jamaluddin bin Othman [1989] 1 MLJ 418, Hjh. Halimatus Saadiah v. Public Service Commission [1992] 1 MLJ 513, Meor Atiqurahman bin Ishak v. Fatimah bte Shihi [2000] 5 MLJ 375, Lina Joy v. Majlis Agama Islam Wilayah Persekutuan [2004] 2 MLJ 119 dan lain-lain. Justeru, bagi makalah ini, peruntukan Islam dalam perlembagaan itu dilihat dalam Perkara 3, Perkara 8, Perkara 11, Perkara 12, Perkara 121, Perkara 150 dan kedudukan Yang di-Pertuan Agong dalam hal ehwal agama Islam.

Islam dalam perlembagaan adalah satu isu yang penting kerana isu ini berkait rapat dengan kepercayaan dan pegangan majoriti penduduk Malaysia. Isu ini juga merupakan isu yang sensitif kerana orang Melayu merasakan bahawa agama tidak dapat dipisahkan daripada kehidupan seharian mereka. Walaupun soal kepercayaan dan keimanan adalah urusan seseorang, namun dalam konteks Malaysia, perkara ini boleh memberi kesan kepada ketenteraman awam khususnya yang melibatkan ketegangan antara kaum seperti dalam kes Natrah pada tahun 1950 dan Nur Aisyah pada tahun 1998. Perkara ini diakui oleh Syed Muhammad Naqiub al-Attas (1972) yang mengatakan Islam mempunyai kedudukan yang sangat penting dalam sejarah dan kebudayaan Melayu. Keadaan ini menjelaskan tentang sebab Islam tidak termasuk dalam rangka perjanjian antara raja-raja Melayu dengan pihak British yang bermula dengan Perjanjian Pangkor 1874 yang memberi kuasa kepada British dalam sistem pemerintahan di Tanah Melayu ketika itu. Namun begitu, memang inilah tujuan British untuk mengecilkan peranan Islam dalam sistem pentadbiran negara yang menyebabkan kedudukan Islam itu dalam bidang tertentu sahaja iaitu tidak bersifat menyeluruh. Dalam hal ini, menurut Ahmad Ibrahim (1997), perkataan agama Islam telah diberi tafsiran yang sempit dan agama itu dianggap sama seperti dalam agama Kristian.

Definisi tentang Islam dalam perlembagaan boleh dirujuk dari dua sudut iaitu menurut tafsiran pihak mahkamah dan pandangan sarjana. Pertama, definisi yang diberikan oleh pihak mahkamah dalam kes Che Omar bin Che Soh v. Public Prosecutor [1988] 2 MLJ 55 seperti yang diputuskan oleh Ketua Hakim Negara iaitu Islam dalam perlembagaan hanya terbatas kepada soal-soal upacara dan seumpamanya. Sebelum dari kes ini, dalam kes Wong Ah Fook v. State of Johore [1937] MLJ 128 telah memberi tafsiran kepada Perkara 57 Perlembagaan Johor iaitu Islam adalah agama rasmi negeri Johor. Namun begitu, mahkamah telah menolak dakwaan pihak pembela yang mendakwa negeri Johor adalah diperintah menurut undang-undang Islam (Abdul Monir Yaacob 1996).

Dalam kes Meor Atiqurahman bin Ishak v. Fatimah bte Shihi [2000] 5 MLJ 375 pula, Hakim Mahkamah Tinggi memutuskan bahawa kedudukan Islam adalah tinggi dan mengatasi agama-agama lain. Akan tetapi, keputusan ini ditolak oleh Hakim Mahkamah Rayuan yang tidak bersetuju tentang apa yang diputuskan oleh Hakim Mahkamah Tinggi. Namun begitu, Hakim Mahkamah Rayuan tidak menyentuh tentang kedudukan Islam dan perkara ini boleh dihujahkan bahawa ketinggian kedudukan Islam yang diputuskan oleh Hakim Mahkamah Tinggi itu masih kekal (Abdul Aziz Bari 2005). Dalam hal ini, mahkamah sebenarnya tidak memberi definisi Islam seperti yang termaktub dalam perlembagaan, sebaliknya mahkamah hanya memutuskan bahawa Islam yang dimaksudkan oleh perlembagaan ialah Islam sebagai upacara dan bukannya sebagai sistem hidup yang lengkap.

Kedua, pandangan yang diberikan oleh sarjana seperti Sheridan dan Groves (1979) yang mengatakan bahawa peruntukan berkenaan Islam adalah bertujuan untuk memberikan negara ini sifat dan ciri Muslim yang umumnya bersifat luaran dan untuk upacara rasmi negara. Pendapat ini turut dipersetujui oleh Mohamed Suffian Hashim (1987) yang menjelaskan maksud peruntukan tersebut ialah semata-mata untuk upacara seperti membolehkan doa dibaca di upacara rasmi iaitu semasa pertabalan Yang di-Pertuan Agong, Hari Kemerdekaan dan lain-lain.

Namun demikian, terdapat juga definisi berbeza yang cuba diberikan tentang kedudukan Islam. Tafsiran yang diberikan oleh Hashim Yeop A. Sani (t.t) menjelaskan bahawa Perkara 3 itu sangat jelas dan tidak boleh diputarbelitkan lagi bahawa agama negara ialah Islam. Maka, mana-mana tafsiran yang mewujudkan satu percanggahan antara dokumen ciptaan manusia (perlembagaan) dengan perintah Allah (al-Quran dan as-Sunnah), maka tafsiran itu tidak boleh dipakai. Tafsiran ini disokong oleh Ahmad Ibrahim (1996) yang mengatakan bahawa keputusan Mahkamah Agong berkenaan Islam dalam Perkara 3 (kes Che Omar Bin Che Soh v. Public Prosecutor) adalah sama seperti yang dimaksudkan oleh pihak yang merangka perlembagaan dan ia adalah akibat pemerintahan langsung oleh British dan wujudnya institusi sekular.

Peruntukan Islam dalam Perlembagaan Persekutuan termaktub dalam tujuh perkara berikut: Pertama, peruntukan di bawah Perkara 3 ini menjelaskan bahawa Islam adalah agama persekutuan dan pada masa yang sama juga memberikan hak kepada orang bukan Islam untuk mengamalkan agama mereka dengan aman dan damai di Malaysia. Selain itu, Perkara 3 juga menjelaskan kedudukan raja-raja sebagai ketua agama di negeri-negeri melainkan negeri yang tidak mempunyai raja. Manakala bagi sesuatu perkara yang meliputi seluruh persekutuan yang berkaitan dengan Islam, maka Yang di-Pertuan Agong akan mewakili raja-raja setelah dipersetujui oleh Majlis Raja-raja. Di samping kedudukan raja-raja, Perkara 3 juga menyentuh tentang Yang di-Pertuan Agong adalah ketua agama Islam bagi negeri-negeri Melaka, Pulau Pinang, Sabah dan Sarawak. Seterusnya, Perkara 3 menyatakan bahawa bagi Wilayah Persekutuan, Parlimen boleh membuat undang-undang berkenaan hal ehwal Islam dan menubuhkan Majlis bagi menasihati Yang di-Pertuan Agong berkenaan hal ehwal agama Islam. Selaras dengan Perkara 3 ini, semua negeri dalam persekutuan kecuali Sarawak juga telah menjadikan Islam sebagai agama negeri.

Kedua, peruntukan di bawah Perkara 8 pula menjelaskan bahawa semua orang adalah sama rata di sisi undang-undang dan berhak mendapat perlindungan yang sama rata di sisi undang-undang. Namun begitu, terdapat pengecualian seperti dibenarkan dengan nyata dalam perlembagaan iaitu tiada perbezaan boleh dibuat berdasarkan agama, kaum, keturunan, tempat lahir atau jantina dalam mana-mana undang-undang atau pelantikan bagi sesuatu jawatan di bawah pihak berkuasa awam. Pengecualian ini jelas dalam pelantikan yang berkenaan dengan sesuatu agama itu sendiri.

Ketiga, peruntukan Perkara 11 menjelaskan bahawa setiap orang berhak menganuti dan mengamalkan agama masing-masing, tiada sesiapa pun boleh dipaksa membayar apa-apa cukai jika diperuntukkan bagi maksud yang lain dari agamanya sendiri, setiap kumpulan berhak menguruskan hal ehwal agamanya sendiri termasuklah menubuh, menyelenggara atau memiliki harta atau institusi dan undang-undang negeri dan undang-undang wilayah persekutuan boleh mengawal atau menyekat pengembangan apa-apa kepercayaan agama dalam kalangan orang Islam.

Keempat, peruntukan Perkara 12 menjelaskan bahawa setiap kumpulan agama berhak menubuh dan menyelenggara yayasan untuk pelajaran kanak-kanak mengenai agama masing-masing, undang-undang persekutuan dan undang-undang negeri boleh mengadakan bantuan kewangan khas bagi menubuh dan menyelenggara yayasan Islam atau bagi mengajar tentang agama Islam kepada orang Islam, tiada sesiapa dipaksa mengambil bahagian dalam upacara agama selain agamanya dan agama bagi seseorang yang berumur kurang dari 18 tahun ditentukan oleh ibu bapa atau penjaganya.

Kelima, peruntukan Islam disentuh dalam Perkara 121(1A). Melalui peruntukan ini menjelaskan bahawa Mahkamah Tinggi Sivil tidak boleh mempunyai bidang kuasa berkenaan dengan apa-apa perkara dalam bidang kuasa Mahkamah Syariah. Hal ini kerana sebelum pindaan itu dibuat terdapat beberapa kes (seperti wakaf, penjagaan anak, mungkir janji untuk berkahwin dan lain-lain) yang Mahkamah Sivil telah membuat keputusan berkenaan perkara yang termasuk dalam bidang kuasa Mahkamah Syariah dan adakalanya telah mengubah keputusan yang dibuat di Mahkamah Syariah.

Keenam, peruntukan di bawah Perkara 150(6A), jelas memelihara hal ehwal Islam walaupun dalam keadaan darurat yang memberi kuasa kepada pihak eksekutif untuk membuat undang-undang yang pada keadaan biasa, undang-undang hanya boleh digubal di Parlimen dan kerajaan pusat boleh mengambil alih pemerintahan kerajaan negeri. Hal ini menunjukkan bahawa walaupun kuasa darurat yang sangat luas tetapi tidak termasuk perkara yang berhubung dengan agama Islam dan adat istiadat Melayu. Keadaan ini menunjukkan hal yang berkaitan dengan agama Islam diberi status yang tinggi dalam perlembagaan.

Ketujuh, peranan Yang di-Pertuan Agong juga boleh dimasukkan dalam ruang lingkup Islam dalam perlembagaan. Walaupun perlembagaan tidak menetapkan baginda sebagai ketua agama bagi seluruh persekutuan, perlembagaan menetapkan tanggungjawab ke atas baginda supaya menjaga Islam. Perkara ini dinyatakan dalam sumpah jawatan berkenaan yakni Yang di-Pertuan Agong diberi tanggungjawab oleh perlembagaan untuk memelihara pada setiap masa agama Islam dan berdiri tetap di atas pemerintahan yang adil dan aman di dalam negeri. Walaupun baginda tidak diletakkan sebagai ketua agama bagi seluruh persekutuan, baginda mempunyai tanggungjawab untuk melindungi dan memastikan agar kedudukan Islam tidak tercemar. Tanggungjawab ini relevan memandangkan kerajaan persekutuan tidak semestinya diketuai oleh seorang Melayu dan Islam, seperti yang terdapat dalam perlembagaan negeri-negeri Melayu. Baginda juga adalah ketua agama Islam bagi negeri yang tidak beraja iaitu Melaka, Pulau Pinang, Sabah, Sarawak dan Wilayah Persekutuan (Abdul Aziz Bari 2005). Keadaan ini berlaku kerana Gabenor mungkin terdiri dari orang bukan Islam.

Peruntukan Orang Melayu dalam Perlembagaan Persekutuan

Menurut Milne dan Mauzy (1992), kedudukan istimewa orang Melayu terangkum dalam empat perkara iaitu tanah rizab Melayu, kuota untuk lesen dalam perniagaan, perkhidmatan awam, biasiswa dan geran pendidikan. Menurut Shad Salem Faruqi (2003), kedudukan istimewa orang Melayu ini meliputi Perkara 153, Perkara 80 dan 90, Perkara 8(5), persempadanan kawasan pilihanraya dalam Jadual 13 yang memberi kelebihan politik kepada pengundi Melayu luar bandar dan peruntukan di bawah perlembagaan setiap negeri kecuali Pulau Pinang, Sabah, Sarawak dan Melaka yang memperuntukkan bahawa Menteri Besar dan Setiausaha Kerajaan Negeri mestilah orang Melayu. Oleh itu, dalam makalah ini, peruntukan istimewa orang Melayu hanya membincangkan mengenai Perkara 153, Perkara 89 dan 90, Perkara 8(5)(f) dan Jadual Ketigabelas mengenai persempadanan kawasan pilihanraya.

Takrif Melayu itu sangat luas dan jika diambil dalam pengertian sejarah dan sosio-budaya, Melayu itu meliputi mereka yang mendiami kepulauan Melayu. Walaupun terdapat pelbagai suku bangsa, bahasa dan loghat, namun ahli-ahli bahasa dan budaya menganggap mereka sebagai satu kumpulan yang sama iaitu keturunan Melayu (Syed Husin Ali 2008). Jika merujuk kepada Perlembagaan Persekutuan, orang Melayu ditakrifkan dalam Perkara 160(2) sebagai seseorang yang menganuti agama Islam, lazimnya bercakap dalam bahasa Melayu, menurut adat istiadat Melayu dan lahir sebelum Hari Merdeka di Persekutuan atau di Singapura atau ibu atau bapanya telah lahir di Persekutuan atau di Singapura atau pada hari Merdeka itu ia adalah berdomisil di Persekutuan atau di Singapura atau ia adalah keturunan seseorang yang tersebut. Di samping Perkara 160(2), Melayu itu turut ditakrifkan di bawah Perkara 89(6) yang menjelaskan Melayu itu termasuklah seseorang yang disifatkan sebagai seorang Melayu bagi maksud merizabkan tanah di bawah undang-undang bagi negeri di mana ia bermastautin. Hal ini menjelaskan bahawa takrif Melayu itu boleh dibahagikan kepada dua iaitu berdasarkan sosio-budaya dan takrifan Perlembagaan Persekutuan.

Terdapat beberapa perkara yang boleh dibincangkan dalam peruntukan di atas. Pertama, untuk menjadi seorang Melayu bagi maksud perlembagaan tidaklah semestinya seseorang itu berketurunan Melayu. Seorang India boleh dianggap sebagai Melayu sekiranya ia menganut agama Islam, menjadi kelazimannya bertutur dalam bahasa Melayu dan mengamalkan adat Melayu. Sebaliknya, walaupun dia seorang Melayu jati dari keturunan Melayu sekalipun, bagi maksud perlembagaan ia bukan Melayu jika bukan beragama Islam (Mohamed Suffian Hashim 1987). Kedua, untuk menjadi seorang Melayu bagi maksud perlembagaan, seseorang mestilah mempunyai sedikit sebanyak perhubungan dengan Persekutuan Tanah Melayu atau Singapura. Oleh itu, seorang Indonesia yang menganut Islam, kebiasaannya bertutur dalam bahasa Melayu dan mengamalkan adat Melayu, bukanlah seorang Melayu bagi maksud perlembagaan jika dia dilahirkan sebelum hari Merdeka di Persekutuan atau Singapura atau dia keturunan seseorang yang tersebut.

Peruntukan orang Melayu pula termaktub dalam lima perkara berikut. Pertama, Perkara 153 ini menjelaskan bahawa adalah menjadi tanggungjawab Yang di-Pertuan Agong untuk menjamin kedudukan istimewa orang Melayu dan juga melindungi hak kaum lain. Yang di-Pertuan Agong atas nasihat kerajaan boleh memberi peruntukan kepada orang Melayu beberapa bahagian yang difikirkan patut dalam perkara-perkara suatu kadar dalam perkhidmatan awam, permit dan lesen perniagaan dan biasiswa dan kemudahan dalam pendidikan. Kedua, berkenaan Perkara 89, ia menyentuh tentang tanah rizab Melayu. Ketiga, Perkara 90 pula menyentuh mengenai pengecualian undang-undang yang ada berkenaan tanah adat di Negeri Sembilan dan Melaka dan undang-undang berkenaan tanah pegangan orang Melayu di Terengganu.

Keempat, Perkara 8(5)(f) pula menjelaskan bahawa kemasukan untuk perkhidmatan Rejimen Askar Melayu di-Raja hanya diperuntukkan kepada orang Melayu sahaja. Namun demikian, kemasukan ke rejimen tentera yang lain adalah terbuka kepada semua etnik di Malaysia dan tiada sekatan dikenakan. Kelima, Jadual 13 yang menjelaskan bahawa jumlah pengundi bagi tiap-tiap kawasan pilihanraya hendaklah sama. Akan tetapi, perlembagaan juga menetapkan bahawa kawasan luar bandar hanya separuh dari jumlah pengundi bagi sesebuah kawasan pilihanraya di bandar diperlukan.

Dalam membincangkan berkenaan istilah hak atau kedudukan istimewa orang Melayu, maka penggunaan istilah kedudukan istimewa orang Melayu itu adalah lebih tepat berbanding hak kerana istilah kedudukan istimewa orang Melayu itu yang digunakan dalam Perlembagaan Persekutuan. Kedudukan istimewa itu pula lebih menggambarkan keistimewaan orang Melayu dalam perlembagaan dalam beberapa perkara seperti pendidikan, ekonomi, perjawatanan kerajaan dan sebagainya dan pada masa yang sama hak orang bukan Melayu dipelihara dan dijaga.

Objektif Kajian


	Untuk mengenal pasti implikasi peruntukan Islam dan orang Melayu dalam Perlembagaan Persekutuan daripada persepsi pelajar dalam konteks hubungan etnik.

	Untuk mengenal pasti implikasi peruntukan Islam dan orang Melayu dalam Perlembagaan Persekutuan daripada persepsi pelajar berdasarkan faktor demografi.

	Untuk mengenal pasti punca wujudnya konflik yang melibatkan peruntukan Islam dan orang Melayu dalam Perlembagaan Persekutuan.


Kajian Lepas

Kajian berkenaan Perlembagaan Persekutuan boleh dibahagikan kepada dua. Kajian pertama mengikut pendekatan sejarah atau politik seperti yang dibuat oleh Ratnam (1969), Means (1991), Karl von Vorys (1975) dan Heng (1988). Ratnam (1969) dan Karl von Vorys (1975) dalam kajian mereka telah menilai pembangunan dan perkembangan politik Melayu sementara Heng (1988) pula mengesan perkembangan kesedaran politik dalam kalangan etnik Cina. Kajian Means (1991) pula menjurus kepada beberapa aspek penting dalam perlembagaan berdasarkan Laporan Suruhanjaya Reid, memorandum dari organisasi dan individu serta laporan akhbar. Kajian kedua pula mengikut pendekatan perundangan seperti Hickling (1960), Mohamed Suffian Hashim (1987), Sheridan dan Groves (1979), Mohamed Suffian Hashim, Lee dan Trindade (1983) dan Abdul Aziz Bari (2005). Namun begitu, perbincangan dari perspektif hubungan etnik masih lagi berkurangan dan lebih tertumpu pada permasalahan pemerintahan negara.

Kajian tentang kedudukan istimewa orang Melayu telah disentuh oleh beberapa pengkaji dalam kajian masing-masing. Antaranya kajian Ratnam berkisar tentang penerimaan orang Melayu dan bukan Melayu terhadap kedudukan istimewa orang Melayu. Beliau berpandangan, orang Melayu bersetuju akan perkara ini dalam meningkatkan taraf hidup mereka berbanding etnik lain. Pandangan orang bukan Melayu pula terbahagi kepada dua pihak yakni pihak pertama yang bersikap sederhana iaitu bersedia menerima pendapat bahawa orang Melayu wajar diberi keistimewaan sehingga terdapat tempoh mereka boleh bersaing tanpa sebarang bantuan dan yang kedua pula adalah mereka yang cenderung untuk menolak seluruh gagasan keistimewaan kerana bertentangan dengan dasar-dasar demokrasi (Ratnam 1969).

Mohamed Suffian Hashim (1987) menganggap bahawa Perkara 153 bukanlah bertujuan hendak menahan kemajuan orang bukan Melayu, tetapi ia dibuat demikian dengan tujuan bagi menjamin kemajuan kaum bumiputera dan mereka tidak boleh dipersalahkan kerana masih kurang maju dalam bidang pelajaran, sosial dan ekonomi. Para pemimpin kaum bukan bumiputera telah bersetuju dengan peruntukan ini sebagai membalas pemberian syarat-syarat kewarganegaraan yang longgar dan syarat yang demikian membolehkan mereka menjadi warganegara dengan satu coretan pena sahaja. Perbincangan beliau menjurus kepada perbahasan tentang sebab perkara ini diterima dalam perlembagaan.

Hashim Yeop A. Sani (1973) bersetuju dengan pandangan yang diberikan oleh Suruhanjaya Reid mengenai kedudukan istimewa orang Melayu iaitu ia adalah penerusan perjanjian-perjanjian awal yang telah dibuat antara negeri-negeri Melayu dengan penjajah Inggeris. Mohd Salleh Abas (1985) menjelaskan kedudukan istimewa orang Melayu termasuklah penjawatan dalam perkhidmatan awam, pemberian biasiswa dan bantuan atau lain-lain kemudahan pelajaran dan permit serta lesen yang diperlukan untuk perniagaan dan perdagangan. Selain itu, turut termasuk dalam perihal kedudukan istimewa ini ialah Perkara 89 dan 90 berhubung tanah rizab Melayu dan kemasukan perkhidmatan oleh orang Melayu ke dalam Rejimen Askar Melayu di-Raja oleh Perkara 8(5). Menurut beliau lagi, kedudukan istimewa ini tidak mutlak, tetapi diseimbangkan dengan kepentingan sah lain-lain kaum.


Perkara ini juga telah disentuh oleh Milne dan Mauzy (1992) yang menjelaskan bahawa ia adalah satu tawar-menawar antara orang Melayu dan bukan Melayu dan tempoh pelaksanaan kedudukan istimewa orang Melayu ini. Situasi ini menggambarkan bahawa suatu keadilan jangka pendek yang samar-samar antara tuntutan pelbagai kaum itu sebenarnya telah tercapai. Pandangan Milne dan Mauzy ini menunjukkan bahawa Perkara 153 ini disepakati semasa menggubal perlembagaan dan sukar ditentukan penerimaannya oleh orang bukan Melayu dalam jangka panjang. Namun demikian, pandangan Milne dan Mauzy yang mengatakan bahawa ia adalah satu tawar-menawar antara Melayu dan bukan Melayu disangkal oleh Ramlah Adam.

Menurut Ramlah Adam (2004), orang Melayu sebenarnya tidak mendapat apa-apa ganti rugi daripada tolak ansur tersebut. Kedudukan istimewa orang Melayu bukanlah suatu peruntukan baharu dalam pentadbiran British. Peruntukan ini telah wujud dalam Perjanjian Persekutuan 1948 di bawah tanggungan Pesuruhjaya Tinggi. Dalam Bahagian III, Kuasa Memerintah Persekutuan, Fasal 19(c) adalah menjadi tugas Pesuruhjaya Tinggi British untuk menjaga segala keselamatan keadaan orang Melayu yang khas. Suruhanjaya Reid hanya meneruskan kelangsungan perkara tersebut untuk 15 tahun selepas merdeka.

Harding (1996) yang menyentuh berkenaan Perkara 153 iaitu kedudukan istimewa orang Melayu menjelaskan bahawa perkara ini adalah sesuatu yang agak berlainan dalam sesebuah perlembagaan. Perlembagaan Persekutuan tidak melindungi hak minoriti tetapi hak majoriti. Walaupun demikian, persoalan ini boleh berjalan dalam rangka perlembagaan Malaysia dan konsep diskriminasi boleh disesuaikan dengan konsep kesamarataan yang merupakan konsep asas dalam undang-undang perlembagaan.

Wan Mohd Nor Wan Daud (2001) turut membincangkan aspek ini dengan mengatakan bahawa hak istimewa ini adalah sesuatu yang adil kepada orang Melayu kerana empat sebab iaitu memberi peranan watak dan keperibadian, menubuhkan tamadun antarabangsa, mempertahankan tanah air ini dari ancaman luar dan penjajah serta bersikap berlapang dada dan muhibah. Bagi Fernando (2002), peruntukan kedudukan istimewa orang Melayu menimbulkan masalah dalam perbincangan Jawatankuasa Kerja Parti Perikatan. Hal ini kerana Parti Perikatan diminta agar kedudukan istimewa ini dikaji semula selepas 15 tahun, tetapi pemimpin Pertubuhan Kebangsaan Melayu Bersatu (United Malays National Organisation, UMNO) tidak bersetuju kerana akan dipertikaikan oleh orang Melayu.

Kajian yang dibuat oleh Rosfazila Abd Rahman dan Ayu Nor Azilah Mohamad (2007) pula menunjukkan tahap pengetahuan orang Melayu terhadap hak istimewa mereka dalam perlembagaan adalah baik (97%), dan tahap pemahaman mereka terhadap hak istimewa masih rendah (62.5%). Walaupun kajian ini dibuat secara kuantitatif, namun tidak menyeluruh sifatnya kerana bilangan responden yang sedikit dan terdiri daripada orang Melayu sahaja. Kajian ini juga cuba untuk membuat pembaharuan dalam kajian-kajian berkenaan perlembagaan apabila menggunakan soal selidik dan merupakan satu permulaan yang baik.

Dalam buku Modul Hubungan Etnik (2007) yang dijadikan teks wajib bagi pelajar IPTA turut menjelaskan berkenaan peruntukan agama Islam dan kedudukan istimewa orang Melayu. Kaedah yang sama juga dibuat oleh Mansor Mohd Noor, Abdul Rahman Abdul Aziz dan Mohamad Ainuddin Iskandar Lee (2006) turut menyentuh berkenaan peruntukan agama Islam dan kedudukan istimewa orang Melayu. Perbincangan tentang kedudukan istimewa orang Melayu pula adalah dengan melihat rasional orang Melayu mendapat kedudukan istimewa kerana hal ini adalah satu persetujuan antara orang Melayu dan bukan Melayu dengan orang bukan Melayu mendapat kewarganegaraan secara jus soli dan orang Melayu mendapat kedudukan istimewa, bahasa Melayu sebagai bahasa kebangsaan dan Islam sebagai agama persekutuan serta berdasarkan statistik, orang Melayu ternyata masih jauh ketinggalan dalam perkhidmatan awam, ekonomi dan pendidikan. Buku ini menyimpulkan bahawa menghormati hak dan kepentingan setiap golongan etnik di Malaysia seperti yang termaktub dalam Perlembagaan Persekutuan sangat perlu dihayati bersama agar dapat menghindarkan sebarang konflik yang wujud.

Berdasarkan kajian lepas, masih terdapat ruang yang belum dikaji iaitu berkaitan persepsi masyarakat khususnya generasi muda terhadap peruntukan orang Melayu dan Islam yang sering menjadi polemik dan isu dalam masyarakat Malaysia yang bersifat majmuk dari perspektif hubungan etnik. Hal ini kerana kajian sebelum ini berbentuk kualitatif dengan merujuk kepada dokumen sedia ada.

Metodologi Kajian

Kajian ini berbentuk kajian deskriptif berkenaan persepsi dalam kalangan pelajar di IPTA. Menurut Wiersma (1995), kaedah ini merupakan antara kaedah yang baik jika kajian tersebut merupakan satu kajian yang ingin mengukur atau menilai sikap, persepsi dan pencapaian sesuatu program. Bentuk deskriptif juga digunakan sejajar dengan keperluan kajian iaitu untuk melihat sesuatu fenomena yang sedang berlaku (Mohd Majid Konting 1990). Maka, satu set soal selidik disediakan bagi tujuan tersebut yang dibina sendiri oleh pengkaji untuk mencapai objektif kajian. Menurut Tuckman (1999), soal selidik merupakan cara yang berkesan bagi mendapatkan maklumat daripada responden.


Populasi kajian ini ialah semua pelajar tahun tiga di empat IPTA yang terpilih iaitu Universiti Malaya (UM), Universiti Sains Malaysia (USM), Universiti Kebangsaan Malaysia (UKM) dan Universiti Putra Malaysia (UPM). Kekangan kewangan dan masa menghalang penyelidik melakukan kajian di seluruh IPTA. Pemilihan pelajar UM, UKM dan UPM disebabkan oleh faktor pendedahan mereka kepada kepelbagaian etnik kerana ketiga-tiga IPTA tersebut terletak di Lembah Kelang dan Lembah Kelang juga merupakan satu kawasan yang menggambarkan nisbah kependudukan Malaysia serta bilangan pelajar yang terdiri daripada pelbagai etnik. Walaupun USM tidak terletak di Lembah Kelang, namun USM juga mempunyai ciri-ciri yang sama seperti UM, UKM dan UPM kerana keempat-empat universiti tersebut adalah universiti yang terawal ditubuhkan dan tergolong dalam Universiti Penyelidikan. Perkara ini memberi impak kepada pemantapan persatuan-persatuan pelajar berbanding universiti baru dan sentiasa menjadi pilihan utama pelajar dalam kemasukan ke IPTA. Keadaan ini sangat signifikan dan realistik kepada persepsi pelajar dalam sesuatu isu khususnya yang melibatkan isu-isu hubungan etnik.

Pemilihan pelajar tahun tiga pula kerana mereka telah lama terdedah dengan kehidupan kampus, terlibat dengan aktiviti persatuan pelajar dan universiti dan telah bergaul antara pelbagai etnik sama ada di dewan kuliah, kantin mahupun kolej kediaman. Justifikasi ini memberi kesan kepada kajian kerana mereka lebih matang dan rasional dari segi pemikiran dan persepsi. Disebabkan isu-isu berkaitan dengan Islam dan orang Melayu dalam perlembagaan lebih berfokus kepada orang Melayu, Cina dan India serta di Semenanjung Malaysia, maka responden dalam kajian ini juga hanya melibatkan mahasiswa Melayu, Cina dan India di Semenanjung Malaysia sahaja.

Pemilihan sampel pula dibuat melalui kaedah pensampelan berkelompok. Pensampelan berkelompok boleh digunakan dengan menentukan bilangan kelompok seperti mengikut negeri, daerah atau mukim. Pemilihan melalui kaedah ini sesuai jika populasi besar dan bertaburan di merata tempat. Ia juga dapat menjimatkan masa serta mengurangkan pelbagai masalah kerana pengkaji mengelompokkan sampel dalam satu kelompok sebelum pemilihan secara rawak dilakukan. Maka, untuk menentukan bilangan responden, Jadual Penentuan Saiz Sampel Krejcie dan Morgan (1970) telah digunakan.

Berdasarkan populasi pelajar empat IPTA seperti dinyatakan dalam Jadual 3, saiz sampel bagi kajian ini ialah 800. Menurut Sidek Mohd Noah (2002), semakin besar saiz sampel semakin kecil ralat pensampelan. Bagi memastikan setiap kaum diwakili, maka pensampelan rawak strata digunakan dengan nisbah mengikut etnik Melayu, Cina dan India iaitu 60:30:10 dan seramai 800 pelajar akan dijadikan responden dalam kajian ini berdasarkan Jadual Penentuan Saiz Sampel Krejcie dan Morgan (1970).


Instrumen kajian yang digunakan untuk pengumpulan data dalam kajian ini ialah satu set soal selidik. Menurut Oppenheim (2004) dan Tuckman (1999) bahawa soal selidik dan temu bual merupakan dua bentuk instrumen yang berkesan bagi memperolehi maklumat daripada responden selain membuat pemerhatian. Semua soalan berbentuk positif dan responden dikehendaki menyatakan persepsi mereka mengikut skala Likert. Soal selidik terdiri daripada tiga bahagian iaitu bahagian A, B dan C. Bahagian A berkaitan dengan demografi responden, bahagian B pula berkenaan persepsi terhadap peruntukan agama Islam dan orang Melayu dalam perlembagaan serta bahagian C tentang Cadangan Modul Pengukuhan Hubungan Etnik di Malaysia.

Dalam kajian ini, kesahan soal selidik ditentukan oleh pakar. Seramai empat orang pakar yang terdiri daripada dua orang pakar dalam bidang perlembagaan, masing-masing seorang pakar dalam hubungan etnik dan pembinaan soal selidik telah melakukan semakan terhadap kajian ini. Kebolehpercayaan merujuk kepada kestabilan dan ketekalan dalam instrumen yang mengukur sesuatu konsep. Ujian yang popular dan sering digunakan dalam mengukur ketekalan dalam sesuatu konsep ialah Alpha Cronbach. Nilai kebolehpercayaan Alpha Cronbach adalah antara 0.0 hingga 1.0. Menurut Mohd Majid Konting (1990), nilai Alpha Cronbach melebihi 0.60 sering digunapakai sebagai indeks kebolehpercayaan dalam sesuatu penyelidikan. Oleh itu, dalam kajian ini, penyelidik telah menetapkan nilai Alpha Cronbach melebihi 0.60 sebagai nilai kebolehpercayaan bagi setiap bahagian soal selidik yang diuji. Seterusnya, penyelidik telah menjalankan kajian rintis untuk menentukan nilai kebolehpercayaan bagi soal selidik yang telah disediakan.

Tinjauan rintis dibuat bertujuan untuk mengenal pasti kelemahan dan kelebihan yang terdapat dalam soal selidik yang disediakan. Oleh itu, sebelum soal selidik diedarkan, 50 orang pelajar telah dipilih untuk menjawab soal selidik ini terlebih dahulu. Hasil yang diperoleh menunjukkan 50 orang mahasiswa tersebut tidak mempunyai masalah untuk memahami soalan tanpa perlu bertanyakan kehendak soalan tersebut. Seterusnya, dengan menggunakan program Statistical Package for the Social Science (SPSS), penyelidik telah mengira nilai kebolehpercayaan dan nilai Alpha Cronbach. Didapati nilai Alpha Cronbach yang diperoleh bagi kesemua item soalan adalah melebihi 0.6. Oleh itu, soal selidik yang dibina untuk menjalankan kajian ini adalah sesuai untuk digunakan.

Data yang diperoleh dianalisis dengan menggunakan program SPSS versi 16 melalui min, sisihan piawai, Chi square dan cross-tabulation. Statistik deskriptif seperti frekuensi, peratusan, purata skor atau min, statistik jadual silang (crosstabulation) dan correlation coefficient digunakan bagi menerangkan latar belakang responden dan menganalisis implikasi peruntukan Islam dan orang Melayu dalam Perlembagaan Persekutuan dari persepsi pelajar.


Jadual  3.      Bilangan pelajar tahun tiga di empat IPTA Sesi 2009/2010



	IPTA
	Bilangan pelajar tahun tiga




	UM
	2595




	USM
	3157




	UKM
	4814




	UPM
	3894




	Jumlah
	14460




Sumber: IPTA berkenaan

Analisis Data dan Perbincangan Kajian

Latar belakang responden

Responden kajian terdiri dari pelajar tahun tiga di empat buah IPTA iaitu UM, USM, UKM dan UPM. Seramai 800 pelajar telah menjawab soal selidik. Latar belakang responden ditanya dalam Bahagian A soal selidik. Perbincangan latar belakang responden ini akan dibahagikan kepada tiga bahagian iaitu profil, latar belakang akademik dan tempat tinggal responden. Jadual 4 memaparkan maklumat mengenai responden yang terlibat dalam kajian ini. Daripada seramai 800 orang responden, seramai 552 orang (69%) adalah pelajar perempuan, manakala pelajar lelaki seramai 248 orang (31%). Sebilangan besar responden iaitu seramai 484 orang (60.5%) adalah dari etnik Melayu, diikuti oleh seramai 242 orang (30.3%) berbangsa Cina, manakala responden dari bangsa India adalah seramai 74 orang (9.3%). Elemen ini adalah seperti yang telah ditetapkan dalam nisbah penentuan responden mengikut etnik iaitu Melayu 60%, Cina 30% dan India 10% bagi menggambarkan statistik penduduk Malaysia. Komposisi responden yang diperolehi ini juga menunjukkan bahawa sebilangan besar responden beragama Islam iaitu seramai 485 orang (60.6%), diikuti dengan responden beragama Buddha seramai 187 orang (23.4%). Selain itu, terdapat seramai 68 orang (8.5%) responden menganuti agama Hindu, 52 orang (6.5%) beragama Kristian dan tiada agama seramai 8 orang (1%).

Jadual 5 memaparkan maklumat berkenaan latar belakang responden yang berkaitan dengan aliran pendidikan. Daripada maklumat tersebut, adalah didapati bahawa sebahagian besar responden kajian iaitu seramai 564 orang (70.5%) mengikuti aliran sekolah kebangsaan di peringkat sekolah rendah dan majoriti iaitu seramai 691 orang (86.4%) seterusnya menyambung pelajaran di sekolah-sekolah menengah kebangsaan di seluruh negara. Di sekolah jenis kebangsaan pula, seramai 236 orang (29.5%) dan di peringkat sekolah menengah jenis kebangsaan seramai 109 orang (13.6%).


Jadual  4.      Profil responden



	n = 800
	Bilangan

	Peratusan




	Jantina
	
	



	Lelaki
	248

	31.0




	Perempuan
	552

	69.0




	Bangsa
	
	



	Melayu
	484

	60.5




	Cina
	242

	30.3




	India
	74

	9.3




	Agama
	
	



	Islam
	485

	60.6




	Buddha
	187

	23.4




	Hindu
	68

	8.5




	Kristian
	52

	6.5




	Tiada agama
	8

	1.0




Jadual  5.      Latar belakang akademik responden



	n = 800
	Bilangan

	Peratusan




	Aliran pendidikan rendah
	
	



	Sekolah Kebangsaan
	564

	70.5




	Sekolah Jenis Kebangsaan
	236

	29.5




	Aliran pendidikan menengah
	
	



	Sekolah Menengah Kebangsaan
	691

	86.4




	Sekolah       Menengah       Jenis       Kebangsaan
	109

	13.6




Implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik di Malaysia mengikut persepsi pelajar

Kajian ini bertujuan mengkaji kewujudan implikasi Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik di Malaysia seperti dalam Jadual 6. Persepsi pelajar terhadap item-item ini mencerminkan implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik di Malaysia. Majoriti pelajar didapati bersetuju dengan item perlembagaan menjamin hak semua kaum di Malaysia (78.6%), saya kurang senang dengan mana-mana rakyat Malaysia yang membelakangkan perlembagaan (76.4%), masyarakat majmuk di Malaysia memerlukan kontrak sosial (75%), Islam dan orang Melayu merupakan faktor penting dalam mewujudkan identiti Malaysia (71.9%) dan konflik yang timbul berkaitan dengan Islam dan orang Melayu boleh mencetuskan perpecahan kaum di Malaysia (70.3%).


Bagi item perlembagaan khususnya yang melibatkan Islam dan orang Melayu perlu diperbaharui dan dipinda bagi mewujudkan perpaduan kaum (62.9%), Islam dan istimewa orang Melayu berperanan sebagai penstabil politik (58.8%), Islam dan istimewa orang Melayu berperanan sebagai pemupuk perpaduan (63.6%) dan Islam dan kedudukan istimewa orang Melayu adalah faktor pencorak hubungan etnik di Malaysia (67.6%), adalah didapati bahawa lebih daripada separuh (lebih 58%) yang bersetuju manakala lebih daripada separuh pula, tidak atau kurang bersetuju dengan item-item perlembagaan digubal hanya untuk kepentingan satu kaum sahaja (28.3%) dan Islam dan kedudukan istimewa orang Melayu lebih berbentuk diskriminasi kepada sesuatu kaum (43.1%).

Implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik di Malaysia mengikut demografi berasaskan perlembagaan menjamin hak semua kaum di Malaysia

Secara keseluruhan, majoriti pelajar bersetuju dengan item perlembagaan menjamin hak semua kaum di Malaysia seperti yang ditunjukkan dalam Jadual 7. Sebagai contoh, bagi etnik Melayu seramai 433 pelajar (89.5%), Cina seramai 149 (61.6%) dan India seramai 47 (63.5%) bersetuju dengan kenyataan tersebut. Demografi yang lain juga mempunyai pola yang sama. Keadaan ini menunjukkan majoriti pelajar Melayu, Cina dan India bersetuju bahawa Perlembagaan Persekutuan yang ada sekarang menjamin hak semua kaum di Malaysia.

Implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik di Malaysia mengikut demografi berasaskan “Saya kurang senang dengan mana-mana rakyat Malaysia yang membelakangkan perlembagaan”

Secara keseluruhan, majoriti pelajar bersetuju dengan item saya kurang senang dengan mana-mana rakyat Malaysia yang membelakangkan perlembagaan. Merujuk kepada Jadual 8, menunjukkan bahawa lebih daripada separuh pelajar iaitu 60% ke atas bersetuju dengan kenyataan tersebut. Jika ditinjau dari sudut etnik, seramai 420 (86.8%) pelajar, Cina seramai 144 (59.5%) dan India (63.5%) bersetuju dengan pernyataan “Saya kurang senang dengan mana-mana rakyat Malaysia yang membelakangkan perlembagaan”. Dapatan yang sama juga diperoleh bagi faktor demografi yang lain. Dapatan ini menggambarkan bahawa pelajar Melayu, Cina dan India bersetuju bahawa Perlembagaan Persekutuan perlu diambil kira dalam melaksanakan sesuatu dasar atau program.


Implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik di Malaysia mengikut demografi berasaskan perlembagaan digubal hanya untuk kepentingan satu kaum sahaja

Secara keseluruhan, majoriti pelajar kurang atau tidak bersetuju dengan item perlembagaan digubal hanya untuk kepentingan satu kaum sahaja. Merujuk kepada Jadual 9, majoriti pelajar Melayu tidak bersetuju, manakala lebih daripada separuh pelajar India (55.4%) bersetuju. Lebih separuh pelajar Cina (61.9%) sama ada kurang atau tidak bersetuju dengan item ini. Pola yang sama juga terlihat dalam demografi yang lain seperti agama, kelulusan masuk universiti, aliran pendidikan sekolah rendah dan menengah. Dapatan kajian menunjukkan setiap etnik pelajar merasakan perlembagaan yang ada sekarang telah digubal dengan mengambilkira hak setiap etnik yang wujud di Malaysia.


Jadual  6.      Persepsi pelajar terhadap implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik



	
	
Persepsi pelajar




	Item soalan
	Tidak setuju

	Kurang setuju

	Setuju




	Perlembagaan menjamin hak semua kaum di Malaysia
	51(6.4)

	120(15.0)

	629(78.6)




	Saya kurang senang dengan mana-mana rakyat Malaysia yang membelakangkan Perlembagaan
	68(8.5)

	121(15.1)

	611(76.4)




	Perlembagaan digubal hanya untuk kepentingan satu kaum sahaja
	297(37.1)

	277(34.6)

	226(28.3)




	Masyarakat majmuk di Malaysia memerlukan kontrak sosial
	59(7.4)

	141(17.6)

	600(75.0)




	Perlembagaan khususnya yang melibatkan Islam dan kedudukan istimewa orang Melayu perlu diperbaharui dan dipinda bagi mewujudkan perpaduan kaum
	127(15.9)

	170(21.3)

	503(62.9)




	Islam dan kedudukan istimewa orang Melayu lebih berbentuk diskriminasi kepada sesuatu kaum
	215(26.9)

	240(30.0)

	345(43.1)




	Islam dan kedudukan istimewa orang Melayu berperanan sebagai penstabil politik
	128(16.0)

	202(25.3)

	470(58.8)




	Islam dan kedudukan istimewa orang Melayu berperanan sebagai pemupuk perpaduan
	117(14.5)

	174(21.8)

	509(63.6)




	Islam dan kedudukan istimewa orang Melayu adalah faktor pencorak hubungan etnik di Malaysia
	96(12.0)

	163(20.4)

	541(67.6)




	Islam dan orang Melayu merupakan faktor penting dalam mewujudkan identiti Malaysia
	101(12.6)

	124(15.5)

	575(71.9)




	Konflik yang timbul berkaitan dengan Islam dan orang Melayu boleh mencetuskan perpecahan kaum di Malaysia
	80(10.0)

	158(19.8)

	562(70.3)




Jadual  7.      Persepsi pelajar terhadap implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik mengikut demografi



	Perlembagaan menjamin hak semua kaum di Malaysia.



	
	Tidak setuju

	Kurang setuju

	Setuju




	Etnik
	
	
	



	Melayu
	8(1.7)

	43(8.9)

	433(89.5)




	Cina
	32(13.2)

	61(25.2)

	149(61.6)




	India
	11(14.9)

	16(21.6)

	47(63.5)




	Agama
	
	
	



	Islam
	8(1.6)

	43(8.9)

	434(89.5)




	Buddha
	23(12.3)

	53(28.3)

	111(59.4)




	Hindu
	10(14.7)

	15(22.1)

	43(63.2)




	Kristian
	8(15.4)

	6(11.5)

	38(73.1)




	Tiada agama
	2(25.0)

	3(37.5)

	3(37.5)




	Kelulusan masuk universiti
	
	
	



	Diploma
	2(2.6)

	6(7.8)

	69(89.6)




	Matrikulasi
	13(4.7)

	36(13.1)

	226(82.2)




	STPM
	35(8.1)

	77(17.9)

	318(74.0)




	Lain-lain
	1(5.6)

	1(5.6)

	16(88.9)




	Aliran pendidikan rendah
	
	
	



	Sekolah Kebangsaan
	21(3.7)

	62(11.0)

	481(85.3)




	Sekolah Jenis Kebangsaan
	30(12.7)

	58(24.6)

	148(62.7)




	Aliran pendidikan menengah
	
	
	



	Sekolah     Menengah     Kebangsaan
	41(5.9)

	95(13.7)

	555(80.3)




	Sekolah     Menengah     Jenis     Kebangsaan
	10(9.2)

	25(22.9)

	74(67.9)




Nota: STPM – Sijil Tinggi Persekolahan Malaysia

Implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik di Malaysia mengikut demografi berasaskan masyarakat majmuk di Malaysia memerlukan kontrak sosial

Secara keseluruhan, majoriti pelajar bersetuju dengan item masyarakat majmuk di Malaysia memerlukan kontrak sosial. Merujuk kepada Jadual 10, lebih daripada 60% pelajar bersetuju dengan kenyataan tersebut. Misalnya, bagi etnik Melayu sebanyak 78.7% pelajar, Cina 71.9% dan India 60.8% bersetuju bahawa masyarakat majmuk di Malaysia memerlukan kontrak sosial. Pola yang sama juga kelihatan bagi faktor demografi yang lain. Jelas dipaparkan bahawa masyarakat majmuk di Malaysia amat memerlukan kontrak sosial yang telah dipersetujui semasa menggubal perlembagaan oleh pemimpin dahulu dan perlu dikekalkan.


Jadual  8.      Persepsi pelajar terhadap implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik mengikut demografi



	Saya kurang senang dengan mana-mana rakyat Malaysia yang membelakangkan perlembagaan.



	
	Tidak setuju

	Kurang setuju

	Setuju




	Etnik
	
	
	



	Melayu
	29(6.0)

	35(7.2)

	420(86.8)




	Cina
	29(12.0)

	69(28.5)

	144(59.5)




	India
	10(13.5)

	17(23.0)

	47(63.5)




	Agama
	
	
	



	Islam
	30(6.2)

	35(7.2)

	420(86.6)




	Buddha
	20(10.7)

	55(29.4)

	112(59.9)




	Hindu
	8(11.8)

	17(25.0)

	43(63.2)




	Kristian
	8(15.4)

	12(23.1)

	32(61.5)




	Tiada agama
	2(25.0)

	2(25.0)

	4(50.0)




	Kelulusan masuk universiti
	
	
	



	Diploma
	4(5.2)

	7(9.1)

	66(85.7)




	Matrikulasi
	22(8.0)

	35(12.7)

	218(79.3)




	STPM
	41(9.5)

	75(17.4)

	314(73.0)




	Lain-lain
	1(5.6)

	4(22.2)

	13(72.2)




	Aliran pendidikan rendah
	
	
	



	Sekolah Kebangsaan
	45(8.0)

	55(9.8)

	464(82.3)




	Sekolah Jenis Kebangsaan
	23(9.7)

	66(28.0)

	147(62.3)




	Aliran pendidikan menengah
	
	
	



	Sekolah     Menengah     Kebangsaan
	57(8.2)

	93(13.5)

	541(78.3)




	Sekolah     Menengah     Jenis     Kebangsaan
	11(10.1)

	28(25.7)

	70(64.2)




Nota: STPM – Sijil Tinggi Persekolahan Malaysia


Jadual  9.      Persepsi pelajar terhadap implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik mengikut demografi



	Perlembagaan digubal hanya untuk kepentingan satu kaum sahaja.



	
	Tidak setuju

	Kurang setuju

	Setuju




	Etnik
	
	
	



	Melayu
	234(48.3)

	157(32.4)

	93(19.2)




	Cina
	49(20.2)

	101(41.7)

	92(38.0)




	India
	14(18.9)

	19(25.7)

	41(55.4)




	Agama
	
	
	



	Islam
	235(48.5)

	157(32.4)

	93(19.2)




	Buddha
	43(23.0)

	77(41.2)

	67(35.8)




	Hindu
	12(17.6)

	18(26.5)

	38(55.9)




	Kristian
	7(13.5)

	20(38.5)

	25(48.1)




	Tiada agama
	0(0.0)

	5(62.5)

	3(37.5)




	Kelulusan masuk universiti
	
	
	



	Diploma
	31(40.3)

	28(36.4)

	18(23.4)




	Matrikulasi
	122(44.4)

	99(36.0)

	54(19.6)




	STPM
	140(32.6)

	141(32.8)

	149(34.7)




	Lain-lain
	4(22.2)

	9(50.0)

	5(27.8)




	Aliran pendidikan rendah
	
	
	



	Sekolah Kebangsaan
	248(44.0)

	184(32.6)

	132(23.4)




	Sekolah Jenis Kebangsaan
	49(20.8)

	93(39.4)

	94(39.8)




	Aliran pendidikan menengah
	
	
	



	Sekolah     Menengah     Kebangsaan
	270(39.1)

	237(34.3)

	184(26.6)




	Sekolah     Menengah     Jenis     Kebangsaan
	27(24.8)

	40(36.7)

	42(38.5)




Nota: STPM – Sijil Tinggi Persekolahan Malaysia

Implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik di Malaysia mengikut demografi berasaskan perlembagaan khususnya yang melibatkan Islam dan kedudukan istimewa orang Melayu perlu diperbaharui dan dipinda bagi mewujudkan perpaduan kaum

Secara keseluruhan, lebih daripada separuh pelajar bersetuju dengan item perlembagaan khususnya yang melibatkan Islam dan orang Melayu perlu diperbaharui dan dipinda bagi mewujudkan perpaduan kaum. Merujuk kepada Jadual 11, walaupun lebih separuh pelajar bersetuju, namun jika dibandingkan mengikut etnik, ternyata terdapat perbezaan. Sebagai contoh, bagi etnik Melayu (53.1%) peratusan yang bersetuju adalah lebih rendah berbanding etnik Cina (79.8%) dan India (71.6%). Juga terdapat perbezaan dari segi agama, aliran pendidikan rendah dan aliran pendidikan menengah. Dapatan menunjukkan pelajar Melayu kurang menerima jika peruntukan Islam dan orang Melayu dipinda untuk mewujudkan perpaduan kaum, manakala pelajar Cina dan India majoritinya bersetuju dipinda. Situasi jelas menggambarkan bagi orang Melayu, Islam dan orang Melayu dalam perlembagaan adalah sesuatu yang amat penting dan perlu dipertahankan.


Jadual  10.    Persepsi pelajar terhadap implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik mengikut demografi



	Masyarakat majmuk di Malaysia memerlukan kontrak sosial.



	
	Tidak setuju

	Kurang setuju

	Setuju




	Etnik
	
	
	



	Melayu
	29(6.0)

	74(7.2)

	381(78.7)




	Cina
	20(8.3)

	48(19.8)

	174(71.9)




	India
	10(13.5)

	19(25.7)

	45(60.8)




	Agama
	
	
	



	Islam
	29(6.0)

	74(15.3)

	382(78.8)




	Buddha
	15(8.0)

	37(19.8)

	135(72.2)




	Hindu
	9(13.2)

	17(25.0)

	42(61.8)




	Kristian
	5(9.6)

	10(19.2)

	37(71.2)




	Tiada agama
	1(12.5)

	3(37.5)

	4(50.0)




	Kelulusan masuk universiti
	
	
	



	Diploma
	3(3.9)

	14(18.2)

	60(77.9)




	Matrikulasi
	20(7.3)

	47(17.1)

	208(75.6)




	STPM
	36(8.4)

	75(17.4)

	319(74.2)




	Lain-lain
	0(0.0)

	5(27.8)

	13(72.2)




	Aliran pendidikan rendah
	
	
	



	Sekolah Kebangsaan
	38(6.7)

	90(16.0)

	436(77.3)




	Sekolah Jenis Kebangsaan
	21(8.9)

	51(21.6)

	164(69.5)




	Aliran pendidikan menengah
	
	
	



	Sekolah     Menengah     Kebangsaan
	48(6.9)

	124(17.9)

	519(75.1)




	Sekolah     Menengah     Jenis     Kebangsaan
	11(10.1)

	17(15.6)

	81(74.3)




Nota: STPM – Sijil Tinggi Persekolahan Malaysia


Jadual  11.    Persepsi pelajar terhadap implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik mengikut demografi



	Perlembagaan khususnya yang melibatkan Islam dan kedudukan istimewa orang Melayu perlu diperbaharui dan dipinda bagi mewujudkan perpaduan kaum.



	
	Tidak setuju

	Kurang setuju

	Setuju




	Etnik
	
	
	



	Melayu
	112(23.1)

	115(23.8)

	257(53.1)




	Cina
	9(3.7)

	40(16.5)

	193(79.8)




	India
	6(8.1)

	15(20.3)

	53(71.6)




	Agama
	
	
	



	Islam
	113(23.3)

	115(23.7)

	257(53.0)




	Buddha
	7(3.7)

	31(16.6)

	149(79.7)




	Hindu
	5(7.4)

	15(22.1)

	48(70.6)




	Kristian
	2(3.8)

	9(17.3)

	41(78.8)




	Tiada agama
	0(0.0)

	0(0.0)

	8(100.0)




	Kelulusan masuk universiti
	
	
	



	Diploma
	11(14.3)

	16(20.8)

	50(64.9)




	Matrikulasi
	52(18.9)

	68(24.7)

	155(56.4)




	STPM
	60(14.0)

	80(18.6)

	290(67.4)




	Lain-lain
	4(22.2)

	6(33.3)

	8(44.4)




	Aliran pendidikan rendah
	
	
	



	Sekolah Kebangsaan
	121(21.5)

	124(22.0)

	319(56.6)




	Sekolah Jenis Kebangsaan
	6(2.5)

	46(19.5)

	184(78.0)




	Aliran pendidikan menengah
	
	
	



	Sekolah     Menengah     Kebangsaan
	118(17.1)

	156(22.6)

	417(60.3)




	Sekolah     Menengah     Jenis     Kebangsaan
	9(8.3)

	14(12.8)

	86(78.9)




Nota: STPM – Sijil Tinggi Persekolahan Malaysia

Implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik di Malaysia mengikut demografi berasaskan Islam dan kedudukan istimewa orang Melayu lebih berbentuk diskriminasi kepada sesuatu kaum

Secara keseluruhan, majoriti pelajar kurang atau tidak bersetuju dengan item Islam dan kedudukan istimewa orang Melayu lebih berbentuk diskriminasi kepada sesuatu kaum mengikut demografi seperti etnik, agama, aliran pendidikan rendah dan menengah. Merujuk kepada Jadual 12, majoriti pelajar berbangsa Cina (64.9%) dan India (68.9%) bersetuju akan implikasi negatif item ini berbanding etnik Melayu iaitu sebanyak 28.3% sahaja. Hal ini menunjukkan pelajar Melayu tidak menganggap Islam dan orang Melayu adalah suatu bentuk diskriminasi tetapi sebaliknya bagi pelajar Cina dan India. Hal ini kerana pelajar Melayu merasakan mereka memang berhak untuk mendapatkan keistimewaan daripada orang bukan Melayu kerana ia adalah sebahagian dari kontrak sosial yang telah dipersetujui sewaktu menggubal perlembagaan.

Implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik di Malaysia mengikut demografi berasaskan Islam dan kedudukan istimewa orang Melayu berperanan sebagai penstabil politik

Secara keseluruhan, lebih daripada separuh pelajar bersetuju dengan item Islam dan kedudukan istimewa orang Melayu berperanan sebagai penstabil politik. Merujuk kepada Jadual 13, terdapat perbezaan antara etnik, agama, aliran pendidikan sekolah rendah dan menengah. Statistik mengikut etnik menunjukkan 81% pelajar Melayu bersetuju, sedangkan pelajar Cina hanya 23.6% dan India 28.4% sahaja. Keadaan ini menunjukkan pelajar Cina dan India tidak menganggap Islam dan orang Melayu mempunyai peranan sebagai penstabil politik di Malaysia. Namun begitu, majoriti pelajar Melayu menganggap ia adalah punca kestabilan politik di Malaysia disebabkan Islam dan orang Melayu dalam perlembagaan merupakan sesuatu yang amat bermakna dan penting kepada orang Melayu. Hal ini kerana perbuatan mempertikaikan Islam dan orang Melayu adalah sesuatu yang sukar diterima oleh orang Melayu dan boleh menimbulkan konflik dalam masyarakat Malaysia.

Implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik di Malaysia mengikut demografi berasaskan Islam dan kedudukan istimewa orang Melayu berperanan sebagai pemupuk perpaduan

Secara keseluruhan, lebih daripada separuh pelajar bersetuju dengan item Islam dan kedudukan istimewa orang Melayu berperanan sebagai pemupuk perpaduan. Merujuk kepada Jadual 14, pola yang sama ditunjukkan seperti item yang lain iaitu terdapat perbezaan yang ketara mengikut etnik, agama, aliran pendidikan rendah dan menengah. Bagi etnik Melayu, 88.6% bersetuju berbanding etnik Cina sebanyak 23.6% dan India pula sejumlah 31.1% sahaja. Keadaan ini menunjukkan hanya pelajar Melayu beranggapan bahawa Islam dan orang Melayu berperanan sebagai pemupuk perpaduan berbanding pelajar bukan Melayu. Hal ini disebabkan pelajar bukan Melayu merasakan Islam dan orang Melayu dalam perlembagaan hanya menguntungkan orang Melayu sahaja dan satu bentuk diskriminasi kepada etnik yang lain. Alasan inilah yang menyebabkan pelajar bukan Melayu merasakan Islam dan orang Melayu tidak berperanan sebagai pemupuk perpaduan tetapi menimbulkan perasaan tidak puas hati dalam kalangan mereka.


Jadual  12.    Persepsi pelajar terhadap implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik mengikut demografi



	Islam dan kedudukan istimewa orang Melayu lebih berbentuk diskriminasi kepada sesuatu kaum.



	
	Tidak setuju

	Kurang setuju

	Setuju




	Etnik
	
	
	



	Melayu
	195(40.3)

	152(31.4)

	137(28.3)




	Cina
	13(5.4)

	72(29.8)

	157(64.9)




	India
	7(9.5)

	16(21.6)

	51(68.9)




	Agama
	
	
	



	Islam
	196(40.4)

	152(31.3)

	137(28.2)




	Buddha
	9(4.8)

	57(30.5)

	121(64.7)




	Hindu
	6(8.8)

	15(22.1)

	47(69.1)




	Kristian
	4(7.7)

	13(25.0)

	35(67.3)




	Tiada agama
	0(0.0)

	3(37.5)

	5(62.5)




	Kelulusan masuk universiti
	
	
	



	Diploma
	22(28.6)

	29(37.7)

	26(33.8)




	Matrikulasi
	99(36.0)

	89(32.4)

	87(31.6)




	STPM
	89(20.7)

	116(27.0)

	225(52.3)




	Lain-lain
	5(27.8)

	6(33.3)

	7(38.9)




	Aliran pendidikan rendah
	
	
	



	Sekolah Kebangsaan
	205(36.3)

	163(28.9)

	196(34.8)




	Sekolah Jenis Kebangsaan
	10(4.2)

	77(32.6)

	149(63.1)




	Aliran pendidikan menengah
	
	
	



	Sekolah     Menengah     Kebangsaan
	206(29.8)

	205(29.7)

	280(40.5)




	Sekolah     Menengah     Jenis     Kebangsaan
	9(8.3)

	35(32.1)

	65(59.6)




Nota: STPM – Sijil Tinggi Persekolahan Malaysia


Jadual  13.    Persepsi pelajar terhadap implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik mengikut demografi



	Islam dan kedudukan istimewa orang Melayu berperanan sebagai penstabil politik.



	
	Tidak setuju

	Kurang setuju

	Setuju




	Etnik
	
	
	



	Melayu
	22(4.5)

	70(14.5)

	392(81.0)




	Cina
	70(28.9)

	115(47.5)

	57(23.6)




	India
	36(48.6)

	17(23.0)

	21(28.4)




	Agama
	
	
	



	Islam
	22(4.5)

	70(14.4)

	393(81.0)




	Buddha
	53(28.3)

	89(47.6)

	45(24.1)




	Hindu
	34(50.0)

	16(23.5)

	18(26.5)




	Kristian
	16(30.8)

	24(46.2)

	12(23.1)




	Tiada agama
	3(37.5)

	3(37.5)

	2(25.0)




	Kelulusan masuk universiti
	
	
	



	Diploma
	7(9.1)

	12(15.6)

	58(75.3)




	Matrikulasi
	29(10.5)

	64(23.3)

	182(66.2)




	STPM
	91(21.2)

	121(28.1)

	218(50.7)




	Lain-lain
	1(5.6)

	5(27.8)

	12(66.7)




	Aliran pendidikan rendah
	
	
	



	Sekolah Kebangsaan
	59(10.5)

	96(17.0)

	409(72.5)




	Sekolah Jenis Kebangsaan
	69(29.2)

	106(44.4)

	61(25.8)




	Aliran pendidikan menengah
	
	
	



	Sekolah     Menengah     Kebangsaan
	102(14.8)

	155(22.4)

	434(62.8)




	Sekolah     Menengah     Jenis     Kebangsaan
	26(23.9)

	47(43.1)

	36(33.0)




Nota: STPM – Sijil Tinggi Persekolahan Malaysia

Implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik di Malaysia mengikut demografi berasaskan Islam dan kedudukan istimewa orang Melayu adalah faktor pencorak hubungan etnik di Malaysia

Secara keseluruhan, lebih daripada separuh pelajar bersetuju dengan item Islam dan kedudukan istimewa orang Melayu adalah faktor pencorak hubungan etnik di Malaysia Merujuk kepada Jadual 15, pola yang sama juga berlaku dengan terdapat perbezaan persetujuan pelajar mengikut etnik, agama, aliran pendidikan rendah dan menengah. Bagi pelajar Melayu, seramai 434 (89.7%) bersetuju, sedangkan pelajar Cina hanya 32.2% dan India 39.2%. Keadaan ini jelas menunjukkan hanya pelajar Melayu beranggapan Islam dan orang Melayu berperanan sebagai pencorak hubungan etnik di Malaysia berbanding pelajar bukan Melayu kerana mempertikaikan Islam dan orang Melayu, adalah sesuatu yang sukar diterima oleh orang Melayu dan boleh menimbulkan konflik dalam masyarakat Malaysia.

Implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik di Malaysia mengikut demografi berasaskan Islam dan kedudukan istimewa orang Melayu adalah faktor pencorak hubungan etnik di Malaysia

Secara keseluruhan, majoriti pelajar bersetuju dengan item Islam dan orang Melayu merupakan faktor penting dalam mewujudkan identiti Malaysia. Merujuk kepada Jadual 16, pola yang sama juga berlaku dengan terdapat perbezaan persetujuan pelajar mengikut etnik, agama, aliran pendidikan rendah dan menengah. Bagi pelajar Melayu, seramai 455 orang (94%) bersetuju, sedangkan pelajar Cina hanya 38% dan India pula 37.8%. Keadaan ini jelas menunjukkan bahawa hanya pelajar Melayu beranggapan Islam dan orang Melayu merupakan faktor penting dalam mewujudkan identiti Malaysia berbanding pelajar bukan Melayu. Hal ini kerana pelajar Melayu berangapan Islam dan Melayu itu adalah sebahagian daripada jati diri Melayu itu sendiri sehingga timbul istilah iaitu Melayu itu Islam dan Islam itu Melayu.

Implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik di Malaysia mengikut demografi berasaskan konflik yang timbul berkaitan dengan Islam dan kedudukan istimewa orang Melayu boleh mencetuskan perpecahan kaum di Malaysia

Secara keseluruhannya, majoriti pelajar bersetuju dengan item konflik yang timbul berkaitan dengan Islam dan orang Melayu. Merujuk kepada Jadual 17, majoriti pelajar tanpa mengira etnik bersetuju dengan pernyataan bahawa Islam dan kedudukan istimewa orang Melayu boleh mencetuskan perpecahan kaum. Sebagai contoh, bagi pelajar Melayu, 68.8% bersetuju, pelajar Cina sebanyak 72.3% dan India sebanyak 73%. Majoriti pelajar Melayu, Cina dan India beranggapan bahawa Islam dan kedudukan istimewa orang Melayu boleh mencetuskan perpecahan kaum jika tidak ditangani dengan baik khususnya kepada orang Melayu kerana ia sesuatu yang amat bermakna dan penting kepada orang Melayu.

Berdasarkan dapatan kajian berkenaan implikasi terhadap hubungan etnik di Malaysia, majoriti pelajar bersetuju dengan pernyataan bahawa perlembagaan menjamin hak semua kaum di Malaysia, kurang senang dengan mana-mana rakyat yang membelakangkan perlembagaan, perlembagaan digubal untuk kepentingan semua kaum, masyarakat Malaysia memerlukan kontrak sosial dan konflik yang timbul berkaitan dengan Islam dan orang Melayu boleh menyebabkan perpecahan kaum di Malaysia. Kenyataan ini selari dengan dapatan kajian yang dibuat oleh Zaharah Hassan, Bahaman Abu Samah dan Abu Daud Silong (2006) dan Mansor Mohd Noor (2005).


Jadual  14.    Persepsi pelajar terhadap implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik mengikut demografi



	Islam dan kedudukan istimewa orang Melayu berperanan sebagai pemupuk perpaduan.



	
	Tidak setuju

	Kurang setuju

	Setuju




	Etnik
	
	
	



	Melayu
	6(1.2)

	49(10.1)

	429(88.6)




	Cina
	77(31.8)

	108(44.6)

	57(23.6)




	India
	34(45.9)

	17(23.0)

	23(31.1)




	Agama
	
	
	



	Islam
	6(1.2)

	49(10.1)

	430(88.7)




	Buddha
	58(31.0)

	85(45.5)

	44(23.5)




	Hindu
	31(45.6)

	16(23.5)

	21(30.9)




	Kristian
	17(32.7)

	22(42.3)

	13(25.0)




	Tiada agama
	5(62.5)

	2(25.0)

	1(12.5)




	Kelulusan masuk universiti
	
	
	



	Diploma
	6(7.8)

	7(9.1)

	64(83.1)




	Matrikulasi
	22(8.0)

	59(21.5)

	194(70.5)




	STPM
	88(20.5)

	106(24.7)

	236(54.9)




	Lain-lain
	1(5.6)

	2(11.1)

	15(83.3)




	Aliran pendidikan rendah
	
	
	



	Sekolah Kebangsaan
	40(7.1)

	77(13.7)

	447(39.3)




	Sekolah Jenis Kebangsaan
	77(32.6)

	97(41.1)

	62(26.3)




	Aliran pendidikan menengah
	
	
	



	Sekolah     Menengah     Kebangsaan
	85(12.3)

	140(20.3)

	466(67.4)




	Sekolah     Menengah     Jenis     Kebangsaan
	32(29.4)

	34(31.2)

	43(39.4)




Nota: STPM – Sijil Tinggi Persekolahan Malaysia

Namun begitu, terdapat perbezaan yang ketara mengikut demografi seperti etnik, agama, aliran pendidikan rendah dan aliran pendidikan menengah serta tempat tinggal kini. Perbezaan ini terlihat dalam pernyataan bahawa peruntukan Islam dan orang Melayu perlu dipinda dan diperbaharui bagi mewujudkan perpaduan kaum, berperanan sebagai penstabil politik, pemupuk perpaduan, faktor pencorak hubungan etnik, mewujudkan identiti Malaysia dan boleh mencetuskan perpecahan kaum di Malaysia. Walaupun hanya terdapat lebih 60% pelajar Melayu, beragama Islam dan berpendidikan aliran kebangsaan yang bersetuju berbanding pelajar bukan Melayu, perkara-perkara tersebut tetap memberi implikasi terhadap hubungan etnik di Malaysia kerana orang Melayu merupakan kaum majoriti di Malaysia.


Jadual  15.    Persepsi pelajar terhadap implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik mengikut demografi



	Islam dan kedudukan istimewa orang Melayu adalah faktor pencorak hubungan etnik di Malaysia.



	
	Tidak setuju

	Kurang setuju

	Setuju




	Etnik
	
	
	



	Melayu
	3(0.6)

	47(9.7)

	434(89.7)




	Cina
	67(27.7)

	97(40.1)

	78(32.2)




	India
	26(35.1)

	19(25.7)

	29(39.2)




	Agama
	
	
	



	Islam
	3(0.6)

	47(9.7)

	435(89.7)




	Buddha
	50(26.7)

	74(39.6)

	63(33.7)




	Hindu
	23(33.8)

	18(26.5)

	27(39.7)




	Kristian
	17(32.7)

	20(38.5)

	15(28.8)




	Tiada agama
	3(37.5)

	4(50.0)

	1(12.5)




	Kelulusan masuk universiti
	
	
	



	Diploma
	4(5.2)

	6(7.8)

	67(87.0)




	Matrikulasi
	18(6.5)

	51(18.5)

	206(74.9)




	STPM
	74(17.2)

	103(24.0)

	253(58.8)




	Lain-lain
	0(0.0)

	3(16.7)

	15(83.3)




	Aliran pendidikan rendah
	
	
	



	Sekolah Kebangsaan
	21(5.5)

	72(12.8)

	461(81.7)




	Sekolah Jenis Kebangsaan
	65(27.5)

	91(38.6)

	80(33.9)




	Aliran pendidikan menengah
	
	
	



	Sekolah     Menengah     Kebangsaan
	71(10.3)

	125(18.1)

	495(71.6)




	Sekolah     Menengah     Jenis     Kebangsaan
	25(22.9)

	38(34.9)

	46(42.2)




Nota: STPM – Sijil Tinggi Persekolahan Malaysia


Jadual  16.    Persepsi pelajar terhadap implikasi peruntukan Islam dan orang Melayu dalam perlembagaan ke atas hubungan etnik mengikut demografi



	Islam dan orang Melayu merupakan faktor penting dalam mewujudkan identiti Malaysia.



	
	Tidak setuju

	Kurang setuju

	Setuju




	Etnik
	
	
	



	Melayu
	2(0.4)

	27(5.6)

	455(94.0)




	Cina
	69(28.5)

	81(33.5)

	92(38.0)




	India
	30(40.5)

	16(21.6)

	28(37.8)




	Agama
	
	
	



	Islam
	2(0.4)

	27(5.6)

	456(94.0)




	Buddha
	53(28.3)

	66(35.3)

	68(36.4)




	Hindu
	27(39.7)

	16(23.5)

	25(36.8)




	Kristian
	16(30.8)

	13(25.0)

	23(44.2)




	Tiada agama
	3(37.5)

	2(25.0)

	3(37.5)




	Kelulusan masuk universiti
	
	
	



	Diploma
	5(6.5)

	6(7.8)

	66(85.7)




	Matrikulasi
	15(5.5)

	37(13.5)

	223(81.1)




	STPM
	81(18.8)

	78(18.1)

	271(63.0)




	Lain-lain
	0(0.0)

	3(16.7)

	15(83.3)




	Aliran pendidikan rendah
	
	
	



	Sekolah Kebangsaan
	29(5.1)

	48(8.5)

	487(86.3)




	Sekolah Jenis Kebangsaan
	72(30.5)

	76(32.2)

	88(37.3)




	Aliran pendidikan menengah
	
	
	



	Sekolah     Menengah     Kebangsaan
	76(11.0)

	94(13.6)

	521(75.4)




	Sekolah     Menengah     Jenis     Kebangsaan
	25(22.9)

	30(27.5)

	54(49.5)




Nota: STPM – Sijil Tinggi Persekolahan Malaysia

Walaupun pelajar bukan Melayu tidak beranggapan bahawa perkara tersebut memberi implikasi terhadap hubungan etnik, tetapi jika perkara ini dibangkitkan oleh pelajar bukan Melayu, perkara ini akan menimbulkan konflik kerana dianggap sensitif oleh pelajar Melayu. Jelas dibuktikan daripada jadual data-data di atas bahawa peruntukan Islam dan orang Melayu memberi kesan atau implikasi terhadap hubungan etnik di Malaysia. Kajian ini selari dengan kajian Mohd Salleh Abas (1985), Abdul Aziz Bari (2001) dan Syed Husin Ali (2008). Hal ini menunjukkan bahawa isu Islam dan orang Melayu akan terus menjadi isu atau konflik dalam masyarakat jika tidak ditangani dengan baik.


Jadual  17.    Persepsi pelajar terhadap implikasi peruntukan Islam dan orang Melayu dalam perlembagaan terhadap hubungan etnik mengikut demografi



	Konflik yang timbul berkaitan dengan Islam dan kedudukan istimewa orang Melayu boleh mencetuskan perpecahan kaum di Malaysia.



	
	Tidak setuju

	Kurang setuju

	Setuju




	Etnik
	
	
	



	Melayu
	56(11.6)

	95(19.6)

	333(68.8)




	Cina
	16(6.6)

	51(21.1)

	175(72.3)




	India
	8(10.8)

	12(16.2)

	54(73.0)




	Agama
	
	
	



	Islam
	56(11.5)

	95(19.6)

	334(68.9)




	Buddha
	12(6.4)

	44(23.5)

	131(70.1)




	Hindu
	8(11.8)

	11(16.2)

	49(72.1)




	Kristian
	3(5.8)

	8(15.4)

	41(78.8)




	Tiada agama
	1(12.5)

	0(0.0)

	7(87.5)




	Kelulusan masuk universiti
	
	
	



	Diploma
	14(18.2)

	16(20.8)

	47(61.0)




	Matrikulasi
	28(10.2)

	52(18.9)

	195(70.9)




	STPM
	38(8.8)

	87(20.2)

	305(70.9)




	Lain-lain
	0(0.0)

	3(16.7)

	15(83.3)




	Aliran pendidikan rendah
	
	
	



	Sekolah Kebangsaan
	63(11.2)

	106(18.8)

	395(70.0)




	Sekolah Jenis Kebangsaan
	17(7.2)

	52(22.0)

	167(70.8)




	Aliran pendidikan menengah
	
	
	



	Sekolah     Menengah     Kebangsaan
	76(11.0)

	129(18.7)

	486(70.3)




	Sekolah     Menengah     Jenis     Kebangsaan
	4(3.7)

	29(26.6)

	76(69.7)




Nota: STPM – Sijil Tinggi Persekolahan Malaysia

Punca yang menyebabkan peruntukan Islam dan orang Melayu dalam perlembagaan sering menjadi konflik dalam masyarakat mengikut persepsi pelajar

Secara keseluruhannya, para pelajar mempunyai tanggapan bahawa antara punca yang menyebabkan peruntukan Islam dan orang Melayu dalam perlembagaan sentiasa dibangkitkan iaitu melebihi 70% adalah kerana kerajaan tidak mengambil kira tentang peruntukan Islam dan orang Melayu dalam sebarang dasar yang ingin dilaksanakan (78.6% bersetuju), jaminan hak semua kaum oleh perlembagaan (78.61% bersetuju), media massa merupakan faktor timbulnya isu-isu dalam perlembagaan khususnya yang melibatkan kedudukan istimewa orang Melayu dan Islam (72.7%), semangat tolak ansur dan persefahaman di kalangan rakyat semakin luntur (72.7%) dan semangat perlembagaan tidak difahami dan dihayati (74.8%). Selain itu, item pengetahuan tentang sejarah penggubalan perlembagaan seperti kontrak sosial tidak penting juga merupakan faktor yang menjadi punca kepada timbulnya isu-isu Islam dan orang Melayu iaitu seramai 576 pelajar (72%) tidak setuju dan kurang setuju.

Situasi ini jelas menunjukkan bahawa faktor-faktor seperti peranan kerajaan, media massa, pendidikan dan sikap bertolak ansur boleh membawa kepada konflik dalam masyarakat yang berkaitan dengan isu Islam dan kedudukan istimewa orang Melayu dalam perlembagaan seperti yang disuarakan oleh Chandra Muzaffar (dalam Baharom Mahusin 2006) dan Syed Husin Ali (2008).


Jadual  18.    Faktor-faktor yang menyebabkan timbulnya konflik dalam masyarakat



	
	Tidak setuju

	Kurang setuju

	Setuju




	Kerajaan tidak mengambil kira tentang peruntukan Islam dan orang Melayu dalam sebarang dasar yang ingin dilaksanakan
	271(33.9)

	279(34.9)

	250(78.6)




	Jaminan hak semua kaum oleh perlembagaan
	51(6.4)

	120(15.0)

	629(78.6)




	Pengetahuan tentang sejarah penggubalan perlembagaan seperti kontrak sosial tidak penting
	347(43.4)

	229(28.6)

	224(28.0)




	Media massa merupakan faktor timbulnya isu-isu dalam perlembagaan khususnya yang melibatkan kedudukan istimewa orang Melayu dan Islam
	75(9.4)

	172(21.5)

	553(72.7)




	Semangat tolak ansur dan persefahaman di kalangan rakyat semakin luntur
	59(7.4)

	159(27.3)

	582(72.7)




	Semangat perlembagaan tidak difahami dan dihayati
	69(8.6)

	133(16.6)

	598(74.8)




Kesimpulan dan Cadangan

Dapatan menunjukkan bahawa Islam dan orang Melayu akan terus menjadi isu dalam masyarakat di Malaysia pada masa hadapan. Hal ini mengesahkan pandangan Faridah Jalil (2007) yang menyatakan bahawa isu Islam dan orang Melayu dalam perlembagaan adalah merupakan perbincangan yang sering mengalami pasang surut akan terus berlaku jika tahap penerimaan pelajar bukan Melayu tidak ditangani dengan baik agar konflik dapat dihindarkan dalam kalangan masyarakat. Hal ini kerana pelajar ini yang akan menjadi pemimpin dalam masyarakat dan pandangan mereka mempengaruhi pemikiran masyarakat.

Walaupun pelajar bukan Melayu tidak beranggapan bahawa perkara tersebut memberi implikasi terhadap hubungan etnik, namun jika perkara ini dibangkitkan oleh pelajar bukan Melayu, ia akan menimbulkan konflik kerana dianggap sensitif oleh pelajar Melayu. Keadaan ini jelas membuktikan bahawa peruntukan Islam dan orang Melayu memberi kesan atau implikasi terhadap hubungan etnik di Malaysia. Kajian ini selari dengan kajian Mohd Salleh Abas (1985), Abdul Aziz Bari (2001) dan Syed Husin Ali (2008). Hal ini menunjukkan bahawa isu Islam dan orang Melayu akan terus menjadi isu atau konflik dalam masyarakat jika tidak ditangani dengan baik.

Perihal Islam dan orang Melayu ternyata memberi implikasi besar terhadap hubungan etnik di Malaysia lantaran pelajar Melayu khususnya masih lagi sensitif dan peka terhadap hal yang berkaitan dengan Islam dan orang Melayu. Maka, isu ini perlu diberi perhatian yang serius agar setiap etnik di Malaysia mempunyai tahap penerimaan yang tinggi terhadap perkara yang termaktub dalam perlembagaan. Hanya melalui tahap penerimaan yang tinggi inilah konflik yang berkaitan dengan Islam dan orang Melayu dapat dikurangkan. Disebabkan kedua-dua isu ini sensitif dalam kalangan rakyat, sikap prejudis, rasisme dan etnosentrisme terhadap agama dan etnik lain perlu dielakkan. Perkara ini boleh dilakukan dengan mengadakan dialog antara agama dan etnik dengan lebih kerap dalam kalangan rakyat. Selain daripada peranan agensi kerajaan seperti Jabatan Perpaduan Negara dan Integrasi Nasional, pertubuhan bukan kerajaan (nongovernmental organisation, NGO) juga perlu bergerak aktif dalam memainkan peranan yang sama.

Analisis berkenaan implikasi Islam dan orang Melayu terhadap hubungan etnik menunjukkan majoriti pelajar yakni tidak terdapat perbezaan mengikut faktor demografi tentang perlembagaan menjamin hak semua kaum di Malaysia, saya kurang senang dengan mana-mana rakyat yang membelakangkan perlembagaan, perlembagaan digubal untuk kepentingan semua kaum, masyarakat Malaysia memerlukan kontrak sosial dan konflik yang timbul berkaitan dengan Islam dan orang Melayu boleh menyebabkan perpecahan kaum di Malaysia. Namun begitu, terdapat perbezaan yang ketara mengikut demografi seperti etnik, agama, aliran pendidikan rendah dan aliran pendidikan menengah. Perbezaan ini terlihat dalam pernyataan bahawa peruntukan Islam dan orang Melayu perlu dipinda dan diperbaharui bagi mewujudkan perpaduan kaum, berperanan sebagai penstabil politik, pemupuk perpaduan, faktor pencorak hubungan etnik, mewujudkan identiti Malaysia dan boleh mencetuskan perpecahan kaum di Malaysia. Hal ini jelas membuktikan bahawa peruntukan Islam dan orang Melayu memberi kesan atau implikasi terhadap hubungan etnik di Malaysia.


Faktor-faktor seperti kerajaan tidak mengambil kira peruntukan Islam dan orang Melayu dalam sebarang dasar yang ingin dilaksanakan, jaminan hak semua kaum oleh perlembagaan, pengetahuan tentang sejarah penggubalan perlembagaan, peranan media massa, semangat tolak ansur antara etnik semakin luntur dan semangat perlembagaan tidak difahami dan dihayati merupakan perkara yang menjadi punca kepada timbulnya konflik dalam masyarakat berkaitan dengan Islam dan orang Melayu dalam perlembagaan.

Lebih 70% pelajar bersetuju punca kepada timbulnya isu berkaitan dengan Islam dan orang Melayu adalah seperti semangat tolak ansur dan persefahaman dalam kalangan rakyat semakin luntur dan semangat perlembagaan tidak difahami dan dihayati. Perkara-perkara ini perlu diambil kira dalam menangani isu yang berkaitan dengan Islam dan orang Melayu dalam perlembagaan, baik melalui media massa mahupun dalam pelaksanaan dasar-dasar kerajaan. Pendapat yang sama juga diluahkan oleh Raja Nazrin Shah (2008) berkenaan kebimbangan terhadap kecenderungan rakyat negara ini yang semakin hilang sifat tolak ansur lantas menyebabkan wujud pemisahan masyarakat mengikut etnik dan agama dengan terdapat kumpulan masyarakat yang tidak senang hati terhadap layanan istimewa manakala kumpulan lain melihat layanan istimewa itu sebagai hak yang tidak boleh dipersoalkan.

Lantas, faktor-faktor ini perlu diberi perhatian dalam menangani isu yang berkaitan dengan Islam dan orang Melayu dalam perlembagaan, khususnya dalam melaksanakan Pelan Tindakan Perpaduan Negara yang telah dilancarkan oleh kerajaan (Nazri Muslim 2011). Hal ini seperti yang dirumuskan oleh Abdul Rahman Embong (2006) iaitu konflik di Malaysia mampu dielakkan kerana diasaskan dengan prinsip mengekalkan dan menghormati kepelbagaian kaum, budaya, bahasa dan agama seperti yang termaktub dalam Perlembagaan Persekutuan serta rakyat juga perlu sedar tentang perlunya mematuhi peruntukan dalam perlembagaan.
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Abstract. This paper discusses the state of art criticism and art writing in Malaysia. Although Malaysian artists have moved into contemporary art practices, the exhibition strategies adopted by private galleries, including the national gallery have not changed significantly for the last fifty years. Curatorial practices have been regarded as unimportant, resulting in repetitive and limited ways of presenting art works. Consequently, art exhibitions tend to be a cluster of work assembled in gallery premises, and usually connected by very loose themes. Often art essays are published in conjunction with the exhibitions. Since research papers on contemporary art are limited, the essays or writings published in the exhibition catalogues become an important source of reference on Malaysian art, and they have been referred to as “art writings”. Besides the lack of proper “art writing”, there is also a problem with “art criticism” in the country. The lack of professional art critics and the multiple roles played by writers, artists, art historians and arts manager are among the main reasons for the present art criticism and art writing scenario in the country.
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Introduction

Since the 1990s, the changes in Malaysia’s cultural domain have been very significant, and in the last decade, the Malaysian art scene has become an ongoing and thriving art initiative that is constantly changing. The advent of globalisation and cyber technologies, particularly the Internet, has influenced and directed the energies in the arts and the artists into very different directions. Since 2006, the price of the works of some Malaysian artists, such as those by Ahmad Zakii Anwar, has soared as the general international demand for Asian works has trickled down to a few Malaysian artists. Some of them have gained international recognition, and a few have even won commission from Japanese and European museums. Some have also been invited to participate in prestigious biennales around the world. The Matahati collective, for example, had its first major United States (US) show in Los Angeles entitled Malaysian Contemporary Art to the World.


While there are many positive developments in Malaysian arts, the state of Malaysian arts, especially modern art, is quite different from Euro-America, where the art world comprises of people who are involved in the production, commission, preservation, promotion, criticism, and sale of arts. It consists of a formally structured network of artists, critics, dealers, galleries, museums, collectors and educators who engage with the realm of art at various levels. In Malaysia, however, the roles of these parties are quite limited. For example, the functions of the national art institutions in Malaysia are still being discussed under the pretext of “art gallery” and not “art museum”, to insinuate its contemporary collection even though the National Art Gallery (NAG), currently known as the National Visual Arts Gallery (NVAG)
1, has started to acquire its collection right after Malaysia’s Independence.2 This situation reflects how Malaysian modern and contemporary artworks to date have not been taken seriously in the larger context of Malaysia’s cultural and social milieu, as these artworks are not acknowledged as significant artefacts that should be housed in a proper art museum.3 There are not enough patrons, collectors and buyers of modern art in Malaysia and the secondary market for artworks is almost non-existent. Most importantly, there is inadequate public awareness among Malaysians on the appreciation of modern art in particular, as the education system in general neither supports nor encourages the arts and cultural fields. In terms of writings and documentation, only limited forms of writing have persisted. This is referred to as “art writing”, which will be discussed in this paper.

Despite the positive developments in Malaysian artistic production, serious scholarly research and analyses within the field of Malaysian art history and criticism have not developed as progressively and have not been regarded as important as the development of Malaysian art itself. The lack of such text in terms of quantity and quality is indeed a source of grievance and discontent among those involved in the Malaysian art scene (Sarena 2010). This is unlike in Euro-America, where writings on art called “art criticism” and “art writings” proliferate in tandem with the works of art, written and published under different contexts and for different needs. This paper emerges from the challenges outlined above in order to create an opening towards the necessary emendation within this particular sector of Malaysian art. My analyses are divided into three main sections – the first section discusses art galleries and spaces in Malaysia, the second section focuses on art writings produced in Malaysia, and the third section discusses art writings and art criticism in Malaysia.

It must be noted here that the discussion on art writings in this paper does not include peer-reviewed essays that are related to academic art history such as those published in local academic journals. There are several of these that are engaged in arts, culture and design discourses such as the INTI: Jernal Perintis Pendidikan Senilukis dan Senireka, Forum Imajan: International Journal of Art and Design and Wacana Seni: Journal of Arts Discourse. However, the influence of the papers published in these journals on the local art discourse could not be determined as they are usually practice-based inclined and are not engaged in critical discourse. Also, due to their limited circulation and the specificity of the topics discussed, the papers are largely inaccessible to the general public. Academic books on modern and contemporary arts are also limited and therefore will not be discussed in this paper.

Art Galleries and Spaces in Malaysia: The Current Scenario

Basically, there are a few types of art operations in Malaysia – institutional, corporate, commercial galleries and arts management, alternative or independent art spaces and collectives, and other minor galleries such as art shops as well as shops which sell related items and also provide other services. In terms of the production of art writings, only art institutions, corporate and commercial galleries and alternatives as well as independent spaces are active in publishing art writings. The NVAG and the Petronas Gallery, both located in Kuala Lumpur, are the two main institutions which promote modern and contemporary arts. The former is funded by the Malaysian government. The latter, meanwhile, was established by Petronas, the national petroleum company, and is categorised as a corporate gallery. The NVAG is the main national institution which has been collecting art works produced by Malaysian artists for the past 50 years. Although the gallery has existed for slightly more than half a century, the need for a significant national funding to collect, conserve and preserve art works is more often than not being sidelined. It was not until 1998, with the move of the NVAG to its current location4 that appropriate technical facilities such as conservation and proper storage have been made possible. And in the last 10 years the gallery has had more experts working on its collection, either in terms of research and curatorial services or conservation and preservation. These efforts are applaudable despite the fact that they are still minimal compared to those carried out in art museums in Euro-America.

Another institutional gallery is the Penang Art Gallery and Museum which has been acquiring significant artworks produced in the late 19th century as well as a number of recent works, mostly those by Penang artists. Other galleries include the Sabah Art Gallery and the Malacca Art Gallery. All these are state institutions and their effort to collect and exhibit is fairly limited due to their reliance on government funding which is often quite constrained. There are also university galleries and museums in Malaysia such as Muzium dan Galeri Tunku Fauziah (MGTF) in Universiti Sains Malaysia in Penang and the Museum of Asian Art (Muzium Seni Asia) in the University of Malaya in Kuala Lumpur.


The main corporate gallery is the Petronas Gallery. Located at the base of the PETRONAS Twin Towers in Kuala Lumpur, it is fully owned and funded by Petroliam Nasional Berhad (PETRONAS). The gallery was established in 1993 at the Dayabumi Complex, before being moved to its current location to promote the development and preservation of art in Malaysia. Other corporate galleries or museums which collect and exhibit artworks are the Islamic Arts Museum which concentrates on artefacts and arts related to the Islamic world, and Bank Negara Malaysia’s Money Museum and Art Centre. Despite the existence of these museums and art collections set up by institutions or corporations, in terms of fine arts collections, only the NVAG and Petronas Gallery consistently collect, exhibit, promote and support modern and contemporary art in Malaysia. These two institutions have played a major role in supporting and promoting modern art development in Malaysia through various programmes, publications, lecture series, public education, etc.

There are other institutions such as commercial or private galleries, which exhibit and support modern and contemporary art. These exhibition spaces are usually converted or renovated shop lots, office spaces, houses or private bungalows. The establishment and sustainability of these commercial or private galleries are very much dictated and influenced by financial contingencies and the sales in the general art market. While these commercial galleries usually promote certain established artists, it must be noted that most Malaysian artists choose not to be represented exclusively by one gallery. Although there is a general awareness among those in the art scene on which gallery represents whom, this representation has not been exclusively stated or contracted between the artist and the gallery. The practice of having formal agreements and contracts is still new among the artists, and since exhibiting opportunities are quite limited, most artists favour the opportunities to participate without the constraint of having any particular gallery representing them.5 Wei-ling Gallery, Pelita Hati, Shalini Ganendra, NN Galery, RA Fine Arts, Taksu Gallery, Galeri Chandan and Valentine Willie Fine Arts (all located in Kuala Lumpur) are among those galleries known to represent or associate themselves with the works of significant Malaysian artists. These galleries have consistently organised exhibitions and sold the works of these artists to collectors.

Besides institutionalised, corporate or commercial galleries, there are also other art spaces, which organise exhibitions, or other art activities and produce art writings in the forms of catalogues, flyers and even pamphlets. These alternatives or independent art spaces and collectives include Matahati, Gudang, The Annexe Gallery, Rumah Frinjan, Rumah Yayasan Kesenian Perak (YKP), Studio in Cheras, KL (SiCKL), Findars Space, 12 Art Space, Rumah Air Panas and the Lost Generation Space. These places offer new alternative venues which enable dialogue with digital media, performance and installation in the context of fine art practices. Most importantly, these spaces are not as market-driven as commercial galleries. Works that are exhibited are more exploratory, unconventional and transdisciplinary in nature, and in some cases, involve community engagement. Matahati, for example, is a group of five artists that has become a Malaysian success story. Founded almost 20 years ago, the group now has its own gallery and art space named the House of Matahati (HOM). The group has since managed their own MATAHATI Art Residency programme, SAGE Residency (SAGER), which is a regional exchange residency programme co-organised with TENGGARA Artland from Indonesia and Project Space Pilipinas from the Philippines. The group also established the MATAHATI Art Fund and the MATAHATI Art Award as platforms for financial and professional support for artists. An annual “Artriangle” group exhibition is also organised with the aim of inviting artists from neighbouring countries to showcase their artworks.6

The Lost Generation Space7 is another group, which was established in the early 2004 by a group of artists who aims at encouraging originality, creativity and individuality as well as promoting contemporary art. It provides an alternative space for exhibitions and performances that are innovative and designed for multilayered artistic culture. Since 2006, the Lost Generation Space has been organising its artist residency programme for local and foreign artists. In 2004, 2005 and 2007, the Lost Generation Space organised the notthatbalai art festival as their major activity. In a lesser but still significant way, Rumah Air Panas is another independent art space supported and run by a group of art enthusiasts who aims to explore and bring together visual arts and other cultural practices through collaborative projects, documentations and hosting discussions for artists to exchange ideas. There are about 15 official members, comprising of painters, performance artists, installation artists, art instructors and writers.

Besides the activities promoted by the galleries and spaces mentioned above, artistic endeavours are also supported by residency programmes organised for Malaysian and international artists. Among such programmes are the Rimbun Dahan Artist Residency and the ABN AMRO-Malihom AiR Programme. The Rimbun Dahan Artist Residency was established in 1994 and is the longest serving programme. It was initiated to encourage links between the artistic communities in Australia and Malaysia, as well as within Southeast Asia at large, providing the studio environment and other related facilities to encourage visual artists, writers and other creative individuals to explore and develop their artistic work in situ. On a similar scale, the ABN AMRO-Malihom AiR Programme too was established to provide a conducive environment for art-making, allowing artists to pursue personal creative work with the hope that they can get new inspiration, perception and understanding by immersing in the culture and the natural environment around them. These programmes are organised by the private sectors instead of national art institutions.

The art galleries and spaces discussed above can be considered the main players in the development of the Malaysian art world, providing the necessary mechanisms to launch local artists into national and international spheres.

Besides these significant exhibition spaces, there are also art shops all over Malaysia. It must be noted that these art shops function differently from the “art galleries”, although some of these shops incorporate the term “gallery” in their names. These shops sell artworks, most of which are produced for decorative purposes to adorn interior spaces. The artworks featured in these shops normally focus on “safe” subjects such as abstractions, flowers, still life landscape, figures, Chinese landscape, etc. The walls of these shops are usually filled with artworks, some of which are even stacked together. These shops do not organise exhibitions, produce catalogues or promote artists. Some of these “galleries” provide other services such as framing services, art classes, sales of art materials, souvenirs, cafes, as well as bed and breakfast (B&B) for travellers.

Art Writings in Malaysia

As mentioned earlier, despite positive developments in the Malaysian art scene, research and writings on Malaysian modern art are still very limited. Eddin Khoo lamented about this poor state of literature thus:


If a broad review of critical and historical Malaysian writings were conducted, the inevitable discovery would be a gathering of shards, fragments of writings confined principally to catalogues, articles and reviews and expressed in a vocabulary largely anecdotal and rooted in collection. And even within these, there is really little attempt at locating the making, production and staging of Malaysian art works in a critical and historical perspective (Khoo 2003, 11).



The “gathering of shards, fragments of writings confined principally to catalogues, articles and reviews” described by Eddin Khoo above is what we term as “art writings”. It must be noted that these art writings are the kind of literature written about art in Malaysia that have been documented and produced consistently. These art writings can be categorised into several types – first, writings published in art catalogues; second, writings published in art magazines; third, writings published in other types of magazines and newspapers and finally, writings published online.


The first and the main source of art writings are catalogues accompanying exhibitions organised either by institutional galleries, commercial galleries or alternative spaces. Art catalogues are published in conjunction with most exhibitions especially those held at the National Visual Arts Gallery, the Petronas Gallery and significant commercial art galleries such as the Valentine Willie Fine Arts and Weiling Gallery. Among the popular curatorial strategies and the topics essayed in the catalogues are: (1) historical overviews, often featured in major exhibitions such as Rupa Malaysia: A Decade of Art 1987–1997 (1997) and Susurmasa: Timelines (2008), (2) thematic approaches such as Takung (2005), Selamat Datang ke Malaysia (2007), Menerusi Mata Kami – Through Our Eye (1999) and Aku: 99 Potret Diri (1999) and (3) exhibitions based on materials and techniques such as Revival: Evoking the Batik Tradition (1999), Malaysian Drawings (1997), Malaysian Photography: History and Beyond (2004). Other curatorial exhibitions, which are essentially on-going programmes at various galleries, are solo shows and group shows. Group exhibitions are curated for various art collectives, with each programme framing a specific group of artists such as young artists, female artists and random artists. At times, exhibitions are also curated based on the states that the artists come from.

The art writings produced for exhibition catalogues are usually very general, laid-back and uncritical. They basically employ formalistic or descriptive analysis because their main objective is to appraise the artworks selected for the exhibition. This form of art writing aims at the general readership and its main purpose is to introduce the works in the exhibit to the public in a very educational and simplistic manner. Most of these writings are commissioned and the writers are selected by the curators of the exhibitions.8 Bigger curatorial exhibitions and projects will allow more contributions from various authors. In such cases the publication often contains one key essay by the curator and two or three essays contributed by guest writers. The content of the essays depends on the curatorial approach or theme.9 In an exhibition entitled Bicara Sifu, organised by the Petronas Gallery in which a number of writers were involved in terms of essay contribution, the writing tasks as well as the topic of the essays were assigned by the curator. The essay topics, however, were negotiable as long as they were related to the theme of the exhibition. Essays are usually edited and proofread by the editor but the editor does not act as a reviewer. It must be noted that not all exhibition catalogues will publish the attached essays. The publication of the catalogues and the essays commissioned depends on the availability of fund10 from the organiser or the art gallery itself.

Besides catalogue essays, exhibition flyers and pamphlets are also very common and are cheaper alternatives. It should be observed, however, that most of the catalogues/pamphlets/flyers are produced bilingually (Malay and English) to accommodate the readers of both languages. There are, therefore, translation costs that have to be borne by the organisers or the galleries.

The second type of art writing comes from articles that are written for art magazines – either commercial or non-commercial ones. Commercial magazines are those, which are published and sold for money, regardless of the question of the success of these magazines in terms of self-generating income.11 A current art magazine that is still in operation is ArtMalaysia, first published in July/August 2009. Published by Dunia Seni Lukis Sdn. Bhd., it has sections such as Insight which highlights artists and their work, Sniff which discusses the selected issues, themes, and investigation, and Intouch which focuses on art reviews. Art Corridor is a quarterly art magazine that is now defunct, after its 12th edition in 2003. Its contents include Cover Story, Features which consists of five to six articles on art, Focus, Senior which focuses on senior artists, Artists Profile, Learning Curve, Views and Muse and others. The editor was Ming Chua while the writers include Elyantie Mohamed and Vinita Mahadeva, and some of the contributors include artists such as Sulaiman Esa, Tan Chee Kuan and Khatijah Sanusi.

Non-commercial art magazines in Malaysia include tANPA tAJUK and SentAp!. tANPA tAJUK published only two issues while SentAp! is still in print although the frequency mostly relies on funding obtained by the publisher. To date, it has published 11 issues. This art magazine/journal is published by Teratak Nuromar and has been in circulation since July/August 2005. The content and readership are more specific, targeting those involved in the “multi-faceted and diverse entities of visual art” and hoping to bridge the “gaps between artists, both local and abroad” (Nur Hanim Mohamed Khairuddin 2005, 4).

Senikini is a free art broadsheet published by the NVAG since 2009. The gallery pays RM250 for an 800-word essay aimed at a general audience. The writers are either those working with NVAG or external writers. The general aim of this publication is to promote art happenings around Malaysia although the content usually focuses on Kuala Lumpur. The writings are mostly reports on events organised by the NVAG, reviews of exhibitions by NVAG, essays on specific art exhibitions and exhibition highlights. Some articles are devoted to the demise of key historical figures in Malaysian art such as Peter Harris and Mansor Ghazali.

Additionally, art writings in Malaysia also include articles in newspapers and magazines catered for the general readership. Newspaper sections often feature specific articles, reports or events. The contents of these sections vary from lengthy Lifestyle, People and Events to brief reporting of art happenings especially those officiated by representatives of the Ministry. These writings are usually published in both Malay and English newpaper pullouts such as the Utusan Malaysia’s Sastera dan Budaya, (featuring writers such as Siti Rohayah Attan and Azman Ismail), the Sunday Star’s The Arts, the News Straits Times’ Events and Arts (featuring writers such as Ooi Kok Chuen), the Harian Metro’s Fokus and the Malay Mail’s Around Town by Gerald Chuah. Well-known newspaper sections are Photography in the News Straits Times’ Events and Arts by Eric Peris (from 1986–1998) and Arts and Antiques in Business Times by Redza Piyadasa, which discuss both local scenes and international issues related to art. These columns are more in-depth, informative and educational in nature. On certain occasions, they have other international writers discussing about art in London, Amsterdam, New York and other major cities in the world. Such writings usually give a general review of art exhibitions, reports on art events such as art auctions, interviews with artists, news reports on raising issues regarding artists and disabled artists. The subjects of the art sections in the newspapers range from fine arts, ceramics, tribal sculptures, glassware and ornaments, Chinese calligraphy, landscape works, pottery, jewellery-making, precious stones collections, textile design, batik and others.

Art writings also appear in the sections of lifestyle magazines such as KLue, Off the Edge and The Expat. Décor magazines such as Impiana and Anjung Seri usually feature artists and their residences, various art galleries and the artworks that they sell and also the artists’ profile. Magazines such as Dewan Budaya and Dewan Masyarakat also have sections such as Seni Lukis, Budaya Kreatif and others.

More recently, gallery websites, blogs by artists, art groups or writers, Facebook profiles and online sites such as kakiseni.com (now defunct), and Arteri (arterimalaysia.com, now also defunct) have played significant roles in disseminating information on art events. Some websites have even written their reviews and comments on various art exhibitions around Malaysia. Arteri for example, was created in March 2009 by Simon Soon, Sharon Chin and Eva McGovern. The creators of this website have published critical writings, casual observations, and personal reflections on arts. Other features of the site include poems, reviews, photo essays, profiles, interviews and cartoons strips.

Art Writing versus Art Criticism

As indicated earlier, despite the aforementioned developments in Malaysian art, art writing has never established itself as a form of art criticism. This phenomenon contrasts starkly with Euro-America where the most consistent, accessible and widely read literatures on art are “art criticisms”. “Art criticism” is a form of writing which analyses and evaluates works of art based on judgment and evaluation. This form of critique has never been produced significantly in Malaysia. Although the various art writings discussed in this essay can be loosely identified as art criticism, my stance in using the term “art writing” instead of “art criticism” to designate these literatures is anchored in the fact that art writings that have been produced in Malaysia lack the critical aspects of judgement and evaluation that are essential to art criticism.

So, what is art criticism and why, despite the progressive unfolding of Malaysian art in the last 20 years or so, does this particular genre of writing not emerge accordingly in the Malaysian art world? Carroll (2009, 13–14) explains that art criticism is the act of criticising art works although it is not limited to giving opinionated agreements on what is a good art exhibition and vice versa. “Criticism”, according to Carroll, involves analysing art works, which includes describing, classifying, contextualising, elucidating, interpreting and, most importantly, reasoned evaluation of the artwork or the series of artworks under discussion.

Art writings are subjected to different categories, depending on the type of analyses or critique that the author offers. For example, an art critic “…is a person who engages in the reasoned evaluation of artworks”; they can be academics, journalists or art writers who essay their evaluation with well-supported reasons. Arguably, therefore, writers who write art reviews, also known as consumer reporters, are not “art critics” (Carroll 2009, 8). James Elkins (2003, 16–73), in categorising art criticism in America, also discussed the different types of art criticism. He classified art criticism as follows – catalogue essays, academic treatises, cultural criticisms, conservative harangues, philosophers essays, descriptive art criticisms and poetic art criticisms. With the exception of catalogue essays, none of these types of art writing have emerged substantially in Malaysia.

Unlike in America, the published materials on Malaysian art are limited to essays written for exhibition catalogues, newspaper sections, magazine sections and online publications. These publications largely embody generalised and formal analysis of series of artwork, reporting of arts events, personal interviews and profiles of artists. Despite their varieties, these writings fail to incorporate the essential component of art criticism, namely critical discussions of the artwork based on value judgements and evaluations. These literatures also neglect to offer proper historical, social and political contextualisation of the artworks or exhibitions that are being discussed. Catalogue essays, for instance, simply narrate the artists’ self-declared subject matters rather than compare any potentially invidious assessment between one artist and another. As a result, curatorial activities and curatorial essays consist largely of a “neutral” gathering and discussion of art works according to themes and genres.


There are several reasons why art criticism has not developed in parallel with the development of art in Malaysia. First, as mentioned earlier, the structure of the Malaysian art world is not complete. Art as an important field of knowledge has not been promoted and supported accordingly in the education system that is founded on the National Economic Policy,12 in which the weight of science and technology presses on every level of Malaysian life, pushing away the artistic and cultural realm from many government policies and popular consciousness. In the Malaysian education policy itself, there is a huge emphasis for students to major in the Sciences rather than the Arts. Art programmes at tertiary levels are quite limited and it was not until the 1990s did we witness the burgeoning of art and design schools, both at public and private levels. However, this development does not address the predicaments of art writing in Malaysia, as the undergraduate programmes at Malaysian art schools are exclusively studio-based.13 “Writerly” subjects such as Art History and Art Theory only exist as elective or compulsory courses to supplement the studio programmes. To date, there is no systematically developed field of art historical research in Malaysian art schools, let alone the area of Art History or Art Criticism as a major. Consequently art criticism if often misunderstood as art history and those who enrol in local art schools or in liberal arts programmes are not exposed to researching and writing about art. The effects of this handicap are especially evident in postgraduate theses and dissertations that lack a critical understanding and analysis of art. Most MA and PhD researchers concentrate on documenting primary sources and lack the analytical and theoretical insights to augment the quality of their research and analyses.

Second, criticism is a genre that is almost non-existent in Malaysian art writings; if there is any (perhaps the weekly art column in Business Times from 1992 until 1996 by Redza Piyadasa is an exception), it is quite unsustainable, and to date there is hardly any serious art critic with a consistent column in the local newspapers, magazines and etc. To date, there are limited writers/journalists who specialise in art criticisms and reviews. Those who engage in art criticisms and general reviews are individuals who occupy multiple positions of being an artist, art historian, curator, academician, or arts manager. Some notable names in this regard are the late Redza Piyadasa (artist, art historian, curator, writer), Nur Hanim Mohamed Khairuddin (artists, curator, writer), Hasnul Jamal Saidon (artist, curator, museum director, academician, writer), Wong Hoy Cheong (artist, writer) Beverly Yong (arts manager, curator, writer), and Snow Ng (writer, curator, arts manager) and a few others. The only exception is Ooi Kok Chuen, a journalist and arts reviewer who has been consistently writing about Malaysian arts in a major newspaper. Perhaps it is not uncommon in an art scene where writings and writers on art are scarce, the non-literati are compelled to take up the pen – artists turn into writers, private gallery owners into curators and writers on art, artists run private spaces/galleries, gallery owners/curators become art historians, and art writers into artists, etc. Such multiple positions defy the unwritten rule described by Heartney that art critics should not be friends with artists, should not accept their favours, and should not receive payments for catalogue essays from commercial galleries for whom they are writing (Heartney 2006, 101–107). Unfortunately, with the multiple roles of writers who are also involved directly in the Malaysian art scene, all the unwritten rules that is meant to form the art critic into a detached observer and intellectual cannot be met.

Third, there is also a question of whether the role of an art critic is well understood by the Malaysian artists and public in general. Groys (1997, 80–84) claimed that the figure of the art critic emerged at the end of the 19th century and beginning of the 20th century. According to him, the art critic is not regarded as the representative of the art world but strictly as an outside observer whose function is to judge and criticise works of art in the name of the public. Therefore, judgements that are made by any art critic must bear no obligation to the artists. As explained by Morton (2010, 33–34), criticism is “…an endeavour that turns on a set of intimacies: between the writer and the work, the writer and the artist, the writer and the reader, and the writer and him – or herself”. In other words, the value of criticism should be both “educative and constructive” and must be free of special biases and fair in its evaluation besides emphasising the value of a particular work or an event in a larger context, which can be done by comparing the artwork with the previous similar work or other works by the same artists (English 1979, 3).

Chua (2003, 15) points out that “Not only was a passing commentary on a piece of art work impossible, it is perceived as wrong”. Since the important aspect of criticism is judgement, opinions on what is good, bad or ugly can be uncalled-for in Malaysian society. In the Malaysian art scene, it is not fully understood that art critics should speak for themselves and must be conceived as private citizens with a singular opinion striving to be heard within the competing voices and opinions – to decide whether something is worth seeing or not.

A point worth noting is that the state of art criticism in Malaysia is different from the lamentation of the Euro-American on the subject. In the Malaysian situation, it is art writing, not art criticism, that persists, and judgement has never been the key objective of art writing. Elkins (2003, 12) argues that the current art criticism in America as fleeing from judgement and has shied away from deeming works of art good or bad. Affected by the postmodern nausea towards grand narratives, contemporary American art criticism is framed by the question of whether judgements can be made. In a different stance, McEvilley (2006, 14) asserts that judgement can still be made and explains that they “can in fact be a postmodernist and exercise the value judgement as long as they do not delude with the idea of the universals or the absolutes”.


In the Malaysian context, however, where the assertion of judgement by an art critic is rare and good academic papers on art is similarly limited, the roles of explaining or contextualising art automatically falls on writers and curators instead. This can be made by any publication opportunity that is available, mostly through art catalogues. Bigger and more established galleries that could exert more influence on the way the artists’ works are presented to the public through these writings if they have enough money to produce coloured art catalogues and commission more writers to provide 3000-word essays on various aspects of the exhibiting artist(s). It seems that since the 1990s, when the number of galleries in Kuala Lumpur started to increase, those in the curatorial position, or gallery owners in general, seem to have the upper power in becoming the prime mediator of contemporary art in Malaysia. On top of that, the Internet, too, offers an important platform for publishing writings either in gallery websites, websites dedicated to art, web groups, and social networking websites such as Facebook, and blogs. Nevertheless, to examine these online writings (usually published in blogs) and the usage of the Internet as a platform to disseminate information on the arts deems another study on the subject itself.

Conclusion

The foregoing discussion suggests that the term “art criticism” does not accurately describe the types of writings that have been produced and published for Malaysian art. The term “art writing” is in fact more appropriate to describe the various ways and writerly positions that are used to discuss art in Malaysia. In a country that is lacking in the development of Art History and Criticism as an academic discipline, art writings in art catalogues and various essays or reviews, reporting in local newspapers and magazines, interviews and conversation published online are indeed the resources that document the artistic activities in Malaysia at present. But do these art writings need to be just a mere formalistic analysis or reporting of art events? They certainly do not. Although these writings aim at a general readership, it does not mean that they should just be a simple explanation of the formal qualities of an artwork or the biography of the artists. It helps to have knowledge of art history, the fundamentals of art criticism and the knowledge of various theories of art. Instead of producing “art writings” that merely depict artworks, art writings should also engage with the contents and contexts of the artworks. Doing so will help the public better understand the importance of these works. For example, the writings should bring to light the contexts, in terms of the history, local influences, and social and cultural milieu of each work. The critic must assume a degree of detachment and write in the interest of the public. Critical comments and opinions about the artwork must be based on facts and not personal biases. Although rooted in a different trajectory, art writings in Malaysia form a crucial segment of Malaysian art and need to be improved, for they are the archives that will eventually help us to understand the past, the immediate present and the future of the history, culture and art of Malaysia.
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Notes

1.        National Visual Arts Gallery (Balai Seni Visual Malaysia) is the new name for National Arts Gallery Malaysia (Balai Seni Lukis Negara). The renaming happened in 2011 in conjunction with the passing of the National Visual Arts Development Board (NVADB) Bill 2010.

2.        The use of the word “visual” portrays contemporariness of the field. The adoption of the word “visual” in the name of the National Art Gallery is in line with the use of the word by the Ministry of Education Ministry in its school subject; it was argued that the word “visual” would better encompass various platforms of art including multimedia, sculpture, photography among others. See “National Art Gallery’s New Description Deflects Historical Roots”, The Malay Mail, 27 September 2011, http://mmail.com.my/content/83213-national-art-gallerys-new-description-deflects-historical-roots.

3.        Except for Penang Museum and Art Gallery that housed eight of the ten original oil paintings executed by Captain Robert Smith and other works by numerous paintings William Daniels and a few other artists.

4.        The NVAG gallery was housed at Jalan Ampang and Jalan Hishamudin prior to its move in 1998 to its current location in a building at Jalan Temerloh, off Jalan Tun Razak in Kuala Lumpur.

5.        Interview with Beverly Yong and Rachel Ng of Rogue Art, 19 February 2011.

6.        See their official website at http://matahatikematadunia.com/.

7.        See their website at http://lostgenerationspace.blogspot.com/.

8.        It must also be noted that not all exhibitions are accompanied by a catalogue, and not all catalogues contain accompanying essays. This depends on the organisers’ or art galleries’ financial resources. Flyers and pamphlets are very common and are cheaper alternatives to catalogues.

9.        Unfortunately, the state of curatorship too is like the state of the art writings in Malaysia, there is no professional expert that has managed to redefine art exhibitions in Malaysia – as a result, many exhibitions tend to be repetitive and quite limited in the way of presenting art works to the public. In the end, art exhibitions tended to be a cluster of works assembled in a gallery premise, usually connected by a very loose theme. A very loose theme oftentimes results in a very loose and not well-supported essay.

10.      Most smaller galleries invite other art writers to contribute with a minimal payment ranging from RM200 to RM500 for a 1000 to 1500-word essay for an exhibition. More prominent galleries or institutions on the other hand, pay up to RM1 per word for a 3000 to 3500-word essay.

11.      Art magazines publication remains unsustainable due to a very small readership and limited market of such magazines. Art Corridor (commercial) and tANPA tAJUK (non-commercial) were the few magazines that had to face such conclusion.

12.      Economically, the goal of the NEP was to increase Malay economic ownership from around three percent in 1971 to 30 percent over a 20-year period, through massive government effort and interventions in order to bring the Bumiputeras into the modern urban economy.

13.      Currently, art schools and programmes are offered at Universiti Teknologi MARA (UiTM), Universiti Sains Malaysia (USM), Universiti Malaysia Sarawak (UNIMAS) and other college-universities and colleges at diploma, undergraduate and postgraduate levels. For example, the Faculty of Art and Design (Fakulti Seni Lukis dan Seni Reka, FSSR) at Universiti Teknologi MARA (UiTM), previously known as Institut Teknologi MARA (ITM), offers diploma and degree courses in the fields of Graphic Design and Digital Media, Textile Design, Fine Metal Design, Industrial Design, Ceramics, Fashion Design, Photography and Creative Imaging, Fine Arts, Footwear Design and Technology and Printing Technology. It also offers Master’s and Doctorate programmes in Art History and Cultural Management. The School of the Arts (Pusat Pengajian Seni) at USM offers undergraduate programmes through its Design, Fine Arts, Drama and Theatre and Music departments. It also offers mixed-mode programme and research-based Master programme. The Faculty of Applied and Creative Arts (FACA) at Universiti Malaysia Sarawak has five main disciplines – painting, printing, 3-D sculpture, photography and electronic art. Besides these public institutions, the Malaysian Institute of Arts or MIA, a private art institution, also offers a range of three-year diploma courses in the fields of fine art, music, illustration and design (textile and fashion, graphic, industrial). Other private institutions include Centre for Advance Design (CENFAD) and Lim Kok Wing University of Creative Technology which offers wide-ranging art and design courses from foundation to postgraduate levels.
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Abstract. Malay literature can be a way by which Malay social issues are examined if indeed one subscribes to the Art for the Society movement as advocated by the Association of Malay Writers. Shahnon Ahmad’s novel, Ummi & Abang Syeikhul (1992) is a literary piece that can be used to contextualise the controversy that the Obedient Wives Club (Kelab Isteri Taat a.k.a Kelab Taat Suami) generated upon its establishment in Rawang, Selangor on 4th June 2011. (The setting up of a Singapore branch of Kelab Isteri Taat followed in July 2011) The club’s proclamation that social ills such as prostitution and divorce could be resolved with a wife keeping her husband happy through obedient submission in the bedroom came across as suspiciously provocative. A reflective interpretation to the claim is possible with Shahnon’s novel, which explores polygamous issues through the eyes of Ummi. As the third wife, Ummi’s efforts in appeasing Syeikhul’s insatiable sexual desires, address the conundrum of obedience in a Malay marriage. The complex emotions underlying Ummi’s marital subjugation, mental conflicts and cooperative collaboration with Syeikhul’s other wives illustrate that an obedient wife is in a constant battle with contradictory intrapersonal feelings despite a resignation to her own fate. This analysis offers a cultural-literary perspective of marital obedience in the interest of utilising literature as an empowering tool towards the betterment of the society.
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Introduction

This discussion begins with a short summary of the plot found in the novel and this will be followed by a review of select local and foreign contemporary Modern Malay Literature scholars’ current analyses on Shahnon’s novel. This scrutiny reveals that the emotional suppression of an obedient spouse, as narrated in Ummi & Abang1 Syeikhul, is an aspect not highlighted in the literary analyses. Exploring the emotional complex of Ummi as an obedient wife living in an Islamic polygamous household generates insights on what being “obedient” actually entails, with marital obedience being a slippery yet laudable concept in a Malay marriages.


Framing the emotional tribulations of an obedient female spouse in a cultural-literary discourse augments an area excluded from the Obedient Wives Club’s (OWC) rhetoric. In campaigning for the full submission of wives’ for the enhancement of their husbands’ sexual experience, the OWC subscribes to a structural view of marriage that is biased towards the carnal desires of the male spouse. This structural fallacy in the OWC’s viewpoint became more pronounced with the publication of Islamic Sex in October 2011 suggesting that joint sexual activities of more than two persons was a means through which a higher satisfaction in one’s marriage could be attained (Sew 2011a). This discussion is an investigation of Ummi’s emotional states while playing the role of an obedient wife. We make it clear that it is every married couple’s own decision whether or not to be “obedient”. Nonetheless, the emotional well-being in playing an obedient spouse should not be ignored, not least because the concept of marital obedience is a sensitive component and yet important in maintaining a harmonious marriage.

The Plot

A brief summary here is especially relevant for readers who either do not read Malay novels, or are unaware of Shahnon’s novel’s place in the Malay literary world. The ideational sketch provides the cognitive foundation on which the appreciation and understanding of subsequent discussions and diagrammatic interpretation are based. As a follow-up, readers finding the anecdotal introduction appealing may construct their own opinions on obedient marital relationships.

Shahnon Ahmad, who received the Malaysian National Literary Award in 1982, portrays Ummi as the third wife of Abang Syeikhul in Ummi & Abang Syeikhul. In the first chapter, Ummi is portrayed as a blissful young wife, smiling in her sleep whilst imagining that she was in a position of superiority as the preferred woman in Syeikhul’s life. As the youngest wife of Syeikhul, Ummi is confident that she is capable of banishing the lusty beast within her husband, so enabling Syeikhul to focus on his missionary work. In her musing, she credits his first and the second wives, Jawaher and Siti Hawa, for teaching her about the various techniques preferred by Syeikhul.

In the second chapter, Ummi remembers her experience as a newlywed and Jawaher’s advice on enduring Syeikhul’s desires and bedroom antics. Furthermore, she recalls Syeikhul’s instructions that being discreet should remain the norm in her public conduct although she should have no qualms about behaving shamelessly with Syeikhul in the privacy of her bedroom. Ummi seems content in replaying her husband’s words that there was nothing dirty between husband and wife in her mind. However, her glee of believing that she was truly the beloved wife begins to wane when Syeikhul spends extra nights with Siti Hawa more frequently. Thereafter, imagining and loathing what takes place in Siti Hawa’s bedroom becomes Ummi’s lonely nocturnal preoccupation.

In the third chapter, Ummi becomes even more restless as her turn with her husband is denied once again. She begins to show signs of madness by throwing herself on to the mattress in the darkness of her abode, kicking the air and fighting the hallucination of two ghostly figures, resembling her husband and Siti Hawa, hugging each other. The lonely nights, haunted with illusionary images coupling and laughing, repeatedly erodes the Ummi’s sanity. Although each wife in a polygamous Islamic family is supposed to be accorded her turn with her husband equally, the husband may request that one wife forgoes her turn, thus letting him spend the night with another wife of his choice and fancy.

In the fifth chapter, the three wives meet for a lunch at Jawaher’s place during which the absent-minded husband checks out the person he would spend the night with. After several turns of questioning, Ummi hastily points out that the person was Jawaher. At the end of the afternoon meal, however, a suspicious whisper from Jawaher to Syeikhul becomes her sacrificial offer for Syeikhul to share the night with Ummi.

In the seventh chapter, Ummi waits impatiently for her husband who continues to preach to a group of followers at home. The thought of tearing the curtain that shields herself from the audience and chasing away the crowd continually plays in Ummi’s mind. However, the eventual experience was dismaying, lukewarm and fell far short of what she had come to expect of Syeikhul.

Ummi’s bewilderment was met with Syeikhul’s intention to take a fourth wife, which was later made known to the entire household in the eighth chapter. Interestingly, all the wives give their blessings to him and he subsequently cries incessantly as a gesture of appreciation. Each of the three wives agree to the concession of either two or three nights, thus letting Syeikhul spend more time with the incoming fourth wife – one deemed necessary for Syeikhul to sustain his missionary work.

Previous Treatment of Ummi

Current scholarly debates on Ummi & Abang Syeikhul examine zoom in on the creative and/or erotic approach that Shahnon deploys in tackling the genre of Islamic literature. The reviews from local and foreign scholars indicate that Shahnon’s work attracts an academic following among literary scholars. In his reading, Harry Aveling provides a summary of the novel before relating it to the banned Darul Arqam, a self-styled business empire that started as a religious study group led by Ustaz Ashaari:


The plot is almost entirely based on a description of Ummi’s waiting her “turn” to spend the night with her husband, Abang Syeikhul (Ashaari2 was commonly known as Syeikhul Arqam, the Leader of Darul Arqam). We are given in considerable detail her endless sexual fantasies about her past nights with him, and her intense frustration at the continual postponement of her union with him. From being his fourth [sic] wife at the end of the novel… (Aveling 2000, 212).



Aveling concludes that Ummi might have achieved significant spirituality from her divorce with Syeikhul if the goal of Islamic piety is regarded as the ultimate reason. Similar to Aveling’s line of thought, a peculiar reasoning was circulated among Kedah Muslim men for the upholding of polygamy, which later become a popular practice of Al-Arqam. Feminist anthropologists find it perplexing that some Malay women would share their husband for the chance to enter heaven:


…stories of women going straight to heaven, if they allowed their husbands to marry another were rampant at the peak of the now banned Al-Arqam movement in Malaysia, in the late 1980s and early 1990s and speaks a lot about the psychological dependency of women on spiritual (pahla) returns in this modern age when most good things are measured in terms of economic wealth (Wazir Jahan Karim 2002, 113).



In a separate study, Mohd Zariat Abdul Rani (2008) compared Shahnon’s Tok Guru (1988) with Ummi & Abang Syeikhul through the lenses of Pujangga Baru (PB), or Islamic Literary Criticism. The foundation of PB is based on taklif, that is to say, the connection between man and primordial covenant with Islam as its conceptual underpinning. All the novelists, according to PB, have an inclination to set a righteous agenda to disseminate knowledge sanctioned by human nature. As a vehicle of truth, the narrative axis exploits its narrative devices within the narrative space of a novel to guide the readers towards primary knowledge or adab. Consequently, PB is in essence part of the school of didactic method.

According to Mohd Zariat Abdul Rani (2008), the narrative axis of Ummi & Abang Syeikhul situates Malay polygamy in two kinds of distortion, namely the interpretation and the practice of polygamy, with the novel being perceived as a distortion of polygamy in favour of the perpetrator’s lust. Mohd Zariat Abdul Rani claims that sexual and erotic references have filled most of the chapters in the plot to such an extent that he disagreed with Harry Aveling’s analysis that Ummi could ever attain spiritual accomplishment following her divorce from Syeikhul. Alas, moral-based criticisms shuts the door on experiential reasoning that the human mind is capable of. The feelings leading to the actions of the characters in the plot, which are relevant as a guide to understanding human behaviour, escapes the purist standpoint of PB. It is arguable that the actions of everyday living, either consciously or unconsciously executed, are very much emotionally-based performances (Wazir Jahan Karim 1990; 2002; Roach 2007; Sew 2009).

In a different analysis, Ooi (2005) compares the plots of Ummi and Abang Syeikhul and Tok Guru and concludes that Ummi was exploited by Syeikhul. The delaying of Ummi’s turn, thus leading to Ummi’s “insanity”, shows that Ummi was at her husband’s whim and fancy (see below). In detailed descriptions, Ooi illustrates that Syeikhul exploits Ummi as an object of pleasure. Falling prey to her husband’s manipulation and distortion of the holy verse Surah al-Baqarah, Ummi relents and consents to certain inappropriate sexual activities (see also Aveling 2000, 213). Similar to Aveling’s position, Ooi believes that Ummi’s separation from Syeikhul permits her to commit herself to God.

Extending Ooi’s analysis, we see Ummi’s helplessness as a creation of unilateral bilingual trickery. Citing holy phrases from al-Quran, Syeikhul convinces Ummi that it was the wife’s rightful duty to fulfil her husband’s sexual needs. Ooi’s analysis, however, renders Ummi a lifeless object, thereby ignoring her longing for Syeikhul to consummate the marital union according to her designated slots. The term exploitation thus constitutes a unilateral view. Ummi’s desires as a young wife married to an experienced husband are thrown out of Ooi’s analytical window. The thematic dissection of the plot using the “what happened” and “who did what to who” lenses brushes aside Ummi’s emotional needs which include enjoying holy sexual acts. After all, Ummi is told that she makes immense contributions in sustaining Syeikhul’s strength by submitting herself to him. Moreover, Ummi is made to believe that her submission would bring about a rewarding afterlife.

This husband-oriented intimacy resonates well with many Malay women in the Southeast Asian region. Indeed, the Obedient Wives Club, set up in the regions of East and Southeast Asia, operates by this interpersonal principle. That Malay men are now allowed to apply for a fasakh divorce in the New Enactment of Syariah (the Islamic law) in Malaysia is a prime example of a husband-oriented marital relationship in the Malay world. As expounded in Maznah Mohamad (2011), a new form of masculinity is being bestowed upon Malay men with the institutionalising of the rights to polygamy, unconditional custody of children and unilateral divorce in the New Enactment.


Arguably, interpersonal sexual experience, which is part of a satisfying adult life, becomes the (initial) basis to the psyche of (American) women, either consciously or subconsciously. A notable example came from Eve Ensler who shared her experience from a workshop that invoked a self-realisation of her psyche (2001, 48):


…on our mats, finding our spots, our locus, our reason, and I don’t know why, but I started crying… Maybe it was knowing that I had to give up the fantasy, the enormous life-consuming fantasy that someone or something was going to do this for me – the fantasy that someone was coming to lead my life, to choose direction, to give me orgasms.



Thus far, the common criticism levelled against Shahnon’s novel indicates that there is a great deal of moral panic. A failure to preach virtuosity explicitly, according to Islamic virtues, often becomes the criterion with which to evaluate Shanon’s novel. Unsurprisingly, Ummi & Abang Syeikhul is regarded as an unworthy read and is considered to be an appalling representation of a proper Islamic literature.3 In this vein, a reader considered the repeated uses of similes such as lions and tigers as metaphors of the religious leader’s sexual aggression as indicators of political incorrectness in modern Malay literature (Washima Che Dan 2006). The explicit sexual references in the plot was the main reason behind the criticisms levelled at this novel despite Ummi attaining a higher level of spirituality after the eschewing of sexual fantasies and practices.

The negative attitude toward eroticism suggests that high moral fibre is considered to be the main ingredient for a good novel. Contrary to the opinion that highbrow literature should not contain erotic content, Hooker (2000) elucidated that sex is not a taboo subject in Malay fiction. We would argue that the sexual exploitation of the third wife is an attempt to represent the muted group that is, more often than not, ostracised in the society. The novel Salam Maria, for example, demonstrates that voyeuristic imagination and dialogue exchanges connotative of sexual activities are often hurled at single Malay women, which only become obvious following critical and serious pondering. Serious readers in Shahnon Ahmad’s sense (2011) should be able to comb a boring plot with a critical sieve. For example, should Syeikhul’s singularly derived interpretations of holy verses be counterchecked?4 Also, nothing is said of Syeikhul’s contribution in releasing Ummi from the decadent moral practice of indulging in sex following the divorce.

In contrast to the criticism directed at the erotic content, Abdul Rahman Napiah (2010) explicated that the sexual references are generated from Ummi’s subconscious and conscious thoughts as a foreground towards a deeper understanding of the novel. Abdul Rahman Napiah notes that the strength of a wife’s belief in God following her consent to a divorce is an important subplot in Shahnon’s version of Islamic literature, “Penceraian membawa nikmat, kerana cinta yang hendak dicurahkan kepada seseorang yang telah hilang itu akan berkumpul menambah keimanan…” [Divorce brings about fulfilment, because love that was intended for a person who becomes no longer available can be accumulated towards religious attainment, my translation] (Abdul Rahman Napiah 2010, 40).

While it is possible for the newly-single to acquire a transcendental self, becoming single again may also incur the implication of being viewed as sexually available. A researcher shared her experience of female singlehood, which is akin to being readily available for sexual advancement, when she was advised to stay with a Malay family to avoid unfavourable attention (Ong 1995). The underlying message is that without the policing of men in the Malay village, women could, and would, be perceived as sexually available. The experience of the protagonist Maria Zaitun in Salam Maria (Wong 2011a) in being subjected to the sexual fantasies of laymen, sexual propositioning of a businessman, and in facing accusations about partaking in sexually immoral behaviour by other married women, could not make the point any clearer.5

Shahnon’s brilliant telling of so-called leaders’ sexual desires and practices compels the readers to examine the conduct of Islamic leaders. Syeikhul’s inclination to marry and then divorce his wives after a period of time for the purpose of marrying other, younger, women provides readers with much food for thought. The plot contains many antitheses to the virtues preached in Islam, which are relatable to the current world, especially in Southeast Asia. The mismatch in Syeikhul’s action vis-a-vis his preaching is instrumental for generating new syntheses to cross-examine spoken words with actual deeds of the local leaders.

The role of Malay literature as a tool to address social issues harks back to the literary movement of the 50s, better known as ASAS 50. Hooker (2000) explains that ASAS 50 comprises of Malay writers promoting the cause of art for the society, in particular the oppressed, by speaking on their behalf. The notion of rakyat bears a special significance as the concept refers to Malays who are being oppressed by other Malays (Ahmad Fauzi Abdul Hamid 2011). It is timely to invoke the constructed experiences in Shahnon’s novel as an alternative for addressing the practice of Muslim wifely submission to their husbands. As a critique of gender exploitation, the novel is a vehicle of social development for the rakyat or the people.


Ummi’s voice as the narrator constitutes the main narrative strategy in the novel and it is through the eyes and voice of the third wife that the story of affection and disorientation takes shape. This strategy creates an opportunity to examine the emotional complexity underpinning Ummi’s well-being – namely a divided psyche of a confused and crippled persona masquerading as a cooperative wife. This emotional turmoil stems from the pragmatic-cum-competitive self as, among other things, Ummi harbours hopes that Jawaher, the first and oldest wife, would be divorced by Abang Syeikhul:


Terasa benar untuk mengejutkan Abang Syeikhul. Kalau hendak ceraikan Kak Jawaher kerana Kak Jawaher tak mampu lagi memberi sumbangan yang berkesan, katakanlah (p. 65).

Really feel like waking up Abang Syeikhul. If he wants to divorce sister Jawaher because sister Jawaher could not offer effective contribution, do say so (p. 65, Author’s translation).



Ummi’s egoistic self is dented by a series of disappointments which begins with Syeikhul spending successive nights with Siti Hawa, the older second wife. Ummi’s sanity was affected, not least because the recurrent denial of her turns to spend the night delivered heavy blows on Ummi’s pride:


…dan Ummi cuba mengusirkan wajah-wajah itu jauh-jauh dengan pancutan ludahnya… Wajah yang dijerkah menjadi bertambah galak…terus mendekati Ummi dengan ejekan… Ummi cuba mencapai wajah-wajah dengan tangannya yang panjang tetapi malam itu tangan Ummi tiba-tiba terasa begitu kontot dan pendek… Ummi cuba mengangkat kedua belah kakinya yang terasa masih bertenaga… Segala tenaga tiba-tiba terlucut dari jasad Ummi dan…tubuh lain yang dikenali…itu sebagai tubuh hak punya Kak Siti. Malam itu sebenarnya bukan hak Ummi (p. 35).

…and Ummi tried to chase the imaginary faces far away with a spray of spit… The faces that she yelled at became more active…closing in to tease Ummi… Ummi tried to grab the faces with her long hands but that night her hands suddenly became stout and short… Ummi raised her both legs, which were still strong… All the energy suddenly dissipated from Ummi’s body and one of the recognisable figures…was that of sister Siti. That night was actually not for Ummi to own (p. 35, Author’s translation).



A close reading of Shahnon’s novel shows that the silent yet intense sufferings of the weaker sex/gender within the patriarchal system. The narrative captures the soft yet damaging impact of oppression which is capable of penetrating deeply into the sanity of the victims’ mind. Morality, or the lack of it, in the plot is a thought-provoking theme which encourages the readers to question the leaders’ exploitation of their hegemony.

Why was Ummi abandoned by Syeikhul even after maintaining a role similar to that of a comfort woman and meeting his sexual demands? To question the conclusions drawn by some of the critics further, we ask why abstinence from sex after divorce is good for Ummi but not for Syeikhul? Syeikhul worked well after a sexually satisfying night whereas Ummi could only possibly be pious if she stuck with a sexless regime. That celibacy was laudable for females but detrimental to males was never investigated.

Reading Ummi across Knowledge Zones

Two main opposing camps on Shahnon’s novel are identifiable in the literature review. The first camp condemns the novel as an unworthy work because a novel filled with references to sexual hallucinations and imageries of nudity is worthless. In the second camp, however, Ummi is redeemed by her pledge to a sexless solitary life and therefore towards religious piety. In both views, the actions and thoughts of Ummi are placed on the scale of morality. In contrast, true to the spirit of art for the society, we relate Ummi’s marital ordeal to the enigma of obedience that plagues Malay society. It is a blessing in disguise that the motion of Shahnon’s work runs in the opposite direction to the expectation of so-called religious literature because the opportunity to unravel the subplot emerges when Shahnon’s inserts the flip of moral values in the storyline.

By examining the characters’ motives, an informed view on exploitation could be constructed. Three subsections, namely Ummi as social critique; emotion as the worldview of interactivity; and emotions of obedience are presented before the concluding remarks. The subdivisions in this analysis mirror a continuum of social malice with emotion as the underlying basis of (dis)content. While at the macro level, emotion transforms one’s worldview towards an issue that at the micro level emotion affects one’s desire for a person or a thing. The focus narrows into the emotional complex of subjugation in Malay marriages at the end of the discussion.

Reading across the knowledge zones is deployed to pluralise our understanding without subscribing to a hegemonic grand narrative, be it western or vernacular (cf. Wong 2011b; Wang 2011). The epistemological grounds of this technique stem from reflecting critically on local socio-cultural issues. Such approach eliminates the delimitation of reading a novel from the confines of gazing the plot within a single cultural-theoretical logic to analyse related new ideas surrounding the local society. The collaborative farming projects in Winarto (2011) and the cultural-semiotic analyses of Malay veil in Nagata (1995) exemplify fine examples of reading across the knowledge zones that apply simultaneous, coeval, interconnected and dependent processes (cf. Goh 2011, 248).

A critical reader could channel the analytical power initiated from the literary appreciation to cross-examine similar predicaments in the real world beyond the fiction zone. While female characters in the androcentric tradition normally ended up living in solitude, a meaningful comparison between Ummi and selected groups in the society is possible. Ummi could be construed as the representative of weaker characters manipulated by dominant actors capable of distorting facts and chastening evil actions. To illustrate the point, the exploit of Ummi, Siti Hawa and Jawaher by Syeikhul is comparable to the ordeal plaguing the marriage of a Malay woman named Rosnah in the actual zone.

The comparison evokes a cross-examination on exploitative marital relationships co-occurring in the fiction and the real world. The fictional of Ummi and real husbands of Rosnah played out polygamy in the name of God (poligami dah takdir Tuhan). However, contradictory to Ummi, Jawaher and Siti who have all agreed to a fourth wife Rosnah actually acquired a lafaz cerai6 from her husband to annul the marriage. In both zones, the emotions of Ummi and Rosnah became the key element behind the transformation of the respective events. That the outcomes would turn out very different had Ummi and Rosnah each acted in opposite manner justifies the perspective of emotion as an object of literary study.

Ummi as Social Critique

Shahnon’s work is a useful reference with which one can reflect on Malay wifehood; a concept that has seen a new contestation with the launch of Obedient Wives Club (OWC) on 4 June 2011. The spokesperson of OWC made it known that the club preaches sexual submission to Malay wives to ensure that their spouses remain happy in the bedrooms, thereby curing social ills such as prostitution and divorce. Terms such as “good sex worker” and “whore” were used for the roles that wives could play for their husbands (Yoong 2011). Understandably, the mission of OWC generated much controversy in Malaysia with the highly educated women divided according to two opposing camps, namely one for and the other against fulfilling and pleasing the husbands’ sexual desires per se (Ng 2011). On 18 June 2011, news appeared in The Straits Times that plan was underway to set up a branch of OWC in Singapore. The advocators believed that the mission of OWC was misunderstood and stressed that a wife’s loyalty to her husband was critical in warranting the well-being of the man (Ng 2011). A similar branch by the name of Kelab Taat Suami was also launched on 18 June 2011 in Jakarta claiming a membership of 300 across various Indonesian cities (Yahoo News! 2011).

The growing membership, from 800 to 1000 members of OWC Malaysia, puts Malay marital relationship back in the agenda of social development. The movement is considered as an extension of Islamic essentialism, whereby women were to uphold the responsibilities to help men. In turn, women are relegated to the female-private-powerless social role compared to the “male-public-powerful” stratum in the social hierarchy (Wazir Jahan Karim 2002). More recently, with the publication of Seks Islam (Islamic Sex), a sex-guide encouraging joint-sex activities by OWC (Sew 2011a), it can be inferred that Malay women as wives could be coaxed to construe certain activities as common practices in a marital relationship/marriages. This is not dissimilar from Syeikhul’s corrupting of Ummi’s understanding on marital relationship.

Against the growing number of obedient wives and co-wives, we heed the advice of Wazir Jahan Karim (2002) that popular intellectualism, including creative works such as novels, is worth more serious contemplation. As such, this discussion is closing in on the complexities wrapped within Malay identity. Ummi & Abang Syeikhul provides an insight into the minds of unconventional married Malay women, thus enabling a cultural-literary extrapolation towards the psyche of unconventional Malay females. Ummi’s polygamous relationship with Syeikhul was unconventional when compared with conventional Malay marriage relationships does not include polygamy (Maznah Mohamad and Rashidah Shuib 2011).

Reading a novel for self-reflection is relevant for personal resolution, not least as the current problems faced by mankind have shifted from the external sphere to the internal realm. Shahnon himself is of the opinion that internal conflicts are basic human problems which should be the main concern of perceptive fiction writers (Mohd Yusof Hasan 1995):


Permasalah manusia sekarang adalah permasalah dalaman, permasalahan yang berpunca daripada neurosis dan psychosis, permasalahan tidak mengenal akunya sehingga membiar perwatakan outsiders berhijrah masuk ke dalam diri…ketiadaan weltanschauung yang jelas dan hak (p. 431)… seorang sasterawan yang tajam sensitivitinya tidak biasa tinggal kaku diam… Permasalah itu menjadi permasalahan dirinya…permasalahan manusia setempat diberi antitesis, kemudian disintesiskan dalam bentuk karya…dan akhirnya dilepaskan ke tengah masyarakat agar masyarakat juga menempuh permasalahan dalaman itu (p. 443).

The current human problems are mainly internal conflicts, and issues that arise from the neurotic and psychotic minds including the problems of not recognising oneself, which leads to the occurrence of rebellious characteristics in oneself…a lack of a clear worldview and rights (p. 431)…a literary writer, who is highly perceptive would not remain silent and indifferent…the problem in question becomes the writer’s…the problem of local people are accorded with an antithesis and later synthesized into the form of literary works…and eventually channelled to the mainstream with the intention that the society could deal with the internal conflicts (p. 443, Author’s translation).



The qualities of a narrative are critical for generating epiphanies that enable interpretations and forging of storylines in literary works that explore various human issues (Wong 1999). In tackling the views of OWC, Shahnon’s novel sheds light on marital submission in Malay culture. The simple yet disturbing plot is a useful tool for the exploration of the internal struggle, mood and emotional changes that occur in the minds and hearts of humans. Thus far, studies on the novel offer little resolution to the agenda set by OWC, not least because critics are overly focused on the physical exploitation that underpins the storyline.

However, the novel is capable of generating a critical spinoff to illuminate the emotions both transpiring and subdued in the psyche of the obedient wives when one furthers the analysis into a seismograph of life. From the outset, this discussion is aligned to the eastern values that a full and mutual subjugation to one’s spouse is a virtue, be it Islamic or Confucian.7 Unfortunately, harmony in the gender relationship of a Malay marriage reflects a preference for a male-over-female hierarchy as played out in the current practice delineated in the New Enactment of Syariah:


The right of the ideal Islamic wife and mother is constructed around conditional clauses of loyalty, obedience, purity and subservience. While Islamic malehood is associated with entitlements, Islamic femalehood is associated with good behaviour. While malehood is gained by legal conferment, femalehood is gained by moral submission (Maznah Mohamad 2011, 175).



Nonetheless, it is necessary to evaluate the challenges Malay wives face in playing an obedient role. The exploration of the emotional terrain in marital obedience may be considered an attempt towards syariat batin or spiritual Syariah in Islam that leads to virtuous morality.8 Failing to understand the emotional undercurrent beyond the vivid descriptions of sexual references couched in metaphorical phrasing only trivialises the message of naïve young Malay wives falling victim to manipulative male protagonists. Seeking a deeper analysis, we will investigate what it means to be obedient by translating Shahnon’s notion of literature as a seismograph of life to reconfigure the plot for the identification of experience afforded by the five human senses.

Citing holy verses such as Surah Yunus, Surah al-Jatsiyah and Surah Luqman, it is clear that Islam encourages a comprehensive perception of the world wherein God encourages humans to utilize the five senses to the fullest in all aspects of life (cf. Shahnon Ahmad 1993, 372). Optimising one’s critical mind to the fullest is a constant in Islam until today, especially as those who fail to contemplate and think are considered as lower than home breed animals (see M. Zuhal A. Lathif 2011 for an interpretation of Surah al-Furqan, verse 44).

Although the novel is written within a religious framework, the exploration of gender relationships in Malay polygamy is actually cultural rather than religious in nature because “the framework that categorises the Islamic state within the parameters of Malay Muslim femininity and masculinity is very much rooted in culture rather than in Islam” (Noritah Omar and Washima Che Dan 2006, 51). In other words, the human conflicts found in the plot are indexes of conflicting interactivity and the human quandaries should not be mistaken as the consequences of religious reflexes. The interactivity in the Syeikhul’s household reveals issues that are culturally-inclined rather than religiously-grounded. A few examples will thus be cited in order to show that human biases and cultural predispositions are at the heart of interactions within the plot.

Ummi’s preoccupation with lustful desire and subscription to the belief that the body of the young wife was the preferred subject leads to her becoming surprised when Syeikhul requests that she sacrifice her turn of the night as he needed the night with Jawaher, the first wife:


Pernah Ummi sedekah satu malam kepada Kak Jawaher atas permintaan Abang Syeikhul juga. Ummi terkejut juga pada mulanya kerana Abang Syeikhul masih lagi memerlukan jadual tambahan untuk bersama Kak Jawaher. Mungkin Abang Syeikhul dan Kak Jawaher memerlukan malam itu untuk berbincang hal-hal yang lain di luar keganasan dan kebuasannya. Lagi pun apalah sangat hendak berbinatang dan berganas dengan Kak Jawaher itu. Kak Jawaher sudah tua (p. 127).

Ummi ever sacrificed a night to sister Jawaher at the request of Abang Syeikhul too. Ummi was shocked in the beginning that Abang Syeikhul still needed the extra schedule with sister Jawaher. Perhaps Abang Syeikhul and sister Jawaher needed that night to discuss matters that are not related to wild and violent behaviours. Moreover what was there to be too wild and violent with sister Jawaher. Sister Jawaher was already old (p. 127, Author’s translation).



In this respect, Ummi fails to understand the notion of Islam Hadhari, an all-encompassing concept that the Syeikhul household subscribes to. Ummi’s narcissistic mind reflects a cultural self, which was far from a religious transcendental self.

It is obvious that Ummi’s obedience to her husband was directed by the need for sexual gratification rather than the glory of spiritual assistance in forwarding a religious mission. For example, the immediate thought that appears in Ummi’s consciousness when Syeikhul asks Ummi for her consent in him marrying a fourth wife was about all the rude sexual awakenings that the fourth wife would be enduring. Such a mindset is a stark contrast to the purported reason behind Syeikhul marrying another wife, which was to reap the benefits that lead to better concentration in his missionary work:


“Ummi macam mana pula?” Demikian akhirnya Abang Syeikhul menyoal. Semalam pun Ummi sudah dapat menangkap niat Abang Syeikhul itu tetapi Ummi tidaklah berkata apa-apa waktu itu. Tapi Ummi memang setuju… Ummi sanggup memberi giliran malam Ummi kepada adik itu kelak… Dan adik yang bakal datang itu pun akan terkejut juga sama seperti Ummi… Tapi percayalah dik, kejutan itu akhirnya berubah menjadi kegemaran yang amat sangat pula kerana Abang Syeikhul ini…ah! adik sendirilah akan mengalaminya (p. 113).

“Ummi how about you then?” In the end Abang Syeikhul asked the question. Last night Ummi already sensed Abang Syeikhul’s intention but Ummi did not say anything at that time. But Ummi was agreeable indeed. Ummi was willing to offer her turn to the incoming sister… And this new sister would be shocked just like Ummi… Believe it sis, the shocking experience would eventually become something to look forward to because this Abang Syeikhul…ah! sister you should experience it yourself (p. 113, Author’s translation).



Ummi volunteers to sit on the committee that sources for the fourth wife and this reveals a secular preference over the spiritual necessity obvious in the selection of the candidate, Nur Musalamah. The selection for Nur was based on her family heritage, facial features and physical attributes including the skin, the waist, the description of the breast and buttocks, the ears, the cheeks, the fingers, the hair, the teeth and the lips (see the details on p. 124). Apart from looks and physical attributes, class was also conflated with religion. In terms of class, the candidate’s father is a Bumiputera millionaire by the name of Dato’ Badruzzaman (p. 123). Close affinity between class and religion, however, was proven fatal not least as Darul Arqam’s popular appeal to the cosmopolitan middle-class Malay was the main reason for its demise (Nagata 2004, 110).

Ummi’s verbal expression to sacrifice two nights with Syeikhul was based on her personal insecurity rather than a calculated reasoning to promote religious well-being. Ummi’s original intention to offer three nights to the newlywed was rejected for fear that Kak Siti, the second wife, would become suspicious of her generosity.


Ummi pun sedekah dua malam giliran Ummi saja. Pada mulanya Ummi ingin juga pahala lebih dengan berhasrat untuk sedekah tiga malam, tetapi kemudiannya Ummi buat keputusan dua malam saja; sama seperti yang disedekahkan oleh Kak Siti. Kalau sedekah tiga malam, nanti apa pula kata Kak Siti (p. 125).

Ummi also sacrificed two nights of her turns. At first Ummi wanted plenty of good blessings and intended to offer three nights, but later Ummi made the decision of two nights; similar to what was offered by sister Siti. Ummi was worried that if she sacrificed three nights, sister Siti might make of her kindness wrongly (p. 125, Author’s translation).



Ummi’s subsequent lonely nights at the end of the story were spent wandering about in her bedroom imagining the possible pleasures her husband derived from spending additional nights with Nur Musalamah and if the newlywed Nur Musalamah would experience rude shocks from Syeikhul in her bedroom. Ummi’s erratic behaviour and erotic imaginings existed both before and after Nur Musalamah became a household member and indeed whenever she had to sleep by herself. Obviously, Ummi exhibits psychological disorientation rather than religiously-troubled behaviour. The so-called psychological disorientation, however, is but a normal part of a young wife’s mindset if we compare Ummi’s situation with the sexual depravation of Che Nerat bt. Musa that was recognised by the Kadi (the Islamic court judge) in the Mahkamah Syariah Perlis (Islamic court of Perlis in northern West Malaysia) in 1965 (Maznah Mohamad 2011).9

Ummi serves as a prism that illuminates the possible tribulations a wife faces in performing marital obedience. Acknowledging that each marital relationship is unique, a male or female actor intending to perform the obedient role may experience a lower level of distress if Ummi’s emotional outcomes can be used as a psychological benchmark for forging interpersonal unions. The plot may be an avenue in contemplating intelligently when performing obedience since each human interaction is emotionally-laden. The following section explores emotion as the modus operandi of human interaction.

Emotion as the Worldview of Interactivity

Scepticism on emotion as a legitimate aspect in human relationship often perceives human emotion as super-organic and relegates emotion to the nonintellectual aspect of culture. Following Wazir Jahan Karim, emotion is considered to be the basis of human actions in human interaction:


A vital component of the energy of action is human action. It reaffirms the social sentiment of the group, also weakens or destroys it, and makes an attempt to reconstruct and support new ideas. Thus emotion and action constitute the human workshop of experience on which culture is built–the level of interpersonal relationships where meanings are being sorted, where conflict and ambiguous ideas are provided with interpretation, conforming or unconforming to established values, but generally determining the pathways of future social relations (Wazir Jahan Karim 1990, 12).



Emotion as a worthy locus in this cultural-literary analysis is underlined by the recent work of literary scholars on hate and vengeance as significant destructive forces in Malay literature. Amida Abdulhamid (2004), for example, analysed 17 hikayat or classical texts to determine the origin of hatred and its impact. Not all the hatred led to destruction although there were many examples of anarchy that destabilized various peaceful settings. Whenever a reader identifies with the emotions of a character a co-identification is re-enacted in the literary appreciation.

According to Peter Slovic, emotion and worldview are functionally similar in that both are used by humans to navigate a complex and uncertain world. The public, including so-called scientists, are aware of the emotion of being affected, with this being defined as a positive or negative evaluative feeling toward an external stimulus (Slovic 1999, 694). Investigating the affect of marital obedience as a manifestation of the Malay value system is to transcend the structural framing of social affairs that ultimately neglects human agency. Arguably, emotion appropriates and influences the decision making process of social actors (cf. Sew 2010). Ong Aihwa observed that married Malay women in Kuala Langat, Selangor are expected to conceal their aurat or nakedness; and even to maintain the specific adat or art of preserving their sexual attractiveness to retain their husbands’ interest (1995, 166).10 Not unlike scenarios in the nineties, Malay married women today still have to juggle multiple trade roles and domestic responsibilities expected of them while observing their modesty by avoiding male-dominated spaces, such as bars and pubs (cf. Suriani Suratman 2011).

My conjecture is that marital obedience is a complex concept affecting Malay females with emotion being an important element in the decisions made in daily interactions. Human emotions form the underlying basis on which interactivity transpires between social actors and thus play a significant role in constructing our perception. Emotion as part of the social psychology of Malay minds is recorded as a relevant business trait worthy of the attention of outsiders in Malaysia and Singapore. The best-seller Kiss, Bow or Shake Hands: How to Business in 12 Asian Countries makes an interesting point on how Malay business relations are influenced by emotion:


Negotiation Strategies: What Ethnic Malays Accept as Evidence The subjective feelings of the moment form the basis for truth, with faith in the ideologies of Islam having a very strong influence… (Morrison and Conaway 2007, 80).



While the dynamics of a Malay market has as much to do with feelings as it does with price and products, we are mindful that Malays are encouraged to constantly engage in self reflection. Asking “Who am I?”, for example as a form of self-reflection is considered relevant for Malay intellectuals such as Shahnon Ahmad in revisiting the Malay identity complex. According to Mohd Yusof Hasan (1995), such an introspective query allows a Malay person to bring in religion as the underlying foundation to explore humanity.

Emotions of Obedience

Ummi’s emotional states are found in the narratives containing her recollection, interpersonal interactivity and intrapersonal imagination. We will explore these emotions to highlight possible marital experiences that might be encountered by a submissive spouse. Studying the emotions of marital obedience based on literary analyses offers a familiar entry point for a layperson to think about the issue related to OWC as if the folk psychology of a society is tapped (cf. Sew 2011b). Metaphorical extensions, either framed in alignment to Ummi’s experiences or construed as a variant from Ummi’s worldview creates anew one’s intrinsic knowledge (Sew 2004). The obedient role is defined as a concerted effort to suppress the negative as well as the positive feelings toward any external stimulus in order to maintain a mindset of reverence in displaying a submissive stance.

The suppression of two emotion extremes, namely that of relish and revolt, was necessary for Ummi to maintain a calm demeanour in public. The “well at ease” self image was the norm expected of a Muslim missionary’s wife. Looking dishevelled in the eyes of the other Syeikhul household wives would be tantamount to a loss of face. The concept of face is closely related to cultural and emotional intelligence – a significant notion relevant in the Asian business world (Earley, Ang and Tan 2006). Ummi’s obedient behaviour was underlined by a reverential attitude to a subject of subjugation. In other words, performing obedience is desirable.

Ummi balances different emotions in performing obedience in various locales, not least because Ummi’s marital obedience was constantly oscillating between two extremes, from a state of suppression whilst in public to that of a disruptive disposition when alone. She was submissive in interacting with Syeikhul while feeling both happy and unhappy, as well as both angry and confused which gradually results in a worrisome state of mind. The varying sensations that emerge from physical contacts generate a series of recurrent and perceptive memories which give rise to tumultuous and imaginative mental trajectories. Ummi’s affect, or rasa kasih sayang are based on her utterances in reported speeches, which are recounted in the plot in the first person’s voice. Rasa (feeling) as a significant component in Ummi’s psyche incurs various feelings (perasaan) in obeisance performing.

Instead of feeling contented like an obedient subordinate should, Ummi constantly has to cope with a series of complicated emotions. While Ummi is fully aware of turn-sharing among wives with her husband, she nevertheless finds it difficult to refrain from hallucinating about the intimacy between her husband and the second and later the fourth wife. Ummi’s emotional ordeal generates frantic dispositions within her own bedroom which includes the constant chasing of her imaginary demons. Ummi’s delusions lead to anger and madness and yet these negative feelings were suppressed and prevented the corrosion of Ummi’s obedience to such an extent that she herself volunteered to find a new wife for Syeikhul.


Physical submission as the means to heaven is a thought that remains firmly etched in Ummi mind to the exclusion of any possible alternatives. Ummi thus re-enacts a stereotypical reproduction of gender relations by trusting Syeikhul’s words and thereafter surrendering her body to him, firm in her belief that she could be ever available, infinitely gratifying, sexually and physically ideal in her stereotypical gender role. In this illusion, Ummi is convinced that she is the answer to her husband’s spiritual needs and therefore would gain her eternal reward through the subjugation of herself to him.

Paradoxically, while Ummi acknowledges the importance of sharing her turn with the other two wives, she also assumes that she deserves all the turns of union with Syeikhul. Ummi’s social psychology demonstrates a conflicting and hypocritical mental state. Suppressing these contradictory feelings would eventually cause disruptive behaviour as Ummi’s mind was filled with jealousy, anger and sarcasm towards the second wife whenever she was alone. A manifestation of wild behaviours resembling a kind of madness on Ummi’s part follows suit. Ummi’s desires and feelings had given rise to an insurmountable challenge in the practice of obedience. In psychosocial terms, Ummi desires for a plenitude of intimacy (cf. Sew 2007; Cameron and Kulick 2003), in which Syeikhul was the real object of Ummi’s desire in her plenitude.

The mindset of an obedient spouse expecting maximal affection in the quest of plenitude goes haywire when her desire is constantly punctuated with denial. Fortunately, hope becomes an important emotion within the experiential realm of Ummi’s desire with the feeling of hopefulness being a universal emotion. Averill (1996) found that hopefulness situates certain Asian cultures similarly to the Western counterparts because this feeling has contributed to being non-inhibitive in expecting sensual gratification. OWC’s publication of Islamic Sex, Edison Chen and his collection of nude photographs in 2008, several heterosexual and homosexual criminal cases making headlines in the Malay dailies of 2009, as well as the internet sex scam resulting in financial extortion in Singapore (Shaffiq Alkhatib 2012; Sew 2012) are evidences of this.

In a parallel analysis, it may be said that there was no love without hope in the case of Nazreen, the wife of Iryadi in Isa Kamari’s novel Kiswah. Nazreen, the female protagonist has lost her hope with her husband’s unbecoming behaviour during their honeymoon, which spanned from India to Pakistan and ending in Mecca, which was to be the final destination of their short-lived marriage. Nazreen finds her sexual experiences with her husband in Delhi, Kashmir and Kathmandu shocking and begins doubting her decision in marrying Iryadi, a charismatic undergraduate student from the School of Architecture. In contrast, at least in the expression of negative emotion, it is not uncommon for Malay characters in the novel to abandon a spouse when hope has diminished. For example, when hope and respect for the Malay bridegroom in accordance to the Minangkabau customs have dissipated, the bridegroom would be deployed to scare chicken, pound the mortar and fire the salutes for the wife’s clan (cf. Peletz 1995).

The concept of fasakh (judicial divorce) never occurrs to Ummi (see Maznah Mohamad [2011] for a discussion of fasakh, which has transformed from an exclusively married Muslim women’s right to a providence that a husband may now apply for in the current Malaysian Syariah). We extrapolate from Ummi’s marital obedience that the object of desire in the plot was not the wives but the husband. The author shows Syeikhul’s desirability to Ummi through the description of his shinny black hair, fragrant mouth, thick goatee, and well-built figure (p. 68). In Ummi’s plenitude, Syeikhul provides Ummi with instructions to enjoy intimacy and promises her a rewarding eternity for playing along. In this instance, Ummi represents the naive believers, which subscribe to an omnitemporal timeframe of a holy text prescribed orally by a religious figure (cf. Wong 2011a, 138).

Both the object and relationship with the object make Ummi feel complete; that Syeikhul is the formal object/subject in Ummi’s desire is in consonant with the understanding that a woman’s emotional life is attracted to the concrete but not the abstract (cf. Padua 2010). The interplaying of emotions in Ummi’s mind and heart reiterates the fact that the husband, and not any of his wives, is the object of desire in performing obedience à la OWC. The notion of husband as the object of desire is congruent with the attributing of eroticism (nafsu) to the females, indicating that the natural outcome of male control is the exclusive access to the enclosed sanctum of the covered female body (cf. Ong 1995, 179).

Concluding Remarks

Shahnon states explicitly that Islam is against the spousal exploitation of women and yet, the contradiction between Shahnon’s personal values and his craft is ironic. Jostling the lust of a religious leader through the manipulation of holy verses as a pretext to seeking pleasure from young women, Shahnon nudges his readers to view the plot as a means with which to criticise the systemic exploitations found in the existing climate. The plot is a literary critique of religious malfunction par excellence as it highlights the exploitation and malpractice of certain groups in the community. If Ummi can indeed be regarded as a representative of an obedient wife, her internal struggles nevertheless serve as a warning that emotional disorder is a persistent challenge to marital obedience. An obedient spouse is required to manage a conflux of different emotional states that she is constantly facing.


Furthermore, this analysis underlines that desire is a prerequisite of obedience in marriage. Contrary to the belief that wives or women are stereotypical objects of desire to husbands or men, this discussion suggests that the rousing of desire operates in the opposite direction, namely that the husband is desirous to the younger wives. The physical and mystical attributes of the husband in the narrative indicates that obedience or submission is sustainable if there is a powerful lead actor who is desirable to an obeying household within a polygamous context. Underlying an obeying relationship is a blissful response from a person capable of fulfilling certain expectations, be it secular or religious as represented in the diagram below:


[image: art]

Figure 1. The desire of obedience in Ummi & Abang Syeikhul



This discussion suggests, then, that understanding, identifying, and curbing certain emotions in the experience of an obedient actor are relevant to a harmonious relationship. Ummi’s emotional states may serve as a literary basis for the investigation of other feelings underlying marital obedience across varying cultures and among different age groups. A roadmap for marital obedience, perhaps, could be properly studied and outlined for enhancing a relationship that operates by the precepts of a socially sanctioned subjugation and yet one that is taken to be a virtue in society.
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Notes

1.        The Malay kinship term for an elder brother, abang, is normally used as a form of politeness and endearment for addressing the husband in conversation (cf. Sew 1997). It is difficult to imagine a Malay wife calling her husband by his personal name without any addressing term since direct referencing is not part of the norms in Malay pragmatics.

2.        Nagata (2004, 106) reports that Ashaari’s initial inspiration came from his association with the Sufi gurus, e.g. Sheikh Suhaimi and Sheikh Mahmud Al Bukhari. The mystical styles of worship and chanting (dzikr) and the idea of a utopian commune incurred a large following.

3.        A narrow-minded literary focus as an analytical tool has a limiting view band incapable of in-depth analysis. The negative outcome in the evaluation of Salam Maria read in short-ranged literary lenses by a Malay scholar, resulting in the failure to appreciate the use of diverse resources by the author to image the protagonist of the novel, is a case in point (Wong 2011a).

4.        If a textual interpretation is a select judgment, which stems from prejudgments, among other things, a moderating committee to arbitrate individual interpretations of any religious texts is quite necessary. Selected cases of educated Muslim Malay women interrogating and challenging certain religious prescriptions are recorded in Suriani Suratman (2011).

5.        Another detrimental extreme that a new-single female is subjected to the “I-am-available-sexually” view is the popular belief that a new widow is on a constant look out for men, including the married ones (Wazir Jahan Karim 2002).

6.        It was reported in Maznah Mohamad and Rashidah Shuib (2011, 163–164) that Rosnah pawned her jewellery for the trip to the third wife’s house in Sungai Patani, Kedah. Upon arrival, Rosnah broke into the house and went on a rampage breaking up every item in sight. Furthermore, by holding her husband at knife-point Rosnah managed to force him driving for six hours all the way to the Jeli Syariah Court in Kelantan to execute an official end to the marriage.

7.        The Chinese adage, san cong si de ([image: art]), or better known as the three submissions and four virtues is a common cultural consensus in Confucian and neo-Confucian societies. The male-oriented social practice expects a Chinese woman to worship all the men closely related to her because the so-called three submissions stipulate that a pious Chinese woman must submit to her father, husband and son in different stages of her life, accordingly and obediently. The other four virtues expected of a female include virtuous moral values, exquisite verbalism, immaculate mannerism and expert craftsmanship.

8.        For a current discussion on the essence of Islamic practice a la Sufism as well as the difference between the legal and the soulful interpretation of Islam, please refer to Ahmad Fauzi Abdul Hamid (2011).

9.        The Malay legal summary of the Kadi in the case of Nerat bt Musa v. Ahmad b. Kancil (Kadi Court, Perlis 1965) has been translated into English, “The court is extremely sympathetic towards the suffering of Che Nerat bt Musa (plaintiff) especially in regard to the matter of her sexual fulfillment; as a young person who is healthy she will not be able to suppress her natural desires for sex. If these desires cannot be satisfied by an acceptable route (jalan yang halal), then it is possible that this would be obtained by whatever means” (Maznah Mohamad 2011, 173).

10.      The Malay adat is identified as a pre-muslim element (Nagata 2004).
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There are a number of studies that identify Malay reduplication as part of Malay lexical derivation. Earlier publications, within which Malay duplication is analysed, include those of Asmah Haji Omar (1975; 1987), Tham (1977), Liaw (1985; 1999), Zaharani Ahmad (1991) and Awang Mohamad Amin (1992) with the publication under review suggesting a renewed interest in the study of Malay reduplication in the 21st century. This is then a continuation of the trend of other such recent studies as Mohd Gani Ahmad (2003), Zaharani Ahmad (2007) and Sew (2007; 2011), all of which position Malay reduplication as part of a significant Malay lexical derivation.

The linguistic observations on Malay reduplication that this book reports stem from a project developed at the Kuala Lumpur-based Institute of Language and Literature (Dewan Bahasa dan Pustaka, DBP), a semi-governmental agency for Malay language planning, development and dissemination. This project aims to examine reduplicated data found in a Malay corpus database.

Notably, the preface of this book states that the analysis of data from a corpus database called Pangkalan Data Korpus (PDK) provides yet another alternative to the already diverse views on Malay reduplication in the current literature. It is further claimed in the book that the analyses are a first study in Malay reduplication based on this very corpus (p. xii). The book also suggests that a second reason in embarking on such a project is the need to develop DBP staff competency in carrying out academic research of this nature (p. xii–xiii).

In the introduction, PDK is put forward as one of its kind in Malaysia (p. 6) with a history that traces to a memorandum between DBP and Universiti Sains Malaysia in 1993. The corpus currently contains 130 million words organised according to 10 types of print materials such as books, magazines, newspapers, translations, the ephemeral, drama, poetry, resource cards, traditional texts and textbooks (p. 8). Elaborate details regarding the creation of the corpus can be found in Rusli Abdul Ghani, Norhafizah Mohamed Husin and Chin (2006). However, this review reveals that, in addition to PDK, there is also MALEX (Malay Lexicon), a corpus database initiated by Knowles and Zuraidah Mohd Don (2008; 2006). MALEX is a corpus of natural Malay texts that include speeches of Tun Dr Mahathir. Currently, the corpus of 2.5 million words also includes data taken from DBP – produced novels and printed materials.

Examples of Malay reduplication in the book are derived from print materials published between 1990 and 2004 (p. 9). It is worth mentioning here that the first corpus-based analysis of Malay reduplication dates back more than 35 years ago and is already available in the literature of Malay linguistics. The work of Asmah Haji Omar (1975) who pioneered the investigation on various types of reduplication found in written Malay was left out from the literature review of the book. This original corpus-based study is probably the seminal study of Malay morphological formation.

Furthermore, the citation in the book is confusing with only a reference of Asmah Haji Omar (1993) in the bibliography (p. 87). Suspiciously, there is one unaccounted reference to Asmah Haji Omar (1980) on p. xv and p. 2, which finds no corresponding detail in the bibliography. That this reference is actually the first edition of Asmah Haji Omar (1993) and has found its way into the book reflects an inconsistency in the citation process. Additionally, several references to Abdullah Hassan (1994) in the text have omitted his co-author Ainon Muhammad (see the full reference).

The literature review is not representative of current studies in Malay reduplication. Book-length studies of Malay reduplication that include reduplication via melodic transfer (Zaharani Ahmad 2007) or the reduplication of nouns and verbs according to the tenets of cognitive grammar (Sew 2007), for example, have escaped the survey in this study. More specifically, this review observes that Zaharani Ahmad (2007), whose auto-segmental phonology circumvents first syllabic copying as an underlying rule for partial reduplication, is also not incorporated the literature survey. This is a grave omission, not least as the corpus-based analysis in this book adopts a formal framework as its theoretical underpinning.

Zaharani’s work is especially important because it serves as the basis by which the analyses arrive at accurate formal linguistic observations. The significance of phonological analyses mentioned in Zaharani Ahmad (2007) is that first syllable copying, assumed to be the basis underlying partial reduplication, is misinformation. Zaharani illustrates that first syllable copying fails to account for the Malay “was”, which does not reduplicate partially but only doubles fully as “was-was” (doubtful). If first syllable copying governs partial reduplication *wewas would have been a prime example of Malay partial reduplication (see Zaharani Ahmad 2007, 66, 71).


Auto-segmental phonology provides an adequate explanation on the nonexistence of *wewas. An initial default vocalic template [V]- is suggested at the skeletal level [V]-CVC; hence blocking *wewas from occurring as Malay partial reduplication. The reduplication of monosyllabic word stems are thus impossible in morphological derivations. The constraints of partial reduplication lies in a copy and association rule followed by a melodic transfer model of Malay phonology against the Wellformedness Condition (see Zaharani Ahmad 2007, 123–126). Unfortunately, Zaharani highlights the erroneous lexical phonology rule as the modus operandi with which to account for selected partial reduplication in the present study (p. 33, Author’s English glosses):


jari (finger) → jajari → jejari (radius)
pohon (tree) → popohon → pepohon (tree or tree-like)
sungut (antenna) → susungut → sesungut (feeler)



Secondly, according to Zaharani Ahmad (2007), monosyllabic Malay words are internally bi-syllabic with a vocalic default preceding the first consonant as its underlying lexical structure. The phonological motivation is derived for maintaining descriptive adequacy in the analysis of partial reduplication. This corpus-based study, however, redefines partial reduplication to include final syllable reduplication (p. 21). By erroneously expanding the definition of partial reduplication, the compiler of this book has included pertama-tama (firstly) and segala-gala (all of which) as examples. As a result, this expanded definition reintroduces the old copying issue to the melodic transfer constraint.

This problem would have been avoided had the literature survey considered the interplay of Malay phonological rules in reduplication. Factoring in Zaharani’s analyses (2007) would have solved the issue at hand. If the erroneous linguistic specification were to be argued as part of reduplicating rules proper, however, a new set of copying derivation for reduplicating needs to be proposed. Zaharani’s work needs to be revisited with new observational specification in the book, especially since he was named as a consultant to this project.

Thirdly, categorical discrepancy remains an issue in the study of Malay reduplication. Abdullah Hassan et al. (2006) use kata adverb gandaan (reduplicated adverb) for pura-pura (pretend) whereas the present study classifies pura-pura as kata ganda semu (original reduplication) (p. 70, 73). This review explains that reduplicated forms are important adverbial equivalents in the translation of English adverbs into Malay, e.g. benar-benar (absolutely), semata-mata (purely), and hati-hati (carefully) (for more details, see Ainon Muhammad 1991, 120).


The observation reported in this book denies that free forms (kata ganda bebas) are reduplication; which, in contrast, is considered to be reduplication in Abdullah Hassan and Ainon Muhammad (1994). Four out of the original nine free forms in Abdullah Hassan and Ainon Muhammad (1994, 45), namely ulang-alik (go to and fro), simpang-siur (criss-crossing), mertua-taya (in-laws), and patah balik (return by detour), are regarded as compound terms (kata majmuk) and explained as unique form (bentuk unik) (p. 31). The notion of free form as compound is made clear in the book on p. 23:

…bentuk ini tidak boleh dianggap sebagai kata ganda yang sebenarnya kerana antara unsur yang menjadi dasar (unsur pertama) dengan unsur yang digandakan (unsur kedua) tidak mempunyai persamaan yang khusus baik dari segi huruf (vokal dan konsonan), mahupun dari segi suku kata (awal atau akhir).

…this form cannot be considered as real reduplication because there is no specific similarity between the basic element (first element) and the reduplicated element (second element), either in terms of alphabet (vowel and consonant) or in terms of syllable (first or last) (Author’s translation).

Fourthly, the analyses on rhyming within Malay reduplication are different from the understanding of reduplication as prototypical lexical derivation. Prototypical extension from a central nucleus is a typical cognitive process towards the formation and codification of meaning development (Gibbs, 1994). Instead of tracking the copying of morphemic elements to a similar morphemic trigger, this study highlights either vowel changes, consonant changes, or both, in accounting for rhyming and chiming reduplications. For example, gunung-ganang (mountain ranges) and tindak-tanduk (traits and behaviour) are analysed as forms, containing either partial or successive vowel changes (p. 38). This is in stark contrast to Abdullah Hassan and Ainon Muhammad (1994, 44) and Tham (1977), who have noted the repetitive consonants in their findings.

Erroneous analyses will set the study of Malay reduplication back away from linguistic universals – a well-established notion in Moravcsik (1978) and Abbi (1992). The formal framework adopted to account for the corpus data in this book seems inadequate in explaining the reduplicating free forms in Malay morphology. Porak-peranda (chaotic or in disorder), for example, is identified as a rhyming reduplication instead of compound (p. 85) although the same datum is considered as free form reduplication in Abdullah Hassan and Ainon Muhammad (1994, 45).

In terms of material development, the reduplicated data in the book could be used as authentic examples for illustrating the means by which new Malay nouns, verbs and adverbs are derived, or the methods by which these Malay grammatical categories are germinated and extended to generate new morphological formations. As a secondary text to language teaching, the book may serve as elementary reading material in the investigation of Malay morphology by which readers may identify more adequate morpho-phonological observations in the analyses of reduplication.

In terms of linguistics research, this study is unaware of the existing analyses in the literature. Due to such a limitation, the classification of Malay reduplication in this study sheds little light in the understanding of this topic. It remains a puzzle as to why the work of Zaharani Ahmad, mentioned as one of the two consultants to the project, was ironically never consulted. This book, hence, may be a target for interested graduates undertaking formal analyses on partial and full Malay reduplication in order to generate a detailed auto-segmental reevaluation.
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Pembangunan lazim (PL) dan pembangunan berteraskan Islam (PBI) merupakan dua perkara yang berbeza. PL terbina daripada tasawur lazim, manakala PBI pula terbina daripada tasawur Islam. Jika begitu, apakah PL sesuai diadaptasi dan diguna pakai untuk pembangunan di negara-negara umat Islam? Apakah ia boleh menyelesaikan masalah-masalah berkaitan Islam? Berdasarkan permasalahan tersebut, kajian ini cuba untuk mengkaji tasawur PBI. Ia dilakukan berdasarkan al-Qur’an secara tafsir al-mawdu’iy untuk mencapai tiga objektif kajian. Pertama, mengenal pasti ayat-ayat tasawur pembangunan dalam al-Qur’an. Kedua, menganalisis tasawur pembangunan berdasarkan ayat-ayat al-Qur’an yang telah dikenal pasti secara tafsir al-mawdu’iy. Ketiga, membina tasawur pembangunan berdasarkan ayat-ayat al-Qur’an yang telah dikenal pasti itu. Untuk mencapai kesemua objektif tersebut, kajian kualitatif yang berbentuk penerokaan dan deskriptif ini menggunakan kaedah analisis pensejarahan dan kaedah analisis kandungan. Analisis pensejarahan dilakukan untuk menganalisis peristiwa-peristiwa yang menjadi sebab penurunan sesuatu ayat. Kaedah analisis kandungan pula dilakukan untuk mengenal pasti, mengumpul dan menganalisis makna ayat-ayat al-Qur’an berkaitan tasawur pembangunan. Kedua-duanya disesuaikan dengan kaedah tafsir al-mawdu’iy.

Hasilnya, kajian ini dapat menemukan ayat-ayat tasawur pembangunan dalam al-Qur’an. Kesemua ayat tersebut turut menjelaskan tentang salah satu daripada tiga elemen asas tasawur iaitu Allah SWT sebagai Pencipta, manusia sebagai makhluk dan sumber alam juga sebagai makhluk. Rumusan daripada analisis ayat-ayat tersebut, enam elemen konsep tasawur pembangunan dalam al-Qur’an, iaitu al-tawhid (keesaan Allah), al-’ubudiyyah (pengabdian diri/beribadah kepada Allah), khalifah fi al-ard (khalifah di muka bumi), mawarid al-tabi’i (sumber alam), al-azminah – ’alam al-ruh, ’alam al-dunya wa ’alam al-akhirah (tempoh masa – alam roh, alam dunia dan alam akhirat) dan mardat Allah (keredhaan Allah). Elemen tunjang kepada elemen-elemen konsep tasawur pembangunan tersebut ialah al-tawhid. Berasaskan kepada keenam-enam elemen konsep tasawur pembangunan dalam al-Qur’an tersebutlah, tasawur PBI itu dibina. Tasawur tersebut mempunyai kekuatan yang tersendiri kerana bersumberkan wahyu; bertunjangkan al-tawhid; elemen-elemen asasnya merangkumi aspek Allah sebagai Pencipta, manusia dan sumber alam sebagai makhluk; tempoh masanya meliputi alam roh, alam dunia dan alam akhirat; dan bermatlamat mencapai keredhaan Allah SWT.


Translation: Development Worldview in the Qur’an: A Study of Thematic Exegesis.

The conventional development (PL) and the Islamic-based development (PBI) are two different entities. PL is developed from the conventional worldview while PBI is developed from the Islamic worldview. Given this, is it suitable to adapt and adopt PL for the development of Muslim countries? Could it solve the problems related to Islam? This is a study of the PBI worldview based on the thematic exegesis of the Qur’an to achieve three research objectives. The first objective is to identify the verses on development worldview in the Qur’an. The second objective is to analyse the identified Qur’anic verses based on the thematic exegesis and the third objective is to develop the development worldview based on the verses. In achieving all the objectives, an exploratory qualitative and descriptive research using historical and content analysis methods were employed. The historical analysis method was used to analyse the incidents that provided the reasons for the revelation of the verses whilethe content analysis method was employed to identify, collate and analyse the meaning of the development worldview verses in the Qur’an. The two analyses were then adapted to the thematic exegesis method.

The analyses that were carried out reveal the existence of the development worldview verses in the Qur’an. All the verses explain one of the three fundamental elements of worldview, that is, Allah SWT as the Creator, humans as creation, and natural resources also as creation. The analyses of the revealed six conceptual elements of development worldview in the Qur’an, which are al-tawhid (Oneness of Allah), al-’ubudiyyah (servitude of self/worship to Allah), khalifah fi al-ard (vicegerent on earth), mawarid al-tabi’i (natural resources), al-azminah – ’alam al-ruh, ’alam al-dunya wa ’alam al-akhirah (time frame – world of al-ruh, present world, and the world hereafter) and mardat Allah (pleasures of Allah). The core element of these six conceptual elements of development worldview is al-tawhid. The PBI worldview is built upon the six elements and possesses its own strengths as it is based on revelation; its core is al-tawhid; its basic elements which include aspects of Allah SWT as the Creator, humans and the natural resources as the creations; its time frame encompasses the realm of world of al-ruh, present world, and the world hereafter; and its objective is to attain the pleasures of Allah SWT.
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