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Abstrak. Bahasa Melayu merupakan salah satu wadah pengucapan Islam setelah beratus-ratus tahun menjadi wacana penterjemahan dan pentafsiran al-Qur’an, al-Hadith, ulasan tentang epistemologi, ontologi, perundangan Islam dan sebagainya. Namun begitu, penaklukan dunia Melayu oleh kuasa Barat melalui proses sekularisasi ilmu, bahasa dan pemikiran telah memberi kesan terhadap pemikiran dan bahasa Melayu. Hal ini menyebabkan ilmu duniawi diberi keutamaan manakala ilmu agama Islam dianggap sebagai ilmu ukhrawi semata-mata. Perbincangan ini bermula dengan ulasan tentang proses Islamisasi umat Melayu dan bahasa Melayu berdasarkan teori Syed Muhammad Naquib al-Attas yang menyerapkan dua elemen, iaitu (1) unsur pemikiran rasional dan waras yang berbentuk akliah, logikal dan rasional, dan (2) mentransformasikan bahasa Melayu kepada bahasa Islam yang terserap dengan kosa kata Islam sebagai wadah pengungkapan dan penyebaran ilmu Islam dalam pelbagai genre persuratan. Artikel ini akan membahaskan bahawa dari sudut pandangan Islam, ilmu sekular Barat telah menimbulkan kekeliruan tentang konsep fakta, data, ilmu dan sebagainya dalam bahasa Melayu.

Kata kunci dan frasa: bahasa Melayu, Islamisasi, Syed Muhammad Naquib al-Attas, kebenaran ilmu

Abstract. The Malay language has been a medium of Islamic discourse for several hundred years, functioning among others, as the language of translation and interpretation of the Qur’an and Hadith, as well as the language of Islamic epistemology, ontology and legal edicts. However, the colonisation of the Malay world by western powers has been responsible in secularising the Malay mind and language. As a result, secular knowledge is now given importance whilst Islamic revealed knowledge is considered as religious knowledge only. This article begins with a discussion on the Islamisation of the Malays and Malay language based on Syed Muhammad Naquib al-Attas’ theory which underlines two elements (1) the infusion of the elements of rational and sound reasoning, and (2) the transformation of the Malay language into an Islamic language, enriched with Islamic vocabulary, which functions as a discourse on Islamic knowledge in various literary genres. The article argues that, from the Islamic perspective, western secular knowledge has caused confusion in defining facts, data, knowledge and others in the Malay language.
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Pendahuluan

Kebahasaan Melayu dan Islam mempunyai hubungan sejarah yang jelas. Bahkan terdapat pendapat bahawa bahasa Melayu ditakdirkan Ilahi untuk menjadi sebagai satu daripada bahasa Islam yang utama termasuk bahasa Parsi, bahasa Urdu, bahasa Turki dan bahasa Swahili, selain bahasa Arab sendiri sebagai wahana wahyu Ilahi dan bahasa ibunda junjungan besar Nabi Muhammad S.A.W. Apabila orang Melayu menjadi salah satu daripada kumpulan penganut agama Islam yang terbesar di dunia, identiti bahasa Melayu sebagai wahana pengucapan Islam memperoleh sibghatullah (pewarnaan Ilahi) setelah beratus-ratus tahun menjadi medium penterjemahan dan penafsiran al-Qur’an, al-Hadith, ulasan tentang epistemolgi, ontologi, perundangan Islam dan sebagainya. Penutur bahasa Melayu yang menduduki kepulauan Melayu merupakan antara pemeluk agama Islam yang terbesar di dunia, iaitu melebihi ¼ bilion manusia, hampir seramai penutur bahasa Arab sendiri. Dalam artikel ini judul-judul yang akan dibincangkan ialah:

	bahasa Melayu sebagai wahana pengungkapan ilmu Islam,
	konsep Islamisasi alam Melayu,
	sekularisasi ilmu, kekeliruan dan kepalsuannya,
	kekeliruan ilmu dan kebenaran,
	kecelaruan konsep martabat ilmu dan
	konsep kebenaran ilmu dari sudut pandangan Islam.


Bahasa Melayu sebagai Wahana Pengungkapan Ilmu Islam

Istilah Melayu di Malaysia amat sinonim dengan Islam dan sering timbul anggapan bahawa apabila seseorang itu masuk Islam maka beliau telah masuk Melayu. Perlembagaan Persekutuan Tanah Melayu mentakrifkan orang Melayu sebelum merdeka sebagai “a person who habitually speaks Malay, professes the Muslim religion and conforms to Malay customs” (Klausa 124, Perlembagaan Persekutuan Malaysia 1948; lihat Tun Muhamed Sufian Hashim 1976, 293). Ketika agama Islam bertapak di wilayah ini, bermula dari kawasan Selat Melaka (contohnya, Perlak, Samudera Pasai, Melaka, Johor-Riau), rata-rata yang merupakan rumpun Melayu menggunakan bahasa Melayu (atau dialeknya) sebagai bahasa pertama dalam menjalani kehidupan dan mengamalkan adat resam mereka. Selain itu, dalam proses penyebaran ajaran Islam ke seluruh alam Melayu melalui bahasa Melayu sebagai pengantarnya, bahasa Melayu dan adat resam Melayu juga turut tersebar bersama-sama dengan agama Islam tersebut. Oleh itu, agama Islam ialah tenaga kudus yang menyebarkan bahasa Melayu dan adat resam Melayu ke seluruh wilayah ini sehingga terkenal dengan nama Kepulauan Melayu atau alam Melayu (The Malayan Archipelago) (lihat Marsden 1812, i), yang terwarna dengan syiar Islam atau sibghatullah (pewarnaan Ilahi).

Selama lebih 1,000 tahun sejak tertubuhnya negeri Islam Perlak pada tahun 173 H/840 M oleh Sultan Alaiddin Syed Maulana Abdul Aziz Syah (Wan Hussein Azmi 1980, 143; M. Junus Djamil 1968, 4), bahasa Melayu telah menjadi bahasa Islam dan penubuhan pusat-pusat pemerintahan Islam yang lain di seluruh kepulauan Melayu misalnya Pasai, Aceh, Melaka, Johor-Riau, Kedah, Kelantan, Terengganu, Patani, Brunei, Banten, Mataram dan kawasan-kawasan lain turut menyebabkan penyebaran dan kedudukan bahasa Melayu menjadi semakin kukuh. Kitab-kitab agama Islam yang dihasilkan di pelbagai wilayah dalam bahasa Melayu dengan tulisan Jawi telah tersebar ke seluruh Kepulauan Melayu sebagai teks pengajian di pondok, pesantren dan madrasah. Antara karya utama yang menjadi bahan telaah dan pengajaran sepanjang zaman (lihat Hashim Hj. Musa 2009, 15; 2006b, 39) ialah:

	Bidayat al-Hidayat: tawhid, usul al-din (Muhammad Zain Jalal al-Din Aceh 1757 M)
	Siraj al-Huda: tawhid (Muhammad Zain al-Din al-Samabawi 1886 M)
	`Aqidat al-Najin: tawhid (Zain al-`Abidin al-Fatani 1890 M)
	Sirat al-Mustaqim: feqah (Nur al-Din al-Raniri, Aceh, 1634–1644 M)
	Sabil al-Muhtadin: feqah (Muhammad Arsyad al-Banjari 1780 M)
	Hidayat al-Salikin: tasawuf (`Abd al-Samad al-Falimbani 1778 M)
	Al-Durr al-Thamin: `usul al-din (Daud al-Fatani 1816 M)
	Taj al-`Arus (Penterjemah: Uthman Shihab al-Din al-Funtiayani 1886 M)
	Fath al-`Arifin: tariqah (Ahmad Khatib Sambas 1878 M)
	Matla` al-Badrain: `usul al-din dan hukum (Muhammad bin Ismail Daud al-Fatani 1885/1886 M)
	Tanbih al-Ghafilin: hadith (`Abdullah `Abd al-Mubin al-Fatani 1770 M)
	Jawhar al-Mauhub (`Ali bin `Abd al-Rahman al-Kelantani 1888 M)
	Kitab Sifat Dua Puluh: `usul al-din (`Uthman bin `Abdullah Betawi 1886 M)
	Kasyf al-Ghaibiyyah: (Zain al-`Abdin bin Muhammad al-Fatani 1883 M)
	Munabbih al-Ghafilin (Abd al-Samad Muhammad Salleh atau Tuan Tabal 1868 M)


Walaupun judul kitab-kitab tersebut adalah dalam bahasa Arab, kitab-kitab tersebut sebenarnya dalam bahasa Melayu sama ada dalam bentuk terjemahan daripada kitab Arab dengan tambahan ulasan oleh penulis-penulisnya atau kitab karangan asli para penulis sendiri. Para penulis/penyusun kitab-kitab tersebut berasal dari pelbagai ceruk rantau Kepulauan Melayu iaitu Acheh, Sambas, Patani, Banjarmasin, Palembang, Puntianak, Kelantan, Betawi, Takbal dan negeri-negeri lain. Hasil daripada kegiatan keilmuan dan persuratan Melayu selama hampir 1,000 tahun tersebut, terutama sekali dalam tulisan Jawi, maka ribuan karya telah ditulis, diterjemahkan atau disesuaikan daripada bahasa Sanskrit, Tamil, Parsi, Arab dan bahasa-bahasa lain. Terdapat dalam anggaran antara 4,000 hingga 10,000 naskhah manuskrip Melayu, Jawa, Acheh, Bugis, Sunda, Sasak, Arab dan bahasa-bahasa lain tersimpan di perpustakaan mahupun milik persendirian di Kepulauan Melayu dan juga di Eropah, Amerika dan negara-negara lain, yakni S. W. R. Mulyady menganggarkan sebanyak 4,000 naskhah, Ismail Hussein pula menganggarkan terdapat 5,000 naskhah manuskrip manakala Russel Jones pula menganggarkan jumlah sebanyak 10,000 naskhah manuskrip yang terlibat (lihat Mahayuddin Hj. Yahya 1994, 349). Manuskrip-manuskrip tersebut merangkumi bidang ilmu pengetahuan, bidang agama Islam, kesusasteraan, perundangan, perubatan, pelbagai petua dalam pekerjaan, sejarah, kemasyarakatan, teknologi (contohnya, membuat keris, meriam, rumah), pengajian bahasa dan penulisan serta pelbagai bidang lagi.

Selain itu, terdapat juga kitab-kitab Jawi yang dikenali dengan nama Kitab Kuning (kerana warna kertasnya yang kekuningan) dicetak sama ada oleh syarikat percetakan di Kepulauan Melayu ataupun di Timur Tengah dan juga India. Martin Van Bruinessen (1989) telah mengumpulkan kitab-kitab tersebut dan dipunggahnya ke KITLV Leiden, hasil pembeliannya di toko-toko buku di Kepulauan Melayu. Kitab-kitab itu digunakan sebagai buku teks atau rujukan di pondok dan pesantren di seluruh Kepulauan Melayu. Beliau telah menyenaraikan sebanyak 900 judul yang berbeza, iaitu terdiri daripada 20% bidang feqah, 17% aqidah dan usuluddin, 12% nahu Arab, 8% koleksi al-Hadith, 7% tasawuf dan tariqah, 6% akhlak, 5% koleksi doa, wirid dan mujarabat dan 6% kisah ambia, mawlid al-Rasul dan manaqib. Wan Mohd. Shaghir Abdullah (al-Marhum) dalam Katalog Besar Karya Melayu Islam (Jawi) (belum diterbitkan) menyenaraikan ([0-9]+)182 orang pengarang dan sekitar 700 buah kitab (kebanyakan dalam simpanannya) tentang pelbagai bidang ilmu yang terkarang dan tersebar di seluruh dunia Melayu. Karya-karya tersebut telah dihasilkan secara kreatif oleh ratusan penulis dan ulama’ di seluruh pelosok Kepulauan Melayu, sama ada berbentuk asli ataupun hasil terjemahan, syarahan, adaptasi daripada kitab-kitab Arab, Parsi, Urdu, Tamil dan lain-lain.

Konsep Islamisasi Alam Melayu


Syed Muhammad Naquib al-Attas (1969, 5) telah mengemukakan dua elemen utama dalam proses Islamisasi umat Melayu yang boleh disimpulkan seperti berikut:

	Kemasukan elemen pemikiran rasional daripada agama Islam yang merupakan tenaga yang mengubah corak pemikiran orang Melayu daripada alam mitos yang penuh dengan khayalan terhadap dewa dan raksasa seperti dalam ajaran agama Hindu-Buddha kepada pemikiran yang logikal, rasional dan waras seperti dalam ajaran Islam. Pemikiran tersebut adalah berkenaan Tuhan Yang Maha Esa dan Maha Pencipta seluruh alam yang mentadbir dan memiliki semuanya; dan tentang manusia yang merupakan makhluk Tuhan yang diciptaNya dengan sebaik-baik kejadian untuk mengenaliNya dan beribadat kepadaNya. Pemikiran demikian meletakkan kesamarataan taraf bagi semua manusia sama ada pembesar atau rakyat biasa, bahkan yang terlebih mulia ialah yang paling bertakwa. Pemikiran dan konsep demikian tidak wujud pada zaman pra-Islam, sebaliknya bukti pemikiran yang begitu demokratik tersebut adalah pada penulisan kitab-kitab agama Islam yang kebanyakannya ditulis untuk rakyat biasa dan bukan sebagai persembahan untuk raja dan golongan istana seperti zaman sebelumnya. Namun demikian, tulisan yang demikian pula sangat kurang jumlahnya, kebanyakannya adalah seperti yang tersenarai dan juga karya-karya ilmuwan termasyhur yang lain seperti Hamzah Fansuri, Abdul Rauf Singkel, Syeikh Yusuf Makasar, Syeikh Burhanuddin dan sebagainya.
	Perubahan bahasa Melayu menjadi bahasa Islam dengan penyerapan kosa kata, ungkapan dan istilah Arab/Islam mampu menjadi wadah pengucapan dan penyebaran bukan sahaja untuk kesusasteraan epik, mitos dan roman seperti dalam zaman Hindu-Buddha dan sebelumnya, tetapi juga sebagai wacana falsafah dan pemikiran yang rasional. Hal ini sesuai dengan anjuran al-Qur’an  dalam ayat “al-Kitāba wa lam yaj’alahû `iwajā” yang bermaksud “Kitab (al-Qur’an) yang tidak diadakan di dalamnya sebarang kebengkokan” (al-Qur’an 18:1). Penggunaan bahasa Melayu untuk mendukung ilmu-ilmu Islam terutamanya ilmu tasawuf, usuluddin, fikah, tafsir al-Qur’an dan al-Hadith di samping kesusasteraan dan persuratan Islam, telah memperkaya bahasa Melayu dengan kemasukan ribuan istilah dan kosa kata daripada bahasa Arab dan Parsi untuk mendukung konsep dan idea yang baharu. Penggunaan bahasa Melayu dalam percambahan kesusasteraan dan pemikiran Islam telah meningkatkan taraf keintelektualan bahasa Melayu menjadi bahasa yang begitu saintifik, logikal dan berwibawa sehingga dapat menggantikan hegemoni bahasa Jawa pada abad ke-16 M, yang sebelum ini amat besar pengaruhnya sebagai pengantar kesusasteraan Hindu-Jawa.


Proses Islamisasi yang berlaku terhadap umat Melayu telah ditegaskan oleh Syed Muhammad Naquib al-Attas (rujuk Syed Muhammad Naquib al-Attas 1978, 41–43) yang boleh disimpulkan seperti berikut:


Islamisasi ialah pembebasan manusia pada tahap awalnya daripada tradisi magis, mitos, animisme dan tradisi budaya-nasionalnya, seterusnya pembebasan daripada cengkaman sekularisme ke atas fikiran dan bahasanya. Islamisasi bahasa membawa kepada Islamisasi pemikiran dan akal budinya, kerana bahasa, pemikiran dan akal begitu rapat hubungannya dalam memprojeksikan pandangan alam semestanya atau worldview. Pembebasan ini akan mengembalikannya (devolusi bukan evolusi) kepada fitrah kejadiannya yang asal berkeadaan harmonis dan saksama dengan segala kewujudan; iaitu bebas daripada tekanan nafsu badaniah yang bersifat sekular desakan sifat pelupanya yang membawa kepada kejahilan terhadap matlamat kejadiannya dan akan merosakkan dirinya.



Anjakan paradigma pemikiran Melayu dan bahasa Melayu daripada zaman Hindu-Buddha kepada zaman Islam dapat diteliti dengan jelas dalam dua petikan yang berikut:


Hikayat Si-Miskin atau Marakarma (Zaman Hindu-Buddha)

Di negeri Anta Beranta memerintah Maharaja Indera Dewa. Di sana tinggal Si-Miskin dan isterinya yang sangat papa. Kedua mereka dahulu raja di Indera Kayangan tetapi kerana sumpah Betara Indera terbuang ke bumi. Mereka dinyahkan dengan tongkat dan batu dari istana, kampung dan pasar. Untuk hidup mereka terpaksa makan pucuk tanaman atau ketupat dan tebu yang mereka ambil dari timbunan sampah di tepi jalan. Setelah isteri Si-Miskin mengandung selama tiga bulan dia mengidam buah mempelam dari kebun raja. Raja Maha Indera Dewa telah memperkenankan Si-Miskin mengambilnya. Tiga bulan kemudian isterinya mengidam buah nangka dari kebun raja yang juga diperkenankan oleh Raja. Dia melahirkan seorang anak yang elok parasnya. Anak ini dinamakan Marakarma sebab dia lahir dalam kemiskinan. Pada waktu menggali tanah untuk mendirikan pondok, Si-Miskin telah menjumpai sebuah tajuk penuh emas. Sesudah mandi dia memuja dewa untuk mencipta kota dalam hutan. Si-Miskin memerintah kota itu yang diberi nama Puspa Sari dengan gelaran Maharaja Indera Angkasa dan isterinya bergelar Ratna Dewi. (Teuku Iskandar 1995, 98)

Aqā`id Al-Nasafî (Terjemahan) (Zaman Islam)

Maka segala perkara yang menghasilkan ilmu bagi makhluqat itu tiga perkara: suatu pancaindera yang lima, kedua khabar sadiq (yakni berita benar), ketiga akal. Maka pancaindera yang lima itu suatu pendengar, kedua penglihat, ketiga pencium, keempat perasa lidah, kelima perasa tubuh. Bermula dengan segala sesuatu pancaindera yang lima, daripadanya diketahui atas yang ditentukan ia baginya dengan dia. Bermula khabar sadiq itu atas dua bagi juga: suatu dari dua itu khabar mutawatir, iaitu khabar yang thabit pada segala lidah kaum tiadakan dapat pada budi muafakat mereka atas dusta. Iaitu tahu dengan dibicara diketahui adanya, iaitu menghasilkan bagi ilmu dharuri, seperti tahu akan segala raja-raja yang telah sunyi pada segala masa yang telah lalu, dan segala negeri yang jauh (dalam Syed Muhammad Naquib al-Attas 1988, 53–54).



Proses Islamisasi bahasa Melayu dan umat Melayu dapat dijelaskan daripada madah yang diungkapkan oleh orang Melayu dalam pantun, pepatah-petitih, peribahasa dan seumpamanya, misalnya seperti berikut:


Adat bersendikan syara`
Syara` bersendikan kitabullah.
Syara` mengata, adat memakai,
Ya kata syara`, benar kata adat.
Apa tanda orang Melayu,

Kepada Islam ia tertumpu.
Apa tanda orang Melayu,
Dengan Islam ia menyatu.
Apa tanda orang Melayu,
Islam menjadi kain dan baju.
Apa tanda orang Melayu,
Islam semata dalam kalbu.

(Tenas Effendy 2004, 32–36)



Dalam sejarah pengislaman orang Melayu, setelah memeluk agama Islam, mereka terus-menerus membaiki aqidah, ibadah, mu`amalat, mu`asyarat, akhlak dan niat, dicerminkan oleh madah dan ungkapan dalam bahasa Melayu yang penuh dengan keindahan, kesantunan dan kebenaran melambangkan orang Melayu secara arus perdana berbudi pekerti yang mulia, berbudi bahasa yang halus dan berhati budi yang tinggi sarat dengan ilmu dan kebijaksanaan. Contohnya:


Ingat hidup berbilang hari,
Pagi lahir petangnya mati,
Jagalah waktu selagi pagi,
Banyakkan tunjuk kuat memberi,
Lembutkan lidah keraskan hati,
Sebelum nafas engkau berhenti.

Ingat diri makhluk yang lemah,
Jangan sekali sombong dan pongah,
Berjalan jangan lapah melapah,
Berkata jangan sergah menyergah,
Memberi jangan bergah-bergah,
Berlayar tahu tempat singgah,
Berlabuh tahu tempat memunggah.
Ingat hidup mencari bekal,
Menurunkan pusaka pada yang tinggal,
Tahu ke mana hujung dan pangkal,
Tahu di mana harta berasal,
Tahu tua tidak menyesal,
Tahu muda belum berakal.

(Tenas Effendy 2004, 48–50)



Sekularisasi Ilmu, Kekeliruan dan Kepalsuannya


Dalam alam akademia kini, tidak terkecuali juga dalam kalangan kebanyakan ahli akademik Melayu Islam, ilmu dari sudut pandangan kajian sekular rata-rata telah mendominasi sudut pemikiran mereka. Ilmu dari sudut pandangan sekular boleh ditakrifkan sebagai keadaan mengetahui, mengenali, memahami, menyedari dan mengerti sesuatu perkara, fakta atau kejadian sama ada melalui kerja-kerja penyelidikan, pembelajaran ataupun pengalaman dan asosiasi. Himpunan daripada hasil kajian itu juga dinamakan ilmu. Kesimpulan daripada takrifan ilmu yang dilaksanakan seperti demikian boleh diteliti daripada contoh-contoh berikut:


Knowledge is the fact or condition of knowing something with familiarity gained through experience or association; or the circumstances or condition of having apprehending truth or fact through reasoning. (Merriam-Webster’s Collegiate Dictionary 1996, 64)

Knowledge in general sense, is the fact or condition of being instructed or of having information acquired by study or research; or acquaintance with ascertained truth; or facts or principles or information acquired by study, learning or erudition. (The Oxford English Dictionary 1989, 517)



Berdasarkan penegasan dan pegangan tersebut, kebanyakan ilmuwan kini, umpamanya John Hospers (1967, 122–157) secara langsung menolak intuisi, wahyu, autoriti dan iman sebagai pembawa kepada ilmu dan dalam hujahnya, beliau menyatakan bahawa hanya pengalaman deria (sense-experience) dan penaakulan (reasoning) sahaja merupakan punca saluran ilmu. Falsafah ini bertitik tolak daripada konsep bahawa fakta dan data mesti bersifat empirikal, untuk sah dijadikan sebagai objek penyelidikan ilmu sains yang merupakan asas ilmu pengetahuan. Tegas Hospers:


The word “intuition” is simply a cover-up term for our ignorance, revealing only that we do not know how we are able to do this [i.e. arriving at an answer or a solution]. Intuition, as we have seen, would tell us nothing about the “validating procedure“…people’s intuition are notoriously fallible. (Hospers 1967, 138)

Moreover, there are competing candidates for the position of true revelation: the Bible, the Qur’an, and numerous other works each makes this claim [of truth]. How are we to know which of these various claimants to accept? If the claims made are such that sense-experience or reason could substantiate them, then it is because of this, and not because the book says so, that we believe that the claims are true. (Hospers 1967, 140)



Definisi dan kesimpulan yang dipetik secara representatif tersebut (bukan secara tuntas) menjelaskan bahawa pendekatan ilmu yang bersifat sekular telah meletakkan punca pemerolehan ilmu kini hanya terhad kepada pengalaman deria (sense-experience) dan penaakulan (reasoning) yang boleh ditanggapi pancaindera dan dikesan oleh alat sains sahaja, serta menolak punca wahyu dan intuisi.

Pada masa kini, ilmu diklasifikasikan mengikut disiplin sains tertentu, misalnya sains hayat, kimia, fizik, matematik, perubatan, kejuruteraan, pergigian, ekonomi, politik, perakaunan, sosiologi, antropologi, linguistik, psikologi dan sebagainya, dan semua ilmu sains tersebut dianggap sama taraf dan keperluannya dari segi disiplin masing-masing. Ilmu-ilmu sains berkenaan amat perlu dipelajari dalam membina dan memajukan kehidupan di dunia ini, justeru dianggap sebagai bertaraf tinggi dan dinamakan ilmu duniawi. Ilmu agama pula dinamakan ilmu ukhrawi, iaitu untuk keperluan akhirat semata-mata, justeru tidak dianggap penting untuk membina dan memajukan kehidupan di dunia ini lantas menempatkan ilmu tersebut sebagai bertaraf lebih rendah. Pandangan berkenaan ilmu sekular tersebut turut menular dalam kalangan para ahli akademik Melayu Muslim lantas menimbulkan sekurang-kurangnya dua jenis kekeliruan dan kecelaruan utama yang boleh membawa kepada kepalsuan ilmu, iaitu ilmu yang tidak membawa manusia kepada kebenaran dan keyakinan serta menjejaskan dan juga melunturkan akidah dan iman orang Islam, iaitu:

	kekeliruan ilmu dan konsep kebenaran, dan
	kecelaruan konsep penarafan atau martabat ilmu.


Kekeliruan Ilmu dan Kebenaran


Fakta dari sudut pandangan Islam bukan sekadar bersifat empirikal yang boleh ditanggapi pancaindera dan dikesan oleh alat sains semata-mata, seperti yang dikonsepsikan oleh ilmu bersifat sekular, bahkan fakta juga merangkumi apa-apa jua yang mampu ditanggapi oleh akal dan kalbu/roh, sama ada bersifat empirikal, rasional, logikal mahupun supralogikal (mistikal). Sebagai contoh, udara bersifat empirikal, dikesan oleh pancaindera dan alat sains. Kewujudan Tuhan pula tidak boleh dikesan oleh pancaindera dan alat sains, tetapi boleh dibuktikan dengan hujahan secara rasional dan logikal, iaitu berdasarkan kejadian alam ini dan segala yang ada di dalamnya, yang begitu sistematik, seimbang, kompleks dan sempurna; yang tidak masuk akal jika berpunca, terjadi dan bergerak secara sendiri tanpa ada Kuasa Yang Maha Agung, iaitu Tuhan Yang Maha Esa, yang menjadikannya dan mentadbir segala-galanya. Seterusnya, kewujudan alam akhirat tidak boleh dikesan oleh pancaindera, alat sains dan bukti logikal tetapi ilmu tentangnya disampaikan melalui wahyu Tuhan kepada para Rasul A.S. dalam bentuk supralogikal atau mistikal yang sampai ke hati kalbu. Oleh itu, setiap unsur yang dapat ditanggapi dan dikesan oleh pancaindera atau alat sains serta akal dan kalbu, yang bersifat sama ada empirikal, rasional, logikal atau supralogikal dan mistikal, boleh dianggap sebagai fakta dari sudut pandangan Islam.

Dalam terjemahan bahasa Melayu Aqā`id Al-Nasafî, yang memulakan tradisi pengkonsepsian ilmu rasional dalam masyarakat Melayu, telah dinyatakan bahawa perolehan ilmu berkenaan data dan fakta adalah melalui tiga kaedah, iaitu (1) pancaindera yang lima, (2) perkhabaran yang benar dan (3) akal, seperti berikut:


Maka segala perkara yang menghasilkan ilmu bagi makhluqat itu tiga perkara: suatu pancaindera yang lima, kedua khabar sadiq (yakni berita benar), ketiga akal. Maka pancaindera yang lima itu suatu penengar, kedua penglihat, ketiga pencium, keempat perasa lidah, kelima perasa tubuh. Bermula dengan segala sesuatu pancaindera yang lima, daripadanya diketahui atas yang ditentukan ia baginya dengan dia. Bermula khabar sadiq it atas dua bagi juga: suatu dari dua itu khabar mutawatir, iaitu khabar yang thabit pada segala lidah kaum tiadakan dapat pada budi muafakat mereka atas dusta. Iaitu tahu dengan dibicara diketahui adanya, iaitu mengahsilkan bagi ilmu dharuri, seperti tahu akan segala raja-raja yang telah sunyi pada segala masa yang telah lalu, dan segala negeri yang jauh. Kedua bagi khabar Rasulullah salla l-Lahu ‘alaihi wasallam yang dikuatkan dengan mu’jizat (yakni melemahkan) (dalam Syed Muhammad Naquib al-Attas 1988, 53–54).



Tradisi pengkonsepsian ilmu rasional yang berpandukan dasar ilmu daripada Aqa`id al-Nasafi tersebut menjadi asas ilmu saintifik dalam kalangan orang Melayu yang menolak tahyul, khayalan dan fantasi seperti yang wujud dalam zaman Hindu-Buddha. Bagi ilmuwan Melayu, data merupakan sejumlah fakta yang dikutip, dicatat dan dipersembahkan dalam bentuk yang eksplisit/nyata yang, seperti disebutkan sebelum ini, boleh bersifat empirikal, rasional, logikal atau supralogikal/mistikal. Setelah fakta dan data yang sedemikian dimengerti, difahami, dikenali dan disedari oleh akal sama ada melalui penaakulan, penyelidikan, kajian dan asosiasi/perkhabaran ataupun melalui ilham (bagi orang biasa) dan wahyu (bagi para Rasul A.S.), maka terbentuklah ilmu. Ilmu yang diperoleh melalui kajian, penaakulan, dan asosiasi/perkhabaran merupakan ilmu perolehan iaitu, seperti yang dinyatakan oleh Syed Muhammad Naquib al-Attas, ilmu yang hati budi sampai kepada maknanya. Ilham dan wahyu pula merupakan ilmu yang bersifat spontan dan langsung, iaitu ketibaannya dalam hati budi secara langsung dan spontan, iaitu merupakan ilmu anugerah Tuhan, iaitu hati budi sampai kepada maknanya (Syed Muhammad Naquib al-Attas 1989, 27). Oleh yang demikian, berdasarkan kaedah pemerolehan ilmu, satu sudut pandangan (lihat Ahmad Tafsir 2000, 18; Hashim Hj. Musa 2001, 4; 2006b, 52) menyatakan bahawa terdapat empat jenis ilmu jika dilihat dari segi sifat objeknya, kaedah pemikirannya, kaedah kajiannya serta anggota penanggapan dan cara pengukurannya, iaitu seperti yang tertera dalam Jadual 1.

Ilmu (pengetahuan imbasan) adalah pengetahuan yang diperoleh manusia melalui tanggapan pancainderanya merupakan satu imbasan atau impression yang terbentuk dalam fikiran secara sepintas lalu dan bersifat sementara dengan pengukuran kebenaran ilmu tersebut adalah berasaskan deria/pancaindera semata-mata. Sifat dan nilai kebenaran ilmu imbasan masih bersifat sementara dan boleh berubah-ubah kerana sentiasa dipengaruhi oleh emosinya. Misalnya, seseorang yang sangat kehausan di padang pasir akan menyangka fatamorgana air tasik sebagai benar oleh pancainderanya. Ilmu pada tahap ini dianggap sebagai ilmu yang paling rendah dan sementara tarafnya.

Ilmu sains pula merupakan pengajian tentang objek yang empirikal/zahiriah berdasarkan penelitian dan eksperimen yang logikal dan empirikal dengan nilai kebenarannya diukur berasaskan akal dengan bukti empirikal dan logikal. Ilmu yang sedemikian adalah terhad kepada objek yang bersifat empirikal dalam alam fenomena dan mengetepikan segala objek bersifat abstrak atau transendental yang tidak mempunyai atau merentasi ruang dan waktu, misalnya alam arwah, alam malakut, alam akhirat dan seumpamanya.

Ilmu falsafah adalah ilmu yang mengkaji dan meneliti objek bersifat abstrak dan logikal yang merupakan hakikat kepada benda-benda dan kejadian dalam alam semesta dan juga seluruh kewujudan, yang dilihat dan dihuraikan secara holistik atau menyeluruh berdasarkan paradigma berfikir yang logikal dengan kaedah renungan, penaakulan dan hujahan yang logikal dan rasional dengan nilai kebenarannya diukur berasaskan akal yang rasional dan logikal. Namun demikian, ilmu tersebut hanya terhad kepada objek yang dapat dijangkau oleh akal manusia setelah menerima petunjuk wahyu, misalnya ilmu tentang alam arwah dan akhirat.

Ilmu mistik pula adalah ilmu tentang objek yang abstrak dan/atau transendental, iaitu merentasi pelbagai alam wujud berdasarkan paradigma pemikiran yang mistikal dan supralogikal, yang diperoleh melalui kaedah latihan, amalan dan persediaan yang bersifat etika, jasmani dan rohani, dan pencapaiannya melalui intuisi/ilham, kasyaf dan wahyu, dengan hati kalbu sebagai anggota penerimanya, manakala nilai kebenarannya berasaskan iman dan yakin yang boleh dibuktikan juga melalui hujahan yang rasional dan logikal. Ilmu demikian dianggap sebagai ilmu pada taraf tertinggi bukan sahaja kerana nilai kebenarannya adalah mutlak, yang menjadi kriteria kebenaran bagi ilmu-ilmu yang lain, tetapi juga bersifat menyeluruh dan ultimate, bukan serpihan seperti pada tahap ilmu sains.


Jadual 1. Jenis-jenis ilmu pengetahuan manusia



	Jenis ilmu
	Sifat objek
	Paradigma pemikiran
	Kaedah pencapaian
	Anggota ukuran



	Imbasan
	Empirikal
	Imbasan
	Pengalaman pancaindera
	Deria. Benar secara cerapan deria



	Sains
	Empirikal
	Positivistis
	Eksperimen saintifik
	Deria dan akal. Benar secara empirikal dan logikal



	Falsafah
	Abstrak, logikal
	Logik
	Renungan dan penaakulan, hujahan rasional
	Akal. Benar secara logikal dan rasional



	Mistik
	Abstrak, transendental
	Mistikal, supralogikal
	Amalan, persediaan jasmaniah dan rohaniah. Intuisi/ilham kasyaf, wahyu
	Hati kalbu, rasa. Benar berdasarkan iman dan yakin


Sumber: Ahmad Tafsir 2000, 18; Hashim Hj. Musa 2001, 4; 2006b, 52

Berdasarkan hujah tersebut, seluruh hakikat ilmu dan kebenaran dalam al-Qur’an dan al-Hadith bagi orang Islam merupakan fakta benar lagi sahih yang diwahyukan oleh Tuhan, iaitu sampai sama ada melalui perantaraan Jibril a.s. (untuk al-Qur’an) atau secara langsung (untuk al-Hadith) kepada kalbu Nabi Muhammad S.A.W. yang ummi, yang tidak pandai membaca dan menulis, dan bukannya hasil pembelajaran dan pengalaman pancaindera Baginda. Orang Melayu sebagai pemeluk agama Islam menerima kebenaran ilmu ini sebagai yang mutlak dan segala pernyataan yang ada di dalamnya merupakan fakta yang sah dan absah, bukan mitos, epik atau legenda.

Dari sudut pandangan hati budi orang Melayu Islam yang kehidupannya tidak terpisah daripada agamanya sejak buaian sehingga ke liang lahad, ilmu adalah sifat mengetahui dan mengerti tentang sesuatu perkara yang dimiliki manusia dan hanyalah cebisan yang kecil daripada ilmu Tuhan yang maha luas setara dengan sifatNya Yang Maha Berilmu [image: art] seperti yang disebutkan dalam al-Qur’an, “Dan sesungguhnya Tuhanmu mengetahui segala apa yang ada di langit dan di bumi” (al-Qur’an 17:55). Ilmu yang dimiliki manusia sama ada hasil daripada pengajian dan penyelidikan masing-masing mahupun hasil ilham dan wahyu adalah daripada Tuhan jua, seperti yang dijelaskan dalam al-Qur’an:


Maksudnya: Tuhan yang mengajar manusia apa yang tidak diketahuinya.

(al-Qur’an 96:5)

Maksudnya: Mereka (para Malaikat) berkata: Maha Suci Engkau (Tuhan), kami tidak mengetahui selain apa yang Dikau ajarkan kami. Dikaulah Yang Maha Berilmu dan Bijaksana.

(al-Qur’an 2:32)



Orang Melayu berkeyakinan bahawa walaupun ilmu yang dicapai melalui hasil penyelidikan dan pengajian manusia adalah daripada aktiviti akalnya, iaitu ilmu aqali atau husuli (lihat Osman Bakar 1995, 18), namun yang mencenderungkan dan menggerakkan akalnya ke arah kebaikan dan mengizinkan terhasilnya sesuatu aktiviti akal itu adalah Tuhan jua, seperti yang disebut dalam al-Qur’an:


Maksudnya: (Tuhan) yang mengetahui apa yang ada di hadapan (masa nanti) dan apa yang ada di belakangnya (masa sebelum), sedangkan mereka (manusia dan makhluk lain) tidak mengetahui sesuatu pun dari ilmu-Nya melainkan apa yang dikehendaki-Nya…

(al-Qur’an 2:255)



Orang-orang Melayu yang berilmu telah diajar, sejak penterjemahan `Aqā’id al-Nasafî karya `Umar Najm al-Din al-Nasafi dan penyebarannya yang menurut Syed Muhammad Naquib al-Attas telah diperkenalkan ke alam Melayu sekitar 1590 M (rujuk Syed Muhammad Naquib al-Attas 1988, 9), iaitu bahawasanya ilmu diperoleh melalui empat saluran; pancaindera yang sempurna, hujahan yang waras, laporan atau khabar yang benar berdasarkan autoriti, dan intuisi termasuk ilham dan wahyu (bagi para Nabi `alaihissalam). Bagi orang Melayu, tujuan memperoleh ilmu pengetahuan adalah untuk mencapai hakikat kebenaran yang membawa kepada keyakinan yang padu dan teguh, yakni tidak berubah-ubah lagi, misalnya keyakinan tentang adanya Tuhan yang tunggal iaitu Allah, mahupun keyakinan tentang kehidupan di dunia yang sementara sebagai tempat membuat persediaan untuk kehidupan akhirat yang kekal abadi selama-lamanya.

Oleh itu, kaedah pencarian dan penyelidikan ilmu dalam kalangan orang Melayu bermula dengan konsep keyakinan terlebih dahulu, iaitu yakin bahawasanya alam ini dan segala yang ada di dalamnya baik yang zahir mahupun yang ghaib, yang dahulu, yang sekarang dan yang akan datang merupakan hasil ciptaan Tuhan daripada tiada kepada ada, dengan Ucapan Kudus Tenaga Ciptaan Ilahi (Divine Utterance of Creative Energy) “Kun/Jadi” maka “Fayakun/Jadilah ia” (kecuali manusia yang dijadikan Allah dengan tangan [qudratNya]: khalaqtu biyadiyya [al-Qur’an 38:75]). Segala hukum dan sistem yang terdapat dalam alam ini bukanlah hukum yang terjadi sendiri atau hukum alam semula jadi, namun segala-galanya hasil ciptaan dan penetapan daripada Qudrat (Kuasa), Iradat (Kehendak) dan Ilmu Tuhan Yang Maha Agung. Segala kebenaran dan keyakinan ini berpandukan satu sumber autoriti yang sah (valid), absah (legitimate) dan muktamad (absolute) iaitu Tuhan “Yang mengajar manusia melalui pena/tulisan. Yang mengajar manusia apa yang tidak diketahuinya” (al-Qur’an 96:4–5).

Kaedah pencarian ilmu dan penyelidikan dari sudut ilmu sekular Barat pula bermula daripada konsep “kecurigaan” (doubt/sya’) dan “andaian” (conjecture/zann), iaitu mencurigai kebenaran sesuatu perkara atau benda, melalui proses eksperimen yang menolak satu demi satu (elimination process) apa-apa yang tidak benar daripada andaian awal itu sehinggalah sampai kepada penghujung yang diharapkan sebagai suatu kebenaran. Kebenaran yang ditemui hanya benar pada masa itu berdasarkan data, teori dan kaedah penyelidikan yang wujud pada masa itu. Kemunculan data, teori dan kaedah penyelidikan yang baharu akan menjadikan kebenaran yang lama ditolak dan kebenaran yang baharu pula muncul. Kebenaran tersebut berubah-ubah dari suatu masa ke suatu masa, dipengaruhi oleh perubahan nilai, cita rasa, aspirasi dan worldview masyarakatnya kerana nilai kebenaran itu tidak berpandukan satu autoriti yang sah, absah dan muktamad. Satu-satu autoriti tertentu, contohnya seorang ilmuwan, mungkin dianggap paling berwibawa ilmunya pada ketika itu namun setelah muncul ilmuwan baharu dengan penemuan yang juga baharu, maka autoriti yang lama itu sudah tidak sah lagi. Begitulah halnya dengan kecelaruan kebenaran yang berpunca daripada kekeliruan ilmu sekular Barat.

Kecelaruan Konsep Martabat Ilmu


Satu lagi kecelaruan yang parah dalam kalangan orang Melayu akibat daripada proses sekularisasi terhadap orang Islam adalah dari segi martabat atau taraf ilmu. Ilmu-ilmu yang dinamakan ilmu duniawi, iaitu ilmu sains dan teknologi, yang berguna untuk membangunkan dunia dianggap sebagai ilmu yang terpenting, lantas menyebabkan paling banyak tumpuan usaha, fikiran dan masa digunakan untuk ilmu tersebut. Ilmu agama Islam yang diistilahkan dengan salah sebagai ilmu ukhrawi pula tidak dianggap penting kerana tidak mustahak untuk membangunkan kehidupan di dunia ini.

Dari sudut pandangan Islam, ilmu berdasarkan fungsi, keperluan atau kegunaan yang hakiki dan abadi, terdiri daripada dua jenis martabat (lihat Syed M. Naquib al-Attas 1991, 40), iaitu (1) ilmu fardu `ain dan (2) ilmu fardu kifayah.

	Ilmu fardu `ain ialah perlu dan berguna bagi setiap manusia secara individu, dan pencariannya dituntut ke atas setiap individu misalnya ilmu tentang aqidah, ibadah, mu`amalah, mu`asyarah, dan akhlak. Setiap orang Islam seharusnya memberi keutamaan yang tertinggi untuk menguasai ilmu-ilmu itu tanpa kompromi dan penangguhan kerana darjah penguasaan dan pengamalannya akan menentukan nasibnya yang sebenar baik bagi kehidupannya di dunia lebih-lebih lagi di akhirat yang merupakan kehidupan yang sebenar dan kekal abadi. Aqidah berkait dengan keimanannya, ibadah berkait dengan segala perlakuan ibadatnya yang formal, mu`amalat berkait dengan segala interaksi budayanya, misalnya perlakuan jual beli, perjanjian, kontrak, pentadbiran, perundangan dan sebagainya, mu’asyarat berkait dengan interaksi sosialnya misalnya hubungan kekeluargaan, kejiranan, kemasyarakatan dan sebagainya, manakala akhlak berkait dengan tingkah laku, budi bahasa dan budi pekertinya, yang semua itu mesti berdasarkan peraturan dan hukum syari`ah.
	Ilmu fardu kifayah ialah ilmu yang diperlukan dan berguna kepada kelompok manusia secara kolektif, tetapi pencariannya dituntut ke atas segelintir yang apabila dipenuhi maka tuntutannya telah tercapai, misalnya semua ilmu ikhtisas dan profesional seperti kedoktoran, pertanian, kejuruteraan dan lain-lain.


Kedua-dua ilmu tersebut dituntut supaya dipelajari; iaitu ilmu fardu `ain oleh setiap orang Islam tanpa kecuali dan kompromi dengan penguasaannya mestilah sempurna dan lengkap manakala ilmu fardu kifayah pula oleh segelintir orang yang berbakat dan berkeupayaan dalam bidang-bidang masing-masing. Lantaran kecelaruan taraf dan martabat ilmu maka pada masa kini, ilmu fardu kifayah lebih diutamakan dalam sistem pendidikan berbanding ilmu fardu `ain.

Konsep Kebenaran Ilmu dari Sudut Pandangan Islam


Dalam dunia akademik kini, teori ilmu dan konsep kebenaran ilmu merupakan satu masalah yang berpanjangan kerana ketiadaan konsep kebenaran yang muktamad (final) dan mutlak (absolute). Kebenaran dianggap sebagai suatu keadaan yang relatif; sentiasa berubah-ubah mengikut peredaran zaman, suasana dan keadaan semasa dalam sesebuah masyarakat, kerana yang menetapkan nilai kebenaran adalah masyarakatnya yang turut berubah berdasarkan variabel perubahan, misalnya cita rasa, gaya hidup, prasarana dan sebagainya, yang dengan itu mengubah pula nilai dan prinsip kebenaran itu sendiri. Contoh yang jelas tentang nilai kebenaran yang berubah-ubah adalah hukuman bunuh bagi mereka yang melakukan jenayah berat yang pada suatu masa tertentu dianggap tidak sesuai lagi atas sebab mengambil nyawa manusia adalah bertentangan dengan hak asasi manusia dan tidak sesuai bagi masyarakat manusia yang bertamadun (civilised society). Oleh itu, hukuman bagi jenayah berat tersebut adalah penjara seumur hidup. Namun begitu, hukuman bunuh bagi jenayah demikian diadakan kembali pada masa kini kerana terlalu banyak jenayah berat berlaku secara berleluasa. Dalam teori ilmu dan sains kini secara umumnya, terdapat tiga teori kebenaran yang dipegang secara meluas (rujuk Hospers 1967,115; Hashim Hj. Musa 2006a, 60) iaitu:

	Teori kebenaran berdasarkan keselarasan antara penegasan dengan fakta (correspondence theory of truth), iaitu sesuatu kenyataan itu benar jika ia berselari dengan fakta yang ada dalam alam fenomena ini,
	Teori kebenaran berdasarkan keserasian perkara-perkara yang terdapat dalam sesuatu sistem yang telah diterima kebenarnnya (coherence theory of truth), jika sesuatu perkara atau perbuatan itu serasi dengan keperluan dan keadaan masyarakat, maka perkara atau perbuatan itu adalah benar dan patut, dan
	Teori kebenaran berdasarkan kegunaan, iaitu sesuatu itu benar jika ia berguna kepada masyarakat (functional theory of truth) yang dipegang oleh golongan pragmatisme.


Dalam teori “kebenaran berasaskan keselarasan“, kenyataan berkenaan perkara-perkara yang tidak berkaitan dengan nilai seperti lokasi, bilangan, jarak dan sebagainya boleh diterima. Walaupun begitu, jika sesuatu kenyataan/penegasan mempunyai kaitan dengan nilai etika dan moral, maka prinsip keselarasan kebenaran tersebut adalah sukar untuk dipertahankan. Contohnya, hubungan sesama jantina (homoseksualisme dan lesbianisme) merupakan fenomena yang lumrah di Barat dewasa ini, lantas undang-undang yang menghalalkan hubungan demikian adalah sesuatu yang wajar kerana selari dengan fakta dalam masyarakat. Biarpun dari segi fakta, undang-undang tersebut adalah benar, tetapi undang-undang tersebut tidak benar dari segi fitrah kejadian manusia yang secara naluriah (natural) kerana hubungan yang wajar dan tepat adalah antara lelaki dan perempuan demi melahirkan zuriat keturunan. Fakta yang terdapat dalam alam ini berkemungkinan merupakan hasil manipulasi manusia, justeru tidak lagi tepat dan benar dari segi fitrah, kesaksamaan dan keadilannya.

Teori “keserasian kebenaran” juga boleh berubah-ubah. Misalnya, undang-undang yang mengenakan hukum bunuh terhadap penjenayah berat pada masa ini diterima sebagai wajar, benar dan selari dengan kehendak masyarakat kerana jenayah yang berleluasa, tetapi pada suatu masa dahulu dianggap tidak wajar dan benar kerana mengambil nyawa adalah tidak selari dengan nilai masyarakat yang bertamadun (civilised society).

Teori “kebenaran berasaskan kegunaan” juga berubah-ubah dan adakalanya bertentangan antara suatu masa dengan masa yang lain. Misalnya, menurut falsafah empirisisme dan positivisme logikal (yang berpegang kepada hakikat kebenaran berdasarkan bukti empirikal) terhadap kepercayaan kepada Tuhan bahawa kewujudannya tidak boleh dibuktikan secara empirikal maka adalah tidak benar, namun kepercayaan tersebut boleh diterima sebagai benar jika memberi kebaikan kepada penganutnya, misalnya dapat menenangkan mereka semasa berlakunya tragedi dan kematian. Dengan demikian, timbullah keadaan percanggahan dan konflik yang amat kacau tentang konsep kebenaran.

Konsep kebenaran yang tepat mengikut pandangan orang Melayu Islam adalah selain daripada wujudnya keadaan keselarasan, keserasian dan kegunaan sesuatu perkara serta perlakuan dalam masyarakat dan juga alam ini, hendaklah wujud keadaan kewajaran, kesaksamaan dan keadilan juga. Oleh itu, terdapat tiga tahap konsepsi kebenaran (Hashim Hj. Musa 2006a, 62–63), iaitu:

	Kebenaran atau truth sebagai satu keadaan, kualiti atau sifat berkaitan dengan penegasan kita tentang sesuatu fakta (sesuatu yang wujud dalam alam fenomena ini), iaitu terdapat keadaan keselarasan dan keserasian antara penegasan dan fakta itu,
	Kebenaran yang merujuk kepada keadaan adanya fakta itu di dalam alam dan kewujudan ini yang sebenarnya, iaitu wujud di luar daripada diri kita bukan setakat dalam fikiran semata-mata, dan
	Sifat dan keadaan wujud dan adanya fakta itu haruslah dalam kedudukan yang adil, saksama, sesuai, wajar dan tepat berdasarkan kriteria kebijaksanaan dan penilaian yang mutlak dan muktamad bukannya yang relatif dan berubah-ubah. Kriteria yang mutlak dan muktamad itu didasarkan di atas autoriti yang sah (valid), iaitu dibenarkan oleh majoriti masyarakat dan absah (legitimate) dari segi hukum agama, iaitu bukan sahaja dibenarkan oleh majoriti masyarakat tetapi juga dibenarkan oleh hukum agama yang bersumberkan wahyu daripada Tuhan dan disampaikan oleh Pesuruh Tuhan yang suci, amanah, jujur dan ikhlas.


Dengan berpandukan tiga tahap konsepsi demikian, maka takrif kebenaran boleh dinyatakan sebagai keadaan kewajaran dan kesesuaian (suitableness) dari segi keselarasan (correspondence) dan keserasian (coherence) antara penegasan dengan fakta dan juga dari segi keadaan dan sifat fakta tersebut yang wujud dalam keadaan adil, saksama, cocok, sesuai dan wajar berdasarkan kriteria kebijaksanaan dan penilaian yang mutlak dan muktamad daripada autoriti yang sah dan absah. Pengkonsepsian atau pemerolehan kebenaran yang demikian akan membawa seseorang ke arah memperoleh ilmu yang benar. Ilmu yang benar seperti yang ditakrifkan oleh Syed Muhammad Naquib al-Attas, “ialah kebolehan mengenali tempat yang benar dan wajar bagi letaknya sesuatu itu di dalam ketertiban penciptaan (recognition and acknowledgment of the proper places of things in the order of creation), yang dengan itu akan membawa kepada kebolehan mengenali tempat yang benar dan wajar bagi Tuhan dalam ketertiban wujud dan kewujudan (so that it leads the recognition and acknowledgment of the proper place of God in order of being and existence)” (Syed Muhammad Naquib al-Attas 1991, 20).

Seterusnya, Syed Muhammad Naquib al-Attas (ibid) menegaskan bahawa “keadaan mengetahui dan mengenali duduknya sesuatu secara tepat dan wajar di dalam alam semesta dan juga di dalam perlakuan manusia dinamakan sebagai ilmu yang benar atau hak”. Ilmu yang hak itu menghendaki seseorang itu meletakkan dirinya dan segala perlakuannya mengikut ilmu yang hak tersebut, yakni ilmu yang hak mempunyai hak untuk ditunaikan oleh manusia sebagai satu tanggungjawab yang dengan perbuatan itu, seseorang manusia itu sebenar-benarnya telah meletakkan dirinya pada tempatnya yang hak iaitu tepat dan wajar. Jika beliau mengabaikan hak tersebut, iaitu beliau tidak meletakkan dirinya dalam kebenaran, beliau dikatakan sebagai tidak menunaikan hak dan tanggungjawabnya dan dengan itu, telah berlaku zalim terhadap dirinya. Hal ini diisyaratkan oleh al-Qur’an dalam Surah al-A’raf, ayat 23, [image: art] yang bermaksud, “Kami menzalimi diri kami sendiri”.

Pengenalan, pengesahan dan penunaian hak melibatkan proses menjadikan diri berada dalam keadaan hak/benar, iaitu mengaktualisasi hak dalam diri atau menjadikan diri berhak; iaitu benar dan menunaikan kebenaran. Perkara inilah yang dinamakan pendidikan, iaitu mempelajari apa-apa yang benar dan sesudah itu, mengamalkan kebenaran tersebut.

Kesimpulan


Dalam alam akademia kini, telah dihujahkan bahawa sudut pandangan sekular mendominasi kajian saintifik iaitu dengan menyatakan bahawa ilmu tersebut hanya diperoleh melalui pembelajaran, penyelidikan dan pengalaman pancaindera semata-mata. Berdasarkan hujah-hujah dalam perbincangan sebelum ini, bidang pengajian bahasa termasuklah kajian bahasa Melayu dan juga kajian tentang ilmu pengetahuan secara keseluruhannya, harus disesuaikan dengan pandangan dan pegangan orang Melayu Islam. Sudut pandangan ilmu sekular tidak memungkinkan terdapatnya ilmu yang berbentuk ilham dan wahyu yang bukan hasil daripada pembelajaran, penyelidikan dan pengalaman pencaindera. Walhal orang Melayu Islam berpendapat bahawa seluruh pengetahuan tidak terpisah daripada ilmu wahyu, iaitu al-Qur’an dan al-Hadith. Segala ilmu adalah sah (valid) dan absah (justified) jika disahkan oleh ilmu yang bersumberkan wahyu. Teori evolusi Darwin misalnya, yang mengandaikan bahawa kejadian makhluk manusia adalah hasil proses evolusi daripada mawas dan bahawa bahasa manusia hasil ciptaan manusia semata-mata, bertentangan dengan al-Qur’an yang menegaskan bahawa “Dia (Allah) yang menjadikan umat manusia. Dia mengajarkannya percakapan/bahasanya” (Khalaqa l-insan, `al-lamahu l-bayan) (al-Qur’an 55:3–4).

Kajian ilmu linguistik moden yang bersifat sekular kini mengandaikan bahawa bahasa adalah hasil ciptaan manusia dan menganggap hakikat bahasa tidak lebih daripada bentuk zahirnya semata-mata, iaitu struktur bunyi dan tulisannya sahaja yang tiada kaitan dengan hati budi dan juga dengan akidah dan amalan Islamnya, iaitu mengenyahkan ciri kekudusan bahasa sebagai wahana untuk mengenal Tuhan dan mengungkapkan ilmu yang benar. Oleh itu bagi orang Melayu, asas yang mendasari segala pengungkapan dan pengucapan kesusasteraan, kebudayaan, keseniannya, kebahasaan dan pemikiran dalam bentuk yang ideal dan arus perdana (ideal and mainstream form) seharusnya adalah kebenaran mutlak yang bersumberkan ilmu yang diwahyukan Allah. Namun begitu, hal ini tidak bermakna bahawa dalam manifestasi perlakuan gelagat hidup sama ada dalam perlakuan budaya, mahupun dalam pengucapan kesusasteraan, kesenian dan pemikiran tersebut tidak akan timbul bentuk-bentuk peminggiran yang terseleweng daripada yang ideal dan arus perdana tersebut, yang melambangkan kelemahan manusia dalam menuju ke arah kebenaran. Walaupun mungkin bentuk yang terseleweng demikian agak lumrah, tetapi perkara tersebut tidak mengesahkannya sebagai benar. Dengan berpandukan hujah dan perbahasan sebelum ini, ditegaskan bahawa ilmu yang salah tetap salah walaupun agak meluas; dan ilmu yang benar tetap benar walaupun kelihatan sedikit dan tidak begitu lumrah. Kayu ukur dan nilai kebenaran bagi orang Melayu Islam adalah ilmu yang diwahyukan Tuhan, iaitu al-Qur’an dan al-Hadith sebagai autoriti kebenaran yang multak dan kekal yang bersumberkan Tuhan Yang Maha Benar dan Maha Mengetahui.

Bibliografi

Abdul Samad al-Falembani. 1935. Hidayat al-Salikin. Pulau Pinang: Matba’ah Dar al-Ma’arif.

Abdullah Yusuf Ali. 1938. The glorious Qur’an: Translation and commentary. Beirut: Dar al-Fikr.

Ahmad Tafsir. 2000. Filsafat umum. Bandung, Indonesia: Penerbit Rosdakarya.

Bruinessen, M. V. 1989. Penggunaan kitab Fiqh di pesantren Indonesia dan Malaysia. Pesantren 6(1): 36–51.

Hashim Hj. Musa. 2009. Early Jawi materials and the creation of a network of Malay Islamic centres. The Journal of Sophia Asian Studies 27: 9–20.

________. 2006a. Pengantar falsafah bahasa. 2nd Ed. Kuala Lumpur: Dewan Bahasa dan Pustaka.

________. 2006b. Islam dan kebahasaan Melayu. Jurnal Pengajian Melayu 17: 34–89.

________. 2001. Falsafah, logik, teori nilai dan etika Melayu. Kuala Lumpur: Akademi Pengajian Melayu.

Hashim Musa. 2010. Karya agung kitab pengetahuan bahasa Raja Ali Haji. Kuala Lumpur: Yayasan Karyawan.

Hospers, J. 1967. An introduction to philosophical analysis. Woking & London: Unwin Brothers.

M. Junus Djamil. 1968. Silsilah tawarich radja2 keradjaan Atjeh. Bandar Aceh, Indonesia: Kodam I Iskandar Muda, 4.

Mahayuddin Hj. Yahya. 1994. Naskhah Jawi: Sejarah dan teks jilid I. Kuala Lumpur: Dewan Bahasa dan Pustaka.

Marsden, W. 1812. A grammar of the Malayan language with an introduction and praxis. London: Crosby Lockwood and Son.

Merriam-Webster’s Collegiate Dictionary. 1996. 10th Ed. Massachusetts: Merriam-Webster.

Muhamed Sufian Hashim. 1976. Introduction to the Constitution of Malaysia. Kuala Lumpur: Government Printing Press.

Osman Bakar. 1995. Beberapa aspek falsafah ilmu: Konsep, definisi, pengelasan dan pengunaan. KESTURI: Jurnal Akademi Sains Islam Malaysia 5(2): 7–25.

Syed Muhammad Naquib al-Attas. 2001. Risalah untuk kaum Muslimin. Kuala Lumpur: The International Institute of Islamic Thought and Civilization.

________. 1995. Prolegomena to the metaphysics of Islam. Kuala Lumpur: The International Institute of Islamic Thought and Civilization.

________. 1991. The concept of education in Islam. Kuala Lumpur: The International Institute of Islamic Thought and Civilization.

________. 1988. The oldest known Malay manuscript: A 16th century Malay translation of the `Aqā’id of al-Nasafī. Kuala Lumpur: Art Printing Works Sdn. Bhd.

________. 1978. Islam and secularism. Kuala Lumpur: Muslim Youth Movement of Malaysia (ABIM).

________. 1972. Islam dalam sejarah dan kebudayaan Melayu. Kuala Lumpur: Universiti Kebangsaan Malaysia.

________. 1969. Preliminary statement on a general theory of the Islamization of the Malay-Indonesia archipelago. Kuala Lumpur: Museums Department, States of Malaya.

The Oxford English Dictionary. 1989. 2nd Ed. Vol. VIII. Oxford, UK: Clarendan Press.

Tenas Effendy. 2004. Tunjuk ajar Melayu: Butir-butir budaya Melayu Riau. Yogyakarta, Indonesia: Adicita dan Balai Kajian dan Pengembangan Budaya Melayu.

Teuku Iskandar. 1995. Kesusasteraan klasik Melayu sepanjang zaman. Shah Alam: Malindo Printers Sdn. Bhd.

Wan Hussein Azmi. 1980. Islam di Malaysia: Kedatangan dan perkembangan (abad 7–20 M). In Tamadun Islam di Malaysia. Kuala Lumpur: Persatuan Sejarah Malaysia, 135–157.





“Form of Life” as Transcendental Dhvani Meaning

VENKATARAMAN PRABHU

Indian Institute of Technology, Guwahati, India
vprabhu@iitg.ernet.in

© Penerbit Universiti Sains Malaysia, 2013

Abstract. “Meaning” has been an evergreen concept in Indian philosophy and poetics. Traditional Indian philosophical and literary schools have been competing with each other in the conceptual clarification of how one arrives at the meaning of a word and on what basis. This paper is concerned with one such conception of “meaning” called dhvani (suggested meaning), aiming at a philosophical rationale for the concept of dhvani. In discourses pertaining to Indian theories of meaning, dhvani occupies an important place. Often the concept of dhvani is found in poetic and literary discourses. This paper focuses on one important aspect concerning what makes suggested meaning possible. It focuses on the philosophical rationale of how one can understand a suggested meaning. How can a suggested meaning be understood by one and not by another? What are the conditions for the possibility for an individual to understand? To answer these questions, the author follows the philosopher Wittgenstein’s notion of “form of life“, developing it further to claim that “form of life” is the conditions for the possibility of having a dhvani meaning. Thus this paper aims at exploring the conditions that give rise to the possibility of suggested meanings through the concept of “form of life”.
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Introduction


“Meaning” has been an evergreen concept in Indian philosophy and poetics. Traditional Indian philosophical and literary schools have been competing with each other in the conceptual clarification of how we can arrive at the meaning of a word and on what basis.


In India the various schools of philosophy, including those of the Sanskrit grammarians and the rhetoricians, devoted much thought to the problems of linguistic philosophy and general linguistics and evolved different theories to explain the manifold aspects of language behavior. (Raja 2000, 4)



The Naiyāyikās, Mǐmāmsakās, Buddhists, Vēdantins and almost all other philosophical schools have given this much attention to justify their metaphysical standpoints. Similarly, the Indian literary schools have also tried to sort out what makes the meaning of a word to explicate their greater concern for what makes good poetry. Thus, philosophical and literary schools are often preoccupied with finding the “meaning” of a word and the role of words in understanding the “meaning” of sentences.

The Dhvani Theory of Meaning


In Indian systems of thought, generally two approaches are noticeable in relation to the problem of meaning. One gives primary focus to words as the essential component of meaning (khaņdapakşa) and the other considers sentences to embody the primary and essential component of meaning (akhaņdapakşa). According to the former, “a word is considered as an autonomous unit of thought and sense and language studies are made on the basis of words and the sentence is taken to be a concatenation of words” (Raja 2000, 6). In his Some Indian Theories of Meaning, J. Brough also observes that the early studies of language in India were primarily focused on individual words and their meanings. He claims that almost all schools at that time supported the idea that each individual word possessed an individual meaning (Raja 2000, 6). Even within this camp of awarding primary status to words, ideological differences arose as to whether the words are real or unreal and other similar debates. On the other hand, the akhaņdapakşa talks of “sentence” as the primary and fundamental meaning-giving component. The Indian language philosopher Bhartrahari was a key advocate of this idea. One of the important aspects of this idea is the notion of prathibhā, which is described as the “instantaneous flash of light or intuition”. The literary critic Anandavardhana developed Bhartrahari’s idea using the concept of vyanjanā or “suggestion”. In his monumental work, Dhvanyaloka, he talks about the nature of suggested meaning.

With respect to word meanings, Indian linguistic tradition defines two basic types of meaning, often referred to as primary and secondary meaning, named abhidhā and lakşanā, respectively. Both abhidhā and lakşanā are related to “word” meanings. While abhidhā is associated with the primary meaning of a word, the idea that a word has a primary meaning points to the essentialist conception of word meaning. The lakşanā indicates secondary meaning, which exists only if there is incongruity in the primary meaning. Often the secondary meaning portrays a transferred or metaphorical sense of the word.

Primary and secondary meanings are the subjects of much debate and discussion in Indian philosophy. Anandavardhana does not enter into these debates extensively, although, typical of a classical Indian text, his treatise Dhvanyaloka contains a significant number of arguments as to why dhvani cannot be categorised as either abhidhā or lakşanā. Rather, he focused his attention on the suggestive sense of primary and secondary meaning.


He accepts all these, but in addition, he postulates a third potency of language which he calls “the capacity to suggest a meaning other than its literal meaning”. This suggestive power of language is called vyanajana. (Raja 2000, 279)



His basic assumption is that apart from the words possessing a literal meaning, they also carry and convey a further meaning: a “socio-cultural” meaning. This includes everything other than the literal meaning (the primary and the metaphorical senses). Additionally, the term “meaning” includes not only the information conveyed but also the emotion induced; this naturally necessitates the assumption of the suggestive power of language (Raja 2000, 281).

Anandavardhana, who is primarily a literary critic, introduces the concept of dhvani in poetry to include the emotional meanings of linguistic utterances. The earlier linguistic Bhartrahari also talks about meaning in context. He talks about sphotā as a linguistic symbol. In Indian theory of meaning, sphotā is considered to be one single meaningful unit that can comprise a series of words or even sentences arranged in order. Sphotā theorists maintain that


the logical interpretation of sentence-meaning on the basis of the individual word meanings is defective in many cases. At times the meaning of the whole utterance is different from what the individual words indicate. (Raja 2000, 277–278)



Supporting this concept in poetry, Angus Sinclair says that “in a passage of poetry or of impressive prose…a word has in itself no fixed and definite meaning and has slightly different meaning in every context” (Raja 2000, 280–281). Following the grammarians’ tradition, the dhvani theorists extended the scope of sphotā using the concept of dhvani. The grammarians used the word dhvani to refer to “that which suggests sphotā“, while the later literary critics, the dhvanivādins, employed the term dhvani to refer to both the word and the meaning, which is capable of suggesting a meaning subordinating the primary and secondary meaning (Tripathi 1995).

As Anandavardhana was more concerned with linguistic meaning in literature, he took inspiration from Bhartrahari and proceeded to propose further that suggestive meaning forms the soul of poetics. He included suggestion as a different meaning-giving component to account for poetic and emotional meaning that is imbibed in the social and cultural spheres of human life. “Under the term artha or meaning he included not only the cognitive, logical meaning, but also the emotive elements and the ‘socio-cultural’ significance of utterances which are suggested with the help of contextual factors” (Raja 2000, 101). He laid great emphasis on the suggestive element in poetry and advocated the dhvani theory. Dhvani is vyanjanā or “suggestion” applied to poetry. In fact, dhvani occurs in poetry, where the suggested meaning (vyangyarthā) excels the other meanings.

Although Indian literary critics, particularly the dhvani theorists, do not negate the existence of literal meanings for words and sentences, they claim that over and above the literal meanings is the suggested meaning or “the socio-cultural meaning”. “In addition to the regularly recurring responses to the lexical items and structural arrangements there are also throughout a linguistic community recurring responses to unique whole utterances or sequences of utterances” (Raja 2000, 281). These socio-cultural meanings fall within the domain of vyanjanā. For good poetry, according to dhvani theorists, it is not enough to contain abhidhā (literal meaning) and lakşanā (metaphorical meaning), but it should also possess vyanjanā, the suggested meaning, which has nothing to do with the other two levels of meaning.


The “dhvani” School, in its analysis of the essentials of poetry, finds that the contents of a good poem may be generally distinguished into two parts. One part is that which is expressed and thus it includes what is given in words; the other part is the content that is not expressed, but must be added to it by the imagination of the reader or the listener. (Thirumalai 2003)



Anandavardhana, for instance, cites a poem from Kälidäsa’s Kumārasambhava to emphasise the presence of dhvanyarthā, in which a suggested meaning exists and the suggested meaning exceeds the literal meaning. The verse is evam vādini devarṣau pārśve pitur adhomukhī / līlā-kamala-patrāṇi gaṇayāmāsa pārvatī // (Anandavardhana, 2004). The literal meaning of the verse is as follows: “While the seer-deity was telling such (regarding Pärvati’s marriage proposal), Pärvati counted the leaves of the beautiful lotus standing by the side of her father”. In this verse, the expressed meaning of Pärvati counting the petals of the beautiful lotus fits well with the literal meaning. Nevertheless, there is a classical presence of suggested meaning in this verse. The context is an event in which Närada, a seer-deity, talks about Pärvati’s marriage to Shiva. As she hears the sage talking about her marriage, she feels shy and tries to hide her bashfulness, which is a typical reaction of young girls, in the guise of counting the leaves of the beautiful lotus as if she hears nothing of the conversation. In this context, the poet conveyed Pärvati’s bashfulness through the suggested sense, which has a more significant meaning in the context than the given literal meaning. Anandavardhana in his Dhvanyaloka cites numerous such instances from Indian poetry to show that suggested meaning exceeds the literal meaning, thereby marking the presence of dhvanyarthā.

The expanded vyanjanā meaning is what constitutes the dhvani meaning. This understanding of the dhvani and consequently the pleasure derived from such a poetic experience cannot be experienced like any other ordinary experience. Thus, for Anandavardhana, dhvani makes the distinction between a good poem and an ordinary one. “The unexpressed or the suggested part, which is distinctly linked up with the expressed and which is developed by a peculiar process of suggestion, is taken to be soul or essence of poetry” (Thirumalai 2003). Comprehending the suggested meaning in poetry marks real pleasure in literary appreciation.

The Possibility of Dhvanyarthā


Now the question arises as to what makes this vyangyarthā possible. In the context of poetry, what makes this dhvanyarthā possible? Comprehending dhvanyarthā, if there is any in the poetic content, is what marks good poetic appreciation, according to for Anandavardhana. Naturally, it should be a concealed meaning that is not known to everyone. If everyone were capable of knowing it, then there is no sense in it being a dhvanyarthā, as it is as good as any other articulated meaning, whether articulated through abhidhā or lakşanā. So, the nature of the dhvanyarthā is that it is concealed, suggested and known to a group of people and not to the rest.

However, dhvanyarthā, as the name indicates, is not that which is found in the articulated symbols, either words or sentences. It cannot be like vāchyārtha, which refers to primary, literal, or surface meaning, or like lakşyārtha, the secondary or metaphorical meaning because in that case, everyone has the chance of knowing the meaning, as lakşyārtha often comes into play when there is a discrepancy of vāchyārtha in a particular context.


The suggestive part is something different from the merely metaphorical. The metaphorical or the allegoric, however veiled it may be, is still in a sense expressed and must be taken as such; but the suggestive is always unexpressed and is therefore a source of greater charm through its capacity for concealment. (Thirumalai 2003)



Hence, it is the suggested meaning, maybe made possible through the articulation of words, that results in dhvani. Now, the suggested meaning, if it is not understood, in no way disturbs the surface meaning, which is obviously the vāchyārtha. Added to that surface meaning is a way to understand the suggested meaning, assuming that a suggested meaning exists. The issue is whether some meaning is suggested, that is, dhvanyarthā and what the conditions are for possessing such a suggested meaning. What are the conditions for the possibility of dhvanyarthā?

A search for the conditions for the possibility of dhvani meaning is based on the following three factors: (1) dhvanyarthā is neither vāchyārtha nor lakşyārtha and hence, the meaning could not be derived from articulated symbols alone, (2) because it is not possible to derive the meaning through articulated symbols, it is not possible for everyone to understand the suggested meaning. The nature of dhvanyarthā is concealed and (3) further, it may not be possible for all even to identify that there is dhvanyarthā, let alone to identify the content of the suggested meaning. These three factors suggest that there are conditions based on which comprehending suggested meanings are made possible. So, what makes one person able to identify and understand the suggested meaning and some others not able to understand? The author presumes that herein lies the transcendental nature of dhvani meaning. That is, there should be conditions for the possibility of the occurrence of dhvani meaning. If dhvani meaning, that is, suggested meaning, is to occur, then there are conditions to be fulfilled. The fulfilment of the conditions does not actually make dhvani meaning happen, but rather, if the dhvani meaning is to happen, then the conditions must be fulfilled. This is what the author presumes is the transcendental element of dhvani meaning. Moreover, the author proposes that these conditions are participation in the same “form of life”. Form of life, then, becomes the conditions for the possibility of having dhvani meaning. What, then, is form of life?

Wittgenstein’s Form of Life


Form of life is a notion developed by Ludwig Wittgenstein in his later philosophy. Those familiar with the writings of Wittgenstein know that he focused his attention on the way in which language functions. In the western analytical tradition, most of the philosophical discussions related to meaning were confined to analysis of statements that describe or report a state of affairs – the propositions of the natural sciences or analysis of those statements that are found in the domains of logic. Early Wittgenstein works that were concerned with the functions of language could, controversially, be considered within this western analytical tradition. With respect to language he maintained a sole function, that of picturing reality. In his earlier years, he believed that the sole function of philosophy is the logical clarification of thought. However, in his later approach to language, he completely deviated from his earlier position and showed that language has multiple usages. Wittgenstein rejected, in his later approach, the idea that language has a unique function to perform; rather it has multiple functions to perform in various forms of life. He calls the multiple functions of language the language-game. The concept of language-game has played a significant role in Wittgenstein’s later philosophy. He arrived at this conception with the help of certain similarities between the various uses of language and the rules of various games. Just as there are varieties of games, there are also varieties in linguistic usage. Any game for that matter is guided by a set of rules. Similarly, according to Wittgenstein, every linguistic usage is guided by certain rules. The same word may mean different things in different language-games. This possibility leads us to the conviction that there is a scope for language-game.

Different senses of the same word do not come from the different meanings that the word possesses, but from the different uses of the same word in various language-games. A word’s sense is determined from the context in which it is used. Thus, for Wittgenstein, words have different meanings not because they are either homonyms or polysemy but because of the various contexts in which they are applied. The uses of language in a language-game should not be confused with a metaphor for which there is a ready explanation and a “literal” substitute. For example, the word “head” can be used as a metaphor in the expression “He is the head of the family”. This is a clear case of a metaphor. However, Wittgenstein’s language-game concept cannot be equated with this. For example, the word “high” in the expressions “high road“, “high places“, “high pitch” and “high fever” is used in different senses. Thus, its usage is not metaphorical. A significant move in this direction is to realise that “to imagine a language means to imagine a form of life” (Wittgenstein 1953, sec. 19). Thus, a word having a singular “meaning” has different senses based on the context in which it is used. The meaning of the word is understood in various contexts through participation in different forms of life. Thus, form of life acts as conditions for the possibility of having different suggested meanings. A “form of life” is something shared and standardised (not necessarily in any permanent way) in our lives and the language-game is one example. A “form of life” is a package of mutually related behavioural tendencies, with each package including the tendency to use language in a particular way. A “form of life” is “a way of life, or mode, manner, fashion or style of life” (Hunter 1968).

Every language-game represents a form of life. Unfamiliarity with a particular language-game and, hence, with a particular meaning suggests that one is not aware of a particular form of life. It is thus superficial to hold that language has only one function to perform. It is used in many senses. This point is further amplified in the following statement by Wittgenstein:


Review the multiplicity of language-games in the following examples, and in others:

Giving orders, and obeying them—

Describing the appearance of an object, or giving its measurements-

Constructing an object from a description (a drawing)—

Reporting an event—

Speculating about an event— …

Forming and testing a hypothesis—

Presenting the results of an experiment in tables and diagrams—

Making up a story; and reading it—

Play-acting—

Singing catches—

Guessing riddles—

Making a joke; telling it—

Solving a problem in practical arithmetic—

Translating from one language into another—

Asking, thanking, cursing, greeting, praying.

(Wittgenstein 1953, sec. 23)



Wittgenstein called these different activities “language-games”. The term “language-game” is meant to bring into prominence the fact that the speaking of language is part of an activity or of a form of life (Wittgenstein 1953, sec. 23).

For Wittgenstein, to speak a language is to participate in a form of life. Without participating in a form of life, it is not possible to engage in communication. Hence, learning a language, articulating and thereby sharing one’s ideas all take place only in the context of a form of life. Coming to share a form of life consists in being trained to share it; such training obviously has to take place in public, for otherwise it is not a training in the sharing of the form of life which gives meaning to language (Grayling 1988, 86). Although Wittgenstein rarely wrote about this notion, it has an extensive significance in his philosophical ideas. For Wittgenstein, a “form of life” is the ground upon which actions prevail. It is the ultimate substratum that supports a particular way of acting or performing. “Form of life” forms the common ground between two different individuals or communities who share the same mode of life. Form of life can be considered a wider notion than the notion of language-games.


It is the underlying consensus of linguistic and non-linguistic behavior, assumptions, practices, traditions and natural propensities which humans, as social beings, share with one another and which is therefore presupposed in the language they use; language is woven into that pattern of human activity and character and meaning is conferred on its expressions by the shared outlook and nature of its users. (Grayling 1988, 84)



Wittgenstein’s notion of “form of life” can be seen as a philosophical support for his ideas about language-games.


The form of life is the frame of reference we learn to work within when trained in the language of our community; learning that language is thus learning the outlook, assumptions and practices with which that language is inseparably bound and from which its expressions get their meaning. (Grayling 1988, 85)



Conclusion


In summarising this study, author claims that if dhvanyarthā, by the virtue of its concealed and suggested meaning, is only possible after certain conditions are fulfilled and if “form of life” is the underlying substratum for our linguistic utterances, then it becomes all the more natural for us to understand that “form of life” could be the conditions for the possibility of attaining dhvani meaning. What else could account for the poetic appreciation of like-minded people, which Anandavardhana refers to as sahrdayatvā? There are times in poetry, if not at all times, in which the unsaid but suggested is far more compelling and captivating than a thousand words could convey. Any person can understand verbatim what those words mean, either through literal meaning or through secondary meaning, but only those people who are in that shared “form of life” can understand what is suggested in that poem. They alone can enjoy the excellence of suggested meaning, going beyond the literal and secondary meanings. For them alone is the prathibā, the flash of light that makes poetic appreciation possible.

Of course, many questions can arise from the discussions, particularly related to how one knows that one is in a particular “form of life” or not, which perhaps may be evident from whether he/she is able to grasp a suggested meaning if one exists. Is that “form of life” something acquired or innate? If it is acquired, then are there any conditions for acquiring that “form of life”? The presence of such conditions may result in the fallacy of infinite regress. If it is innate, why can all persons not have it? If that were the case, there would be no concealment and, hence, no suggested meaning. While many issues remain to be resolved, this paper claims that dhvanyarthā is different from other meanings, that conditions are required for the possibility of the occurrence of suggested meaning and that the required conditions are “form of life”. Thus, “form of life” could be construed as transcendental dhvani meaning.
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Abstract. This inquiry explores Shaykh Ghazali’s perspective on Muslim belief and change, specifically his views on how faith can sustain commitment to holistic change while assuring a favourable interaction with the intellect, without jeopardising human freedom or the laws and patterns of the universe. This study also examines Ghazali’s views on the intimate connection between life and Muslim belief, as well as his ideas on the reformation of theological instruction as an effective means of re-shaping Muslims’ intellectual identities and actualising change in contemporary Muslim societies. The study of Ghazali’s intellectual analysis of Muslim faith and change is vital to understanding aspects of the current debate on religion, reform and modernity, particularly as he addresses many problems and issues pertaining to the methodology of religious understanding and practice in the context of Muslim life.
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Introduction


Muhammad Ghazali (1917–1996) was a prominent Egyptian Azharite scholar who grew up in an exploited rural neighbourhood that was subject to oppression and repression by Bashas and princes, exploitation at the hands of landlords and the regular abuse of peasants, who received meagre returns for their labour. These kinds of social injustices gave rise to privileged social classes while creating an economic chasm that caused some people to plant grain yet eat hay, grow cotton but dress poorly and build tall buildings yet live in poverty (Yusuf al-Qaradawi 1996, 12). These conditions caused Ghazali to empathise greatly with the suffering and maltreatment of the people (Ahmad 1996, 28), particularly when the annual per capita income was estimated at ₤E12.4 in 1913 and ₤E8 in 1937. The increase in man-to-land ratio also had a naturally depressing effect on average income and low income levels prevented Egyptian villagers from prospering or purchasing expensive agricultural land. The peasants at the bottom of the scale continued to suffer debilitating diseases, poverty and malnourishment due to the endurance of the status quo (Hopwoop 1982, 17–18). These socio-economic conditions profoundly impacted and shaped Ghazali’s thinking, leading him to conclude that religion could not flourish in deplorable circumstances, namely poverty, disease and ignorance (Ghazali 2000c, 62). The harsh way of life also led him to pay greater attention to the relationship between religious progress and the environment and between religion and social welfare.

On a different note however, one cannot, on the basis of early Azhar education, describe Ghazali as a traditional Azharite scholar, for he was capable of broadly expanding his knowledge and of learning with an open attitude. Concurrently, Ghazali cannot simply be described as a committed disciple of the Muslim Brotherhood, the organisation founded and led by Hasan Banna. In reality, he left the movement early on to become a freelance, unaligned thinker. Ghazali’s school of thought belonged to the post-Ottoman Caliphate era which followed the rise of modern pan-Arabian states. This period of contemporary Muslim thought witnessed the rise of many notable Muslim thinkers and reformers such as Hasan Banna (1906–1949), Sayyid Qutb (1906–1966), Malek Bennabi (1905–1973), Ali Shari’ati (1933–1977), Abu al-A’la al-Mawdudi (1903–1979), Sayyid M. Baqir al-Sadr (1935–1980) and Shaykh Muhammad Ghazali (1917–1996). The works of those Muslim scholars reflect the decline of the post-Ottoman Caliphate era, the competition between France and Britain for sovereignty in the Muslim territories and the general collapse of the Muslim world, which was then prey to Western occupation (‘Imarah 1982, 175).

The sociocultural context of the newly formed, secular, pan-Arabian states adhered to either liberal or socialist philosophies in affairs of legislation, institutions and systems. This partly explains Ghazali’s profound interest in issues of Muslim identity and the defence of Islam’s religious authority. Towards the seventies, however, this context appeared to have changed radically. Ghazali’s exploits reflected this changing reality as well. The majority of his works tackled issues concerning Muslims’ commitment to religion, Muslim identity and Islam and the West, while also engaging civilisational dialogue orientalism, Muslim movements, the Islamic awakening and the future of Islam (Al-Sayyid 1986, 21). Muslim works of this era were imbued with a great deal of religious drive and ambition for change, as well as rational critiques of Muslim traditions and heritage. Ghazali’s works, for instance, embarked on a series of critical reviews of ideas and concepts; examples include his works al-Sunnah bayna Ahl al-Fiqh wa-Ahl al-Hadith (The Sunnah between Jurists and Traditionalists) and QaÌaya al-Mar’a bayna al-Taqalid al-Rakida wa al-Wafida (Women between the Teachings of Religion and the Customs of Society). To escape the numerous intellectual and cultural dilemmas prevalent in Muslim societies, Ghazali adopted Ijtihad while discussing issues of Islamic reform. In fact, he reviewed many of his opinions while adopting an attitude of intellectual openness, especially pertinent given that Muslims were lagging behind in science. Ghazali’s works resonated deeply with the changing social conditions of Muslims, leading him to face issues of understanding; furthermore, the ways of application and practice only increased his conviction that reform, modernisation, realism and experimentation were imperative, as was the need to combine tradition with modernity and the past with the present and future.

In the context of this era and the extent to which it has affected contemporary thought, Moussa Marzouk describes Muslim thought in the 1960s and early 1970s as reactionary and a result of political trials and distress. This may be partly true for Ghazali, who began his career with the Muslim Brotherhood, although he soon dissociated himself from the movement and adhered to moderate Islamic rationalism with regards to a number of Muslim religious and cultural issues. It was Ghazali’s belief that much of the intellectual extremism that occurred within the folds of the Muslim movement was a result of state violence and torture. Ghazali’s later works, however, show an increased interest in global cooperation, particularly in areas vital to the development of Islamic thought; they would come to influence the shape of its theological and religious personality, as with Qur’anic exegesis, Islamic law, Islamic legal theory and Muslim scholastic theology. It is in this context that Ghazali devoted significant attention to examining the relationship between science and faith while condemning superstitions and fiction in religious thought. Ghazali’s era also reflected the growing practice of critique, particularly in the eighties and nineties. This is particularly evident in the majority of his works, which continually invite the reader to the exercise of criticism and evaluation, particularly on issues subject to Ijtihad and free human reasoning. His works also reflect a decidedly serious interest in the future of Muslim societies as part of thinking about reform and consequently in Islamic moderation as a reaction to the violence and intellectual extremism shown in many parts of the Muslim world.

To this end, Ghazali wrote more than 50 works on a number of intellectual, social and cultural issues and challenges facing contemporary Muslims; he also wrote several rigorous critiques of Muslim heritage, traditions and customs. These works were accompanied by his repeated call for re-interpreting a number of narratives on topics ranging from Muslim women, politics, economics, education and da’wah, to non-Muslim minorities and Islamic religiosity in general. His unwavering efforts to revisit the many critical concepts and issues in Muslim tradition and his study of deteriorating Muslim societies effectively underlines his keen interest in exploring a new intellectual field of inquiry conducted in the light of Muslim revelation, namely ’ilm al-insan, the discipline of the human being (in Raka’iz, Ghazali 1999a, 40). Moreover, it exhibits his wish to define a new Islamic methodology of exegesis, drawn primarily from the Qur’an and the Sunnah, as a means of minimising the effects of human and cultural influences.

In this study, we seek to explore Ghazali’s perspective on Muslim belief, human nature and change, with particular focus on the factors holding back the effective interaction between the two. This, however, would be remarkable in view of Ghazali’s consistent advocacy of the notion that the Islamic system of belief has historically proven to establish balanced change in the course of history, thus forming the shape and identity of Muslim civilisation. In this kind of civilisation-building process and through a new religious basis of intellectual and emotional societal modelling, beliefs were communicated in whole, with high regard for the essence of human nature and needs, as well as to the laws of the universe and their position in civilisational development. This highly dynamic change, Ghazali argued, waned and faded as a result of Islam’s interaction with Hellenistic philosophy and using Greek analytical methods in Muslim theology. This caused Ghazali to believe that unless Muslims were able to regain a native understanding of their beliefs and to further protect their intellectual and social culture from dilution, their condition would only continue to deteriorate, while their beliefs would also lose their social purposiveness. In order to understand these interrelated issues pertaining to the reform and revival of the role of Muslim belief in change, we must examine Ghazali’s perspective on the concepts of human nature, Muslim belief, the approach of the Qur’an to cultivating beliefs and the problem of theological instruction.

The Nature of the Human Being


Exploring Ghazali’s view of the relationship between Muslim theology and human change requires us to first highlight his understanding of human nature. This conceptual framework facilitates better explorations of the relationship of religion with spiritual and moral development, human wellness and positive social and environmental engagement. It was perhaps with this in mind that Ghazali extensively analysed the fundamental role, mission and responsibilities of human beings, their present and prospective status, and the avenues leading to either their rise or decline (Ghazali 1999a, 38). Prior to discussing his ideas on human nature, it is worthwhile to mention that Ghazali’s approach to the issue fully considers the understanding of life and the universe, as well as the comprehension of the physical, historical and social realities surrounding mankind (Ghazali 1999a, 38).

Ghazali’s approach to the topic of man is built on the notion that humans are the most precious creation in the universe (Ghazali 1999a, 38) because they share attributes of the divine, such as life, speech, hearing and wisdom (Ghazali 1999b, 26), and represent a distinct creation to whom God granted all the necessary physical and moral characteristics, as well as capabilities, motivation, freedom and responsibility (Ghazali 1999b, 24). In addition to these divinely granted qualities, Ghazali’s thesis shows a keen interest in understanding the cycle of human growth. He argues that humans are born weak, with immature emotions and no prior knowledge, and that they only set the process of development and the acquisition of physical and moral strength in motion when they choose to ascend (Ghazali 2001a, 186). For instance, human wealth begins to accumulate when humans are able to understand the relationships of their own characteristics to the nature of the cosmos and it is only then that a greater potential for development will manifest itself (Ghazali 1999b, 60–61).

Religious synchrony between human potential and the character of the cosmos demonstrates the humanity of humans while validating their spirituality and morality through the process of populating the earth and ascending to the divine. Ghazali argues that even if the universe was made subservient to the human race, human honour and dignity should not be perceived as tools to control and exploit the universe, but rather as the development of the highest forms of human skill and faculties (Ghazali 1999a, 39). This implies that humans should not let their intellectual capabilities become means of serving short-lived desires; nor should morality become subsidiary to lower human physical aspirations (Ghazali 2005a, 90.) His understanding, however, reflects the standing of the Qur’an on the need to explore the universe and enjoy its resources (Qur’an 71:19–20; 67:15).

What appears to be germane to this discussion, however, is Ghazali’s perspective on true humanity, which, in his opinion, only occurs with man’s return to his original nature, fitrah, as per the instruction of God in the Qur’an:


So, set your face toward the religion in uprightness. That is the fitrah of Allah, upon which He has created mankind. (Let there be) no changing of Allah’s creation). (Qur’an 30:30)



Ghazali advances an interesting connection between belief on the one hand and education and social responsibility on the other, contending that human creation, as shown through the Qur’anic narrative, began with knowledge, hence marking the beginning of an intelligent movement in the universe (Ghazali 2005a, 90). This beginning, however, requires exploring all sorts of knowledge, the most important being awareness of the Creator (Ghazali 2005a, 90). According to the Qur’an, the story of human creation underscores the theological and ethical principles of human honour, as well as mastery over the universe, which probably led Ghazali to describe belief in God as an association with dignity rather than with humiliation, fear or subjugation (Ghazali 2003a, 160).

Nevertheless, Ghazali’s perspective on innate human nature (fitrah) is set according to a theological framework in which it may be nurtured, prepared and developed. Ghazali places fitrah in an influential position of inspiration and guidance where it has the potential to determine the degree and nature of one’s religiosity in addition to the development of one’s character and worth. For Ghazali, there exists a proportionate relationship between human nature, the environment and change. Yet, to better understand Ghazali’s perspective on fitrah and human change, as well as its implications for theology and spirituality, it is vital to examine his standpoint on the rapport between Islam as a religion and fitrah as a human predisposition.

For Ghazali, the religion of Islam cannot be properly understood without drawing on the concept and implications of fitrah (Ghazali 2004b, 53; 1999a, 39). Ghazali even reaches the point of considering the religion of Islam as second nature to human beings and as nothing less than a response to human nature (Ghazali 2005a, 20). In his view, Islam merges fitrah with reason in such a manner that religious understanding lacking in those basic characteristics becomes distorted and deficient (Ghazali 2004b, 53). Ghazali views fitrah as a positive life choice made by upright people, which implies that a positive course of humanity cherishes the call of reason, consciousness and a pure heart (Ghazali 2005a, 20). Interestingly enough, Ghazali draws a line of distinction between a fitrah-oriented religious content and one that is tainted with human desires. Such a perspective, however, implies that the judgments the intellect would reject and the course the sound human would decline, would similarly be rejected by fitrah and hence cannot be viewed as part of religion (Ghazali 2005a, 20).

Ghazali valued the position of fitrah to the extent of viewing religiosity affected by corrupt fitrah and a handicapped intellect as being valueless. The reason for this is that in such cases, fitrah exterminates the human truth, planting religious seeds in barren lands (Ghazali 2004b, 53). Yet, in view of the broad scope of approval or rejection associated with the course of fitrah, he believes that humans’ sound predispositions are not confined to Muslims, but are essential to the nature of healthy and reasonable people overall. This idea appears to have further enhanced Ghazali’s interest in the notion of a sound and healthy character and the ideas and opinions of bright and positive minds, viewing them as fundamentally Islamic. This task, however, requires the exploration of human knowledge and wisdom and the adoption of a sound standpoint (see Ghazali 2004c). For Ghazali, when humans are guided to the course of fitrah, they will eventually be guided to religion (Ghazali 1999c, 13). Corrupt environments, however, can potentially distort fitrah, causing distaste for beauty and an inclination towards corruption. This in turn explains why some choose to refuse faith and piety and adhere to disbelief instead, despite their awareness of the fact that many of those religious opinions infringe reason, violate the premises of thinking or even go against the very fundamental principles of creation (Ghazali 1999c, 13).

Ghazali’s keen interest in the position of fitrah in the process of religiosity forced him to further seek all the possible existing similarities between Islam as a religion and the sound substance of fitrah in the actions of some Western elites, whom he considered to have essentially served religious belief and the divine oneness. On this note, Ghazali argues that some Western elites were able to attain truths that are only accessible through intellect and human intelligence and are ordinarily drawn from revelation. Despite this optimistic and positive approach towards Western thought and contributions, however, Ghazali notes a discrepancy between contemporary lifestyles and the ambition of goodness set by Western elites themselves, which is found in the discontinuity between religion and sound human knowledge and the dissociation of religion from knowledge and science (Ghazali 2001a, 189).

Nature and Functions of Muslim Belief


On the one hand, Ghazali seeks to establish theological education in Islam in the light of the Qur’an and the Sunnah, which would ward off all intellectual or cultural accruals attached to belief. On the other hand, he raises the question of the position of Muslim beliefs in view of sharpening human creativity and enhancing prosperity and also in relation to factors that could unleash human potential, talent and curiosity. Throughout his discussions of Muslim belief, Ghazali persistently draws on a number of theological issues, such as the position of revelation relative to humanity, innate human nature, human destiny and responsibility, intellectual and religious freedom, the implications of the unseen and the laws of the universe. Ghazali primarily seeks to restore the position of belief in human life. He argues that belief should exemplify the human lifestyle, convey the substance of the heart and express the profound interaction of humans with existence. Belief is simple, as there is no need to complicate the knowledge of God and is handy and accessible because it is the right of all to know God. Belief bears fruits in life proportionate to the level of human understanding (Ghazali 1999c, 63).

Deliberation concerning human nature and changes in social realities appears to be continually present in Ghazali’s theological thesis. For example, Ghazali argues that the declaration of faith is a testimony and commitment to certain behaviours and transcends the field of the divine to the mundane world, thus shaping the soul and life together. For him, belief represents the source of the renewal and reformation of human life. Thus, theological creeds should not simply express ideas or opinions, judgments, philosophy or art, but rather provide a way for humanity to connect to God. In effect, this means that humans would acquire a new birth in their own selves, thoughts and behaviour when they act in accordance with their relationship with God (Ghazali 1999b, 75). Belief also represents a culture and knowledge base that leads one to acquire a degree of certainty in conforming to one’s reality (Ghazali 2003a, 37). Based on this concept of social theology, Ghazali viewed religiosity as a reflection of human ascension, the exercise of intellect and emotion, and knowledge, combined with manners and examination (Ghazali 2004a, 30). Muslim beliefs enfold a movement, a life decision and an acknowledgement of the unity of God. This implies that people of faith do their work, drive forward, show commitment to life and hold on to certain things while rejecting others. This is understood in light of the fact that the testimony of faith, while freeing humans, also empowers, motivates and further enhances their moral character (Ghazali 2003a, 50).

Using the same analogy, Ghazali argues that humans must cast off superstition in their search for perfection in their lives because knowledge is both real and absolute and stands on the foundations of science and proofs (Ghazali 2003a, 123). To substantiate his point, Ghazali draws on a number of Qur’anic references condemning the violation of or hostility to belief while establishing the character of servitude in humans and simultaneously precluding all routes to the glorification of creatures (Ghazali 1999c, 3). Moreover, human idolatry permits divergence from the path of the truth and enhances negative control over minds while impeding intellectual freedom (Ghazali 1999c, 3). It was this understanding that allowed Ghazali to contend confidently that he would prefer irreligiousness had religiosity been a sort of stupidity (Ghazali 2004a, 19).

Ghazali distinguishes between knowledge that yields positive action and behaviour that simply leads to the accumulation of mental data. According to Ghazali, genuine belief produces healthy individuals and guided nations. An example of the aforementioned may be seen in the human knowledge of qualities such as patience, piety or trust in God, although humans’ use of those qualities may be contrary. For Ghazali, it is only when human emotions rise to the standards of those qualities and when their souls are affected and simultaneously shaped with their impact to the point that their entire being becomes dominated, that they can shift to a condition of working knowledge. Ghazali shares Ibn Khaldun’s view on the concept of knowledge in his Muqaddimah or Introduction (to History). Earlier on, Ibn Khaldun distinguished between two types of knowledge, one relating to the knowledge of the letter (rasm) and the other concerned with the context, thus raising the issue of correspondence between knowledge and its recipient or more simply, knowledge and practice. For Ibn Khaldun, knowledge should be transformed from abstraction to reality or as he puts it,


…knowledge acquired through embodiment is a necessity and is more reliable than knowledge acquired earlier on. (Ibn Khaldun 2005, 27)



For Ibn Khaldun, actual knowledge (ma’rifah haliyah) can be obtained through the acquisition of formal knowledge (ma’rifah suriyyah) or abstract information and the occurrence of, as well as the repetition of, the action, until skills and talents (malakah) are acquired (Ibn Khaldun 2005, 3: 28).

Muslim Belief in the Framework of Revelation


According to Ghazali, the Qur’an stimulates the intellect and transforms human knowledge towards the glorification of God, awakens human consciousness, develops fear and prepares people for the day of reckoning (Ghazali 2000a, 16). To illustrate some of these concepts, Ghazali draws on the Qur’an’s introduction of God, which calls for reflection on the signs of the universe (Ghazali 2005b, 109). This style, Ghazali argues, implies that in addition to their belief in revelation, people need to take life as a journey of inquiry and research into the signs of the universe, their own selves and their lives (Ghazali 2005b, 109). In essence, the Qur’an seeks to strengthen the human soul and unleash its potential, thus generating the spiritual energy necessary for human consciousness while reinforcing goodness by way of motivation and holding off instigations of evil via education and guidance (Ghazali 2005c, 154).

Ghazali perceives the Qur’an as a source of understanding and culture from which all concepts responding to the fundamental questions of life flow. In his work Kayfa Nata’amal ma’a al-Qur’an? (How to Approach the Qur’an?), Ghazali seeks to remedy the distorted connections affecting human thought, emotions and life, while setting them in the light and context of revelation. For Ghazali, Qur’anic discourse removes all barriers standing between humans and nature so as to sustain exploration of the patterns of cosmic malleability and the keys of discovery, as well as exploration of the universe. The latter leads to the discovery and knowledge of the Creator because all knowledge and exploration guides humans to the knowledge of God (Ghazali 1999a, 56). Following a deeper analysis, many verses in the Qur’an particularly address legal issues, while many others deal extensively with the realities of inner life, sincerity and piety.

There appears to be a substantial link between belief and the law of natural causality in the Qur’an. It was perhaps with this idea in mind that Ghazali rejected all interpretations of the Qur’an resulting from belief in luck or miracles, as promulgated in popular Muslim religious culture. Ghazali feels that humans will benefit from the Qur’an as long as they take it to action after becoming guided by its illuminating signs. This implies that the Qur’an does not profit those who neglect contemplation, the deceased who failed to advance any deeds in life or the reciters who enjoy the beautiful melody of the Qur’an while their insides are barren (Ghazali 2003b, 18). Ghazali further explains that the Qur’an pursues the reconnection of humans with their Creator through raising levels of human curiosity about the creation of the heavens and earth, day and night, sun and moon, cloud and rain, death and life and the world of animals. The Qur’an also prompts believers to explore the highest states of life and the hereafter and to regard human deeds and actions as a form of worship, wealth as a foundation and protection for life and religion as a means for establishing civilization (Ghazali 2004a, 108).

In his work al-Mahawir al-Khamsah li al-Qur’an al-Karim (The Five Themes of the Qur’an), Ghazali draws significant attention to the physical sciences (Ghazali 2004a, 49), showing a great admiration for modern empirical knowledge (Ghazali 1999a, 50). One of his themes is entitled The Universe Proves (the Existence) of Its Creator (Ghazali 2004a, 49). In this theme, Ghazali maintains that sound belief is unattainable without analysing God’s creation (Ghazali 2004a, 46–47) and that a sound intellect must read the divine signs in the universe in the same way it would read the Qur’an (Ghazali 2004a, 118). This conclusion is justified in light of the fact that belief entails respect for the laws of causality and the physical world (Ghazali 2005d, 4: 84). Ghazali’s attempt to re-establish a viable theological connection between belief and the study of the universe as a way to enhance research and exploration led him to conclude that knowledge does not weaken faith and that belief does not occur in an impenetrable mind (Ghazali 1999c, 20). This indicates that there should not be any conflict between religious knowledge and science and that there cannot be any clash between revelation and God’s creation. Hence, atheism does not speak for scientific scepticism; rather, it speaks of a psychological disease. Disbelief, on the other hand, implies an inefficient intellect, irregular thinking, defective fitrah, misled opinion and confusing measures (Ghazali 1999a, 45).

Ghazali argues that understanding the human relationship with the Qur’an is an essential requirement to ascending towards the highest levels of dignity. This, he reasons, is because the Qur’an continually seeks to acquaint humans with their Creator, as well as to provide them with a life system for the individual, family, society and government, and the preservation of the essence of both human beings and the nature of fitrah (Ghazali 2003b, 18). According to the Qur’an, belief is not simply an intellectually luxurious theoretical abstraction (Ghazali 2000a, 16), nor should it be accepted without certainty; rather, it should be attained through struggle (Ghazali 2005b, 25–27). For Ghazali, the Qur’an supplies a description of the Creator who urges humans to discover and examine the attributes of God that are spread in the universe and to build human behaviour on the foundations of belief (Ghazali n.d., 25). Thus, belief need not draw people to God by way of force; the story of human creation clearly shows that God wishes humans to be honoured and not abased, thereby granting them mastery over the whole universe. This means that belief should be connected to human dignity and not to humiliation, fear or subjugation (Ghazali 2003a, 160). Humans enslaved by their lower desires are never free; those who are boastful or seek the satisfaction of others are not free either. The absolute freedom humans yearn for results only from absolute submission to God (Ghazali 2003a, 95).

Ghazali again draws attention to the Qur’an’s four arguments for encouraging belief. The first is the argument of creativity (dalil al-ibda’), which raises questions related to creation, life, death, resurrection and sustenance (Ghazali 1999c, 14). This argument is intended to awaken intellectual capabilities for critical thinking and contemplation about human creation and existence so as to lead humans to come to terms with and realise the creative creation of the universe (Ghazali 1999c, 34). The second is the teleological argument (dalil al-’inayah), which draws human interest into a broader horison, dealing with characteristics of the matter and laws of life, while pointing to the divine attention to creation, drawing people nearer to the essence of the divine (Ghazali 1999c, 14). The third is the argument of movement (dalil al-harakah), according to which humans’ interest is drawn to the various movements around them, some of which are much larger than their own minute existences, including the orbits of planets and galaxies. The Qur’an appears to be more interested in the question of who monitors the movements in the universe, those of the planets, for example. This explains the Qur’anic discourse drawing on the cosmic laws that point to their Maker (Ghazali 1999c, 16). The fourth is the argument of the newness or temporality of the universe (dalil al-huduth), in which the Qur’an addresses humans in a way they can easily comprehend while drawing on the logic of science and experimentation to illustrate the Creator. This proof stimulates human reason and ideas, as well as the hearts and emotions they enfold, while touching on the physical bodies organs and systems in order to illustrate the interference of the divine in the innumerable complex creations throughout the system of the universe (Ghazali 1999c, 34).

In his efforts to understand the character of belief in the framework of revelation, Ghazali also draws on the position of the Sunnah of the Prophet Muhammad. Prophethood (nubuwwah) for Ghazali is the highest form of human ascension in the ladder of humanity. This would explain why the lives of prophets are set as the prime examples for human change and perfection. It was the prophets who planted the idea of changing human thought and emotions, resulting in smooth interactions with revelation (Ghazali 1999c, 188). The office of prophethood is shown in that very position, concerning the process of change in individuals and societies, cleansing hearts of ills and vices, and enlightening minds (Ghazali 1999c, 188). The prophetic change, however, was neither an easy nor a cost-free miracle. Ghazali’s point is that while Prophet Muhammad displayed the highest form of belief and piety and was associated with God, his association was not achieved solely through prayers and rituals, but also through his association with his people (Ghazali 2005a, 136). The life of the Prophet Muhammad awakens and enriches the soul. Yet in view of the deteriorated concept of emulating the Prophet (ittiba’), many Muslim works on the Prophet’s biography showcase a state of stagnancy. Muslims have excessively used specific practices of the Prophet Muhammad to cover up failings of far more critical responsibilities pertaining to social action and spiritual perfection (Ghazali 2003a, 10).

Instruction in Muslim Theology


Ghazali observes that Muslims’ conceptions of the divine decree, destiny, freedom, life and universal patterns are defective (Ghazali 2005b, 67; 73) due to poor religious learning in the field of scholastic theology (’ilm al-kalam), transmitted from the early periods of stagnancy (Ghazali 2005b, 67; 73). Theological instruction was initially intended to meet the holistic needs of Muslims, effectively integrating belief, worship, morality, transactions and behaviour (Ghazali 2005b, 67; 73). ‘Abdul Majid Najjar, a contemporary Muslim thinker, supports this viewpoint. He believes that the taxonomy of Islamic studies was not purely abstract, but was rather committed to the actualisation of religion in the fields of intellectual persuasion and implementation. The very division of knowledge into praiseworthy and blameworthy fields illustrates this fundamental idea in Islamic studies, namely, the service of religious truth (Najjar 1992, 70–73). Al-Najjar puts forth the notion that in their development and interaction, religious writings were subject to social reality and not to abstract reasoning and logical codification. In his opinion, the new scholastic taxonomy broadly embraced human knowledge while espousing a number of intellectual disciplines in consideration of a new intellectual context, thus allowing it to harmonise with other branches of knowledge, all of which, however, were set to reinforce the religious truth (Najjar 1992a, 80).

Ghazali’s studies lead him to the conclusion that Muslim religious and educational institutions are poor and disorderly due to outdated reasoning. He feels that belief cannot be transmitted through imitation and blind following (taqlid) and that they cannot lack profound thinking (Ghazali 2005e, 94–95). Ghazali points out that Muslim worship has instead turned into symbolic metaphysical rituals held without consideration of God’s signs in the universe. As an example, the worldly life is being approached with negligence because the hereafter is seen as deserving the most attention and preparation (Ghazali 2005e, 94–95). The appreciation of the laws of causality waned in Muslim life, which is the reason many Muslims still solicit help from graves (Ghazali 2005e, 94–95).

In Ghazali’s opinion, it was from the fifth century onwards that Muslim theology, through its interaction with Greek philosophy, turned into abstract intellectual art and became preoccupied with complex questions to the point that it completely lost touch with social reality. Muslim scholastic theology indulged in highly abstract debates over existence and non-existence, the cause and the caused, essence and accident, possibility and necessity, and eternity and newness. Additionally, it exhibited a damaging deviancy from the methodology of the Qur’an. Specifically, Aristotelian logic brought heavy abstraction to Muslim theology, causing it to become far more removed from the spirit of the Qur’an (Ghazali 2001b, 72). For Ghazali, Hellenistic thought caused Muslim theology to lose its focus (Ghazali 1991, 125), especially while espousing the Greek imagination and myths beginning with the age of translation, which brought it to a stage of deterioration and decline (Ghazali 2000a, 56). Muslim theology became preoccupied with questions of the unseen and the Greek style of discussing divinity, thus rendering belief as a symbol beyond the grasp of the intellect (Ghazali 1998, 92).

Muslims’ interactions with Greek philosophy resulted in a number of detrimental events, bearing down upon the effectiveness of belief to the point that they became alien to the original nature of Muslim belief as well as to the Qur’an’s methodology (Ghazali 2003a, 83). One of the many criticisms levelled at Muslim theology is its thrusting of Muslims into the field of the unseen and the imagination, thus giving focus to God’s physical descriptions such as the face, hands, eyes or movement, which only lead to an increasing number of unanswered questions (Ghazali 1999c, 36). Such deviations also created a passive stance towards society and discouraged progress in the field of belief. Muslim theology was no longer capable of fitting within its original themes because it had lost its vital connection to tawhid, not to mention the deleterious effects of sectarian fanaticism and the negative political interference that occurred in later times (Ghazali 1999c, 6). One cannot forget the effects of political and sectarian clashes, through which it became extremely difficult to distinguish truth from falsehood, especially with the abuse or manipulation of terms using Aristotelian logic. Worst of all were the Muslim theologians’ mutual accusations of blasphemy and aspersions of disbelief or evil-doing.

According to Ghazali, Muslim belief condemns all excessive human exaggerations and imagination in the realm of the unseen. To substantiate this view, Ghazali stresses the Qur’anic discourse concerning jinns. His analysis led him to deplore Muslims for turning the reality of the jinn into fictive accounts resulting in the spread of unnecessary fear. The merging of questions of the world of the seen with those of the world of the unseen germinated corrupt religiosity, paving the way for increasing superstition (Ghazali 2003a, 94). Those superstitions, however, weakened Muslim belief, morals and behaviour and blinded Muslim minds in affairs of religion, science and knowledge (Ghazali 2005a, 100). These remarks are easily understood in light of Ghazali’s concept of belief as a concern with the future of humans and the stages following death. Belief is thus seen as an extension of life, while death is not an impediment to humanity (Ghazali 1999a, 59–61). Such a conception actually raises the position of human beings and it would require only that humans respond the fundamental questions of existence in order to achieve protection from superstition and myth (Ghazali 1999a, 59–61).

Ghazali asserts that the instructive material used for teaching Muslim theology resembles mathematical equations in the way they were set to train the mind away from emotion and feelings (Ghazali 1999c, 6), with their poor content and style failing to achieve the objective of belief. The field of Muslim theology is apparently saturated with philosophical terms and styles (Ghazali 1999c, 10). This, Ghazali argues, was the reason that many Muslims became adherents of Sufism, so as to cultivate emotions of divine love and to fill in the resulting lacunae theology has caused (Ghazali 1999c, 6). The inclination to Sufism, however, also generated disorders of blind love, unity of existence and emotional illusions (Ghazali 2004a, 28). In Ghazali’s opinion, the blame lay first at the door of Qur’anic pedagogy and the production of audio tapes that lacked the capability to comprehend the Qur’an or understand its highest objectives. This poor theological instruction was the major problem afflicting the development of Islamic personality (Ghazali 2005b, 55).

The concept of divinity shown in the Qur’an, however, inclines neither to abstraction nor to objectification (tajsid) of the divine essence, as seen in the following verse, “There is nothing whatsoever like unto Him and He is the One that hears and sees (all things)” (Qur’an 42:11) (Ghazali 1999c, 46). Ghazali’s argument is that the extensive theological debate concerning God’s physical attributes has negatively affected Muslim culture. Ghazali questions the basis for interpreting the divine bounties and blessings as purely spiritual where there is no supporting text or evidence for such an endeavour. He argues that numerous explicit Qur’anic verses cannot be metaphorically interpreted, as that would affect their educational implications, as exhibited in the following verse, “Say: Lo! If I should disobey my Lord, I fear the doom of a tremendous Day” (Qur’an 39:13) (Ghazali 2004a, 57). Other problems concern the ambiguous ideas surrounding God. God is neither in heaven nor on earth and possesses neither hands, nor eyes, nor face (Ghazali 1999c, 39). For Ghazali, this goes against the very method of the Qur’an, according to which God should have a space in the human mind in order that He may become known and familiar (Ghazali 1999c, 41). The debate over the question of predestination and human free will also emerged as a result of the understanding that God wrote and decreed all things, which humans must forcibly execute. This caused Muslims to carry out their duties and responsibilities with reluctance as people being forced, with no power, freedom or will to change (Ghazali 1999c, 103–104; 2001b, 68).

According to Ghazali, in the present day, Muslims display deficiency, mediocrity and chaos despite Islam’s clear emphasis on perfection, distinction, diligence and dedication, which culminates in the ideal atmosphere sought by the Qur’an in order to ensure proper human development (Ghazali 1997, 49). Most atrociously, in Ghazali’s opinion, is that the religion of Islam is being exposed and presented from behind a veil of false customs and contaminated cultures interspersed with polytheistic and materialistic inclinations (Ghazali 1997, 32). Ghazali’s examination of the prevailing cultures in Muslim societies led him to the conclusion that most ideas and thoughts underlying social practices possessed no sound basis and instead, were only a cause for the formation of imaginary shackles, thereby hampering the development of human potential and even confusing Muslims’ directions.

In his attempt to supply a fresh definition of Muslim belief, Ghazali was fully aware of the need to explore the sciences (Ghazali 2004a, 110), as Islam longs for an atmosphere of understanding and trust while discarding all forms and avenues of intellectual coercion so as to ground belief in freedom rather than the suppression of reason. According to Ghazali, Islam’s rejection of compulsion is the only legitimate reason leading to human persuasion (Ghazali 1999b, 66–67). In areas of conflict, however, people should resort to the Qur’anic principle stating, “Unto you your religion and unto me my religion” (Qur’an 109:6). In Ghazali’s perspective, the logic of science is the only cure for many of the negative complexities of those cultural misconceptions (Ghazali 1999a, 33). This requires the review of legal rulings, customs and traditions in the light of revelation (Ghazali 2001a, 60). Muslim culture requires a comprehensive review considering the fundamental sources of revelation and critical scrutiny, both theoretical and practical, of the ways in which Muslim societies have progressed. The return of Muslims to belief through the Qur’an, however, requires purification of Muslim theology from foreign infiltrations and an exposition of the relationship of the divine to the human environment in an attempt to forge an effective interaction and presence. Ghazali states “We hope that opinions, suggestions and schools of thought are treated with utmost sincerity, intelligence and freedom provided to human beings. Current superstitions are numerous. Would the scientific, social and religious assumptions fall from human heads as the tree leaves would fall during the fall, many minds would be simply barren” (Ghazali 1999a, 34).

In his work entitled ’Aqidat al-Muslim (Beliefs of the Muslim), Ghazali sought to introduce a simple yet clear way for nurturing Muslim beliefs. He drew primarily on revelation in a way that meets the social and emotional needs of Muslims; he also drew on the consideration of scientific logic and socio-historical patterns while attempting to open up human insight to universal patterns and reconnect humans with their Creator. Ghazali relied heavily on the texts of the Qur’an and the Sunnah as opposed to the poorer forms of Muslim theology (Ghazali 1999c, 5). In his introduction to belief, Ghazali examined emotions and reason together, giving each due attention while providing similar attention to moral values as practical translations of belief. All of these were set to counter social and moral ills with the hopes of developing a stable foundation for a healthy life while identifying and scrutinising any Muslim customs that had violated belief (Ghazali 2000b, 204). Ghazali proposes that belief cannot be held without due consideration of the social and psychological challenges facing humans, nor without the proper moral upbringing or the supply of necessary human knowledge (Ghazali 2003a, 20). This, according to Ghazali, provides the fertile platform required for the growth of belief, as belief cannot be cultivated in environments of ignorance or superstition or in atmospheres where learning is dual or dichotomous, i.e., religious or sacred versus secular or scientific (Ghazali 1999b, 26).

Conclusion


From Ghazali’s perspective, it was the impactful interaction between belief, thought and life that effectively sparked Muslims’ intellectual and scientific creativity while maintaining their spiritual motivation and sustaining their driven commitment to religiosity and morality without imperilling the rational needs of life. A review of Muslims’ socio-cultural, political and economic conditions, however, led Ghazali to question a number of interrelated issues associated with Muslims’ life and learning, their theory and practices, theology and society, and more importantly, their understanding of the role of Muslim belief in change and reform. His critique also led him to further question the methodology through which they would cultivate faith and piety, instruct and share belief or even approach and understand the Qur’an. Ghazali’s inquiry led him to the conclusion that the system of belief that later came to be known as scholastic Muslim theology no longer played an effective role in bringing change to human life, for humans could no longer produce the understanding or motivation necessary for reform. The assumption therefore is that the interpretation and instruction of Muslim theology has gone awry. In this view, the solution lies in establishing both the review and reform of Muslims’ understanding of theology within the original framework of revelation and in light of the early original experience of Muslims.
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Abstract. This study1 investigates the motives behind the adoption of Hangeul, the Korean alphabet, by the Cia-Cia ethnic group in Baubau, Sulawesi, Indonesia. The import of Hangeul exemplifies how Indonesian peripheries have tried to form their own regions as distinctive entities against the nation. Their attempts to do so expand beyond the nation in hopes of emerging as new centres in a decentralised Indonesia, in which new power dynamics can be negotiated. Furthermore, this case portrays how the local population copes with growing ethnic identities and the mission of modernisation simultaneously.
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Introduction


In August 2009, Amirul Tamim, the Mayor (2003–2012) of Baubau City on Buton Island, located in the south-eastern part of Sulawesi, announced that the Cia-Cia ethnic group in the region had just adopted Hangeul, the Korean alphabet, as a transcription tool for its ethnic language. This ethnic group, with a population of approximately 60,000, lives primarily in the Buton district and the nearby islands; however, one-third of the ethnic group now resides in Baubau.2 This export of Hangeul was initiated by the Hunmin Jeongeum Society,3 a scholarly association consisting of several linguists in Korea. For the past decade, this association has attempted to export Hangeul to a number of remote areas in countries such as China, Nepal and Thailand. Since July 2009, three elementary schools in the Sorawolio and Bugi sub-districts, which are the major residential areas of the Cia-Cia community in Baubau, began to teach students in 4th grade and above the Cia-Cia language with the Hangeul script, helping approximately 300 students learn to read Hangeul. In addition, the street signs in this area are now written in both Roman and Korean characters.

This adoption of Hangeul broke some records in Indonesia and Korea in terms of their respective writing traditions. Since its creation in 1443, the Hangeul script had only been used in the Korean language, establishing this exportation as the first case in the language’s history. In the case of Indonesia, certain Indonesian kingdoms in the classical age borrowed parts of the Indian and Arabic alphabets to write their own languages. In the beginning of the 20th century, nationalists in Indonesia adopted the Roman alphabet for bahasa Indonesia (the national language). The successive adoption of these scripts was the result of the age-old connections between these regions resulting from, for example, trade, religious networks, immigration and colonial control. In this regard, the import of Hangeul is unusual because Baubau and Korea did not have any contact whatsoever prior to this case.

Furthermore, the adoption of Hangeul is the first break with the language policy of the previous New Order regime under President Suharto (1966–1998), whose primary goal was national unity through centralisation. Together with Pancasila, the state ideology, which placed national unity as the highest value in Indonesian society, bahasa Indonesia was emphasised as the chief medium for bringing diverse ethnic and religious groups into the nation-state and the symbol of nationalism. This specific emphasis does not mean, however, that hundreds of regional languages were swallowed up by the national language. Although institutional support was lacking for the development of these languages, many local languages have also thrived as the key media sustaining ethnicities. However, under the New Order’s atmosphere in which ethnicity was depoliticised and anything related to ethnicity was forced to remain as only a cultural element, it was unlikely for a region to adopt a foreign alphabet without any sanctions from the centre during this time period.

This paper aims to increase understanding of the dynamics behind the adoption as well as the internal requirements for the adoption of Hangeul in Baubau city. The Hangeul project was devised by the local elite in Baubau as a means to fulfil more essential political and economic goals. This study has significance because the Hangeul project is not merely an accident of history but rather a prism through which observers can understand the societal changes taking place in the peripheral regions of Indonesia in the decentralised post-Suharto period. In particular, the study reveals how the relationship between the central and local regions has experienced rapid changes and how these peripheral regions have developed survival methods during this period.

Several questions will be addressed. First, under what socio-political context was Hangeul imported? Second, who were the main forces behind its adoption? Third, what eventual goals do the officials in Baubau city hope to achieve in adopting the Hangeul script? Fourth, how did the people of Baubau, especially the Cia-Cia community, react to this project? Finally, what are the implications for current regional politics in Indonesia?

A Brief Introduction to Baubau City and the Hangeul Project


Near the end of the 13th to the early 14th century, the Malays from Johor on the Malay Peninsula and the Chinese began to settle in Buton.4 They formed four villages known as Patalimbona, which were later extended to nine villages called Siolimbona. With its 6th ruler’s adoption of Islam in 1491, Siolimbona became the Buton Sultanate. Buton (or Butung), in the traditional period, was also referred to as Wolio. This Sultanate lasted until 1960, 15 years after this region was integrated into the Indonesian republic in 1945. In 1950, the territory was turned into the Buton district, which was subjugated to Southeast Sulawesi Province (Propinsi Sulawesi Tenggara).5

Throughout history, Baubau maintained its central position in the region. It was the capital of the Buton Sultanate, the administrative centre of the Buton district and the provincial capital from 1960 to 1964 (Hamjah Pallaloi 2011, xxi). Later in 2001, with the revision of administrative districts, Baubau achieved its status as a city autonomous from the Buton district.
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Figure 1. Location of Buton and the Cia-Cia spoken language area



In Baubau, there are six ethnic groups, namely, the Wolio, Cia-Cia, Muna, Suai, Kalisusu and Moronene, of which the two most dominant groups are the Wolio and the Cia-Cia. The major religion in this region has been a form of Islam that includes an amalgam of Shia and Sunni sects. In addition, the religion borrows facets of other religions and beliefs such as Hinduism, Buddhism and local animism (Schoorl 2003, 11–12). The most prominent feature of the city’s cultural heritage is its natural, asphalt-made fortress that has three km long walls. During the Sultanate, this fortress divided the state territory into the inner and outer areas. The former functioned as the administrative centre, occupied mostly by the ruling classes and the latter, which was composed of 72 autonomous villages called Kadie, was occupied by the commoners and their ruling elites.

The Buton Sultanate gained prosperity during Europe’s involvement in the Indian Ocean Trade in the 17th and 18th centuries as a transit port in the sea route connecting the west part of the archipelago to the Maluku islands (the Spice Islands). In 1613, Jan Pieterszoon Coen, the officer of the Verenigde Oost-indische Compagnie (VOC, the Dutch East India Company), recorded his visit to Buton in a letter sent to Banten (place in Java, where there was a VOC trading post) and said that “this is a big negeri (state) with a sizable population. It has some good wood which satisfies our expectation” (Yusran Darmawan 2008a, 2). Coen saw Buton as a strategic area for dominating the sea route to Maluku. David Hughes defined the Butonese as one of the most wide-ranging of the six maritime ethnic groups (suku) in Indonesia, namely the Bajau, Makassar, Bugis, Butonese, Mandarese and Madurese (Hughes 1984, 152).

Unlike other fortresses found in Southeast Asia, which were constructed by European trading forces, the Baubau fortress was built by the local people to defend themselves against the expansionism of the nearby kingdoms of Gowa and Ternate. While the former was a constant threat, the relationship between Buton and Ternate fluctuated. When Gowa expanded its power over the eastern part of the region, Buton and Ternate cooperated to repel Gowa’s attacks. When Gowa was silent, however, Buton was forced to yield to Ternate’s demands for slaves or territories (Susanto Zuhdi 1999, 7–8). Eventually, in the 17th century, Buton became part of the military alliances of Bone (under the legendary hero Arung Palaka) and the VOC, both of which were the staunch enemies of Gowa. This alliance then defeated Gowa in 1669 (Schoorl 2008, 45–68). Following this victory, Buton enjoyed its status as an independent kingdom during the Pax Netherlandica until the 19th century (Schoorl 2008, 45). At the same time, however, Buton had to contend with the VOC’s demands in unequal treaties. In 1906, with the Asyikin-Brugman Treaty, which was signed between Sultan Asyikin and the Dutch Resident, Brugman, Buton became a Dutch colony (La Ode Rabani 2010, 43). Until the formation of the Republic of Indonesia, Buton remained under Dutch authority. Following a suggestion from Sukarno, the first president of Indonesia, who visited numerous regions in Indonesia and persuaded local leaders to become integrated into the Indonesian Republic, Sultan Muhammad Falihi (r. 1938–1960) decided to merge the region into the republic, which resulted in the abolition of the Sultanate in 1960.

Unlike other regions, such as Makassar, Ambon, or Ternate, Baubau remained remote and unknown to most Indonesians during the New Order era. In the absence of any major industries aside from natural asphalt, nickel mines and the export of trepang (sea cucumber), the region remained marginal and seriously underdeveloped. Until now, cargo ships regularly delivered most of the indispensable industrial products from Surabaya or Makassar. The once-prosperous region and hub of the spice trade during the Buton Sultanate was reduced to a poor area, with employment restricted to farming and fishing.

With the achievement of autonomous status, however, the Baubau officials began to make serious efforts to develop the region in various ways. It was at this juncture that the Hangeul project began, with the inauguration of the 9th International Symposium of Manuscripts (Simposium Internasional Pernaskahan ke-9) on 5–8 August 2005, which was the first international event in the contemporary history of Baubau. The participants included Chun Tai-Hyun, a Malaysian language specialist and the then-Deputy Chair of the Hunmin Jeongeum Society of Korea. During his city tour after the symposium, this specialist joked to mayor Tamim that a local language that he had heard reminded him of Korean. Tamim explained that it was the Cia-Cia language, which was on the verge of extinction because it did not have a writing system. Chun Tai-Hyun suggested that the Hangeul script could be used as the writing tool for the dying Cia-Cia language which Mayor Tamim responded positively.

Concerns over the disappearance of local languages have been raised in many countries and it is in this context that some Korean linguists, since the 1990s, have been trying to export Hangeul to ethnic groups such as the Lahu in the border area of Thailand and Myanmar, the Oroquen and the Luoba, the Evenks in China and some other groups in remote areas of Nepal. The aim was to preserve local languages by adopting the Hangeul script. In 2007, these linguists organised the Hunmin Jeongeum Society, whose mission statement is as follows:


Writing systems have been central to the transmission and development of human cultures. Hunmin Jeongeum, or Hangeul, has been recognised as a truly creative, highly scientific writing system by the international linguistics community. It was invented in the spirit of love and compassion for humanity by King Sejong in the 15th century.6 Continuing in the original spirit of the invention of the Korean alphabet, we hereby launch the Hunmin Jeongeum Society. We will undertake various activities in support of research on Hunmin Jeongeum and other writing systems and reach out to illiterate people to help them adopt a writing system appropriate to their own language. The Hunmin Jeongeum Society has two major objectives: Firstly, the society will stimulate worldwide research on human writing systems including Hunmin Jeongeum. Secondly, the society will make every effort to accelerate the study of endangered languages lacking an alphabet and to offer their native speakers a writing system that is tailored to the needs of their languages. In this new century, on the well-laid foundation of past research, the Hunmin Jeongeum Society will strive to share the cultural heritage of Korea with the world and to make a greater contribution to the development of linguistics through promotion of the study of the world’s many languages and writing systems.7



However, all of the projects launched by the Hunmin Jeongeum Society prior to the case of the Cia-Cia group have failed, often due to the indifference of local authorities. In China, the Northeast China Project, which was an attempt to claim the histories of the early Korean kingdoms of Gojoseon, Koguryo and Balhae, in the national history of China, stalemated the project (Yonhap News, 6 August 2009).

In August 2008, the representatives of the Hunmin Jeongeum Society, including Chun Tai-Hyun and Lee Ho-Young, the then-chair of the organisation, visited Baubau. During their visit, they reached an agreement with mayor Tamim and the representatives of the two sub-groups of the Cia-Cia community regarding the utilisation of Hangeul in Baubau as well as the training of several Hangeul teachers. This oral agreement was later signed on 29 September 2010. Based on this agreement, Lee invited two English teachers from the Cia-Cia communities in Baubau to Seoul8 in December 2008 and developed a Hangeul transcription system for the Cia-Cia language and created a teaching manual entitled Bahasa Cia-Cia I.
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Figure 2. A street sign transcribed in the Roman and Korean alphabets
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Figure 3. Teaching manual Bahasa Cia-Cia I



After six months, Lee Ho-Young and his colleague returned to Baubau. He read aloud the Cia-Cia language from the Hangeul script in front of the Cia-Cia leaders. They were impressed to hear the words of the Cia-Cia language being almost correctly delivered in Hangeul, without the loss of meaning. Then, the Cia-Cia began their studies in Hangeul in an elementary school in the Sorawolio area.

As was previously discussed, the official reason provided by the Hunmin Jeongeum Society and Baubau City for the adoption of Hangeul was the “mission” to rescue the language from the precipice of extinction by providing a writing tool. Nevertheless, it is too simple to conclude that illiteracy was the only cause of the language’s near extinction. Other reasons included the dominant economic and cultural influences of the nation state. Generally speaking, the loss of ethnic languages can be attributed to any combination of the various external pressures of differential economic power, military takeover, globalisation, cultural expansion, differential food resources, immigration or religious conversion within a nation state. In such new conditions, small-scale societies are not able to depend on their traditional ways of living but are instead forced to adopt certain cultural elements of the mainstream ethnic group for survival. Accordingly, members of such societies have also had to learn official languages. Inevitably, they endure a transitional period of bilingualism, which, in most cases, does not last long and the ethnic languages soon become extinct.9 Particularly, in the case of Indonesia, the monolingual policy and especially the new curriculum introduced in 1975, which suspended the instruction of local languages, accelerated the extinction of local languages (Chun 2010, 185). Although local language education was revived in 1989, the Indonesian Ministry of Education also passed a law that enhanced English language classes. Consequently, local language education began to decline once more.
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Figure 4. Written agreement in its original form



James Scott further suggested that illiteracy was a deliberate strategy for certain groups in society to avoid incorporation into states. In particular, the hill tribes living in the non-state spaces, which Scott referred to as Zomia, were mostly the “runaway, fugitive, maroon communities who [had], over the course of two millennia, been fleeing the oppressions of state-making projects in the valleys – slavery, conscription, taxes, corvée labor, epidemics and warfare” (Scott 2009, ix). According to Scott, these people avoided state intervention and thus the loss of literacy and of written texts is understood as a “more or less deliberate adaptation to statelessness” (Scott 2009, 24).

Nevertheless, under the mission of “saving the dying language from its eternal extinction“, several official explanations have been provided by the Baubau officials and Hunmin Jeongeum Society as to why the Hangeul script is suitable for this mission.10 The first explanation is found in the effectiveness of Hangeul as the transcription tool. Hangeul is a phonetic symbol system composed of 24 letters (14 consonants and 10 vowels), which is easy to learn and transcribe. In addition, Baubau officials and the Hunmin Jeongeum Society argue that Hangeul is more appropriate than the Roman alphabet for transcribing Cia-Cia. Cia-Cia uses implosive /p/ and /t/ sounds, while bahasa Indonesia does not. Thus, if these words are transcribed using the Roman alphabet, they make plosive <p> or <t> sounds. For instance, the Cia-Cia word /popa/, written in Roman script as popa, is confusing to the Cia-Cia community because it can be read with either a plosive /p/ or an implosive /ɓ/. If we transcribe this word in Hangeul, /popa/ can be transcribed as [image: art] and the implosive /p/ sounds correct (Chun 2010, 174).

However, there are also limitations to transcribing every pronunciation of Cia-Cia in Hangeul. To solve these problems and to be able to transcribe these particular pronunciations, Lee Ho-Young revived the old Korean characters that are not currently used. Examples of these characters include the /r/ and /v/ sounds. As Hangeul does not clearly distinguish between /r/ and /l/ sounds, transcribing these sounds can cause confusion. Accordingly, Lee suggested the utilisation of [image: art], a defunct letter in the Hangeul alphabet, to transcribe /l/, while using the letter [image: art] to only represent the sound /r/. The utilisation of [image: art] (double [image: art]) however, caused another problem because current computer keyboards do not provide this letter. Accordingly, as a temporary solution, [image: art] is being transcribed in Hangeul with the addition of the script [image: art], which is pronounced as /eul/. For instance, /lima/ is transcribed in Hangeul as [[image: art]], which can be transcribed in Roman as [eul][li][ma] by pronouncing /eul/ very weakly. In another example, Lee and his colleagues revived the letter /[image: art]/ from the older Hangeul alphabet to represent the sound /v/, as there is no /v/ sound in the current Korean language.

A third explanation of the ease with which the Hangeul script was adopted is the phonetic system, which makes Hangeul convenient to use when working with computers. As one of the regional development plans proposed by Mayor Tamim was the creation of a “cyber city“, the potential effectiveness of Hangeul as an electronic medium was regarded as highly beneficial.11

In addition to these functional reasons, the positive image of Korea held by the Baubau people has also influenced their decision to adopt Hangeul. The first contributor to this image was Hallyu, the Korean wave, which landed in Baubau in the early 2000s. Originating from the popularisation of Korean dramas and pop music, Hallyu has resulted in a keen awareness and appreciation of Korean popular culture as well as Korea in general across much of Southeast Asia. Another other important factor regarding the country’s image is Korea’s rapid economic growth. Korea has been regarded by many Southeast Asians as the model country in terms of economic development.

Nevertheless, all of these official explanations are somewhat superficial and they do not adequately explain several matters. First, the adoption of a foreign script does not easily match with local strategies in current Indonesian socio-political settings. One of the major characteristics apparent in the peripheral regions is the voluntary effort to enhance ethnic and regional identities and in this regard, Baubau is not exceptional. However, the adoption of a foreign writing system can be regarded as a weakening of the influence of regional or ethnic identities.

Second, as addressed earlier, the import of Hangeul can be considered by the Indonesian government and the public to be a challenge to the status of bahasa Indonesia (which is written with the Roman alphabet). Bahasa Indonesia as the symbol of the state goes back to the Dutch colonial period in the 19th century. In his collection of essays, Anthony Reid argued that the Melayu (Malays), which originally referred to the ruling elite in Melaka and “itself was of very mixed origins, undoubtedly including Chinese in the early part of the 15th century and coastal Javanese at its end” (Reid 2010, 86), was used by the colonial forces as the image of their newly acquired colonial territory. In addition to this ethnicity, Malay, as a useful auxiliary language for communication, was adopted as a second language by the Dutch in 1895. It was also the Dutch scholar C. A. van Ophuijsen who created the standardised Roman alphabet spelling system in 1901 (Lowenberg 2000, 138).

The emphasis on the Malay ethnicity and language was inherited by the Indonesian nationalists in a Youth Congress in 1928 (Lowenberg 2000, 137), when the youth groups from various ethnic, regional and religious backgrounds agreed on one language (satu bahasa), race/nation (satu bangsa) and nation (satu negara). Inheriting the Dutch tradition, the Malay identity and language became key aspects of the image of the Indonesian Republic, together with Islam and the Indonesian Revolution (Reid 2010, 25–26). Thus, for over a hundred years, bahasa Indonesia and its Roman alphabet have been symbols of the political community, which is why there is sensitivity around issues regarding bahasa Indonesia.

Accordingly, when news of the Cia-Cia’s adoption of Hangeul was publicised, the general response of the Indonesian government can be best described as anxiety over the possible breakdown of Indonesian national unity. This anxiety can be more specifically described as a concern over whether ethnic nationalism, which had been subdued with state nationalism in the past, was re-emerging and whether it would damage state nationalism in the future.

Indeed, right after the news of the Cia-Cia’s adoption of Hangeul was released nationwide in Korea, Nicholas Dammen, the then-Indonesian ambassador to Korea, questioned the necessity of the utilisation of Hangeul and said that the Cia-Cia people could have used the Roman alphabet instead of Hangeul. He also added that this adoption of Hangeul could possibly arouse ethnic jealousy among other nearby ethnic groups if Korea’s support for and interest in the Cia-Cia increased (The New York Times, 12 September 2009). Although the news about the Cia-Cia’s adoption of Hangeul was not released by the major media in Indonesia, some bloggers who heard this news responded that it was ruining Indonesian nationalism.12 This concern was shared by the Korean government, which was reluctant to support the project fully, although many Koreans expressed their great pride over Hangeul being used for another ethnic group and showed their willingness to support this initiative.13 The Korean government was afraid that its support might ruin diplomatic relations with Indonesia.14

The importation of Hangeul by Baubau officials was thus a sensitive issue. Nevertheless, it is apparent that the perceived benefits outweighed any potential disadvantages. Baubau’s desire to adopt Hangeul must have arisen from internal socio-political dynamics caused by the launch of the democracy and regional autonomy in the early 2000s.

Democracy and Regional Autonomy as the Background for the Adoption of Hangeul


During the New Order, the Indonesian government controlled the nation not only in administrative and economic spheres, but also in the cultural realm. In this highly centralised administration, it was simply unthinkable that an ethnic group or a city would be able to adopt a foreign script without any consultation with the central government. What enabled Baubau to proceed with the Hangeul project was the promulgation of democracy and regional autonomy, which fundamentally changed Indonesian society after the collapse of Suharto’s rule.

After the monetary and political crisis of 1997 and 1998 and following the subsequent chaotic period of Reformasi, Indonesia entered a new era, which was characterised by democratisation, decentralisation and regional autonomy. At the beginning of the new era, it was expected that the changes would stimulate greater accountability and reinforce civil society (Aspinall and Fealy 2003, 1–14). However, there were also pessimistic opinions about the effects of democracy and decentralisation, which were depicted as a “negative transition from order to disorder” (Nordholt and van Klinken 2007, 1). Mostly, the concerns were focused on the rise of local powers, which could be unaccountable, unresponsive and unrepresentative, unlike what the supporters of democracy expected (Hadiz 2010, 1–12). A fundamental concern was over whether these local powers would break the boundaries of the political community and the current ethnic balance.

Under such circumstances, regional autonomy began with the passing of a series of regional autonomy laws during the short presidential term of B. J. Habibie (May 1998–October 1999), who had replaced Suharto after his resignation. By guaranteeing freedom of the press and allowing the formation of political parties, Habibie set in motion a referendum in East Timor for independence and also allowed increased autonomy in Aceh to placate the vehement demands for separation from Indonesia. This action brought about similar demands for autonomous rights in other regions, which resulted in a nationwide call for decentralisation.

Decentralisation brought about changes in patterns of local leadership. Previously in the New Order regime, as a centralising strategy, local leadership was dominated by people from the centre. In many cases, active or retired military officers were appointed as regional governors, city mayors and leaders of rural districts in areas outside their hometowns. However, following the passage of Law 22/1999, local elites were no longer nominated in Jakarta but were directly elected by regional parliaments. This heightened regional autonomy aimed to bring “more accountability to the local levels and develop policies to reflect local interest” (Sakai, Banks and Walker 2009, 3–4).

The most remarkable aspect of the decentralisation process was pemekaran, which literally means “blossoming”. Pemekaran is the practice in which the central government allows the division of provinces and districts into small administrative units when the regions themselves request it and it is only allowed if their demands are assessed to be reasonable and helpful to the local management. Due to pemekaran, numerous new autonomous provinces, districts and sub-districts have been created,15 including Baubau. Given these new centre-regional relations, the few remaining responsibilities for the central government included “national defense and security, foreign policy, fiscal and monetary matters, macro-economic planning, natural resources, justice and religion” (Ray and Goodpaster 2003, 13). Meanwhile, regions had autonomy with respect to “public works, education and culture, health care, agriculture, transport, industry, trade, investments, environmental issues, cooperation, labour and land” (Ray and Goodpaster 2003, 13). Among these categories, the inclusion of “education and culture” in the realm of regional autonomy should be emphasised, as it signifies that there should be no official hindrance to Baubau’s adoption of Hangeul as an aid for the preservation of local languages, being that it is a matter of education and culture.

However, as Nordholt and van Klinken have noted, decentralisation did not mean that Indonesia was becoming a so-called “night watch state“, because a regional dependence on the central government was maintained. Nordholt and van Klinken argued that Law No. 25, which was passed together with Law No. 22, maintained a centralist character by allowing the central government to maintain its grip on the main sources of revenue in the regions. The main sources of income controlled by the central government were “namely 80% of the income tax, value added tax, import duties and export taxes and foreign aid, while it still controls a sizable number of government enterprises” (Nordholt and van Klinken 2007, 13). Nordholt and van Klinken further argued that the current regional autonomy was not centrifugal in character as it was in the 1950s, when various regional revolts and central factionalisation caused great chaos:


…behind the fervour of local identity movements lay not a desire to secede but rather to outdo rivals in loyalty to Jakarta, which was still the source of cash. Indeed Jakarta offered new provinces as perks to loyalist in the regions in order to outmanoeuvre the separatists (van Klinken 2006, 23–50, in Nordholt and van Klinken 2007, 20).



The local position, in this regard, answers the question of whether the adoption of Hangeul reflects a local reaction against centralism or the nation-state itself, which was resented by many outer islanders as only benefiting Java. Indeed, cases exist elsewhere in Southeast Asia in which a local region or an ethnic group has imported a foreign culture as a reaction against the central government. For instance, there has been a recent sharp decline in the practice of the Akha traditional religion. Many of the Akha people, who live in the remote highlands in Thailand, recently abandoned zah, their traditional religion, while accepting Christianity, which had been introduced decades ago but was neglected. Kammerer argued that the reason for this change in religion was that the economic lives of the Akha became increasingly difficult and they suffered from the financial burden of sustaining the worshipping ceremonies of their ancestors; thus, they finally recognised the need to adopt the Thai way of life (Kammerer 1990, 284). Kammerer went on to examine the reason that the Akha did not adopt Thai Buddhism after their traditional religion had disappeared. She argued that the Akha recognised a certain inequality between themselves and the Thais residing in the lower valley and as a reaction against mainstream Thai society, the Akha adopted a foreign religion (Kammerer 1990, 285). While adopting Christianity, the Akha continued to sustain the Akha language, traditional costume and patriarchal tradition, which meant that their adoption of a foreign religion did not necessarily mean the ruin of their ethnic identity.

As in the case of the Akha, the relationship between Baubau and the central Indonesian government has not been favourable, although this is not a unique case whatsoever, as can be observed in the histories of peripheral regions during the New Order era. Aside from Baubau being a collaborator of the VOC, which was considered to be an enemy of Indonesia by the nationalists,16 there are multiple reasons why Buton was marginalised during the republic era. Initially, in the process of suggesting to the last Sultan that Buton be integrated into the republic, Sukarno promised that he would establish the Buton Province and that its border would be delineated according to the sphere of influence of the previous Buton Sultanate. However, this promise was never kept. Furthermore, in 1964, Baubau had to yield its central position in the Sulawesi Tenggara Province to Kendari, which was never economically or culturally superior to or more developed than Baubau (Riwanto Tirtosudarmo 2008, 344). A rumour circulated that a military officer originating from Kendari was involved in the process of switching the provincial capital and this incident is still remembered by the Butonese as the initial cause for the region’s subsequent underdevelopment. 17

A more fundamental reason for the backwardness of Buton in the Republic Order was related to the allegation that this region had been the stronghold of the Partai Komunis Indonesia (PKI [Indonesian Communist Party]) in the 1960s. The nation-wide purging of alleged PKI members that lasted for several years began in Jakarta in the early hours of October 1, 1965, when six Indonesian Army generals and a lieutenant were murdered by a small group of conspirators in the army. Suharto accused the PKI of an attempted coup and soon mass killing began, resulting in the deaths of hundreds of thousands of alleged communists. Through this carnage, Suharto consolidated his control over the central state apparatus and eliminated his rivals, namely, Sukarno, the political Left, Sukarnoism and the social bases of Guided Democracy (Kammen and McGregor 2012, 3–11). Kammen and McGregor further argued that, from a broader perspective, this incidence was the “reorganisation of social forces and the reintegration of Indonesia into the capitalist world economy” which, thus, can be referred to as a counter-revolution (Kammen and McGregor 2012, 11).

In 1969, when suspicions against PKI members peaked in the South Sulawesi region, a rumour circulated that a Chinese ship containing weapons had landed in Sampolawa Bay in Buton on its way to Java. Suharto’s army soon landed to investigate (Saleh Hanan 1999). The ship was never found, as the government later confirmed, but the army seized 40 officials, including the Bupati (District Head) of Buton, Muh Kashim. After being tortured, Kashim was brutally murdered, although the security authorities claimed that he committed suicide. After this incident, the Butonese suffered from various forms of enduring oppression (Yusran Darmawan 2008a, 29). Many Butonese, who were accused of being PKI members, were dismissed from their jobs and important administrative positions were dominated by Suharto’s military men who were mostly from Makassar or Medan (Yusran Darmawan 2008b, 215). In response to the oppression and the various sanctions, many Butonese emigrated to other regions and changed their Butonese names, i.e., to Javanese names, to avoid any discrimination due to their background.18

The New Order era was regarded by the Butonese as a lost chance for growth and ethnic identity. Most of the Butonese believed that the “false” accusations of some Butonese being PKI members were the result of the longstanding ethnic rivalry that had developed in the southern Sulawesi region, particularly with the Makassarese and Bugis. During the republic era, the Makassarese and Bugis began to emerge as strong forces in the region through their participation in the army. In particular, Makassar became an important army centre, with Navy and Air Force commands as well as the Regional Police command for South and Southeast Sulawesi (Burhan Djabier Magenda 1989, 685). However, few Butonese were involved in the Army. Many Butonese said that they felt the army was not their job, but a more fundamental reason for their non-participation was that they failed to compete with other ethnic groups for power in the army. The leadership at the military base in Buton was therefore dominated by the Makassarese and Bugis migrants under the control of the Military Regional Command (Kodam) Hasanuddin. Accordingly, without the backing of the army, the Butonese became an easy target for the PKI incident in 1969. Many Butonese argued that the PKI incident was engineered by some people from South Sulawesi who desired to control this region, particularly the natural asphalt mine in the region (Yusran Darmawan 2008b, 217). They also believed that the first Makassarese Bupati, Colonel Zainal Arifin Sugianto and his successors had intentionally stifled the development of the region and killed the culture and identity of Buton because of historical resentment regarding the earlier subjugation of Gowa.19 In spite of this unfavourable history, however, it would be inappropriate to simply conclude that the adoption of Hangeul is an indirect expression of anti-government sentiment, because for Baubau, sustaining a good relationship with the centre is important, particularly in light of its continuing budgetary dependence. In addition, current regional politics, as discussed earlier, are not centrifugal in nature. Rather, the motive for importing the Hangeul script is related more to local economic and social issues, which will now be investigated.

The Mission of Regional Pembangunan and the Idea of Establishing the Buton Raya Province


At the heart of Baubau’s adoption of Hangeul was certainly the economic goal of developing the region. As Ariel Heryanto has noted, pembangunan was one keyword of the New Order and the other was Pancasila (Ariel Heryanto 1988, 1–24). The New Order’s concept of pembangunan can be defined as a state-led development project, based on the ideas of modernisation, secularism and national unity, which were represented by the ideal of Pancasila. Pembangunan not only referred to economic achievements, but covered virtually everything, including cultural values, as represented in the 6th Five-Year Development Plan (1994–1999), in which the idea of “culture” was broadened to include “values”. According to this plan, “cultural endeavours” should support development, while foreign values that threaten development and national identity and unity should be rejected (Hooker 1999, 263). From this standpoint, bahasa Indonesia was a symbol not only of national unity but also of the strong agenda of pembangunan.

In the new era of regional autonomy, however, the meaning of pembangunan has been, for the first time in Indonesia’s history, turned into something that is determined by the local people, even if it cannot be applied to all areas of life. The Hangeul project can be understood as part of local pembangunan project, revealing the goals and characteristics of the local people in Baubau. In this period of regional autonomy, the issue of survival has emerged as the primary concern for each individual region. However, not every region has been able to adopt such a successful approach. After becoming financially independent from central control to a significant degree, the economic gap between rich and poor regions has become 50 times as wide (Hofman 2003, 34; Nordholt and van Klinken 2007, 16). Economically less-tenable regions have inevitably become dependent on the central government again or have sometimes been compelled to ask to become subject to the previous province. In contrast, rich regions have broadened their opportunities for achieving active economic success.

These rich regions have often created transnational networks and sourced foreign partners and funds to attract foreign investment. These social modes were certainly not the norm during the New Order period, when people in the local regions were merely the recipients of national development projects. In this sense, it is undeniable that the Hangeul project was motivated by Baubau’s economic interest in attracting Korean investment to the city with this cultural exchange. Baubau’s officials have repeatedly expressed their desire to have closer relations with Korea, especially in terms of economic support.20 For example, Baubau officials and officials from the Seoul city government have discussed the possibility of developing a resort on a small island, Makassar (Pulau Makassar), near the city. However, the plan has not come to fruition.21

Moreover, there is another strategic reason for Baubau to develop an international network with Korea. More than positioning itself as an autonomous city, Baubau wants to take an extra step towards decentralisation within the pemekaran process: the new establishment of the Buton Raya Province (Propinsi Buton Raya), which would be equivocal to the previous concept of the Buton Province. More importantly, Baubau wants to be nominated as the administrative centre of the new province. Thus, the Butonese want to develop their region in order to emerge as a hub in eastern Indonesia.22

To meet this goal, Baubau needs to appeal to the central government by demonstrating its successful management of the city as proof of its capability to successfully run the new province once it is created. Many new regions created through pemekaran have failed to run their regions successfully,23 and since 2007, the central government has intensified the screening process and has restricted pemekaran applications.24 Under these circumstances, the Hangeul Project has a deeper meaning for Baubau because it was the city’s first international project since gaining autonomous status. Such international events are important to the central government when judging whether a region can successfully run itself autonomously. Indeed, many local areas are eager to hold international events and establish international relationships to keep their autonomous statuses and survive in the competition with other local areas.25 At this point, it is also worth to noting that some other regions, including Tana Toraja in the Central Sulawesi and Buton District, have also expressed their willingness to import Hangeul from the members of the Hunmin Jeongeum Society for apparently the same reasons as those of the Baubau elite.26

Indeed, through the importation of Hangeul, the people of Baubau have indeed made some remarkable changes and have benefitted. First, the city of Baubau and the Cia-Cia ethnic group have made their names known not only to Koreans but also to the world press.27 Second, this project has ignited the fervent nationalism of the Koreans, which has resulted in their intense interest in the Cia-Cia ethnic group. Many Korean companies, academic institutes and individuals have promised to provide economic benefits, including computers and books, to the Cia-Cia ethnic group. The Hunmin Jeongeum Society has promised Baubau officials to establish a Korean Centre. Third, Baubau has established numerous exchange programs and has signed Memorandums of Understanding with various institutions. For example, the Rural Development Administration in Korea has published a book on traditional agricultural methods used in Baubau, which was written in Indonesian, English and the Hangeul-transcribed Cia-Cia language.28 The Seoul Metropolitan Government has invited several people from Baubau to teach them Hangeul annually for a period of one week to two months. In addition, the people of Baubau have been able to visit Korea through various invitations to academic and cultural events. Third, this network with Korea has generated new dreams for the people in Baubau that one day this cultural exchange will bring greater economic opportunities, such as working or studying in Korea. Such transnational networking could never have been imagined in Baubau prior to 2000. Thus, the socio-economic context was the most significant factor behind the adoption of Hangeul.

However, such economic determinism does not fully explain why the Baubau elite adopted Hangeul, especially because, at first glance, adopting Hangeul does not appear to fit in with the region’s efforts to reconstruct its regional identity. In the next section, the relationship between modernity and regional identity as pertinent to the importation of Hangeul is examined.

Regional Identities and the Adoption of Hangeul


As in other regions in Indonesia, the apparent aim of pembangunan in Baubau appears to be the reconstruction of regional identities and the revival of local traditions. In general, these identities are, not surprisingly, based upon primordial ties, such as ancestry, religion and ethnicity. During the New Order era, the expression of such identities in the public domain was considered to be anti-Pancasilaistic; such expression was thus out of fear that it would possibly break up the nation. In the post-Suharto period, however, such identities have been freely expressed and, furthermore, have been politicised for the local benefit. In the case of Baubau, regional autonomy was certainly regarded as a vital chance for recovering regional and ethnic identities, which were once contained within the larger, southeastern Sulawesian identity.

In the processes of re-emergence, primordial identities often collided, for instance, between different ethnic groups or religious groups who live adjacently. Bloody ethnic and religious conflicts occurred in the regions of Poso, Ambon, Maluku and Kalimantan during the chaotic period right after Suharto’s downfall.29 However, in Baubau, while the regional identity is certainly growing, none of the conditions for ethnic or religious conflicts appear to be present. Here, the mix of religions is largely homogeneous, based on the Islamic beliefs of multiple ethnicities and it has not caused any serious societal schisms. Instead of ethnic or religious identities, the regional identity is based on ancestry and the memory of the historical Buton Sultanate. While they have been subjugated by the administrative division of the Republic, the Butonese have sustained a strong identity, which is distinguishable from other ethnic groups at the provincial level. This identity, which was suppressed during the New Order period, has been politicised by the shift in local power relations in the post-Suharto period. Moreover, this identity has been intentionally strengthened by the Butonese to “secure privileged access for their communities in the allocation of economic resources and government positions” (Eindhoven 2007, 69) with respect to other ethnic communities. The Butonese identity is also manifest in their strong desire to establish the Buton Raya Province.

To achieve such political goals, the Baubau elite has been eager to reconstruct the “glorious past” of the Buton Sultanate and to revive their adat, or traditional customs. Adat was once suppressed and de-politicised by the New Order regime (Schefold 1998, 259–280), but in post-Suharto Indonesia, it emerged as the political tool with which to accomplish the political goals of ethnic groups in the regions (Eindhoven 2007, 69). For instance, in the name of adat, the Dayak in West Kalimantan renewed political and cultural self-recognition and consolidated their power against outsiders in the region. In the Mentawai Archipelago, the revival of adat became the tool with which the Mentawaians came to dominate the natural resources in the region, which were previously dominated by the Minankabauans (Eindhoven 2007, 69). In Bali, adat was used as a tool of resistance against the government’s mega tourism, which was feared to bring reckless development in the region (Davidson and Henley 2007, 1).

The Baubau elite have also consolidated their efforts to revive adat and the memory of the Buton Sultanate. In 2006, as an organisation in charge of reviving adat, the traditional council of the Buton Sultanate, called Majelis Sarana Wolio, was established. The members of the council discussed the revival of the sultan and the traditional legislatures. Consequently, on 21 May 2011, an historic ceremony was held to inaugurate the sultan and the nine legislatures.30 The other adat organisation member revealed that it had a plan to install the adat police, who would have a similar function to the pecalang, the traditional guards who maintain security and manage traffic flows during religious and customary ceremonies in Bali.31

It is notable that these elites, who have led the revival of Butonese identities, come mostly from the traditional aristocratic classes of the Sultanate. Traditionally, there were two aristocratic classes. The first class was the Kaomu, which was the class in charge of administration and also the class from which the sultans were chosen. The second group was the Walaka, which was in charge of legislation and the election of the sultans. The commoner class was known as the Papara, while slaves or bondsmen were referred to as the Batua.

In this caste system, it is interesting that the Wolio ethnic group generally formed the aristocratic classes (Rudyansjah 2008a, 106). In essence, the history of the Buton Sultanate was the history of the Wolio; in fact, this region was once called the Wolio State. The Wolio group was the ruling class of the Buton state as well as the people living “inside” the fortress. Some Kaomu and Walaka officials were sent to the autonomous kadie to administer the region and they sometimes married non-Wolio women, i.e., those from the Cia-Cia group, which resulted in the mixed blood of the Kaomu and Walaka groups. Mixed blood was not considered to be pure and thus people from these groups could not be elected as sultans. The Wolio language was used as the lingua franca in the region and was transcribed using the Arabic script and the orthography was called Buri Wolio.

The ruling elite lost their privilege as the controlling class in society when the Buton Sultanate was integrated into the republic. Nevertheless, during the republic era, the elites continued to sustain their inherited lands and comparatively good economic positions compared to other societal groups.32 The elite class received a higher education in urban areas, such as Jakarta, Yogyakarta or Makassar and made strong connections with army officers in the local region and the capital. When Baubau became an autonomous region in the post-Suharto period, these traditional elites dominated administrative positions. In the local elections, no single candidate team emerged from the non-aristocratic class since local leadership positions were open to the local population in the post-Suharto era. Amirul Tamim himself was from the Walaka background and he teamed up with a person from the Kaomu class in the mayoral election of 2001. In 2010, the Regional Parliament of Baubau consisted of 25 members, 18 of whom had an aristocratic background, four who were from Papara, one who was a Chinese Indonesian and one who was Bugis. However, apparently, the small number of non-aristocratic members was controlled by the aristocracy as well. Throughout history up to the present, these aristocratic local elites have consolidated their power in society via various mechanisms, for instance, by keeping the strong tradition of aristocratic endogamy and by strengthening adat, through which the position of the aristocracy is privileged. In various adat ceremonies, aristocrats still sit in an area segregated from other members of the society.

At first glance, this revival of traditional identities led by the traditional elites seems to run against the adoption of Hangeul, which is a foreign cultural element. Nevertheless, the adoption of Hangeul did not seem to bother these elites for two apparent reasons. First, these elites were also the products of the New Order’s education and pembangunan policies. While they consider their ancestry and tradition to be the centripetal force for regional development, they are simultaneously trying to embody the core of the national Indonesian middle class culture (Nordholt and van Klinken 2007, 29). For them, the current revival of traditional identities does not necessarily mean a simple return to the past. Rather, what the local communities are trying to do is not, to borrow the words of Smith, to “recreate the past in the present“, but rather to use the past as an “inspiration and a means for renewing decayed or fragmented societies, so as to make them viable and confident in the face of the pressures of modernity” (Smith 2004, 204). In short, rather than reviving the past wholesale, current local areas are selecting some elements of their past while abandoning some other aspects if those elements are not needed to achieve their current political and economic goals.

A case in which the local elites intentionally revived a traditional element of society for the sake of others is found in Minako Sakai’s study. Dealing with the social changes that occurred after the launch of the regional autonomy in the Sumatran provincial capitals of Medan, Padang and Palembang, Sakai argued that in autonomous regions, local elites have particularly enhanced the Malay identity that is based upon Islamic identity – the identity of the dominant group in the past – to attract an investment from the Malay communities in Malaysia and Singapore (Sakai 2009, 63). These elites in Sumatra have sought a transnationally shared identity for the purpose of economic gain (Sakai, Banks and Walker 2009, 6). Sakai noted that anti-Javanese sentiment, especially resentment against state-led development during the New Order era, enhanced the expression of Malay identities in the region (Sakai 2009, 73). Specifically, Sumatra’s efforts are an outcome of resentment towards the state’s inefficiency in the attention it paid to local people and, in addition, of their resolution that their welfare, in the future, will be taken care of by themselves.

As in the case of Sumatra, the local elites in Baubau do not seek a simple return to a purely traditional past. They desire for the city to become cosmopolitan, like Seoul and Hong Kong, by establishing transnational networks as well as gaining investment from Korea. Accordingly, the Hangeul project can be regarded as an effort to import a foreign element to reconstruct the regional tradition, which is compatible with the political and economic goals of the elite group. This incident is also an implicit reaction against the Java-centric pembangunan and its emphasis on bahasa Indonesia and the Roman alphabet, if not a reaction against the Indonesian nation-state itself.

More importantly, the Hangeul project does not, in practice, touch the essential elements of the past, which are vital to reconstructing regional identities in the present. As discussed earlier, the most critical elements of the past are the memories of the Buton Sultanate, in which the Wolio ruling class assumed a central role. Notably, it was not the Wolio but the Cia-Cia who became the target of the Hangeul Project. More specifically, while the initiators of this project, namely, the mayor and most of his government officers, were the Wolio, the Cia-Cia have been the passive recipients of the project.

In traditional times, the Cia-Cia people were located at the margins of society. Their origin is not clearly known, but many people assume that their ancestors might have come from somewhere in China, as their faces resemble the Chinese, especially in that their eyes do not have double eyelids – one of the major characteristics of the Malay race. Their marginality is also observed in the lack attention given to the existence or roles of the Cia-Cia in the history books on Buton. Although there was also a Cia-Cia aristocratic class, which was the product of mixed marriages with the Wolios who were sent to Kadies, the Cia-Cia usually belonged to the commoner class. This class was in charge of defence and lived outside the fortress, mainly in the hilly areas. In spite of their comparatively large population and that most of them are now living in the lowlands due to the New Order’s resettlement policy,33 which enforced the mixing of the hill people with other ethnic groups in the lowlands in the 1970s, the Cia-Cia community continues to be recognised by other ethnic groups as “forgotten beings” or “the others“, who are talented in the craft of black magic. The hill-residing Cia-Cia people, who come to the city to sell some mountain products, are particularly known for carrying mysterious white wood coolie racks, which can cause fatal itching to people who touch them. Outsiders believe that the Cia-Cia have special knowledge about how to cure the itching, which is secretly preserved amongst only them. The Cia-Cia are also well-known for their skills with cursed dolls. These practices are what Scott referred to as one of the weapons of the weak, which are designed to scare the dominant group (Scott 1985).

One reason that the Cia-Cia community has not had its own writing system is thus found in its marginalised social status in the past. In particular, as Scott noted, their position as outsiders to the central authority could be one of the reasons for their illiteracy. In the contemporary era, in the vortex of the regional misfortunes caused by the region’s regression during the Suharto era, the Cia-Cia people experienced extreme poverty and naturally did not have any opportunity to send their children to formal schooling.34 Most of the people living in the Sorawolio and Bugi sub-districts are illiterate and live without electricity. This poverty and illiteracy prevented the Cia-Cia from preserving their local languages by adopting a writing system. In an interview, one of the representatives of the Cia-Cia community said that they had never tried to transcribe their language into other scripts such as Arabic or Roman. However, one interviewee among the group revealed that he once found a cassette tape recording of the Cia-Cia’s traditional song in the Roman alphabet. Yet, he could not pronounce the language properly as it seemed it was randomly transcribed by someone without expertise in transcription. Thus, there were no official or systematic efforts to transcribe the language into the Roman or any other alphabet. It appears that the marginality of the Cia-Cia in the greater society and its history was an important reason why the Wolio elites in Baubau accepted Hangeul easily without considering further aftereffects.

The Cia-Cia community clearly did not consider the adoption of Hangeul as a threat to their community identity. For the Cia-Cia people, the new utilisation of a script was considered to be a case of institutional support to preserve their history and culture, which had never been written down and, furthermore, to raise their socio-economic mobility with possible Korean support. In addition, as with the Akha case in Thailand, the utilisation of Hangeul was not considered to be a threat the ethnic identity, but rather as a springboard to revitalise their community. This community had never had a community organisation, but after adopting Hangeul, they established the Cia-Cia Community. The representative of this community organisation has since revealed that he has received numerous calls from other Cia-Cia people living outside Baubau enquiring about the effectiveness of using Hangeul. Inspired by the sudden fame of the Cia-Cia, these people, who had not previously had a strong sense of ethnic affiliation, became consciously concerned with the issue of ethnicity.35 Hangeul is enhancing the ethnic identity and homogeneity of the Cia-Cia community. They consider the utilisation of Hangeul to be one of their few paths to inclusion in the mainstream of society via the economic and cultural support that has been facilitated through networking with Korea and preserving their local language. In sum, the issue of Hangeul as a foreign element did not seem to bother the local elites because its import was considered to be a way of joining modernity without harming the vital traditional elements necessary for reconstructing the regional identity.

Conclusion and Posthumous Analysis


In an investigation of the Baubau elite’s adoption of Hangeul, this study has explored local political dynamics in the peripheral regions of Indonesia in the era of regional autonomy. Two motives for this adoption were identified. First, the Hangeul project is the first international network project of Baubau city, which was one of the pembangunan agendas pursued by the local aristocratic elites in the city. Such a project is important not only for ensuring economic survival, but also for proving to the central government that the elites are capable of running the autonomous area, including the future Buton Raya province. Thus, this is a transnational approach to pembangunan.

Second, this project also reflects the effect of the local pembangunan policy on Baubau. Unlike the New Order, which emphasised the integration of local areas into the nation state as the primary motto of pembangunan, the focus of Baubau’s pembangunan is on its own direction and local identity. This project also reflects an implicit criticism of the central government’s pembangunan, which was focused exclusively on Java and a desire for regional self-determination, particularly with regards to the language policy. The Hangeul project was accepted with relative ease in Baubau society for two reasons. First, the project was not directly related to the agenda of reconstructing regional identities as it did not concern the essential parts of history, i.e., the Woilo’s cultural traditions. Second, the Cia-Cia people regarded this project as a chance to become integrated into mainstream society.

Although it has not yet been officially declared, the Hangeul project has almost been halted for the time being, without future promise of restarting. In spite of the strong demand in the Cia-Cia community, only one Hangeul teacher, who participated in the development of the teaching materials and two volunteer teachers, who learnt Hangeul from the original Hangeul teacher, taught Hangeul at elementary schools in Sorawolio and Bugi. The first Hangeul teacher stopped teaching classes in Sorawolio in 2011 because the Baubau government did not give him any additional payment for his Hangeul instruction, which left only two volunteer teachers who were not professionally trained to teach Hangeul. It seems that the government was adamant that unless there was no significant economic benefit for Korea, it would not give any genuine systematic support to the Hangeul project. Furthermore, the mayorship of Tamim, who was the primary actor behind the adoption of Hangeul, is now over, which casts a shadow on the future of the Hangeul project.

Some internal conflicts in the Hunmin Jeongeum Society over dominance in the leading roles for this attractive project have deterred the project’s expansion. The two initiators of the project, Chun Tai-Hyun and Lee Ho-Young, had to withdraw their membership from the association due to competition from others. In addition, in spite of all the early rosy promises of economic support from the Korean people, no major or institutional support has yet been received, except for the provision of some computers and some opportunities for certain people, particularly those who were loyal to the mayor, to visit Korea.

To revive the project, the Hunmin Jeongeum Society has attempted to gain the Korean government’s support, but the government has been reluctant to give support partly due to its concern for possible damage to diplomatic relations with the Indonesian government. Instead, the Ministry of Culture in Korea agreed to allow one Korean university to install the Sejong Hakdang (Sejong Academic Institute) at the University of Muhammadiya in Baubau. However, this institute, which has been installed in many other countries, teaches the Korean language rather than the alphabet of the Cia-Cia language. Accordingly, most of the students in the course were not from Cia-Cia communities. By the end of August 2012, as the one-year contract between Korean University and the Ministry of Culture in Korea had terminated, the Sejong Hakdang was shut down, mainly due to budgetary problems (Chosun Daily, 9 October 2012). Consequently, all of the rosy promises to establish the Korean Centre and other economic projects were dropped without further discussion.

Not only was the project unsuccessful in becoming firmly rooted institutionally, but it also did not receive national attention in Indonesia. Although the Indonesian government initially responded with sensitivity, it soon decided not to intervene in the matter, in part because Mayor Amirul Tamim met some bureaucrats in the central government and persuaded them that learning Hangeul was no different from learning English, Japanese, or Chinese. Furthermore, the small scale and recent stagnation of the project reduced any potential concern from the Indonesian government and the Indonesian public. Unlike the Korean media, which delivered the Cia-Cia’s adoption of Hangeul as top news in 2009, the news was not released in the Indonesian media and there was no discussion as to whether it deviated from the ideals of Pancasila.

However, it is not difficult to imagine that, if the Hangeul project had been successful and had been adopted by other ethnic groups in Indonesia, debate around it would undoubtedly grow in the Indonesian government and in Indonesian society in general. This debate would concern whether the utilisation of a foreign script should be allowed within the realm of regional autonomy or whether it should be dealt with as a special category outside the boundary of regional autonomy. This issue is comparable with some regions’ demands for establishing the shari’a legal system after the downfall of Suharto, which caused intense debate over whether such an implementation was within the realm of regional autonomy or not. In this case, the hot debate emerged over the deviation from Pancasila as established by the New Order regime, which many Indonesians perceived to be an absolute value system. The local fervour to implement shari’a law has recently weakened, but this is a good example of differences between the centre and the Indonesian public over what degree of regional autonomy should be allowed. These differences are understandable in the on-going process of negotiation to determine the permissible range of regional autonomy

In all, the Hangeul project in Baubau reveals the diversity and creativity with which local areas respond to regional autonomy. The Hangeul project illustrates how regions have tried to form a distinctive entity against the nation – even beyond the nation – to emerge as a new centre in a decentralised Indonesia, in which new power dynamics can be negotiated.
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Notes


1.   For this study, field research was conducted in June and July of 2010 and in July of 2011. Numerous people, including the Mayor of Baubau, officials, local intellectuals and Cia-Cia representatives were interviewed, as well as Korean scholars and representatives of the Korean government.


2.   The Cia-Cia language is also being used in nearby islands, such as Batatua, Binongko and Moromaho, as well as in Samarinda in the eastern part of Kalimantan.


3.   Hunmin Jeongeum [image: art] refers to the original name of Hangeul when it was created in 1443. The website of Hunmin Jeongeum Society is http://www.scripta.kr.


4.   The Butonese include ethnic groups on Buton island, the Tukang Besi islands (Wakatobi) and other small islands such as Makassar, Kadatua (Kadatuang), Talaga, Siompu, Kabaena, Batuatas and others. In addition, some people on the Island of Muna, i.e., the Gu, Lakudo and Mawasangka, also refer to themselves as Butonese (Hamjah Pallaloi 2011, xxvi).


5.   For further information on the history of the Buton Sultanate, see Ligtvoet 1878, 1–112; La Ode Ichram 1996; Yusran Darmawan (ed.) 2009; Schoorl 2003; 2008; Rudyansjah 2008a; 2008b.


6.   King Sejong (r. 1418–1450) of the Chosun Dynasty was the creator of Hangeul.


7.   http://www.scripta.kr/scripta2010/en/#.


8.   One of the teachers could not stand the rigorous winter in Korea and went back to Baubau. The other remained in Korea, learned the Korean alphabet and participated in developing the materials during his six-month stay at Seoul National University.


9.   For further information about language extinction, see Crystal 2000.


10. Interview with Abidin, a Hangeul Teacher at Baubau, on 30 June 2010 in Baubau.


11. Interview with Amirul Tamim on 7 October 2010 in Seoul.


12. See, for instance, the blog of Islam. Visited on October 2009.


13. Koreans’ enthusiasm for this issue was reflected in various ways. When the Cia-Cia community first visited Seoul in 2009, their arrival was greeted by a media frenzy and an appearance by Seoul’s mayor. One of the visitors was a female student who had learnt Hangeul. She wrote her name and the words “Cia-Cia” on a metal plate in Korean and this has been on display in the Cia-Cia section of the Hunmin Jeongeum Museum in Seoul. Every newspaper article was accompanied by numerous opinions, which mostly welcomed the export of Hangeul. The Hunmin Jeongeum Society also received numerous calls from various institutes and individuals to help the Cia-Cia learn Korean. Interview with Chun Tai-Hyun, 12 October 2010 in Seoul.


14. Interview with a government officer at the Ministry of Culture, Sports and Tourism in Korea at the 2011 SIEAS International Conference of Research Cluster, 25 March 2011 at Sogang University, Korea.


15. As a result of this pemekaran, since 2001, the parliament has allowed for the formation of seven new provinces. The number of new districts and sub-districts increased from 366 to 568 in 2009 (source retrieved from the Statistics Bureau of Indonesia, http://www.bps.go.id).


16. The Baubau intellectuals assert that the Republic’s dislike of the VOC-friendly regions resulted in the exclusion of the history of Buton from the National History of Indonesia.


17. Interview with Yusran Darmawan, government officer at Infokom (Information and Communication Division) in Baubau, 30 June 2010, Baubau.


18. For instance, the addition of the aristocratic titles La Ode to male names and Wa Ode to female names denotes their origins from Buton. Interview with La Mujur, an engineer and intellectual of Baubau, who had to leave Baubau to avoid various disadvantages during the New Order era, 6 July 2010, Baubau.


19. Interview with Arief Tasila, former history teacher and current Superintendent of Education in Baubau City, 29–30 June 2010, Baubau.


20. Interview with Ibnu Wahid, a Baubau government officer who is in charge of the Hangeul Project, 28 June 2010, Baubau. To understand Tamim’s vision of regional development, see Amirul Tamim 2008, 149–164.


21. Interview with Lee In-Bae, the then-director of the division of Culture and Arts at Seoul City Hall, 13 July 2011, Seoul.


22. This plan in Buton Raya Province is now being screened by the parliament.


23. For more info, see Darmawan 2007.


24. Furthermore, by 2009, many analysts stated that the implementation of decentralisation reform and the creation of new regions failed to improve the welfare of local people, which led to Yudhoyono’s recommendation for a moratorium on the creation of new regions (Jakarta Post, 24 February 2009).


25. Tamim’s strategies to develop the region through various methods created a miracle. This small region, which was simply unknown to most Indonesians until the 2000s, was selected by Tempo, a prominent magazine, to be one of the “Nine Stars of the Autonomous Regions (Bintang-Bintang Otonomi Daerah)” in 2009. See Tempo, 17 August 2009.


26. Interview with Chun Tai-Hyun, 12 October 2010, Seoul.


27. See, for instance, The Wall Street Journal, 12 September 2009 and The New York Times, 12 September 2009.


28. Interview with Kim Hwang-Yong, an employee at the Rural Development Administration, 29 June 2010, in Baubau.


29. See Wilson 2008.


30. This inauguration of traditional rulers faced internal criticisms voiced by a different political faction in the city. These opposing factions argued that the inauguration should be annulled because it did not follow the traditional system of electing a sultan. This opposing faction then formed a different adat organisation, called the Lembaga Adat Buton, which chose another person as the sultan on 25 May 2012.


31. Interview with a member of the Lembaga Adat Buton in Baubau, 8 July 2011, in Baubau.


32. For a general understanding of the lives of the aristocratic class in the peripheral regions of Indonesia, see Burhan Djabier Magenda 1989.


33. For more information on the New Order’s resettlement policies, see Duncan 2004. Some may wonder whether the Cia-Cia group residing in hill areas before the 1970s was one of the masyarakat terasing (isolated tribes) that the Indonesian government tried to civilise and integrate into the state through various social engineering projects. Since the traditional era, this community has been an important element of the Buton Kingdom’s social structure and current political units, in charge of regional defense and tax payers. Most of them were also Islamised, which is a government-defined criterion for “civilisation”. Accordingly, while it is true that this community is marginal in terms of their customary and economic positions, they are different from the masyarakat terasing, who were subject to forced resettlement into the totally new socio-economic space in the lowlands.


34. Interview with Muhammad Yusni, one of the representatives of the Cia-Cia ethnic group and the founder of the Cia-Cia community, 5 July 2010, in Baubau.


35. Interview with Yusni, 30 June 2010, in Baubau.


Bibliography

Aang Fatihul Islam. In Facebook. Penggunaan alphabet Korea pada bahasa Cia-Cia dan jati diri bangsa Indonesia: Sebuah tinjauan kritis. Posted on 4 September. Retrieved on 11 October 2010, from http://www.facebook.com/note.php?note_id=145408525499864.

Amirul Tamim. 2008. Strategi pembangunan kota Bau-Bau. In Menyibak kabut di Keraton Buton (Bau-Bau: Past, present and future). ed. Yusran Darmawan. Bau-Bau, Indonesia: Penerbit Respect, 149–164.

Ariel Heryanto. 1988. The development of ‘development’. Indonesia 46(October): 1–24.

Aspinall, E. and Fealy, G. eds. 2003. Local power and politics in Indonesia. Singapore: Institute of Southeast Asian Studies.

Burhan Djabier Magenda. 1989. The surviving aristocracy in Indonesia: Politics in three provinces of the outer islands. PhD diss., Cornell University.

Chosun Daily. 2012. “The first export of Hangeul“, The teaching of Korean for the Cia-Cia also halted [image: art]. October 9.

Chun, T-H. 2010. Language policy in Indonesia: Relating with the transcription of the Cia-Cia language with Hangeul [image: art]. The International Network for Korean Language and Culture [image: art] 7(2): 171–193.

Crystal, D. 2000. Language death. Cambridge, UK: Cambridge University Press.

Darmawan. 2007. Studi evaluasi dampak pemekaran daerah 2001–2007. Jakarta, Indonesia: Penerbit Bridge.

Davidson, J. S. and Henley, D. 2007. The revival of tradition in Indonesian politics: The deployment of adat from colonialism to indigenism. New York: Routledge.

Duncan, C. R. 2004. Civilizing the margins: Southeast Asian government policies for the development of minorities. Ithaca, New York: Cornell University Press.

Eindhoven, M. 2007. New colonizers? Identity, representation and government in the post-New Order Mentawai Archipelago. In Renegotiating boundaries: Local politics in post-Suharto Indonesia. ed. H. S. Nordholt and G. van Klinken. Leiden, Netherlands: KITLV Press, 67–89.

Hadiz, V. R. 2010. Localising power in post-authoritarian Indonesia: A Southeast Asia perspective. Stanford, California: Stanford University Press.

Hamjah Pallaloi. 2011. Kota Baubau: Sejarah dan perjalanannya. Baubau, Indonesia: Badan Komunikasi Informasi dan Pengolahan Data.

Hofman, B. 2003. Decentralizing Indonesia: A regional public expenditure review. Report No. 26191-IND. Washington DC: East Asia Poverty Reduction and Economic Management Unit.

Hooker, V. M. 1999. Expression: Creativity despite constraint. In Indonesia beyond Suharto: Polity, economy, society, transition. ed. D. K. Emmerson. New York: M. E. Sharpe, 262–291.

Hughes, D. 1984. The Indonesian cargo sailing vessels and the problem of technology choice for sea transport in a developing country: A study of the consequences of perahu motorization policy in the context of the economic regulation of inter-island shipping. PhD diss., University of Wales Institute of Science and Technology.

Jakarta Post. 2009. Home Ministry to review regional autonomy. 24 February.

Kammen, D. and McGregor, K., ed. 2012. Introduction. In The contours of mass violence in Indonesia, 1965–1968. Singapore: NUS Press, 1–24.

Kammerer, C. A. 1990. Customs and Christian conversion among Akha highlanders of Burma and Thailand. American Ethnologist 17(2): 277–291.

La Ode Ichram. 1996. Sejarah negeri Buton dan kaitannya dengan Muna. Jakarta.

La Ode Rabani. 2010. Kota-kota pantai di Sulawesi Tenggara. Yogyakarta, Indonesia: Penerbit Ombak.

Ligtvoet. 1878. Beschrijving en Geschiedenis van Boeton. Bijdragen Koninklijk Instituut 26: 1–112.

Lowenberg, P. 2000. Writing and literacy in Indonesia. Studies in the Linguistic Science 30(1)(Spring): 135–148.

Nordholt, H. S. and van Klinken, G., ed. 2007. Introduction. In Renegotiating boundaries: Local politics in post-Suharto Indonesia. Leiden, Netherlands: KITLV Press, 1–29.

Ray, D. and Goodpaster, G. 2003. Indonesian decentralization. In Autonomy and disintegration in Indonesia. ed. Damien Kingsbury and Harry Aveling. London: RoutledgeCurzon, 75–95.

Reid, A. 2010. Imperial alchemy: Nationalism and political identity in Southeast Asia. New York: Cambridge University Press.

Riwanto Tirtosudarmo. 2008. Sejarah untuk masa depan: Dari kesultanan Buton ke provinsi Buton Raya? In Menyibak kabut di Keraton Buton (Bau-Bau: Past, present and future). ed. Yusran Darmawan. Bau-Bau, Indonesia: Penerbit Respect, 341–354.

Rudyansjah, T. 2008a. Kaomu, Papara dan Walaka: Suatu kajian mengenai struktur sosial dan ideologi kekuasaan di Kesultanan Wolio. In Menyibak kabut di Keraton Buton (Bau-Bau: Past, present and future). ed. Yusran Darmawan. Bau-Bau, Indonesia: Penerbit Respect, 105–116.

_______. 2008b. Lanskap budaya kekuasaan pada masyarakat Buton, suatu kajian mengenai historitas dan tindakan. PhD diss., Universitas Indonesia.

Sakai, M. 2009. Creating a new centre in the periphery of Indonesia: Sumatran Malay identity politics. In The politics of the periphery in Indonesia: Social and geographical perspectives. ed. M. Sakai, G. Banks and J. H. Walker. Singapore: NUS Press, 62–83.

Sakai, M., Banks, G. and Walker, J. H. 2009. Introduction: The place of the periphery. In The politics of the periphery in Indonesia: Social and geographical perspectives. ed. M. Sakai, G. Banks and J.H. Walker. Singapore: NUS Press, 1–13.

Saleh Hanan. 1999. Buton basis PKI: Sebuah catatan jurnalistik. Kendari, Indonesia: BEM Unhalu.

Schefold, R. 1998. The domestication of culture: Nation-building and ethnic diversity in Indonesia. Bijdragen tot de Taal, Land- en Volkenkund 154(2): 259–280.

Schoorl, P. 2008. Kekuasaan, ideologi dan perubahan di Kesultanan Buton. In Menyibak kabut di Keraton Buton (Bau-Bau: Past, present and future). ed. Yusran Darmawan. Bau-Bau, Indonesia: Penerbit Respect, 43–72.

_______. 2003. Masyarakat, sejarah dan budaya Buton. Jakarta, Indonesia: Penerbit Djambatan.

Scott, J. C. 2009. The arts of not being governed. New Haven: Yale University Press.

_______. 1985. Weapons of the weak: Everyday forms of peasant resistance. New Haven: Yale University Press.

Smith, A. D. 2004. History and national destiny: Responses and clarifications. Nations and Nationalism 10(1/2): 195–209.

Susanto Zuhdi. 1999. Labu wana labu rope, sejarah Butun abad XVII–XVIII. PhD diss., Universitas Indonesia.

Tempo. 2009. Bintang-bintang otonomi daerah. 17 August.

The New York Times. 2009. South Korea’s latest export: Its alphabet. 12 September. Retrieved on 1 October 2009, from http://www.nytimes.com/2009/09/12/world/asia/12script.html?_r=1.

The Wall Street Journal. 2009. To save its dying tongue, Indonesian isle orders out for Korean. Posted on 11 September. Retrieved on 5 October 2009, from http://online.wsj.com/article/SB125261759118600981.html.

van Klinken, G. 2006. Colonizing Borneo: The creation of a Dayak province in Kalimantan. Indonesia, 81(April): 23–50.

Wilson, C. 2008. Ethno-religious violence in Indonesia: From soil to God. Oxon: Routledge.

Yonhap News. 2009. The provision of Hangeul to the Cia-Cia community [image: art]. 6 August. Retrieved on 22 December 2009, from http://www.yonhapnews.co.kr/bulletin/2009/12/20/0200000000AKR20091220061400004.HTML.

Yusran Darmawan, ed. 2009. Naskah Buton, naskah dunia: Prosiding Simposium Internasional IX Pernaskahan Nusantara di kota Bau-bau. Baubau, Indonesia: Penerbit Respect.

_______. 2008a. Menyibak kabut di Keraton Buton (Bau-Bau: Past, present and future). Bau-Bau, Indonesia: Penerbit Respect, 1–40.

_______. 2008b. Antropologi, ingatan dan kesejarahan: Orang Buton memaknai tragedi PKI 1969. MA diss., Universitas Indonesia.





BOOK REVIEW


Warisan Wilayah Utara Semenanjung Malaysia

OOI Keat Gin (ed).

Pulau Pinang: Penerbit Universiti Sains Malaysia, Pulau Pinang. pp. 1–258.

Reviewed by Badriyah Haji Salleh

badriyah_salleh@yahoo.com.my

© Penerbit Universiti Sains Malaysia, 2013

Buku yang mengandungi sembilan buah penulisan hasil penyelidikan terhadap isu warisan Wilayah Utara Semenanjung Malaysia ini dibahagikan kepada tiga bahagian, iaitu sejarah, sosiobudaya dan ekonomi. Abdul Rahman Haji Ismail memulakan perbincangan dengan memberikan beberapa ciri warisan yang ditinggalkan di kawasan Wilayah Utara Semenanjung Malaysia yang meliputi negeri Kedah dan termasuk juga Perlis, Pulau Pinang dan Perak Utara. Esei pembukaan tersebut secara umumnya merupakan penentu hala tuju bagi pembaca tentang warisan yang dibincangkan dalam bab-bab seterusnya. Antara isi kandungan yang dibahaskan adalah tentang warisan politik dan sosiobudaya semenjak awal Masihi yang saling mempengaruhi antara kerajaan Kedah Tua, kawasan-kawasan lain dalam Wilayah Utara Semenanjung Malaysia dan kuasa-kuasa asing sama ada melalui perdagangan mahupun pemerintahan atau kedua-duanya sekali sehinggalah pada zaman selepas Persekutuan Tanah Melayu mencapai kemerdekaan. Hal ini menjelaskan perihal rupa bangsa dan jatidiri Melayu serta proses kemelayuan yang dialami oleh masyarakat pendatang dan juga perubahan-perubahan yang berlaku kesan daripada pertembungan tersebut. Keadaan tersebut melibatkan perubahan dalam sistem pentadbiran, ekonomi dan pembudayaan yang telah mewujudkan masyarakat pelbagai kaum dan mencetuskan kesedaran politik dalam kalangan masyarakat tempatan.

Rentetan daripada esei “hala tuju” tersebut, wajarlah Nik Haslinda Nik Hussain menjelaskan tentang warisan yang terawal diketahui melalui sumber-sumber arkeologi yang ditemui di kawasan Lembah Bujang (di Kedah) dan Seberang Perai (Pulau Pinang). Penemuan tersebut menunjukkan bahawa kawasan-kawasan yang berkenaan mempunyai kerajaan yang diperintah raja dengan dibantu oleh masyarakat yang berhierarki. Artifak-artifak yang ditemui berumur kira-kira 2,000 sehingga 700 tahun yang lalu menunjukkan kewujudan kerajaan-kerajaan tersebut serta bekas-bekas pelabuhan yang melibatkan perdagangan antarabangsa. Beberapa penemuan juga dapat membantu pengkaji-pengkaji arkeologi dan sejarah untuk membuat kesimpulan tentang wujudnya pengaruh Hindu-Buddha yang mendahului pengaruh Islam.

Buku tersebut juga lebih banyak membincangkan tentang warisan yang ditinggalkan Kedah dan Pulau Pinang. Sehubungan dengan itu, Mahani Musa yang mengkaji tentang Undang-undang Kedah telah membuat kesimpulan berkenaan negeri tersebut yang diperintah oleh sultan dan telah melalui zaman-zaman dipengaruhi dan dikuasai oleh kuasa-kuasa asing namun masih berupaya mempertahankan identiti kenegaraannya. Kejayaan tersebut adalah disebabkan oleh kebijaksanaan sultan-sultan yang kerap mengamalkan dasar suai-faedah bagi mengelakkan daripada dikuasai secara mutlak oleh kuasa-kuasa asing tadi. Pengekalan kedudukan sultan diperkukuhkan dengan adat-adat perundangan yang dimasukkan dalam perlembagaan Undang-undang Kedah dan diamalkan dalam adat istiadat rasmi yang mengaitkan sultan dengan hal-hal yang bersangkutan dengan baginda, termasuklah dalam adat pertabalan, perhubungan dengan luar negara, perihal rakyat dan isu-isu harta benda serta undang-undang yang memberikan kuasa kepada sultan untuk melaksanakan hukum hakam. Peraturan-peraturan dan adat istiadat kesultanan inilah yang diwarisi sehingga kini dan seterusnya dapat mempertahankan kedaulatan sultan.

Selain daripada warisan tradisional seperti yang dihuraikan sebelum ini, pentadbiran British juga telah meninggalkan warisan yang berterusan sehingga kini, khususnya dari segi pentadbiran dan struktur kemasyarakatan. Ooi Keat Gin telah menggunakan Pulau Pinang sebagai contoh untuk membuktikan ciri-ciri warisan tersebut. Semenjak Pulau Pinang diambil oleh British, George Town (asalnya bernama Tanjung Penegeri) telah dijadikan sebagai sebuah entrepot, iaitu sebuah pelabuhan yang mengimport barang-barang perdagangan dan mengeksport semula ke kawasan-kawasan lain. British mengamalkan sistem perdagangan bebas serta berjaya menarik puluhan kapal dan ribuan pedagang dari Timur dan Barat ke pulau tersebut. Sebahagian daripada pedagang tersebut mula bermastautin dan ada dalam kalangan mereka yang berkahwin dengan penduduk tempatan lantas kemudiannnya mewujudkan masyarakat baru, seperti Jawi Peranakan dan Cina Peranakan. Kelompok yang lain pula terus berkumpul dalam kalangan kaum masing-masing dan keadaan in secara keseluruhannya telah mewujudkan masyarakat pelbagai kaum. Kepelbagaian ini diperkukuhkan lagi dengan pengamalan sistem pendidikan dan pentadbiran yang berasingan. Justeru, walaupun George Town menjadi sebuah bandar pelabuhan kosmopolitan yang berharmoni, ciri-ciri perkauman tersebut masih berterusan.

Dari segi budaya, Hajar Abdul Rahim telah membahaskan bahawa masyarakat Jawi Pekan atau Jawi Peranakan yang tinggal di kawasan George Town atau Tanjong telah mewariskan sejenis bahasa hibrid kesan daripada pertembungan bahasa Melayu tempatan dengan bahasa Tamil, iaitu bahasa orang-orang India Islam dari selatan India yang bermastautin di kawasan tersebut. Hajar menamakan bahasa tersebut sebagai bahasa Tanjong yang eksklusif kerana hasil daripada pengamatan beliau, bahasa tersebut adalah berbeza daripada loghat bahasa Melayu lain yang dituturkan oleh masyarakat dari kawasan lain di dalam mahupun di luar Pulau Pinang. Bahasa Tanjong mengandungi istilah-istilah Tamil yang masih kekal maknanya ataupun yang sudah diubahsuai pengertiannya mengikut penggunaan tempatan. Rimanya juga eksklusif dan berbeza daripada pengucapan dalam bahasa Melayu yang tetap menjadi bahasa induknya. Bahasa Tanjong juga mula terhakis keasliannya setelah bertembung dengan budaya-budaya baru dan semakin disinonimkan sebagai bahasa orang Pulau Pinang. Walaupun demikian, bahasa ini sedikit sebanyak telah diserap ke dalam bahasa Melayu.

Bahasa Tanjong terus popular di kawasan lain dalam Malaysia melalui persembahan teater yang bernama boria. Shakila Abdul Manan menyimpulkan bahawa boria yang menjadi warisan Pulau Pinang mungkin berasal sama ada dari Parsi atau India, ataupun kedua-duanya sekali, kerana persembahan tersebut dimulakan oleh Regimen Madras ke-21 pada 1845 di negeri tersebut dan juga menjadi salah sebuah persembahan untuk mengingati kematian Sayyidina Hussain, putera Sayyidina Ali yang dibunuh pada 10 Muharam di Karbala. Walaupun boria diamalkan oleh golongan Syiah, namun lama-kelamaan persembahan tersebut turut mempengaruhi golongan Sunni dan masyarakat Melayu. Tema persembahan yang diketuai oleh seorang tukang karang dan disambut sekumpulan koir dalam nyanyian mengikut gaya kalipso Hindia Barat tersebut, mula berubah daripada yang berunsurkan keagamaan kepada tema-tema masyarakat. Persembahan-persembahan tersebut kerap dibiayai individu-individu yang kaya dan berpengaruh. Terdapat juga kumpulan-kumpulan boria tersebut yang menjadi ahli kongsi gelap dan menerusi persembahan-persembahan tersebut, mereka mengkritik antara satu sama lain yang kemudiannya membawa kepada pergaduhan. Justeru, persembahan boria mula diawasi oleh pihak-pihak berkuasa dan dibenarkan untuk dilakonkan di tempat-tempat tertutup sahaja. Selepas kemerdekaan, boria digunakan untuk menghebahkan tentang perpaduan dan pembangunan negara. Setelah itu, hilanglah ciri-ciri rakyatnya dalam boria.

Sebahagian daripada warisan budaya Wilayah Utara Semenanjung Malaysia adalah sistem pendidikan tradisionalnya, iaitu institusi pondok. Mohd. Farid Mohd. Sharif dan Jasni Sulong menghujahkan bahawa Kedah merupakan negeri terawal di Wilayah Utara Semenanjung Malaysia yang memperkenalkan sistem ini. Institusi pondok berpaksikan kepada ulama atau tuan-tuan guru yang kebanyakan daripada mereka merupakan lulusan dari institusi yang sama di Timur Tengah ataupun di negeri-negeri jiran, seperti Kelantan dan Patani. Institusi pengajian Islam tersebut dibina di atas tanah kepunyaan guru ataupun yang disedekahkan oleh masyarakat untuk tujuan yang sama. Kitab-kitab yang digunakan dalam pengajaran dan pembelajaran adalah “kitab-kitab kuning“, iaitu kitab yang ditulis tangan dalam bahasa Arab, ataupun terjemahan kitab-kitab al-Azhar dalam bahasa Melayu. Institusi pondok dimulakan di Kedah pada kurun ke-19 oleh Shaikhul Islam Wan Sulaiman Wan Sidek pada zaman pemerintahan Sultan Abdul Hamid yang kemudiannya berkembang ke Province Wellesley dan Bukit Mertajam. Seperti juga institusi-institusi pendidikan yang lain, cara pengajaran dan pembelajaran serta pentadbiran sistem pendidikan tradisional ini kemudiannya berkembang dan berubah menjadi sistem “madrasah“, iaitu sistem pendidikan moden.

Dalam bidang ekonomi pula, Nooriah Yusof membahaskan bahawa Pulau Pinang yang pada awalnya merupakan sebuah entrepot telah menjadi sebuah negeri perindustrian yang maju khususnya selepas pengenalan Dasar Ekonomi Baru (DEB) pada 1970-an. Keadaan ini telah mengubah wajah fizikal negeri tersebut dari segi ruang dan struktur ekonominya. Pewujudan estet-estet perindustrian di kawasan-kawasan perkampungan, seperti di Bayan Lepas, Seberang Perai, Bukit Minyak, Bukit Tengah dan Mak Mandin, membandarkan kawasan-kawasan tersebut. Peningkatan jumlah penduduk yang mendadak, kebanyakannya datang dari luar negeri, telah mengubah warisan kependudukan yang terdahulu. Industri-industri dalam zon bebas yang diperkenalkan kerajaan dibiayai oleh syarikat-syarikat multi nasional bagi mengeluarkan alat-alat elektrik dan elektronik yang diselaraskan dengan kehendak global dan antarabangsa untuk dieksport. Kejayaan perkembangan ekonomi tersebut telah digalakkan lagi dengan adanya infrastruktur yang baik dan pemberian insentif-insentif yang memuaskan daripada kerajaan. Sehingga kini, negeri Pulau Pinang masih merupakan salah sebuah negeri termaju di Malaysia lantaran perkembangan sektor perindustrian dan perkhidmatannya.

Dalam bidang ekonomi tradisional, khususnya pertanian padi, Jabil Mapjabil telah menghuraikan peranan Kedah sebagai negeri “jelapang padi”. Bukti-bukti sejarah menunjukkan bahawa pertanian padi telah menjadi aktiviti utama negeri tersebut semenjak kurun ke-16. Tumbuhan tersebut ditanam di kawasan yang luas meliputi Bruas di utara Perak sehingga ke Trang yang terletak di Siam. Pelbagai galakan telah diperkenalkan oleh sultan supaya rakyatnya memperbanyakkan tanaman tersebut. Undang-undang Kedah telah memperuntukkan peraturan-peraturan berkenaan penggunaan tanah pertanian, penternakan dan sistem hak milik. Kegiatan pertanian padi menjadi lebih pesat dengan terbinanya Terusan Mat Saman pada akhir kurun ke-19. Pertanian padi yang menjadi aktiviti pertanian utama orang Melayu sebenarnya dimonopoli oleh sultan dan golongan bangsawan. Namun begitu, perkembangan ekonomi berasaskan padi mula ditangani oleh pemodal-pemodal Cina setelah Sultan memberikan kuasa pajakan cukai kepada mereka. Pelbagai cara telah diusahakan untuk menambahkan pengeluaran padi, namun Kedah masih terus mengimport beras. Keadaan tersebut berterusan walaupun selepas kemerdekaan, dan Lembaga Penanam-Penanam Padi dan Rancangan Pengairan Muda ditubuhkan. Keluasan tanah padi sememangnya meningkat dan penanaman juga dijalankan dua kali setahun, namun usaha tersebut masih tidak dapat mengatasi giatnya perkembangan dan kemajuan dalam pertanian getah.

Secara keseluruhannya, buku tersebut sangat sesuai untuk dijadikan rujukan terutama sekali berkenaan Wilayah Utara Semenanjung Malaysia secara umum mahupun secara khusus oleh para pembaca.
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