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Abstrak. Kajian terhadap kamus dwibahasa oleh pengkaji tempatan di Malaysia kebanyakannya tertumpu pada masalah padanan sahaja. Artikel ini menawarkan kajian linguistik untuk mengendalikan masalah pembahagian sensa makna dan padanan untuk entri “mengambil” daripada dua kamus dwibahasa Melayu-Inggeris, iaitu Kamus Intelek Malay-English Dictionary dan Kamus Perwira Bahasa Melayu-Bahasa Inggeris. Entri “mengambil” daripada kedua-dua kamus dwibahasa ini didapati tidak lengkap daripada segi pembahagian maknanya apabila dibandingkan dengan kamus rujukan, iaitu Kamus Dewan Edisi Keempat. Untuk mengendalikan permasalahan pembahagian sensa makna, teori frame semantics dipilih dan diterapkan dalam analisis linguistik berdasarkan data korpus Universiti Kebangsaan Malaysia-Dewan Bahasa dan Pustaka (UKM-DBP) yang mengandungi lima juta patah perkataan bahasa Melayu. Analisis frame semantics mengenal pasti makna ranah berdasarkan bukti korpus bersama maklumat valensi yang membezakan ranah-ranah tersebut. Analisis mendapati bahawa ranah Mengambil Fizikal boleh dibahagikan kepada empat ranah yang lain, manakala ranah Mengambil Abstrak pula boleh dikembangkan kepada tiga ranah yang lain. Artikel ini hanya membincangkan analisis dua ranah, iaitu ranah Mengambil Fizikal dan ranah Melakukan Aktiviti. Jika ranah-ranah untuk kata “mengambil” sudah dikenal pasti, maka setiap ranah tersebut dipetakan dengan ranah bahasa Inggeris daripada FrameNet. Pemetaan ranah bahasa Melayu dan ranah bahasa Inggeris daripada FrameNet membawa kepada padanan bahasa Inggeris yang sesuai untuk entri kamus yang akan dicadangkan. Kajian ini seterusnya menawarkan entri kamus “mengambil” yang lebih tersusun dan mantap daripada segi penyusunan makna dan padanan bahasa Inggeris yang lebih sesuai. Kajian yang dibincangkan ini menunjukkan aplikasi frame semantics berjaya menyusun semula sensa kata “mengambil” bersama padanan bahasa Inggeris yang sesuai.

Kata kunci dan frasa: frame semantics, ranah makna, kamus dwibahasa, FrameNet, padanan


Abstract. In Malaysia, research into bilingual dictionaries is mainly focusing on the equivalents. This article is a linguistic analysis research to determine the sense division of an entry “mengambil” from two bilingual dictionaries, Intelek Malay-English Dictionary and Kamus Perwira Bahasa Melayu-Bahasa Inggeris. The sense division of the verb entry “mengambil” from the two bilingual dictionaries is incomplete compared to the same entry from the Malay dictionary Kamus Dewan Edisi Keempat. Frame Semantics is adopted in the analysis of the five million word UKM-DBP Malay corpus data to identify the frames of “mengambil”. The frames contain frame elements and valence patterns that differentiate one frame from another. The linguistic analysis shows that the physical frame “Mengambil Fizikal” can be further divided into four frames and the abstract frame “Mengambil Abstrak” can be further divided into three frames. This article only discusses two frames: “Mengambil Fizikal” and “Melakukan Aktiviti” which is one of the frames for “Mengambil Abstrak”. All the Malay frames are mapped onto the English equivalent frames from the FrameNet database. The mappings of the Malay frames with equivalent English frames lead to the English equivalents that are suitable for bilingual dictionary entry of “mengambil”. This analysis offers a complete and revised sense division of the entry “mengambil”.

Keywords and phrases: frame semantics, frame, bilingual dictionary, FrameNet, equivalents

Pengenalan

Kajian kamus dwibahasa di Malaysia tidak serancak kajian kamus ekabahasa, iaitu kamus bahasa Melayu. Kamus dwibahasa merupakan alat rujukan yang penting untuk mencari maklumat makna dan terjemahan dua bahasa. Maklumat yang disediakan dalam kamus dwibahasa penting untuk memberikan padanan kepada sesuatu kata dan maklumat linguistik lain seperti aspek morfologi, sintaksis, konteks serta maklumat sosiobudaya yang juga tidak kurang pentingnya untuk pemahaman pengguna kamus. Kajian kamus dwibahasa oleh pengkaji tempatan kebanyakannya hanya tertumpu pada masalah penyusunan kamus (Ibrahim 2005), manakala penulisan yang berkaitan dengan kamus dwibahasa pula kebiasaannya hanya tertumpu pada masalah padanan (Noresah dan Fadilah 2003; Fadilah 2005). Kajian dan penulisan berkenaan masalah padanan di dalam kamus dwibahasa oleh pekamus-pekamus tempatan tidak menawarkan sebarang penyelesaian yang berteraskan analisis linguistik seperti yang pernah dibincangkan oleh Rusmadi (2003).

Artikel ini menumpukan analisis entri kamus dwibahasa Melayu-Inggeris, iaitu analisis linguistik bahasa sumber, iaitu bahasa Melayu berdasarkan data korpus dan kemudian barulah diberikan padanan dan terjemahan yang sesuai dalam bahasa sasaran, iaitu bahasa Inggeris. Artikel ini menganalisis entri kata kerja “mengambil” dengan aplikasi teori frame semantics (FS) berdasarkan data korpus Universiti Kebangsaan Malaysia-Dewan Bahasa dan Pustaka (UKM-DBP) yang mengandungi sebanyak lima juta patah perkataan bahasa Melayu, manakala padanannya dalam bahasa Inggeris pula dirujuk menerusi pangkalan data FrameNet. FrameNet1 ialah suatu pangkalan data bahasa Inggeris yang menyediakan maklumat leksikal bahasa Inggeris berdasarkan teori FS. Artikel ini seterusnya mencadangkan entri “mengambil” untuk kamus dwibahasa yang lebih mantap dan tersusun pengisiannya bagi tujuan terjemahan.

Menurut Atkins dan Rundell (2008), maklumat makna suatu entri dalam kamus dwibahasa perlu mengandungi maklumat padanan atau terjemahan, indikator untuk sensa makna yang berbeza, maklumat nahu, maklumat konteks, label linguistik dan maklumat tentang penggunaannya. Padanan merupakan kata dalam bahasa sasaran yang mewakilkan makna yang sama dengan kata entri bahasa sumber. Terdapat kata yang mempunyai padanan yang sememangnya sepadan dengan makna bahasa sumber dan bahasa sasarannya tetapi kebiasaannya memerlukan adanya penerangan dan terjemahan untuk menyampaikan makna kata bahasa sumber tersebut. Setiap entri kata menyediakan maklumat sensa makna untuk kata tersebut dengan susunan nombor yang membezakan setiap sensa makna yang ada. Indikator sensa ini merupakan maklumat tambahan yang membezakan antara satu sensa dengan satu sensa yang lain di samping bagi membantu memudahkan pengguna kamus untuk mencari maklumat yang dicari di lokasi entri kamus tertentu.

Jika dibandingkan maklumat entri “mengambil” antara kamus Intelek Malay-English Dictionary (seterusnya ditulis sebagai IMED) dan Kamus Perwira Bahasa Melayu-Bahasa Inggeris (seterusnya ditulis sebagai KPBMBI) dengan kamus rujukan, iaitu Kamus Dewan Edisi Keempat (KD4), didapati bahawa wujudnya ketidakseragaman dari segi maklumat makna dan padanan yang lengkap berdasarkan maklumat yang terkandung dalam Jadual 1. Jadual 2 pula menunjukkan perbezaan sensa makna “mengambil” antara tiga kamus yang dikaji. Dalam KD4, makna sensa 1, 2 dan 3 boleh disatukan sebagai makna teras kerana maknanya bermaksud memperoleh sesuatu barang dan membawa sesuatu barang tersebut ke tempat yang lain. Makna 5 dan yang lain-lain di dalam KD4 merupakan peluasan makna kepada sensa teras. Sebagai contohnya, menerima seseorang dalam sesebuah perhubungan percintaan atau perhubungan perniagaan. Terdapat 11 sensa makna untuk kata “mengambil” dan jumlahnya ternyata banyak kerana sensa-sensa tersebut didapati mendukung makna yang hampir sama tetapi masih terdapat pertindanan antara setiap sensa tersebut.


Jadual 1. Pecahan makna kata “mengambil” dalam KD4, IMED dan KPBMBI



	
KD4


	
IMED


	
KPBMBI





	
mengambil 1. memegang (memungut, memetik, dll) sesuatu serta menyimpannya atau membawa pergi dll) menerima dan menyimpan sesuatu: dia ~ surat yg saya berikan itu dan menyimpannya di dlm laci; 2. memegang dan menarik dsb keluar (dr saku, beg, dll): ~ wang dr kocek; dia ~ sebentuk cincin dr kotak itu; 3. pergi ke sesuatu tempat dan kembali dgn membawa sesuatu atau sesseorang yg dikehendaki (diperlukan dsb), mendapatkan atau memperoleh (sesuatu yg diperlukan): ~ rotan di hutan; ~ air di perigi; dia ke hospital utk ~ ubat; pergi ke sekolah utk ~ anak; 4. memperoleh (membawa pergi dsb) sesuatu kepunyaan orang tanpa pengetahuannya atau dgn tidak mendapatkan kebenarannya: siapa agaknya yg telah ~ fail yg terletak di atas meja itu tadi? 5. menerima seseorang dlm sesuatu hubungan yg tertentu: dia sedia ~ Milah sbg isterinya;

~ Ahmad sbg rakan kongsi perniagaan; 6. menuliskan (keterangan, penjelasan dsb), mencatatkan: seorang pegawai polis sedang ~ keterangan drpd beberapa orang yg menyaksikan kejadian itu; 7. mengurangi: delapan diambil dua menjadi enam; 8. menerima (utk belajar, bekerja, dsb): syarikat itu akan ~ lebih ramai lagi pekerja bumiputera; 9. mempelajari, mengikuti: seseorang pelajar dikehendaki ~ sekurang-kurangnya empat mata pelajaran; 10. menerima atau meniru (unsur kebudayaan asing dll): kalau mereka berbahasa Melayu, mungkin juga mereka akan ~ cara hidup Melayu; 11. menggunakan atau memenuhi (ruang, tempat, masa, dll)


	ambil, mengambil to fetch; to take: Ia ~ buku dr dlm almari. She takes out a book from the cupboard; Abang pergi ~ pakaiannya di kedai dobi. (Elder) Brother has gone to collect his clothes at the laundry (shop). ~ gambar to take pictures with a camera. ~ angin to go for a walk; to get a breath of air; ~ bahagian to take part; to participate; ~ berat to take seriously; to care; ~ contoh (ibarat, teladan) to take as example or model; ~ di hati to take offence; to take to heart; ~ haluan to determine the course; ~ hati to be in the good books of; to win favour of; ~ ingatan to take note of; ~ jalan to follow road; ~ kesempatan (peluang) to seize the opportunity or chance; ~ keputusan to make decision; to decide; ~ langkah a to begin walking (running, etc); b to take action; to take steps; ~ muka to try to ingratiate oneself; ~ peduli to mind; to worry about; ~ ringkas a to put it briefly; b to do only the necessary things; ~ sempena in commemoration; ~ tindakan to act; to take action. mengambilkan to take or fetch for: Mei Lin ~ minuman untuk ayahnya. Mei Lin fetches a drink for her father.
	ambil kj membawa dan memegang to take. Jangan ambil barang saya! ambil mengambil kj 1. saling mengambil, saling menerima to take (to give) each other, 2. = seambilan kahwin-mengahwini (antara dua kaum, keluarga) intermarriage within two blood-related family. mengambil kj 1. membawa, memungut, menerima dan menyimpan to take, to fetch, to take and retain. Ah Ming mengambil bukunya dari atas meja. 2. mengurang to subtract, to minus. Seratus diambil lima puluh tinggal lima puluh. ~ abu to obtain nothing. ~ alih to take over. ~ anak to adopt a child. ~ angin to take a walk. ~ bahagian to take part, to participate. ~ berat to take seriously. ~ di hati to take to heart ~ haluan to decide on. ~ hati to please, to captivate. ~ ibarat to cite example. ~ pedoman to decide the direction. ~ peduli to pay heed. ~ pusing to care for, to interfere. ~ teladan to take as a model or example. mengambilkan kj mengambil dari, mengambil untuk to take or fetch for, to obtain, to acquire, to get from. Ibu itu mengambilkan anaknya buah-buahan.





Jadual 2. Sensa makna “mengambil” dibandingkan dalam KD4, IMED, KPBMBI



	No.
	Senarai sensa makna
	
KD4


	
IMED


	
KPBMBI





	1.
	memegang sesuatu dan menyimpannya
	
√


	
√


	
√





	2.
	memegang dan menarik sesuatu keluar
	
√


	 
	 



	3.
	pergi ke suatu tempat dan kembali dengan sesuatu atau seseorang yang dikehendaki
	
√


	 
	 



	4.
	memperoleh sesuatu kepunyaan orang tanpa minta kebenaran
	
√


	 
	 



	5.
	menerima seseorang dalam sesuatu hubungan tertentu
	
√


	 
	 



	6.
	menuliskan, mencatatkan
	
√


	 
	 



	7.
	mengurangi, tolak
	
√


	 
	
√





	8.
	menerima untuk belajar atau bekerja
	
√


	 
	 



	9.
	mempelajari, mengikuti
	
√


	 
	 



	10.
	menerima atau meniru
	
√


	 
	 



	11.
	menggunakan atau memenuhi
	
√


	 
	 




Kamus dwibahasa IMED pula hanya menyenaraikan satu makna sahaja yang diikuti oleh frasa-frasa contoh. Kamus dwibahasa KPBMBI pula menyediakan dua makna bagi kata mengambil. Makna pertama merupakan makna teras “memegang sesuatu” dan makna kedua pula ialah makna “pengurangan” yang turut sama diikuti oleh frasa-frasa contoh. Maklumat yang disediakan oleh kedua-dua kamus dwibahasa didapati terlalu ringkas yang memperlihatkan masing-masing hanya menyenaraikan frasa yang mengandungi kata “mengambil” dan terjemahannya dalam bahasa Inggeris. Kerangka teori FS akan dibincangkan secara ringkas selanjutnya dalam kajian ini.

Maklumat nahu yang perlu wujud dalam sesebuah kamus dwibahasa ialah maklumat kelas kata, valensi atau struktur semantik dan sintaksis kata di samping maklumat nahu tersebut sendiri. Dalam kajian ini, semua kata yang dianalisis merupakan entri kata kerja dan daripada analisis berteraskan FS yang akan dilakukan, maka maklumat berkenaan transitiviti kata boleh ditunjukkan seperti dalam kata “mengambil” yang boleh berfungsi sebagai kata kerja transitif dan tak transitif. Maklumat valensi dan nahu juga boleh dihasilkan daripada analisis FS ini. Maklumat konteks, label linguistik dan penggunaan kata juga penting bagi membantu memudahkan pengguna kamus semasa mencari makna dan maklumat yang diperlukan.


Kerangka Teori Frame Semantics dan Aplikasi

Kertas kerja ini membincangkan satu analisis aplikasi teori FS entri kata kerja “mengambil” berteraskan data korpus. Teori FS dipelopori oleh sarjana Charles Fillmore (1982). Idea utama teori ini adalah pemerian makna boleh dijelaskan mengikut semantics frames atau ranah makna. Frame atau ranah makna bermaksud makna sesuatu perkataan tersebut boleh dijelaskan mengikut maklumat konseptual yang sedia ada yang berkaitan dengan ranah latar yang terlibat. Menurut Fillmore, Johnson dan Petruck (2003, 235) ranah atau frames merujuk kepada:


…schematic representations of the conceptual structures and patterns of beliefs, practices, institutions, images that provide a foundation for meaningful interaction in a given speech community.



Atkins, Filmore dan Johnson (2003, 251–252) menyatakan bahawa teori FS mengaitkan makna suatu kata secara eksplisit dengan konteks sintaktik sesuatu kata. Maklumat daripada data korpus diperlukan untuk menyokong hasil analisis yang mantap seperti yang pernah dinyatakan oleh Atkins, Fillmore dan Johnson.


A proper way to describe a word is to analyse its semantic content, to identify its semantic neighbours and show how it differs from them, to discover from a study of its behaviour in a corpus the grammatical constructions it which it participates and to record all those through which its full semantic potential is to be expressed.



Setiap ranah makna mempunyai unsur-unsur ranah yang mendukung makna ranah tersebut. Fillmore dan Petruck (2003) memberi definisi unsur ranah sebagai frame-specific defined semantic role that is the basic unit of frame. Sebagai contohnya, untuk ranah Commercial Event, unsur ranah yang perlu ada untuk membawa makna ranah Commercial Event ialah unsur Pembeli, Penjual, Barangan dan Wang. Selain unsur ranah, Fillmore turut mengetengahkan teori valensi, iaitu satu pemerian peranan semantik dan sintaktik bagi setiap argumen untuk suatu kata (Fillmore 1982). Valensi ini didefinisikan oleh Fillmore dan Petruck (2003, 361) sebagai:


…the particular kinds of constituents, in terms of semantic roles, grammatical functions, and phrase type, with which a word combines in a grammatical sentence.




Valensi menunjukkan kaedah suatu kata tersebut dapat bergabung dengan kata lain dalam satu frasa untuk menghasilkan satu ayat yang gramatis. Sebagai contoh, satu kata kerja transitif memerlukan frasa nama sebagai objek kepada kata kerja untuk berfungsi dengan gramatis. Kumpulan valensi pula menunjukkan unsur ranah dan realisasi nahu dalam ayat seperti jenis frasa dan fungsi klausa, manakala pola valensi pula menunjukkan beberapa kumpulan valensi yang terkandung dalam ayat.

Kajian dan penulisan yang berkaitan dengan kamus dwibahasa tempatan yang berteraskan analisis linguistik agak terhad jumlahnya namun keadaan berbeza pula di Barat yang memperlihatkan sudah banyak kajian yang berkaitan dengan kamus dwibahasa dilakukan. Penulisan Fillmore dan Atkins (2000) menunjukkan aplikasi teori FS digunakan dalam analisis entri kata kerja crawl dan terjemahannya ramper dalam kamus dwibahasa Inggeris-Perancis. Bagi mendapatkan medan makna kata crawl dalam bahasa Inggeris, Fillmore dan Atkins menganalisis empat buah kamus bahasa Inggeris bagi mengendalikan kata crawl, iaitu kamus The Cambridge International English of Dictionary (CIDE 1995), The Longman Dictionary of Contemporary English (LDOCE 1995), The Collins-Cobuild Dictionary of English (COBUILD 1995) dan The Oxford Advanced Learner’s Dictionary (OALD 1995).

Fillmore dan Atkins mendapati bahawa pembahagian sensa makna untuk polisemi crawl tidak sama bagi setiap kamus yang dibandingkan. Untuk membandingkan makna daripada keempat-empat kamus tersebut dengan makna korpus bahasa Inggeris, mereka telah mendapatkan sensa makna crawl daripada data korpus British National Corpus. Perbandingan makna yang disediakan di dalam keempat-empat kamus dan juga di dalam data korpus menunjukkan bahawa maklumat sensa makna daripada keempat-empat kamus tersebut tidak lengkap dan tidak seragam. Menurut Fillmore dan Atkins, perbezaan pemerian makna entri crawl daripada keempat-empat kamus yang dikaji didapati masih menimbulkan persoalan, iaitu sama ada cara penyusunan makna polisemi entri tersebut dilakukan secara arbitrari atau wujud sistem tertentu yang digunakan. Mereka juga mempersoalkan kriteria tertentu yang perlu diambil kira semasa menentukan makna polisemi satu-satu kata yang boleh dipersetujui oleh semua pihak.

Perbincangan kajian Fillmore dan Atkins (2000) juga menekankan kepentingan bahawa untuk menyelesaikan masalah polisemi, maka penyusun kamus mestilah membuat kajian bersandarkan bukti korpus atau corpus based lexicography. Kajian bersandarkan bukti korpus memerlukan aspek makna dan sintaksis satu-satu kata dianalisis dengan menggunakan contoh-contoh ayat yang diambil daripada korpus kajian. Fillmore dan Atkins telah membina satu jaringan semantik kata crawl dan peluasan maknanya untuk mengenal pasti sensa makna kata tersebut. Bukan sahaja makna teras dan peluasan makna dikenal pasti, malah grammatical expressions atau sintaksis penggunaan kata crawl turut diambil kira.

Atkins, Rundell dan Sato (2003) pula menganalisis entri kata kerja cook yang terkandung dalam kamus dwibahasa Inggeris-Perancis. Mereka mendapati bahawa jumlah data korpus yang besar sekalipun masih menyukarkan penyusun kamus mencari maklumat yang penting untuk diekstrakkan. Mereka menyatakan bahawa penyusun kamus memerlukan data korpus leksikografi dalam bentuk keyword-in-context (KWIC) atau konkordans yang boleh dirujuk dengan melihat konteks keseluruhan ayat atau teks sumber. Kaedah korpus leksikografi ini didapati mampu membantu mempercepatkan lagi kerja-kerja penyusunan kamus berbanding dengan kaedah tradisional yang digunakan sebelum itu yang memerlukan rujukan dilakukan secara manual. Walaupun data korpus ini sudah wujud tetapi kaedah terkini yang muncul didapati masih tidak mampu mengubah kaedah tradisional dalam pencarian maklumat kata yang dilakukan. Kaedah penyusunan kamus lazimnya mengenal pasti sensa kata yang terlibat dan analisis yang lebih terperinci perlu dilakukan. Penyusun kamus atau pekamus digalakkan untuk menumpukan perhatian terhadap pola sintaksis ayat dan makna tersebut sendiri. Menurut Atkins, Rundell dan Sato (2003), kerja-kerja yang dilakukan oleh pekamus banyak bersandarkan intuisi mereka sendiri. Oleh itu, Atkins, Rundell dan Sato (2003) pun mengesyorkan penerapan teori FS bagi membantu memudahkan lagi proses pencerakinan sensa makna kata melalui analisis kata dalam ayat di dalam korpus. Analisis FS dan pangkalan FrameNet telah mengenal pasti dua sensa makna untuk kata cook transitif yang tidak direkodkan ke dalam kamus dwibahasa Collins-Robert English-French Dictionary (CREFD).

Atkins dan Rundell (2008) mengesyorkan supaya pekamus membina pangkalan data maklumat tentang kamus yang disediakan tersebut. Bagi kamus dwibahasa, pangkalan data tersebut perlu mengandungi maklumat penting tentang setiap entri bahasa sumber berdasarkan fakta yang berteraskan data korpus dan diterjemahkan ke dalam bahasa sasaran. Maklumat yang perlu wujud ialah:


	Pemerian makna.

	Rekod combinatorial behaviour termasuklah frasa yang terlibat (multi word expressions atau MWEs), kolokasi, pola korpus.

	Maklumat stilistik, subjek, fitur lain yang memerlukan label linguistik.

	Satu atau dua contoh daripada korpus.


Selepas kesemua maklumat tersebut selesai dimasukkan ke dalam pangkalan data, maka barulah satu-satu entri tersebut diterjemahkan ke dalam bahasa sasaran.


Artikel ini juga mengaplikasikan pemetaan Boas (2001; 2002; 2005; 2009) yang menggunakan teori FS dalam analisis untuk perbandingan dua bahasa seperti kajian yang pernah dilakukan oleh beliau sendiri yang memperlihatkan beliau membandingkan argumen sintaktik dan semantik kata kerja pergerakan dalam bahasa Inggeris dan Jerman. Dalam penulisannya, Boas mendapati bahawa teori FS berjaya diaplikasikan untuk mengenal pasti pola bahasa untuk ranah makna yang sama antara dua bahasa.

Metodologi

Analisis berdasarkan teori FS yang akan dibincangkan di dalam artikel ini menyenaraikan sensa makna bagi kata kerja “mengambil” berdasarkan maklumat data korpus UKM-DBP yang berjumlah sebanyak lima juta patah perkataan serta rujukan daripada KD4, dua kamus dwibahasa Melayu-Inggeris dan maklumat leksikal dan padanan dalam bahasa Inggeris daripada pangkalan FrameNet. Setelah satu-satu entri tersebut selesai disusun sensa maknanya dalam bahasa Melayu, maka barulah ayat contoh yang diambil daripada korpus diterjemahkan ke dalam bahasa Inggeris. Padanan kata bahasa Inggeris yang sesuai diambil daripada maklumat ranah bahasa Inggeris daripada FrameNet yang membawa makna yang sama dengan ranah bahasa Melayu.

Aplikasi teori FS mengandungi langkah-langkah seperti yang berikut:


	Membandingkan maklumat antara kamus tentang pembahagian sensa makna.

	Melihat data korpus bagi memastikan binaan ayat yang paling kerap.

	Mengenal pasti ranah dan unsur ranah.

	Mengenal pasti kumpulan valensi.

	Mengenal pasti makna ranah, unsur ranah dan ayat contoh bahasa Melayu yang penting untuk dimasukkan ke dalam kamus.

	Mencari padanan bahasa Inggeris yang sesuai bagi setiap ranah dan menterjemahkan ayat contoh ke dalam bahasa Inggeris.

	Memastikan ranah bahasa Melayu tersebut boleh dipetakan dengan ranah bahasa Inggeris.


Analisis Data

Kata “mengambil” yang dikaji ini merupakan antara kata kerja yang paling tinggi kekerapannya, iaitu sebanyak 4,316 kali penggunaan atau sebanyak 0.08% di dalam data korpus UKM-DBP yang mempunyai jumlah kata sebanyak lima juta patah perkataan tersebut. Kata “mengambil” yang dikaji ini mengandungi sebanyak 3,774 ayat transitif yang mempunyai penyambut objek (Asmah 1986; Nik Safiah Karim et al. 1993). Menurut Asmah (1986), kata “mengambil” merujuk kepada perbuatan sengaja, perbuatan yang seketika, perbuatan gerak dan perbuatan memanfaatkan.

Analisis FS melihat objek penyambut untuk kata kerja “mengambil” yang dikenal pasti valensinya dan kumpulan valensi yang lain. Kumpulan valensi ini merupakan unsur ranah yang membentuk makna ranah suatu kata itu. Perbezaan sensa makna “mengambil” tersebut dibezakan dengan ranah-ranah yang berbeza yang mempunyai unsur ranah yang juga berbeza. Dalam kajian kognitif linguistik yang dilakukan oleh Radden dan Dirven (2007), didapati bahawa kata “mengambil” boleh digolongkan ke dalam kata kerja pindah transfer dan kata kerja pergerakan motion verb. Analisis yang berteraskan FS mengenal pasti setiap sensa sebagai satu ranah2 yang mengandungi unsur ranah, manakala setiap ranah pula mengandungi unsur ranah yang berbeza untuk membezakan setiap satu ranah tersebut. Selepas mengenal pasti pecahan makna berdasarkan ranah yang berbeza, seterusnya pula ayat contoh yang diambil daripada data korpus akan dipilih untuk membezakan ranah-ranah tersebut. Ayat-ayat contoh bahasa Melayu daripada korpus akan diterjemahkan ke dalam bahasa Inggeris kerana entri kamus dwibahasa Melayu-Inggeris yang lengkap memerlukan ayat bahasa Melayu yang menggunakan kata “mengambil” dan terjemahannya dalam bahasa Inggeris.

Apabila bukti data korpus dianalisis dengan pendekatan teori FS, kata “mengambil” membawa dua makna ranah, iaitu:


	Ranah Mengambil Fizikal

	Ranah Mengambil Abstrak


Ranah Mengambil Fizikal merupakan ranah teras yang membawa makna “Agen mengalihkan atau mendapatkan sesuatu Tema konkrit dari/daripada Punca”. Unsur-unsur ranah yang terlibat ialah Agen, Tema dan Punca. Makna Mengambil Fizikal merupakan makna yang paling umum seperti yang disediakan sebagai makna teras oleh KD4, iaitu memegang (memungut, memetik dan lain-lain) sesuatu serta menyimpannya atau membawa pergi. Ranah fizikal ini boleh diluaskan lagi kepada empat ranah yang lebih khusus seperti yang ditunjukkan berikut:


	Ranah Makan Minum

	Ranah Keahlian, Menjalin Perhubungan

	Ranah Mengambil Tanpa Kebenaran (Mencuri)

	Ranah Nilai Tambah Fizikal


Ranah-ranah makna yang dikemukakan tersebut melibatkan Tema konkrit, iaitu objek selepas kata “mengambil” merupakan objek kata kerja yang bersifat konkrit seperti anak, pekerja, Siti, surat dan sebagainya. Jumlah konkordans ayat yang mengandungi Tema konkrit hanyalah sebanyak 8% daripada keseluruhan korpus kajian, iaitu sebanyak 291 ayat konkordans. Walaupun jumlahnya didapati sedikit tetapi makna ranah Mengambil Fizikal ini tetap dianggap penting kerana makna ranah tersebut merupakan makna teras untuk kesemua ranah fizikal yang lain.

Ranah abstrak merupakan ranah peluasan daripada ranah fizikal. Kata “mengambil” yang diikuti oleh Tema abstrak memperlihatkan jumlah konkordans yang tinggi, iaitu kira-kira 88% daripada keseluruhan data korpus kajian yang mewakili sebanyak 3,252 ayat konkordans. Ranah Mengambil Abstrak boleh diperluaskan kepada tiga ranah lagi seperti berikut:


	Ranah Nilai Tambah Abstrak

	Ranah Menerima Unsur Nilai

	Ranah Melakukan Aktiviti


Perbincangan Analisis

Dua ranah akan diberi perhatian di dalam artikel ini, iaitu ranah Mengambil Fizikal dan ranah abstrak Melakukan Aktiviti. Perbincangan analisis ranah dilakukan berdasarkan bukti korpus dan pemetaan ranah bahasa Melayu dan ranah bahasa Inggeris untuk mencari padanan bahasa Inggeris yang sesuai. Walaupun hanya dua ranah yang akan dibincangkan tetapi satu pangkalan data analisis untuk kesemua ranah kata “mengambil” akan disediakan. Berdasarkan maklumat pangkalan data tersebut, maka satu entri kata “mengambil” untuk entri kamus dwibahasa Melayu-Inggeris akan dicadangkan.

Ranah Mengambil Fizikal

Ranah Mengambil Fizikal ini membawa maksud seorang Agen mengalihkan atau mendapatkan sesuatu Tema dari/daripada Punca. Tema untuk ranah ini ialah fizikal dan konkrit sifatnya seperti mengambil “air, alu lesung, wang” dan sebagainya. Ranah ini juga merupakan makna teras yang disediakan di dalam KD4, IMED dan KPBMBI. Unsur ranah ialah Agen, Punca dan Tema. Agen ialah seseorang yang mengalihkan atau mendapatkan suatu Tema dari/daripada Punca dan menjadikan Tema menjadi kepunyaannya. Punca ialah tempat asal lokasi Tema, manakala Tema pula ialah sesuatu yang dialihkan oleh Agen dari lokasi Punca yang bersifat fizikal atau konkrit.

Walaupun ranah Mengambil Fizikal membawa makna umum atau teras tetapi bukti korpus hanya menunjukkan sebanyak 8% daripada keseluruhan data yang menunjukkan Tema yang bersifat fizikal. Untuk mendapatkan analisis FS yang lengkap, maka disediakan maklumat leksikal, makna ranah, unsur ranah, unit leksikal (LU) dalam bahasa Inggeris, ayat contoh dan terjemahannya yang boleh dilihat menerusi Rajah 1.



	Lemma
	Ambil



	LU/unit leksikal
	mengambil



	Kelas kata
	kata kerja



	Ranah Mengambil Fizikal
	Agen mengalihkan atau mendapatkan sesuatu Tema dari Punca.



	Unsur Ranah
	Agen, Punca, Tema



	Contoh ayat
	Halil meluru ke dapur, mengambil alu lesung.



	Struktur Nahu dan
	Transitif



	Unsur Ranah
	(Subjek/Agen) + mengambil (Objek/Tema) dari + (Komp/Punca)



	Terjemahan ayat
	Halil dashed into the kitchen and took the mortar and pestle.



	LU dalam bahasa Inggeris
	Take




Rajah 1. Maklumat leksikal kata, makna ranah, unsur ranah, ayat contoh, struktur nahu, terjemahan ayat dan LU bahasa Inggeris

Bukti korpus yang membawa makna ranah Mengambil Fizikal teras ini mempunyai pola valensi seperti dalam Rajah 1, iaitu mesti mengandungi unsur Agen/FN/Subjek, Tema/FN/Objek dan Punca/FN/Komp. Setiap Tema kemudiannya diikuti oleh kata sendi nama “dari” yang memberi klu untuk unsur Punca, iaitu lokasi asal Tema sebelum dialihkan oleh Agen. Ranah ini boleh disesuaikan dengan ranah Taking dalam bahasa Inggeris yang diambil daripada FrameNet kerana maknanya dan unsur-unsur ranah yang terlibat adalah sama. Ranah Taking membawa maksud seorang Agen mengalihkan suatu Tema dari suatu Punca dan unsur ranah yang terlibat ialah Agen, Tema dan Punca. Ranah Mengambil Fizikal ini boleh dipetakan dengan ranah Taking daripada pangkalan FrameNet seperti yang ditunjukkan menerusi Rajah 2.
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Rajah 2. Pemetaan ranah Mengambil Fizikal dan Taking




Ranah Melakukan Aktiviti

Ranah Melakukan Aktiviti ini membawa maksud seorang Agen melakukan sesuatu Aksi yang disengajakan. Sebanyak 53% daripada keseluruhan data korpus “mengambil” membawa maksud ranah ini seperti Agen mengambil tindakan (283 kali), mengambil alih (306 kali), mengambil kesempatan (253 kali), mengambil langkah (239 kali), mengambil bahagian (225 kali) dan pelbagai lagi contoh lain. Unsur aksi merupakan aktiviti melakukan tindakan, mengalih sesuatu, mengambil kesempatan, mengambil langkah dan beberapa contoh lain yang menunjukkan aktiviti yang dilakukan oleh Agen. Dalam ranah ini, unsur teras ialah unsur Agen yang melakukan sesuatu dengan sengaja untuk tujuan tertentu, manakala unsur Aksi ialah aktiviti yang dilakukan oleh Agen. Ranah ini seiring dengan hampir kesemua sensa makna entri take di dalam kamus Macmillan English Dictionary (MED) yang membawa maksud “melakukan sesuatu”.

Untuk mendapatkan analisis FS yang lengkap, maka maklumat leksikal kata, makna ranah Melakukan Aktiviti, unsur ranah, ayat contoh, struktur nahu, terjemahan ayat dan LU bahasa Inggeris ada disediakan seperti yang ditunjukkan menerusi Rajah 3.



	Lemma
	Ambil



	LU/unit leksikal
	mengambil



	Kelas kata
	kata kerja



	Ranah Melakukan Aktiviti
	Ranah ini membawa maksud seorang Agen melakukan sesuatu Aksi yang disengajakan dan Situasi menceritakan mengenai Aksi yang dilakukan.



	Unsur Ranah
	Agen dan Aksi



	Contoh ayat
	Kementerian Pendidikan mengambil langkah yang bijak apabila memperkenalkan sekolah bestari.



	Struktur Nahu dan Unsur Ranah
	
Transitif

(Subjek/Agen) + mengambil + (Objek/Aksi)





	Terjemahan ayat
	The Ministry of Education made a smart move by introducing smart schools.



	LU dalam bahasa Inggeris
	Make




Rajah 3. Maklumat leksikal kata, makna ranah, unsur ranah, ayat contoh, struktur nahu, terjemahan ayat dan LU bahasa Inggeris

Ranah ini boleh dipetakan dengan ranah bahasa Inggeris Intentionally Act daripada FrameNet kerana ranah bahasa Inggeris ini mempunyai unsur ranah yang sama dengan Melakukan Aktiviti. Unsur-unsur ranah Intentionally Act ialah Agen (Agent), iaitu seseorang yang melakukan Aksi (Action). Ranah Melakukan Aktiviti ini dipetakan dengan ranah bahasa Inggeris Intentionally Act seperti yang ditunjukkan menerusi Rajah 4.
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Rajah 4. Ranah Menghasilkan Sesuatu dipetakan dengan ranah Intentionally Act



Maklumat makna dan pangkalan data kamus serta cadangan entri “mengambil” untuk kamus dwibahasa Melayu-Inggeris

Setelah setiap sensa makna dikenal pasti melalui pola valensinya, maka kesemua maklumat tersebut pun dimasukkan ke dalam satu pangkalan data yang boleh digunakan oleh pekamus. Analisis FS dalam Jadual 3 membekalkan kesemua ranah untuk kata “mengambil” walaupun hanya dua ranah sahaja yang dibincangkan. Maklumat yang disediakan dalam Jadual 3 termasuklah makna ranah, unsur ranah yang terlibat, contoh ayat bahasa Melayu, maklumat valensi, terjemahan ayat bahasa Inggeris dan unit leksikal atau LU bahasa Inggeris.

Setelah mengambil kira maklumat hasil daripada analisis yang dibincangkan sebelum ini, seterusnya pula satu entri kata “mengambil” untuk kamus dwibahasa Melayu-Inggeris yang lebih lengkap dicadangkan seperti yang ditunjukkan menerusi Rajah 5. Analisis FS mendapati bahawa terdapat tujuh ranah yang boleh dijana daripada kata leksikal “mengambil” dan menyediakan tujuh sensa makna untuk “mengambil” bersama senarai padanan dalam bahasa Inggeris. Selain padanan dalam bahasa Inggeris, ayat contoh dalam bahasa Melayu yang diambil daripada korpus dan terjemahannya dalam bahasa Inggeris turut disediakan dalam entri kamus ini.


Jadual 3. Pangkalan data berkenaan kata “mengambil” dan semua ranah yang terlibat bersama pola valensi, contoh ayat, terjemahan contoh ayat dan padanan LU dalam bahasa Inggeris



	Lemma
	Ambil



	LU/unit leksikal
	Mengambil



	Kelas kata
	kata kerja



	Ranah Mengambil Fizikal
	Agen mengalihkan atau mendapatkan sesuatu Tema dari Punca.



	Unsur Ranah
	Agen, Punca dan Tema



	Contoh ayat
	Halil meluru ke dapur, mengambil alu lesung.



	Struktur Nahu dan Unsur Ranah
	
Transitif

(Subjek/Age) + mengambil + (Objek/Tema) + dari + (Komp/Punca)





	Terjemahan ayat
	Halil dashed into the kitchen and took the mortar and pestle.



	LU dalam bahasa Inggeris
	Take



	Ranah Makan Minum
	Agen memasukkan bahan makanan atau minuman ke dalam mulut untuk tujuan tertentu seperti lapar atau mengambil ubat kerana sakit.



	Unsur Ranah Makan Minum
	Agen, Bahan makanan dan minuman, Tujuan



	Contoh ayat
	Ada antara kita yang mengambil pil kontraseptif untuk merancang keluarga.



	Struktur Nahu dan Unsur Ranah
	
Transitif

(Subjek/Agen) + mengambil + (Objek/Bahan makanan atau minuman)





	Terjemahan ayat
	Some of us take contraceptive pills for family planning.



	LU dalam bahasa Inggeris
	Take



	Ranah Mengambil Tanpa Kebenaran–Mencuri
	Seorang Penjenayah mendapatkan atau mengalihkan sesuatu Barangan dari suatu Punca atau seorang Mangsa tanpa kebenaran atau kemahuan Mangsa.



	Unsur Ranah
	Penjenayah, Barangan, Punca, Mangsa



	Contoh ayat
	Mereka mengambil wang yang didermakan kepadanya tanpa memberikan sebarang resit.



	Struktur Nahu dan Unsur Ranah
	
Transitif

(Subjek/Penjenayah) + mengambil + (Objek/Barangan) dari (Punca/Konp) atau (Mangsa/Komp)





	Terjemahan ayat
	They took the money donated to them without issuing receipts.



	LU bahasa Inggeris
	Take, Steal



	Ranah Nilai Tambah Fizikal
	Makna ranah ini ialah seorang Agen membuat pengiraan Jumlah Bilangan sesuatu entiti fizikal dan Hasilnya jumlah bilangan entiti tersebut bertambah.



	Unsur Ranah
	Agen, Jumlah Bilangan



	Contoh ayat
	Perak mengambil 13 orang pemain.



	LU dalam bahasa Inggeris
	Take



	Ranah Nilai Tambah Abstrak
	Makna ranah ini ialah seorang Agen membuat pengiraan Jumlah Bilangan sesuatu entiti abstrak dan hasilnya jumlah bilangan entiti abstrak tersebut bertambah.



	Unsur Ranah
	Agen, Jumlah Bilangan



	Contoh ayat
	Farid mengambil masa lebih sejam berjalan kaki ke hutan Tenang.



	Struktur Nahu dan Unsur Ranah
	
Transitif

(Subjek/Agen) + mengambil + (Objek/Jumlah Bilangan)





	Terjemahan ayat
	Farid took an hour to walk to Tenang forest.



	LU dalam bahasa Inggeris
	Take



	Ranah Menerima Unsur Nilai
	Ranah ini bermaksud seorang Agen tersebut mengambil sesuatu Nilai iaitu sikap atau pendirian mengenai sesuatu perkara.



	Unsur Ranah
	Agen, Nilai



	LU dalam bahasa Inggeris
	Adopt



	Ranah Melakukan Aktiviti
	Ranah ini membawa maksud seorang Agen melakukan sesuatu Aksi yang disengajakan dan Situasi menceritakan mengenai Aksi yang dilakukan.



	Unsur Ranah
	Agen, Aksi, Situasi



	Contoh ayat
	Kementerian Pendidikan mengambil langkah yang bijak apabila memperkenalkan sekolah bestari.



	Struktur Nahu dan Unsur Ranah
	
Transitif

(Subjek/Agen) + mengambil + (Objek/Aksi) + Komplemen (Situasi)





	Terjemahan ayat
	The Ministry of Education made a smart move by introducing smart schools.



	LU dalam bahasa Inggeris
	Make




Tujuh sensa makna “mengambil” terdiri daripada makna mengambil fizikal, makna makan dan minum, keahlian dan perhubungan, mencuri, nilai tambah (fizikal dan abstrak), menerima unsur nilai dan melakukan aktiviti. Jika dibandingkan dapatan hasil FS tersebut dengan entri KD4, didapati bahawa sensa makna KD4 kerap diulang dan bertindan antara satu sama lain. Analisis FS juga menjumpai makna baru yang tidak direkodkan oleh KD4, iaitu makna sensa makan minum dan melakukan aktiviti. Sensa makna makan dan minum dan melakukan aktiviti menggunakan kata “mengambil” penting untuk direkodkan kerana penggunaannya ada di dalam korpus yang memperlihatkan sensa makna melakukan aktiviti ternyata tinggi kekerapan penggunaannya di dalam data korpus kajian. Padanan bahasa Inggeris yang dirujuk menerusi FrameNet juga didapati bervariasi atau pelbagai mengikut makna ranah seperti mengambil fizikal “to take”, makan dan minum “to take, consume, eat, drink”, keahlian dan perhubungan “to take, marry, hire”, mencuri “take, steal, lift, heist, snatch” dan sebagainya, nilai tambah (fizikal dan abstrak) “to take, add up, tally, total”, menerima unsur nilai “adopt” dan melakukan aktiviti “to take, conduct, carry out, act, engage, execute, perform”.


mengambil kj. Tf. 1. Seseorang mengalihkan dan mendapat sesuatu, mengambil batu lesung to take Halil meluru ke dapur, mengambil alu lesung. Halil dashed into the kitchen and took the mortar and pestle.

2. Seseorang makan dan minum bahan makanan atau minuman, mengambil buah-buahan to take, Ada antara kita yang mengambil pil kontraseptif untuk merancang keluarga Some of us take contraceptive pills for family planning.

3. Seseorang mendapat keahlian dalam suatu persatuan, pekerjaan, atau menjalin perhubungan, mengambil isteri take somebody as a wife, Abang rupa-rupanya masih berhajat untuk mengambil Aida sebagai suri rumahtangganya. Abang still intends to take Aida as his wife.

4. Seseorang mendapatkan sesuatu tanpa kebenaran, mengambil wang, mencuri to take, steal Mereka mengambil wang yang didermakan kepadanya tanpa memberikan sebarang resit. They took the money donated to them without issuing receipts.

5. Seseorang atau pihak menambah bilangan ahli fizikal atau unsur abstrak, mengambil pemain to take Perak mengambil 13 orang pemain. Perak took 13 players Farid mengambil masa lebih sejam berjalan kaki ke hutan Tenang. Farid took an hour to walk to Tenang forest.

6. Seseorang menerima unsur nilai, mengambil nilai, sikap to adopt Kita harus mengambil sikap bertimbang rasa, bertolak ansur dan sama-sama berusaha mencari jalan untuk menyelesaikan masalah ini mengikut musyawarah We should adopt a considerate attitude, and compromise by working together to try to find a way to resolve this problem by discussion.

7. Seseorang atau pihak melakukan aktiviti, mengambil tindakan make, to take action, to carry out mengambil alih to take over, mengambil kesempatan to take the opportunity Kementerian Pendidikan mengambil langkah yang bijak apabila memperkenalkan sekolah bestari. The Ministry of Education made a smart move by introducing smart schools.



Rajah 5. Cadangan entri “mengambil”

Kesimpulan

Masalah padanan dalam kamus dwibahasa sering kali menghambat pengguna kamus. Kebanyakan kamus yang dihasilkan didapati hanya memberi padanan secara intuisi ataupun berdasarkan maklumat yang diterjemahkan secara harfiah daripada kamus lain. Padanan makna seumpama ini ternyata meninggalkan kelompangan dalam dunia perkamusan dwibahasa. Artikel ini telah membincangkan analisis makna dan padanan entri “mengambil” dengan menerapkan pendekatan teori FS berserta dapatan bukti korpus UKM-DBP. Analisis tersebut telah berjaya menghasilkan entri kamus dwibahasa Melayu-Inggeris untuk entri “mengambil” yang lebih lengkap dan mantap kandungannya.


Dengan adanya metodologi yang sesuai, maka tatacara penyusunan kamus akan menjadi lebih teratur dan saintifik sifatnya. Di samping itu, dengan adanya penerapan analisis FS, maka padanan makna tidak akan dilakukan di luar konteks yang akan melahirkan kejanggalan makna. Makna yang tepat berdasarkan konteks penggunaan dan terjemahan akan menjadikan kamus dwibahasa lebih dihargai. Teori FS memudahkan pemetaan ranah bahasa Melayu dengan ranah bahasa Inggeris yang membawa makna yang sama. Hasil analisis FS ini kemudiannya dikumpulkan di dalam satu pangkalan data maklumat bagi membantu memudahkan penyusun kamus untuk mengedit dan menambah baik entri kamus dwibahasa. Dua kamus dwibahasa yang dikaji, iaitu KPBMBI dan IMED terbukti menyediakan maklumat makna dan padanan yang tidak lengkap.

Artikel ini juga menunjukkan bahawa teori FS mampu menyumbang kepada penulisan dan kajian tentang kamus dwibahasa. Seperti yang disarankan oleh Hartmann, kajian terhadap kamus dwibahasa ini menyediakan satu prasarana sihat ke arah perbincangan akademik tentang perkamusan atau sains leksikografi yang dilambangkan dengan huruf besar L untuk Leksikografi. Hal ini merupakan aktiviti berteori tentang perkamusan sebagai “kajian kamus” atau definisinya, the academic study of such topics as the nature, history, criticism, typology and use of dictionaries and other reference works (Hartmann 2001). Leksikografi dengan huruf L besar ini berbeza dengan leksikografi atau penyusunan kamus yang lazimnya dilakukan oleh penyusun kamus.

Analisis FS ini bukan sahaja mampu menyumbang kepada kajian kamus dwibahasa, malah turut sama mampu menyumbang kepada kajian kamus ekabahasa bahasa Melayu kerana dapat menghasilkan pangkalan data FrameNet bahasa Melayu (Intan Safinaz 2013). Analisis yang dilakukan juga mendapati bahawa KD4 masih boleh diperbaiki lagi kerana terdapatnya sensa makna yang disediakan yang masih mempunyai pertindanan dan pengulangan makna memandangkan perbezaan antara satu sensa dengan sensa yang lain tidak disediakan dengan jelas.
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Nota

1.   Rujuk laman web www.framenet.icsi.berkeley.edu untuk maklumat lebih lanjut.

2.   Setiap perkataan yang mewakili satu ranah akan dikenal pasti dengan huruf italic contohnya ranah Mengambil.
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Abstract. This article examines the cultural norms and customs of the Acehnese by analysing their traditional oral prohibitions, or haba ureueng tuha. In Aceh, cultural prohibitions are used to indirectly teach children cultural norms and manners. These prohibitions are typically followed by threats of misfortune or supernatural warnings. Because few studies of Acehnese cultural prohibitions exist in the literature, this article reports specifically on the role of mystical threats in some Acehnese prohibitions. By conducting interviews with 100 informants, 19 prohibitions containing mystical threats were collected. These threats were further categorised into four groups: black magic, evil spirits, ghouls and sunset-related prohibitions. Mystical threats were traditionally used to draw attention to forbidden behaviour. However, the use of mystical threats is changing; as education levels rise and the use of communication technologies increases, the basis for mystical threats is being challenged. This research found that although most modern Acehnese people do not strictly believe the mystical threats attached to the prohibitions, these prohibitions are still used to teach people how to behave virtuously and in accordance with their beliefs and traditions.
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Introduction

Societies have various ways of managing social life, including the provision of warnings (Brown 1963). Such warnings are generally transferred through verbal messages that represent the socio-cultural experiences of the speakers and reflect their way of thinking and acting (Athailah et al. 1984). These warnings are present in nearly all societies and have been observed in the social life of China (see Chu 2009; Wan Seng 1994), Thailand (see Supavimolpum 1995), Malaysia (see A. Aziz and Wan Ramli 1995), India (see Rajantheran and Manimaran 1994) and Zimbabwe (see Chigidi 2009; Masaka and Chemhuru 2011), among others. Similarly, in Aceh, Indonesia, the ancestors of the contemporary Acehnese created warnings that produced a sense of community identity. These warnings arose as norms and values were maintained and observed by community members. They provided a recognised and respected framework for building a unified society (Ishak, Tatiek and Ahmad 1986).

Over time, important norms and values are solidified and maintained through proverbs, songs, poetry, prose and even folklore (Yusuf 2002). Some of these cultural messages are arranged into short sentences that contain an abundance of connotative meaning (Ishak, Tatiek and Ahmad 1986) and are known as traditional sayings. These sayings are transmitted through verbal language and remind Acehnese people to be cautious in their actions. The sayings acknowledge that life’s challenges are not always the result people and their beliefs but also arise from nature (Athailah et al. 1984). Among these sayings, pantang (prohibitions, bans or taboos) are used to identify forbidden actions. These actions are forbidden to prevent paloe (something that can happen to someone without logical reason and cannot be circumvented) (Alamsyah et al. 1990), bala (tragedy) or papa (poverty). Because few studies of Acehnese cultural prohibitions exist, this article reports on the mystical threats associated with these prohibitions. Coker and Coker (2009) suggest that the oral arts are a resource for socio-cultural empowerment. Gripaldo (2008) also notes that continued existence in a democratic world requires understanding and respect for the multiple religions and forms of spirituality across cultures. Therefore, this study contributes to the understanding of several elements of Acehnese beliefs and traditions.

Religion and Customs in Aceh

Aceh is located at the northern tip of Sumatera in Indonesia. This province is predominantly Muslim (approximately 99%, as reported by Wagener in 2006). Islam arrived in Aceh in the early 800s when the first Islamic sultanate, known as Perlak (840–1292), was established in East Aceh (Ajidar 2004). As Muslims, Acehnese people are monotheistic, believing in only one God, Allah. They believe that Allah also created supernatural creatures that cannot be seen by human beings, such as Jinn, Satan and devils created from fire. The Jinn are classified into two groups: the good and the bad. The good Jinn help and protect human beings from the bad deeds of other spirits, whereas the bad Jinn exist to mislead humans and cause them to commit evil actions.

The implementation of Islamic law, or shari’ah, is not new in Aceh. The Kifayatut Thulab, written by Syech Abdur Rauf As-Singkili in the Malay language, indicates that the shari’ah has been written in the laws of the Acehnese Sultanate of Darussalam since the 16th century (Rajagukguk 2006). At the end of the 19th century, the Sultanate began to collapse as the Dutch began to colonise Indonesia. The Dutch conquered most of Indonesia, which came to be known as the Dutch East Indies. During World War II, the Japanese entered and occupied Aceh from 1942–1945. Aceh supported and helped Indonesia gain its independence (from the Japanese and the Dutch) on 17 August 1945. In 1950, Aceh became a province of Indonesia (Reid 2005). In 1959, it was given the status of Special Territory (Daerah Istimewa) within the Unitary State of Indonesia. Following prolonged conflict and secessionist challenges spanning 30 years, Aceh was given special autonomy by the Indonesian Government in 2001 (see McGibbon 2004). Upon achieving this status, the province began to establish a legal apparatus for implementing shari’ah for Muslims (Aspinall 2007). Shari’ah had not been fully imposed by the government of Aceh because there was no form of regulation in place at the local level until the province was given special status, Keistimewaan Aceh (Aceh’s Specialness), in 1999. In Aceh, the field of religious life takes “the form of the implementation of Islamic Shariah for its adherents in social life” (Aspinall 2007, 3). Shari’ah was further enforced in 2001 by establishing qanun (regional regulations) on peradilan syari’at Islam (shari’ah courts), aqidah dan ibadah (faith and worship), khamar (sale and consumption of alcohol), maisir (gambling) and khalwat (illicit relations between men and women) (for more details, see Aspinall 2007; Rajagukguk 2006). Currently, the local government and the ulama (Muslim scholars trained in Islam and Islamic law) work together because their roles are fundamental for the development of the province (Jalil 2007).

In Aceh, hukum adat, or customary law, is applied and should not contradict shari’ah. The Acehnese Sultan Iskandar Muda, who ruled the kingdom from 1607–1636 (Feener 2011, 7), based his decree on the following principle: Adat ngon hukôm, h’an jeuet crée lagèe zaat ngon sifeut (the law and culture cannot be separated, like essence and its manifestation) (Nyakpa and Sufi 2000, 13). Today, the regional government regulations that govern the organisation of customary life also state that “Adat law, the customs and traditions that are still applicable, live and develop in the society of Aceh, [and] insofar as they are not contradictory to syariat Islam, must be preserved” (Rajagukguk 2006, 5). This statement indicates that all rules of law, customs and reusam (habits or traditions of a certain group/village) that complement shari’ah are permissible. Zada (2012) conducted a review of the influence of Acehnese customs on the implementation of Islamic law in Aceh from 1514–1903. Zada noted that although the laws were primarily based on Islam, it was inevitable that customs practiced in society also influenced those laws. This was apparent in the laws governing murder, theft, alcohol and adultery charges, the imposed sanctions for which were mixed with customary law. Zada’s study concludes that social dynamics played a significant role in the implementation of shari’ah during that period.


Acehnese Cultural Prohibitions

Aceh has a rich cultural tradition that is reflected in its language, food, art, dance and customs. Some acts are culturally forbidden in Acehnese society because traditional customs or beliefs deem them immoral or inappropriate. Some of these prohibitions are similar to those found in other ethnic groups in Indonesia. For example, some common Acehnese prohibitions include interdictions against sitting on pillows, cutting nails at night, sewing clothes directly on the body and the speaking of harsh words or viewing of revolting things or scenes by pregnant women. These taboos are also found in Desa Bukit Batu, Bengkalis Regency in the province of Riau (Suri, Eddison and Zahirman 2013), which is approximately 1,176 km from Aceh. During pregnancy, Acehnese women are subject to specific prohibitions. For example it is forbidden for pregnant women to slaughter animals, eat durian and be outside at sunset. These prohibitions are also found in Mojolaban, Sukoharjo Regency in the province of Java (Nugroho 2010). Such similarities may be due to migration, intermarriage and shared cultural and linguistic influences. Ethnic groups have been moving and intermixing since the nation was founded. In addition, some groups may have developed from common origins and may share history, culture, language, experiences and values (Baumann 2004; Ratcliffe 2010).

C. Snouck Hurgronje wrote one of the first books on the Acehnese people (1906a; 1906b). Entitled Atjehsche taalstudiën (The Achehnese [in two volumes]), it was translated into English by A. W. S. O’Sullivan. Hurgronje provides a detailed exploration of the lives, belief systems and culture of the Acehnese. He describes the prohibitions that were practised during the time of his research, in particular those related to religion and superstition, but also prohibitions related to pregnancy and childbirth and activities to be avoided during certain days in the Acehnese seasonal calendar. More recently, Hoesin (1970), in his book Adat Atjeh (Acehnese Customs), also mentions several Acehnese prohibitions, including those affecting pregnant women, married individuals, circumcision for young boys, funerals and fisheries and specific prohibitions for sunset, which are also found in Hurgronje (1906a; 1906b).

In Pola Pengasuhan Anak Secara Tradisional Propinsi Daerah Istimewa Aceh (Traditional Parenting in the Province of Daerah Istimewa Aceh), Alamsyah et al. (1990) noted that Acehnese children are taught manners and ethical values based on customary civilities from as young as 6–7 years old (Alamsyah et al. 1990, 67). Customary prohibitions are also taught to children, including prohibitions against touching another’s head, kicking another person, hitting another with a lidi (a stick made from the palm leaf rib), pointing to something with one’s foot, sitting on the stairs early in the morning with a blanket wrapped around the body, stepping on another person’s hat or kupiah (a traditional hat worn by men), stepping over a sleeping person and sweeping the floor at sunset. Alamsyah particularly noted that children were prohibited from playing outside during sunset or Maghrib (a prayer made just after sunset and one of five obligatory daily prayers performed by Muslims) because of the belief that a ghost would kidnap the child. Girls are also forbidden to sit in front of a door with their hair loose.

Furthermore, Hurgronje (1906b) observed that Acehnese culture is especially replete in proverbs and other sayings. One of the examples he mentioned was “a mosque with two lights” which refers to two scholars of the law, each of whom wishes to be the ruling authority (Hurgronje 1906b, 67). Other wise sayings are found in hiem (riddles), prose, haba (stories), hadih maja (tales), fables, pantôn (rhyme), ratéb (prayers), sanja’ (poems) and hikayat (sagas) (Hurgronje 1906b). Athailah et al. (1984) compiled a book on Acehnese traditional sayings entitled Ungkapan Tradisional sebagai Sumber Informasi Kebudayaan Daerah Istimewa Aceh (Traditional Sayings as a Resource of Information on the Culture of Daerah Istimewa Aceh). These sayings resemble proverbs or axiomatic expressions that state a general truth or give advice, such as “asèe blang nyang pajôh jagông, asèe gampông nyang keunong geulawa” (the field dog ate the corn, but the village dog got thrown a stick) (Athailah et al. 1984, 17). This expression means that a guilty person should be punished, but sometimes when the situation is confusing, an innocent person may pay for the crime. Therefore, one must always be careful when assigning blame.

Interestingly, Acehnese cultural prohibitions take a different form than traditional sayings even though both provide advice and warnings to community members. Cultural prohibitions usually begin with the word h’an jeuet (don’t) and end with a threat, such as “h’an jeuet duek di ateueh bantai, eunteuk meutumuet punggông” (don’t sit on pillows or you will get a carbuncle on your buttocks). Some sayings begin with the term bèk (don’t), whose meaning is sharper and harsher than h’an jeuet. Whoever defies a prohibition breaks socially accepted norms and the Acehnese believe that those who defy the prohibitions will be punished by God or even by mystical spirits. Brown (1963) confirms that any culture that believes in the supernatural tries to avoid performing any actions that may enrage evil spirits. The Acehnese believe that if evil spirits become angry, they will appear and cause harm.

Cultural prohibitions are a part of the hadih maja (Yusuf 2005), which is the collection of tales or traditions maintained and retold by grandmothers or female ancestors. Such tales represent various traditions preserved by the society’s elders and supplement popular custom and superstition (Hurgronje 1906b). This tradition is similar to that of the Minang people in Padang, Indonesia. In Minang society, women perform a core role as mediators of culture (Fandri 2012). Acehnese cultural prohibitions are also known as haba ureueng tuha (the old peoples’ sayings). These prohibitions influence the ways the Acehnese approach and solve common problems (Yusuf 2002). Prohibitions range from those closely related to spirit beings to those associated with societal approval and include taboos placed on land or other possessions of a particular individual or group. Generally, the community’s elders, typically women, transmit these prohibitions to the younger generation through ceremonies or through acts of daily life. Prohibitions may be transmitted by adat, the customary tradition established by the ancestors. Adat is particularly important for significant occasions such as weddings, a child’s first step, circumcision ceremonies and other events. Prohibitions are also conventionally followed by threats.

Threats in Acehnese Cultural Prohibitions

Cultural prohibition is a traditional method used to indirectly teach children life lessons. Prohibitions guide everyday life and provide a framework through which to understand the world. As in Aceh, Shona taboos (in Zimbabwe) also use threats to communicate acceptable behavioural qualities to community members (Chigidi 2009; Masaka and Chemhuru 2011). These threats are strong enough to frighten children into obeying the prohibitions. Acehnese prohibitions directed to children include this same element of fear. For example, children are commonly told, “if you do not listen, the ghost or Jinn will get you”.

Threats made to young girls are specifically related to marriage: “if you do not listen, you will not get a husband”. As in many societies, married life is important to Acehnese people. It is considered an essential element of a happy life and provides a way for the society to show respect for and to endorse and protect a husband and wife’s union. If a woman reaches a certain age and still does not have any suitors, even contemporary Acehnese may still perform böh malang (a ritual for removing bad luck) because it is believed that something unlucky is causing her to stay single. In böh malang, something that belongs to the woman, such as a dress, is thrown into a river. Flowers, especially the fragrant ones, may also be used. These are placed in the corners of her house with the hope that the scent will attract a man who will propose marriage to the malang (unlucky) one. Hurgronje (1906a) described an earlier böh malang practice that was more extreme. However, informants educated in Islam consider the böh malang ritual to be syirik, an act of believing in more than one God and that such practices must be avoided by Muslims because idolatry is the most serious sin. Those who oppose this ritual suggest that a woman without a suitor should pray diligently to Allah for a husband and that this alone can resolve her problem.

Prohibitions for pregnant women are generally followed by threats related to labour: “if you do not listen, you will have trouble delivering your baby”. One participant, RA (75, farmer, Meunasah Meunjee, Pidie Regency)1, explained that death during labour was previously common because no sophisticated medical tools were available. Therefore, expectant mothers were fearful of increasing their risk during childbirth. Threats made to men are related to the struggle to sustain life, such as “if you do not listen, you will be poor or get misfortune”. Men in Acehnese society are generally expected to be the primary providers for their families and it is considered shameful if the husband is unable to provide for his family’s daily needs.

Tajul Muluk

The elderly informants (60 years and older, see Appendix) said that they learnt Acehnese cultural prohibitions as teenagers while studying at the traditional boarding schools in their villages (as reported by FT [71, farmer, Geuleumpang Minyeuk, Pidie Regency], MYI [90, retired military, Amut, Pidie Regency], RA [75, farmer, Meunasah Meunjee, Pidie Regency] and SR [65, tailor, Meunasah Capa, Bireuen Regency]). These informants mentioned 23 prohibitions known as Pusaka Papa (actions that can bring someone into poverty or danger). These prohibitions can be found in the great book, Tajul Muluk, which means “the Royal Crown of Jewels” in Arabic. This book was written for Malay royals in Jawi (an Arabic alphabet for writing the Malay language) by Sheikh Abbas of Aceh (Sia 2008). The texts that comprise the Tajul Muluk were compiled in 1266 Hijriah of the Islamic calendar (1849) at the request of the Acehnese Sultan Mansur Billah Syah Bin al-Sultan Jauhar al-Alim Syah (Abdul Hayei 2011). Hurgronje (1906a, 124) records that “among the principal court officials in the period of prosperity of the sultanate (of Aceh) there was a royal secretary with the title Keureukön Katibulmuluk”. He continues, “the importance and extent of such correspondence dwindled with the decay of the court” (Hurgronje 1906a, 124). This indicates that, at the time, the contents of the Tajul Muluk were important in Acehnese cultural practice because they were kept by the order of the Sultan. Furthermore, Mohd Koharuddin (2003) mentions that the great book contained 500 pages and discussed 147 topics. Among the matters discussed were house-building customs, house-height rules, holistic astrology, herbal and traditional medicines, interpretation of dreams and even how to address black magic (Abdul Hayei 2011; Mohd Koharuddin 2003; Skeat 1965). Nevertheless, the informants had never seen the great book; the Pusaka Papa were passed down to them orally by their teachers. One participant, FT, further noted that these prohibitions were not followed by threats, as the prohibitions transmitted orally to the younger generation were. She remarked, “meunyoe ta peubuet nyan, mandum hana rôh. Soe-soe yang hana patéh keu pantang nyan, eunteuk udép jih papa atau meuteumèe bala” (If we follow the prohibitions, they are all not good. Whoever does not follow these prohibitions, their wealth will decrease or their life will be in danger).


To collect the rest of the prohibitions, we attempted to locate a copy of the Tajul Muluk in the villages in which the informants resided (Meunasah Meunjee and Amut in Pidie Regency and Meunasah Capa in Bireuen Regency). However, none of the elders, including teachers at the traditional boarding schools and the Teungku Imum (the male leader in a mosque who leads the recitation of prayers) had ever seen a copy. They claimed, however, that they had heard of it, saying that the name of the book had been mentioned by their previous teachers, who had passed down the content about herbal medicines. Unfortunately, due to their old age, the informants remembered only eight of the 23 prohibitions:


	Rhah laju pingan dak pih ka malam (wash the dishes even though it is getting dark outside).

	H’an jeuet sampôh brôh malam-malam (don’t sweep the floor at night).

	H’an jeuet sugôt ôk ngon sugôt patah (don’t comb your hair with a broken comb).

	H’an jeuet koh ukèe di malam uroe (don’t cut your nails at night).

	H’an jeuet sugôt ôk bak babah pintô (don’t comb your hair in front of the doorway).

	H’an jeuet cop bajèe bak badan (don’t sew clothes while they are on your body).

	H’an jeuet manoe teulhôn (don’t bathe naked).

	H’an jeuet duek bak reunyeuen (don’t sit on the stairs).


On 10 October 2009, hundreds of people in Indonesia, including religious leaders from Desa Karang Gayam, in Sampang, Madura, East Java, protested against the contents of the Tajul Muluk (Embassy of the United States Jakarta 2010). The protestors claimed that the content of the book blasphemes Islam and contradicts the holy book, Qur’an. No further action was taken after this protest, even after a report was published by the embassy in 2010. MA (65, businesswoman, Meureudu, Pidie Jaya Regency) mentioned that this book is banned in Malaysia. Her statement is substantiated by articles published in various Malaysian newspapers in 2007, including The Star Online (2007), which reported that seven books were banned by The Internal Security Ministry, among them the Tajul Muluk. The news further stated that “the books could create confusion and anxiety among Muslims and harm public peace if their publications were allowed to continue” (The Star Online, 13 November 2007). MA explained that the ban may have been instated because the Tajul Muluk discusses black magic, which is forbidden by the teachings of Islam.


The Study and Methodology

This study explored Acehnese beliefs and traditions, specifically Acehnese cultural prohibitions that include mystical threats and the factors that influence current belief in these threats. The study is anthropological, using in-depth interviews and direct observation to collect data (Howard 1989). The research is designed to answer three research questions (RQs):


	What are the Acehnese cultural prohibitions associated with mystical threats?

	What are the typical elements of these threats?

	To what extent do the research participants believe in these threats and why?


To answer the RQs, informal interviews were conducted with 100 participants between the ages of 14 and 90. These informants were approached and chosen based on their willingness to participate and provide information. Because the participants did not give consent to be recorded, extensive note-taking was used to document each interview. The participants were classified as either urban or rural based on government data; 41 informants were from urban areas and 59 informants were from rural areas. Interviews were conducted in various locations (at the interviewers’ homes, informants’ homes and other locations) in Banda Aceh. Informants from outside of Banda Aceh were also interviewed in the city while visiting friends and family members. A description of participant’s education levels is shown in Table 1 (for a more detailed description, see the Appendix).

Table 1. Informants’ education levels (N = 100)

[image: art]

Participants were asked basic questions related to the RQs: “Do you know any Acehnese cultural prohibitions that are associated with mystical threats?”, “What are the elements of those threats?” and “Do you still believe in them and why?”. More detailed questions were asked to elicit information about the prohibitions and their associated threats. Each prohibition mentioned by the informants was descriptively analysed to determine the community members’ beliefs about these mystical threats.

Findings

A total of 194 cultural prohibitions were collected from the informal interviews. These prohibitions either implicitly or explicitly transmit educational ethics, morals, social norms and behavioural values. Informants between the ages of 50 and 90 (31 informants) knew the most about the prohibitions, suggesting that community members accumulate knowledge about prohibitions over time. Gender also played an important role in the interviews: women were able to provide more information about prohibitions than men. This result accords with Hurgronje’s (1906a) observation that hadih maja is primarily preserved by women. Based on our observations, women are more involved in household matters and the raising of children and prohibitions are therefore maintained by mothers to teach children and guide their everyday behaviour.

Nineteen cultural prohibitions accompanied by mystical threats were identified. The participants’ responses to the second question were categorised into four groups: black magic, evil spirits, ghouls and sunset-related prohibitions. These categories are discussed in the following sections.

Black magic

Two participants – FT (71, farmer, Geuleumpang Minyeuk, Pidie Regency) and MYI (90, retired military, Amut, Pidie Regency) – reported that their children no longer believed in the threats that accompanied the prohibitions. Their children would say, “panèe na nyan” (they are not true). However, these two participants stated that cultural prohibitions were once vital to Acehnese society and were abided by every community member. In the past, those who did not abide by the prohibitions were called hana adat (one without a tradition) and were not respected by their fellow villagers. FT claimed that she still believed in the threats because when she was younger, she had seen people suffer the consequences of disobeying the prohibitions. She also added that during her youth, people sought help from indigenous medical practitioners. There are three main types of these practitioners in Aceh. The first, tabib, treat the sick using medicines made from herbs or other natural materials found in the environment. The second, rukyah, treat the sick through rukyah shari’ah, the practice of reciting verses from the Qur’an and saying prayers to Allah the Almighty for protection. Both are accepted by Acehnese society. The third, dukôn, treat the sick using black magic or witchcraft (spell incantations, charms, etc.). They are not accepted by Acehnese society because their acts are deemed syirik.


Occasionally, the threats associated with the prohibitions are related to black magic. Currently, black magic is still practiced by dukôn in both urban and rural areas, a fact confirmed by both young and old participants. One such participant was MH (19, student, Deyah Teumanah, Pidie Regency), who was from a small village near a mountain in the province. MH explained that there were still people in her village who used black magic to peukeunong or bôh (to put black magic inside a person’s body) their rivals or others whom they envied. Such people were called ureueng-ureueng hana iman (people without faith) by older informants. We were told that peukeunong or bôh could be done in two ways: by niat (intention), which involves saying the name of the intended person as part of a spell and casting the spell on them, or by di tanom (plantation), which involves obtaining something (a picture, old clothes, pins, etc.) owned by the intended person, casting a spell on it and planting it in the lawn of the intended person’s house or in another village far from their residence. Targets of niat can be cured, but targets of di tanom are difficult to cure. Di peukeunong or di bôh victims do not always show symptoms. Di tanom victims can display symptoms such as sickness, a sudden loss of speech, vacant expressions, apparent deafness, or violent tremors; medical doctors cannot cure them. These symptoms can affect them for the rest of their lives until the place of the di tanom is found and the charm removed and destroyed. MAR (55, teacher, Meunasah Meunjee, Pidie Regency) claimed that she has been a victim of peukeunong since the age of 19 and has suffered intermittently for the last 30 years. Those affected can only be cured if they are brought to another dukôn and have the spell removed from their body or from the di tanom location. Because some believe that only Allah destroys evil, victims may also be brought to a Teungku (religious teacher), who cures them by reciting verses from the Qur’an. To prevent evil acts from being committed by dukôn and by community members, respect towards others is commended and clashes or arguments among people in Acehnese society are usually settled through the kinship system.

MK (17, student, Meunasah Capa, Bireuen Regency) imparted a prohibition related to black magic. She claimed that she had witnessed a quarrel between her neighbours that was not quickly resolved. One woman, who was pregnant at the time, quarrelled with her neighbour, who was also her friend. The two were shouting so loudly that other neighbours came over to stop them. The pregnant woman shouted “Bue!” (monkey) at her friend, but the friend did not reply and slammed the door as she entered her house. An elderly lady reminded the pregnant woman softly: (1) Ureueng mumèe h’an jeuet kheun keu gop meuhi binatang, eunteuk aneuk nyang lahée meuhi binatang nyan (a pregnant woman cannot call other people by animal names or the baby that is born will look like that animal).


MK said that when the pregnant woman delivered her baby a few months later, the baby’s face resembled that of a monkey. The other neighbours reminded her about her quarrel and that she had called her friend a monkey. MK said the baby’s resemblance to a monkey disappeared when he was three months old and he slowly began to resemble his parents. FT (71, farmer, Geuleumpang Minyeuk, Pidie Regency) reported a similar case that she believed was related to black magic. She retold a story from her girlhood in which a pregnant woman in her village also quarrelled with another woman. During the dispute, the pregnant woman told the other woman, “kah lagèe bui” (you are like a pig). Villagers said that the woman whose feelings were hurt sought revenge by consulting a dukôn to peukeunong the pregnant woman. When the woman’s baby was born, the baby’s face resembled that of a pig. To cure the baby, the grandmother visited another dukôn. She was asked by the dukôn to meunajat (make a vow) that if the baby got better, she would peuleuh kaoy (deliver her vow) at a jeurat keuramat (tomb of a saint) in nearby village. When the baby got better, she fulfilled her vow immediately by sending a plate of yellow glutinous rice with sweetened grated coconut, a plate of spicy cooked beef meat and duck to thank the ‘spirit’ of the sacred tomb for curing her grandchild.

While discussing the peuleuh kaoy ritual, AM (60, teacher, Meunasah Meunjee, Pidie Regency) stated that some people still participate in such practices to fulfil vows made to pass exams, increase business profits, conceive a child, etc. However, few people peuleuh kaoy at the tombs of sacred saints because it is thought to be syirik. When needed, many peuleuh kaoy in other ways, such as by holding a feast for orphans in their neighbourhood, reciting the whole Qur’an within a promised time, or donating money to build a mosque. However, SF (26, housewife, Meunasah Campli, Pidie Regency) claimed that residents of rural villages continue to practice the traditions of their ancestors by performing peuleuh kaoy at the tombs of saints.

It is also possible to unintentionally cast a spell. This is called meurampöt (the act of being slightly touched by a devil). Dukôn sometimes keep evil Jinns to help them with their black magic. When they are unable to feed their Jinns, some are freed and wander hungrily through the village. While wandering around, they may strike anyone with a weak body or soul. The victim first gets a headache, then a high fever. They begin to shake violently and sometimes career into walls and seriously injure themselves. Meurampöt victims can be cured but if left untreated may die. This occurs when a Jinn is extremely strong, wild and hungry; it can break and destroy a person’s body from the inside. Informants from rural areas noted that they did not like to go out late at night because this is when meurampöt typically happens. Because traditional Acehnese bathrooms are situated outside of the house and have open roofs, the Acehnese do not bathe at night to protect themselves from meurampöt.
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Figure 1. A mon is a traditional well bathroom behind a house; it is surrounded by palang mon made from aligned coconut leaves or zinc



MH (19, student, Deyah Teumanah, Pidie Regency) was one of several participants who said that evil Jinns are fond of naked people or those wearing little clothing or exposing the private parts of their body in an open area. People bathing at night in an open-roofed bathroom are therefore believed to be extremely vulnerable to these evil beings. A well-known prohibition about such activities is (2) H’an jeuet manoe malam-malam, euntreuk di-cok lé Jén (don’t bathe at night or Jinn will get you).

Further discussion and consultation with two lecturers from the Faculty of Law, Syiah Kuala University revealed that, unfortunately, there is no specific qanun for dukôn practicing black magic. The practice is not acceptable and is considered a sin in Islam; however, cases are typically resolved by the community rather than a court. For example, in 2011, a 70-year-old man from Desa Batee Timoh was accused of being a dukôn. This man’s house was burnt and destroyed by local villagers and he and his family were exiled from the village. In more extreme cases, those accused of being a dukôn have been killed by villagers. In 2009, a 72-year-old man in Desa Juli Keudee Dua and a 50-year-old man in Lheue Barat suffered this fate (Suryadi 2011). These three cases occurred in the Bireuen Regency, but other cases have occurred in other regencies in Aceh.

IH (40, lecturer, Banda Aceh) suggested that it is difficult to prove dukôn charges because the acts or objects/spirits of their craft are invisible to others and their work is conducted in discrete or isolated locations. He said that perhaps the only way to prove that someone is a dukôn is if one of their clients confesses to the public that he or she has visited a dukôn and provides unassailable evidence by recording their meeting. However, this rarely occurs because black magic is forbidden by Islam and no Muslim in Aceh would publicly proclaim themselves a kaphé (unbeliever of Allah) (Nyakpa and Sufi 2000), even if they have consulted black magic. Therefore, as happened in Desa Batee Timoh, the accused was arrested but later released because the police were unable to find evidence that he was a dukôn. Two weeks after his release, the villagers burnt his house and his son’s house next door because several villagers were apparently affected by black magic after he returned home (Suryadi 2011).

Evil spirits

Because black magic is frequently related to evil spirits, most of the prohibitions collected were also followed by threats that mentioned such beings. These spirits are known to be unethical; therefore, when an individual acts like one, he is believed to have invited the devil to be his “friend”. For example, one prohibition admonishes, (3) H’an jeuet peugah haba meunyoe teungoh pajôh bu, euntreuk di ditamong Jén rot babah (don’t talk while you eat or Jinn will enter your mouth). Evil Jinns are also believed to be fond of filth. Therefore, unhygienic individuals may attract Jinns: (4) H’an jeuet tamong rumoh ngon gaki nyang kuto, euntreuk di seutöt lé Jén u dalam (don’t enter the house with dirty feet, or Jinn will follow you inside).

MYI (90, retired military, Amut, Pidie Regency) stated that these prohibitions explain why each traditional Acehnese house has a small, low well near the entrance stairs. Anyone desiring to enter the house must first wash and clean their feet.

Weak human beings are more vulnerable to these spirits; therefore, those who are sick and newborns require extra protection. Babies are believed to be frail and unable to protect themselves from devils. This belief is reflected in the following prohibition: (5) H’an jeuet ta-hôi nan göt-göt keu anuek manyak, euntreuk di jak Jén (don’t call babies by beautiful or good titles or Jinn will come).

Prohibition (5) suggests that, to prevent newborns from being pestered by mischievous elements such as Jinns and ghosts, they should not be called by beautiful or good titles (manèh). Such titles include words such as beautiful, handsome, cute, funny, smart and sweet, etc. Instead, the baby should be referred to by adjectives such as ugly, dull, tiresome, thin, horrible, graceless, etc. to repel the devils from the baby. For example, if a mother wants to praise her baby, she should not say, “Oh, Jannah, you are such a pretty baby!”. Instead, the mother should say, “Oh, Jannah, you are such an ugly baby”. Some Acehnese still place small, sharp objects under a baby’s bed, such as small scissors or a knife, in compliance with the belief that sharp metal objects such as silver implements repel evil spirits.

Jinns are also believed to occupy certain places and things, such as large, old trees, unoccupied old houses, cemeteries and jungles. The following prohibition reflects this belief: (6) H’an jeuet pula bak kambôja di keu rumoh, eunteuk di duek Jén (don’t plant a frangipani tree in front of the house or it will be haunted by Jinn).

FT (71, farmer, Geuleumpang Minyeuk, Pidie Regency) said that the Acehnese once believed that if a frangipani tree was planted in front of a house, it made the house look like a church. Aceh was occupied by Dutch Christians from 1873–1942 (Mitrasing 2011) and the churches built in Aceh during this period were surrounded by frangipani trees. The Acehnese, however, usually planted these trees in cemeteries at one end of each headstone and planting frangipani trees on one’s front lawn was avoided in most villages. However, this prohibition is no longer observed by those residing in cities such as Banda Aceh, where frangipani trees with colourful flowers of white, yellow and pink can be seen decorating the front lawns of houses, buildings and public parks.

Another popular prohibition associated with the homes of Jinns is (7) H’an jeuet koh bak kayèe raya beurangkaho, eunteuk beungèh ureueng po jih (don’t cut down big trees carelessly, or the “owner” will get angry). A custom still practiced today when a person wants to cut down a tree or rebuild an old house is that they must first ask permission from its spiritual “owner”. These spirits are asked to move to another place before their home is destroyed. This process is called peusijuek, which is translated as a customary “cooling” (Hurgronje 1906a, 43). It is performed by sprinkling water on the object thought to house the spirit to repel any evil powers believed to be “hot” by the Acehnese (e.g., evil spirits, an angry person, etc.). Several leaves are tied together, such as betel-nut stalks or wheat stalks. Then, water mixed with a few drops of citrus fruit juice and flowers (such as jasmine, orchid, ylang-ylang, etc.) are cut into small pieces and placed in a small bowl with a handful of rice husks. The person planning to cut down the tree or demolish the old house uses the tied leaves to sprinkle the water and throws the rice husks around the object between three and seven times. Sometimes, beuleukat, yellow or white gelatinous rice eaten with sweetened, ground and cooked coconut is placed on a different tray to supplement peusijuek ceremonies. AS (57, farmer, Tanoh Abee, Aceh Besar Regency) remarked that during the time of her grandparents (approximately the 1950s), the gelatinous rice was presented to the spiritual “owner” of the tree. Because many Acehnese are more wary of committing Islamic syirik, the food is now typically eaten by those conducting the ceremony and shared with poor orphans in the village. Peusijuek is supposed to cool the anger of the inhabitants of the tree, whether “spirits” or animals and mitigate their anger towards the humans preparing to demolish their homes.

The peusijuek blessing accompanies many ceremonies performed by the Acehnese. For example, when a husband and wife quarrel and their disagreement causes the husband to leave the house or to consider divorce, when they decide to reconcile, their parents or guardians usually conduct peusijuek for them before they resume their lives together in the same house. This ceremony is also conducted when men quarrel but then reach an agreement or make peace. Acehnese call this peusijuek darah gob (cooling the blood of others) (Hurgronje 1906a, 78). Peusijuek is also conducted at weddings, during the seven months of pregnancy called intat bu for expectant mothers, when babies are born (akikah), when someone moves into a new house (Hurgronje 1906a) and at opening ceremonies of new businesses, offices and so on. Hurgronje (1906a, 306) adds, “A boy who has completed the recitation of the Qur’an is ‘cooled’ in the same way by his guru or teacher. So too, one who has just returned from a long journey, or been saved from shipwreck, or fallen into the water and narrowly escaped drowning, or a child which has fallen from the steps of the house, etc., is ‘cooled’ by an old woman of the family”.
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Figure 2. A tray of peusijuek offerings, which includes a bowl of water and flowers, a bowl of flowers, a bowl of rice husks and a small bundle of tied leaves. This tray has been prepared for an Acehnese wedding ceremony (photo courtesy of Ferryzal and Naylina Tarmizi).




We were told by the older informants (60 years and older) that peusijuek has been practised by the Acehnese since before Islam was introduced in the early 800s and is presumably influenced by Hindu traditions. However, with the arrival of Islam, recitation of verses from the Qur’an was added to make the ceremony more Islamic. This custom has been preserved by the Acehnese and is currently practiced during special ceremonies performed by high-ranking officials, ministers, governors, heads of regencies and even by highly respected ulamas.

Ghouls

A number of feared ghouls are also believed to exist in Aceh. Using the information supplied by the participants, we identified seven well-known ghouls: Geunt’euet (also mentioned by Hurgronje 1906b), Burông (also mentioned by Hurgronje 1906b and Hoesin 1970), Burông Tujôh, Baluem Bidi, Ma’op, Hantu Blawu and Beuno. These ghosts are sometimes mentioned in the threats for several prohibitions. They are known to have malicious intent towards humans and to reside in certain places.

Geunt’euet is an extremely strong ghost that can carry or lift objects of any size into the air. Its size is huge and its colour is dark, almost black. It likes to seize humans who wander around after sunset and make them disappear temporarily before returning them to their family. Interestingly, ten of the informants declared that they had once been kidnapped by Geunt’euet2 or had witnessed others being taken by this ghost3. Several well-known prohibitions related to such incidents include (8) H’an jeuet manoe malam-malam, euntreuk di cok lé Geunt’euet (don’t bathe at night or Geunt’euet will get you) and (9) H’an jeuet teubiet teungoh Magréb, euntreuk di cok lé Geunt’euet (don’t go out during Maghrib or Geunt’euet will get you).

Informants said that those who were kidnapped by Geunt’euet were taken to places they had never been; they were led deep into the woods, stuck in unreachable objects, or taken to the top of a mountain. Sometimes they did not know how they got there. When they returned to their senses, they found themselves in an unknown place and did not know what to do or how to ask for help. They were therefore forced to wait for the ghost to take them back. Kidnapped persons may be lost for hours or even days before being suddenly returned to their homes.

AM (60, teacher, Meunasah Meunjee, Pidie Regency) narrated an event in which she believed her friend was kidnapped by Geunt’euet in her village in the 1970s when she was in elementary school. One afternoon, she and her friends were playing hide-and-seek until Maghrib. Her mother came out and called them to stop playing and return home, but no one listened. Suddenly, just as the girls gathered to start another round of hide-and-seek, they realised that one of their friends, Rubama, was gone. They scoured the field in which they playing, but she was nowhere to be found. Then, AM ran home because her house was nearest to the field and informed her mother. Her mother was suspicious and told the girls to call their missing friend’s name inside a large earthen pitcher near a fence at her house. The girls gathered around the large earthen pitcher and called “Rubama… Rubama… Rubama…!” many times. Eventually, they heard a voice inside the earthen pitcher that shouted “Nyoe pat lôn!” (Here I am!). The girls looked around and saw their friend squatting behind the house fence next to them. They were extremely surprised because she had not been there seconds before. Rubama told them that she had disappeared suddenly and that Geunt’euet had put her on a chair at the top of a coconut tree. The chair was so comfortable that she was not scared at all. Then, the ghost flew her up to a bamboo tree next to the coconut tree. She told the girls that while she was up there, she could see them searching for her, but she could not call out to them because her voice was locked inside her throat. Then, she suddenly found herself on a soft mattress. She was so dizzy that she fell sleep. She was awakened abruptly when she heard her friends calling her from somewhere. Somehow she got her voice back to reply them.

Another participant, MYI (90, retired military, Amut, Pidie Regency) claimed to have been kidnapped in the 1990s while visiting Desa Sukon Paku, Pidie Regency. He was gone for a whole night and nobody in the village could find him. Luckily, late that night, he returned home safely but was tired and sweaty. During Maghrib that evening, he had been traveling home from the market. He suddenly could not see clearly and felt like he was flying to somewhere foggy. He was then astounded by a vision of place so beautiful that he forgot about everything, as if he had been hypnotised. When he returned to his senses, he realised that he was in a graveyard. He wanted to leave right away but his legs felt heavy and he could not move them. Therefore, he stuck his knife into the ground and said, “tanoh nyoe teutap, meunan keuh Iblis nyan” (let this ground stay and the Devil also), expressing a wish that the devil would stop bothering him. After that, all of his body parts returned to normal and he quickly returned home.

In addition to the famous Geunt’eut, Baluem Bidi is another well-known ghost among the Acehnese. This ghost occupies flowing water, typically the sea, rivers and streams. It is also believed to haunt whirlpools that can destroy anything that enters them. It is described as a huge, dark, mysterious entity shaped like a rectangular woven mat. After dragging its victims into the water, it whirls them around and slowly draws them into the deep water below. A notorious prohibition for this ghost is (10) H’an jeuet meu’èn bak krueng meuputa ie, euntreuk di cok lé Baluem Bidi (don’t play in rivers with turning waters or Baluem Bidi will get you).

OY (65, lecturer, Amut, Pidie Regency) claimed that he once witnessed his friend being sucked into a whirlpool by Baleum Bidi in a river near their village during his youth in the early 1960s. It was near sunset and he and his friend were getting out of the water to prepare themselves for Maghrib prayer. Suddenly, his friend called for help and OY saw that he was spinning around in a small whirlpool that had suddenly appeared. OY called a few villagers nearby to help his friend. He said that it took several large men to pull his friend out because the force of the whirlpool was so strong.

Another ghost, Burông, is a female vampire. Prohibitions containing threats about this ghost are related to cemeteries, pregnant women and past-partum women: (11) Aneuk dara h’an jeuet panyang ukèe, euntreuk watèe matèe jeuet keu Burông (girls cannot have long nails or when they die they will become Burông), (12) H’an jeuet meu’èn bak jeurat, euntreuk di cok lé Burông (don’t play in the cemetery or Burông will get you) and (13) H’an jeuet tamong aju lam rumoh ureueng madeueng, eunteuk di seutöt lee Burông (don’t immediately enter the house of a pregnant woman or a woman who has just delivered a baby or Burông will follow you inside).

In Aceh, visitors are prohibited from directly entering the house of a pregnant woman or a woman who has recently delivered a baby as soon as they arrive. They must wait outside or walk around the village before entering the house because it is feared that Burông might follow them when they enter and possess the pregnant woman or the new mother and steal the newborn away. This ghost can bring sickness to the woman and the newborn baby. By waiting or walking around the village first, it is expected that Burông will drift away from them.

One ghost said to haunt children is called Burông Tujôh. If this ghost enters the body of a child, MD (50, farmer, Lambreung, Aceh Besar Regency), who claimed to have witnessed this event in his village, said that the child’s eyes widen, turn red and roll back and that his or her body stiffens. To eliminate this ghost, a Teungku Imum is called to expel the ghost from the child’s body by reciting prayers. EN (50, medical doctor, Banda Aceh) believed that when a child behaved this way, he or she was not being possessed by Burông Tujôh but was suffering a seizure caused by fever, illness, head trauma or lack of oxygen. Seizures may include muscle spasms, a loss of consciousness, a vacant stare or other symptoms and should be treated by a doctor immediately.

In rural villages, it is still common for pregnant women and newborn babies to be given ajeumat (charmed objects) to protect them from Burông. Pregnant women’s ajeumat are made from threads (Hoesin 1970); newborns’ are made from a part of their umbilical cord that is wrapped in èk malô and a thin cloth. Èk malô is made from milk, honey and flour. Once mixed and hardened, it turns dark brown. It is typically approximately 1.5 inches long and has a half-inch diameter. This ajeumat is tied around the baby’s stomach and placed on top of his or her bellybutton.
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Figure 3. A baby’s ajeumat is used to repel evil spirits



RA (75, Farmer, Meunasah Meunjee, Pidie Regency) still makes èk malô for her newborn grandchildren. She does not consider this an act of syirik because the charm is made while reciting certain verses from the Qur’an. However, her daughter, BR (50, housewife, Meunasah Meunjee, Pidie Regency), believes that this is a form of syirik, stating that if she wants Allah to protect the baby, she should ask for help directly through prayers without using an object as a mediator because Allah is Almighty. Her eldest son had just entered college and had previously boarded at a modern Islamic high school in Banda Aceh. He told her about other forms of syirik based on information he had learned from his teachers and from Internet sources. She said this information made sense to her and that she could accept it. She allowed her mother to make ajeumat for her newborn children because she did not want to quarrel or hurt her mother’s feelings, but she would remove the charm from her baby when her mother left.

In addition to charms made for post-partum women and newborn babies, other charms for repelling evil spirits are also made for other important occasions, such as the rice planting (Hurgronje 1906a). This agricultural ajeumat is a charm written on paper that defends against mice and insects that can destroy paddies or crops. The ajeumat is then kept in a hollow bamboo affixed in the centre of a paddy (Hurgronje 1906a) or hung on the fences that separate one paddy from another. These ajeumat are called tangkay tikoih (mice prevention) and tangkay geusong (rice ear bugs prevention) (Hurgronje 1906a, 266). SH (44, teacher, Meunasah Capa, Bireuen Regency) said that tangkay tikoih and tangkay geusong are still covertly used by farmers even though many Teungku Imum have forbidden them because they are considered syirik. SH owned a paddy field that she had hired several workers to plough and harvest. She does not believe in ajeumat, but she caught her workers hanging them on the fences of her paddy field. She repeatedly asked her workers to remove them, but they would replace them when she left. The practice had become a habit with the workers because these beliefs were passed down from their ancestors. Because their ancestors were successful in farming, the tradition is still preserved by some farmers today.

While sleeping, a person can also be troubled by a ghost known as Beuno. A prohibition thought to protect people from this ghost is (14) H’an jeuet éh meulinteung, eunteuk di tigom/di ginten lée Beuno (don’t sleep in a position with your chest down or Beuno will hold you down). Beuno is known to press upon people who are sleeping until they cannot move or even breathe. When a person wakes up and feels stiff and unable to speak (except for forced mumbling), this person is believed to have been held down by this ghost. If the person next to them sees this happening, they should pull the toes of the sleeper until their body becomes flexible again. However, FI (30, teacher, Banda Aceh) said she did not believe in this ghost and that the stiffness is due to sleeping in the wrong position. She had read several studies stating that sleeping in a recumbent position is dangerous and can cause a sleeper’s throat to become clogged and can cause the sleeper to choke, have difficulty breathing and even die. She believed the early Acehnese knew of these effects and created this threat to motivate the children to obey the elders’ warnings. FI said she often reminded her ten-year-old son of this prohibition before going to bed at night but omitted the threat. When he asked why he should obey the prohibition, she provided a more logical explanation instead of threatening him with a visit from Beuno.

At sunset

The Acehnese believe that black magic is at its most pervasive at sunset, when ghouls come out to stalk human beings. Women, children and infants are especially vulnerable. It is acceptable for men to be outside at sunset if they are travelling to the mosque to perform Maghrib prayers. However, those who have weak souls or evil intentions are vulnerable to black magic at this time of day. The stories told by participants earlier in this paper, such as being kidnapped by Geunt’eut or being attacked by Baluem Bidi, all happened at dusk. The following prohibitions also relate to activities at sunset:


(15) Aneuk manyak h’an jeuet na di luwa watèe di lôp mata uroe, euntreuk di cok lé Jén (children are not to be outside (of the house) during sunset or Jinn will get them).

(16) H’an jeuet seumampôh brôh teungoh Magréb, euntreuk papa (don’t sweep the floor during Maghrib or you will be in poverty).

(17) H’an jeuet lakèe sira teungoh Magréb, euntreuk jeuôh raseuki (don’t ask for salt (from your neighbours) during Maghrib or you will not get any sustenance). This prohibition basically means that it is forbidden to cook during sunset.

(18) H’an jeuet éh tingoh Magréb, euntreuk watèe maté h’an di teurimong lée kubu (don’t sleep during Maghrib or when you die your grave will not accept you).

(19) H’an jeuet meu’èn watèe mata uroe di lôp, euntreuk h’ana beureukat udép (don’t play during sunset or you will not have a blessed life).



RS (50, housewife, Kembang Tanjong, Pidie Regency) claimed to have once witnessed a bride who experienced meurampöt at sunset on her wedding day in her village. The wedding party was to be held after sunset or Maghrib prayers. At dusk, the bride had gone down to the open-roofed bathroom to wash herself. Afterwards, as she was being dressed by the village women, her face suddenly turned dark. As everyone panicked, a female elder in the room chanted towards the bride while waving her right hand around the bride’s face, “sa, dua, lhèe, peuet, limong, nam, tujôh! Meunan ka-jak kah, lagèe nyan beu gadöh seudông di muka!” (One, two, three, four, five, six, seven! How you came about, that is how you should go away, black and gloomy face!). When the chant was finished, she gently blew on the bride’s face; a few minutes later, the gloomy face began to disappear and the bride’s face returned to its normal colour.

Current Belief in Mystical Threats

This section addresses RQ3: “To what extent do the research participants believe in these threats and why?”. The participants’ descriptions and stories indicate that prohibitions believed to contain syirik aspects, such as the use of ajeumat, are generally avoided by modern Acehnese because the Islamic sin of syirik is better understood in today’s society. Syirik does not simply refer to the practice of worshiping more than one God (Allah); it also refers to the worship of or belief in objects deemed sacred and auspicious. However, differences were found between urban and rural participants. Most urban informants (22), such as those from Banda Aceh and Lhokseumawe, had higher education levels (from undergraduate to doctoral degrees) and no longer believed in the threats accompanying the prohibitions. They consider these threats to be gura that (very amusing), lucu (funny) or hana i tamong lam akai (lacking common sense; illogical and unbelievable). Though they still used the prohibitions to warn their children because they believed them to contain moral values and to be part of their customs and traditions, they did not use the mystical threats. The mystical threats were replaced by more logical explanations. For example, parents explained prohibition (13) to their children by telling them that the pregnant women or women who had just delivered a baby thought to be possessed by Burông and the children possessed by Burông Tujôh may actually be experiencing seizures. Similarly, they would explain prohibition (14) by telling their children that sleeping in a recumbent position is proven to be bad for their health. Furthermore, if an elder wanted them to follow a cultural prohibition, they would obey as a sign of respect towards the elders. Therefore, despite their scepticism, they continue to follow the prohibitions and deemed it improper to flout them before other community members. This was especially true for those prohibitions with clearly precarious consequences, such as prohibition (10), whose injunction to not play in rivers with turning water is certainly wise. Similarly, as prohibition (11) suggests, keeping one’s nails long may be dangerous because one could poke or hurt another person with them.

In contrast, participants from rural areas still believed in the mystical threats. All 31 of the informants with an elementary education and those that had completed junior high and high school believed in the threats. For example, SU (17, student, Cot Baroh, Pidie Regency) said, “hôm, yö sit meunyoe hana ta patéh, eunteuk ka kejadian, ka paloe teuh” ([I] don’t know, [I am] still afraid if [I] don’t believe [in them], [I am afraid that] it will really happen. That would be a problem). Informants with higher education levels (undergraduate to doctorate degrees), had mixed opinions about the threats; some believed in them and some did not. Those who did claimed to have witnessed an event, such as being pestered by evil spirits, ghosts and ghouls, primarily at dusk. Nonetheless, older informants aged 60 to 90 years old (19 informants), regardless of where they resided, were all familiar with the mystical threats and claimed that “tom kejadian memang barojéh” (they really did happen in the past). Evidently, they had lived in an earlier period during which these prohibitions were strongly maintained and believed by society.

In modern society, many of the cultural prohibitions discussed in this paper can also be explained as promoting good manners, reducing the risk of illness or encouraging people not to miss evening prayers. With education, children learn that prohibitions against (1) calling people by animal names, (3) talking while eating and (12) playing in graveyards are disrespectful acts. Prohibition (4) is related to cleanliness; it is unhealthy and impolite to enter a house with dirty feet.


Prohibitions (9), (15), (16), (17), (18) and (19) are related to Maghrib prayer. The time in which this prayer can be said is shorter than that of the other four daily obligatory prayers for Muslims: Fajr, Zuhr, Asr and Isha. Therefore, acts that may delay or even cause a person to miss this prayer are prohibited, such as playing, sweeping the floor, cooking and sleeping. Prohibitions (13) and (14) can be directly explained by known illnesses. Prohibition (7) encourages Acehnese people to care for nature and to think carefully before deciding to cut down a tree.

Through exposure to other cultures and lifestyles, people in Aceh are changing how they think and behave and this is changing their attitudes towards their cultural prohibitions. Prohibitions (2), (8) and (9) are now seldom observed. It is now common for people to bathe at night because the bathrooms of modern Acehnese homes are built inside the house. Therefore, the Acehnese claim that they no longer need to worry about experiencing meurampöt while bathing at night. Regarding prohibition (5), women are increasingly calling babies by good names. Those who have lived overseas, visited other countries, or become familiar with other cultures through the media do not believe that calling babies by bad names will repel devils. Instead, they believe that babies are gifts from Allah; therefore, they should be called by all of the beautiful names in the language. Again, for prohibition (6), because frangipani trees can now be grown in smaller sizes with the help of agricultural technology, more people, even those that reside in rural areas, are planting them in front of their houses because the colourful flowers are attractive.

It can be concluded that education and communication technologies, such as telephones and the Internet and transportation technologies, such as cars and airplanes, have heavily influenced the knowledge and belief systems of contemporary Acehnese people. As stated by Orman (2012), “a technology-driven society is in constant flux and subject to accelerating change”. This means that new information in science and technology may cause Acehnese people to form new habits, ideas, values and behaviours. Though such change is unpredictable, their religion, Islam, controls and guides these changes.

Concluding Remarks

Education and technology play an important role in the belief systems of modern Acehnese people, particularly affecting how and when they use mystical threats to explain cultural prohibitions. These prohibitions have been an important part of Acehnese culture and tradition for hundreds of years. This study only reported on four elements associated with mystical threats: black magic, evil spirits, ghouls and sunset-related prohibitions. These elements were derived from 19 Acehnese cultural prohibitions collected from the participants. In future research, interviewing a greater number of participants, particularly elder participants, may offer more insights into other aspects of mystical threats. More research is also needed to investigate how religion, particularly Islam, has contributed to the prohibitions. In conclusion, this paper has provided an exploratory study of four key types of mystical threats used in cultural prohibitions in contemporary Aceh. This research opens the way for further studies on the possible relationship between Acehnese cultural prohibitions and those used in other parts of Indonesia or Malaysia, especially considering Indonesia and Malaysia’s historical connections (see Collins 1998).

Notes

1.   Throughout the paper, informants are referred to by their initials. The information in parentheses includes their age at the time of the interview, occupation and area of residence.

2.   MYI (83, retired military, Amut, Pidie Regency), RK (48, Farmer, Sukun Paku, Pidie Regency).

3.   AM (59, Teacher, Meunasah Meunjee, Pidie Regency), DF (24, Teacher, Lambaro Kafe, Aceh Besar Regency), FT (71, Farmer, Geuleumpang Minyeuk, Pidie Regency) KR (24, Teacher, Lamreung, Aceh Besar Regency), MH (19, Student, Deyah Teumanah, Pidie Regency), MI (36, Lecturer, Meulaboh, Aceh Barat Regency), RA (75, Farmer, Meunasah Meunjee, Pidie Regency), SU (17, Student, Cot Baroh, Pidie Regency).


Appendix



	No.
	Name
	Sex
	Age
	Education
	Occupation
	From



	
1


	AM
	
F


	
60


	Undergraduate
	Teacher
	Meunasah Meunjee, Pidie Regency



	
2


	AN
	
M


	
45


	Undergraduate
	Civil Servant
	Leungputu, Pidie Regency



	
3


	AI
	
F


	
67


	Elementary
	Farmer
	Meureudu, Pidie Jaya Regency



	
4


	AR
	
M


	
45


	Undergraduate
	Civil Servant
	Lhokseumawe



	
5


	ASR
	
M


	
35


	Undergraduate
	Teacher
	Banda Aceh



	
6


	AT
	
F


	
60


	High school
	Housewife
	Leungputu, Pidie Regency



	
7


	AS
	
F


	
57


	Elementary
	Farmer
	Tanoh Abee, Aceh Besar Regency



	
8


	AA
	
F


	
40


	Elementary
	Farmer
	Lambaro, Pidie Regency



	
9


	AI
	
M


	
17


	High school
	Student
	Banda Aceh



	
10


	ABA
	
M


	
36


	Masters
	Lecturer
	Matang Geuleumpang Dua, Bireuen Regency



	
11


	AZ
	
F


	
25


	Undergraduate
	Secretary
	Banda Aceh



	
12


	BR
	
F


	
50


	Undergraduate
	Housewife
	Meunasah Meunjee, Pidie Regency



	
13


	BA
	
M


	
36


	Masters
	Lecturer
	Sigli, Pidie Regency



	
14


	BH
	
M


	
35


	Elementary
	Farmer
	Cot, Pidie Regency



	
15


	BK
	
M


	
36


	High school
	Civil Servant
	Cot, Pidie Regency



	
16


	BO
	
M


	
34


	Undergraduate
	Businessman
	Meunasah Meunjee, Pidie Regency



	
17


	CAN
	
F


	
33


	Undergraduate
	Housewife
	Langsa



	
18


	CD
	
F


	
57


	High school
	Housewife
	Banda Aceh



	
19


	CLS
	
F


	
23


	Undergraduate
	Student
	Banda Aceh



	
20


	CN
	
F


	
57


	High school
	Housewife
	Lhokseumawe Yunisrina Qismullah Yusuf and Qismullah Yusuf



	
21


	CU
	
F


	
57


	High school
	Housewife
	Lhokseumawe



	
22


	CR
	
F


	
45


	High school
	Housewife
	Tungkop, Aceh Besar Regency



	
23


	CA
	
F


	
40


	High school
	Housewife
	Banda Aceh



	
24


	CK
	
F


	
62


	High school
	Housewife
	Lampakuk, Aceh Besar Regency



	
25


	DF
	
F


	
24


	Undergraduate
	Teacher
	Lambaro Kafe, Aceh Besar Regency



	
26


	DFS
	
F


	
23


	Undergraduate
	Student
	Banda Aceh



	
27


	EN
	
F


	
50


	Masters
	Medical Doctor
	Banda Aceh



	
28


	ER
	
F


	
33


	Undergraduate
	Businesswoman
	Banda Aceh



	
29


	FD
	
F


	
15


	Junior high school
	Student
	Meunasah Capa, Birueun Regency



	
30


	FT
	
F


	
71


	Elementary
	Farmer
	Geuleumpang Minyeuk, Pidie Regency



	
31


	FZ
	
F


	
52


	High school
	Civil Servant
	Banda Aceh



	
32


	FI
	
F


	
30


	Undergraduate
	Teacher
	Banda Aceh



	
33


	FQ
	
M


	
14


	Junior high school
	Student
	Banda Aceh



	
34


	HL
	
F


	
60


	Elementary
	Housewife
	Banda Aceh



	
35


	HYA
	
M


	
39


	Masters
	Lecturer
	Meunasah Jumphoih, Pidie Regency



	
36


	HB
	
M


	
17


	High school
	Student
	Banda Aceh



	
37


	HS
	
M


	
37


	Masters
	Businessman
	Banda Aceh



	
38


	HU
	
M


	
45


	Doctoral
	Lecturer
	Geulumpang Minyeuk, Pidie Regency



	
39


	IA
	
M


	
27


	High school
	Businessman
	Lamno, Aceh Jaya Regency



	
40


	IF
	
F


	
34


	Masters
	Doctor
	Banda Aceh Yunisrina Qismullah Yusuf and Qismullah Yusuf



	
41


	IM
	
F


	
34


	High school
	Housewife
	Leungputu, Pidie Regency



	
42


	IN
	
F


	
42


	Undergraduate
	Civil Servant
	Limpok, Aceh Besar Regency



	
43


	IT
	
F


	
40


	Undergraduate
	Civil Servant
	Kampung Baru, Bireuen Regency



	
44


	IR
	
F


	
28


	Masters
	Medical Doctor
	Banda Aceh



	
45


	IH
	
M


	
40


	Doctorate
	Lecturer
	Banda Aceh



	
46


	JA
	
F


	
80


	Elementary
	Housewife
	Cot Meurah, Bireuen Regency



	
47


	KM
	
M


	
27


	High school
	Businessman
	Amut, Pidie Regency



	
48


	KY
	
M


	
29


	Masters
	Lecturer
	Meunasah Capa, Bireuen Regency



	
49


	KR
	
M


	
24


	Undergraduate
	Teacher
	Lamreung, Aceh Besar Regency



	
50


	KS
	
M


	
21


	Undergraduate
	Student
	Amut, Pidie Regency



	
51


	MAH
	
F


	
65


	Elementary
	Housewife
	Leungputu, Pidie Regency



	
52


	MA
	
F


	
65


	High school
	Businesswoman
	Meureudu, Pidie Jaya Regency



	
53


	MR
	
F


	
45


	Undergraduate
	Teacher
	Matang Geulumpang Dua, Bireuen Regency



	
54


	MAR
	
F


	
55


	Undergraduate
	Teacher
	Meunasah Meunjee, Pidie Regency



	
55


	MW
	
M


	
40


	Masters
	Lecturer
	Sigli, Pidie Regency



	
56


	MAW
	
M


	
44


	Masters
	Lecturer
	Sigli, Pidie Regency



	
57


	MD
	
M


	
50


	High school
	Farmer
	Lambreung, Aceh Besar Regency



	
58


	MM
	
M


	
48


	Masters
	Medical Doctor
	Meunasah Capa, Bireuen Regency



	
59


	MI
	
M


	
36


	Masters
	Lecturer
	Meulaboh, Aceh Barat Regency



	
60


	MY
	
M


	
71


	Elementary
	Retired
	Limpok, Aceh Besar Regency



	
61


	MYI
	
M


	
90


	Elementary
	Retired military
	Amut, Pidie Regency



	
62


	MK
	
F


	
17


	High school
	Student
	Meunasah Capa, Bireuen Regency



	
63


	MZ
	
F


	
24


	Undergraduate
	Secretary
	Lambaro Angan, Aceh Besar Regency



	
64


	MH
	
F


	
19


	High school
	Student
	Deyah Teumanah, Pidie Regency



	
65


	ML
	
M


	
42


	Undergraduate
	Civil Servant
	Leungputu, Pidie Regency



	
66


	ND
	
F


	
25


	Undergraduate
	Housewife
	Lhokseumawe



	
67


	NH
	
F


	
15


	Junior high school
	Student
	Banda Aceh



	
68


	NU
	
F


	
48


	High school
	Civil Servant
	Bireuen



	
69


	NR
	
F


	
25


	Elementary
	Housewife
	Cot, Pidie Regency



	
70


	NJ
	
F


	
33


	Elementary
	Housewife
	Cot, Pidie Regency



	
71


	NL
	
F


	
32


	Undergraduate
	Secretary
	Banda Aceh



	
72


	OY
	
M


	
65


	Doctorate
	Lecturer
	Amut, Pidie Regency



	
73


	RM
	
F


	
25


	Undergraduate
	Student
	Amut, Pidie Regency



	
74


	RH
	
F


	
27


	High school
	Housewife
	Lhoksukon, Aceh Utara Regency



	
75


	RV
	
F


	
15


	Junior high school
	Student
	Banda Aceh



	
76


	RA
	
F


	
75


	Elementary
	Farmer
	Meunasah Meunjee, Pidie Regency



	
77


	RS
	
F


	
50


	Undergraduate
	Housewife
	Kembang Tanjong, Pidie Regency Yunisrina Qismullah Yusuf and Qismullah Yusuf



	
78


	RG
	
F


	
30


	High school
	Housewife
	Leungputu, Pidie Regency



	
79


	RK
	
F


	
48


	Junior high school
	Farmer
	Sukun Paku, Pidie Regency



	
80


	SY
	
M


	
32


	Doctorate
	Lecturer
	Meunasah Capa, Bireuen Regency



	
81


	SA
	
M


	
60


	Undergraduate
	Retired
	Jeuram, Aceh Barat Regency



	
82


	SF
	
F


	
26


	Junior high
	Housewife
	Meunasah Campli, Pidie Regency



	
83


	SR
	
F


	
65


	Elementary
	Tailor
	Meunasah Capa, Bireuen Regency



	
84


	SH
	
F


	
44


	Undergraduate
	Teacher
	Meunasah Capa, Bireuen Regency



	
85


	SV
	
M


	
35


	Undergraduate
	Civil Servant
	Banda Aceh



	
86


	SY
	
M


	
65


	High school
	Civil Servant
	Banda Aceh



	
87


	SU
	
F


	
17


	Junior high
	Student
	Cot Baroh, Pidie Regency



	
88


	SM
	
M


	
58


	Elementary
	Retired
	Tungkop, Aceh Besar Regency



	
89


	SI
	
F


	
55


	Undergraduate
	Teacher
	Montasik, Aceh Besar Regency



	
90


	TY
	
M


	
31


	Undergraduate
	Businessman
	Meunasah Capa, Bireuen Regency



	
91


	TRT
	
M


	
71


	Elementary
	Retired
	Pagar Air, Aceh Besar Regency



	
92


	US
	
F


	
61


	Elementary
	Farmer
	Mesjid Trieng Duroe, Pidie Regency



	
93


	WR
	
M


	
68


	Elementary
	Businessman
	Banda Aceh



	
94


	WA
	
M


	
60


	Masters
	Lecturer
	Cunda, Aceh Utara Regency



	
95


	WT
	
F


	
18


	High school
	Student
	Sigli, Pidie Regency



	
96


	YN
	
F


	
22


	Undergraduate
	Student
	Banda Aceh



	
97


	ZY
	
M


	
47


	High school
	Tailor
	Meunasah Capa, Bireuen Regency



	
98


	ZD
	
M


	
26


	Undergraduate
	Civil Servant
	Banda Aceh



	
99


	ZM
	
M


	
43


	Undergraduate
	Medical Doctor
	Banda Aceh



	
100


	ZL
	
M


	
22


	Undergraduate
	Student
	Limpok, Aceh Besar Regency
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Abstract. The Portuguese conquest of Malacca in 1511 was a watershed moment, revolutionising the history of the Straits region. Its impact and the local response, as well as the arrival of northern Europeans at the turn of the 16th into the 17th centuries, breaking into the Portuguese trade monopoly, are examined and analysed. War was the catalyst for change. The conquest of Malacca in 1641 by the Dutch East India Company (VOC) was another significant moment in the history of the region and a continuation of the European presence and influence.
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Introduction

The Straits of Malacca, the important shipping lane for trade from China to India and the Middle East, was the receiver and transmitter of ideas and changes on a large scale. These dynamics characterise its history and accelerated with the 1511 arrival of the Portuguese, who came from outside the traditional borders of interactions. The region was thrown into confusion as if hit by a shockwave, with the existing order disrupted by enforced contact with maritime and technical prowess and different ideas and interests. The Portuguese perceived of their new surroundings as the realm of pirate states. They created hardship in the region by attacking Muslim trade1 and territory, instating the cartaz system for shipping in their “sphere of influence” and raising the Cross in an Islamised region.2 They were carrying out the obligation placed on them by the bull of Pope Alexander VI (Hall 1981, 264).3 The Ottoman intrusion in the Iberian Peninsula, its expansion into central Europe and towards the maritime spaces in the Indian Ocean undoubtedly played a role in how the Portuguese conducted their operations in Asia.

Thanks to several major studies, the main lines of the historical narrative of the encounters among this region, the Portuguese and later the northern Europeans (Dutch, English and French), who came at the start of the 17th century, are well known. Recent studies, such as Amirul Hadi’s Islam and State in Sumatra (2004) and Peter Borschberg’s The Singapore and Melaka Straits: Violence, Security and Diplomacy in the 17th century (2010) shed light on other issues of concern in this study. There is, however, a lacuna in the existing literature in explaining and analysing the impact and scale of the European presence. This article attempts to discuss the occurrences in the course of this revolutionising and revolutionary period. The author intends to position her analyses of the events and developments in the frame of circumstances and choices, calling to mind the words of the Indonesian scholar Soedjatmoko that “we all make our choices by our own lights – perceptions that are skewered by our own limited knowledge, values, aspirations and fears, by our sense of what options are available and in circumstances often beyond our control. This is especially so in revolutionary periods, when the unfolding of events is greatly accelerated and human actions infused with feelings of great intensity. This makes revolutions so highly unpredictable, with their own internal dynamics”.4

In the harsh reality of the Portuguese conquest of Malacca and their efforts to monopolise the spice trade, restricting the operations of the Muslim traders, crucial choices had to be made by the local ports. Aceh Dar as-Salam, founded in approximately 1500 out of two rivalling north Sumatran polities, stood out as Portuguese Malacca’s nemesis. Why and how it assumed the leading role in the struggle against the Portuguese is one of the themes of this article. One should, however, realise that Aceh did not sit comfortably on the periphery of the Portuguese quest but rather was right in the middle of the tempest, its shores washed by the Indian Ocean and the Malacca Straits, gateways of shipping and exploration. The relocation of Muslim trade networks from the conquered port of Malacca to Sumatra’s eastern ports was the impetus for Aceh’s economic rise, laying the foundations for its becoming one of Asia’s greatest maritime powers of that time.

Determinants of War and Conflict

There is some legitimacy in the contention that rivalry for trade was the raison d’ětre of the struggle between Aceh and the Portuguese; however, this argument ignores the logic that the first meeting of East and West was not only a collision of mercantile interests and greed but also of faiths and ideologies. The Portuguese historian Alves (2000, 79) saw what others failed to see – which supports my proposition – that the dispute between Islam and Christianity was decisive in the struggle between Aceh and the Portuguese. The question of a “just war” – jus ad bellum – a theory that, simply said, renders war a moral, ethical or religious necessity, comes to mind. There is a caveat. Can the historian determine the character of a struggle that took place centuries ago when the traces of this history are muddled because the sources are sparse or lacunose? This lack of historical information may pose serious difficulties if extant sources do not indicate the reasons for war.

It is easier to answer the question of why Aceh took the lead in the struggle against the Portuguese, when Johor assumed the role of successor state to the fallen Malacca Sultanate. From the available sources from the 16th and 17th centuries, we gather that Johor could not sustain its efforts to recapture Malacca. The Portuguese responded to every action with vengeance, attacking Johor and destroying Bintan, the residence of the refugee sultan of Malacca, in 1526. We also note that Johor was at times very lenient towards the Portuguese, collaborating with them against the rising Sumatran sultanate Aceh Dar as-Salam.5 The conflict between these two sultanates braided itself into the East-West struggle. It cannot be denied that Johor was in an unenviable position, situated at arm’s length from Malacca, which gave it little room to manoeuvre or follow a steady policy of resistance. Its survival depended greatly on good neighbourship with Malacca.

As the exponent of local opposition against the Portuguese, Aceh was confronted with matters of containment and survival. Islamic identity and cohesion – existential and perhaps contentious issues – eventually acquired great significance in Aceh’s view, which shall be clarified further in this article. While identity was (everywhere) difficult to define, establishing it became more unpredictable. There are important indications, supported by written proof, that religion was a major issue for Aceh in battling the Portuguese “infidel” in the Dar al Harb – the abode of war and the antonym of Dar as-Salam. Initially, the Portuguese held the view that Aceh’s actions against their shipping were razzias (raids or military attacks); however, they gradually recognised that military and moral support from the Ottoman emperor and caliph of the largest Muslim community lent the actions the fierceness and other characteristics of a jihad (Alves 2000, 97). In a religiously motivated war, an Islamic ruler may summon all the eligible men of his realm to prepare for the struggle (Lewis 1991, 73). John Davis, one of the first European visitors to Aceh, visiting in 1599 and again in 1602, notes that the sultan could summon all the people of his realm for war.6 Almost two decades later, in 1619, the French general Augustin de Beaulieu, who was in Aceh with a fleet from Normandy, made the same observation. Here again is a caveat. Even if the jurists of Islam were concerned with moral values and standards regarding the call to a military jihad and the Acehnese rulers were advised on all kinds of matters by trusted Islamic scholars at their court, it is impossible to ascertain if and how these concerns were accommodated in initiating and conducting a military jihad. Scholars who follow the letter of the law have difficulty conceiving of Aceh’s struggle as a jihad. Their arguments should not lead to unproductive dialectics. Christian crusading in the region needed a firm response7 – a religious obligation even the jurists of Islam would acknowledge. The Portuguese incursions in Asia were discussed at the annual meetings of Muslim leaders in Jeddah. In 1565, the sultan of Aceh, Alau’d-din Ri’ayat Shah Al Kahar (r. 1537–1571), who was the sixteenth century’s relentless pursuer of the Portuguese, sent an official mission to Constantinople to appeal for assistance from the Ottoman emperor in his struggle against the Portuguese. A fleet assembled from different corners of the empire arrived in the Straits in 1567 under Kurtoglu Hizir Reis; however, the combined large Muslim armada was not able to wrest Malacca from the Portuguese.8 An Islamic effort in 1509 to rescue Diu on India’s west coast from the hands of the Portuguese also failed. The Pacta Islamica9 was not effective on the Asian seas.

Evidence that Portuguese religious fervour was an unbridgeable obstacle for Aceh is drawn from a 1610 letter from Sultan Sri Perkasa Shah Alam, known posthumously as Iskandar Muda (r. 1607–1636), to Prince Maurice of Nassau of the United Republic of the Netherlands. He declared his lifelong commitment to battling the Portuguese om oorzaake van religie en tyrannie (because of religion and tyranny) (VOC 11263).10 This declaration may seem odd given that the letter was addressed to a Christian ally. It was in response to the message of the Prince that an armistice was pending between Spain and the United Republic. The armistice was in place from 1609–1621. Portugal had come under the crown of Spain in 1588, a fact that must have tainted Portuguese prestige among Asian rulers.

In 1602, Aceh and the United Republic established a “brotherly bond” against the Iberians. The approach towards this alliance shall be explained further in this article. Even after a century of the Iberians’ presence in the Straits, religion was a chief element in Aceh’s resistance to them. The long struggle between Aceh and the Iberians was not exceptional; the 80 Years War between Spain and the United Republic (1568–1648) was also fundamentally based on religious differences between Catholics and Protestants, whatever other course it may have taken.

Order and Control

A perusal of the extant sources, both local and European, shows that ousting the Portuguese from the region was a constant in Aceh’s stance and policies, whoever was the ruler and however he had ascended the throne – whether by primogeniture, usurpation or appointment. Driving out the Portuguese was Aceh’s goal. This enduring obsession had repercussions for the local ports, which were invaded and castigated by Aceh when they traded with the Portuguese for their own sustenance. Aceh determined the terms of engagement.

The persistent view of Aceh in the existing literature is that of a rapacious conqueror out to plunder the riches of the ports. The Portuguese were the first to document Aceh’s actions; later, Dutch, English and French merchants reported on the successive military expeditions and their impacts on the region. The idiom used in these reports to describe the events and the attitudes and character of the local power holders often reveals the self-interest of these Europeans. Nuru’d-din al Raniri, the Sheikh al-Islam at the court of Sultan Iskandar Thani (r. 1636–1641) and the composer of the Bustan as-Salatin, enumerates the invaded ports in the royal genealogy of Aceh (part II, vol. 13) in chronological order, omitting the reasons for their subjugation. He posthumously bestowed the title Iskandar Muda (young Alexander) on Sri Sultan Sri Perkasa Shah Alam and on his successor the title Iskandar Thani (Alexander II). Alexander the Great was regarded in the Muslim world as the herald of Islam. The Acehnese chronicles and epics were written during the 17th century and directed to literate contemporary and future audiences. The written words survived and were also orally transmitted from generation to generation. The Islamic scholars established the sultans as glorious conquerors and defenders of Islam who followed in the footsteps of Alexander the Great, a view that is shared by local historians, such as Hasjmy (1975), Hasan Basry and Ibrahim Alfian (1990), Rusdi Sufi (1995) and Amirul Hadi (2004), who accept conquests as their memorable legacy and a striking quality of Acehnese kingship. The claims that the Acehnese rulers were conquerors are thus based on the reading of two different historiographies, one European and one local, yet both with similar claims. The epic Hikayat Aceh, presumably written by Sheikh Shamsu’d-din Pasai, the influential Islamic scholar at the court in the first decades of the 17th century, explicitly mentions the historic embassy of 1565 to the Ottoman emperor in Constantinople, who called himself the King of the West and the Acehnese sultan the King of the East (Iskandar 1958, 18). If this appellation was coined by the Sheikh, whose aim seems to have been to establish Aceh as an Islamic superpower by magnifying its role, its outcome was that Aceh’s status was exalted. Echoing throughout the centuries, it has contributed significantly to creating an Acehnese identity.

The author positions conquest and territorial expansion in the setting of negotiating a new order. Conquest was important to enhancing the status of rulers all over the world. In their letters to the Acehnese sultans, the European power holders, especially the English sovereigns (like their Acehnese counterparts), used this medium of communication to refer to the conquered territories under their power. The merchant/envoys were instrumental to impressing the Asian rulers with their sovereigns’ territorial gains and political achievements at a time when Spain was still a menace in Europe, a fact known in the far corners of Asia. The conversations among Sultan Alau’d-din Ri’ayat Shah (al Mukamil) (r. 1589–1604) and the Englishmen, John Davis and James Lancaster about England’s victory over the Spanish armada are significant. Two decades later, Sultan Iskandar Muda showed his knowledge of the state of affairs in Europe by keenly questioning France’s position in its relations with England in his conversations with de Beaulieu (1619/1620).

This questioning necessitated a bold statement from the admirals Cornelis de Houtman (1599), Lancaster (1602) and de Beaulieu (1619/1620) to impress upon the Asian rulers that the respective kings or sovereigns of these admirals and visitors’ monarchs were rightful sovereigns. Lancaster was interrogated by the shahbandar and an Islamic “bishop” at the court about the state of affairs in England. We note, however, that Prince Maurice of Nassau, the chief executive of several provinces of the United Republic and its military commander, “dwarfed” himself in his letter of 1600 to Sultan Alau’d-din Ri’ayat Shah, calling himself “your servant”.11 He was eager to establish a military alliance with this sultan of standing, a fierce enemy of the Portuguese. Effusive letters offering peace and assistance clearly show the intentions of the senders and are illustrative of a political situation in which they were not just observers but ambitious players. From the beginning of their presence in the Straits, the Dutch made no effort to conceal their wish to drive the Portuguese from Malacca.

Let us look at Aceh’s conquests in the 16th century to determine what conclusions can be drawn. Analysis demands seizing on an important argument and evaluating it empirically to develop an informed opinion rather than make easy assumptions.

In 1520, Aceh subjugated the port of Daya on the west coast of Sumatra. The Portuguese were frequent visitors to this port. The ports Pedir (Pidie) and (Samudra) Pasai, which gave access to the Straits with all the rich commerce passing through them, were invaded and incorporated in 1522 and 1524, respectively. It seems logical to assert – as suggested in the existing literature – that Aceh’s actions against these ports were directed to usurping their trade, requiring no further investigation of the geopolitical realities nor of Aceh’s real concerns. Surprising therefore is Tomé Pires’ description of the Acehnese ruler Ali Mughayat Shah, the conqueror of these ports, whom he had earlier called a homem cavaleiro, a gentleman of authority, comparing him to the petty port rulers, whom he considered chiefs of pirate states (Cortesao 1944, 38).

There is evidence that the Portuguese were under great pressure to make their way into Sumatra to take charge of the trade lines Malacca-Pasai-China; they were at the same time looking for the island of gold (Lobato 2000, 38). Alves (2000, 91) notes the existence of a treatise of 46 chapters, which was sent by the bishop of Malacca, D. Jao Ribeiro Gaio, to the king of Portugal in 1588 and in which he advocated the conquest of Aceh and Johor. Although this proposal came 77 years after they had settled in Malacca, the Portuguese had been adamant from the beginning about gaining a foothold in Sumatra. In 1515, they built a factory in Pasai, appointing the Italian Giovanni Da Empoli head of the business; he wrested a concession for an annual tribute of pepper for the Portuguese Crown and for the governor of Malacca. In 1519, the Portuguese received permission from Pasai’s ruler to build a fort in his port. Given that Pasai was one of the first ports in the archipelago that embraced Islam, its positive stance towards the Portuguese with their religious fervour is remarkable, especially because this ruler sought refuge in Malacca against Aceh (Alves 2000, 90), which shows his inclination towards the Portuguese.

It appears that as if by invading these ports, Aceh created a cordon sanitaire to stifle Portuguese ambitions to become dominant in Sumatra, threatening its territorial integrity and its trade. The invasions also underscore the weakness and perhaps the reluctance of the ports, especially of Johor, head of the Malay constellation, which spread over a considerable part of the east coast, to stop the Portuguese from gaining dominion over their trade and territory. Johor was even incensed by Aceh’s actions, which it regarded as a threat to its authority, steadily cultivating this idea. While Aceh’s armada was on its way to attack Malacca in 1547, a combined fleet of Johor, Pahang and Patani arrived to assist the Portuguese, who had already beaten off the Acehnese in the Panai River. Aceh retaliated by burning down a number of villages on the Johor River. In 1565, Aceh invaded the tin port of Perak in the Malay peninsula, where it constructed a fort “to protect the trade of the merchants from the Malabar coast against the Portuguese”. Johor regarded Aceh’s intrusion in Perak as an act of aggression (Hall 1981, 367).

The Portuguese spoke of the “imperialistic conflicts between the two sultanates Aceh and Johor, based on political and economic rivalry”, describing Johor as the protector of the Malay dominions and Aceh as the conquering, centralising power (Lobato 2000, 34). It is tantalising to posit that the Portuguese drew attention away from their own ambitions and infiltration of the ports.

Johor was not always successful in maintaining the loyalty of all the Malay ports. There were implicit and explicit rivalries among them. If we credit the reports written by Dutch merchants in Johor, there were bloody rebellions in Pahang against Johor from 1612–1615 because Johor appointed its own candidates vassals in Pahang. In Patani, the king, a brother of the ruler of Johor, had been murdered, which prompted Johor to invade Patani. The rebellions against Johor show that the Malay constellation was not an accepted given. The thesis put forward by the influential Dutch historian, the late M. A. P. Meilink-Roelofsz (1962, 298), that the fierce rivalry between Aceh and Johor was an important factor in the continued existence of Portuguese Malacca does not explain the origin of the antagonism between the two. The critical factor that bedevilled their relations from the start was Johor’s stance towards the Portuguese, setting the course for the hostilities and wars between them.

Realpolitik versus Power Politics

Although not on the agendas of Aceh and Malacca, peace suddenly descended in 1593, when traders from Malacca requested from Sultan Alau’d-din Ri’ayat Shah (al Mukamil) permission to trade in Aceh’s ports. It was a watershed moment, a break with the long history of war. Portuguese sources even speak of diplomatic relations between the old foes with the sending and receiving of envoys (Lobato 2000, 55–56), which can also be gathered from the journals of Frederick de Houtman and John Davis (see the Bibliography). It is instructive to examine the reasons for this dramatic change after almost a century of war. Historians generally note the war between Aceh and the Portuguese as a mere blip in time, failing to recognise the real concerns and the transformations that took place. The Portuguese merchants were evidently tired of the relentless hostilities that threatened their existence and favoured establishing trade relations with their tenacious pursuer. Considering Alau’d-din’s positive demeanour, the author posits that recognition by Malacca of his sovereignty was the overriding motif. Drawing from the Bustan and the early historiography, it is apparent that Alau’d-din usurped the throne, which was destined for the young crown prince Buyong, grandson of the murdered Acehnese ruler, who was a captured prince of Perak, and the son of his daughter and the sultan of Johor. Marriage between the two may seem inconceivable; however, there was a brief moment of peace between Aceh and Johor in 1574 in which they cooperated against Malacca. It was not unusual to conclude marriages between royals of victorious and defeated states; however, the new kinship bonds did not as a rule overcome the latent problems and hostile feelings between them, as the historical realities show. The murdered Acehnese ruler (the grandfather of Buyong) was an immediate descendant of the sultan of Malacca and thus closely related to the Johor royal family. He was installed as the ruler of Aceh by the Acehnese orangkaya because Aceh’s reigning Mahkota Alam dynasty was exhausted by rivalry and bloodshed. One wonders whether the enthronement of this captured Perak prince was also intended to embarrass Johor. This ruler is described in the Bustan as pious, instating the Friday prayers in Aceh. However, after 10 years on the throne, he was murdered. Had he become too close to Johor by marrying off his daughter to the sultan of Johor? The climate in Aceh was highly politicised, and conspiracies were part of everyday politics.

By receiving legitimisation of his sovereignty from Malacca, the usurper Alau’d-din gloried over Johor, which made several assaults on Aceh’s territory to avenge the murder of Prince Buyong. The question of why the orangkaya chose to eliminate prince Buyong and thus prevent him becoming the sultan may be answered as follows: it served the higher purpose of saving Aceh the ultimate humiliation of becoming Johor’s vassal state (Mitrasing 2011, 51). Given the usually good relationship between Johor and Malacca, the enthronement of the prince could facilitate Portuguese infiltration in Sumatra. The orangkaya installed Alau’d-din Ri’ayat Shah (al Mukamil), who was a descendant of Aceh’s second dynasty Dar al-Kamal (mentioned in the Bustan) and a principal official at the court, on the throne. This brief digression has much relevance when viewed in the light of the struggles among the different sultanates, and it is essential to understanding the political realities and the strategic choices that were made. The fact that the orangkaya favoured persons of royal pedigree to ascend the throne, even if these were foreign princes, is remarkable. The general claim in the historical literature is that these orangkaya or elites rivalled for the throne and favoured an inter pares government. The fact that the orangkaya accepted Sultan Iskandar Muda’s 1621 appointment of a captured Pahang prince as his successor without rebellion was unique in the history of succession (Mitrasing 2011, 50–57). The appointment of the Pahang prince as sultan of Aceh may again have been accepted due to geo-strategic considerations and undoubtedly to humiliate Johor. After this ruler, known as Sultan Iskandar Thani (Alexander II), died under suspicious circumstances in 1641, the orangkaya appointed his widow, the eldest daughter of Iskandar Muda, as the new ruler, going against the wishes of the orthodox Islamic leaders and overcoming their own rivalry for the throne. She ruled under their protective eyes. While these elites did not oppose the installation of a prince of Perak and one of Pahang on the throne of Aceh, they jealously ensured that the queen did not marry a Johor prince. The author discovers a lacuna in the historical literature in identifying meaningful occurrences and developments, loyalties and shifts. A curiosity for what can be known is often lacking. The claim that the orangkaya could make or break kings has not been helpful in appreciating their actions and ambitions because it is not placed in a contextual framework of the political realities within which they acted. The circumstances signalled the way to the choices and decisions. The two coups d’état show the dedication of the orangkaya to protecting Aceh’s position as the sovereign, leading state in the region.

Towards a New Era

The arrival of the northern Europeans set in motion a chain of events and developments, accelerating the existing flux. Not only did the first Dutch expedition arriving in Aceh in 1598 break up the Portuguese monopoly but Sultan Alau’d-din demanded assistance from admiral Cornelis de Houtman for a military expedition to Johor in exchange for a shipload of pepper. The Aceh-Johor wars climaxed with his usurpation and the liquidation of Prince Buyong. De Houtman agreed to assist, signalling the start of an equal partnership between Aceh and the Dutch, later the VOC.

The Dutch immediately became embroiled in the geo-politics of the Straits, upsetting the power equilibrium. The Portuguese merchants in Aceh spread rumours of de Houtman’s unrestrained actions against the people of Bantam in 1595 on his first expedition to the archipelago, calling the Dutch pirates. They zealously guarded their new trading grounds and the power equilibrium by intervening to halt the military expedition to Johor, in which a possible Acehnese victory could tilt the balance in its favour. Their instigations ultimately led to a violent Acehnese attack on the two Dutch ships, leaving admiral Cornelis de Houtman and many of his crew dead and his younger brother, Captain Frederick, a hostage of the sultan.12 The expedition to Johor did not occur. The Portuguese were in a spirited mood. Anxious to keep up the momentum, so it seems, they harassed the ships of Muslim traders coming to Aceh and furtively supported the east Sumatran port of Aru against Aceh’s aggression. Aru was inclined to Johor. Goa even sent an embassy to Alau’d-din, who cunningly proposed constructing a fort in Aceh, maintaining that a fort was indispensable to defending the wooden city of Aceh from destruction by fire. Alau’d-din sneered at this impudence and asked whether the governor of Goa was so concerned about the safety of Aceh because he had a daughter to give in marriage to Alau’d-din’s son. Alau’d-din requested Goa’s assistance to attack Johor, which was refused.13 This rhetoric sketches the political scene at a precise moment. Obviously, realpolitik and the politics of power in which it was bound up were different realities for both parties. These unpredictable relations led to instability. Lancaster, who was at the court in 1602, mentions that plans were made between the sultan and envoys of Siam and Patani for an attack on Malacca. It was a new chapter in the struggle between Aceh and the Portuguese, triggered by the arrival of the Dutch.

The efforts of several Dutch fleets coming to Aceh to release Frederick de Houtman and his mates were unsuccessful. A dramatic change came in 1601, when a special mission sent by Prince Maurice of Nassau, the military commander of the United Republic, was allowed to pay a visit to Sultan Alau’d-din. Maurice’s letter, mentioned above, offering peace and assistance against the Iberians, arrived at the right time because Alau’d-din was wary of the Portuguese. He embraced the opportunity to establish relations with this enigmatic country governed by aristocracia,14 vigorously fighting for its independence from Spain. Aceh was the first port in the Straits to be visited by northern Europeans, and his prestige rose as a result of their presence in his port. The violence against the de Houtman expedition had tainted Sultan Alau’d-din’s reputation. He released Frederick de Houtman and committed a significant historical act by sending his ambassadors with the returning fleet to the United Republic, where they were introduced to the States General and Prince Maurice. The author established earlier that this was the first diplomatic mission of a Southeast Asian polity to Europe (Mitrasing 2011, 89). Thus, the debut of a sovereign Southeast Asian state on the stage of European politics came to signal the beginning of a new era in the politics of ambition and power in the Malacca Straits and, one may say even in Europe. The political purport of the Acehnese mission to the Republic was well understood in the Escorial and in Lisbon. Alau’d-din keenly manoeuvred the dynamics of power in favour of Aceh. He established friendly relations with England in 1602, granting the first English expedition, under Lancaster, the Great Privilege out of his admiration for Queen Elizabeth, who had been victorious over the Spanish armada, as he told Lancaster.15 The States General of the United Republic exploited the political niche by inviting European courts to send their representatives to be introduced to the ambassadors of the most powerful Southeast Asian ruler. These developments may show the birth of a “brave new world”, in which a Eurasian bond was formed against the Iberians. The implications of the diplomatic visits were significant, and Aceh and the Dutch were from then on brothers-in-arms. The envoys stayed in the Republic for over 15 months, a costly affair for the States General; however, with an eye to trade monopolies, a place for their ships to rendez-vous in the Straits and an alliance against the hated Iberians, no costs were spared. The States General duly presented the bill to the just-established United East India Company (VOC).

The peace between Aceh and Malacca was over before a decade had passed. Factually, it was an inter bellum. The special relationship between Aceh and the Dutch, sealed by the 1602 visit to the United Republic by the Acehnese embassy and the establishment that same year of the VOC, which received special powers by Charter from the States General giving it the right to keep a military force, maintain fleets, wage wars, erect forts and appoint governors, were developments that were anxiously watched by the Portuguese.

Portuguese troops arriving from Goa eventually landed in Aceh in 1606 but were quickly stopped by a large VOC fleet under Cornelis Matelieff de Jonge, which had arrived in the Straits to attack Malacca and confronted the Goa fleet. Although Matelieff was unsuccessful in capturing Malacca from the Portuguese, he inflicted severe damage on the Portuguese naval machine.

The fact that Aceh threw in its lot with the Dutch is not surprising because support from the Malay ports in the all-absorbing struggle against Malacca was lacking. A Pacta Islamica Malaica, a notion conceived by several historians, such as the late Teuku Iskandar, did not exist, although there were brief moments in which Aceh and Johor worked together against Malacca, for example in 1574 and again in 1614 when Johor became a vassal state of Aceh.

The VOC and the incumbent sultan of Aceh, Ali Ri’ayat Shah (r. 1604–1607), signed a treaty known as the Accord of 1607, which laid down the conditions for military cooperation and trade, a corollary to the brotherly alliance. The VOC received the right to establish a rendez-vous for its ships and a Dutch colony within Aceh’s territory. The English perceived this Accord as a threat to their own rights as laid down in the Privilege of 1602 granted by Sultan Alau’d-din, the father of Sultan Ali Ri’ayat Shah. Aceh was to become the theatre for Anglo-Dutch competition, which gradually spread to the corners of the archipelago. John Davis, the chief navigator of the de Houtman expedition, was also the navigator of Lancaster’s expedition in 1602. The Dutch believed that Davis was a spy, which was not unfounded because he addressed his journal of the Dutch expedition to the Earl of Essex, advisor to Queen Elizabeth I.

With the coming of the northern Europeans, the geopolitical struggle received new impetus, creating another watershed moment in the history of the Straits of Malacca. The VOC straightforwardly set out its trade ambitions on military lines. Admiral Matelieff de Jonge, who arrived with 11 ships, negotiated a military treaty with Johor in June of 1606 to capture Malacca before the Accord of 1607 with Aceh came about.16 Johor’s geo-strategic importance was now sufficiently clear to the Dutch. It was not clear in 1599 when de Houtman was ready to cooperate with Aceh in a military expedition to Johor. The treaty stipulated the spoils of war: the VOC would obtain the inner city of Malacca, and Johor would obtain the outer territories. Because Matelieff had not conquered Malacca, the treaty lost its value. The second treaty of September 1606 only gave the VOC the right to maintain a factory in the chief town of Batu Sawar – a setback for the Dutch, who had hoped to construct a fort in the Straits and create a rendez-vous for their ships. In 1615, the VOC was given a place in the Carimun islands to erect a fort.

Geopolitical ambitions and trade were the threads of a tangled tale. We see the VOC performing its balancing footwork by signing treaties with both Aceh and Johor. The Dutch were more inclined towards Johor, not just for geo-strategic reasons but out of a deep friendship with Prince Raja Bongsu, the later Sultan Abdullah Ma’ayat Shah (r. 1614–1623).

The Accord of 1607 and the Privilege of 1602 were denied by Sultan Iskandar Muda when he ascended the throne of Aceh in 1607. The treaties had not been implemented. Jurisdiction of the VOC within his territory could threaten Aceh’s sovereignty and safety. Brought up as a prince in the court of his grandfather Sultan Alau’d-din, he had experienced Portuguese interventions and was appointed the leader of the Acehnese troops against the invading Portuguese in 1606. He knew of the competition between the European trading companies and Dutch ambitions to capture Malacca – there can be little doubt that it helped shape his view of the future. Strategic considerations moved him to continue the brothers-in-arms relationship with the Dutch, which is clear from his many requests for military assistance. It was not an easy relationship; during his long rule, they frantically negotiated trade for military assistance and vice versa (Mitrasing 2011). There is little evidence that they cooperated in a united attack on Malacca.

Whatever the scholarly scepticism with regard to Iskandar Muda’s religious vagaries, his commitment to pursuing the Portuguese until the end of his life “because of religion and tyranny” meant that the war could only end when the “infidel” was completely defeated. His grandfather Alau-’d-din used words to the same effect in a 1602 letter to Queen Elizabeth I, declaring that he would pursue the Portuguese to the ends of this world and make them die a bitter death.

The brothers-in-arms apparently never cooperated against the Portuguese but rather operated independently. In the nexus between alliance and war, the notion of maintaining a balance of power can produce inaction. We draw from the VOC documents that the high officials in Bantam and later in Batavia from the start preferred a “dead friendship” to war with the king of Aceh. This king was Iskandar Muda, the longest ruling sultan of that period. The 1639 letter of Sultan Iskandar Thani to Prince Frederick Hendrik, the successor of Prince Maurice, is noteworthy; in it, the sultan uttered what the author views as historic words, that their bond was similar to “a golden chain that could not break” (VOC 11264).

Terms of Engagement

Was Iskandar Muda a rapacious conqueror out for glory or a paladin obsessed by the desire to shatter Portuguese ambitions in the region? The chronology of his actions is helpful to obtaining some insight. The motives for these actions are even more important to understanding his concerns, whether real or imagined.

In 1608, another large VOC fleet under the command of Verhoeff made an unsuccessful attempt to conquer Malacca after discussion with the sultan of Johor. Verhoeff had anchored in the Bay of Aceh on his way to Johor but did not visit Iskandar Muda, although his instructions mentioned soliciting assistance from the sultan of Aceh. Iskandar Muda, still new to the throne, was surprised that his “confederate” did not visit him (Mitrasing 2011, 106–107). The Portuguese avenged the attack by Verhoeff by blockading the river to Johor’s chief town Batu Sawar for an entire year in 1609; no ships could leave nor enter. The blockade was successful in forcing Johor to sign an armistice in 1610. The sultan of Johor, also named Alau’d-din Ri’ayat Shah, and his orangkaya favoured peace with Malacca to stimulate their trade. His younger brother Raja Bongsu opposed a peace treaty with Malacca and significantly favoured the Dutch. Although the two differed over the course to follow, Raja Bongsu remained loyal to his brother, the Yang di Pertuan Alau’d-din Ri’ayat Shah. The treaties with the VOC had not delivered results. We again note a case of circumstances and choices in which the Dutch were a divisive element in Johor’s internal politics.

The Acehnese armada invaded the ports of Aru and Deli on Sumatra’s east coast in 1611 and 1612. These ports sheltered under Johor’s umbrella and were therefore easily accessible to the Portuguese. This action by Iskandar Muda appears strategic because in 1613, his armada sailed to Johor without being exposed to attacks from these ports. The Acehnese invaders destroyed Batu Sawar, the chief town of Johor, and took thousands of captives, including members of the royal family. It was undoubtedly a castigation campaign for giving in to the Portuguese – an obvious fact not brought forward in the literature. Dutch merchants who were conducting business in Johor took up arms against the Acehnese invaders, their “brothers-in-arms”. The Dutch visitors in Johor were captured and brought to Aceh. The VOC officials in Bantam were not at all pleased with their merchants’ actions against the Acehnese. The relationship at that moment between the company and Aceh was already at a nadir; the VOC flexed its muscles by placing an embargo on the VOC ships travelling from the Moluccan islands to Aceh from 1612–1614. Spices, needed to barter for the Indian textiles that were in high demand in the ports of Sumatra, did not come from the islands – a setback for Aceh’s trade. The reason for this embargo was that the English obtained a contract to trade in the ports on Sumatra’s west coast at the exclusion of the VOC. The embargo came on top of Iskandar Muda’s denial of the existence of the Accord of 1607. However, he too preferred peace with the VOC to war and released his Dutch captives in 1614.

Iskandar Muda appointed the captured prince Raja Bongsu, the youngest brother of Johor’s ruler, the Yang di Pertuan Alau’d-din Ri’ayat Shah, his vassal after marrying him off to his sister. The vassal took the name Abdullah Ma’ayat Shah (r. 1614–1623) and was sent back to Johor in 1614 to occupy the throne. That same year, a combined fleet of Aceh and Johor went to Pahang; there, the Portuguese supported the orangkaya, who requested their assistance in convoying their own candidate for the throne from Bugis stock to Pahang before the Johor candidate could usurp the throne. The Portuguese repelled the Johor/Aceh fleet. The following year (1615), the Portuguese succeeded in forcing Abdullah Ma’ayat Shah to sign an armistice to break Aceh’s control over Johor. With this armistice with Johor in place, the Portuguese now convoyed the Johor candidate to Pahang (Tiele 1877, 118), turning their back on the orangkaya. This episode is illustrative of the Portuguese ability to exploit local disaffections to their advantage. However, it also demonstrates their unending struggle to exist in an inherently hostile environment. Iskandar Muda again destroyed Batu Sawar in 1615, after he had reconstructed it, and pursued the fleeing Abdullah Ma’ayat Shah. He would pursue the miserable sultan until the latter’s death in 1623 in his refuge in the Tambelan islands.

The Acehnese armada attacked Portuguese ships coming from Goa, destroying several. A VOC fleet, coming to the Straits from Bantam to seize a Spanish carrack with valuable cargo from the Philippines, encountered three Portuguese galleons near Malacca and sank two of them. Admiral Verhagen was eager to attack the Acehnese, who had burnt down Batu Sawar, where the VOC had reestablished its factory. The situation was chaotic and highly unpredictable, with shifting loyalties and many warmongers.


In 1617, Aceh invaded Pahang, where Johor had installed its own candidate in 1615 with the help of the Portuguese. In 1614, the combined Aceh-Johor fleet went to Pahang to install the Johor prince on Pahang’s throne. The armada brought thousands of citizens from Pahang as war captives to Aceh, among them a prince who would eventually become Iskandar Muda’s successor. Aceh invaded Pahang a second time in 1618. The reasons for this invasion are not clear.

In 1619, Iskandar Muda undertook a hongi expedition to the pepper port Kedah on the west coast of the peninsula, where the Portuguese had been trading for many years and obtained huge amounts of pepper.17 The Acehnese destroyed all the pepper vines and killed all the cattle. This extirpation turned Kedah into a no-man’s land, and the European traders were obliged to buy pepper in Aceh. The captured sultan of Kedah, members of his family and many of his orangkaya were executed in Aceh and de Beaulieu, who was in Aceh in 1619, from there travelling to Lankahui (Pulau Lada), a dependency of Kedah, to buy pepper, tells us that the people there felt no regret for the king’s execution “because he was impious and had evoked God’s wrath because of his bad inclinations”.18 He found himself in the middle of the Aceh-Kedah war. Kedah’s ruler, the eldest son of the executed sultan, who was saved because he had fled to Perlis, asked him for two cannon to defend himself against another Acehnese invasion in exchange for a cargo of pepper. Because de Beaulieu was returning to Aceh to negotiate a trade contract with Iskandar Muda, he refused to comply with the request.

In 1620, the Acehnese armada invaded Perak, where the Portuguese were buying tin and had started patrolling the entrance to the port with four large warships. This invasion signifies, among other things, that Perak had not previously been under Aceh’s permanent control.

Iskandar Muda also threatened to destroy Patani because its queen had supported Kedah by sending 2,000 men and food overland to the unfortunate port and because the Portuguese gained her permission to trade in 1620 by entering her territorial waters. The queen also feared that the VOC would retaliate because it was the chief buyer of pepper and silk in Patani, where it had maintained a factory since 1601. Her letter to the governor-general in Batavia reveals her anxiety and shows the complexity of the geopolitical situation. She begged him not to interfere with her ships going to Malacca and the Moluccan islands, as well as Portuguese ships in her waters.19 The VOC apprehensively consented. Trade was the lifeline of the ports, which struggled to survive the onslaught.

Aceh’s interventions in the affairs of the ports were among other things intended to ensure that an ally was on the throne; Johor is a clear example of a failed vassal state where the Portuguese remained influential. We saw earlier that Pahang too slipped out of Aceh’s control and was invaded a second time in 1618. Kedah was attacked a second time in 1620. Perak had been subjugated in 1565 and was again invaded in 1620. These ports collapsed in their own particular ways but for the same reason: the Portuguese presence. The subjugation of these ports did not result in their incorporation into the Acehnese realm but merely their temporary submission.

The utter disregard for the many thousands of Malay war captives in his realm from Johor, Pahang, Kedah and Perak, who were starved or left to die in the streets of Aceh from hunger, certainly does not support the general proposition that Iskandar Muda was out to “populate” Aceh by conquests.20 One should recognise that capturing citizens, artillery and ships not only strengthens the invader but also very much weakens the opponent, who is bereft of manpower and the fundamental instruments to wage war against the conqueror. The author believes that the invasions were meant to isolate and weaken the Portuguese, who depended on trade with the local ports.

In 1624, Aceh invaded the port of Andragiri, where the Portuguese had been buying pepper. The Dutch had been trading in this port for several years, which had apparently not been viewed by Iskandar Muda as a reason to invade Andragiri at an earlier time. He threatened to castigate neighbouring Jambi, according to Dutch witnesses because the widow and son of the deceased Sultan Abdullah Ma’ayat Shah of Johor had taken shelter there. Jambi received assistance from Palembang and the Minangkabao highlands, which sent troops to fight the Acehnese aggressor. Portuguese warships also arrived in Jambi to deter the Acehnese. The Dutch also sent a small fleet to protect their own interests in Jambi, where they maintained an office. Iskandar Muda faced great opposition for the first time during his rule. He did not follow up on his threat. The Dutch were relieved; they did not favour war with him. The Anglo-Dutch Defence Alliance, which came into being in 1620 after fierce rivalry between the two trade companies, was a threat to Iskandar Muda. He despised the new alliance of old foes. He had long taken advantage of their competition in the pepper trade, putting at risk his special relationship with the VOC.

While religion was clearly not a constraint in the various dealings of the successive Acehnese sultans with the northern Europeans, there were strict rules that the Europeans were obliged to follow.21 Trespass was usually punished irrespective of the perpetrators; however, reports of foreigners being punished are rare. In 1615, the Dutch merchant Rysser was punished for violating the rule to await the sultan’s tsiap (royal token of permission) for landing and was thrown to elephants, suffering broken limbs. Several Dutch merchants left Aceh without obtaining the sultan’s tsiap, which was also necessary for departure. Iskandar Muda was furious at this violation and communicated his feelings to the VOC authorities in Bantam. It became a matter of his vexation. Jan Pieterszoon Coen, at that time director-general of the VOC business in Bantam, sent his special envoy to Iskandar Muda in 1617 to apologise for this unforgivable negligence by blaming the merchants’ drinking habits for their unceremonious behaviour.22 Coen was keen to obtain a contract to trade in the ports on Aceh’s west coast at any cost and would not endanger the friendship with the sultan, his despised brother-in-arms. It should also be understood that the issuing of a tsiap carried built-in guarantees for the territorial integrity of the realm, the sultan’s sovereignty and – not usually understood – the protection of the foreign visitor. Rather than being a quaint formality, the tsiap carried judicial weight.

An interesting question is whether political authority and its location had become more decentralised because of the expanded Acehnese realm. It will be understood that Aceh’s claim over wider territory not only paved the way for the dispersion of political centres but also facilitated centripetal power. However, centres of royal power did not exist; the sultan was represented by a governor or vassal king, assisted by officials, in the different ports under his control. These governors or vassal kings were installed to execute tasks as directed by the sultan. The Acehnese sultan was not an itinerant ruler. He remained in the conurbation in the port town of Bandar Aceh, where his court was the centre of power, trade, diplomacy and ceremony.

The letters of the Dutch merchants mention contacts with the “coninck” and the penghulu of Tiku, two different functionaries who kept each other in check. Envoy/merchant Cornelis Comans, frustrated by the unproductive talks with Iskandar Muda and his false promises, even after three visits to Aceh, negotiated an agreement with the governor of Priaman to drive the Acehnese out of his territory (1619). Comans also advised the governor-general in Batavia to join forces with Aceh for an attack on Malacca and, once inside the city, to capture the Acehnese and take the city for the VOC. This proposal apparently did not find favour with the high officials in Batavia, for evidence that it actually occurred is lacking.

All physical boundaries were fluid rather than strictly demarcated; however, an understanding of the limits was clearly present in the minds of the rulers and the ruled. The system of vassal states and dependencies intrinsically meant that physical borders had to be negotiated or conquered. The Bustan enumerates Aceh’s conquered territories, evidencing a notion of both geographical and political borders. In the preambles to their letters to European sovereigns, the Acehnese rulers enumerated the territories under their control. While this control was to a certain extent acknowledged by the Europeans, the Europeans’ own economic and geopolitical ambitions in the region rendered the Acehnese claims invalid. The chiefs of the western ports wanted to eliminate the tyrant of Aceh and were eager to assist the Dutch in their efforts.


Descending on Malacca

In 1629, Iskandar Muda suffered a terrible humiliation. Since 1626, his fleets had assembled on the Sumatran side of the Straits, preparing for the ultimate attack on Malacca. The ports were nervous, expecting attacks on Patani and Jambi. Even the VOC was confused. The full armada entered the Johor River, and from there, the troops went on land. The Portuguese estimated that the armada consisted of 246 ships, which included 48 galleys “much larger than ours” and 19,400 men. After months of fierce fighting on land between the belligerent troops, the mighty Acehnese armada was besieged by the combined forces of Portuguese Goa, Johor and Patani coming to Malacca’s aid, closing off the mouth of the river. One after another, the warships exploded, sank or were seized by the Portuguese, who were now in possession of most of Aceh’s artillery and warships, including the “terror of the world”, the Cakra Dunya.23 This humbling defeat was the result of the lack of a unified command system, which caused military blunders. Iskandar Muda himself was to blame for appointing two commanders, who disagreed over strategy. Even the Bustan identifies this disagreement as the cause of Aceh’s defeat, noting that great numbers of Muslims lost their lives “Kerana kedua2 panglima itu berantah2 antara satu sama lain maka banyak-lah orang Islam mati shahid”.24 The reader is unequivocally reminded that the battle was between Islam and the “infidel”. Although the mighty armada was obliterated and Aceh was vulnerable to outside aggression, no foreign invasion of Aceh occurred. The Dutch were ambivalent; they dreaded seeing Iskandar Muda claim victory over Malacca but also hated to see the victorious Portuguese in possession of much of the Acehnese artillery and their greatest warship. The VOC merchants in Jambi and Patani advocated a fresh attack on Malacca in close cooperation with Aceh. A delegation was sent to Aceh in 1632 to renew brotherly relations and negotiate assistance against trade contracts to capture Malacca. Iskandar Muda was utterly pleased with the restoration of the relationship.

When Antonio van Diemen became governor-general of the East Indies, he immediately devised plans for the capture of Malacca. Since 1637, a host of captains and diplomats had visited Aceh to talk with the successor of the deceased Iskandar Muda, Sultan Iskandar Thani (r. 1637–1641), a prince of Pahang, regarding the preparations for the siege of Malacca. It became high-level diplomacy, which lasted for almost four years, with the sending and receiving of envoys between Aceh and Batavia. The VOC failed to gain the support of the sultan, who was enraged that Johor was included in the coalition to capture Malacca. Van Diemen regarded the objections and protests as coming from a cantankerous man, failing to recognise that the new sultan wore the burden of two crowns: as the ruler of Aceh, he inherited Aceh’s enemy Johor; however, on a personal note, as a prince of Pahang, he was the blood enemy of Johor, which had ousted his father Sultan Ahmad and appointed a puppet ruler in his place. Van Diemen was adamant about including Johor in a coalition: “to take Johor under our wings to reduce the chance of Johor providing the Portuguese in Malacca with foodstuff”.25 Establishing Dutch rule over Malacca was one of Van Diemen’s greatest ambitions, for which he tactically summoned support from Malacca’s friend and foe. Malacca should finally come into Dutch hands. How the spoils of war would be divided was at that moment not clear. Iskandar Thani was distraught and felt betrayed, and he threatened that the Dutch would never again set foot in Aceh if Johor were included. His anxiety is plain in the letters he sent to Prince Frederick Hendrik and to Van Diemen, written between 1637 and 1639, urging them to maintain the brotherly bond “as if we are of one blood”. Fearing a combined attack by the VOC and Johor, he began to deviate from the course of the river on the western side of his capital. After a siege of six months, the VOC finally conquered Malacca in February 1641 without Aceh’s help but with some assistance from Johor and Patani. Sultan Iskandar Thani passed away in January of the same year, most likely from poisoning. He had several enemies, both internal and external.

Final Remarks

The VOC was not interested in remaking Malacca the chief centre of trade because Batavia held this position. However, tin from Perak remained high on its list. Stretching its muscles, the VOC began demanding special privileges from the ruler of Perak, who did not submit to the demands easily. Mediation by Sultana Tajul Alam Safiatu’d-din Shah of Aceh, the daughter of Iskandar Muda and widow of Iskandar Thani, helped resolve the problems. The irony of history is that Portuguese Malacca was disbanded, and its nemesis the Sultanate Aceh Dar as-Salam gradually lost its political relevance and power. Malacca entered a new era of European presence under the banner of Protestantism. Malacca remained important for the VOC as a strategic foothold in the Straits to deter Portuguese shipping. Johor and the VOC negotiated the terms for peaceful coexistence. Johor profited from the trade of the area and gradually regained its prominence in the Malay world (Lewis 1995, 14).

Notes

1.   The trade of the Muslim merchants from the ports of India and the Red Sea ports, who controlled the spice trade to the southern ports of Italy.

2.   A cartaz was a written permit issued to ships passing and trading within the Portuguese sphere of influence (as perceived and instated by the Portuguese themselves).

3.   D. G. E. Hall, A History of South-East Asia (London: Macmillan Education Ltd., 1981). It is instructive to note that the two Iberian nations divided the world beyond Europe among themselves. By the Treaty of Tordesillas of 1494, overseen by Pope Alexander VI, the Portuguese obtained the right to explore and trade east of the north-south meridian. The Spanish obtained the right to do the same in the western portion.

4.   See Soedjatmoko’s contribution: The Indonesian Revolution 45 years on, some personal reflections in The Decolonization of Indonesia International Perspectives (1988) published by the Roosevelt Study Centre, Middelburg, 9–20.

5.   The author refers to the writings of Sir Richard Winstedt published in JMBRAS, vol. X, in which he discusses the relations between Johor and Aceh. I also refer to the letters of the resident and visiting merchants of the Dutch East India Company in Johor in 1609–1615 to the officials in Bantam. Portuguese sources shed light on the relations between the two sultanates during the 16th century.

6.   His journal is published by Unger (1948) and by the Hakluyt Society (1880).

7.   On the Portuguese Inquisition in India and the rest of the Portuguese empire, I refer to H. P. Salomon and I. S. D. Sassoon: The Marrano Factory, in The Portuguese Inquisition and its New Christians 1536–1765 (Brill 2001, 345–348).

8.   Goksoy Ismael Hakky wrote a very illuminating article: Ottoman-Aceh Relations according to Turkish Sources in Mapping the Acehnese Past, eds. R. M. Feener, P. Daly and A. Reid, KITLV Press (Leiden 2010).

9.   This term is used by, among others, Amirul Hadi (2004) and Teuku Iskandar (1958), both Acehnese historians.

10. This is a Dutch translation of the copy of the letter that is in the possession of the National Archives in The Hague; the original letter is missing. The VOC clerks in Bantam and later in Batavia were responsible for translating the letters into Dutch before they were sent to the Board of Directors, “The Gentlemen Seventeen”, in the Netherlands.

11. Banck, Atchin’s verheffing en val (1873) and Unger, De Oudste Reizen van de Zeeuwen (1948).

12. Frederick de Houtman used his two years in prison in Aceh to write a grammar of the Malay language titled Spraeck ende woordboek in de Maleische en Madagaskarse taal. He was probably the first European to write a Malay grammar.

13. Mentioned by Lancaster, who visited Aceh in 1602.

14. Cornelis de Houtman explained the system of government of the United Republic to the sultan in Unger, ed. De Oudste reizen.

15. East India Company records, The Voyage of Sir James Lancaster, vol. 1, (London: Hakluyt Society, 1940), 1–3.

16. The treaties are published in Heeres, ed., Corpus Diplomaticum Neerlando Indicum, vol. 1, p. 45 and 46, and in de Jonge, De Opkomst van het Nederlandsche Gezag, vol. 1.

17. This term is used for an extirpation strategy, the destruction of food crops and trees and the killing of animals.

18. Denys Lombard, Memoirs d’un Voyage au Indes Orientales 1619–1621 Augustin de Beaulieu un Marchand Normand a Sumatra (Paris: Maison Neuve et Larose, 1996), 169.


19. Colenbrander, vol. 1: 613; vol. 2: 574.

20. This statement was first made by the French admiral Augustin de Beaulieu, who was in Aceh in approximately 1620. It was echoed by Denys Lombard, D. G. E. Hall, A. Reid and several other historians.

21. Bernard Lewis discusses the social contract between the Muslim state and representatives of a non-Muslim state in The Political Language of Islam, 1988: 77.

22. Colenbrander, Coen’s Bescheiden, vol. 1, 156–160.

23. Mentioned by C. R. Boxer in “The Achinese Attack on Malacca in 1629”, as described in contemporary sources in Malayan and Indonesian Studies, eds. J. Bastin and R. Roolvink, 1964.

24. p. 35.

25. The message was delivered to the Acehnese envoys visiting Batavia and by representatives of the governor-general travelling to the sultan of Aceh between 1637–1640, Daghregisters 1937–1941.
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Abstract. Contrary to popular belief, the hajj is a high-risk undertaking for both pilgrims and administrators. For the Malay states, the most vexing problem for people from the mid-nineteenth century until the Second World War was the spread of epidemics that resulted from passenger overcrowding on pilgrim ships. This had been a major issue in Europe since the 1860s, when the international community associated the hajj with the outbreak and spread of infectious diseases. Accusations were directed at various parties, including the colonial administration in the Straits Settlements and the British administration in the Malay states. This article focuses on epidemics and overcrowding on pilgrim ships and the resultant pressure on the British, who were concerned that the issue could pose a threat to their political position, especially when the Muslim community in the Malay states had become increasingly exposed to reformist ideas from the Middle East following the First World War.
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Introduction

As with health and education, the colonial powers had to handle religion with great care. The colonisers covertly used these three aspects not only to gain the hearts of the colonised but, more importantly, to maintain their reputation among other colonial powers. Roy MacLeod, for example, sees the introduction of Western medicine to colonised countries as functioning as both cultural agency and western expansion (MacLeod and Lewis 1988; Chee 1982). The issue of religion was no exception. In fact, in the context of British intervention in the Malay States, sealed with the Pangkor Treaty of 1874, the religion, customs and traditions of the Malays were the only matters in which the British pledged they would not interfere. In reality, this was not the case. The introduction of British laws in the Malay States indirectly downgraded the status and role of Islamic laws on which the administrative system of the Malay States was based prior to British rule. In the Malay judicial system, legislative power was held by the Sultan followed by the Mahkamah Balai (the Syariah Court, which was based on the laws of the Melaka sultanate and other relevant laws) as the highest court. However, the position and function of the Mahkamah Balai was abolished by the colonial administration in the 1920s (Ramizah 2009).


According to T. A. Manring (1968), the colonial law introduced by the British had its own objectives:


First it wished to provide for the needs of the colonial power, and second, it provided a means of administering the colony, avoiding conflict and disruptions. The needs of the colonial power were, for the most part, commercial in nature. Indeed the establishment of the British protectorate over the Malay States was the result of a need to protect British (and Straits Chinese) commercial interests. The legal system, then, reflected the needs of the growing commercial framework of the Malay States.



Within the context of the discussion, the hajj is an example of the British attitude towards issues that involved religion. In comparison to the Dutch, who had tightly controlled the Muslim community from the very beginning to avoid potential uprising, the British were not yet interested in or had little concern about matters related to the hajj in the Malay States. The hajj was still an individual concern, with the syeikh haji (religious/spiritual leader or scholar) being the most important individual in its undertaking. However, this changed when hajj pilgrims were singled out as the main cause of epidemics. Pilgrims, too, had increasingly voiced complaints in newspapers and magazines about official neglect of their welfare, while reformist ideas from the Middle East had opened the eyes of colonial officials on the importance of the hajj. In line with Anderson’s (1983) remark that religious assembly could unite human beings from all over the world, Harper (1999) sees the First World War (1914–1918) as the cause of a crisis of no small measure for the colonial regime. One of these causes was the returning pilgrims who brought home a diversity of experiences from Arabia including political ideas. The British perceived the new reformist ideas, or Islah, as politically dangerous because they could spread rapidly throughout the Malay Muslim community. It was in this context that the history of the hajj in the Malay states was placed under colonial control; at one point, it was even placed under the Malayan Political Bureau, the colonial intelligence organisation that was based in Singapore at that time.

Brief History of the Hajj in the Malay States before the Second World War

The study of the hajj from a historical perspective is not new. Misbaha (1986), Alwi Syeikh Abdul Hadi (1955), William Roff (1982), Mary Bryne McDonnell (1986) and, most recently, Eric Tagliacozzo (2013) are among those who have highlighted its history with various emphases. The works of Misbaha and Alwi Syeikh Abdul Hadi are both general narratives on Malay people’s preparations once they decided to perform the hajj; they also include the difficulties pilgrims encountered during the long voyage, such as passenger overcrowding, health problems and death. The earliest scholarly study in the Malay states was by William Roff, who focuses on safety and sanitation in hajj ships. He concludes that it was due to these issues, in addition to political ones, that the British interfered in the hajj through surveillance, regulations and organisational participation. Mary Byrne McDonnell’s study is much more intensive in nature. She highlights the diverse effects of the hajj rite on the socio-economic aspects of the Malay community from 1860–1981. However, McDonnell’s discussion on diseases touches only on the problem of cholera and overlooks the problem of overcrowding on pilgrim ships. The latest study by Tagliacozzo (2013) shows more understanding of the hajj in Southeast Asia, although his focus is on Indonesia, which has the world’s largest Muslim population.

In the Malay states, the earliest hajj undertakings were started in Singapore. In 1849, the exchanges of correspondence between Singapore and Bengal mentioned 83 deaths of pilgrims en route from Jeddah to Singapore on a 290-ton ship that carried 520 pilgrims (Roff 1982). Many pilgrim ships from the period 1870–1972 recorded Singapore as their port of departure. According to Roff (2005), through hajj activities, Malays from the Malay states were placed with other Muslims from diverse social and economic backgrounds in Singapore. The syeikh haji, who were mostly of Arab origin, established their centres in Singapore and travelled throughout the peninsula and other parts of the Malay world to recruit potential pilgrims. Prior to congregating in Singapore, pilgrims from the Malay States (including the Straits Settlements) congregated in Aceh to board trading ships from Hadramaut (in Yemen) that were bound for Jeddah.

In 1864, Pulau Pinang became the focus for pilgrim ships from Singapore and Indonesia. This was recorded in the diary of Syeikh Omar Basheer, an important religious leader in mid-19th century Pulau Pinang. Syeikh Omar was also a hajj agent. In this capacity, he kept records of ships, the names of pilgrims who had registered with him and the fare that was charged to them (Syeikh Omar n.d.; Mahani 1995). His diary shows the special importance of the hajj rites to the Malays. In fact, Syeikh Omar also allowed for upah haji, or performing the pilgrimage on behalf of someone else, with a fee.1 Syeikh Omar was highly regarded by the Pulau Pinang Muslim community. In the case of Sheikh Omar, both the title of haji and the acquisition of religious education in Makkah were crucial determinants of one’s social standing.

Notably, 1884 was the first year for which statistics of pilgrims from the Malay states were found; in this year, 2,806 made the pilgrimage to Makkah. Until 1941, the number of hajis in the Malay states increased, although it fluctuated due to existing international conditions, as shown in Table 1. In addition to being dependent on the international political situation, which affected sea passage, the pattern of Malay travels to the Hejaz was considerably influenced by people’s financial standing (Abdul Kadir 1982). This is evidenced by the increase in the number of Malays who performed the hajj in 1911, which was 11,707 following the boom in rubber prices during 1909–1912. Drabble (1967) reiterates that high demand for rubber land during this period led Malay smallholders to sell their lands to foreigners or to rubber companies at a very handsome price. This view is supported by Andaya and Andaya (1982), and the argument corresponds with the views of Michael Swift (1967) and Syed Hussin Ali (1972), both of whom discuss how Malays sold their lands solely for the purpose of going to the hajj. However, the fall of rubber prices to an unprecedented low in 1913 similarly affected the hajj, and hajj pilgrims decreased to 8,344 in the following year.

During the First World War, hajj activities came to a halt. It resumed in 1919 but in small numbers because of the post-war recession. However, as shown in Table 1, the number of pilgrims increased significantly in 1920 due to considerable improvement in travel safety. When opportunities were available, the hopes and intentions of the Malays to perform hajj, postponed for several years, were utilised to the maximum. However, the 1925 Hejaz War again interrupted the smooth flow of hajj activities. When conditions improved, as in 1928, the number of Malay hajis increased again. The period from 1930–1940 showed a marked decline in their number following a worldwide depression; hajj activities ceased again in 1941 because of the Second World War. In short, both war and rubber prices had a marked influence on the number of pilgrims from the Malay states. Between 1875 and 1895, the fare was approximately $300 for the two-way trip and the stay in the Hejaz. However, from 1923 to 1941, this increased to $500–$680; in 1929, the fare was an exorbitant $900.

In the early days, Malays departed to Makkah in trading ships; these were small 100- to 300-ton sailing ships owned by private individuals from several countries (Roff 1982). As a port that connected other ports in Southeast Asia with Hadramaut, Aceh indirectly acted as the departure point for Malay pilgrims traveling to either Hadramaut or Jeddah (Hoyt 1991; Anderson 1971). The opening of the Suez Canal in 1869 encouraged the growth of steamers in the service industry and provided opportunities for European shipping companies to compete for the lucrative transportation of pilgrims from the Malay states and Indonesia to the Holy Land (Turnbull 1989).

The Ocean Steam Ship Company Limited, also known as the Blue Funnel Line, monopolised the transportation of pilgrims to Jeddah. According to reports of the British Consul at Jeddah, before 1928, as much as 85% of Malay pilgrims travelled through this company (Nabihah 1978). Two other companies that offered similar services were the Ocean Navigation Company of Hong Kong and the Straits-Hejaz Company. However, from 1928 on, neither of these companies was granted the right to transport pilgrims because of constant problems during the long journey and their failure to bring home the pilgrims within the stipulated time. The Polyphemus, Adrastus/Euryades, Automedon, Autolycus and the Clytoneus were some of the Blue Funnel Line ships involved in the pilgrimage.

Table 1. Statistics of hajj pilgrims from the Malay states, 1885–1941



	
Year


	
Pilgrims


	
Year


	
Pilgrims


	
Year


	
Pilgrims





	
1884


	
2,806


	
1904


	
4,246


	
1924


	
3,317





	
1885


	
3,685


	
1905


	
5,349


	
1925


	
–





	
1886


	
2,889


	
1906


	
6,511


	
1926


	
550





	
1887


	
2,084


	
1907


	
5,172


	
1927


	
1,940





	
1888


	
2,659


	
1908


	
4,689


	
1928


	
9,875





	
1889


	
2,361


	
1909


	
2,930


	
1929


	
4,646





	
1890


	
3,532


	
1910


	
7,177


	
1930


	
4,353





	
1891


	
4,120


	
1911


	
11,707


	
1931


	
1,334





	
1892


	
4,667


	
1912


	
8,743


	
1932


	
329





	
1893


	
5,764


	
1913


	
11,243


	
1933


	
320





	
1894


	
2,209


	
1914


	
8,344


	
1934


	
514





	
1895


	
4,998


	
1915


	
World War 1


	
1935


	
712





	
1896


	
2,837


	
1916


	
World War 1


	
1936


	
1,046





	
1897


	
4,635


	
1917


	
World War 1


	
1937


	
2,882





	
1898


	
2,528


	
1918


	
World War 1


	
1938


	
5,115





	
1899


	
3,090


	
1919


	
1,270


	
1939


	
2,059





	
1900


	
2,107


	
1920


	
14,397


	
1940


	
45





	
1901


	
4,356


	
1921


	
9,593


	
1941


	
World War 2





	
1902


	
4,896


	
1922


	
5,671


	
1942


	
World War 2





	
1903


	
7,612


	
1923


	
5,576


	
	




Sources: McDonnell (1986); Abdul Kadir (1982)

For the Malays, the journey to Makkah began with the selection of a syeikh haji. The choice was based on recommendations from friends in the same village or through campaigns by runners or brokers on behalf of the syeikh haji. The duties of the syeikh haji were to provide accommodations and to secure tickets and official passes for the hajj. In the Malay states, syeikh haji or brokers were required to obtain licences from the Director of the Political Investigation Bureau of the Straits Settlements and Federated Malay States (British Adviser Kelantan 430/25). Administration of the hajj in the Malay states from the 1920s until the outbreak of the Second World War was placed under the Political Intelligence Bureau, which was established in 1922. Its headquarters was in Singapore. The syeikh haji and brokers who were given licences were also required to provide reports on the pilgrims in the first month of the hajj season to the Director of the Political Intelligence Bureau. Pilgrim accommodations were also required to be inspected by the Director and a police officer from the rank of sergeant upwards at all times. Failure to comply with these regulations would result in licence cancellations (McDonnell 1986). The Political Intelligence Bureau was also responsible for issuing passes that were introduced in 1924 through The Pilgrim Pass Rule of 1926. Each pilgrim was charged a fee of $0.50 for these passes. A statement issued in the newspaper Idaran Zaman on 11 February 1926 stated that the haji pass was obtainable from the District Officer or at the land offices in Singapore, Pulau Pinang and Melaka. One of the main aims for establishing the Political Intelligence Bureau was to prevent pilgrims from the Malay states from being influenced by political movements that had mushroomed in the Hejaz, particularly the “Pan-Islamic” movement2, the Khilafat and Russian communist propaganda (McDonnell 1986; Roff 1978). This corresponds to the 1927 report of the Acting British Consul in Jeddah, which reiterates that “the advantages of Mecca and the Hejaz generally as a headquarters for anti-European agitation in the Near and Far East need hardly be dwelt upon” (FO 371/12248).

In this regard, one of the threats to the British was the spread of “Pan-Islamic” thought, notably through the syeikh haji. This fear was based on the resurging Islamic community that began in the Middle East and spread rapidly to the Malay states through Hadrami (Yemeni) Arab traders and returning pilgrims. Before the First World War, Malays were strongly convinced that the Ottoman Caliphate possessed exceptional powers and that its powers were invincible. Syeikh Wan Ahmad bin Wan Muhammad Zain Mustafa al-Fatani played a vital role in the spread of this idea, instilling among Malays a feeling of awe at the power of the Ottoman Caliphate. His book Hadiqatul Azhar wal Rayahin written in 1886 described the Caliphate as the most illustrious royal dynasty after the Khulafa’ al-Rashidin. This was based on its determination to launch a holy war against the enemies of Islam, protect the sovereignty of the Holy Land, and safeguard the welfare of pilgrims and the Muslim world as a whole. By the end of the nineteenth century, Pan-Islamic sentiments had suddenly increased, following the publication of Malay newspapers such as Chahaya Pulau Pinang, Lengkongan Bulan and Jajahan Melayu (Mohammad Redzuan 1996; Reid 1967). The Malayan Bulletin of Political Intelligence, which was published in the mid-1920s, carried several reports that linked the syeikh haji to the spread of the above ideas (Roff 1975).

In comparison with British India and the Netherlands East Indies, British Malaya showed little interest in the political implications of the pilgrimage. According to Tagliacozzo (2013), the British, whom he describes as “the most important players” in the hajj industry of the 20th century, taking over the role previously played by Holland, had begun to show an interest in the activities of the Malays following concern over possible uprisings among students educated in the Middle East. The hajj opened the Malays to the idea of Islah that had started in the Middle East. McDonnell (1986) views this period as representing “the emergence of embryo political awareness among educated Malays”. From that time onwards, the British no longer viewed the matter lightly; they believed the best way to restrain political activities among the Malay haji was to send an officer to the Hejaz (Tagliacozzo 2013). The matter was raised by J. N. E. Zohrab, the British Consul in Jeddah, when he proposed that a confidential agent of the Consulate be sent to Makkah.


The province of Hedjaz is the centre to which the ideas, opinions, sentiments and aspirations of the Mussulman world are brought for discussion. The annual meeting at a fixed time ostensibly for the purposes of the Pilgrimage of Representatives from every Mussulman Community affords a means without creating suspicion to exchange opinions, to discuss plans, to criticize the actions of the European Governments and form combinations to resist the supremacy of the Christian Powers. (Roff 1982)



In response to the proposal by Lord Dufferin, the British Ambassador to Constantinople, for the appointment of a paid British secret agent residing at Makkah, the Colonial Office appointed a Muslim Vice-Consul at Jeddah in 1882 upon the suggestion that “surveillance of sanitation and security could usefully be combined”. The first holder of this post was Dr Abdur Razzack from India. He was seen as the right choice, but his roles and responsibilities were revised in 1888. He was asked to present a separate report on politico-religious movements, the Wahhabi propaganda, the Ottoman Caliphate and activities of Muslims from Central Asia in the Hejaz (Roff 1982). It seems that Dr Abdur Razzack’s annual reports failed to provide sufficient intelligence to the British. In 1897, another proposal was drawn up to create “an Indian Muhammadan Detective Agency at Constantinople, Mecca, Jeddah and Baghdad”. However, the proposal was never implemented because of the prevailing view that information from Jeddah and Makkah could be more efficiently obtained by the “occasional deputation of secret agents” (Roff 1982).

The lack of focus on pilgrims from the Malay states in the report presented by Dr Abdur Razzack created a need for a representative to cater to Malayan pilgrims to obtain a clear picture of their movements in the Hejaz. The Colonial Office responded to the suggestion from the Director of the Political Intelligence Bureau with an initiative to improve the administration of pilgrims, from issues of stranded pilgrims to concern over the property of deceased ones. In January 1924, Abdul Majid Zainuddin was selected as the first Malay Pilgrimage Officer. Although he was responsible for the registration of Malay pilgrims in Hejaz, the depositing of return tickets and the management of the effects of deceased pilgrims, it was clear that his appointment was in line with British policy. However, as Eric Tagliacozzo (2013) explains, “it was clear that the British had an eye on the big picture of the hajj and that reimposing an official presence in the Hejaz was important as the war drew to a close”. Clearly, this was partly to keep an eye on Britain’s political rivals.

The appointment of Abdul Majid Zainuddin was linked to the British concern over the effect of political propaganda on Malay pilgrims in the Hejaz, such as “Pan-Islam”, the Khilafat movement and Russian communism. Like Dr Abdur Razzack before him, he presented a report on administrative and political issues related Malays’ performance of hajj at Makkah. Unsurprisingly, he was labelled a British political spy by Za’ba and Royal Professor Ungku Abdul Aziz (1975). Whatever the counterarguments, one could not overlook the personal contribution and service of Abdul Majid Zainuddin to the social welfare of pilgrims from the Malay States. Haji Nik Mahmood, the pre-war Chief Minister of Kelantan, acknowledged the services of Abdul Majid Zainuddin in his letter to the British advisor in Kelantan (Chief Minister’s file, MB 260/30). Roff (1975) echoes a similar assessment when he writes:


If Abdul Majid scarcely passed full muster as an intelligence agent, he was a first rate pilgrimage officer. His reports always contained sound, practical advice about real pilgrimage problems of the moment, and he provided a great deal of personal assistance to those in distress, even to the point of lending them money or buying them food or drink out of his own pocket.



In spite of the negative reactions directed at Abdul Majid Zainuddin, Roff’s study shows that the reports he presented in 1923 do not correspond with perceptions held of him. According to him, the pilgrims were not interested in national affairs, and there was no political propaganda among them because they were busy with the hajj rituals. Through his official duties in Makkah throughout the hajj season, Abdul Majid Zainuddin had the opportunity to interact with Malay pilgrims and to see the problems they faced. He made numerous suggestions towards improving the administration of the hajj. Many of his suggestions were enacted by the colonial administration that benefitted Malay pilgrims. Among his important proposals was to make it compulsory for pilgrim ships to provide food during the long hajj voyage. This proposal was made in 1930.

Epidemics and the Hajj

In addition to the provision of passes and the selection of syeikh haji, vaccination and immunisation were made compulsory for pilgrims from the Malay states. This was implemented in response to constant health problems linked to hajj activities in the Hejaz. The state of exhaustion after the long voyage was compounded by overcrowding with pilgrims coming from all over the world without vaccination or immunisation. Conditions worsened with the unregulated problems of sanitation in the Hejaz and were further compounded by inadequate medical services from qualified medical personnel. Quite often, this led to epidemics of contagious diseases, and returning pilgrims became carriers of these diseases.

In the early 19th and 20th centuries, the diseases linked to pilgrims were cholera, smallpox and the bubonic plague. These were the most common in the Holy Land and often exacted a great loss of lives during the hajj season. The first cholera epidemic reported to hit the Hejaz was during the 1831 hajj season. That year, as many as 3,000 pilgrims lost their lives in a three-week period (Peters 1994). Further epidemics linked to the hajj occurred in 1841, 1847, 1851, 1856–1857 and 1859. From 1865–1893, a series of eight cholera outbreaks was reported in the Hejaz. In an 81-year period, 27 cholera outbreaks occurred during hajj season, with outbreaks originating from the Hejaz (Bayoumi 1972). Notably, this outbreak was often linked to the Malays of Southeast Asia. Pilgrims from Singapore and Java, for example, were seen as carriers that led to the cholera outbreak that struck the Hejaz in 1865 (Long 1979; Peters 1994).

One of the most serious threats to pilgrims was smallpox. Abdullah Munshi’s (1960) narrative in Kassim Ahmad’s Kisah Pelayaran Abdullah ka-Judah recorded a smallpox outbreak during a hajj voyage. However, information about smallpox outbreaks in Makkah was obtained only in 1927, and the Health Department at Makkah claimed pilgrims from Java were carriers of the virus (FO 371/12248). Smallpox epidemics were also reported in 1925, 1929, 1932, 1933 and 1940. Following a report of a smallpox epidemic in Singapore in 1925, the Quarantine and Prevention of Disease Ordinance, Section 42(1) No. 157 was implemented (HCO 1305/1928).

In the 19th century, in addition to cholera and smallpox, pilgrims also faced the threat of bubonic plague.3 Statistics issued by the Jeddah Health Office show 51 cases of deaths from bubonic plague between 8 June and 30 June 1897. On 10 June 1897, an epidemic was officially declared in Jeddah (FO 195/1987). Because the declaration was issued by the Ottoman Caliph, no one was allowed to leave Jeddah, and the authorities issued orders for germ eradication in every house and pilgrim lodging. Following the outbreak, the Bubonic Plague Commission at Istanbul was ordered to the Hejaz to supervise control of the epidemic. Medical officers of the Bubonic Plague Commission sanitised suspected pilgrim lodgings. Those found with cases of bubonic plague were ordered closed and declared unfit for habitation. Pilgrims from the Malay states were affected by such outbreaks. According to the Perak Government Gazette, they were not allowed to return home without undergoing strict quarantine measures (The Perak Government Gazette X[5]). Between December 1908 and April 1909, 178 cases with 160 fatalities were recorded in Jeddah. In 1910 and 1911, a similar epidemic was reported in Makkah (FO 881/9624).

Epidemics of cholera, smallpox and bubonic plague were closely linked to the problem of sanitation. As discussed earlier, the cholera outbreak that struck the Holy Land was reported to have been spread by returning pilgrims to other countries, including the Straits Settlements. Between 1842 and 1843, the disease was reported to have claimed 200–300 lives in Singapore (Low 1850; Turnbull 1972). Many lives were again lost in Singapore in 1851, 1852 and 1853 (The Singapore Free Press and Mercantile Advertiser, 25 April 1851; 7 January 1853). The epidemics in Singapore were closely linked to its location as a major port where pilgrims from neighbouring countries, including the Malay states and Indonesia, converged. Problems of overcrowding, unhygienic conditions and malnutrition among pilgrims waiting for months for their ship at Singapore were unavoidable. This is consistent with the records of Ismail bin Haji Abdullah Umar Effendi from Medan, Indonesia, who was visiting Singapore during this period. He saw for himself the deplorable conditions the pilgrims endured during the 1920–1921 hajj season:


There were great numbers of people at the time in Singapore who wanted to go to Makkah, more than ten thousand waiting for the ship to depart. Therefore all the syeikh houses were crammed with people who wished to go to the Holy Land. Even the five-footpaths were turned into places to sleep at night, as were the roads in front of houses. When there were no more people passing by, around ten at night, mats were spread in the middle of roads and small lanes like “Arabstreet”. It is here that the people slept. If I walked to “Arabstreet” or “Brasbassahstreet”, I could see them all, dirty and emaciated, with hardly a single clean face. Starvation was plainly written on their faces were. (Ismail 1924)



Turnbull (1989) concludes that the lack of a sewage system and supply of clean water in Singapore worsened the conditions of the pilgrims who had congregated in the port city to such an extent that it was labelled a centre for the proliferation of infectious diseases like cholera. Overcrowding in Singapore occurred as a result of regulations that required prospective hajis to present their tickets in person to secure hajj passes. The problem was highlighted by the Secretary of the Johor Government below:


… A majority of the prospective haji went to wait in the houses of the syeikh haji in Singapore over scores of days or several months, to wait to obtain tickets for their passage on ships during the time that they gathered in large numbers in Singapore. I fetched an officer of the Department to look at the conditions of the haji, and found them sitting on the five-foot ways all along houses in the lanes of Kampung Jawa with their wooden luggage boxes and personal effects. They appeared to be dirty and destitute. (Nabihah 1978)



The issue of overcrowding on pilgrim ships further worsened pilgrims’ condition. There were constant reports that the ships were overloaded with pilgrims beyond the permissible limit. Colonial Office records of pilgrim ship indicate that seven out of 29 British ships that departed from Singapore from 1870–1872 were overloaded beyond the legally permissible limit. There was evidence of malpractice on the part of various parties, including the shipping company and the Master Attendant at Singapore. Eldon Rutter perceived this as an opportunity for European shipping companies to extract huge profits at the end of the nineteenth century by making use of every available space. Pilgrims were placed on the deck of ships, while the sections below were filled with trading goods and supplies such as rice, sugar, coffee, timber and other goods to be sold in Jeddah (Rutter 1929). Obviously, the welfare of the pilgrims was completely ignored by ship owners. The pilgrims who were placed on the open decks were in danger of falling overboard during stormy weather or struck by big waves. There was no supervision by the authorities concerned in the administration of the hajj in matters of sanitation, food and water supplies, cooking premises, air circulation, sleeping space, toilets or medical facilities (McDonnell 1986).

It is interesting that all types of ships, including cargo ships, were allowed to profit from the hajj business. A report of the British Consulate in 1875 stated that European ships bound for the East stopped over at Jeddah to pick up pilgrims. In addition to pilgrims being packed to maximum capacity on decks that were filled with cargo, ship owners also ignored matters of safety and welfare (FO 78/2418). The Governor of the Straits Settlements, William Orfeur Cavenagh (1859–1867), recorded that the Malays had provided accounts of the suffering and poor treatment received at the hands of ship captains all throughout their voyage (Cavenagh 1884). Henry Carter, who served as a ship captain to transport pilgrims on several occasions, described the condition of the ships as worse than that of a slave ship:


For the 18 or 20 days of the voyage to Jedda a thousand pilgrims were cramped together, with little room to move and little or no fresh air. They slept on the bare decks and, stretching hoarded savings to cover a pilgrimage to the Holy Land, subsisted on whatever food they had been foresighted enough, or affluent enough, to bring with them. (Allen 1965)



A crowded ship results in a deplorable state of hygiene; this was further aggravated by the physical demand of a long voyage, which rendered pilgrims vulnerable to various illnesses. The poor sanitation in the Hejaz did not help to improve matters for the pilgrims; unclean water sources, disorganised disposal systems for human and animal waste, dirty accommodation facilities and dirty and polluted air all further threatened the health of pilgrims (FO 881/4845). Hajj reports in 1926 and 1929 show that most of the pilgrims from the Malay states did not have enough money to secure suitable accommodations. Usually, they stayed among a large group of people in very old hotels that were infested with bedbugs (Ochsenwald 1984). In addition to the dirty conditions, which were strewn with rubbish, hotels usually did not have good air circulation or adequate lighting. Proper human waste disposal facilities were not available. Instead, human waste was channelled into containers below the buildings through open conduits at every level. This resulted in the entire building being filled with a foul odour (FO 371/11436; FO 371/14456). Such extremely poor conditions were the cause of high death rates every time a cholera outbreak occurred (Ochsenwald 1984).

At the international level, the connection of the hajj with the spread of diseases gave rise to heated discussions among various parties. Because the hajj was performed simultaneously by millions of Muslims from all over the world, diseases spread easily among pilgrims packed closely together without any form of immunisation. Following a cholera outbreak in 1865 that claimed a large number of lives and later spread to Europe and America, the Third International Sanitary Conference was held in Istanbul on 13 February 1866 specifically to discuss the cholera threat (Long 1979; Roff 1982). Among the most important resolutions passed at the conference was the recommendation that urged the Ottoman Caliphate to institute criminal proceedings against anyone who gave false information to health administrators in relation to the outbreak of cholera on pilgrim ships. The resolution also proscribed further voyages to the Holy Land if there was an epidemic in India. Subsequently, a series of international sanitary conferences was held specifically to control the spread of diseases related to the hajj and, at the same time, put into place various procedures in relation to hajj voyages, the inspection of ships and the establishment of quarantine centres at the northern and southern entry points of the Red Sea.

Measures taken by the international community gave the impression that the world considered hajj the carrier of infectious diseases. In fact, in the words of Achille Adrien Proust, “Europe realized that it could not remain like this, every year at the mercy of the pilgrimage to Mecca”. To Europeans, the annual assembly of Muslims was like a breeding ground for diseases that threatened the health of the international community (Roff 1982). Such a perception was a blow and an embarrassment and jeopardised the reputation of the British, who had all along been mouthing platitudes about being the benign “protector” of their colonies.


British Response to the Problem of Disease among Pilgrims

The international community’s response to the issue of the spread of contagious diseases that were linked to the hajj was worrisome to the colonial administrators in the Straits Settlements and the Malay states. Beyond the discussions and resolutions on epidemics passed by various parties, it was clear that the image of the British as “protectors” of the colonies was considerably compromised. Apart from maintaining a good reputation at the international level, it was more important for the British to preserve their standing in the eyes of the people under their protection. Tagliacozzo views the wartime period as very important to all colonial powers in convincing the Muslim community that the colonial administration was doing its best to protect their interests. Tagliacozzo (2013) observed that “in the surveillance and criminalization of parts of hajj, European regimes found a vast transnational vehicle to test their advancing abilities of control”.

To restore their tarnished image, in the early 19th century, the colonial administrators in the Straits Settlements and Malay states drew up legislation that imposed stricter control over conditions on board ships, similar to the Indian Native Passenger Ship Act of 1887 and the Ottoman Pilgrim Traffic Regulations of 1888 (Roff 1982). The Merchant Shipping Act 1910, Part IV, among others, established that every pilgrim ship should be equipped with a treatment room, have one doctor for every 1000 pilgrims, provide sufficient fresh water and food supplies and strictly adhere to every procedure of care for the ship’s cleanliness. A confirmation certificate would only be issued for the pilgrim ships after they had fulfilled these conditions. However, these regulations were ineffective, and the fines imposed on recalcitrant ship owners were too light; their implementation was weak due to the insufficient personnel to supervise the relevant ports (McDonnell 1986).

The International Sanitary Conventions of 1921 and 1926 sparked amendments to conditions on pilgrim ships in accordance with proposals recommended by Abdul Majid Zainuddin that made it compulsory for every shipping company to provide food on board (Roff 1975). From the time of his appointment, Abdul Majid Zainuddin lobbied with great determination for the proposal to be implemented; his efforts bore fruit in 1927 with the implementation of a committee chaired by J. D. Hall. The Committee reconsidered all the suggestions and arguments presented by Abdul Majid Zainuddin, the British Consul, the Political Intelligence Bureau and shipping companies (British Adviser Kelantan K1577/27). During the 1929 hajj season, the Merchant Ships Ordinance 1929 was implemented, making it compulsory for all shipping companies involved in the hajj business to ensure the well-being, health, safety, and comfort of pilgrims. In 1924, Abdul Majid Zainuddin also suggested that pilgrims be prohibited from bringing their own provisions and cooking their own food on the ship deck to ensure cleanliness and safety on board (McDonnell 1986).

Despite the various measures taken and the meting of fines, overcrowding on ships remained a major problem from the 1920s until the 1940s. Malay newspapers and journals routinely printed Malay views and dissatisfaction with regard to the transportation of pilgrims to Jeddah. Among the issues raised was the special treatment accorded British officers returning home on leave or retirement; such treatment was never extended to Malay pilgrims. Neglect of pilgrims’ comfort during the voyage was considered an insult to Malay’s self-respect, religion and race (Muhammad Rafiqi 1930). An editorial in the newspaper Saudara (1936), for instance, called on the authorities to take immediate action on these problems:


I paid a visit to the ship in question [the Cyclops]. The scene that I witnessed and the attention it drew to the horrific conditions of my brothers2 on that ship compel me to write again, urging those in authority over the pilgrims’ problems of transportation with the hope of raising feelings of awareness and compassion in their hearts, and these people who are in charge and yet forsake the pilgrims in managing their voyage … whoever among us with any human sentiments would agree with me on the conditions, and warrant regulations to provide for them on the ship because preparations for the passage of these pilgrims is not very different from moving a herd It saddens my heart to say this … so is it right just to stand aside with arms folded and keep silent about conditions that are hurting thousands of my people who are my brothers each and every year?



Nevertheless, adherence to the regulations as outlined by the 1926 Convention, particularly on overcrowding and sanitation aboard pilgrim ships, gradually improved from 1934 with ships departing from Singapore to Jeddah compared to those returning from the hajj. This compliance was due to stricter enforcement by the Political Intelligence Bureau at the port of Singapore, whereas supervision at Jeddah rested on the shoulders of the Malay states hajj officers, who were already burdened with many responsibilities (McDonnell 1986).

In the effort to reduce the spread of epidemics, the Pilgrim Ships Rules of 1929 called for adequate medical staff and sufficient medicine for the welfare of pilgrims. It was also compulsory for Malay pilgrims to obtain cholera vaccination and smallpox immunisation before departing for the Holy Land. The efforts began earlier, when J. D. Hall, in his report on quarantine procedures at Kamaran (located in the southern part of the Red Sea), proposed that vaccination enforced by the Dutch East Indies Government be adopted by the British for pilgrim ships departing from Singapore and Pulau Pinang. The proposal was initially rejected by the Chief Public Medical Officer of the Straits Settlements (HCO 1305/28). It was brought up again by A. W. Hamilton, the Acting Director of the Political Intelligence Bureau from 1926–1927 and the Mohamedan Advisory Board, Singapore because pilgrim ships from the Malay states had to undergo arduous procedures at the Kamaran quarantine centre. On the other hand, ships from the Dutch East Indies that carried pilgrims who had already obtained immunisation and vaccination had to wait for only two hours without having to disembark. In 1930, the Regulation and Control of Pilgrim Ships and Pilgrims (Enactment No. 7 of 1930) was passed in the Malay states in line with current provisions, as enforced in Singapore but with several amendments. The most important requirement was the presentation of evidence of jabs for cholera and smallpox vaccination. Pilgrims who tried to avoid health inspection or departed without immunisation would be fined. The regulations and control measures were instituted in response to health problems and the spread of epidemics, which had become an issue in the history of hajj. In accordance with the new regulation, Malay pilgrims from 1930 onward, like those of the Dutch East Indies, were allowed to sail to Jeddah without having to stop at the Kamaran quarantine centre (Yegar 1979).

In controlling and supervising hajj matters, the colonial administration constantly found itself caught between efforts to protect its reputation and the desire for profit. McDonnell (1986) stresses that changes made to shipping regulations to ensure the voyages fulfilled certain sailing standards were in fact driven mostly by pressure from the international community and, at the same time, were enforced to protect the British reputation. This was in marked contrast to the wants of British shipping companies to secure the maximum numbers of passengers to reduce costs and to compete with shipping companies from other countries. The British officially objected to the compulsory quarantine procedures on all pilgrim ships from regions affected by the epidemic, claiming that the procedures interfered with the freedom of Muslims to practice their religion. However, Long (1979) and Peters (1994) view these objections more as a tendency to protect their commercial interests, as these quarantine procedures resulted in a loss of £ 500 to the shipping companies. The same situation arose when the Singapore municipal committee requested to Singapore authorities that health checks be conducted on every ship that called at Singapore to check on quarantine procedures for passengers who had contracted diseases and to impose a fine on ship captains who had allowed infected passengers to disembark. However, the proposal was ignored by E. A. Blundell, Governor of the Straits Settlements (1855–1859), with the excuse that it interfered with the smooth flow of trade. Among the reasons given for the objection was that the health check procedures would create uneasiness among traders. The measure also required the Straits Settlements administration to incur heavy costs while its efficacy was not guaranteed (SSR [SNL] V 23).


Conclusion

The hajj undoubtedly played a very significant role in the lives of Muslims, including the Malays. The unity of the Muslims through the hajj was a cause of worry for colonial powers, including the British. The hajj was a test case for the British claim that their own brand of administration was the best for Muslim interests. Health problems and the spread of epidemics that resulted from overcrowding in pilgrim ships severely tested British capabilities. Although the British administration tried its best to maintain its good reputation by improving hajj services, commercial interests constantly appeared to undermine official efforts; to the British, the desire for profit from hajj activities was much more important than the welfare of pilgrims.
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Notes

1.   The hajj may be performed on behalf of someone else due to the death of an individual who satisfies all conditions obligatory for the performance of hajj but does not fulfil it because of obstacles or the person does not have the physical capacity owing to ill-health, age and so forth.

2.   The term “Pan-Islam” was commonly used by the West in reference to efforts of the Islamic community to unite against and oppose Western colonisation and to drive Westerners out of Asia and Africa.

3.   Bubonic plague is disease in which the bacteria Yersinia pestis weaken the lymphatic system. It is spread by infected bugs from small animals with sharp teeth, such as rats. Symptoms of bubonic plague are swelling of the lymph nodes, particularly in the underarms, groin and neck, development of red spots on the skin that turn black, breathing difficulties, continuous vomiting of blood and pain in the limbs. The disease usually causes death within four to seven days in 50% of infected victims.
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