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This article discusses the historiography of Malay nationalism based on the historical writings and interpretations of local historians. By utilising authoritative secondary sources and official British documents, this study attempts to trace the various schools of opinion on the political struggle that occurred in Malaya between 1945 and 1957. This study shows that the local historiography of Malay nationalism to date has largely focused on the history of political struggle within the United Malays National Organization (UMNO). Thus, the role played by other nationalist movements has not received proper attention in historical writings, as such movements have been considered unimportant. Several recent studies emphasise the role played by the leftist movement, but they are insufficient and tend to associate or equate leftist movements with communism. This study attempts to explain that there were other Malay nationalist movements, in addition to the right wing, leftist and communist movements, who fought for independence from the British. This article suggests that the aggressive response attributed to the many Malay political movements and the declaration of emergency in 1948 by the British were caused by threats not only from the rightist and leftist nationalists and communists, but also from religious movements that demanded the independence of Malaya and the establishment of an Islamic state. In essence, their ability to mobilise support from the Malays and non-Malays was viewed as a threat to the political survival of the British-UMNO alliance.
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INTRODUCTION

The period between 1945 and 1957 is important in Malaysian history. It was the last 12 years of British rule, marking the end of western colonialism and the beginning of decolonisation of the Malay states.1 The process of decolonisation took place, according to Furedi (1994: 11), “…at a time when colonialism and empire had lost their intellectual and moral appeal and when, coincidentally, anti-colonial nationalism acquired greater respectability.”2 This was the period that witnessed the major European colonial powers, particularly Britain, surrendering control of their colonies scattered around the world back to their rightful owners. Among the countries that secured independence from British colonial rule during this period were Jordan (1946), India (1947), Pakistan (1947), Sri Lanka (1948), Burma (1948) and Malaya (1957) (Darwin, 1984; 1988; 1991).

Nonetheless, in the context of the politics of the Malay Peninsula, the series of key events that transpired during this 1945–57 period can be more implicitly interpreted as a process of “recolonisation.” Before releasing the Malay Peninsula from their grasp, the British wanted to ascertain that their influence and interests would remain intact even after they left (Stockwell, 1984: 64–85; Darwin, 1984: 195). Therefore, a new formula in the form of infiltrative colonialism characterised their governance before Malaya was given independence.

Before the Second World War erupted, the British were not in control of the entire Malay Peninsula. Despite Britain controlling the Straits Settlements as official colonies, British control of the other Malay states was limited by a series of preceding agreements made with the Malay sultans (Allen, 1967: 2; Stockwell, 1979: xi–xii; Khong, 1984: 6–9).3 These agreements ensured that the British role in the Malay states was confined to that of “guardian” and “adviser,” while rights pertaining to culture, religion, sovereignty of the sultans and the independent status of the Malay states were not disturbed or threatened.

The autonomy of the Malay states before the 1940s was therefore regarded as an obstacle to British interests in several areas, namely, in the country’s economy, administration and defence.4 Accordingly, the British made concerted attempts to unite these Malay states under a centralised administration between the 1920s and the 1930s. However, their efforts proved futile due to the continuous resistance to British manoeuvres by the Malay rulers until the invasion of Malaya by the Japanese. After the Japanese occupation of the Malay Peninsula, a political vacuum was created, and the British readily capitalised on this, causing a dramatic change to the landscape of the political situation in the country.5 Some British officials reckoned that the Japanese occupation was “…a God-sent chance to clear up all the country’s troubles…” (R. Braddell, as quoted in Stockwell, 1979: 17). Local historians, on the other hand, perceived the Japanese occupation as a blessing for the Malays (Ahmad Fawzi, 1986: 133; Ismail, 2006: 119–122). It was, in fact, another disastrous era for them.

Following the defeat of the Japanese, the British regained full control of the Malay Peninsula but did not immediately return the country to its previous political state. Instead, it formulated a new proposition to restructure the political and economic administration of the peninsula. Under a new colonial policy named the Malayan Union,6 all the Malay states except Singapore were to be united as a single British colony, “…to create the basic political infrastructure allowing for movement towards eventual self-rule” (Allen, 1967: 8; Khong, 1984: 109).7 However, historians generally agree that the real intent behind the move was to safeguard British interests in the economic exploitation of Malaya. During the post-war period, the British were actually suffering from severe post-war economic destruction, and the wealth of resources of the Malay states was viewed as a perfect vehicle for revitalising the struggling British economy (Darwin, 1984: 197; Stockwell, 1984: 68–69, 78).8

Although the motion for the establishment of the Malayan Union was presented and passed by the British War Cabinet long before 1945 (Mohamed Nordin, 1976: 16; Stockwell, 1979: 17–38), its deployment was pushed through when the Japanese conceded an abrupt defeat to the British. According to Allen (1967: 9), the Malayan Union plan was based on three motivations: (1) the desire to prepare Malaya for self-government, (2) the desire to create a militarily more defensible polity, and (3) a motivation related to the “disillusionment with the Malay.”9 In accordance with the third motivation, the Malayan Union’s objectives underwent three major changes that led to the erosion of the Union’s political strength. First, the sovereignty of the traditional Malay rulers was eliminated, with all their power—except on customs and religious matters—conceded to the British Crown. Second, the independent Malay states lost their respective autonomy through the unification of the Malay Peninsula states under centralised governance. Third, the Malays, who were the indigenous population, had to come to terms with the fact that non-Malays, especially Indian and Chinese immigrants, could apply for citizenship status based on the principle of jus soli (Stockwell, 1974: 341; 1979: 31; Mohamed Nordin, 1976: 21–22).10

The Malays naturally opposed the Malayan Union proposals, and subsequently, a nationwide movement to cripple this new institution grew at an unprecedented pace, threatening British dominance.11 The resistance to the Malayan Union proposal was notably divided into two different ideologies. The first was the “Malay right” nationalism that was pioneered by Western-educated Malay elites, especially through the establishment of the UMNO in 1946. The group sought to defend the rights of the conservative and elitist Malays, under the premise of the slogan Hidup Melayu! (Long Live the Malays!). The other group that opposed the Malayan Union was the “Malay left” movement that aspired to liberate the Malay Peninsula from any form of colonialism (Khoo, 1981: 167–91).12 Unlike the “elitist” or the “right” movement, the Malay left was against any type of colonisation by the British. Although the movement was open to any political consultation, it did not rule out revolt as a means to achieve independence. This Malay left nationalist movement had, in fact, begun before the UMNO was created, particularly via the birth of the Malay Nationalist Party (MNP) in 1945 (Stockwell, 1979: 44–47; Mustapha, 1976: 329–339).13

These two ideologically opposed movements have received differing assessments by local historians with respect to their political inclinations and progress. This writer notes that these assessments have invariably focused on the development of one movement (the right) without due consideration of the role played by the other. In addition, the writer also notes that the role played by the British (the third party) have also been inadvertently overlooked, although the British were influential in dictating the political gains of these two movements. In other words, the assessments of the successes and failures of these movements by local historians to date have been mainly based on the strengths and weaknesses of the two movements’ ideologies, principles of struggle and levels of support from the society, without taking into account the impact of British reaction against them.

Thus, this article will attempt to highlight not only the discussion of local historians who interpreted Malay nationalism based on the right and left perspectives but also information from official British documents in exploring the manner in which the British responded to these movements. This, in the writer’s opinion, will facilitate a more comprehensive understanding of the development of the Malay nationalist movements. This article will also elucidate how the acrimonious rivalry between the right and left Malay nationalists was intelligently manipulated by the British to contain anti-colonial resurgence and ascertain that their new policy under the Malayan Union plan could be implemented.

MALAY NATIONALISM IN EARLY MALAYSIAN HISTORIOGRAPHY

Studies on anti-colonial movements and their struggle for the independence of Malaya were largely undertaken in the 1950s and 1960s by prominent local scholars, such as Ungku Aziz and Silcock (1953), Soenarno (1959; 1960), Ishak (1960), Mohammad Yunus (1961) and Yusof (1967). Continuity was exhibited during the 1970s, a period that saw other writers emerge, such as Jang Aisjah (1972), Ongkili (1971/72; 1974; 1980), Maymon (1973/74), and many others. The 1980s and 1990s saw many related historical analyses, with the emergence of writings by Timah (1981), Khong (1984), Sidhu (1985), Ahmad Fawzi (1986), Cheah (1985a; 1988), Arifin Omar (1993), Abdullah Zakaria Ghazali (1995), Abdul Latiff (1996) and Ramlah (1992; 1996a; 1996b; 1998).14

Many of these scholars drew a covert inference that political will among the Malays to fight for independence did not exist before 1941. Their writings suggest that the Malays were living comfortably under British “guardianship” until the Japanese occupation of Malaya. For instance, Ramlah (1979: 1) argues that the Malay consciousness before the Japanese occupation was primarily preoccupied with the need to promote economic and social development and therefore did not show any signs desire for liberation from the British.15

Raden Soenarno’s writings, which are among the earliest available documentation on Malay nationalism, posit that there were three distinct stages in the development of Malay nationalism: the religious (1906–25), socio-economic (1926–36) and political (from 1938 on) stages, which were marked by the births of Al-Imam,16 the Kesatuan Melayu Singapura (KMS) and the Kesatuan Melayu Muda (KMM). He also observed that the Malay political consciousness had actually begun to develop in the 1920s. However, they “…had not really entered into the political arena, but [were] still in the process” of preparation before 1938 (Soenarno, 1960: 29). In his opinion, political awareness and Malay nationalism had undergone a sluggish evolutionary process, and it was the modernisation measures carried out by the British that catalysed this awareness. Nevertheless, these modernisation measures did not drastically change the thinking of the Malays. Rather, they created a conflict imbued with “feudalistic” elements among them. As Soenarno asserted, the birth of Malay nationalism was more of “…an attempt by a feudal society to adapt to the new world of democracy and socialism, as opposed to a beginning of a nationwide resurgence among the people to achieve political liberation from a foreign nation” (Soenarno, 1960: 29).

Soenarno’s writings exerted a significant influence on a Western researcher, W. R. Roff, who published a more expansive analysis of Malay nationalism in 1967. His well-known book, The Origins of Malay Nationalism, claims that the Malays were too naive regarding anti-colonial awareness until World War II. The book further claims that Malay associations established in the 1930s were mainly state-oriented and that their struggles in championing the Malays were merely “…chauvinist or ethnicist rather than politically nationalist…professed complete loyalty to the traditional Malay establishments on the basis of the separate state structure, and an almost equal enthusiasm for British colonial rule, as the bulwark for the time being of Malay interests against the rapacious demands of Malayan-domiciled aliens” (Roff, 1967: 324).

The views of both Roff and Soenarno played major roles in illuminating other studies by local historians. These studies also acknowledge that Malay nationalism had not yet taken shape before the 1930s. The series of initial resistance efforts led by a number of Malay traditional leaders, such as Dato’ Dol Said, Dato’ Maharajalela, Dato’ Sagor, Yamtuan Antah, Dato’ Bahaman, Mat Kilau, Tok Janggut, Haji Abdul Rahman Limbong and others, were viewed as a series of primitive revolts driven by self-interest and fanaticism and as the results of “feudalistic” uprisings. The people supported their leaders not on the basis of political or national consciousness but rather due to blind loyalty or because they had been forced to support them under the “feudal system” (Azmi, 2006: 33–39). For instance, the struggle of Kaum Muda (an Islamic reformist movement), viewed as a faction led by “non-genuine Malays” in the 1920s17, is considered to be a struggle that focused only on religious aspirations. Hence, Kaum Muda was said to have failed in its struggle for Malay political domination, and its roles were consequently underestimated and overlooked by historians (Azmi, 2010: 254–71).18

Many historians also perceive the Japanese occupation of Malaya in the 1940s as the period that marked the beginning of Malay nationalism. During this era, political awareness among the Malays and their interest in claiming their political and national rights became more apparent (Ungku Aziz and Silcock, 1953; Sidhu, 1985; Khong, 1984; Cheah, 1988; Ariffin, 1993; Ramlah, 2004a). Studies on the development of Malay politics during this period have generally focused on a few illustrious events, particularly the resistance of the Malays to the Malayan Union, the formation of the UMNO in 1946 and the declaration of the Emergency in 1948. On the whole, Malay opposition to the Malayan Union through the UMNO was viewed as the pinnacle of the Malay political movement nationwide.

THE MALAYAN UNION, THE UMNO AND LOCAL HISTORIANS

The Malayan Union plan in 1946 was observed as a threat to the position and political future of the Malays. The UMNO, declaring itself to be the champion of the Malays, aligned itself to lead the resistance. According to some historical accounts, during this period, the Malay nationalists who were ideologically split in the pursuit of their respective aspirations were united for the first time in fighting for a common cause (Ahmad Fawzi, 1986: 141; Cheah, 1988: 1–8).

Historians normally credit the UMNO as the earliest among the Malay nationalist movements that fought for Malay causes and eventually pushed for independence. As Ramlah (1998: viii, 1, 91) asserted, UMNO opposition to the Malayan Union “…was the culmination of Malay nationalism.” Its founder, Dato’ Onn bin Jaafar, stood out as the first Malay leader who began questioning the tyranny of the Malay sultans and is considered to have been the catalyst of Malay nationalism. Likewise, Ishak (1960: 99) asserts that Dato’ Onn was “…the indispensable pioneer of the Malay national movement.”19 Similarly, local politicians consider Dato’ Onn to be “the first Malay who led the struggle against the British” (Fadzil, Kassim and Md. Zin, 2007: 131)20 and therefore acknowledge him as a “political architect” and “founder of Malaysian independence”21 and to some extent, the “father of Malay nationalism” (Ismail, 2006: 9).22 Incidentally, the roles of other leaders, particularly on the left, are hardly mentioned in historical accounts, and they are typically labelled as subjects of manipulation by communist and non-Malay elements (Ramlah, 1998; 2004a).

According to some local historians, strong support by the Malays for the UMNO and bitter opposition to the Malayan Union eventually caused the British to abandon the proposal (Marwan, 1971/72: 82; Ahmad Fawzi, 1986: 141, 143; Ramlah, 1998: 1–21; Ismail, 2006: 9; Adnan, 2006: 21). The underlying reason for this was the fact that the British were concerned that if the UMNO-led resistance was purposely ignored, a more radical form of opposition might emerge. Subsequently, the Federation of Malaya that came into being in 1948 was viewed by local politicians and historians as the manifestation of the success of Malay nationalism and was particularly noted as the UMNO’s achievement in wresting the Malay Peninsula free from British exploitation (Marwan, 1971/72: 82–92; S. Hashim, 2009: 49; Ramlah, 1998: 1–21).23

Historians also credit Dato’ Onn and UMNO with the initiation of the earliest attempts at multi-ethnic cooperation in Malaya, when a few prominent non-Malay leaders, such as Tan Cheng Lock, H. S. Lee, Tan Siew Sin and V. T. Sambanthan, were roped into a coalition (the Alliance) that elevated the quest for independence to a new level (Abd. Rahman, Rajendra and Rajendra, 1979: 13). Hence, historical documents claim that it was a few key UMNO leaders and the Alliance that fought tirelessly for independence without any bloodshed between 1946 and 1957 (Ramlah, 1998: 1–21; Abdul Hakim and Muslimin, 2007: 121).24 Accordingly, former Prime Minister Abdullah Ahmad Badawi asserts, “without UMNO, there would not be the Alliance and there would not be Tunku Abdul Rahman. Without unity between the UMNO, MCA and MIC, it was believed that the country would never achieve independence” (as quoted by Ismail, 2006: 10).

The opinions presented above have become the “official national history” presented in secondary school textbooks. In this writer’s view, the aim of such historical accounts is to create a historical myth that the UMNO was the only party that fought for the interests of the Malays and sought independence from the British. However in the 1980s, a new generation of local historians who question the actual role played by the UMNO in the struggle for the independence of Malaya from the British, had emerged. These historians argue that the Malay leftist movement was not the only anti-British movement and that anti-UMNO forces also played an important role in the struggle for independence. Hence, the 1980s saw the emergence of significant historical accounts that were sympathetic to the left, especially through the publications of some memoirs of leftist-communist Malay leaders and their political ideologies.25 In addition to memoirs, recent history books that offer more comprehensive accounts of the roles played by leftist movements and nationalist activities other than those of the UMNO have also been published. These new accounts provide an opportunity for a new interpretation of the history of the political struggle and Malay nationalism in the period between 1945 and 1957.

THE MALAY NATIONALIST PARTY (MNP), THE BRITISH AND THE COMMUNISTS

As clarified earlier, local historians have tended to pay more attention to the political role played by the UMNO, while consciously or unconsciously overlooking the contributions of the leftist movements (particularly the MNP). In fact, their contributions are often cast in a negative light, despite their leaders’ involvement in the establishment of the UMNO itself. While Dato’ Onn and the UMNO are said to have vehemently opposed the Malayan Union (Marwan, 1971/72: 82; Fadzil, Kassim and Md. Zin, 2007: i–iii), the MNP, in contrast, is alleged to have fully supported the cause (Abdul Hakim and Muslimin, 2006: 99–100; 2007: 53, 74; Ramlah, 1998: 40, 81–104, 201–25) because of its opposition to the monarchy and its struggle for free citizenship, which was in obvious agreement with the desire of the non-Malays. Despite its diplomatic stand of anti-colonialism and desire for independence, the MNP’s aggressive approach caused the British to use aggression against them, fabricating the excuse that it was aligned with the communists and the non-Malays rather than the Malays.26

The MNP was also portrayed as a radical group, influenced by the Indonesian nationalist movements that sought independence and aspired to merge with Malaya to form a republic based on the concept of Melayu Raya (Greater Malay) or Indonesia Raya (Greater Indonesia) (Ramlah, 1998: 40). Its leaders were described as radical hardliners who would resort to any means to achieve their individual political goals. This created fear among the Malays, who consequently distanced themselves from the movement. The British ultimately responded in a similarly aggressive manner by declaring a state of emergency in 1948 to annihilate the MNP’s influence.

The above reconstruction of events has also been adopted and accepted as an accurate version of Malaysian “official national history.”27 As a result, these accounts have been assimilated into historical writings by local historians, presented in archives and museums and showcased repeatedly by the mass media in ceremonies held in commemoration of independence.28 Similarly, primary and secondary school students learn the same historical accounts through their history textbooks. This version of history is arguably still a subject of debate, for a number of reasons.

First, many studies on the development of Malay politics focus on a rather small time frame covering the struggle of the Malays in their pursuit of independence, mainly between 1946 and 1948. Second, the UMNO is seen as the only champion in the quest to liberate the Malay Peninsula, while the struggle by the Malay left, including religious figures and local patricians, is ignored. These groups on the left are described as “rebels” and “traitors” influenced by subversive elements of the Malaya Communist Party (MCP) and the non-Malays. From another perspective, the Malay support that swung to the UMNO further fuels the argument that the struggle of the left was destined to fail. Little has been discussed on the fall of the left as a result of British reaction and its cooperation with the UMNO.

Indeed, the two key events mentioned—the resistance of the Malays to the Malayan Union and the establishment of the UMNO—undoubtedly played key roles in shaping Malaysian history, and more importantly, the historiography of Malay nationalism. It is nevertheless essential that all views and interpretations of historical events be considered equally, without taking the side of certain historical actors. In this context, pre-independence Malay nationalism must be viewed from a larger perspective. The roles of other parties must be considered objectively, and other periods significant to the formation of nationalist values must be discussed in detail. Accordingly, this writer opines that the following pertinent contentions need to be clarified:


	Was Dato’ Onn the first Malay leader and nationalist who pioneered the struggle for independence from the British?

	Was the UMNO the only nationalist party that fought for the cause of the Malays?

	Can the UMNO’s resistance to the Malayan Union in 1946 be considered the beginning of Malay nationalism?


A closer and more comprehensive observation would allow us to acknowledge that the move to free the Malay Peninsula from colonialism had begun long before the 1940s. In fact, the Malays first showed their spirit and sense of independence during the invasion of Malacca by the Portuguese in the 16th century. Later generations of Malays also rose to the occasion and fought with other colonial powers, including the Dutch, the Siamese and the Japanese. In the 1830s, the leader of Naning, Dato’ Dol Said, led a revolt against the British. Malay resistance to colonial control also occurred in Perak, Selangor, Pahang, Kelantan and Terengganu in the 19th and early 20th centuries. If these struggles are indicative of religious radicalism and ethnocentrism, it is nonetheless noteworthy to mention that the elements of the struggle did not conflict with the later concept of Malay nationalism. Beginning at the turn of the 20th century, a more subtle form of Malay-led movements emerged, as seen in the advent of Kaum Muda, Majlis Agama Tertinggi (MATA), Hizbul Muslimin and the Pan-Malaysian Islamic Party (PMIP). The desire to emancipate the country from the British was reflected in the establishment of the Kesatuan Melayu Muda (KMM) and the MNP, which were both established years before the UMNO.

Consequently, the roles played by Dato’ Onn and Tunku Abdul Rahman can be more accurately described as amalgamating the efforts for independence rather than pioneering them. These efforts should be viewed as the continuation of a legacy of struggles prompted by earlier Malay leaders, such as Dato’ Dol Said, Dato’ Bahaman, Mat Kilau, Tok Janggut, Haji Abdul Rahman Limbong, Syed Sheikh al Hadi, Sheikh Tahir Jalaluddin, Hj. Abbas Taha, Rahim Kajai, Ibrahim Yaakob, Ishak Haji Mohamad, Ahmad Boestamam and others. Although all these figures fought for independence under various ideologies and goals, one common cause linked them together: they all sought the independence of the Malay Peninsula from foreign hands.

Before the UMNO was established in 1946, the struggle for Malayan independence was driven substantially by the most prominent of the Malay leftist organisations, the MNP. In the history of the political struggles in Malaya before independence, the MNP was the main adversary of the UMNO. Therefore, a number of parties tend to have negative perceptions about its leaderships and the objectives of their ideological struggle.


The MNP was formed in Ipoh, Perak, by some communist-inclined members, together with some former leaders of the KMM and other Malay nationalists, on 17 October 1945, two months after the surrender of the Japanese. The members who were present at the inaugural meeting of the party were Mukhtaruddin Lasso, Arshad Ashaari, Baharuddin Tahir, Rashid Maidin and Abdullah C. D. (representing the communists), Ahmad Boestamam and Dahari Ali (representing the non-communists) (Mohamed Salleh, 2006: 61; Cheah, 1979: 64; Ahmad Boestamam, 1972: 23–24). The main purpose of the establishment of the MNP was to represent the interests of the Malays and to gain independence from the British.29

Because the formation of the MNP was through the initiative of some prominent nationalists and communists, aided financially by the MCP, the MNP and its leaders have been accused of being a communist tool to obscure the vision of the Malays. However, the MNP came to be dominated by a group of nationalists from various ideologies, some of whom were anti-communist, that proved to be successful in driving the communist elements out of the party, according to Abdul Rahman (2009: 160):


Despite some traces of communist manipulation and influence, the core spirit of the PKMM was nationalism (semangat kebangsaan). This became even more pronounced when Mukhtaruddin disappeared and the more religiously inclined Dr. Burhanuddin was nominated President in his place. Anti-colonial sentiment and nationalism had no doubt united the participants, but two main strands of variant ideologies were observable at the inaugural meeting. Communists and communists-inclined members such as Mukhtaruddin insisted that the party be named Parti Sosialis Malaya (Socialist Party of Malaya), but the name Partai Kebangsaan Melayu Malaya, proposed by the nationalists and supported by the majority of those present, was finally adopted. The nationalist character of PKMM was strengthened by the participation of many former members of KMM and later more popularly known as KRIS or Kesatuan Rakyat Istimewa Semenanjung (more popularly known as Kesatuan Rakyat Indonesia Semenanjung). Although the populist character of PKMM could be taken advantage of by the Malayan Communist Party (MCP) to spread its influence through its “United Front” strategy, the participation of other elements such as Islamic religious teachers put a check on MCP’s success.30



Although the ideological struggle of the MNP was then termed “left,” the term “left” itself had only a vague connotation. In an effort to facilitate an understanding of this term, Khoo (1981: 184–86) divides the movement into several categories according to their distance from the establishment.31 The categories are as follows:


	The extreme left, represented by some of the Malay nationalists who were directly involved in the MCP. Among them were Musa Ahmad, Rashid Maidin and Abdullah C. D.

	The committed left, inclined towards socialism in a very broad sense or at least, eager to see structural changes in Malay society. Ishak Haji Muhammad, Ahmad Boestamam and Harun Aminurrashid are the outstanding examples.

	The Islamic left, which, according to Khoo (1981: 184; 1991: 200), was the most anti-British group and was involved in Hizbul Muslimin’s movement, led by Abu Bakar al-Baqir. Hizbul Muslimin had large supporters in many states in Malaya through the creation of various working committees such as Pusat Perekonomian Melayu SeMalaya (PEPERMAS), Lembaga Pendidikan Rakyat (LEPIR) and MATA (Ahmad Fauzi, 2007: 388–89). Although Dr. Burhanuddin was not directly involved in these various organisations, their cause was one he wholly endorsed. Indeed, he was most likely the main brain behind the formation of these organisations, and it was Dr. Burhanuddin’s influence that induced many ulama, including Abu Bakar al-Bakir, Ustaz Yunus Yatimi, Ustaz Wan Nawang and many others, to support the MNP initially.

	The transient left, which was the most adaptable group. Its struggle was clearly not an ideological one. Its members merely wanted acceptance, and indeed, after the declaration of emergency, they moved without undue discomfort into the UMNO, where many of them eventually emerged into leadership positions. Many of them were found in the MNP, the Angkatan Pemuda Insaf (API) and the Angkatan Wanita Sedar (AWAS). Among them were Aishah Ghani, Khadijah Sidek, Senu Abdul Rahman and Mohd Khir Johari.
A group of staunchly nationalistic figures. They were considered leftist not in an ideological sense but because they were opposed to the UMNO because of the UMNO’s close rapport with the British administration and because the UMNO was seen as making too many concessions to the non-Malays. Many of them were involved in the Peninsular Malay Union (PMU) led by Ahmad Jamal and Hashim Ghani. The PMU worked closely with Dr. Hamzah’s Kesatuan Melayu Johor (KMJ), which, in the early 1950s, changed its name to Lembaga Kesatuan Melayu Semenanjung to gain national recognition.




Unfortunately though, these categories cannot be used to resolve the misconception surrounding the ideology and the political struggle of the Malay leftists because there are no obvious boundaries that separate the left and the right, resulting in significant overlaps in their respective positions. For example, in the leftist movements, there were those who adhered to the ideological stance of the right and vice versa. In addition, categorising religious movements as leftist streams seems perplexing because the goals of religious movements such as MATA and Hizbul Muslimin were not just to achieve independence and establish an Islamic state but alto to curb the growing influence of the Malay leftists who were inclined towards the socialist and communist ideologies that subjugated the Malays.

Given this ambiguity, Abdul Rahman (2009: 156) has suggested that the Malay nationalist movement be defined and separated into two main groups, namely, the Upper Stream (Kepimpinan Arus Atas) and the Lower Stream (Kepimpinan Arus Bawah). The movements of the Upper Stream involve those from the elites and the conservatives who fought substantially for their privilege and rights, while the movements of the Lower Stream were led by the middle class who fought for independence of their country. The division between these two groups is determined by their status and their stance towards the British. In fact, those from the Upper Stream had better opportunities and protection while Malaya was under British rule. Therefore, they did not harbour anti-British sentiments and were not fully ready for independence. This attitude was clearly visible in the point of view of Dato’ Onn himself. To him, the Malays had no experience in governing their country, and he thought that because of that lack of experience, they were not fully ready for independence (Ramlah, 1998: 18).

The leaders of the Malay left consisted of the middle class and commoners, including ulama, lawyers, journalists, and teachers and students of the younger generation. Compared to the elites, the Lower Stream hated colonisation by the West and were single-minded in their quest for independence. They were highly critical of the Malay elites who benefitted from British colonial rule. On the other hand, they were very liberal, and even though they were totally opposed to colonisation, they were still willing to negotiate openly with the British. Above all, they were realistic about the desire for citizenship on the part of non-Malays, some of whom already considered themselves citizens and were ready to sever their allegiances to their home countries. On the whole, the Malay leftist leaders were approachable, and this made them a highly influential group among the commoners in the Malay community.

Based on the above explanation, it is very clear that the Malay left nationalists can be considered to have been moderate, even though their struggle was constantly hampered by accusations that they were extremists who were radical in their approach. If the leftist movements are evaluated objectively, especially the MNP, one can observe that they always preferred to participate in negotiations in their quest to gain independence. They used diplomatic approaches in their demands, such as writing proposals and objections to the British government. However, the British constantly ignored their demands because the colonial government did not want to give people who were anti-colonial any chance to demand independence. To enfeeble the movement, the British used the UMNO as a platform to distract the Malays from supporting the leftist movements and gave immense political access for negotiations to the UMNO. They also made concerted attempts to meet all the demands of the UMNO leaders, one of which was to eliminate some parts of the constitution in the Malayan Union plan that were considered threats to the privileges of the Malay elites.

At the same time, the UMNO used the issues of non-Malays and the communist threat to ensure that Malays did not support the struggle of the left-wing political parties. In fact, the MNP’s struggle towards achieving the goal of Melayu Raya or Indonesia Raya prompted several UMNO political leaders to cast doubt on their motives. The UMNO leaders were also concerned about the MNP’s willingness to cooperate with the non-Malays. The rivalry between the UMNO and the Malay left became more visible after Pusat Tenaga Rakyat (PUTERA)—the Pan Malayan Council for Joint Action (PMCJA) [later renamed the All Malayan Council for Joint Action (AMCJA)]—was formed in February 1947 to combat Anglo-Malay proposals for the creation of a Federation of Malaya. Throughout 1947 and the first half of 1948, the PUTERA-AMCJA continued to oppose the Constitution of Federation of 1948 and the British-UMNO alliance.

Due to their willingness to work with anyone to achieve independence, the MNP was also accused of being a tool for foreigners, non-Malays and communists. They were also regarded as hypocritical and insincere in the fight for the interests of their community and in their demand for independence. According to Ramlah (1998: 81–105), the MNP was a “double-faced” party that fought for the interests of the MCP in the name of Malay nationalism and independence. In contrast, the UMNO has been presented as the only party that worked hard and fought intensely for the interests of the Malays against all the claims of the non-Malays that were considered “illegitimate”. The UMNO’s opposition to citizenship for non-Malays based on the principle of jus soli, for example, is often cited as the main proof of the party’s determination in defending the interests of the Malays.

However, the UMNO’s commitment and its success in defending the rights and interests of the Malays have also generated doubts. The UMNO’s resistance to the Malay Union in 1946 has often been highlighted as a political success story, to the point where many heedlessly discount the consequences of this resistance. Although the period between 1946 and 1957 witnessed an increase in the erosion of Malay privileges and political rights, this erosion has not been given the attention it warrants (Abdul Rahman, 2007: 3). Under MacMichael’s proposition, in 1946, the principle of jus soli, which is to grant citizenship to all locally born residents, was to be implemented. Although the plan was initially resisted, the Malay political elites in the UMNO eventually accepted the idea in 1955, despite strong opposition among many UMNO members. In fact, the populist decision based on the principle of jus soli was not UMNO’s central goal, and the events that occurred between 1946 and 1957 undoubtedly demonstrated that the rights and interests of the Malays were compromised as a result of excessive tolerance extended by the UMNO leadership to the British and non-Malays.

THE BRITISH, THE UMNO AND THE MALAY NATIONALISM

Studies of the anti-colonial movements and the struggle for Malay independence from 1945 to 1957 place substantial emphasis on two events: the UMNO’s resistance to the Malayan Union and the MCP’s emergence, which led to a state of emergency in 1948 (Khoo, 1981: 168). It is interesting to note that the UMNO’s primary struggle was apparently not viewed as opposition to British rule and a desire for independence. Hence, it was the MCP, which failed to garner any significant support from the Malays, that was used as a “scapegoat” by the British to launch assaults on all types of anti-colonial movements in the Malay Peninsula (Furedi, 1994; Harper, 1999). On closer examination, based on official sources from the British, there was a significant degree of fear among the British about the increasing strength of the Malay left movement, which had the backing of both Malays and non-Malays.32

The clash between the British and the Malay left (including the element of the Malay-Islamic movements) began before the World War II and gained momentum when the Malayan Union plan was unveiled in 1946. The British were hoping that the Malayan Union plan would win the support of both Malays and non-Malays. Malays however, as clarified earlier, ferociously opposed the proposals.33 The majority of non-Malays, surprisingly, also did not lend solid support to the proposals, as they were mainly focused on the development of their original countries.34

The negative reaction to the Malayan Union plan began to worry the British as they were at risk of losing support from people with a range of political ideals. In particular, they were very concerned about the enduring advance of the Malay left, the “Indonesian”35 and the Malay-communist elements,36 which became more aggressive in their approach to freeing Malaya. In an attempt to weaken the surging movement, the British designed a plot to divide the Malay resistance. Realising that the rightist Malay leaders were not entirely anti-British,37 the British approached these leaders to seek a deal that would diminish the influence of the leftist movement. In return, these leaders were promised eventual independence.

British sources indicate that such a move was necessary to split the right and the left Malay nationalist movements to eliminate growing anti-British sentiment. This needed to be performed quickly as the “radical” elements had begun to penetrate the UMNO.38 Many UMNO members and Malay associations in the UMNO showed their support or sympathy for the Malay left movements, including members from Persatuan Melayu Johor (PMJ, led by Dato’ Onn himself), Lembaga Kesatuan Melayu Johor and SABERKAS.39 Realising the critical nature of the situation, UMNO leaders, through Dato’ Onn, quickly warned the British to fulfil their promise made in the Federation of Malaya proposals of 1948 or risk facing even more anti-British activities (Stockwell, 1977: 497).

Unfortunately, the UMNO’s demands in opposing the Malayan Union proposal were moderate in terms of both objectives and actions. The conservative elements in the UMNO only wanted the return of the status quo enjoyed by the Malay rulers and the Malay elites before 1941 (Mohamed Nordin, 1976: 23). Their main aim was to safeguard the Malay conservative right, not all the people. When the Malayan Union idea first came to light, the UMNO was infuriated with the British, whom they considered to have violated the rights of the Malay rulers. However, despite this strong opposition, the harmonious relationship between the UMNO leaders and the British continued (Stockwell, 1977: 497; Khong, 1984: 124, 143). The UMNO leaders knew that the British could somehow be of assistance to the party in achieving its goals.

The UMNO was also aware that the advance of the leftist movement, coupled with “Indonesian” and non-Malay influence, was beginning to pose risks to its political position. It was, therefore, willing to forego its earlier disagreements with the British and enter into negotiations with them. In fact, it was also poised to deviate from its initial opposition to the Malayan Union and ignore the Malay desire for immediate independence, as this could have further threatened its leaders’ positions as Malay elitists (Stockwell, 1977: 513).40 To justify this stand, the Malays were said to be not yet ready for independence (Stockwell, 1977: 510; Ramlah, 1998: 17–18). As further justification, Dato’ Onn also cautioned the Malays that the communists would take control if the British left the Malay Peninsula (Stockwell, 1977: 510; 1995: 292–93).41 These arguments provided the British with a significant advantage, in that they weakened the Malay left nationalist movement and its quest for independence.

Eventually, through the British-UMNO compromise, an Anglo-Malay negotiation that marked the initial step in the formation of the Federation of Malaya was held in 1948. Khong (1984: 149) states that “The Federation plan has always been presented as an Anglo-Malay product—a compromise reached between the British government and the Malays (elite and conservative) as a substitute for the Malayan Union.” This negotiation was a result of both sides wanting to mitigate the fear of and anger towards the British-UMNO leadership among the Malays. The British wanted to salvage and continue implementing some key principles contained in the Malayan Union plan (Stockwell, 1979: 92). On behalf of the UMNO, the Constitutional Proposals for Malaya (1948) guaranteed the sovereignty of the sultans, the freedom of the Malay states and the continuity of Malay privileges. Through the agreements in the Constitutional Proposals, the British were able to establish a centralised federal government, create common (limited) citizenship application procedures and stabilise the economy of the Malay Peninsula (Stockwell, 1977: 496; 1979: 92).

This agreement between the UMNO and the British that gave rise to the Federation of Malaya 1948 proposal, against the desires of the Malay left nationalists, who wanted democratic governance that was geared towards independence. No guarantee was given concerning this self-governance policy in the Federation of Malaya 1948 proposal, and hence there were no plans for the institution of a parliament, the incorporation of voting rights or the introduction of the country’s own flag. At the same time, the main objectives of the Malayan Union, namely a strong central government, financial stability and common citizenship, were preserved in the federal constitution (Stockwell, 1984: 70–71). The UMNO-British agreement can be viewed as a move that benefited the British more than the Malays,42 as the UMNO had made numerous concessions to the British.

The decision of the UMNO leadership to negotiate with the British and accede to their demands also created resentment among its members. Malay groups within the UMNO, such as SABERKAS, the KMS and the KMJ, responded with severe criticism and threatened to withdraw from the UMNO. Because there was no favourable response from the UMNO, the KMJ later left the party (Stockwell, 1977: 499).43 Disunity within the UMNO worsened with the separatist attitude of leaders in certain Malay states such as Kelantan, Kedah and Terengganu (Stockwell, 1977: 499). Unlike the UMNO, the MNP wanted independence without further delay. Thus, the UMNO’s diplomatic approach created tension between the party and the MNP, which later escalated into more severe strain.

In response to the UMNO’s favourable stance towards the Federation of Malaya, the Malay left garnered support from non-Malay leaders, such as Tan Cheng Lock, to initiate the formation of PUTERA-AMCJA (formerly known as Pan-Malayan Council for Joint Action, PMCJA) in February 1947 (Nabir, 1976: 107; Stockwell, 1979: 93). The Malay–non-Malay PUTERA-AMCJA political coalition predated the UMNO-MCA-MIC alliance of 1954. The first conference of delegates of PUTERA-AMCJA was held in July 1947, and in August, a second conference of the delegates approved the “People’s Constitutional Proposals for Malaya” as “…a blueprint for a democratic nation in place of the Anglo-Malay federal arrangements which, they claimed, perpetuated communal divisions, class inequalities and imperial control” (Stockwell, 1979: 94; Mohamed Nordin, 1976: 40). The PUTERA-AMCJA also embarked on a series of inter-racial negotiations on the rights of citizenship and the establishment of a national identity of the Malay Peninsula. The Malay left was fully aware that compromise was needed to accept the non-Malays on the Malay Peninsula to help in their quest for independence. Nevertheless, this required a delicate balance that did not sideline key Malay privileges related to the monarchy, religion, language and national identity. The Malay left also wanted to ensure acknowledgement of and respect for the fact that the Malay Peninsula originally belonged to the Malays (Khong, 1984: 165–66).

Throughout 1947 and the first half of 1948, the PUTERA-AMCJA continued to oppose the new constitution proposal of the British-UMNO alliance for the creation of a Federation of Malaya, as evident in the following claim by Stockwell (1979: 94):


Like those who had objected to the Malayan Union, the opponents of the Federation attacked both its content and the manner in which it had been designed. Indeed, the similarity between the original proposals of the Anglo-Malay Working Committee (published in December 1946) and the final form the Federation assumed, encouraged the malcontents to condemn the new constitution as a buttress for Malay feudalism and to attribute the success of UMNO in these constitutional negotiations to its favoured position with the British.



They also staged demonstrations in protest against the Federation through successful peninsula-wide hartal on 20 October 1947.44

REACTIONS BY THE BRITISH AND THE UMNO

Despite the negative light in which the leftist movement was regarded, it remained quite strong. At one point, it was considered as strong as the UMNO (Stockwell, 1977: 501–502; Funston, 1980: 40; Khoo, 1981: 167–86). This worried both the UMNO and the British. Often, the struggle of the Malay left was associated with certain organisations such as the KMM and the MNP, but their strength also came from the primarily rural Malay society (Harper, 1999: 114–128). In contrast to the UMNO, which was monopolised by the minority elitist group, the Malay left movement was led by younger-generation and progressive Malays. Many of them were religious figures, teachers, journalists and intellectuals (e.g., Ustaz Abu Bakar al-Bakir, Ustaz Abdul Rab Tamimi, Burhanuddin al-Helmy, Ishak Haji Muhammad, Ahmad Boestamam, Ibrahim Yaakob and many more) who hailed from the middle class. In addition to exerting an unconventional and non-traditional approach, the movement also comprised the well-respected Kaum Muda, which was characterised by its impeccable religious teaching. Many of the leaders, by choice or otherwise, had also received military training during the Japanese occupation (Khoo, 1981: 170).

The influence of the left was clearly observed in the MNP, API, AWAS, Hizbul Muslimin and so on. In fact, its influence extended into the UMNO via the KMJ and SABERKAS, the component groups of the UMNO, which had publicly shown their support for the struggle of the Malay left. One element that distinguished the leftist group from the UMNO is that the former was significantly influenced by devout scholars from the religious schools, particularly the Il Ihya As-Syariff of Gunung Semanggol, Perak. The religious movement had begun to exert its influence before the 1920s and had grown rapidly after 1945 with the formation of key organisations, such as MATA and Hizbul Muslimin, that succeeded in galvanising support from the Malays (Nabir, 1976: 82–153; Harper, 1999: 114–128). The aim of MATA and Hizbul Muslimin was to take over the role of the Malay traditional rulers in the religious aspects of Malay daily life and establish an independent Islamic state.

These so-called “radical” goals were a cause for concern to the British and the UMNO, who portrayed the movement as groups typified by “communism” and “Indonesian” elements. Dato’ Onn cautioned UMNO members about being too close to the Il Ihya: “…I am not prohibiting, but I am not also willing (UMNO members to go to the Gunung Semanggol Conference)…the danger from up the mountain is there and now we have an even more threatening (Hizbul Muslimin) which can bring the downfall of the Malays’ (Nabir, 1976: 197; Ahmad Fauzi, 2007: 389).45 This stance was meant to distance the Malays and the UMNO members from the Gunung Semanggol-based Islamic movement’s activities. The UMNO further foresaw that without proper containment efforts, the religious movement in Gunung Semanggol would continue to grow and so would its support. The British held a similar view and believed that one way to address the problem was to engage the UMNO in influencing the Malays to withdraw their support from the Malay leftist organisations. To achieve this, Malay government officers, many of them UMNO members, were given all the space they needed to carry out politically driven activities using government facilities (Stockwell, 1977: 510).

Dato’ Onn himself was given the freedom, as a district officer and later as the Chief Minister of Johor, to use his official title to strengthen the UMNO by converting his office into a centre to strategise UMNO’s political campaigns. The UMNO was also viewed as having a seemingly unchallenged upper hand; the party was in a position to use key government officers to influence village headmen (Penghulu) to continue to support the UMNO (Stockwell, 1977: 511). These village headmen were key intermediaries who connected UMNO leaders with villagers (Harper, 1999: 127), and favourable treatment of both the headmen and the villagers was viewed as being to the UMNO’s advantage. Being aware of this, British intelligence, in November 1947, proposed that the government develop the agricultural and educational sectors in the rural communities. These initiatives would be championed by the UMNO, and successful implementation would be viewed as a major moral defeat to the leftist and the communists.

Another key cooperative consensus between the UMNO and the British can be seen in their effort to annihilate the anti-establishment labour movement. Between 1945 and 1948, non-Malay worker unions influenced by the MCP grew rapidly in the Malay Peninsula and had been involved in major strikes against European and British employers. To counter this, the British and the UMNO established the Labour Department, with the main aim of attracting the Malays representing pro-government unions (Stockwell, 1977: 511–512). Lack of Malay support for the MCP—inspired unions put them under tremendous pressure. Thus, the unions began to weaken, beginning in 1947. Enforcement institutions such as the police and legal provisions were also used to subdue individuals deemed to be threats to the government, under the pretext that they were subversive elements. They were suppressed, arrested and even exiled. It should be noted in relation to this that the Malay left leaders were not spared from such actions.

At this juncture, it is worth mentioning that friction between certain UMNO and MNP leaders (since the establishment of the KMM) had begun to develop even before the Japanese occupation. Due to the growing influence of the leftist movement, the UMNO sought assistance from the British (Nabir, 1976: 107, 122–140). The British, who were already wary of the influence of the left, duly welcomed the UMNO request for help, as they realised that they would not be successful in imposing their aggressive policies towards the Malay left without support from the UMNO. Collectively, both had successfully manipulated the reasons for subversion to weaken the social, political and religious activities of the Malay leftist groups (Nabir, 1976: 189).

To continue strengthening his position in the UMNO, Dato’ Onn restructured the party by assigning those who were aligned with him to key designations under the pretext of maintaining party unity. Numerous campaigns and propaganda initiatives were executed to encourage the people to desert the Malay leftist struggle. These include the launching of the flag raising campaign and inviting Indonesian leaders who were fighting for their own independence for discussions. Additionally, youth and female wings of the UMNO were formed, followed by the creation of the Religious Department. The UMNO attempted to win the support of farmers and rural Malays by building Malay schools in rural areas. Through the Economic Department, a five-year economic plan was conceived in Perak to cripple the left’s influence in Perak, such as PEPERMAS (Nabir, 1976: 181). The UMNO was fully supported and financially backed by the British in these endeavours.

Despite all these efforts, the success of the UMNO and British was not really outstanding. The political and national consciousness propagated by the Malay left and religious leaders to the villagers was too strong to be disrupted. The UMNO was also unable to match the tireless efforts of the leftist group leaders in campaigning for the rural people. Additionally, when PUTERA-AMCJA came into being, the Malay left movement was suddenly transformed into a major force, with the backing of the non-Malays. According to intelligence reports from April and May 1948, the UMNO was “…steadily losing ground to left-wing organizations…” and its leaders were very “…vulnerable to attack by left-wing propaganda.”46 As for the British, with few options remaining, they resorted to mass arrests of leftist group leaders, such as Ahmad Boestamam, and key strategists of the PUTERA-AMCJA establishment. API was subsequently disbanded in July 1947, and the British declared a state of emergency in June 1948.47 According to Harper (1999: 119), it was the threat from the main Malay radical organisation that provoked the British to take drastic action and finally declare Emergency in 1948. Harper writes:


It was API, and not the Chinese left, that provoked the British government into passing legislation to narrow the parameters of political activity. The British were obsessed by the existence of secret inner organizations within API, and banned its quasi-military drilling. The trial for sedition of its leader Ahmad Boestamam illustrates the difficulties the British faced in confronting the new languages of Malay politics…The API had the distinction of being the first political party to be banned in post-war Malaya.



A number of British documents from this period indicate that the threat of a “violent uprising” led by the MCP was used as the reason for the emergency declaration, despite the absence of substantial evidence for such a threat (Furedi, 1994: 160–162; Harper, 1999: 148).48 According to Furedi (1990: 72):


This alleged conspiracy (communist conspiracy) has no foundation in reality and all the archival evidence appears to confirm that it was a piece of fiction. From our inspection of the relevant evidence, it is impossible to identify conclusively any single cause for the Emergency. It does appear, however, that one of the main motives for adopting special powers was to prevent the radical nationalist movement from gaining a major influence over the Malay communities. The main preoccupation of local colonial administrators from early 1948 until 1952 was the fear that the anti-colonial movement would spread from the Chinese to the Malay communities.



When Emergency was declared in 1948 to contain the “violence” supposedly threatened by the MCP, Malay leaders from the left and religious groups experienced major casualties. Many key figures of these groups were arrested and prosecuted. Between 1948 and 1957, close to 34,000 people were imprisoned without trials. Many others were arrested illegally without substantial evidence of having committed any crime (Mohamed Amin and Caldwell, 1977: 222). A large proportion of the total number arrested and imprisoned was made up of those who had sympathised with the anti-colonial movement. The rest were followers of the communist ideology. In addition, when the Emergency went into effect, the followers of the Malay leftist groups were forced to choose to join the MCP, leave for Indonesia or align themselves with the UMNO. Some fled to the jungle and formed the 10th Regiment under the MCP to fight against the British (Mohd Salleh, 2006: esp. chapter 5, 97–115), while some others jumped onto the UMNO bandwagon. After 1950, the UMNO changed its slogan from “Hidup Melayu” to “Merdeka!”

To achieve the goal of extinguishing the remaining support for the leftist groups and kill off anti-colonial sentiments, the British spearheaded major prosecutions of the leaders and individuals who were considered allies of the left. With the weakening of the Malay leftist movement, the UMNO was seen as not merely the most powerful political entity in Malay but indeed the only political entity in Malay, which paved the way for the British to move closer to their intended goal.49 Soon afterward, the Alliance was born, when the UMNO and several non-Malay parties finally agreed to form a coalition. Through this coalition, the British were finally able to implement the objectives they had initilly planned for the Malayan Union.

CONCLUSIONS

The years 1946–57 represented an important period in Malay history, filled with key events, including colonial politics, negotiations, diplomacy, and even “real politic” and violence, as the British were put in a difficult situation with respect to Malay nationalists on both the right and the left. The attempt by the British to re-colonise the Malay Peninsula through the introduction of the Malayan Union plan in 1946 created a higher level of political consciousness among the Malays. The Malays showed their resentment through hostile resistance to the Malayan Union plan in 1946.

Key Malay figures from the right and the left were fully involved in the formation of the UMNO in a collective attempt to oppose the Malayan Union and retain Malay rights and sovereignty. However, the differences in ideology and methods of struggle eventually split the right and left apart. While the UMNO was eager to safeguard the privileges of Malay elites, Malay leftist groups wanted immediate and absolute independence from British colonisation.

These differences diminished the strength of the Malay nationalist movement and created room for the non-Malays to begin making their demands heard. Malay conservative leaders, in response to growing pressure from non-Malays, chose to seek help from the British. In mediating the situation, the British proposed the concept of open citizenship prior to according independence to the Malay Peninsula. As a departure from this point, despite the failure of the Malayan Union, the British actually managed to fulfil a number of key objectives set out in the Malayan Union plan.

It is often acknowledged that the way that the country achieved its independence was remarkable in that it did not involve any bloodshed. Rather, the leaders used diplomacy and negotiations to attain the goal. In reality, many people were sacrificed in the process, particularly those from the left and those who were aligned with them. They included nationalist leaders, noblemen, religious figures and other patriotic citizens. It is imperative that their roles are re-examined and their influence re-assessed in the quest to reconstruct the history of Malay nationalism.
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NOTES

1.      For more details about the meaning and the process of British decolonisation, see Darwin (1984; 1988; 1991).

2.      Based on this opinion, the decolonisation process was seen as an inevitable response to the collapse of British power and as “…a deliberate step-by-step retreat of the British colonial power in the face of the floodtide of colonial nationalism…” (Darwin, 1984: 189). This view should be compared to another view represented by the orthodox conception of decolonisation. According to its most graceful exponent, Harold Macmillan; “It is a vulgar but false jibe that the British people by a series of gestures unique in history abandoned their empire in a fit of frivolity or impatience. They had not lost the will or even the power to rule. However, they did not conceive of themselves as having the right to govern in perpetuity. It was rather their duty to spread to other nations those advantages which through the course of centuries they had won for themselves” (Macmillan as quoted by Darwin, 1984: 188).

3.      See also CO 825/35/423, A post war settlement in the Far East: Need for a definite policy, No. 52, August 1942 in Stockwell (1995: 23). For all the treaties, see Maxwell and Gibson (1924).

4.      CO 825/35/6, No. 4, Constitutional reconstruction in the Far East, 14 May 1943 in Stockwell (1995: 50).

5.      According to Mohamed Nordin (1976: 16), “…the swift Japanese conquest had clearly demonstrated the weaknesses and drawbacks of political fragmentation. On the other hand, the expected liberation was seen to provide a supremely opportune moment for revolutionary reform. There would be a carte blanche upon which the “New Malaya” could be built; for the Malay rulers who had obstructed British unification policy in the thirties would be in no position to do so again because they had been compromised by “collaboration” with the Japanese, and “none of the machinery of Government as it existed prior to December 1941 will remain.” See also Khong (1984: 113).


6.      For more information about the Malayan Union plan, see, for example, CO 273/675/15, Malayan Union and Singapore: Summary of proposal constitutional arrangements presented by the Secretary of State for the Colonies to Parliament, March 1946.

7.      In the Spring of 1944, the British Cabinet Committee on Malaya and Borneo, which was chaired by J. Attlee, accepted the Colonial Office’s contention that the “…restoration of the pre-war constitutional and administrative system will be undesirable in the interests of efficiency and security and of our declared purpose of promoting self-government in Colonial territories” (Stockwell, 1995: lv; Allen, 1967: 8). See also CO 850/206/1, Governor of Malayan Union – Appointment of Sir Alan C. M. Burns KCMG, 8 September 1945.

8.      According to Darwin (1984: 197), “…it was Britain’s very economic weakness after 1945 which reinforced the tendency to think imperially. When the war ended Britain’s export economy was in ruins, her supplies of foreign exchange meagre, her debts – especially to sterling and dollar countries – colossal, while her requirement for food, raw materials and other supplies to aid economic recovery was necessarily enormous.” Urging prompt action in Malaya in 1948, the British Colonial Secretary reminded his colleagues that “[Malaya] is by far the most important source of dollars in the Colonial Empire and it would gravely worsen the whole dollar balance of the Sterling Area if there were serious interference with Malayan exports” (as quoted by Darwin, 1984: 197).

9.      See, for example, CO 273/675/16, Malaya: New constitutional measures, extract from Hansard Report Vol. 414, No. 13, 10 October 1945.

10.    CO 273/675/18, Political position in Malaya with regard to the new policy proposals, No. 20, 31 December 1945. Under the Proposals of Command Papers 6749 on Malayan Union Citizens, it was stated that The Malayan Citizenship Order in Council will provide that the following persons will be the Malayan Union Citizens:

(a)    Any person born in the Malayan Union or Singapore before the date when the Order comes into force, who is ordinarily resident in the Malayan Union or Singapore on that date;

(b)    Any person of 18 years of age or over ordinarily resident in the Malayan Union or Singapore on the date when the Orders comes into force, who has resided in the Malayan Union or Singapore for a period of 10 years during the 15 years preceding the 15 February 1942, and who swears or affirms allegiance (i.e., to be faithful and loyal to the Government of the Malayan Union);

(c)    Any person born in the Malayan Union or Singapore on or after the date when the Order comes into force;

(d)    Any person born outside the Malayan Union and Singapore on or after the date when the Order comes into force, whose father is a Malayan Union citizen at the time of that person’s birth and either was born in the Malayan Union or Singapore or was a Malayan Union citizen under (b) above or had obtained a certificate of naturalisation. The minor children (viz., children under 18) of a persons in categories (a) and (b) will also be Malayan Union citizens.


11.    Initial reactions by the Malays to the Malayan Union plan were mixed. Some were in favour of it, while others were sceptical, as the details were still unclear. See CO 537/1581, Local reaction to the white paper, 23 February 1946; and CO 537/1528, Malay reactions to the white paper, 25 February 1946. The Malay Nationalist Party (MNP), for example, expressed its support under the assumption that the British would give immediate independence to the Malay Peninsula. However, when the official papers were released in January 1946, it was clear that the British were not ready to give independence, and the MNP immediately rescinded its support. In an effort to unite the Malays, the MNP and a number of other Malay establishments sponsored the Kongres Melayu SeTanah Melayu, held in Kuala Lumpur on 1–4 March 1946, which was an impetus to the formation of the UMNO, aimed at crippling the Malayan Union. See Central Committee Malay Nationalist Party, The Manifesto of the Malay Nationalist Party Malaya with regard to the British White Paper on Malayan Union, 3 February 1946.

12.    The “Malay left” term, according to Khoo Kay Kim, referred to those who opposed UMNO because the latter cooperated with the British. See Khoo (1981: 167, 178).

13.    The MNP was formed in Ipoh on 17 October 1945 by the people who were active in the pre-war Kesatuan Melayu Muda (KMM). According to Khong (1984: 128), “In contrast to the aristocrats and civil servants from the upper echelons of Malay society who were active in UMNO, the leaders of the MNP were from the lower-stratum, mainly school teachers and journalists.”

14.    This does not take into account the writings of British colonial officers, other academic studies by final-year university students and biographical writings on key national figures such as Dato’ Onn Jaafar (Anwar, 1971; Ramlah, 1992), Tunku Abdul Rahman (Ramlah, 2004a), Dr. Burhanuddin al-Helmy (Kamaruddin, 1980; Ramlah, 1996b; Ismail, 2008), Ishak Haji Muhamad (Abdul Latiff, 1977) and so on. It also excludes a number of studies conducted from different perspectives suggested by a minority of writers, such as Abdul Rahman (2007) and Ahmad Fauzi (2007).

15.    In general, the local scholars are of the view that the political consciousness and Malay nationalism are modern cultural constructs created by the West. In his elaboration on the origin of nationalism in Southeast Asia, Ongkili (1971/72: 24–41) explained the view that nationalism, including nationalism on the Malay Peninsula, was a British creation. There had been no awareness of nationalism among the Malays before the British came. British colonialism gives rise to Malay nationalism through modernisation and the introduction of Western-based education. Those who received education from the West were said to copycat Western ideas on rights equality, freedom, and democracy and so on as a platform for fighting for independence. Based on these views, other writers, such as Ungku Aziz and Silcock (1953), Sidhu (1985) and Abdul Latiff (1996) suggested that Malay nationalism, which was born of the effects of Western education, began very slowly and grew rapidly after the World War II.

16.    Al-Imam was a magazine that propagated the ideas of Kaum Muda or Islamic reform in the 1900–1920s. Religious reformers played a large role in developing and disseminating ideas with magazines and periodicals such as Al-Imam, published by Syeikh Tahir Jalaluddin between 1906 and 1908, and Neracha, published by Haji Abbas Muhammad Taha between 1911 and 1915. While these publications were primarily concerned with the Islamic religion, they also touched frequently on the social, political and economic conditions of the Malays. In the early years, newspapers were regarded as tools of nationalism to fight against colonialism in Malaya. Abdullah Jaafar even regarded Al-Imam as the “…first step of Malay nationalism in the Malay Peninsula.” William R. Roff also suggested that Al-Imam was an important factor in the rise of nationalism among the Malays (See Ahmad Faisal, 2011: 410; Abu Bakar, 1981).

17.    Virginia Thompson, Norton Ginsburg and F. Roberts define the Kaum Muda in Malaya before 1941 as “…a party of young Malays from the growing middle class, advocated progress along the Western lines through democracy and the seizure of new economic and cultural opportunities.” According to Thompson, the term Kaum Muda refers to the modernists and the term Kaum Tua for the conservatives and traditionalists. She writes, “In the early postwar the modernists were represented by Kaum Muda, a party of about a hundred young Malays from the nascent middle class who attempted to progress along the Western lines against the blind prejudices of their elders. The conservative group, Kaum Tua, simply wanted a return of the old ways, and denounced the modernists as worse than idolaters and Christians. Kaum Muda desired more democracy rather than a revival of their obsolescent aristocracy, and they tried to inspire their apathetic compatriots to share more in the new economic and cultural opportunities.” On the other hand, Roff asserted that the Malay terms Kaum Muda and Kaum Tua have a variety of meanings as used by the Malay in Malaya. Roff does not use the term Kaum Muda in Malaya to mean the modernists but rather associates the term Kaum Muda with Islamic reformists. According to him, “The Islamic reform movement, introduced into Malaya in the first of this century became the agent which crystallised for the first time much of the conflict between the new social forces and those elements, both in Malay society itself and in its political and demographic environments, which resisted change.” Ibrahim (1994: 15–17). See also Firdaus (1985).

18.    Cheah (1985b: 3) considered the Kaum Muda as Pan-Islamic and the recipient of only minority support. Its movement, according to him, did not influence the political awareness of the Malays. In reality, the influence of these religious “reformists” was apparently significant, as it became the foundation for political movements and Malay nationalism in the 1940s and 1950s (Azmi, 2010: 254–271). For more detail on the Islamic reformist movement in Malaya, see Ibrahim (1994).

19.    According to another researcher, “The spirit of the Malays in liberating the country from the colonial power began with the establishment of the Pergerakan Melayu Semenanjung founded by Dato’ Onn in Batu Pahat.” See Adnan (2006: 20). See also the statement made in Buku Teks Sejarah Tingkatan 3 KBSM, edited by Abdul Hakim and Muslimin (2007: 67).

20.    Statement made by the former Prime Minister of Malaysia, Tun Dr. Mahathir Mohamad, as quoted by Fadzil, Kassim and Md Zin (2007: 131). See also a similar statement in Dato’ Onn Jaafar Bapa Nasionalisme Malaysia by Ismail (2006: 10).

21.    In the preface of the book mentioned above, Dato’ Onn is described as a versatile figure. He was known not only for his opposition to the Malayan Union but also as “… a founder of the United Malays National Organization (UMNO), a champion of Malay unity, a pioneer of national unity, a thinker of national development, an education advocate, a rural development reformist, the father of Malaysian constitution, a Malay nationalist and the founder of Malaysian political independence movement.” For additional information, see Anon., Dato’ Onn bin Dato’ Jaafar: Pengasas dan Perintis Politik Tanah Melayu [dan] Tunku Abdul Rahman Putra al-Haj: Perdana Menteri Malaysia Pertama (Johor Bahru: Minda Creative Advertising, 1977), 1.

22.    In his more recent writing, S. Hashim (2009: 49) also considered Dato’ Onn to be “the father of Malay nationalism in Malay Peninsula.”

23.    According to S. Hashim (2009: 49), “…the success in crippling the Malayan Union was a major success to the Malays and UMNO. The Malayan Union, which took the British a long 40 months to be established, only lasted for 21 months. Dato’ Onn Jaafar took little time to fail the plan.”

24.    See also Abdul Hakim and Muslimin (2006: 119, 131).

25.    For example, Khadijah Sidek, Memoir Khadijah Sidek: Puteri Kesatria Bangsa (Bangi: Penerbit Universiti Kebangsaan Malaysia, 2001); Ahmad Boestamam, Memoir Ahmad Boestamam: Merdeka dengan Darah dalam Api (Bangi: Penerbit Universiti Kebangsaan Malaysia, 2004); Abdul Majid Salleh, Memoir Abdul Majid Salleh dalam PKMM dan Kesatuan Buruh (Bangi: Penerbit Universiti Kebangsaan Malaysia, 2004); Abdullah C. D., Memoir Abdullah C. D.: Zaman Pergerakan hingga 1948 (Petaling Jaya: Strategic Information and Research Development Center [SIRD], 2005); Suriani Abdullah, Memoir Suriani Abdullah: Setengah Abad dalam Perjuangan (Petaling Jaya: Strategic Information and Research Development Center [SIRD], 2006); and Shamsiah Fakeh, The Memoirs of Shamsiah Fakeh: From AWAS to 10th Regiment (Petaling Jaya: SIRD, 2009).

26.    The MNP has been consistently portrayed as a Malay political party that did not fight for Malay rights and was used as a tool by the communists and the British. Ramlah Adam, in a number of writings, put forth this view. See, for example, Merintis Jalan Ke Puncak: Satu Kajian Kandungan Teks dalam Konteks Sejarah Politik Malaysia (1996a: 271–292). See also Ramlah (1996b, 1998).

27.    Abu Talib (2009: 3) asserted that Malaysia is yet to have an official national history. Nevertheless, the historical accounts in the school textbooks are adopted as the official version of Malaysian history.

28.    Abu Talib (2009: 3–14) explained that the local archives and museums are only ready to present the historical role played by “certain Malay struggles.” Apart from the UMNO, exposure to other Malay nationalist movements is very limited. The interpretation of the development of nationalism in the country, according to Abu Talib, is narrow and confined to UMNO and the Alliance (Abu Talib, 2009: 24–25). Those outside of these circles are considered unimportant and irrelevant to Malaysian nationalism.

29.    Among other things, the aim of the party was to achieve independence within the Republic of Greater Indonesia. The stated policies of PKMM were the following:

(a)    To unite the Malay nation (bangsa Melayu) and to inculcate nationalist sentiment in the hearts of the Malay people, with the ultimate aim of making Malaya united as a large family, namely the Republic of Greater Indonesia (Republik Indonesia Raya).

(b)    To strive for freedom of speech, press, assembly and freedom to pursue knowledge.


(c)    To uplift the Malayan economic position by promoting industry, commerce and agriculture.

(d)    To strive for freedom of agriculture in the senses that no tax should be imposed on agricultural land and farmers should have the freedom to market their products as they liked.

(e)    To strive towards the granting of complete freedom for the Malays to establish their national schools using their language as the medium of instruction.

(f)    To strive for freedom for the Malays to publish their own books to encourage the spread of education democratically, to enhance the position of the Malays in the political arena, thus improving the sense of nationalism amongst the Malays.

(g)    PKMM is willing to cooperate with other peoples and to work towards the unification of all peoples living in Malaya (Malayan United Front) to make Independent Malaya prosperous and blissful as a component member of the Republic of Indonesia.

(h)    To support the Indonesian people in their struggle for independence (See Abdul Rahman, 2007: 159).

30.    According to Abdul Rahman (2009: 160–61), “With the involvement of Islamists such as Burhanuddin, Abu Bakar al-Bakir, and many religious teachers and students, communist ideology failed to manifest among the Malays. As evident in Perjuangan Kita (a monograph written by Dr. Burhanuddin in conjunction of with the first anniversary of the MNP in October 1946), Burhanuddin even stressed that Islam was an essential element of Malayness; therefore it would be redundant and unnecessary to include the word ‘Islam’ in the name of PKMM.” Abdul Rahman also stressed that the nationalist basis of PKMM rested on five principles that contrasted sharply with the principles of communism, namely, (i) oneness of God (ii) nationalism (iii) sovereignty of the people (rakyat) (iv) universal brotherhood, and (v) justice in society.

31.    See also Khoo (1991: 199–201) and Mohamed Salleh (2006: 21–23).

32.    See, for example, CO 537/3751, “Political Intelligence Journal,” 15 April 1948 and CO 537/3752, Political Intelligence Journal, 31 May 1948.

33.    CO 537/1543, Malayan Policy: Memorandum by the Secretary of State for the Colonies, No. 30, 29 November 1946 stated that “An organised Malay nationalist movement extending over the whole Peninsula had emerged, and it will be recollected that certain features of the new constitution had met with vigorous and united resistance from the Malays, who did not consider that they had been sufficiently consulted before the new system had been brought into force…This situation threatened at one time to become extremely dangerous, with the prospect of the Malays, united as never before, pursuing a policy of wholesale noncooperation which might at any moment have degenerated into actual violence.”

34.    CO 537/1549, Gent to Secretary of State for the Colonies, 11 May 1946.

35.    The Malay left movements in Malaya were considered to be strongly influenced by their counterparts in Indonesia not only because of the idea of Melayu Raya or Indonesia Raya but also because of the influence of the religious and communist movements in Indonesia, which had very strong relationships with the Malay nationalist movements in Malaya. Even the left leaderships had close relations with the people of Indonesia. Ustaz Abu Bakar al-Bakir, Ahmad Boestamam, Zulkifli Oni and Shamsiah Fakeh were some of those who had family backgrounds in Indonesia. Others, such as Khadijah Sidek and Burhanuddin al-Helmy, received their education in Indonesia. Due to the close relationship between the Malay nationalists and their counterparts in Indonesia, the British and the UMNO considered these Indonesian elements to be a major threat to their political survival. CO 537/2177, Indonesian Influence in the Malay Peninsula, February 1948.

36.    CO 537/1549, Gent to Secretary of State for the Colonies, 11 May 1946; CO 537/1549, MacDonald to Secretary of State for the Colonies, 22 June 1946; CO 537/3751, Political Intelligence Journal, 15 April 1948; and CO 537/3752, Political Intelligence Journal, 31 May 1948. See also the documents edited in Stockwell (1995), such as CO 537/1528, No. 95A, [Sultans’ Constitutional Proposals]: Inward telegram No. 222 from Sir E. Gent to Mr Hall recommending conciliation, 4 May 1946; CO 537/1529, No. 100, [Sultans’ Constitutional Proposals]: Inward telegram No. 267 from Sir E. Gent to Mr Hall on the strength of the Malay Opposition to the Malayan Union, 11 May 1946; and CO 537/1529, No. 110 [Proposed concessions to Malays]: Inward telegram No. 6 from Mr. M. J. MacDonald to Mr Hall, 25 May 1946.

37.    CO 537/1549, MacDonald to Secretary of State for the Colonies, 22 June 1946. See also CO 537/1529, Proposed concessions to Malays, 25 May 1946 in Stockwell (1995: 236–39).

38.    CO 537/1549, Inward telegram from MacDonald to Secretary for Straits Colonies, 22 June 1946.

39.    CO 537/1528, Sultan’s constitutional proposals: Inward telegram no. 222 from E. Gent to Mr Hall, 4 May 1946; and CO 537/1530, in Stockwell (1995: 227). According to a secret report by Britain’s Malayan Security Service, “There are yet further indications that the UNITED MALAYS NATIONALIST ORGANIZATION is steadily losing ground, and losing ground to left-wing organisations, particularly the MALAY NATIONALIST PARTY. In one area of Johore a branch of an organisation previously affiliated to UMNO supplied the members for a new branch of MNP. Unless UMNO is soon formed into a strong, unified and dynamic political which can implement a policy of social and economic progress, the intensive activities and propaganda of the left-wing Malay parties will relegate UMNO to such a subordinate position in the political world that it may become impotent because UMNO’s present leaders are very vulnerable to attack (sic) by the left-wing propaganda.” In another page of the same report, it was stated that “There is further evidence that UMNO is steadily but surely losing ground. A B2 report from Johore states that a new branch of the MNP was recently formed at Sungei Balang. Most of the members of this new branch have come from the PERGERAKAN MELAYU SEMENANJONG, which was founded by Dato’ Onn. Reasons given for the change of front are slackness and dishonesty on the part of the P.M.S. official inability to produce any material benefit, and propaganda by left-wing organizations. See CO 537/3751 “Political Intelligence Journal,” 15 April 1948. SABERKAS means “Sayang Akan Bangsa Rela Berkorban Apa Saja.”

40.    UMNO’s struggle was said to deviate from opposing the British to cooperating with them when the influence of the left and the non-Malays grew. This change in attitude was severely criticised, not only by the Malay left leaders but also by the UMNO members themselves. Rumour had that Dato’ Onn was challenged by the UMNO members from Johor. In January 1947, during the General Assembly held to discuss the Constitution of the Malay Peninsula, Dato’ Onn was heavily and openly criticised by the leaders of SABERKAS, KMS and KMJ for his handling of the British. This was followed by a threat to pull out from UMNO. See Stockwell (1977: 499).

41.    According to Dato’ Onn, “…if the British left the Malay Peninsula, we would fall into the communist threat.” Stockwell (1977: 510). See also CO 537/2174, Report on UMNO General Assembly, 10–12 January 1947, 27 January 1947 in Stockwell (1995: 293).

42.    According to Mohamed Nordin (1976: 37), “The MNP was to argue that UMNO won a victory as regards its federation proposals because the British so desired it – for an UMNO victory did not endanger the interests of the British imperialists in Malaya but helped to strengthen their hold on the country.” Harper (1999: 92) writes that “It was perhaps the British who, in the short term, got the most out of the Federation. They felt that 90 per cent of the strategic aims of the (Malayan) Union were achieved within it. There was an underlying consistency: the principle of achieving a level of coherence and unity above parochialisms. The Union was abandoned to secure a unified federal system.”

43.    On the opposition within UMNO to Dato’ Onn’s leadership, see also Khoo (1981: 171).

44.    According to Stockwell (1979: 94, footnotes 38); “Hartal was the Indian technique of peaceful work stoppage.”

45.    In his presidential speech at the 10th General Assembly of the UMNO, held at the Francis Light School on Perak Road in Penang on the 23rd of April 1948, Dato’ Onn said “Since the Federation of Malaya was inaugurated the political atmosphere in Malaya has become more and more complex, and the Malays must be aware of the dangers. One and half years ago I reminded the Malays of the dangers coming from the forest and from the mountain. I may as well add new that these dangers are still in existence. Additionally there is a menace amidst us, which has just sprung from the ground. Its object is to bring about the downfall of the Malays…In regard to the Gunong Semanggol Congress, I do not support it because I can see the danger it implies. Empty promises were made to the people there.” See CO 537/3751, Political Intelligence Journal, 30 April 1948.

46.    See CO 537/3751, Political Intelligence Journal, 15 April 1948.

47.    According to Furedi (1994: 1), “The term emergency is itself confusing. These conflicts were either potentially or actually colonial wars. The term emergency was essentially a public-relations concept. It had the advantage of allowing Britain to adopt wide-ranging coercive powers while maintaining the pretence of normal civil rule. Above all, emergencies helped create the impression that the issue at stake was that of law and order rather than a political challenge to colonialism. An emergency was called to restore order—by definition it aimed to curb those who caused disorder. Emergency measures allowed colonial governors to label their opponents as law-breakers. At a stroke, anti-colonial activists could be transformed into criminals or terrorists.”

48.    It was believed that the British actually had no solid evidence that the MCP was involved in the violence that was taking place in Malaya in 1940s. On 13 July 1948, the British Cabinet concluded that whatever the origins of the unrest, “…there was little doubt that the situation in Malaya had been exploited by Communists, and similar attempts to foment disorder must be expected in other parts of the Colonial empire,” but the British “…refrained from banning the MCP and it was not until 19 July, a month after the start of emergency and a fortnight after the death of Gent that the Cabinet decided to outlaw the party.” See Stockwell (1995: lxvi). According to Abdul Rahman (2007: 162), “…when the Emergency was declared for the whole of the Federation on 18 June 1948, following the murder of three European planters in Sungai Siput by MCP elements on the 16th, the MCP continued to exist as a legal body. It was only on 23 July, i.e., about a year after the proscription of API and more than a month after the declaration of the Emergency, that the MCP was finally banned as a political party by the British. This raises the interesting question of who was regarded as more “dangerous” by the Malayan British Government during those years: MCP, API/PKMM, or Hizbul Muslimin?

49.    In this context, Harper (1999: 128) writes, “The processes of social reconstruction, which had precipitated the political struggles of the immediate post-war period, continued into the Emergency years. UMNO’s triumph over its rivals in 1948 was due primarily to its capacity to exploit the British government’s fears of the Malay left, amongst whom it was a bitterly held belief that the intercession of Dato’ Onn was responsible for the arrest of the leadership of the Hizbul Muslimin on the outbreak of the Emergency. A further sweep in December 1949 in Krian in Perak, led to the arrest of 107 more activists. UMNO and the conservative religious hierarchy lost no time in taking advantage of the disarray of the Malay left.”
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This paper reviews several approaches for measuring and evaluating ethnic diversity. Based on Simpson’s diversity index, a metric commonly used in biodiversity research, an “ethnic diversity index” (EDI) is developed that describes the degree of variety of ethnic groups living together on a common territory. The EDI values of the states of Peninsular Malaysia and Kuala Lumpur reveal a general decrease in ethnic diversity between 1970 and 2000. This change is attributed to migration, government policy and urban planning. Ashby’s “Law of Requisite Variety” and Ostrom’s recommendation for the governance of biodiversity are used to address problems associated with the governance of complex and highly diverse social systems.
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ETHNIC DIVERSITY THEORY

Globalisation is said to have reduced differences between societies, but on a societal level, cultural, social and economic diversity remain preeminent. In fact, we are living in a world of increasing diversity, not only in terms of measurable items, shapes and features but also in terms of social organisation, imagination, thoughts and constructions of reality. A complex array of theories and concepts has arisen to account for these changes, with notable variation among the different theories regarding the question of whether diversity is a valuable good or detrimental to progress and social cohesion (Holtug and Mason, 2010; Shamsul, 2010). Sociological systems theory (Luhmann, 1984), to cite just one influential tradition, assumes that increased differentiation of social systems enhances their adaptive capacity to future challenges. One frequently cited example is the differentiation of religious belief into subsystems of science and scientific disciplines. The result is a diversity of social structures, organisations and schools of thought that become increasingly specialised to solve specific problems, leading to an overall advancement of research and development and, eventually, to a knowledge-based economy and society (Menkhoff, Evers and Chay, 2010). Increasing social diversity, however, leads to problems of governance, as the management of complex systems requires additional social mechanisms of control and guidance, resource allocation and conflict mediation.

Similar theoretical arguments have also been made in the realm of ecological study. Nevertheless, the terminology has not been adapted to serve both the biological and social systems, despite Durkheim’s observation a century ago that “the social realm is a natural realm which differs from the others only by a far greater complexity” (Durkheim, 1965 [1912]: 31).

Geographers have recently voiced similar concerns: “Understanding geographical systems represents one of the greatest challenges of our time. Complexity has emerged as a useful paradigm to effectively study linked human, socioeconomic and biophysical systems at a variety of different spatial and temporal scales” (GIS and Agent-Based Modeling, 2009; Evers, Genschick, Schraven, 2010; Evers, Gerke, Menkhoff, 2010).

Our discussion will now turn to the concept of ethnic diversity. Ethnic diversity, or “ethno-diversity” as it is sometimes called, describes the degree of variety of ethnic groups living together on a common territory. Precisely what constitutes an ethnic group and what binds it together has been thoroughly investigated in the social science literature (e.g., Barth’s classical study from 1969). Ethnic groups may live together in a “plural society” or form cultural enclaves, or “diasporas,” within a host society. Issues pertaining to ethnic diversity, formerly the domain of social anthropologists, are also frequently taken up by the mass media and politicians and imbued with a normative element. Moreover, these issues are often viewed as a burden or challenge, rather than a boon, especially in the context of nation-building efforts.

ETHNIC DIVERSITY AS A VALUE AND RESOURCE

Since the concept of ethnic diversity entered the public domain, the valuation of it and the reality behind it have changed considerably. With globalisation, cultural identity and ethnic identity have increased in importance. As Abdul Rahman Embong recently asserted, “cultural identity is at the essence of contemporary imagination just as much as globalisation and its consequences” (Abdul Rahman, 2011: 20). A comparison with the debate on biodiversity is instructive. NGOs have advocated on both issues, but by and large, high biodiversity is seen as important for sustaining life on the planet, while ethnic diversity is mostly seen as detrimental to social harmony and political stability.

National governments have shown concern over in-migration leading to greater ethnic diversity and stressed national unity, the assimilation of migrant communities and the reduction of ethnic identity. Some governments have even gone as far as reducing ethnic diversity by “ethnic cleansing” as a means of creating a uniform society. Even policies of affirmative action have a basis in the goal of uniformity rather than diversity: an ethnic community seen as lagging behind is supported to elevate it to the same level of (usually economic) standards as other groups. The intended outcomes are that economic and ethnic differences will be reduced, gaps will be closed, and diversity will be diminished.

Political leaders generally stress unity (or, as in Indonesia and Malaysia, “unity in diversity”; “Perpaduan dalam Kebelbagaian” in Malay and “Bhinneka Tunggal Ikha” in Indonesian). The “Satu Malaysia – One Malaysia” policy of the Malaysian government stresses the unity of the nation and conveys the message that “we are all Malaysians,” rather than Malays, Chinese, Indians and others. Although this position is debated and disputed, ethnic diversity is still largely perceived as a cause of conflict, disorder and trouble, requiring government intervention and regulation.

It is perhaps significant that even the 2000 UNESCO culture report is titled “Cultural diversity, conflict and pluralism,” clearly placing diversity and pluralism side by side with conflict. One particular field that thrives on conflict and conflict studies is political science. As Shamsul (2010: 2) has noted, “The construction of academic and popular analyses on plural societies has privileged the ‘conflict approach’…A heavy emphasis has been given to the working of centrifugal forces, which divide, as the ruling societal pattern, and less on the centripetal ones, that encourage convergence.” It is our intention to follow Shamsul’s advice and look at the positive side of ethnic diversity or at least consider ethnic diversity more objectively as a common social process of either increasing differentiation or reducing complexity.

THE VALUE OF DIVERSITY

When politics and governance are discussed, ethnic differences are seen as problematic. “Ethnic diversity is widely held to make governance more difficult. Such diversity is associated with low production of public goods; poor economic growth; and high levels of corruption, violence, and civil conflict” (Baldwin and Huber, 2010: 644). In a comparative study of 160 nations, Fearon (2003) poses a related question, but does not arrive at a conclusive answer. Malaysia has a fractionalisation index of 0.596 (similar to our ethnic diversity index discussed below) and ranks third in Asia. Such a high index value and ranking are predicted to correspond with ethnic violence, civil war and a highly fractionalised political party system. Sri Lanka, in contrast, has a much lower fractionalisation index of 0.428, which places the conflict-ridden country well below Malaysia at the 10th position on the index rank, corresponding to a lesser degree of conflict and violence. These inconsistencies contradict the hypothesis that ethnic diversity is an indicator of conflict and violence.

Economists, who have for a long time also discussed the negative impact of ethnic diversity (Montalvo and Reynal-Querol, 2005: 294), have now started to ask “is ethnic diversity ‘good’ or ‘bad’ from an economic point of view, and why?” (Alesina and La Ferrara, 2005: 763). The general verdict seems to be that ethnic diversity is good for innovation but may be disruptive if social cohesion is lacking. The business studies literature is even more firm in stressing the positive aspects of diversity, referring to it as “workforce diversity” in terms of ethnicity, gender and age. In management theory, in contrast to politics, the valuation of diversity has taken a positive turn. For instance, “diversity management” emphasises the business advantage of diversity (Harvey and Allard, 2012), with ethnically diverse teams deliberately created to increase innovation and improve output.

A recent survey of the European Commission on the costs and benefits of diversity in 200 companies asserts that “companies that implement workforce diversity policies identify important benefits that strengthen long-term competitiveness and, in certain instances, also produce short and medium-term improvements in performance” (Centre for Strategy and Evaluation Services, 2003: 3). A study by the Brookings Institute revealed that diversity (measured by a combined diversity index, or CDI) “strongly predicts high-tech growth” in the US (Florida and Gates, 2001: 6). Specifically, a ranking of American high technology regions correlates highly with a ranking of regional ethnic diversity. This rather crude rank order correlation is nevertheless supported by case studies of high tech companies that indicate that high diversity is indeed profitable.

Considering another perspective, foreign-born students and researchers have been involved in the majority of patents awarded to the top research universities in the US. A recent study of 1,500 patents awarded in 2011 to the 10 most productive American universities found that 76% of the patents had a foreign-born inventor. “Foreign-born inventors played especially large roles in cutting-edge fields like semiconductor device manufacturing (87%), information technology (84%), pulse or digital communications (83%), pharmaceutical drugs or drug compounds (79%), and optics (77%). The almost 1,500 patents awarded to these universities boasted inventors from 88 different countries” (Partnership for a New American Economy, 2012: 1). Similar studies for Southeast Asian economies are not yet available, but we hypothesise that the results would be similar.

MEASURING DIVERSITY

Statistically speaking, diversity can be easily measured and reduced to a diversity index. The degree of biodiversity is usually measured using the statistical formula known as the Simpson diversity index (Simpson, 1949), which calculates the probability that two individuals chosen at random from the same area belong to the same species. Thus, Simpson diversity index (also known as the species diversity index) can be used to quantify the biodiversity of a predefined area by measuring the number and distribution of each species. For plants, the percentage cover within a square metre or square kilometre is often used; for animals, the number of organisms of a species is counted. The statistical formula for the Simpson index is as follows:
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where N is the total number of organisms and n is the number of organisms of a species.

Economists have used a similar fractionalisation index that captures “the probability that two individuals randomly drawn from the population belong to different groups, and reaches a theoretical maximum of 1 when every individual belongs to a different group” (Alesina and La Ferrara, 2003: 27). The Simpson diversity index can be applied to show how the ethnic composition of a nation or district has changed or how different areas compare in terms of the distribution of ethnic groups.

The Institute of Ethnic Studies (KITA), Universiti Kebangsaan Malaysia (UKM) is involved in the development of a Malaysian Ethnic Relations Monitoring System (MESRA) for tracking changes in the ethnic composition of the Malaysian population, its livelihood and its political behaviour. Within this framework, an “ethnic diversity index” that takes its cue from biodiversity research and related fields has been developed (Evers, Anis and Shamsul, 2010). This index will enable policy administrators and civil society organisations to track long-term social change and pinpoint, in combination with other data and indicators, possible fields for policy interventions.

The advantage of the ethnic diversity index (EDI) lies in the fact that large datasets are standardised and can therefore be compared and correlated with other variables. For instance, we may pose the hypothesis that the conflict potential of certain areas is not only related to the incidence of poverty or the dominance of a particular ethnic group but also to the degree of ethnic diversity. The hypothesis that areas of high ethnic diversity are less prone to ethnic violence than areas of low ethnic diversity should be empirically tested using large datasets. The EDI therefore serves as both an analytical and a planning tool.

The US Census Bureau recently applied the Simpson diversity index to measure ethnic diversity by county. The overall US diversity index is 0.49. Areas of high diversity are found in southern parts of the US because persons of Latino origin are counted as a separate ethnic group.

I will now turn to our recent field data and analyse some trends in the changing ethnic landscape of Southeast Asia and Peninsular Malaysia in particular.1

ETHNICITY: A SOUTHEAST ASIAN DILEMMA

Southeast Asian societies are usually classified as “plural”, following Furnivall’s classic analysis of colonial societies (Furnivall, 1980). During the colonial periods in Southeast Asia, colonial governments used the reduction of cultural complexity within their colonies as a strategy of governance. The British in Malaya, for example, classified the native population into constructed categories of Malay, Chinese, Indians and others, although the ethnic diversity was and continues to be much more complex (King, 2008: 135; Holst, 2012). In this tradition, modern Singapore provides an example of the management of cultural diversity for the sake of effective government. The system of categorising ethnicity was adopted from the British to standardise the complex ethnic and religious diversity. Thus, the Singaporean government has managed to model ethnicity through government regulation to encourage people to act, dress and speak according to predefined categories to enable a conflict-free and functional government system. From a governance point of view, ethnicity has been streamlined and put into a straight jacket of four distinct categories. This, of course, does not preclude that ethnic distinctions are more prolific in reality and everyday life.

Brunei, a British colony until 1984, has emphasised its Malay Muslim cultural heritage and created a state ideology of “Melayu Islam Beraja” while more or less ignoring other ethnic groups in a form of “benign neglect.” The existence of other indigenous as well as migrant ethnic groups is recognised, but conversion to Islam and integration into Malay society is actively encouraged. The value of diversity is not officially recognised.

Indonesia is another example of the creation of a unitary national state in the face of extreme cultural diversity. With more than 100 large ethnic groups living in the Indonesian archipelago, diversity cannot be ignored, but the state has nevertheless managed to create a unifying model under the national motto of “Unity in Diversity.” Each province has a different set of items to symbolise diversity, but the set itself represents a standardised mode for modelling diversity.

Indonesia, Thailand, Brunei, Malaysia and Singapore have each developed distinct forms of governing with respect to ethnic diversity. The large number of ethnic groups has been categorised into several standardised ethnic groupings to reduce the complexity to manageable proportions. All these countries experienced ethnic violence in the past, but looking at Malaysia first, the country “…had since been in a state of ‘stable tension’…dominated by many contradictions, but we have managed to solve most of them through a process of consensus seeking negotiations…” (Shamsul, 2008: 3). Inward migration, both legal and illegal, is still substantial and requires a constant process of integration or assimilation into Malaysian society (Gerke and Meinert, 2008).

Malaysia was predicted to suffer serious bloody ethnic conflicts every time an economic crisis occurred in Asia. However, considering the series of economic crises in the last three decades, namely, the 1986–1987, 1997–1998 and the recent 2009–2012 economic crises, Malaysia remains politically stable and is in fact enjoying positive economic growth. According to distinguished Shamsul, “what many have failed to realize is that all the predictions of the prophet of dooms have not come true. Instead, since the major ethnic riot in May 13th 1969, there has been consistent long peaceful period, punctuated once or twice by ethnic skirmishes. Instead, all the riots and conflict have been happening in the north of peninsular Malaysia, in the once famous ‘peaceful’ Thailand” (Shamsul, 2008).

THE ETHNOSCAPE OF MALAYSIA

Ethnic diversity creates distinct, but constantly shifting “ethnoscapes” of ethnic groups distributed across the geographical space of nations (Appadurai, 2010). Measured by our recently developed Simpson index of ethnic diversity, Malaysian states differ greatly in terms of ethnic diversity, even when only the broad categories of Malays, Chinese, Indian and others are used (see Figure 1 and Table 1).
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Figure 1: Ethnic diversity index, West Malaysian States, 2010

Source: Department of Statistics Malaysia (2012) and our own calculations




The index shows that Malaysian states can be grouped into three categories.

Table 1: Ethnic Diversity Index, West Malaysian States, 2010



	Ethnic Diversity, 2010
	States



	Very low 0–0.1
	Kelantan, Terengganu



	Medium 0.2–0.4
	Melaka, Perlis, Pahang, Kedah



	High diversity 0.5–0.7
	Johor, Federal Territory (Kuala Lumpur), Perak, Selangor, Pulau Pinang, Negeri Sembilan




Source: Department of Statistics Malaysia (2012) and our own calculations

More interesting than the distribution of ethnic groups at any particular time are the dynamics of ethnic diversity. As the ethnic diversity of Sabah and Sarawak is quite different from that of Peninsular Malaysia and therefore difficult to compare, we have focussed our analysis on the Peninsular states and on Kuala Lumpur in particular.

The following maps (Figures 2 and 3) show the changing ethnoscape of the West Malaysian states. These maps can be partly explained in terms of the population distribution in these states, as the degree of urbanisation is highly correlated with ethnic diversity. Another important factor is exposure to international trade and migration. The status of the Straits of Malacca as a conduit of shipping and trade has impacted the high ethnic diversity along its shores (Evers and Gerke, 2008). For centuries, long distance trade has brought migrants to the western states along the Straits and thus increased the mix of ethnic groups.

The ethnic diversity index of the Peninsular Malaysian States correlates positively with economic performance (r = 0.665 for EDI in 2010 and economic growth from 2000 to 2010), but the sheer number of factors that contribute to economic growth preclude any robust conclusions.

More interesting, however, is the change in ethnic diversity over time between 1970 and 2010. Increased ethnic diversity was observed in only one state (Pulau Pinang), in contrast to all the other states, particularly Perlis and Pahang, where ethnic diversity decreased (Evers, 2012).

The following map (Figure 4) indicates the degree of ethnic diversity in Malaysia at the district level. The district data are derived from the Malaysian 2000 census and provide a more detailed view of the high level of ethnic diversity along the Straits of Malacca, except for the area around a naval base at Lumut, Perak.
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Figure 2: Ethnic diversity in 1970

Source: Department of Statistics Malaysia (2012) and our own calculations
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Figure 3: Change in ethnic diversity index between 1970 and 2010

Source: Department of Statistics Malaysia (2012) and our own calculations
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Figure 4: Ethnic diversity index, Peninsular Malaysia, 2000 (District Level)

Source: Department of Statistics Malaysia (2012); Economic Planning Unit (2001)




Down-scaling the diversity index to census block levels produces an even clearer picture of the development of ethnic diversity. The following maps (Figure 5 and 6) show the change in ethnic diversity within the Federal Territory, which encompasses the city of Kuala Lumpur, Malaysia’s major urban area. If the census data are correct, ethnic diversity has declined, and living areas have become more segregated. This preliminary result requires further confirmation and analysis.
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Figure 5: Ethnic diversity index for Kuala Lumpur, 1991

Source: Department of Statistics Malaysia (n.d.) and our own calculations
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Figure 6: Ethnic diversity index for Kuala Lumpur, 2000

Data source: Department of Statistics Malaysia (n.d.) and our own calculations



We can only hypothesise that government policies have had a decisive impact on the level of ethnic diversity. Creating low-cost housing estates for low-income groups as well as high-cost gated communities may have segregated the population along ethnic lines. Another possibility is that large-scale diasporas of migrant workers have formed, replacing the mixed Malaysian population (Sultana, 2008 on the large Bangladeshi diaspora in Kuala Lumpur; Evers, 2012).

CONCLUSIONS

The governance of ethnicity is as difficult as the governance of biodiversity. Ashby’s “Law of Requisite Variety” comes to mind: “Any regulative system needs as much variety in the actions that it can take as exists in the system it is regulating” (Ashby, 1960). Ashby and Ostrom make similar recommendations in terms of the governance of biodiversity: “complex resource systems and biodiversity can successfully be maintained by complex, polycentric, multi-layered governance systems which have a variety of response mechanisms” (Ostrom, 1998). Accordingly, a highly centralised system of government is not suitable for the successful management of populations with a high degree of ethnic diversity.

The uses of the diversity index have not been fully explored in the present paper. A Pandora’s box has been opened, and many questions still need to be addressed with further research, political analysis and policy advice. The analysis of ethnic diversity rests on the assumption that “ethnic diversity” is a variable in its own right. It treats all ethnic groups as equal, irrespective of their cultural, social and economic status. As an independent variable, ethnic diversity may be correlated with other socio-economic data and enable the researcher to investigate the relationship between ethnic diversity and development. We assume that ethnic diversity will have a positive impact on innovation, social mobility and economic development provided a suitable system of governance is in place. Though several studies have been conducted in Europe (Alesina and La Ferrara, 2005; Lee and Nathan, 2010) and the US (Florida and Gates, 2001; Herring, 2010; Montalvo and Reynal-Querol, 2005), this assumption requires further testing and analysis with empirical data before any robust conclusions can be drawn.

NOTES

1.      This analysis was prepared with considerable input from Shamsul A. B. and Anis Y. Yusoff of the Institute of Ethnic Studies (KITA), Universiti Kebangsaan Malaysia, whose contribution is gratefully acknowledged. The author is, however, solely responsible for errors and omissions.
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This article examines the reinterpretation project of an Islamic feminist movement in Malaysia, Sisters In Islam (SIS), by analysing some of its book projects on the issues of equality, women judges in the Shariah Courts, and Islam and polygamy. The article examines the attempts by SIS to reinterpret some Qur’anic verses and the Hadith and to reform Islamic family laws to suit its view of the way that contemporary Muslim society should relate to its women with respect to equality between Muslim men and women, appointing female Muslims as Shariah judges, and eradicating polygamy in Muslim societies. Utilising analytical and critical methods, this research analyses some books written by SIS members on these issues, identifying some plausible points and pointing out misreadings because SIS members did not consider holistic perspectives and situations of contemporary times. Finally, while acknowledging the usefulness of this effort in certain areas, this article rejects the extremism and impracticality in some aspects of works by SIS and calls for a rethinking of the areas in which this movement has erred in its mission to reinterpret verses of the Qur’an and the Hadith and to reform Islamic family law.
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INTRODUCTION

Sisters In Islam (SIS) is an Islamic feminist association that advocates for the rights of Muslim women in Malaysia. It was founded in 1987 by a group of professional Muslim women and was registered in 1993 as a non-governmental organisation under the name SIS Forum (Malaysia) Berhad, while retaining Sisters in Islam as its authorship name. SIS is involved in many activities, such as workshops, seminars, conferences, and activism for the rights of women and counsellors, guardians, and shelter providers for oppressed and abused Muslim women.

One project that is dear to the Sisters in Islam and is at the heart of their campaign for women’s right in Malaysia is the reinterpretation and reform of Islamic or Muslim law through the reinterpretation of the Islamic holy text, the Qur’an, and the Hadith of the Prophet (PBUH) to reflect “the contemporary realities of the time.” This is important because, according to SIS, Muslim family laws such as those “that govern the relationships between men and women based on a framework of the superior husband and the subordinate wife are unsustainable in the twenty-first century” (Sister In Islam, n.d.). This is true because the “medieval legal reasoning that defined the roles of the husband as ‘providing’ and the wife as ‘submissive’ has little bearing on today’s realities, especially in view of the changing status and roles of women and men” (Sister In Islam, n.d.). Likewise, SIS believes that the Qur’an “provides a wealth of guiding principles to develop a new body of law on family relationships based on justice and equality” and that the “codified law is not the sacred Shariah itself, but the product of human engagement with the revealed text” (Sister In Islam, n.d.). Thus, no harm exists in revisiting the law and reforming it to reflect present realities.

Moreover, SIS holds that reforming, reinterpreting, and re-understanding the Qur’an from a feminist perspective are possible and desirable on several grounds, including the following:


	The Qur’an directly upholds principles of Islam that support relationships based on equality between men and women, and between husbands and wives. Furthermore, these laws are based on divine and immutable (sic). The codified law is not the sacred Shariah itself, but the product of human engagement with the revealed text. Prime Minister (now former Prime Minister) Datuk Seri Abdullah Ahmad Badawi himself has supported the idea of reform, saying that “the renewal of Islamic thought must be an on-going process–ensuring the universality of the message, its pluralism and diversity, and not be ossified and fossilised by blind imitation of traditional thought and opinion (Sister In Islam, n.d.).

	The existing Islamic family laws in Malaysia contravene provisions of the Federal Constitution, such as Article 8(2), which specifically forbids discrimination on the basis of gender. As they stand, the individual family laws in each State also violate key aspects of our domestic policies, and contain provisions that have proven inequitable compared to civil laws governing the same matters for non-Muslims (Sister In Islam, n.d.).

	Malaysia must also institute legal reform if it is to fulfil its commitments to international human rights standards. Our country is a signatory to the UN Convention on the Elimination of All Forms of Discrimination Against Women and the UN Convention on the Rights of the Child. In addition, Malaysia is morally—if not legally—bound to observe the Universal Declaration of Human Rights, which is generally recognised as international customary law, the Beijing Declaration and Platform for Action and the Non-Aligned Movement’s Putrajaya Declaration, which Malaysia strongly promoted in its role as host and chair of the meeting at which it was adopted (Sister In Islam, n.d.).

	Finally, our Islamic family laws must reflect the realities of modern life. As the former Prime Minister said: “Ensuring the rights of women will require reform and renewal in Islamic thought…The problems that contemporary Muslim societies are confronted with today are not the problems of the sixth century, and the solutions we need today do not lie with the notion of a Shariah purportedly final and complete fourteen hundred years ago - particularly in the case of women.” Our laws must, therefore, address the complexities and realities of modern life while accounting for the universal and eternal principles of justice and equality in Islam (Sister In Islam, n.d.).


In light of the above statements, SIS commissioned a number of book projects that address issues that Muslim women face in their societies and examine how these issues could be overcome through a reinterpretation of some of the Qur’anic verses and the Hadith on relationships between women and men in society. In attempting this examination, the principles outlined above have been used by SIS to conduct their project of reform and reinterpretation in the area of Islamic law and their quest for the equality of males and females in Malaysian society.

Using textual analysis and critical methods, we examine how this reinterpretive work was performed by some of the commissioned authors and members of SIS and how this reinterpretation was used in relation to three issues, (1) the equality of men and women before Allah, (2) women judges in Shariah courts, and (3) Islam and polygamy, in order to determine the validity of the submissions or conclusions by these SIS commissioned authors on these issues. Primarily, this study analysed the books written by these SIS authors on these three issues and examined their conclusions, comparing them against the verses of the Qur’an and the Hadith to determine the plausibility of their conclusions.

THE EQUALITY OF MAN AND WOMAN BEFORE ALLAH

First, to establish a foundation for their arguments, SIS, like many other Islamic feminist scholars whose opinions they support, instituted a project to uncover the historical lives, contributions, roles, and activities of the female companions of the Prophet Muhammad (PBUH). As part of this endeavour, which was undertaken by Shayan Afzal Khan, SIS produced a book titled Unveiling the Ideal: A New Look at Early Muslim Women.1 According to Zainah Anwar, who wrote the foreword to this book, the aim of SIS in commissioning this project was “to educate the Muslim world and others that the common image of the Muslim woman as inferior, oppressed and backward is not an accurate or fair reflection of our heritage” (Khan, 2007: v). This goal is important because, according to Anwar, all “too often Muslim women who are strong, outspoken, independent and who stand up for their rights are regarded as Westernised and unIslamic” (Khan, 2007: v). Khan suggests that this perception is erroneous and in bad taste because “we grew up with stories that Khadijah, the Prophet Muhammad’s (PBUH) first wife, was a rich businesswoman who proposed to the Prophet; that Aisha, the Prophet’s feisty young wife, led men to battle” (Khan, 2007: v). She continues that as “we continued to study our religion, we found out even more: Umm Waraqah was the imam of her household that included men, and Shifa bint Abd Allah was the inspector of the marketplace. And there was Sukayna bint Hussain, the Prophet’s great-granddaughter, a woman of great intelligence, independence, wit and beauty who was famous for the conditions in her marriage contract which stipulated that she would not obey her husband, that she had total control of her life and that her husband should not commit polygamy. A break of any of these conditions was a ground for divorce” (Khan, 2007: v). Thus, in the view of Zainah Anwar, the contentions and beliefs that Muslim women “are inferior to men, that they must obey their husbands, that they cannot be leaders” (Khan, 2007: vi) that are justified in the name of Islam are unfounded and unjustifiable, as the stories of these early Muslim women show.

Khan (2007) scrutinised the contributions, roles, and public activities of the female companions of the Prophet (PBUH). The author begins with the wives of the Prophet himself and the type of relationships he had with his wives. Likewise, she considers how each wife contributed to society in different fields, privately and publicly, without hindrance from the Prophet (Khan, 2007: 3–113).

To frame her arguments that (1) the female companions of the Prophet (PBUH) were major players in the development of the new Islamic society, (2) their contributions were as important as those of the male companions, (3) they enjoyed their freedom and took an active part in public life and that some of them actually controlled their own lives, and (4) some of them dictated the terms of their marriage and divorce, Khan divided her book into parts detailing the activities of these women, their contributions and public roles, and the types of freedom that they enjoyed as equal members of Islamic society with their male counterparts.

Khan’s book has five parts. The first part of the book addresses the history of the wives of the Prophet (PBUH) and their roles as knowledge givers, Hadith transmitters, women who were consulted by their husband (the Prophet) and who went with him in times of war, and women who were aware of (and exercised) their rights and freedom. The second part addresses the female companions who took an active part in warfare and fighting, sometimes side by side with the Prophet (PBUH) and his male companions, tending to the wounded, providing supplies, and encouraging them by chanting poems (Khan, 2007: 117–154). The third part focuses on women of law whose actions, questions, arguments, and discussions with the Prophet (PBUH) led to one or more revelations resulting in the enactment of one or more legal provisions in the Shariah (Khan, 2007: 157–172). The fourth part addresses the female companions who were noted for their learning and intelligence and who contributed immensely to Islamic knowledge in various fields of study (Khan, 2007: 175–196). The fifth and last part addresses women who were in charge of their lives; they were strong-willed, outspoken, intelligent, and independent women who took control of their own destiny and dictated the terms and conditions of their marriages—even to the companions of the Prophet (PBUH) and important men of Islamic society. In other words, they were women who were fully in charge of their own lives, who lived with freedom and equality within the confines of Islam, and who were all accepted by society (Khan, 2007: 199–246).

Therefore, the argument can be made that through this study, SIS seeks to lay the foundation for their work of fighting for equality in modern times and correcting the belief that Muslim women are inferior to men, should not be active in public life, and must obey their husband in all things. They also attempt to correct the erroneous perception that Muslim women are oppressed and were confined to their homes since the inception of the religion.


We hope that the stories in this book of Muslim women who challenged and questioned the Prophet, who demanded attention and consideration, who went to war, who educated men and women, who enjoyed control over their own lives, will serve as models worthy of Muslim pride in our rich and diverse heritage and break the stereotype Western image of the oppressed Muslim woman (Khan, 2007: vi).



Having established in this volume that earlier Muslim women played active and public roles during the time of the Prophet (PBUH) and his companions and that these women fully exercised their rights and freedom as equal members of Islamic society, SIS had another project that examined the question of the equality of men and women before Allah, the Creator of both sexes.

In a small book titled Are Women and Men Equal before Allah?, SIS searches for answers to this question by considering some verses of the Qur’an and interpretations that seek to place women as inferior to men and attempting a new interpretation of these verses from a feminist perspective.


In the introduction to the book, SIS first notes that their “research has shown that oppressive interpretations of the Qur’an are influenced mostly by cultural practices and values which regard women as inferior and subordinate to men” (Sisters In Islam, 1991: 1). Therefore, SIS holds that it “is not Islam that oppresses women, but human beings with all their weaknesses who have failed to understand Allah’s intention” (Sisters In Islam, 199: 1).

To drive this point home, SIS presents the common belief that is used to position women as inferior to men: that Allah created woman from man’s rib, and therefore in her origin, she is derivative and secondary; men are naturally superior to women, and women were created for men’s use and enjoyment (Sisters in Islam, 1991: 3). To counter this belief, SIS quotes the Qur’anic verse “And of everything we have created pairs [zawjayn]” (Qur’an 51:49). SIS also cites verses in support of their argument (Qur’an 53:45; 78:8; 50:7; 22:5; 36:36) and posits that there is no difference between the value given to the creation of man and woman in the Qur’an because it is clearly stated that Allah created everything in pairs and because man and woman constitute the pair in the creation of the human species. It is, therefore, erroneous to hold that one comes from the other or that one is superior to the other. Thus, SIS holds that this belief is socially and culturally constructed and has no basis in the Qur’an and the Hadith (see Sisters In Islam, 1991: 3).

Although SIS admits that men and women are biologically different, they hold that this difference has no impact on their value as equal creations, as seen in different verses of the Qur’an. SIS cites the following Qur’anic verses as examples of male/female equality in Islam: Qur’an 33:35–36; 9:71–72; 4:124; 3:195; 40:40 and 16:97, in which Allah addresses Muslim men and women as equal participants in all aspects of Islamic life (see Sisters In Islam, 1991: 4). They quote the following Qur’anic verses to support this claim:


The Believers, men and women, are protectors, one of another; they enjoin what is just, and forbids what is evil; they observe regular prayers, pay zakat and obey Allah and His Messenger. On them will Allah pour His mercy: for Allah is Exalted in Power, Wise. Allah has promised to Believers, men and women, gardens under which rivers flow, to dwell therein… (Qur’an 9:71–72).



Thus, SIS holds that because “the equal status of women and men in spiritual matters is not only recognised but insisted upon in the Qur’an, what more the equal rights and obligations of women and men in temporal matters” (Sisters In Islam, 1991: 4).

To further drive home the impact of their stand on the equality of man and woman as espoused in their study of the Qur’an, SIS holds that even “‘risalah’ (being a Messenger) is not a function only for men, rather it is exclusive to a few exceptional individuals” (Sisters In Islam, 1991: 4). According to SIS, surah 21: verses 7–8 “of the Qur’an state that messengers were men, only to explain that they were human beings and not angels” (Sisters In Islam, 1991: 4), not to say that messengership was limited to (or exclusively for) men. Thus, for SIS, the belief that only men can be messengers and leaders is fallacious because neither the Qur’an nor the Hadith says that a woman cannot be a messenger or leader. In fact, SIS believes that the story of Bilqis disproves this belief because “the Qur’an extols the leadership of Bilqis, the Queen of Sheba” (Qur’an 27:23–44) (Sisters in Islam, 1991: 5). They note that “Bilqis’s qualities as a good leader were not measured by gender but by: (1) her capacity to fulfill the requirement of the office, (2) her political skills, (3) the purity of her faith and (4) her independent judgement” (Sisters In Islam, 1991: 5). Thus, there is nothing in the Qur’an or the Hadith that explicitly states that women cannot be messengers or aspire to positions of leadership as equal members of their societies.

SIS holds that the problematic interpretations of the Qur’an that led to the belief that women are inferior to men are due to certain factors in the interpreters’ approach to the Qur’an:


	Isolating Qur’anic verses from their context and turning them into universal rules or moral injunctions. According to SIS, many interpreters of the Qur’an make the mistake of isolating Qur’anic verses from their context by not considering the particular context or issue related to the revelation of the verses. SIS cites the example of Qur’anic verse 4:3, which permits a man to marry more than one wife. SIS says that the problem with this verse is its isolation “from its context and turning it into a universal rule or moral injunction” (Sisters In Islam, 1991: 5). For example, SIS notes that “Muslims who consider that polygamy is the right of men have overlooked that verse 4:3 states ‘if you fear that you will not be able to deal justly with the orphans, marry women of your choice, two, three or four….’” (Sisters In Islam, 1991: 5). SIS posits that it “is explicit here that polygamy is not a right, but a responsibility to ensure that justice be done to orphans” (Sisters In Islam, 1991: 5–6).

	Not taking into consideration the issue of abrogation. According to SIS, the issue of abrogation is rarely considered with regard to the verses that affect women, which they consider to be a contradiction. “For example, while earlier revelations discourage intoxicants and gambling (Qur’an 2:219 and 4:43), later revelations clearly condemn and prohibit them (Qur’an 5:93–94)” (Sisters In Islam, 1991: 6). Therefore, if a person quotes verses 2:219 and 4:43 as the basis for his/her consumption of alcohol, verses 5:93–94 could be quoted to him or her as evidence that Islam prohibits this consumption and that the first verses were abrogated by the last verses. However, SIS holds that this method is not always applied with regard to the issue of women. For example, verse 9:71 should be the grounds for the equality of men and women in Islam because in this verse, the Qur’an talks about women and men as each other’s ‘awliyya (friends). This is the last verse that sums up the relationship between women and men as each other’s protectors and friends (Sisters In Islam, 1991: 11). In other words, if the method of abrogation were applied here, this verse would have abrogated all other verses that portrayed men as having the upper hand or having rights over women because it was the last verse that was revealed concerning the relationship between women and men.

	Because the Qur’an was revealed within a socio-historical context, some of its verses must be considered in this light and within this context without imposing them on a different socio-historical context (Sisters In Islam, 1991: 6–7). For example, SIS cites the case of the witness of one man being equal to that of two women. According to SIS, the Qur’anic verse 2:282, when considered in its context, calls for two witnesses, two males or one male and two females, “so that if one of them errs, the other can remind her” in a situation that involves a written transaction or contract, not in the universal sense in which it is currently understood. Second, this injunction came into being because at that historical time, women normally did not engage in business transactions as their male counterparts did. Thus, they were less likely to remember such contractual transactions. However, currently, this is no longer the case, and this injunction can no longer be imposed on women because women today are knowledgeable about the world of business. Moreover, SIS believes that the underlying value of this injunction was that justice should be done. Therefore, if only one woman and one man witness a transaction and if the woman happens to be an expert in that field, justice demands that her testimony be accepted as valid and equal to that of the man (Sisters In Islam, 1991: 6–8).


Thus, for SIS, if all the above factors are considered when attempting to interpret the Qur’an, it will be clear that women and men are equal before Allah, and no one has special privilege over the other in spiritual or temporal matters. This is especially evident when Allah Himself affirms that “the most noble of you in the sight of Allah is the one with the most taqwa (piety)” (Qur’an 49:13)—a statement that SIS believes is universal to both men and women because it has no gender connotation.

APPOINTING MUSLIM WOMEN AS JUDGES IN SHARIAH COURTS

Having shown that the interpretations of the Qur’an that discriminate against women were socially and culturally constructed, since the 1990s, SIS and other women’s societies have canvassed for the appointment of women as judges in the Malaysian Shariah Courts. Women have been granted the same position in the civil courts—the Lower Courts since the 1960s and the High Court since the 1980s (Nik Noriani and Yasmin, 2009: 1). However, to “counter the objections alleging that such appointments would be contrary to the Shariah, SIS embarked on a research project to put forward arguments supporting the appointment of women as Shariah Court judges” (Nik Noriani and Yasmin, 2009: 2).

To fulfil the objectives above, SIS published a book titled Women as Judges, which was written in a question–and–answer format. The questions raise different and varied objections that are likely to arise with regard to the issue of appointing women as judges. The answers serve as replies to these objections and as opinions and new interpretations of the Qur’anic verses and the Hadiths used to support these objections.

The book, written by Nik Noriani Nik Badlishah and Yasmin Masidi, first examines the juristic views concerning the appointment of women in the four Sunni schools of jurisprudence. Second, it analyses the textual sources that are usually cited in favour of male dominance over women. Third, it explains the textual sources that talk about the equality of men and women. The fourth and fifth sections examine the roles that Muslim women played in Islamic history and the socio-historical circumstances that determined these roles to justify the assertion that women are fit to be judges. Finally, the book considers modern times and cites the case of countries in which women are now appointed as Shariah Court judges.

With respect to juristic views concerning the appointment of women as judges, the majority view in the Sunni school of jurisprudence in the Imam Shafii, Malik, and Hanbal schools is that women cannot be Shariah Court judges. This view is based on the Qur’anic verse that says that men are qawwamuna, or protectors of women (Qur’an 4:34). There is a minority view in the Maliki and Shafii schools that holds that women can be appointed as judges, especially if their services are needed. However, these views are rarely addressed. The Hanbali school has stood unanimously against the appointment of women as judges (Nik Noriani and Yasmin, 2009: 3).

Imam Abu Hanifah, for his part, holds that women can be appointed as judges based on his opinion that a judge should possesses the attributes of a witness. Because women can be witnesses according to Qur’an 2:228, they can also be judges—albeit excluding cases that are hudud and qital in nature (Nik Noriani and Yasmin, 2009: 3).

However, although the opinion of Imam Abu Hanifah is seen as a minority view, SIS notes that he is not alone in holding this view. Scholars such as al-Tabari and Ibn Hazm hold the same point of view based on the Qu’anic verse that says that believing men and women are each other’s friends [‘awliyya] (Qur’an 9:71). In fact, they both go further than Abu Hanifah to say that women are free to judge in all cases provided that they are qualified to do so (Nik Noriani and Yasmin, 2009: 3–4).


In answering and countering the opinion against the appointment of women as judges based on Qur’an 4:34 and the Hadith of Abu Bakr (not the first Caliph) that says that women cannot hold positions of authority as judges or political leaders, SIS proposes the following arguments and reinterpretation of the verse and the Hadith. According to SIS, the verse in question (Qur’an 4:34), which says “Men are qawwamuna over women, (on the basis) of [what] Allah has (faddala) preferred some of them over others and (on the basis) of what they spend of their property (for the support of women) …,” “has been misinterpreted to mean that men have authority over women and that all men are superior to women” (Nik Noriani and Yasmin, 2009: 5). The problematic word in this verse, according to SIS, is “qawwamuna,” which has been translated to mean “to be in charge of something”—in this case, men being in charge of women. To SIS, this word, and in fact the entire verse, has “a specific social context” and cannot be extended beyond that context. The verse talks about the social responsibility of men to women based on the concept of division of labour. Because only a woman is biologically capable of bearing a child, to ease the task of the woman and create a harmonious and just society, the man has been charged with the responsibility of providing for the woman to eliminate injustice between the spouses. Therefore, to SIS, this verse talks about the harmonious working of the Muslim family and not, generally, about the position of men and women in society. Moreover, they hold that because this is a verse of responsibility, it is impossible (and, in fact, incorrect) to interpret responsibility as superiority, as it is currently interpreted and in a way that leads to the exclusion of women from the position of judges (Nik Noriani and Yasmin, 2009: 5–6).

With respect to the use of the word “preferred” (faddala) in the same verse, SIS refutes the claim that the word means that Allah prefers men over women or that all men are superior to or better than all women. Rather, they insist that the word is not gender specific—that is, it says that “some (unspecified gender) are preferred by Allah (SWT) over others” (Nik Noriani and Yasmin, 2009: 6). Therefore, this word does not mean that men are preferred to women by Allah. In other words, they affirm that the word reflects a general observable reality as “some creatures have some advantages over others, and even some humans over others. It does not mean that all men always have an advantage over all women, or all women over all men” (Nik Noriani and Yasmin, 2009: 6). Therefore, the use of this verse to exclude women from positions of authority is both incorrect and a misinterpretation.

Regarding the argument that men receive double women’s share in the case of inheritance and that this doubling shows that men are superior to women, SIS notes that this issue boils down to the responsibilities of men in society. These responsibilities involve spending money to care for women while women fulfil their own responsibilities, which men cannot shoulder. Thus, the double share of inheritance that men receive cannot be used as a yardstick to say they are superior to women because this issue relates to the context of responsibility and nothing more (Nik Noriani and Yasmin, 2009: 6).

Concerning the Qur’anic verse (2:282) that states that two female witnesses are equivalent to one male witness and that is usually used to point to the fact that “women are intellectually and morally less capable” (Nik Noriani and Yasmin, 2009: 7) than their male counterparts, SIS says that this verse must be viewed in the socio-historical context of its revelation and should not be extended beyond that time. This is because at that point in time, “women were less familiar with business procedures than men. Therefore, they were more liable to commit mistakes” (Nik Noriani and Yasmin, 2009: 7). Thus, the “presence of a second woman was so that if the woman witness erred or forgot, the other was needed to remind her” (Nik Noriani and Yasmin, 2009: 7–8). However, because this is no longer the case in the present time, SIS holds that this verse should not stand in the way of women becoming judges and can only be truly understood and interpreted when its socio-historical context is considered (Nik Noriani and Yasmin, 2009: 7–8).

The Hadith of Abu Bakr used to justify the exclusion of women from positions of authority says, “When the news reached the Prophet (PBUH) that the Persians had made the daughter of Chosroe their ruler he observed: ‘That a nation can never prosper which has assigned its reign to a woman’” (Nik Noriani and Yasmin, 2009: 8). Interpreting this Hadith, SIS holds that the Hadith is unreliable and falls into the category of false Hadiths for the following reasons:


	The Hadith was narrated for the first time during a political event in the Battle of the Camel in which Aisha led her forces. It could have been uttered by the narrator for political expediency because he was also part of Aisha’s forces that were defeated by Ali, and he had not uttered it before their defeat by Ali (Nik Noriani and Yasmin, 2009: 9; 15–16).

	Many modern day commentators view this Hadith as a false one. How could it be said that a woman cannot become the leader of a government when Aisha’s leadership was accepted by eminent Companions of the Prophet? (Nik Noriani and Yasmin, 2009: 9).

	The Hadith in question is of the nature of khabar (information) and is not a binding legal injunction, as explained by Yusuf al-Qaradawi (Nik Noriani and Yasmin, 2009: 9; 18).

	The Hadith is not reliable and is defective according to the former Chief Justice of Pakistan, Justice Aftab Hussein. He also quoted Dr. Abdul Hamid Mutawalli, who said that this tradition is clearly one of the thousands that were forged and ascribed to the Prophet (PBUH) falsely because it contains all three defects of an unacceptable Hadith: (1) it describes what is impossible or unacceptable to human reason, (2) it is contrary to the Qur’an, and (3) it is contrary to historical facts (Nik Noriani and Yasmin, 2009: 9); see Nik Noriani and Yasmin (2009: 11–24) for further explanation of these three criteria.

	The narrator is not reliable. If one is to follow the principles of Imam Malik for fiqh in assessing him, he would be rejected as a good narrator and source of the Hadith because “one of the biographies of him tells us that he was convicted of the offence of qadhf (slander for giving false testimony by making an unproven accusation of Zina) by the Caliph Umar al-Khattab, and flogged” (Nik Noriani and Yasmin, 2009: 16).


As for the second Hadith, which states that women are “naqis al-’aql wa al-din” (defective or imperfect in reasoning and religion), SIS holds that this Hadith is “neither acceptable to reason nor in conformity with the Qur’an or to the present-day society” and that it contains “all the three elements of forgery” (Nik Noriani and Yasmin, 2009: 13). Moreover, they say that if “this tradition is assumed to be true, it would conflict with various injunctions in the Qur’an itself and also in other traditions. It would also conflict with several historical facts in the Prophet’s time and that of the rightly-guided Caliphs” (Nik Noriani and Yasmin, 2009: 13). Added to this is the fact that “this argument was described as weak by Ibn al-Shatt (d.1323). The reason is that if one accepts this argument, this deficiency must also be present when a woman acts as a narrator of Hadith” (Nik Noriani and Yasmin, 2009: 28), as a mufti (a capacity in which all legal experts, medieval and modern, agreed that women can act), and as a dispossessor of her properties—a right granted by Allah in the Qur’an (Nik Noriani and Yasmin, 2009: 29).

SIS discusses the real reason Muslim women were excused from being judges, to quote them extensively:


There were arguments in medieval Islamic legal discourse that sought to locate the source of gender-based distinction against women not within the biological nature of women, but in specific social circumstances. These include women’s marginalisation in political contexts and the role that women played within those social circumstances.

A witness’s testimony and a judge’s verdict are both political because the consequences of each are immediate, tangible and binding. However, as noted by al-Qarafi, courts faced difficulties in enforcing the law. More generally men…in the 13th century Egyptian society [for example] viewed women as being inferior to men. Subsequently, there is a greater likelihood that the losing party will not respect a court decision involving a woman judge or witness (Nik Noriani and Yasmin, 2009: 27–28).




However, in the present time, “where men would respect the decision of the court and comply with court verdicts regardless of the gender of the witnesses or the judges, there is no reason to exclude qualified women from being appointed as judges” (Nik Noriani and Yasmin, 2009: 28). Examples abound in Pakistan and Indonesia, where women are now judges in the Shariah Courts (see Nik Noriani and Yasmin, 2009: 30–36 for further reading on this issue). In other words, in the assessment of SIS, all the evidence used to proscribe the appointment of women as Shariah Court judges is false and stands on shaky ground. For SIS, the truth is that the prohibition is merely for social expediency. Because the situation has changed, it is necessary to lift this ban and allow women to play their role in society, including being judges in the Shariah Court.

Finally, it is important to conclude this section by pointing out that the agitation of SIS on this issue has borne fruits in Malaysia, where women are now judges in the Shariah Courts, following the examples of Pakistan and Indonesia mentioned above.

ISLAM AND POLYGAMY

Another issue that has generated controversy in Malaysia and has caught the attention of SIS is the issue of polygamy—the permission to marry up to four wives granted by Allah in the Qur’an in Surah An-Nisa’ 4:3. Allah says, “If ye fear that ye shall not be able to deal justly with the orphans marry women of your choice two or three or four; but if ye fear that ye shall not be able to deal justly (with them) then only one or (a captive) that your right hands possess. That will be more suitable to prevent you from doing injustice.”

According to SIS, in Malaysia, as in many other Muslim countries,2 this injunction by Allah in the Qur’an has been taken to indicate a blanket freedom to marry more than one wife without considering the implications and responsibilities that accompany this permission, including financial, psychological, and social implications and responsibilities. Therefore, to highlight the problems that accompany polygamy and to explain the proper meaning and interpretation of this verse of the Qur’an, SIS created a project to address polygamy. Most importantly, their intention includes reinterpreting the verse that is purported to give permission for polygamy in conjunction with another verse of the Qur’an (4:129) and in the totality of the spirit of the Qur’an itself concerning other issues, such as slavery. In light of these issues, SIS published a book titled Islam and Polygamy, written by Zaitun Mohammed Kasim, in which she explains the Islamic stand on polygamy and the “higher intention” of the Qur’an and clarifies the issue concerning the social situation in Malaysia.

According to SIS, polygamy was, in fact, a restraining order placed on Muslims to circumscribe the pre-existing Arabian practice of marrying a limitless number of wives before the advent of Islam. In the view of SIS, the “guiding principles in the Qur’an against polygamy can be demonstrated by firstly, limiting the maximum number of wives to four, then by demanding the fair and just treatment of multiple wives, and finally by declaring that fair and just treatment is impossible” (Zaitun, 2008: i). This means that polygamy is prohibited, in principle, by the Qur’an.

To further break down the argument above, SIS notes that the phrase that people usually quote in the verse that permits polygamy is “marry women of your choice, two, three or four…” On this basis, people claim that polygamy is a “right” of the Muslim male. They forget or overlook the earlier part of the verse, which says, “If you fear that you will not be able to deal justly with the orphans, then marry women of your choice, two, three or four…” For SIS, this means that this verse was revealed purposely to safeguard the rights of the orphans and to ensure justice for them. The verse, therefore, is a verse of restriction and responsibility, especially considering the fact that it was revealed after the battle of Uhud, in which the Muslims lost many men and there was need to safeguard the interests of the widows and the orphans who were left behind – especially with regard to the issue of marriage or remarriage (Zaitun, 2008: 2–3). The inference is that SIS believes that, first, the verse restricted the number of wives of Muslims to four to prevent them from falling into the primitive practice of the Arabs, who could marry as many wives as they wished. Second, it was meant to safeguard the interests of widows and orphans so that they were dealt with justly by anyone who wanted to marry them.

To underscore the fact that the “higher intent” of the Qur’an is actually for Muslims to remain monogamists, SIS explains that the Qur’an ends the verse by saying “…but if you fear that you will not be able to deal justly (with them) then only one…That will be more suitable to prevent you from doing injustice.” For SIS, the intention that Muslim men should marry only one wife is further strengthened by the fact that the Qur’an later says (in 4:129, the same chapter of the Qur’an), “You are never able to do justice between wives even if it is your ardent desire.” This means that when “the Qur’an explicitly stresses just conduct towards women and equal treatment among wives, it also recognises the impossibility of fully living up to these ideals (4:129)” (Zaitun, 2008: 3). Thus, by “stressing the need for just conduct toward women and for equal treatment of all wives, and recognising the impossibility of doing so (Surah An Nisai’ 4:129), verse 4:3 cannot be seen as one that promotes polygamy. It is not a command for men to practice polygamy” (Zaitun, 2008: 3). Rather, the “verse actually promotes monogamy as the original and ideal state of marriage in Islam” (Zaitun, 2008: 3).

To further buttress the argument above, SIS gives the example of the Prophet (PBUH) in which he explicitly prevented his son-in-law, Ali Ibn Abi Talib, from taking a second wife as long as he was still married to his daughter Fatimah. In an authentic Hadith reported in the Sunan of Ibn Maja, the Prophet was reported to have said that he would not allowed Ali Ibn Abi Talib to take another wife “… unless and until Ali Ibn Abi Talib divorces my daughter, for surely she is part of me and what troubles and agitates her, troubles and agitates me too; and what harm befalls her befalls me too” (Zaitun, 2008: 5). Thus, for SIS, the Prophet (PBUH) himself understood that monogamy was the ideal state for the Muslim men. The Prophet (PBUH) himself was monogamous for 28 years (17 years before he became a Prophet and 11 years after he was commissioned as a Prophet) before he lost his first wife, Khadijah. SIS says that he practiced polygamy after her death out of political expediency and to spread the message of Islam to the communities into which he married and with whom he established ties or relationships through marriage (Zaitun, 2008: 4–5).

In the same vein, to drive home its stand on this issue, SIS points to the issue of slavery in Islam. According to SIS, the issue of polygamy is similar to that of slavery, which “was also reluctantly tolerated by Islam, with the guiding principles towards its eventual abolition by enjoining the kind treatment of slaves as well as making the freeing of slaves a cardinal virtue” (Zaitun, 2008: i) that would eventually lead to a slave-free and egalitarian society. In other words, just as a progressive interpretation of the slavery verses yields the conclusion that slavery should be abolished in its totality because that is the “higher intent” of the Qur’an, the polygamy verse and verse 4:129 yield the same conclusion: that monogamy is the ideal state of marriage in Islam if the same principles and progressive interpretations are applied.

Finally, SIS says, several “great reformers of the 19th century such as Sheikh Muhammad Abduh, the Mufti of Egypt at the turn of the century, and Sayyid Ahmad Khan and Mumtaz Ali of the Indian subcontinent, regarded polygamy only as a tolerated institution of the past that should, in the present circumstances, give way to the Qur’anic ideal of monogamy” (Zaitun, 2008: 3). Even the popular translator of the Qur’an to the English language, Abdullah Yusuf Ali, “stated that since the condition for equality in polygamy is so difficult to fulfil, then he understood the verse to recommend monogamy” (Zaitun, 2008: 3–4). This recommendation by Abdullah Yusuf Ali, as SIS observes, has been removed by the publisher in the revised edition of his translation (Zaitun, 2008: 4).

ANALYSIS

From the examinations of the books of SIS, we can see that SIS upholds Islamic feminist ideals: it comprises a community of woman who want to uphold the religion of Islam and, at the same time, claim their full rights as women on equal footing with their male counterpart as members of the human community and the Muslim Ummah.

It is apparent that SIS, like most Islamic feminists, situates all of its arguments for the emancipation of the Muslim women within the Islamic tradition by pointing out many possible interpretations for some of the verses that are used to place women as subordinate to men and as the weaker sex in society, marriage, or relationships involving the two sexes. For SIS, the fact that there are many possible ways of interpreting these verses and Hadiths of the Prophet (PBUH) and the fact that some of the Hadiths could not be said to represent the true words of the Prophet (PBUH) provide opportunities to prove the assertion that these interpretations were deliberately chosen to favour the male sex in a male-dominated society (or a patriarchal society, as it is called in their discourse), which sees women as part and parcel of men’s property. Moreover, in the view of SIS, the fact that virtually all the exegetes were male further lends credence to their beliefs and creates the need to re-examine some possibilities that the verses of the Qur’an and words of the Hadith could yield, mean, or suggest.

Likewise, to SIS, the above assertion opens the door for further reinterpretation of these holy traditions in ways that may be appropriate to the present circumstances, in which women have become vocal and are now speaking for themselves and occupying positions that were hitherto the exclusive preserves of men. Another development is the opening of the gate of education to women, who are now able to compete with their male counterparts and even surpass them in some circumstances. SIS believes that these new circumstances have conferred upon them the power and authority to examine Islamic traditions through their own feminist prism and to interpret these traditions based on their own understanding and experience.

However, the question is how plausible, credible, and true are these reinterpretations? First, a reading of the first book reviewed in this research, Unveiling the Ideal: A New Look at Early Muslim Women, shows that the female companions of the Prophet (PBUH) asserted their rights, were active, and acted as equal partners with their male counterparts or the companions of the Prophet (PBUH). However, a deeper analysis of the book reveals that author, or SIS in a larger sense, presented these women as sometimes being more assertive than their male counterparts or husbands and as being uncontrollable—especially some of the wives of the Prophet and his great grand-daughter Sakaynah.3 The problem is that the writer sees this as the norm rather than the exception to the rule. She does not account for the fact that their behaviour troubled the Prophet (PBUH) and led him to abandon his matrimonial home. A revelation came that admonished these women by telling them to behave themselves, to lower their pride, and to submit to the Prophet, his message, and Allah or to divorce the Prophet if they wished so that he could do the work for which he was sent (see Qur’an 66: 1–5 and 33: 28–34). The examples were given of the wives of the Prophets Noah and Lot who, despite being married to Prophets, were sinners and were destroyed with the unbelievers because they refused to follow their husbands’ commands (Qur’an 66: 10–12). Hence, the portrayal of these defiant attitudes and the author’s discussion of them as expressions of rights leaves much to be desired. It could also be seen as an invitation to chaos, as witnessed in the household of the Prophet (PBUH). Moreover, because the goal of fighting for feminine rights is to right the wrongs that have been done to the female sex, it would be ironic if women went to the extreme in the fight for their rights by rebelling against men in society, thereby leading to chaos.

Second, the equality of men and women before Allah, as SIS affirms, is not in dispute; only an ignorant person would hold a contrary opinion. This is especially true because Allah Himself explained in the Qur’an that the most honoured and noble in His sight is the one who is most pious, and this is not gender specific, as SIS correctly observed (see Qur’an 49:13). Likewise, the fact that men and women are each other’s friends and companions is not in dispute. Nonetheless, it is according to the scheme of Allah that He, in His infinite mercy, has raised some creatures above others and has arranged things in a hierarchy so that there will be order, harmony, and peace in His creation. Thus, when Allah used qawwamuna and faddala in Surah An-Nisa’ (Qur’an 4:34), these words refer to responsibility (as SIS wants to interpret it) as well as to authority. They refer to responsibility because the verse discusses the responsibility of a man to his wife and grants him authority because he has the added responsibility of exercising authority over her to keep the home in order. As the saying goes, there cannot be a ship without a captain. If there is no clear leader in an organisation or society, chaos and disharmony will ensue; hence, the man has the added responsibility of exercising authority over the members of his household. Examples abound in the Qur’an, in which Allah says specifically that the man should command his household with prayer, charity, and good deeds, indicating the authority of the man over his household, including the woman of the house (see Qur’an 19:54–55; 2:132; 31:12–19). Likewise, the wording of this Hadith of the Prophet (PBUH) is clear about the responsibility and authority of the man. The Prophet (PBUH) said:


Everyone of you is a guardian and everyone of you is responsible (for his wards). A ruler is a guardian and is responsible (for his subjects); a man is a guardian of his family and responsible (for them); a wife is a guardian of her husband’s house and she is responsible (for it), a slave is a guardian of his master’s property and is responsible (for that). Beware! All of you are guardians and are responsible (for your wards) (Narrated by Abdullah bin Umar in Sahih Al-Bukhari).



If that authority is misused or is used to maltreat women, then the man has abdicated his responsibility and abused his authority. However, this does not mean men generally, nor does it mean that this responsibility, in the form of authority, is null and void. It should be understood that a man’s privilege as the head of the household does not mean that he is inherently superior to the woman or that the woman is inferior to him. The issue of superiority and inferiority has nothing to do with this authority, which is meant to establish harmony in the home—just as leadership afforded to a person in society does not confer superiority upon him and inferiority upon others. His authority or leadership role is only meant to organise society, just as the authority of the husband is meant to bring order to the home. This explains why people have a right to remove an unjust leader and relieve him of his authority over them, as the wife can also relieve her husband of his authority over her through divorce if he is found wanting in the exercise of this authority.

Third, the Qur’anic verses (9:71–72) that talk about men and women being each other’s protectors are true. Many other verses in the Qur’an talk about the relationship of men and women as a relationship of love, mercy, and friendship (see Qur’an 2:187; 30:21; 7:189). Nonetheless, this does not eliminate the fact that a family is like an institution and, like every other institution, must have its own leader and director so that order will prevail. This also does not eliminate the fact that the ideal relationship in that institution should be based on love, mercy, and friendship. This situation should naturally be the norm, even in the larger society or institutions other than the family.

Fourth, concerning the use of abrogation, which SIS believes should have been applied in the case of relationships between men and women because Qur’an verse 9:71 was the last verse revealed concerning this relationship, one is inclined to ask in what way this verse abrogates the others. As SIS explains, whereas verse 4:34 is a verse of responsibility—and one can add, of authority—in the family, verse 9:71 addresses believers, men and women, generally. Could the way in which they are read together lead to the abrogation of the first verse? Definitely not.

Abrogation is a technical issue that applies to specific verses that are well known to Muslims and explained by the Prophet (PBUH) himself, such as the abrogation of verse 2:284 by what follows in verses 2:285–286. If this technique is to be applied randomly and to unrelated verses, such as the one mentioned by SIS, is this not an invitation to chaos? Likewise, all the verses quoted by SIS, such as 3:195, do not talk specifically about the family but about believers generally. Verse 2:187, which describes women and men as each other’s garments, addressed Muslim men generally concerning coition and the type of relationship that should ideally exist between a man and woman, not about responsibility. Therefore, the issue of abrogation is not applicable in these circumstances.

Fifth, on the issue of considering the socio-historical context of the revelation of some verses and not transposing them to other socio-historical contexts with different dynamics and social settings, one can agree with SIS on this point. The world is not static, and no two different generations are the same, which explains why there is a clamour for a new fiqh or for jurisprudence that considers the changes that have occurred. Moreover, the schools of jurisprudence that decree that the witness of one man equals that of two females were created by men who took into account their contemporary situation. They have nothing to do with the holy book, which, for example, sees the oath of a man as equal in number to that of a woman in Surah An-Nur verses 6–9. Likewise, when the same Surah, An-Nur, talks about four witnesses in verse 4, it does not specify gender. Thus, there is no harm if the consensus of these schools of jurisprudence is overturned to reflect the lack of gender bias of the Qur’an on this issue. This all amounts to another ijtihad.

Regarding the issue of appointing women as judges, one can simply say that because no disagreements exist among scholars on this issue and because some have accepted the fact that a woman could be a judge (albeit on issues that do not carry the hudud punishment) or a mufti with the right training, it should be left to the discretion of individual nations to determine how to go about this and to implement what it considers best for the society and people. Moreover, because some nations are now appointing female judges to the bench, as SIS observes in Pakistan and Indonesia (and including Malaysia in recent times, as we noted above), this should no longer be a cause for friction or animated debate in society.

As for the Hadith that SIS insists is used to justify the fact that women cannot be judges, the only conclusion that can be drawn here is that because the Hadith is a cause of disagreement among Muslim scholars and because the occasion of its utterance is suspicious, as SIS notes, one can agree with SIS that it cannot be taken as a basis for denying women their rights. Its authenticity is questionable, and its narrator is unreliable. The standard that applies to other Hadiths should apply to this one, and that standard is, in essence, academic fairness and objectivity.

The justification of refusing women the position of judges based on the fact that they receive half the share of men in inheritance and that two female witnesses equals one man is unacceptable to common sense, as SIS notes. The issues of inheritance boil down to responsibility, as the scholars themselves have opined, and the issue of two female witnesses being equal to one male was based specifically on the issue of trade contracts. Although, scholars based their opinion of refusing women the position of judges on ijtihad, nonetheless, one would be inclined to ask why scholars did not consider Surah An-Nur verse 4 and verses 6 to 9, which also talk about witnesses without being gender specific (addressing male and female Muslims) and see the oath of a woman as being equal to that of a man, in their ijtihad?

Thus, if this argument is considered, one could agree with SIS that the issue of denying women the right to be judges is questionable and that there is a need to fundamentally reconsider this issue in two ways. One way is through ijtihad, taking into consideration Surah An-Nur verses 4 and 6 to 9. The second way is by looking at contemporary times and the fact that women today are better trained and equally as competent as their male counterparts—and even more competent in certain circumstances and societies.


Concerning the issue of polygamy, which SIS believes should be abolished and is no longer relevant in contemporary times, one is inclined to ask whether the social situations and conditions that necessitated the permission of polygamy are no longer present in contemporary times. Are there no more orphans who need protection? Are there no more single women who want to be married and experience the institution of marriage, even in a polygamous setting? Is the Hadith of the Prophet (PBUH) not true that there will be more women than men, and are there not more women than men in our contemporary times? Are there not more married men in contemporary times who are engaged in extramarital affairs because of the restriction on polygamy—especially in the developed world?4

SIS notes that the “higher intent” of the Qur’an is to restrict polygamy, and they say that monogamy is the ideal state of marriage for the Muslim. SIS supports this claim with the case of the Prophet (PBUH), who restricted his son-in-law, Ali, from taking another wife while still married to his daughter. The question here is whether the Prophet (PBUH) or the Qur’an said the ideal state of marriage was monogamy. Did the Prophet (PBUH) restrict others from taking wives in addition to their first wife? Should not the case of the son-in-law of the Prophet (PBUH), Ali, be treated as an exception to the rule, based on the fact that his wife was the daughter of the Prophet (PBUH) and, thus, in a unique position? Did Ali continue to adhere to this directive after the demise of Fatimah, the Prophet’s daughter?

Likewise, SIS attempts to support the above arguments with a parallel comparison to the issue of the manumission of slaves in Islam. However, what SIS fails to see is that the restriction of wives to four was liberating for women compared to a situation in which they were sometimes uncertain of whether they were still married to their husband, especially in a situation in which the husband might come home with any woman he pleased. Moreover, although the Qur’an is explicit about the manumission of slaves for certain wrongdoings, it is not completely against slavery, and there is no provision in the Qur’an or the Hadith that says that one cannot have slaves. The only injunction is to treat them justly and fairly and, if the need arises, to manumit them. Therefore, if this is the case, drawing a parallel between the prohibition on slavery in modern times and the issue of polygamy is incompatible because slaves and wives serve different functions in society.5 Slavery cannot be equated with polygamy, which functions to keep the family institution intact, to provide protection for orphans, widows, and single women (especially in a situation with excess females), to safeguard the honour of women, and to prevent immorality in society.

SIS quotes Qur’an verse 4:129, in addition to 4:3, to show that men will be unable to deal justly with women in a polygamous marriage. However, in quoting this verse, SIS does not note that dealing justly refers to issues of the heart, as many commentators note,6 and that the verse itself goes on to admonish men not to be inclined towards one wife and to neglect another. This means, in essence, that the verse is not a prohibition against polygamy but rather describes how not to treat women in a polygamous setting. The verse recognises the fact that two people cannot be loved equally. However, loving one more than the other should not be a barrier to justice because justice is blind to love. This, in essence, is the message of the verse in question. A reading of this verse combined with the verse above it, 4:128, and the verse below it, 4:130, makes this very clear.

In retrospect, the weaknesses noted above concerning the stand of SIS on the issues discussed are neither new nor specific to SIS alone. These weaknesses cut across the spectrum of feminist discourse, especially those from whom SIS derives its inspiration. In a paper titled “‘People Like Us’ in Pursuit of God and Right,” Moll (2009) noted that SIS, like all other feminist movements and scholars, gives little or no regard to the concept of epistemic authority, which is central to Islamic scholarship. Hence, SIS resorts to personal ijtihad, or what she refers to as “public reasoning,” which is devoid of the methodology of earlier scholars of ijtihad. This, Moll noted, stems from the feminists’ belief that a believer has the right to approach the holy text him/herself without reference to an intermediary or authority, even if he/she is not schooled in the Islamic sciences (Moll, 2009: 42–50; Barlas, 2002). This lack of Islamic knowledge and lack of reference to knowledgeable authority in the quest to reinterpret the Qur’an and Sunnah leads to the weaknesses, misrepresentations, and misinterpretations characteristic of the works of SIS mentioned above and other works not analysed here (Moll, 2009: 47–52).

Moll also noted that most feminist discourses and the discourse of SIS are couched in the rhetoric of “rights,” which seems to be antagonistic to Islam, thus giving rise to allegations that they are not promoting religion but are promoting liberal ideas.

A paper titled Religious Liberalism in Sisters in Islam Discourse by Munif Zarriruddin Fikri, Suhanim and Marzalina (2013) corroborates this assertion by conducting a topical analysis of news reports on SIS statements between 2006 and 2009. This paper finds that most of these reports were concerned with fighting for equality for women and were dominated by the “right” slogan, which points to a liberal ideology. Hence, these authors concluded that SIS actually promotes liberalism in Malaysia because its methods and views differ considerably from those of traditional orthodoxy.

In the same vein, Latifah et al. (2011), in their article titled Response of Muslim Community Concerning Liberal Islam in Malaysia, placed SIS among the groups promoting liberal ideology in the nation because of SIS’s stand concerning Islamic family law. According to the authors of this paper, the government and concerned Muslim NGOs are working hard to stem the tide of this ideology, which is seen as dangerous to Islam, the Islamic worldview, and Islamic communities. Jabatan Agama Islam Selangor (JAIS), the body that regulates Islamic activities in Selangor, published an article titled Sister in Islam: Wajah Gerakan Liberalisme di Malaysia?, in which they portrayed the activities of the group as leaning towards liberalism and the group itself as a representative of liberal ideology in the nation.

These perspectives show that many are not pleased with the approach of SIS in society, and they view the existence of the association as a dangerous development that could implant ideas in the nation that are not traditionally Islamic. The fact that the ideas that they promote and their effort to reinterpret the Qur’an and Sunnah do not draw from the “wellspring” of traditional knowledge in which the people and scholars of the nation are grounded makes their efforts suspect and unwelcome by many in the nation. Their attack on the traditional authorities of the Qur’an and Sunnah, their use of personal ijtihad, and their occupation of the public space through the media is seen in many quarters as an affront to Islam and the ulama (Muslim scholars) of the nation.

However, this is not to say that SIS has no supporters in its work and activities. Writing in an article titled Which Rights are Universal?, Daniel A. Bell explains the need to recognise that certain rights are better fought for within a particular culture than universally. He points to SIS as fighting for women’s rights in Malaysia within the Islamic religion and against the “(mis)use” of Islam “by powerful forces to justify patriarchal practices, often contravening Islam’s central ideas and animating principles” (Bell, 1999: 854). Furthermore, he says, SIS “tries to advocate women’s rights in terms that are locally persuasive, meaning that it draws upon Islamic principles for inspiration” (Bell, 1999: 854). In other words, for Bell, the advocacy of SIS within the Islamic religion using Islamic principles is the best form of fighting for Muslim women’s rights within the Islamic religion. He does not consider the importance of being well learned in the sciences of the religion a prerequisite for doing what SIS is doing.

Taking the assertion above a step further, Farish A. Noor, writing in an article titled You are Not Qualified to Talk about Islam, notes that not being grounded in the religious sciences should not necessarily disqualify a person from speaking about religion, especially if the discussion addresses the normative aspect of a religion and not its dogmatic aspect. In this sense, he distinguishes between what is normative and what is dogmatic in a religion. He asserts the right of SIS and others to talk about the normative aspects of Islam, which, he says, does not amount to challenging Islamic orthodoxy, as certain “religiously conservative individuals” want us to believe. He explains this perspective using an analogy of culture:


If I were to tell someone that I don’t like Satay, loathe batik shirts and can’t stand keroncong music, does it follow from that that I hate Malay culture in toto? Now one would have to be deliberately and consciously paralysingly stupid to believe that, by assuming that the rejection of some aspects of normative culture amounts to a total rejection of an entire culture as well. If that is the case with culture, then why can’t we see that the same rule applies to talk of religion as well? (Farish, 2009).



In his view, this analogy is appropriate because


…it has become ever so trendy in Malaysia these days to assume that any rejection, critical questioning or even debate over some normative aspects of religious epiphenomena amounts to a total rejection of the religion per se. This arises because of the unscrupulous manner in which some religiously-conservative individuals have erroneously equated the normative aspect of religiosity with the dogmatic aspect of religion in general. The two spheres, however, are distinct and should remain so (Farish, 2009).



In essence, the failure to grasp and differentiate between these two spheres is the reason “why groups such as Malaysia’s Sisters in Islam have been in the limelight for so many years, and why this group of Muslim feminists have been attacked again and again, and accused of being anti-Islamic” (Farish, 2009). In other words, to Farish A. Noor, SIS is qualified to speak about Islam inasmuch as they address the normative aspects of Islam. However, considering the three topics discussed above, SIS has clearly gone beyond the normative aspects of Islam.

Finally, support for SIS is not limited to the articles cited above. A host of others, including local and international women’s associations, such as The American Muslim, Global Fund for Women, and Women Living under Muslim Laws, support the work and activities of SIS.

CONCLUSION

SIS should be acknowledged for its praiseworthy efforts in helping Muslim women in Malaysia to realise their potential and be counted among achievers in society, similar to their male counterparts. SIS’s fight for the emancipation of women from domestic violence and other evils perpetuated against them by irresponsible men is commendable. Likewise, the concern of SIS for women’s rights in society is appreciated, and its efforts to reinterpret some controversial injunctions that restrict the rights of Muslim women are worthy endeavours. Nonetheless, SIS should not commit the same mistake that it accuses male exegetes of committing by pushing this reinterpretation too far and twisting Qur’anic verses and Hadiths to favour its own views. SIS should endeavour to put everything in its proper context and to take a holistic approach to this issue for it to be taken seriously and to avoid jeopardising the good will it enjoys among the people, especially enlightened female professionals. SIS must properly study issues and eschew emotion because the goals it seeks to achieve involve knowledge and facts rather than propaganda and emotion.
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NOTES

1.      This is not the first book to be published by SIS, but we have arranged the books published by them in our own order here to reflect their activism and their aims and goals. Hence, this is why this book is analysed first.

2.      Some Muslim countries, such as Iran, Syria, Jordan, Morocco and Egypt, give the wife the legal right to use monogamy as a condition of marriage by which the husband must abide during their marriage, whereas other countries, such as Tunisia, have forbidden polygamy outright.

3.      See pages 3–116 for stories of the Prophet’s wives and the way the author relates them. These stories show these women as being defiant and sometimes show the Prophet (PBUH) as being weak and incapable of controlling them. Also see pages 199–246, titled Women in Charge of their Live. These women are portrayed as unconventional and going against the norm. Instead of seeing this as an abnormality, the author portrays this behaviour as plausible and virtuous, forgetting that the wider practice of such behaviour among women in a society could lead to nothing but chaos.

4.      For detailed reading on sexual problems in the contemporary modern world, see the book by Sayyid Abul A’la Maududi, Purdah and the Status of Woman in Islam (2nd ed.), trans. by Al-Ash’ari (India, New Delhi: Markazi Maktaba Islami Publishers, 2000).

5.      Despite the call for the abolition of slavery and its prohibition in contemporary times, slavery exists in modern forms because many people still work as domestic helpers and as labourers in factories where, in many cases, they are mistreated and given scant wages for their hard labour. Females are also kidnapped and forced into slavery as prostitutes and domestic helpers. Although it has been abolished by law, slavery has been modernised and not completely abolished in practice.

6.      See the English translation of the verse in English Meaning of The Qur’an (2nd ed.), revised and edited by Saheeh International, (London, U.S., & Saudi Arabia: Al-Muntada Al-Islami, 2nd ed., 2004), 88.


REFERENCES

Abdullah Yusuf Ali. 2004. English translation of the holy Qur’an. English meaning of the Qur’an. 2nd ed. Revised and edited by Saheeh International: London, U.S. and Saudi Arabia: Al-Muntada Al-Islami.

Barlas, A. 2002. Believing women in Islam: Unreading patriarchal interpretations of the Qur’an. USA, Texas: University of Texas Press.

Bell, D. A. 1999. Which rights are universal? Political Theory 27(6): 849–856.

Farish, A. Noor. 18 June 2009. You are not qualified to talk about Islam. http://theamericanmuslim.org/tam.php/features/articles/you_are_not_qualified_to_talk_about_islam_how_to_respond_to_attempts_to_clo/ (accessed 10 October 2013).

Jabatan Agama Islam Selangor. n.d. Sister in Islam: Wajah gerakan liberalisme di Malaysia? http://www.jais.gov.my/rnd/2012/julai/KertasKerja_4.pdf/ (accessed 9 October 2013).

Khan, S. A. 2007. Unveiling the ideal: A new look at early Muslim women. Petaling Jaya: Sisters in Islam.

Latifah Abdul Majid, Mohamad Zaid Mohd Zin, Ahamad Asmadi Sakat, Mohd Roslan Mohd Nor, Mohd Arip Kasmo, Mohd Najib Abdul Kadir, Fadlan Mohd Othman, Jaffary Awang and Mazlan Ibrahim. 2011. Response of Muslim community concerning liberal Islam in Malaysia. Advances in Natural & Applied Sciences 5(5): 440–445. http://www.aensiweb.com/anas/2011/440-445.pdf/ (accessed 10 October 2013).

Moll, Y. 2009. “People like us” in pursuit of God and rights: Islamic feminist discourse and Sisters in Islam in Malaysia. Journal of International Women’s Studies 11(1): 40–55.

Nik Noriani Nik Badlishah and Yasmin Masidi. 2009. Women as judges. 2nd ed. Petaling Jaya: Sisters in Islam.

Munif Zarriruddin Fikri Nordin, Suhanim Abdullah and Marzalina Mansor. 2013. Religious liberalism in Sisters in Islam discourse: An analysis on identification. In Proceeding of the International Conference on Social Science Research, Penang, Malaysia. 4–5 June. http://worldconferences.net/proceedings/icssr2013/toc/244%20-%20Suhanim%20-%20RELIGIOUS%20LIBERALISM%20IN%20SISTERS%20IN%20ISLAM%20DISCOURSE%20AN%20ANALYSIS%20ON%20IDENTIFICATION.pdf/ (accessed 10 October 2013).

Sayyid Abul A’la Maududi. 2000. Purdah and the status of woman in Islam. 2nd ed. Trans. Al-Ash’ari. New Delhi: Markazi Maktaba Islami Publishers.

Sisters In Islam. 1991. Are women and men equal before Allah? Petaling Jaya: Sisters in Islam.


______. n.d. Impact of polygamy on the family institution. http://www.sistersinislam.org.my/news.php?item.27.7/ (accessed 9 January 2010).

Zaitun Mohammed Kasim. 2008. Islam and polygamy. 2nd ed. Petaling Jaya, Selangor: Sisters in Islam.





PERKAHWINAN DAN PERCERAIAN MASYARAKAT MELAYU TERENGGANU 1950AN–1970AN

MARRIAGE AND DIVORCE AMONG THE MALAYS IN TERENGGANU BETWEEN THE 1950s–1970s

Roslelawati Abdullah1* and Nordin Hussin2

1,2 Faculty of Social Sciences and Humanities, Universiti Kebangsaan Malaysia, 43600 UKM Bangi, Selangor, Malaysia

*Corresponding author: roslelawati.abdullah@gmail.com

© Penerbit Universiti Sains Malaysia, 2014

Isu ketidakstabilan dalam institusi perkahwinan orang Melayu menjadi satu isu yang hangat dibincangkan khususnya sekitar 1950an hingga 1970an. Kadar perceraian yang tinggi dalam kalangan masyarakat Melayu pada masa itu telah menarik perhatian pelbagai pihak. Namun, kajian mengenai perkahwinan dan perceraian masih sangat kurang dilakukan oleh para sejarawan. Untuk mengisi jurang ini, kajian ini diketengahkan dengan memberi tumpuan khusus kepada masyarakat Melayu di negeri Terengganu sekitar tahun 1950an hingga 1970an. Tujuan kajian ialah untuk menganalisa permasalahan yang timbul dalam institusi perkahwinan masyarakat Melayu Terengganu serta mengenal pasti faktor-faktor yang menjadi punca permasalahan tersebut. Turut dibincangkan ialah usaha-usaha yang telah dilakukan oleh Pejabat Agama Negeri Terengganu dalam menangani permasalahan ini. Kajian ini telah menggunakan kaedah penyelidikan arkib dan perpustakaan untuk mendapatkan data. Dapatan kajian menunjukkan bahawa perkahwinan dan perceraian orang Melayu di Terengganu dipengaruhi oleh dua faktor utama iaitu faktor ekonomi dan sosial.

Kata kunci dan frasa: orang Melayu, perceraian, perkahwinan, sejarah sosial, sejarah Terengganu

Instability in the Malay institution of marriage was a hot issue discussed during the 1950s to 1970s. The high divorce rates among the Malay community at that time attracted the attention of various quarters. However, there was little research conducted on marriage and divorce by local historians. To fill this gap, this study is presented by focusing on the Malay community in the state of Terengganu during the 1950s to 1970s. The study aims to analyse the problems that arise in the marriage institution among the Terengganu Malay community and to identify the factors that had caused these problems. In addition, this study also discusses the efforts taken by the Terengganu State Islamic Religious Affairs Department in addressing the problems. This study utilises archival and library research to obtain data. The findings indicate that marriage and divorce among the Malays in Terengganu were affected by two main factors, namely the economic and social factor.

Keywords and phrases: Malays, divorce, marriage, social history, history of Terengganu

PENGENALAN

Kajian mengenai isu perkahwinan dan perceraian dalam kalangan masyarakat Melayu sangat jarang dilakukan oleh sejarawan. Barangkali disebabkan isu ini merupakan sebahagian daripada penyelidikan sejarah sosial yang tidak begitu menarik perhatian berbanding sejarah politik. Kemungkinan juga ramai yang berpandangan bahawa tiada sumber yang cukup untuk mengkaji isu ini.1 Setakat yang diketahui, satu-satunya kajian sejarah tentang perkahwinan dan perceraian orang Melayu yang pernah diterbitkan ialah hasil tulisan Abu Talib Ahmad (1998), Marriage and Divorce in Johore Among the Malay-Muslims during the Japanese Occupation, 1942–45.2 Abu Talib menerusi kajiannya ini telah menggunakan rekod Pejabat Agama Johor dan Pejabat Kadi Besar Johor sebagai sumber utama untuk membincangkan pengaruh kegawatan politik dan sosioekonomi ke atas isu perkahwinan dan perceraian masyarakat Melayu Johor ketika zaman pendudukan Jepun. Selain itu, kajian beliau turut memberi perhatian kepada peranan yang dimainkan golongan elit agama dalam menangani permasalahan tersebut. Menggunakan pendekatan yang sama tetapi dengan tempoh dan tempat yang berbeza, kajian ini pula secara khusus cuba untuk melihat isu perkahwinan dan perceraian dalam kalangan masyarakat Melayu di negeri Terengganu sekitar tahun 1950an hingga 1970an. Sumber primer utama yang digunakan ialah fail Jabatan Hal Ehwal Ugama Islam Terengganu 1949–1973 dan fail Pejabat Setiausaha Kerajaan Negeri Terengganu Jilid II (1954–1982) yang tersimpan di Arkib Negara Malaysia (ANM) cawangan Terengganu.

Hal ehwal perkahwinan mahupun perceraian lazimnya lebih dianggap sebagai norma hidup dalam sesebuah masyarakat. Bagi masyarakat Melayu di negara ini misalnya, perceraian yang berlaku dalam kalangan suami isteri disifatkan sebagai satu perkara biasa dalam kehidupan berumahtangga kerana perceraian bukanlah satu perkara yang dilarang dalam agama Islam. Namun sebagai penganut Islam, orang Melayu juga sering diingatkan bahawa perceraian adalah perkara yang dimurkai Tuhan. Justeru adalah lebih baik bagi setiap pasangan yang menghadapi masalah dalam rumahtangga berusaha mencari jalan perdamaian dan bukan memilih perceraian sebagai jalan mudah untuk keluar daripada masalah yang dihadapi. Ironinya, kadar perceraian orang Melayu sekitar tahun 1950an hingga 1970an dikatakan agak tinggi. Ketika itu, akhbar-akhbar dan majalah memberi liputan yang luas tentang isu tersebut.3 Angka-angka nikah cerai turut dimuatkan di akhbar-akhbar.4 Di sesetengah negeri seperti Kedah dan Johor, masalah perceraian turut mendapat perhatian anggota Majlis Mesyuarat Negeri.5 Rentetan perkembangan ini, pelbagai reaksi telah diberikan khususnya oleh Jabatan Agama Islam Negeri dan Majlis Ugama Islam dan Adat Istiadat Melayu yang dilihat sebagai agensi yang bertanggungjawab dalam perkara ini. Majlis Ugama Islam dan Adat Istiadat Melayu di setiap negeri telah diarah menghantar laporan berkenaan jumlah perceraian, rujuk dan sebab-sebab perceraian yang berlaku di negeri masing-masing.6

Senario ini membayangkan petanda jelas tentang masalah perceraian orang Melayu yang disifatkan sebagai satu isu yang besar ketika itu. Walau bagaimanapun, angka perceraian yang tinggi tidak boleh digeneralisasikan untuk semua orang Melayu di negara ini pada masa itu kerana kadar perceraian yang direkodkan sebenarnya menunjukkan jumlah perbezaan yang besar di antara satu negeri dengan negeri yang lain. Rekod nikah cerai yang diperolehi lewat tahun 1940an hingga 1957 menunjukkan bahawa negeri-negeri di pantai timur memiliki kadar perceraian yang lebih tinggi berbanding negeri-negeri di pantai barat Semenanjung.7 Kadar perceraian di Selangor dan Perak di antara tahun 1948 hingga 1957 masing-masing hanyalah sekitar 36.29% dan 45.61%. Manakala Kelantan pula muncul sebagai negeri yang memiliki kadar perceraian tertinggi apabila sebanyak 70.96% kes perceraian berbanding perkahwinan direkodkan di negeri tersebut pada tempoh yang sama diikuti Terengganu sebagai negeri yang memiliki jumlah perceraian kedua tertinggi dengan kadar perceraian berjumlah 71.27% (Gordon, n.d.: 26).

Perbezaan kadar perceraian ini menunjukkan wujudnya faktor-faktor tertentu yang mempengaruhi kestabilan perkahwinan orang Melayu di setiap negeri di negara ini. Apatah lagi, negeri-negeri yang kurang membangun didapati memiliki kadar perceraian yang lebih tinggi. Justeru berlatarbelakangkan keadaan ini, maka ia amat menarik perhatian bagi menganalisa kebarangkalian hubungan di antara faktor-faktor tersebut dengan isu atau permasalahan-permasalahan yang wujud dalam perkahwinan dan perceraian masyarakat Melayu. Pemilihan negeri Terengganu dibuat kerana beberapa sebab. Pertama, majoriti daripada penduduk di negeri ini adalah terdiri daripada kalangan orang Melayu. Kedua, kadar perceraian yang direkodkan di negeri ini antara tahun 1950an hingga 1970an adalah antara kadar yang tertinggi di negara ini. Seterusnya yang ketiga, negeri Terengganu merupakan antara negeri termiskin di Semenanjung pada masa itu. Ketiga-tiga faktor ini sangat menarik perhatian kerana ia membolehkan tumpuan diberikan terhadap dua fokus utama kajian iaitu orang Melayu dan juga kedudukan sosioekonomi mereka di sebuah negeri yang didominasi oleh orang Melayu itu sendiri.

Jangka waktu sekitar 1950an hingga 1970an dipilih bagi memperlihatkan apa sebenarnya permasalahan utama yang timbul dalam isu perkahwinan dan perceraian orang Melayu Terengganu dalam tempoh tiga dekad itu. Jika diperhatikan, kadar perceraian bagi masyarakat Melayu Terengganu adalah tinggi sekitar tahun 1950an dan 1960an. Manakala pada tahun 1970an, kadar perceraian yang serius di Terengganu mula menunjukkan penurunan. Selain itu, tempoh selama tiga dekad ini juga penting kerana ia meliputi dua tempoh masa yang berbeza iaitu pra dan pasca merdeka. Justeru, tempoh ini didapati sangat menarik bagi mendedahkan punca sebenar permasalahan dalam rumahtangga orang Melayu Terengganu ketika itu yang membawa kepada ketidakstabilan dan seterusnya perceraian kerana ia memberi ruang yang cukup untuk menganalisis korelasi di antara kadar perceraian dengan tahap pembangunan sosioekonomi negeri pada era pra dan pasca merdeka. Justeru dengan menggunakan pendekatan sejarah yang menitikberatkan penggunaan sumber primer khususnya dari rekod-rekod rasmi jabatan kerajaan, kajian ini diharap dapat mengungkap realiti sebenar hakikat yang berlaku dalam kehidupan masyarakat Melayu Terengganu di sebalik isu ketidakstabilan perkahwinan mereka pada masa itu.

TERENGGANU: LATAR BELAKANG SOSIOEKONOMI 1950AN–1970AN

Negeri Terengganu terletak di pantai timur Semenanjung Tanah Melayu, bersebelahan negeri Kelantan di bahagian utaranya dan Pahang di bahagian selatan. Kedudukannya yang berhadapan dengan Laut China Selatan menyebabkan Terengganu sentiasa menghadapi angin monsun Timur Laut yang kencang. Dari segi pentadbiran, Terengganu mempunyai enam daerah iaitu Kuala Terengganu, Marang, Hulu Terengganu, Besut, Dungun dan Kemaman.8 Ketika di bawah penguasaan British, Terengganu merupakan salah satu daripada lima buah Negeri-negeri Melayu Tidak Bersekutu (NMTB) dan seperti kebanyakan NMTB yang lain, majoriti penduduknya adalah terdiri daripada orang Melayu. Malah di antara tahun 1947 hingga 1970, Terengganu memiliki jumlah penduduk Melayu paling tinggi berbanding negeri-negeri lain di Semenanjung dengan kadar mencecah lebih 90% (lihat Jadual 1).

Sekitar tahun 1950an hingga 1970an, kedudukan sosioekonomi masyarakat Melayu Terengganu berada pada tahap yang kurang memuaskan. Tahap pembangunan sosioekonomi yang rendah boleh dilihat menerusi tingkat Keluaran Dalam Negara Kasar (KDNK) perkapita negeri. Pada tahun 1965, KDNK perkapita negeri Terengganu ialah $497 juta iaitu kadar kedua terendah di Semenanjung selepas Kelantan. Dalam tempoh 10 tahun berikutnya, kadar KDNK perkapita Terengganu masih kekal di tempat kedua terendah dengan jumlah $592 juta pada tahun 1970 dan $737.7 juta pada tahun 1975 (Chamhuri dan Surtahman, 1985: 84). Pendapatan negeri yang rendah secara jelas membayangkan kedudukan sosioekonomi yang mundur. Tambahan pula, Terengganu mempunyai kebergantungan yang tinggi terhadap sektor perikanan dan pertanian yang tidak menjamin peningkatan taraf hidup yang lebih baik dalam kalangan majoriti penduduknya yang terlibat dalam kedua-dua sektor tersebut (lihat Jadual 2).


Jadual 1: Peratus penduduk Melayu, tahun 1911–1970 di Semenanjung Malaysia

[image: art]

Sumber: Diubahsuaikan dari Chander (1977: 37).


Jadual 2: Pekerjaan utama penduduk mengikut negeri, tahun 1947



	Negeri

	Jumlah pekerja lelaki: Peratus terlibat

	% Penduduk bandar berbanding jumlah keseluruhan populasi




	Pengeluaran padi


	Pengeluaran getah


	Perikanan





	Singapura
	0.0

	1.2

	4.3

	72.0




	Pulau Pinang
	44.1

	6.8

	10.9

	25.5




	Melaka
	17.6

	37.4

	10.0

	8.1




	Perak
	45.3

	21.3

	4.1

	10.5




	Selangor
	22.1

	22.0

	2.6

	18.1




	Negeri Sembilan
	41.3

	31.3

	0.9

	7.4




	Pahang
	62.4

	9.7

	7.6

	6.3




	Johor
	7.5

	45.4

	4.6

	14.6




	Kedah
	68.8

	13.9

	2.9

	6.7




	Kelantan
	64.0

	7.7

	6.1

	5.7




	Terengganu
	44.8

	5.5

	21.0

	21.0




	Perlis
	82.8

	1.5

	3.9

	3.8





Sumber: Smith (1952: 25).


Jadual 2 menunjukkan bahawa jumlah penduduk lelaki di negeri Terengganu yang terlibat dalam sektor tanaman padi, getah dan perikanan masing-masing ialah 44.8%, 5.5% dan 21.0%. Peratus yang besar dalam industri perikanan berbanding negeri-negeri yang lain menunjukkan lebih ramai penduduk di negeri ini yang bekerja sebagai nelayan. Hal ini tidaklah begitu menghairankan memandangkan Terengganu memiliki pantai yang lebih panjang iaitu sejauh lebih 130 batu berbanding misalnya 60 batu di negeri Kelantan (Firth, 1990: 39–41). Selain itu, peratus penduduk bandar yang agak tinggi di Terengganu iaitu sebanyak 21.0% juga menarik perhatian. Meskipun kadar ini dilihat agak tinggi seperti yang berlaku di kebanyakan negeri-negeri yang lebih maju misalnya Singapura, Pulau Pinang dan Selangor, tetapi satu perkara penting yang perlu diambil kira ialah Terengganu memiliki sifat perbandaran yang berbeza. Berbanding negeri-negeri tersebut, kawasan bandar di negeri Terengganu adalah meliputi perkampungan yang luas di sepanjang pesisir pantainya yang juga merupakan tempat tinggal para nelayan (Smith, 1952: 25–26). Tidak hairanlah, empat buah bandar utama di negeri Terengganu iaitu Kuala Besut, Kuala Terengganu, Kuala Dungun dan Chukai (Kemaman) adalah terdiri daripada kawasan menangkap ikan yang utama di negeri tersebut (Fell, 1957: 60–61).

Justeru berbanding penduduk bandar negeri-negeri yang lain, kebanyakan penduduk bandar di negeri Terengganu boleh dianggap sebagai golongan yang memiliki tahap ekonomi yang lebih rendah. Apatah lagi golongan nelayan dikatakan berada dalam kelompok pendapatan terendah di Semenanjung (Firth, 1990: 29). Pada tahun 1970 misalnya, dianggarkan lebih kurang 70% nelayan hidup di dalam kemiskinan (Sulaiman, 1983: 49). Namun, satu perkara yang perlu diberi perhatian dalam membincangkan isu kemiskinan nelayan ini ialah lebih ramai nelayan di pantai timur yang hidup di dalam kemiskinan berbanding dengan nelayan-nelayan di pantai barat Semenanjung. Sebagai contoh, pada tahun 1972 purata pendapatan bagi nelayan pantai timur ialah $59 sahaja sebulan berbanding purata pendapatan nelayan pantai barat yang dianggarkan sebanyak $107 sebulan (Alang et al., 1980: 4). Kehidupan nelayan di pantai timur didapati lebih sukar kerana kehadiran musim tengkujuh yang memburukkan lagi hasil pendapatan mereka yang tidak menentu setiap bulan. Di sepanjang musim tersebut, pendapatan nelayan terjejas dengan teruk. Pada tahun 1976 misalnya, purata pendapatan yang diperolehi para nelayan di Terengganu pada musim tengkujuh berkurangan sekitar $20 sahaja berbanding kira-kira $40 sebulan di luar musim tengkujuh (Tan, 1976: 3). Malah, dalam satu kajian yang dijalankan di salah satu perkampungan nelayan iaitu di Seberang Takir, kadar kemiskinan dikatakan meningkat ke 94% di musim tengkujuh berbanding 77% pada masa bukan musim tengkujuh (Chamhuri dan Rogayah, 1979: 152–153). Lebih memburukkan keadaan, para nelayan di Terengganu juga mengalami proses perubahan teknologi yang lewat menyebabkan mereka terus menghadapi kesukaran untuk meningkatkan kedudukan ekonomi mereka. Penggunaan bot berenjin dalam kalangan para nelayan di Terengganu misalnya hanya bermula pada tahun 1950an berbanding para nelayan di pantai barat yang telahpun menggunakan bot tersebut sejak awal 1930an (Ishak, 1990: 28–29).

Tahap pembangunan sosioekonomi yang rendah di negeri Terengganu pada masa itu didapati berpunca daripada kesan jangka panjang yang dialami sejak zaman pentadbiran British. British yang meletakkan keutamaan yang tinggi kepada pembangunan sektor ekonomi kolonial telah menyebabkan wujudnya ketidakseimbangan yang besar dari segi kemajuan sosioekonomi di antara seluruh negeri di Tanah Melayu. Pembangunan sosioekonomi yang pesat tertumpu di Negeri-negeri Selat (NNS) dan Negeri-negeri Melayu Bersekutu (NNMB) yang terangkum dalam kerangka ekonomi kolonial. Kawasan perlombongan timah dan perladangan getah yang terdapat di pantai barat iaitu bermula dari Singapura hingga ke selatan Kedah muncul sebagai sebuah ekonomi yang tinggi tahap pembangunannya. Proses pembangunan ini pula berterusan untuk satu jangka masa yang sangat panjang kerana sistem bandar yang telah diwujudkan serta pertumbuhan ekonomi yang terhasil semasa zaman awal kemasukan British inilah yang kemudiannya menjadi asas kepada pemusatan ruangan yang lebih hebat untuk beberapa dekad selepas itu (Morshidi, 1993: 13). Secara perbandingan, negeri-negeri di pantai timur khususnya Terengganu dan Kelantan telah jauh ditinggalkan dalam pembangunan sosioekonomi khususnya dari segi pembangunan infrastruktur yang sangat diperlukan untuk pertumbuhan dan pembangunan negeri seperti pengangkutan, kesihatan, bekalan air dan elektrik serta pendidikan.

Dalam kes Terengganu, negeri tersebut didapati menghadapi kesan kelembapan ekonomi dan infrastruktur yang berpanjangan terutamanya sejak separuh pertama abad ke-20. Kemudahan awam yang tersedia di negeri ini bukan sahaja tidak memuaskan bahkan sangat kurang. Selain berpunca daripada proses pembangunan negeri yang lembap, kekurangan infrastruktur juga didapati berpunca daripada keluasan negeri yang agak besar sedangkan sumber kewangan adalah terhad. Laporan Tahunan Negeri 1948 misalnya menyebut bahawa negeri ini masih tidak mempunyai bekalan air paip dan sistem kumbahan pada tahun tersebut (S.U.K.Tr. 1199/1948 Trengganu Annual Report 1948). Kesukaran dari segi perhubungan pula menyebabkan Terengganu pernah disifatkan sebagai “the most inaccessible state in Malaya.” Ketika itu masih tiada jalan perhubungan khasnya di kawasan-kawasan pedalaman yang menghubungkan Ulu Kemaman, Ulu Dungun, Ulu Trengganu dan Ulu Besut dengan Kuala Krai di sebelah utara dan Kuantan atau Gambang di sebelah selatan.9 Malah sebelum Perang Dunia Kedua sehinggalah ke tahun 1960an, negeri Terengganu dikatakan sebagai sebuah negeri yang termiskin dan kurang dikenali berbanding negeri-negeri lain di Tanah Melayu. Apatah lagi, Terengganu memiliki 16 batang sungai yang setiap satunya hanya boleh dihubungi menerusi perkhidmatan feri (New Sunday Times, 2013: 30). Akibat daripada kesukaran perhubungan ini, ramai penduduk khususnya yang terdiri daripada kalangan para petani menghadapi masalah untuk memasarkan hasil-hasil pertanian yang dikeluarkan.10 Sehingga tahun 1969, penduduk Kampung Bukit Takal, Kampung Makdang dan Kampung Tebuang di daerah Kemaman masih menggunakan sampan memudiki sungai yang panjang dan memakan masa yang lama untuk menjual hasil pertanian mereka termasuk getah.11 Masalah kesukaran perhubungan seperti ini dipercayai antara punca yang menyebabkan ekonomi negeri ini terus kekal dalam bidang pertanian dan perikanan.

Kelembapan dalam pembangunan sosioekonomi memberi kesan yang sangat besar terhadap penduduk di negeri Terengganu. Dalam erti kata lain, kemunduran negeri Terengganu secara keseluruhannya membayangkan kadar kemiskinan yang tinggi dalam kalangan penduduk yang majoritinya terdiri daripada orang Melayu. Pada tahun 1970, tingkat kemiskinan di Terengganu mencecah 68.9%. Kadar ini sangat tinggi berbanding kadar kemiskinan di negeri-negeri pantai barat yang berada di bawah paras 50%, khususnya di Selangor yang hanya mencatatkan 29.2% sahaja (Kajian Separuh Penggal Rancangan Malaysia Ketiga 1976–1980, Jabatan Perdana Menteri, n.d.: 84). Faktor kemiskinan dan kesempitan hidup yang dialami menyebabkan ramai penduduk Terengganu khususnya mereka yang terlibat dalam pertanian melakukan pelbagai pekerjaan tambahan untuk menampung perbelanjaan isi rumah (lihat Jadual 3).


Jadual 3: Pekerjaan-pekerjaan petani mengikut jenis ladang, tahun 1960 di Terengganu

[image: art]

Sumber: Penyata permulaan ke-11 Jadual 925. Kementerian Pertanian dan Sharikat Kerjasama (1962).


Seperti yang ditunjukkan dalam Jadual 3, didapati 64% penanam padi di Terengganu menjalankan pekerjaan lain sama ada di dalam atau di luar sektor pertanian untuk memperolehi pendapatan sampingan bagi menampung perbelanjaan isi rumah. Tahap pengeluaran padi yang rendah menyebabkan ramai petani di negeri ini yang melakukan pelbagai kerja untuk menyara kehidupan mereka sama ada di dalam ataupun di luar sektor pertanian. Di daerah Besut misalnya, sudah menjadi kelaziman dalam kalangan penanam padi di daerah ini memiliki dusun dan kebun getah (Yap dan Dixon, 1972: 8). Selain itu, pekebun kelapa dan penoreh getah juga kebanyakannya mencari pendapatan tambahan dengan mempelbagaikan pekerjaan mereka. Bagi kedua-dua golongan ini, kebanyakannya memilih melakukan kerja sampingan selain di ladang misalnya menarik beca atau menjadi buruh sementara.12

Berbanding petani, tidak ramai para nelayan yang melakukan pekerjaan sampingan. Selalunya ia lebih bergantung kepada keadaan kampung tersebut. Di Seberang Takir, 61% nelayan di sini dilaporkan tidak melakukan apa-apa pekerjaan pada musim tengkujuh akibat sukar mendapatkan pekerjaan. Hanya 10% daripada mereka dikatakan terlibat dalam aktiviti pertanian seperti menanam padi, sayur-sayuran dan juga tembakau. Selebihnya pula menjalankan pelbagai jenis pekerjaan seperti membaiki bot dan pukat serta membuat ikan masin (Chamhuri dan Rogayah, 1979: 151). Justeru bagi nelayan, tanah tempat tinggal mereka yang berpasir tidak memungkinkan mereka untuk bercucuk tanam kecuali bagi mereka yang mempunyai tanah kebun sendiri. Oleh sebab itu, ramai di antara mereka yang hanya melakukan kerja-kerja sampingan seperti membaiki bot dan pukat. Isteri-isteri mereka pula menjalankan aktiviti seperti mengeringkan ikan dan membuat keropok atau proses yang bersangkutan dengannya seperti mengambil upah menyiang ikan, menumbuk atau menggentel. Upah yang diterima biasanya bergantung kepada hasilnya. Sebagai contoh, upah menyiang atau membersihkan ikan ialah 10 sen secupak dan biasanya untuk sepetang, seseorang itu boleh menyiang antara 5 hingga 6 cupak, jadi jumlah upah yang diterima ialah antara 50 sen ke 60 sen. Sementara itu, upah menumbuk ikan pula ialah 25 sen bagi setiap lesung dan upah menggentel keropok ialah 10 sen sebatang. Meskipun upah yang diterima tidaklah besar, namun bagi isteri-isteri ini sekurang-kurangnya mereka boleh menampung perbelanjaan sekolah anak-anak atau membeli barang keperluan di dapur (Izman, 1984: 182). Semua ini menggambarkan kesusahan hidup yang dihadapi oleh keluarga nelayan. Tidak hairanlah, golongan nelayan sering dikenalpasti antara golongan yang tinggi kadar kemiskinannya. Gambaran kemiskinan misalnya dapat dilihat dengan jelas di sebuah kawasan perkampungan nelayan di Mengabang Telipot sekitar tahun-tahun 1950an. Kebanyakan rumah kecil-kecil belaka. Rumah-rumah yang agak lebih besar dipunyai oleh tauke-tauke ikan, tauke keropok, juragan, juruselam, guru dan mereka yang bekerja dengan kerajaan. Hak milik nelayan cuma rumah dan hanya sedikit sahaja dalam kalangan mereka mempunyai perahu kecil (kolek).13 Sementara itu, di sebuah perkampungan nelayan di Kuala Kemaman, Profesor Ungku Aziz yang pernah membuat kajian singkatnya di kawasan itu menulis, “…rumah mereka yang buruk robak-rabit dengan atapnya pecah berketai-ketai. Warna dunia mereka kesemuanya kelabu…” (Ungku Aziz, 1959:33).14

Satu lagi punca utama yang menghalang kemajuan dalam peningkatan taraf sosioekonomi penduduk di Terengganu ialah kemunduran dalam bidang pendidikan. Dalam konteks ini, pendidikan sebagai salah satu faktor utama dalam mobiliti sosial gagal dimanfaatkan kerana kurangnya kesedaran tentang kepentingan pendidikan dalam kalangan masyarakat. Akibatnya, perkembangan pendidikan di negeri Terengganu dikatakan agak terkebelakang berbanding negeri-negeri yang lain di Semenanjung. Sehingga tahun 1915, hanya terdapat sebuah sahaja Sekolah Melayu di Terengganu dengan jumlah muridnya sekitar 80 orang yang terdiri daripada murid lelaki. Punca utama berlakunya kelewatan dalam perkembangan pendidikan ini dipercayai disebabkan oleh sikap masyarakat tempatan yang lebih mengutamakan pendidikan agama dan sistem pendidikan pondok (Khoo, 1996: 27, 31).

Walau bagaimanapun, pasca perang menyaksikan perubahan sikap masyarakat terhadap banyak perkara termasuklah pendidikan. Bilangan sekolah telah bertambah dan pendidikan terhadap anak-anak perempuan juga mula dititikberatkan. Selain wujudnya sekolah kerajaan, penduduk kampung juga mengambil inisiatif membina sendiri sekolah-sekolah untuk pendidikan anak-anak mereka. Sekolah-sekolah yang dikategorikan sebagai sekolah rakyat ini dikatakan mula dibina pada tahun 1951 atas saranan A. H. Hill ketika negara ini masih berada di bawah Perintah Darurat.15 Sehingga tahun 1956, terdapat 54 buah sekolah rakyat dengan bilangan pelajar seramai 2,570 orang manakala sekolah kerajaan pula berjumlah 131 buah dan jumlah pelajar mencecah 30,228 orang.16

Jadual 4 menunjukkan bilangan sekolah Melayu dan sekolah Inggeris yang terus meningkat bermula sejak tahun 1948 sehingga ke tahun 1955. Peningkatan ini membuktikan kesedaran tentang kepentingan pendidikan yang mulai tersebar secara meluas selepas Perang Dunia Kedua.17 Walau bagaimanapun berbanding sekolah Melayu, pertambahan sekolah aliran Inggeris didapati kurang memberangsangkan meskipun permintaan terhadap pendidikan Inggeris adalah menggalakkan.18 Ia berpunca daripada kekangan kewangan serta kesukaran mendapat guru-guru yang terlatih. Antara tahun 1948 hingga 1949 misalnya, negeri Terengganu hanya memiliki sebuah sahaja sekolah aliran Inggeris (bantuan kerajaan) iaitu Sultan Sulaiman English School. Senario yang sama berlaku di Kelantan pada tahun 1948 tetapi pada tahun berikutnya iaitu pada 1949 Kelantan telah pun memiliki dua buah sekolah aliran Inggeris (bantuan penuh kerajaan). Pada tahun yang sama, negeri-negeri lain di seluruh Semenanjung didapati telah memiliki bilangan sekolah Inggeris yang jauh lebih memuaskan—Johor (12); Kedah (4); Melaka (3); Negeri Sembilan (4); Pahang (6); Pulau Pinang (7); Perak (7); dan Selangor (5),19 sekaligus menyaksikan Terengganu sebagai satu-satunya negeri yang terus ketinggalan dalam pembangunan pendidikan Inggeris.


Jadual 4: Bilangan sekolah Melayu dan sekolah Inggeris, tahun 1948–1955 di Terenggganu
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Sumber: S.U.K.Tr. 1081/1950 Education Department: Annual Report for 1949; Fail Jabatan Pelajaran Trengganu 1947–1957.

Jadual 5 dan 6 menunjukkan bilangan sekolah aliran Melayu dan Inggeris peringkat rendah dan menengah di seluruh negeri-negeri di Semenanjung. Negeri Terengganu jelas agak ketinggalan dalam kedua-dua pendidikan Melayu dan Inggeris apabila negeri itu didapati memiliki bilangan sekolah aliran Melayu dan Inggeris yang lebih kecil berbanding negeri-negeri yang lain. Johor dan Perak merupakan dua buah negeri yang mempunyai bilangan sekolah aliran Melayu yang paling tinggi diikuti Kelantan, Kedah dan Pahang. Bagi negeri Selangor pula, bilangan sekolah aliran Melayu yang lebih kecil dari negeri Terengganu iaitu antara tahun 1968 hingga 1974 adalah disebabkan kewujudan sekolah aliran Inggeris yang jauh lebih tinggi bahkan tertinggi di antara negeri-negeri Semenanjung yang lain diikuti Perak dan Johor. Malah negeri-negeri yang lebih kecil seperti Pulau Pinang, Negeri Sembilan dan Melaka (kecuali Perlis) memiliki bilangan sekolah aliran Inggeris yang lebih tinggi dari negeri Terengganu yang hanya memiliki 14 buah sekolah di antara tahun 1965 hingga 1974.

Meskipun bilangan sekolah Melayu agak kecil dan bilangan sekolah aliran Inggeris di negeri Terengganu pula statik dan tidak berubah untuk tempoh selama 10 tahun tersebut tetapi peningkatan dari segi jumlah pelajar masih tetap berlaku dan menunjukkan peningkatan dari tahun ke tahun. Jadual 7 dan 8 menunjukkan bilangan pelajar lelaki dan perempuan di sekolah bantuan penuh aliran Melayu dan Inggeris peringkat rendah dan menengah. Daripada kedua-dua jadual tersebut didapati bilangan pelajar sama ada lelaki atau perempuan mengalami peningkatan yang tinggi pada tahun-tahun pasca merdeka khususnya di sekolah-sekolah aliran Inggeris. Pada tahun 1955 misalnya jumlah pelajar lelaki dan perempuan yang direkodkan di sekolah tersebut masing-masing ialah 1643 dan 543 orang tetapi jumlah ini meningkat menjadi 4808 dan 2771 orang pada tahun 1965. Sementara itu, bilangan pelajar di sekolah aliran Melayu turut meningkat secara konsisten setiap tahun sama ada dalam kalangan pelajar lelaki ataupun perempuan.


Jadual 5: Bilangan sekolah aliran Melayu bantuan penuh dan separa bantuan (peringkat menengah dan rendah), tahun 1966–1974 di Semenanjung Malaysia
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Sumber: Disesuaikan daripada Ministry of Education Malaysia, 1970; 1971; 1972; 1973;1975; 1976; 1978.


Jadual 6: Bilangan sekolah aliran Inggeris bantuan penuh dan separa bantuan (peringkat menengah dan rendah), tahun 1966–1974 di Semenanjung Malaysia
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Sumber: Disesuaikan daripada Ministry of Education Malaysia, 1970; 1971; 1972; 1973; 1975; 1976; 1978.


Jadual 7: Jumlah pendaftaran pelajar lelaki dan perempuan di sekolah Melayu dan Inggeris, tahun 1950–1955 di Terengganu
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Sumber: S.U.K.Tr. 1199/1948 Trengganu Annual Report 1948; S.U.K.Tr. 120/1950 Education Department: Annual Report for 1949; Fail Jabatan Pelajaran Trengganu 1947–1957.

Justeru perkembangan pasca merdeka menyaksikan pencapaian tahap pendidikan yang lebih baik di negeri Terengganu. Jika diamati, kemajuan dalam sistem pendidikan di Terengganu merupakan salah satu kesan daripada pembangunan sosioekonomi yang dikecapi masyarakat Melayu tempatan pada tahun-tahun selepas merdeka. Justeru pada tahap ini khususnya pada era 1970an, masyarakat Melayu Terengganu sudah mula menikmati taraf sosioekonomi yang lebih baik kesan daripada usaha berterusan pihak kerajaan dalam membasmi masalah kemiskinan. Salah satu petunjuk boleh dilihat dari peningkatan KDNK perkapita negeri Terengganu pada tahun 1970an. Di antara tahun 1976 hingga 1978, kadar pertumbuhan tahunan yang direkodkan didapati telah mencecah 10.9% iaitu kadar ketiga tertinggi selepas Sabah (11.7%) dan Pahang (11.3%). Perubahan yang berlaku dalam tempoh ini jelas sekali telah memperbaiki kedudukan pendapatan negeri Terengganu. Senario ini juga mencerminkan kejayaan dasar kerajaan pada masa itu untuk memajukan potensi-potensi negeri serta menyebarkan pembangunan kepada negeri-negeri yang kurang maju di pantai timur. Walau bagaimanapun dalam kes Terengganu, faktor yang lebih penting yang menyumbang kepada kadar pertumbuhan yang tinggi ketika itu ialah hasil dari pengeluaran minyak mentah yang baru bermula dan juga dari pengeluaran tanaman ladang yang telah diusahakan pada awal tahun 1970an (Kajian Separuh Penggal Rancangan Malaysia Ketiga 1976–1980, Jabatan Perdana Menteri, n.d.: 84).


Jadual 8: Bilangan pelajar lelaki dan perempuan di sekolah bantuan penuh aliran Melayu dan Inggeris peringkat rendah dan menengah, tahun 1965–1975 di Terengganu
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Sumber: Disesuaikan daripada Ministry of Education Malaysia, 1970; 1971; 1972; 1973; 1975; 1976; 1978.

Selain itu, tempoh pasca merdeka khususnya pada era 1970an juga secara keseluruhannya menyaksikan peningkatan dalam taraf kehidupan para nelayan di negeri Terengganu.20 Ketika ini, penggunaan peralatan moden termasuk bot berjentera telah berlaku secara meluas. Jumlah tangkapan ikan telah bertambah kerana aktiviti menangkap ikan tidak lagi hanya tertumpu di pesisir pantai. Malah keadaan menjadi lebih baik apabila para nelayan mula mampu keluar menangkap ikan hampir sepanjang tahun, melainkan jika gelombang terlalu besar dan membahayakan. Usaha meningkatkan taraf hidup para nelayan juga dipergiatkan menerusi penubuhan MAJUIKAN pada November 1971 yang membantu menstabilkan harga ikan di pasaran. Pada tahun berikutnya pula, skim bantuan kewangan dilancarkan bertujuan meningkatkan bilangan nelayan pemilik bot dan alat penangkapan yang dikerjakan sendiri. Tujuan lain ialah untuk meninggikan pendapatan dan taraf hidup nelayan-nelayan yang kecil serta menjadikan perusahaan menangkap ikan sebagai satu pekerjaan yang menguntungkan melalui pemilikan sendiri bot, enjin dan pukat (Ishak, 1990: 31). Sementara itu, tumpuan terhadap pembinaan infrastruktur di bawah Rancangan Malaysia Kedua telah menyumbang kepada pembangunan prasarana yang lebih meluas dan merata kepada seluruh penduduk di negeri Terengganu termasuk golongan nelayan. Di bawah rancangan tersebut, sebanyak $18.2 juta telah diperuntukkan untuk pembinaan jalan-jalan baru dan $7.26 juta lagi untuk memperbaiki jalan yang sedia ada. Jalan-jalan yang dibina merupakan jalan-jalan penting dalam menghubungkan kawasan-kawasan sektor utama dengan bandar-bandar bagi strategi pemasaran yang lebih baik (Jawatankuasa Pembangunan Negara dan Luar Bandar Negeri Terengganu, 1977: 19). Kemajuan dalam sistem perhubungan yang menghubungkan pusat pendaratan ikan dengan pusat bandar utama telah membolehkan hasil tangkapan ikan dipasarkan ke seluruh negara, bahkan ada yang dieksport ke luar negeri sama ada dalam bentuk basah atau kering. Justeru kehidupan nelayan pada masa itu tidak lagi terpencil sebaliknya kemudahan perhubungan ini telah menghubungkan mereka dengan dunia luar yang menyumbang kepada kedudukan ekonomi yang lebih baik.

PERKAHWINAN DAN PERCERAIAN MASYARAKAT MELAYU SEMENANJUNG

Sebelum analisa yang mendalam dibuat terhadap isu perceraian masyarakat Melayu Terengganu, eloklah dibincangkan terlebih dahulu kadar perkahwinan dan perceraian orang Melayu secara keseluruhannya yang berlaku sepanjang tempoh yang dikaji iaitu di antara tahun 1950an hingga tahun 1970an. Data-data ini seterusnya akan dibuat perbandingan bagi melihat sejauhmana seriusnya isu dan masalah perceraian yang berlaku dalam kalangan orang Melayu Terengganu.

Rajah 1 menunjukkan jumlah perkahwinan, perceraian dan rujuk di negeri-negeri di Semenanjung (kecuali Kedah, Perlis dan Perak) di antara tahun 1950–1973.21 Negeri yang mencatatkan jumlah perkahwinan paling tinggi untuk sepanjang tempoh tersebut ialah Kelantan iaitu sebanyak 212,360 perkahwinan. Malah pada tempoh yang sama juga Kelantan didapati muncul sebagai negeri yang merekodkan jumlah perceraian tertinggi iaitu sebanyak 142,867 kes. Kadar perkahwinan kedua tertinggi pula direkodkan di negeri Terengganu iaitu sebanyak 107,912 kes manakala Johor pula mencatatkan kadar perkahwinan ketiga tertinggi iaitu sebanyak 107,887 kes. Negeri Terengganu didapati merekodkan kadar perceraian kedua tertinggi selepas Kelantan iaitu sebanyak 66,198 kes atau 61.34% berbanding perkahwinan. Manakala kes perceraian yang dilaporkan di negeri Johor adalah lebih rendah iaitu 27,998 kes atau 25.95%. Jumlah ini merupakan kadar cerai kedua terendah selepas Melaka yang mencatatkan kadar perceraian terendah sebanyak 23.04%. Manakala negeri-negeri lain seperti Selangor, Pulau Pinang dan Negeri Sembilan mencatatkan kadar perceraian di bawah 40% sementara kadar cerai di Pahang pula ialah 49.34% (lihat Rajah 2).

Rajah 2 menunjukkan dengan jelas bahawa kadar perceraian yang tinggi berlaku di negeri-negeri yang terletak di bahagian timur Semenanjung. Di bawah pentadbiran British, negeri-negeri ini dikategorikan sebagai Negeri-negeri Melayu Tidak Bersekutu yang sering disifatkan sebagai negeri-negeri yang ketinggalan dari segi pembangunan sosioekonominya berbanding Negeri-negeri Melayu Bersekutu.22 Negeri Kelantan dan Terengganu muncul sebagai dua buah negeri yang mencatatkan peratus perceraian tertinggi melebihi 60%. Oleh yang demikian berbanding negeri-negeri Semenanjung yang lain, perkahwinan dalam kalangan masyarakat Melayu Terengganu antara tahun 1950 hingga 1973 dilihat berada dalam keadaan yang tidak stabil selepas Kelantan.23 Untuk butiran yang lebih terperinci, perbincangan selanjutnya akan menganalisa jumlah perkahwinan, perceraian dan rujuk setiap tahun yang direkodkan di negeri Terengganu untuk sepanjang tempoh kajian ini iaitu bermula dari tahun 1950 hingga 1970an.
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Rajah 1: Perkahwinan, perceraian dan rujuk di negeri-negeri di Semenanjung (kecuali Kedah, Perlis dan Perak), tahun 1950–1973*

Sumber: Diubahsuai daripada Gordon (n.d.); Surat persendirian Roff, SP.176, 1959–1966; Kertas Kerja bil. 2 Seminar Kadi-kadi Seluruh Malaysia, Pusat Penyelidikan Islam Malaysia (1975). Data tidak termasuk jumlah nikah cerai tahun 1967 dan 1968).

Catatan: *Johor – Tidak termasuk data nikah tahun 1958
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Rajah 2: Peratus perceraian berbanding perkahwinan, tahun 1950–1973 di Semenanjung Malaysia Sumber: Diubahsuai daripada Gordon (n.d.); Surat persendirian Roff, SP.176, 1959–1966; Kertas Kerja bil. 2 Seminar Kadi-kadi Seluruh Malaysia, Pusat Penyelidikan Islam Malaysia (1975). Data tidak termasuk peratus nikah cerai tahun 1967 dan 1968).

Catatan: *Johor – Tidak termasuk peratus nikah tahun 1958



PERKAHWINAN DAN PERCERAIAN MASYARAKAT MELAYU TERENGGANU 1950–1957

Bagi memudahkan perbincangan dan keterangan mengenai data perangkaan perkahwinan, perceraian dan rujuk yang meliputi tempoh yang telah dinyatakan tersebut, penulis telah membahagikan tempoh masa yang dikaji kepada dua kumpulan. Kumpulan pertama bermula dari tahun 1950 sehingga tahun 1957 manakala kumpulan kedua pula bermula dari tahun 1958 hingga 1976. Pembahagian kumpulan mengikut tempoh ini juga bertujuan untuk membolehkan penilaian dibuat terhadap kestabilan sesebuah rumahtangga masyarakat Melayu Terengganu dalam dua tempoh berasingan iaitu sebelum merdeka (1950–1957) dan selepas merdeka (1958–1976).

Jadual 9 menunjukkan bahawa jumlah perkahwinan paling tinggi yang dicatatkan dalam tempoh 7 tahun sebelum merdeka dalam kalangan masyarakat Melayu Terengganu didapati berlaku pada tahun 1951, mengatasi tahun-tahun lain dengan jumlahnya sebanyak 6,867. Lebih menakjubkan, peratus perceraian pada tahun ini berada pada kadar terendah berbanding tahun-tahun yang lain iaitu hanya 53.47% perceraian direkodkan. Malah jika kadar ini ditolak dengan jumlah pasangan yang rujuk, kadarnya hanya mencecah 43.79%, kadar paling rendah dalam tempoh ini. Sementara itu, kadar perceraian tertinggi pula dicatatkan pada tahun 1953 iaitu sebanyak 72.46%. Walau bagaimanapun, secara keseluruhannya daripada jadual ini dan dengan kekecualian pada tahun 1951, didapati kadar perceraian yang berlaku dalam kalangan masyarakat Melayu Terengganu adalah sangat tinggi iaitu dalam kadar yang mencecah lebih 50% daripada 100% perkahwinan yang berlaku setiap tahun di antara tahun 1948 hingga 1957. Keadaan ini menggambarkan suatu keadaan ketidakstabilan dalam perkahwinan masyarakat Melayu Terengganu sepanjang tempoh tersebut.


Jadual 9: Terengganu: Perangkaan perkahwinan, perceraian dan rujuk, tahun 1950–1957
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Sumber: Gordon (n.d.: 31). Bagi data tahun 1951 hingga 1955 lihat juga Penyata Tahunan Pejabat Agama Terengganu bagi Tahun 1955, S.U.K.TR. (Gen) 386 Religious Department Annual Report

Berdasarkan pemerhatian yang telah dilakukan, kedudukan ekonomi keluarga didapati mempunyai pengaruh yang besar terhadap kestabilan institusi perkahwinan masyarakat Melayu Terengganu. Sebagai contoh, keadaan ekonomi penduduk yang lebih baik pada tahun 1951 telah menyaksikan kadar perceraian turun sehingga 43.79% pada tahun tersebut berbanding 62.44% pada tahun sebelumnya. Malah, kadar perceraian yang direkodkan pada tahun tersebut adalah yang terendah berbanding tahun-tahun yang lain dalam tempoh ini. Menariknya, senario ini didapati berpunca daripada kenaikan harga getah. Pada tahun 1951, harga getah telah melonjak kepada $169.55 per kilogram berbanding $108.18 per kilogram pada tahun 1950 dan $38.19 per kilogram pada tahun 1949 (Department of Statistics, 1956: 53). Oleh kerana getah merupakan tanaman kedua penting selepas padi di negeri Terengganu, maka kenaikan harga getah telah menyebabkan ramai penduduknya menikmati tahap ekonomi yang lebih baik pada tahun tersebut. Jadual 10 menunjukkan perbandingan harga getah yang lebih terperinci yang direkodkan pada tahun 1950 dan 1951.


Jadual 10: Perbandingan harga getah, tahun 1950 dan 1951 di Terengganu



	
Bulan


	
Harga getah berasap ($)


	
Harga getah tidak berasap ($)





	
1950


	
1951


	
1950


	
1951





	Januari
	52

	160

	50

	145




	Februari
	55

	220

	52

	175




	Mac
	54

	215

	52

	190




	April
	65

	200

	60

	170




	Mei
	80

	150

	75

	100




	Jun
	70

	135

	65

	105




	Julai
	96

	125

	104

	110




	Ogos
	110

	135

	165

	110




	September
	125

	137

	130

	120




	Oktober
	165

	140

	170

	132




	November
	120

	150

	210

	136




	Disember
	140

	136

	160

	120





Sumber: Annual report of agricultural subordinate, Dungun for the year 1950–1951. S.A.O.T 204/51 Annual Report 1951.

Kepentingan faktor ekonomi dalam mempengaruhi kestabilan sesebuah rumahtangga juga terbukti telah diakui oleh pihak-pihak yang terlibat secara langsung dalam hal ehwal perkahwinan dan perceraian yang berlaku pada masa itu. Salah satunya ialah kenyataan yang dibuat oleh Tengku Pekerma Wira Pesuruhjaya Agama Terengganu ketika mengulas statistik nikah cerai negeri Terengganu antara tahun 1946 hingga 1953. Menerusi kenyataannya, beliau merumuskan bahawa, “Angka-angka ini menunjukkan perceraian adalah banyak berkait dengan kesusahan kehidupan, di dalam tahun 1951 tatkala kemakmuran am ada baik daripada ketinggian harga getah maka perkahwinan ada bertambah dan perceraian ada kurang dalam lain-lain tahun adalah sama jalannya.”24 Selain beliau, Pemeriksa Hal Ehwal Agama Terengganu pada masa itu, Mohd Salleh b. Haji Awang juga mempunyai pandangan yang sama. Dalam suatu syarahan agama di Masjid Abidin di Kuala Terengganu, Mohd Salleh telah mengenalpasti faktor kesempitan hidup sebagai punca utama berlakunya perceraian dalam kalangan masyarakat Melayu di Terengganu. Ceramah beliau ini telah dimuatkan dalam akhbar Warta Negara bertarikh 26 Rabiul Akhir 1373 (1 Januari 1954) yang berbunyi:


Menurut pengamalan yang telah didapati maka garisan besar sebab-sebab terjadinya perceraian di dalam negeri ini ialah kerana kesengsaraan hidup, maka daripada akibat dari kesempitan atau sengsara hidup menyebabkan kebahagiaan rumahtangga tidak dapat didirikan dan berkucar-kacir akhirnya berpisah antara suami isteri. Dalam masa getah mahal tahun 1951, maka menurut banci nikah cerai maka tahun ini yang banyak sekali perkahwinan daripada perceraian.25



Seorang lagi individu yang berkait secara langsung dalam hal ehwal pengurusan perkahwinan dan perceraian masyarakat Melayu di Terengganu ialah Kadi Besut yang telah melontarkan pandangan beliau terhadap isu perceraian orang Melayu di negeri tersebut menerusi satu laporan yang dihantar ke Pejabat Agama Terengganu. Laporan ini antara lain menyebut:


Selalu berlaku perceraian orang laki bini ialah lapisan orang muda-muda yang mata pencariannya tidak berapa tetap maka menyebabkan kekurangan nafkah bagi menanggung anak isterinya…Jarang benar orang yang sudah tetap mata pencariannya atau sudah cukup tanggungan nafkah makan pakai anak isterinya berlaku perceraian dengan sebab perempuan itu kurang beronar…Perempuan tidak dapat tidak taat kepada suaminya selagi suaminya itu cukup tanggung nafkah makan pakainya, dalilnya kurang benar perceraian-perceraian di kalangan orang makan gaji yang gajinya cukup bagi sara hidupnya…Oleh kerana getah dan bijih itu satu daripada punca iktisad sesuatu negeri di Malaya ini maka naik turunnya angka perceraian semenjak lepas perang ini nampaknya turut sama dengan harga-harga benda yang tersebut itu. Masa getah mahal dulu dihitung panjang perceraian ada kurang tetapi semenjak getah jatuh ini angka perceraian ada menambah pula.26



Manakala Mukhtar b. Long, seorang Penolong Pendaftar di Chabang Tiga dalam satu perbincangan mengenai isu perceraian orang Melayu di negeri ini telah memberi pandangannya sendiri berdasarkan pengalamannya sebagai Penolong Pendaftar. Beliau mendakwa bahawa nafkah (ekonomi) adalah punca berlaku banyaknya perceraian di negeri Terengganu. Antara lain beliau menyebut:


…dengan sebab kekurangan dan kelemahan nafkah daripada laki-laki, misalnya demikian, seorang perempuan dari masa kecil sehingga muda sebelum kahwin mereka duduk di dalam jagaan ibu bapa dengan baik, apabila telah berkahwin, lima enam bulan ia sudah mulai pandai berjalan dan kenal kawan-kawan terlebih ramai daripada masa sebelum ia kahwin daripada sini ia juga pandai hendak duduk dengan keadaan senang dan rehat maka jika suaminya itu boleh dan mampu menanggung kehidupannya perkahwinan seumpama ini selalu menjadi baik dan kekal dan jika suaminya itu tidak mampu iaitulah kebanyakan orang-orang muda Melayu kita yang bekerja sendiri seperti ke laut dan belayar maka daripada sinilah menjadi punca perkelahian atau kebencian di antara satu sama lain, istimewa pula jika perempuan itu dirasuki pula oleh kaum keluarganya atau ibu bapanya sendiri.27



Semua kenyataan di atas menjadi bukti bagaimana kedudukan kewangan atau ekonomi sesebuah keluarga sangat memainkan peranan dalam mempengaruhi kestabilan dalam institusi perkahwinan masyarakat Melayu di negeri Terengganu. Malah, fenomena yang berlaku pada tahun 1951 disifatkan sangat luar biasa apabila kadar perkahwinan yang direkodkan di Terengganu pada tahun tersebut adalah jauh lebih tinggi berbanding perceraian. Namun oleh kerana kenaikan harga getah bersifat sementara, faktor ekonomi didapati kekal sebagai salah satu punca utama berlakunya perceraian pada tahun-tahun selepasnya. Sebagai contoh, mengikut satu laporan yang dikeluarkan Pejabat Agama Islam Terengganu, peningkatan kadar perceraian sebanyak 72.46% pada tahun 1953 adalah disebabkan oleh “kesusahan hidup” (S.U.K.TR. 845/1954 Religious Department: (i) Annual Report 1953 (ii) Religious School Hours). Pada tahun tersebut, hasil pengeluaran pertanian di Terengganu merosot akibat musim kemarau. Jumlah pengeluaran padi di daerah Kuala Terengganu misalnya telah jatuh daripada 12,022,460 gantang pada tahun 1952 kepada 5,346,240 gantang sahaja pada tahun 1953 (S.U.K.TR. 1104/1953 Progress Report of State Departments). Tahun yang sama menyaksikan pendapatan para nelayan di Terengganu terjejas teruk akibat kejatuhan harga ikan berikutan perubahan dalam dasar import negara jiran, Indonesia. Harga ikan khususnya selayang, beluru dan selar kuning yang merupakan hasil tangkapan terbesar pukat tangkul didapati telah jatuh kepada harga yang paling rendah. Hal ini telah memburukkan lagi keadaan ekonomi penduduk memandangkan kebanyakan nelayan di negeri Terengganu menggunakan pukat tangkul dalam aktiviti menangkap ikan (S.U.K.TR. 1104/1953 Progress Report of State Departments).

PERKAHWINAN DAN PERCERAIAN MASYARAKAT MELAYU TERENGGANU 1958–1976

Berbanding tempoh di antara tahun 1950 hingga 1957, institusi perkahwinan masyarakat Melayu Terengganu didapati lebih stabil di antara tahun 1958 hingga 1976 apabila kadar perceraian menunjukkan penurunan sekitar 50% hingga 30% (lihat Jadual 11). Penurunan kadar perceraian pada tempoh ini ditunjukkan secara jelas menerusi Rajah 3 dan senario ini dilihat selari dengan kemajuan sosioekonomi yang dinikmati masyarakat Melayu Terengganu pada tahun-tahun pasca merdeka.


Jadual 11: Perangkaan perkahwinan, perceraian dan rujuk, tahun 1958–1976 di Terengganu
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Sumber: Diubahsuai daripada Nor Laily (1978)

Jadual 11 menunjukkan jumlah perkahwinan tertinggi dalam tempoh kedua kajian ini ialah sebanyak 5,282 yang dicatatkan pada tahun 1974. Malah, tahun yang sama mencatatkan peratus perceraian yang terendah iaitu 34% manakala peratus perceraian tertinggi pula direkodkan berlaku pada tahun 1958. Pada tahun tersebut, kadar perceraian yang berlaku ialah 62.98% berbanding perkahwinan. Namun demikian, kadar rujuk yang tinggi pada tahun tersebut iaitu sebanyak 17.77% menyebabkan kadar perceraian sebenar tahun 1958 jatuh kepada 51.78% menjadikannya kadar perceraian sebenar ketiga tertinggi selepas tahun 1962 dan 1961 yang masing-masing mencatat 52.99% dan 52.64%.
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Rajah 3: Peratus perceraian sebenar orang Melayu, tahun 1950–1976 di Terengganu

Sumber: Diubahsuai daripada Gordon (n.d.); Surat persendirian Roff, S.P.176, 1959–1966; Kertas Kerja bil. 2 Seminar Kadi-kadi Seluruh Malaysia, Pusat Penyelidikan Islam Malaysia (1975); Nor Laily (1978).



Pemerhatian secara keseluruhan menunjukkan kadar perceraian dalam kalangan masyarakat Melayu Terengganu bagi tempoh 1958 hingga 1976 telah menurun. Meskipun terdapat sedikit peningkatan jumlah perceraian pada tahun 1976 apabila peratus perceraian sebenar meningkat dari 34.04% kepada 36.02%, namun kadar peningkatan tersebut adalah kurang daripada 2% iaitu 1.98%.

Perbandingan di antara kedua-dua tempoh kajian mendapati bahawa kadar perceraian dalam kalangan masyarakat Melayu Terengganu bagi peringkat kumpulan pertama (1950–1957) adalah lebih tinggi dengan kadar perceraian setiap tahun melebihi 50%. Kadar perceraian paling tinggi mencecah lebih 80% berlaku di peringkat kumpulan pertama ini iaitu pada tahun 1953 yang merekodkan sebanyak 85.49% perceraian berbanding perkahwinan. Kadar perceraian sebenar bagaimanapun didapati lebih rendah berbanding kadar perceraian keseluruhan sekaligus menunjukkan kadar rujuk dalam kalangan pasangan yang bercerai meskipun rendah (di bawah kadar 20%) namun telah membantu menurunkan kadar perceraian yang tinggi dalam kalangan masyarakat Melayu Terengganu sepanjang tempoh tersebut. Sementara itu, peringkat tempoh yang kedua (1958–1976) selanjutnya menyaksikan kadar perceraian terus menurun meskipun pada tahun terakhir kajian iaitu pada tahun 1976 kadar ini mencatat sedikit peningkatan iaitu sebanyak 1.98%. Namun, kadar tersebut adalah sangat kecil berbanding jumlah penurunan peratus perceraian yang dicatatkan sejak tahun 1950. Malah, kadar penurunan perceraian dalam kalangan masyarakat Melayu Terengganu didapati berlaku lebih jelas dalam peringkat ini apabila peratus perceraian sebenar turun tidak melebihi 50% mulai tahun 1963.


Penurunan kadar perceraian pada tempoh kedua kajian ini dilihat sebagai satu tanda yang sangat memberangsangkan dalam hubungannya dengan kestabilan perkahwinan dalam kalangan masyarakat Melayu di negeri berkenaan pada sepanjang tempoh tersebut. Perkembangan ini didapati mempunyai hubungan yang kuat dengan peningkatan taraf sosioekonomi di negeri Terengganu pada tahun-tahun pasca merdeka. Statistik perbandingan negeri Terengganu antara tahun 1957 dan 1970 sebagaimana yang ditunjukkan pada Jadual 12 secara keseluruhannya menunjukkan kemajuan sosioekonomi yang lebih baik yang dialami Terengganu dalam tempoh 13 tahun tersebut. Di antara ciri penting yang menjelaskan peningkatan taraf pembangunan sosioekonomi negeri Terengganu ialah berlakunya peningkatan peratus tenaga buruh yang tinggi di dalam perusahaan-perusahaan peringkat kedua (pembuatan dan pembinaan) dan ketiga (perkhidmatan-perkhidmatan, pengangkutan, penyimpanan dan perhubungan, perdagangan dan letrik, gas air dan perkhidmatan kebersihan) manakala pekerjaan dalam perusahaan peringkat utama (pertanian dan perlombongan) pula didapati berkurangan daripada 70.8% pada tahun 1957 kepada 62.7% pada tahun 1970. Selain itu, kesan daripada peningkatan taraf sosioekonomi juga boleh dilihat apabila kadar kematian penduduk mencatatkan penurunan daripada 14.4 setiap 1000 pada tahun 1957 ke 9.2 setiap 1000 pada tahun 1970. Penurunan kadar kematian dengan jelas menunjukkan petanda yang baik dalam peningkatan taraf sosioekonomi khususnya kemajuan dalam perkhidmatan dan teknologi kesihatan yang membawa kepada taraf kesihatan penduduk yang lebih baik. Sementara itu, kemajuan yang dikecapi dalam bidang pendidikan pula dicerminkan dengan peningkatan dalam kadar kenal huruf dalam kalangan penduduk tempatan. Pada tahun 1970, kadar kenal huruf telah meningkat kepada 48.9% berbanding 30.3% pada tahun 1957. Lebih penting lagi, kemajuan yang dikecapi dalam bidang pendidikan ini telah memberi kesan yang besar terhadap institusi perkahwinan masyarakat Melayu tempatan apabila umur penengah perkahwinan pertama bagi orang-orang perempuan di negeri ini meningkat daripada 16.3 tahun pada tahun 1957 ke 18.6 tahun pada tahun 1970. Peningkatan umur penengah perkahwinan pertama ini secara tidak langsung mencerminkan penyertaan orang-orang perempuan yang lebih ramai dalam bidang pelajaran dan juga dalam tenaga buruh (Chander, 1977: 41). Antara lain, perkembangan ini boleh dikaitkan dengan pertambahan jumlah pelajar yang semakin meningkat setiap tahun khususnya pada tahun-tahun 1960an. Jumlah peningkatan yang ketara adalah berlaku dalam kalangan pelajar perempuan. Pada tahun 1970 misalnya, seramai 31,007 orang daripada 62,963 orang pelajar di sekolah aliran Melayu adalah terdiri daripada pelajar perempuan (Ministry of Education Malaysia, 1970; 1971; 1972; 1973;1975; 1976; 1978). Jumlah ini adalah 49.25% iaitu satu jumlah yang menghampiri 50% daripada jumlah keseluruhan pelajar aliran Melayu pada masa itu. Jumlah tersebut mencerminkan kemajuan yang besar dalam pendidikan dalam kalangan anak-anak perempuan di Terengganu kerana pada tahun 1950an, bilangan pelajar perempuan hanyalah sekitar 30% sahaja.28 Kelahiran lebih ramai wanita Melayu tempatan yang berpendidikan seterusnya menyaksikan peningkatan dalam penyertaan tenaga buruh pada tahun 1970an kesan daripada kemajuan sosioekonomi di Terengganu pada masa itu.


Jadual 12: Statistik perbandingan 1957 dan 1970 di Terengganu



	
	
Terengganu




	1957

	1970




	Distribusi komuniti (%)




	Melayu

	91.9

	93.6




	Cina

	6.6

	5.5




	India

	1.1

	0.7




	Lain-lain

	0.4

	0.1




	Nisbah jantina

	99.0

	98.3




	Peratus populasi bandar

	19.0

	26.9




	Kadar kasar kelahiran (tiap-tiap 1,000 orang)

	41.6

	36.0




	Kadar kasar kematian (tiap-tiap 1,000 orang)

	14.4

	9.2




	Umur penengah perkahwinan pertama bagi orang-orang perempuan (tahun)

	16.3

	18.6




	Kadar kenal huruf (%)

	30.3

	48.9




	Peratus tenaga buruh dalam:




	 Perusahaan utama
	70.8

	62.7




	 Perusahaan kedua
	11.0

	12.2




	 Perusahaan ketiga
	17.7

	23.0





Sumber: Chander (1977: 21)

Sementara itu, peningkatan umur penengah perkahwinan pertama didapati telah memberi kesan positif ke atas kestabilan sesebuah perkahwinan apabila jumlah pasangan yang bercerai dalam kumpulan umur 15–19 tahun dan 20–24 tahun menunjukkan penurunan yang besar di antara tahun 1957 dan 1970. Pada tahun 1970, jumlah pasangan yang bercerai dalam kumpulan umur 15–19 tahun ialah 274 pasangan berbanding 1,047 pasangan pada tahun 1957. Bagi kumpulan umur 20–24 tahun pula, jumlah pasangan yang bercerai pada tahun 1970 ialah 614 pasangan berbanding 1,366 pasangan pada tahun 1957 (lihat Jadual 13). Kemerosotan angka perceraian dalam semua kategori kumpulan umur pada tahun 1970 ini secara tidak langsung mencerminkan corak perkahwinan yang lebih stabil dalam kalangan orang Melayu di negeri Terengganu pada masa itu berbanding pada tahun 1950an.


Jadual 13: Taraf perkahwinan mengikut kumpulan umur dan jantina 1957 dan 1970 di Terengganu

[image: art]

Sumber: Diubahsuaikan daripada Fell (1957:18); Chander (1977: 310).

PERANAN PEJABAT AGAMA ISLAM TERENGGANU DALAM MENANGANI MASALAH PERCERAIAN

Kadar perceraian yang tinggi dalam kalangan masyarakat Melayu Terengganu sekitar tahun 1950an hingga 1970an memberi satu petanda yang jelas berkait isu ketidakstabilan perkahwinan masyarakat Melayu tempatan pada masa itu. Di sinilah timbulnya kepentingan sebuah organisasi iaitu Pejabat Agama Islam Negeri Terengganu (PAT) sebagai sebuah agensi kerajaan yang bertanggungjawab dalam menangani urusan nikah cerai masyarakat Melayu di negeri tersebut. Dalam tahun-tahun 1950an hingga 1970an, isu perceraian orang Melayu sememangnya hangat diperkatakan di seluruh negara berikutan berleluasanya masalah pelacuran yang melibatkan ramai wanita muda yang telah bercerai (P.A.T 24/1373 Prostitution [Pelacuran]). Masalah perceraian ketika itu menjadi satu cabaran yang hebat kepada Pejabat Agama Islam bukan sahaja di Terengganu tetapi juga di seluruh negeri di Semenanjung apabila banyak pihak menyalahkan Pejabat Agama terhadap penularan kegiatan pelacuran di negara ini (Tuan Ruhani, 1978: 98–99). Sehubungan itu, PAT dalam usahanya menangani permasalahan ini telah mengatur beberapa langkah dan strategi bertujuan memantapkan lagi institusi perkahwinan orang Melayu di negeri Terengganu. Salah satu langkah drastik PAT ialah dengan menukar khutbah nikah dari bahasa Arab ke bahasa Melayu. Langkah ini telah dimulakan pada tahun 1955 dengan matlamat utamanya untuk memastikan supaya setiap bakal pengantin dapat memahami sepenuhnya isi kandungan khutbah tersebut. Keputusan tersebut diambil sebagai mencontohi kejayaan Pulau Pinang dalam mengurangkan kadar perceraian di negeri itu pada tahun 1955 selepas tindakannya menukar khutbah nikah ke bahasa Melayu sejak Ogos 1954. Kesungguhan PAT dalam menangani isu perceraian dalam konteks ini terbukti apabila pada tahun yang sama (1955), sebanyak empat naskhah khutbah nikah dalam bahasa Melayu telah berjaya disiapkan untuk digunakan oleh jurunikah-jurunikah di negeri ini (P.A.T 141/1374 Khutbah Nikah dan Nasihat Nikah). Malah, PAT sebelum itu juga telah mengambil inisiatif mengadakan sebuah teks khas yang dinamakan sebagai “Nasihat Kepada Suami Isteri” sebagai satu lagi kaedah untuk membimbing pasangan pengantin baru dalam menjalani kehidupan berumahtangga. Teks ini ditulis oleh Mufti Terengganu Al-Saiyid Yusof Al-Zawawi dan diterjemah oleh Haji Muhammad Salleh b. Haji Awang, Pemeriksa Hal-Ehwal Agama Terengganu. Kandungan teks ini antara lain menerangkan hak-hak seorang suami yang wajib ditunaikan si isteri serta hak seorang isteri yang wajib pula ditunaikan si suami. Teks ini dibaca semasa majlis pernikahan iaitu sebelum dimulakan bacaan khutbah nikah (P.A.T 116/1373 Nasihat Kepada Suami Isteri). Tidak dapat dipastikan bilakah peraturan ini dikuatkuasakan namun dapat dikatakan bahawa ia telahpun dilaksanakan bermula dari tahun 1954.

Selain itu, PAT juga telah memperluaskan lagi peranan kadi dalam merealisasikan usaha untuk memberi kesedaran kepada masyarakat tentang hal ehwal agama. Mulai tahun 1961, kadi-kadi diarahkan untuk melakukan lawatan dan juga memberi penerangan agama kepada orang ramai di dalam jajahan masing-masing (S.U.K.TR. 845/1954 Religious Dept. (1) Annual Report 1953 (2) Religious School/Hours). Dalam konteks ini, pengetahuan dan pengalaman kadi sebagai seorang yang terlibat secara langsung dalam hal ehwal nikah cerai orang Melayu telah dimanfaatkan sebaiknya untuk menjayakan matlamat PAT dalam mengurangkan perceraian dalam kalangan masyarakat tempatan. Menerusi rekod-rekod Pejabat Agama yang diteliti, syarahan mengenai topik perceraian ini banyak dilakukan oleh Kadi Besut dan juga Kadi Dungun, iaitu dua buah daerah yang sememangnya merekodkan kadar cerai yang tinggi di negeri Terengganu ketika itu.29 Kadi Besut misalnya telah menyampaikan syarahan mengenai bahayanya perceraian semasa lawatan beliau ke Masjid Seberang Kastam, Besut pada tahun 1953.30 Beliau juga menyampaikan syarahan tentang perkara kewajipan suami isteri serta mudharat perceraian semasa lawatannya ke Penarik, Setiu pada tahun yang sama.31 Manakala dalam satu ceramah bersempena Maulidur Rasul di daerah Setiu, beliau turut mengambil peluang menerangkan tentang bahaya akibat daripada perceraian di antara suami isteri yang boleh membawa kepada kerosakan masyarakat serta merebaknya kegiatan pelacuran.32 Syarahan tentang bahaya perceraian juga disampaikan semasa lawatannya ke Masjid Tembila, Besut. Antara lain, beliau menegaskan bahawa perceraian boleh mendatangkan perpecahan khususnya di antara kedua belah keluarga, memutuskan silaturrahim antara sanak-saudara serta anak-anak menjadi terbiar.33 Ceramah yang sama disampaikan semasa lawatan beliau ke Masjid Kampung Buluh Ulu Setiu pada 6.10.1953 (S.U.K.TR. 540/1953 Visit of Kadzi’s to the Rural Areas. Report of. Melawat Masjid Kampung Buluh Ulu Setiu). Sementara itu, Kadi Dungun juga telah mengambil kesempatan dalam lawatan beliau ke kampung-kampung di daerah tersebut untuk menasihatkan penduduk “dalam perkara kewajipan laki isteri supaya jauh daripada bercerai.”34 Menerusi laporannya ini juga didapati Kadi Dungun sentiasa memberikan penekanan terhadap kewajipan suami isteri dalam setiap ceramah di setiap kampung yang dilawati.

Selain melakukan lawatan dan memberi syarahan, kadi-kadi juga memainkan peranan dalam menghalusi semula Undang-undang Perkahwinan dan Perceraian Orang Islam dan telah membuat beberapa pindaan bagi memperbaiki kelemahan sedia ada.35 Peraturan baru turut diperkenalkan bagi memastikan semua Penolong Pendaftar membawa dan menunjukkan kepada kadi buku-buku yang bersabit dengan pendaftaran nikah, cerai dan rujuk serta semua surat yang berkenaan pada setiap akhir bulan untuk disemak. Langkah ini bertujuan untuk memastikan setiap pendaftaran dilakukan dengan betul sebagaimana yang telah ditetapkan.36

KESIMPULAN

Keseluruhan perbincangan telah menunjukkan secara jelasnya bahawa isu-isu yang berlaku dalam hal ehwal perkahwinan dan perceraian masyarakat Melayu Terengganu sekitar tahun 1950an hingga 1970an adalah sangat dipengaruhi oleh faktor sosial dan ekonomi yang wujud dalam masyarakat tersebut. Kedua-dua faktor ini mempunyai peranan yang besar bukan sahaja dalam merangka kadar perkahwinan tetapi juga dalam mempengaruhi kestabilan sesebuah rumahtangga. Analisis keseluruhan terhadap data-data perangkaan nikah cerai di sepanjang tempoh kajian yang dibahagikan kepada dua peringkat iaitu 1950–1957 dan 1958–1976 telah menunjukkan beberapa penemuan penting yang menguatkan lagi kenyataan tersebut. Kepentingan faktor ekonomi dalam mempengaruhi kadar perkahwinan dan perceraian misalnya dapat dilihat dengan jelas berdasarkan senario yang berlaku pada tahun 1951. Daripada keseluruhan tempoh kajian, tahun 1951 telah dikenalpasti sebagai tahun yang mencatatkan jumlah perkahwinan tertinggi iaitu sebanyak 6,867 kes manakala kadar perceraian jatuh kepada 43.79% iaitu kadar perceraian sebenar terendah pernah direkodkan di negeri Terengganu dalam tempoh 15 tahun iaitu di antara tahun 1950 hingga 1966. Fenomena luar biasa yang berlaku pada tahun 1951 ini dicetuskan dari kenaikan harga getah pada tahun tersebut yang telah memberi manfaat yang sangat besar kepada penduduk tempatan. Keadaan ini jelas membuktikan bahawa kedudukan ekonomi mempunyai pengaruh yang besar dalam merangka kadar perkahwinan dan juga perceraian dalam kalangan masyarakat Melayu Terengganu pada masa itu.


Secara perbandingan, kadar perceraian yang direkodkan pada tempoh kedua kajian (1958–1976) adalah lebih rendah berbanding tempoh pertama kajian (1950–1957). Penurunan kadar perceraian pada tempoh kedua kajian membuktikan berlakunya peningkatan dalam kestabilan institusi perkahwinan masyarakat tempatan pada era pasca merdeka. Pada tempoh ini, purata kes perceraian yang berlaku telah menurun kepada 3 hingga 7 kes sehari berbanding 8 hingga 10 kes sehari pada tempoh pertama kajian (1950–1957). Ini bererti, punca permasalahan yang menyebabkan berlakunya perceraian telah berjaya dikurangkan. Hal ini menunjukkan bahawa perubahan yang berlaku dari segi sosioekonomi di sepanjang tempoh itu telah memberi kesan yang sangat positif terhadap kestabilan institusi perkahwinan orang Melayu Terengganu. Penekanan yang dilakukan oleh pihak kerajaan terhadap usaha untuk memperbaiki taraf hidup masyarakat menerusi pelaksanaan pelbagai projek pembangunan pada tahun-tahun pasca merdeka telah berjaya meletakkan kedudukan ekonomi penduduk di tahap yang lebih baik berbanding sebelumnya.

Selain pembinaan infrastruktur yang mempercepatkan lagi proses pembangunan dan kemajuan sesebuah negeri, satu lagi aspek pembangunan sosial yang penting ialah kemajuan dalam bidang pendidikan. Kesedaran terhadap kepentingan pendidikan telah menyebabkan berlakunya peningkatan dalam jumlah pelajar termasuklah dalam kalangan anak-anak perempuan. Perkembangan ini telah melahirkan ramai wanita Melayu yang berpendidikan dan bekerjaya sekaligus mengurangkan amalan tradisi masyarakat Melayu yang berkahwin pada usia yang muda. Malah, kuasa ekonomi yang dimiliki wanita Melayu yang bekerjaya menyebabkan mereka tidak lagi terikat kepada tradisi pemilihan jodoh oleh kedua ibu bapa seperti yang dialami generasi sebelumnya. Perkahwinan yang dibina pada usia yang lebih matang apatah lagi dengan pasangan pilihan dilihat sebagai satu ciri penting yang membantu mengekalkan kestabilan rumahtangga apabila jumlah pasangan yang bercerai pada usia muda di antara tahun 1957 hingga 1970 menunjukkan penurunan yang ketara. Selain itu, penurunan kadar perceraian dalam kalangan masyarakat Melayu Terengganu juga dilihat berlaku seiring dengan usaha berterusan yang dilakukan Pejabat Agama Islam Negeri Terengganu dalam menangani hal ehwal perkahwinan dan perceraian khususnya dalam meningkatkan kesedaran dan pendidikan agama di kalangan masyarakat Melayu tempatan.
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5.      Untuk Kedah, lihat Fail Secretariat Kedah 2489-1373. Marriage and Divorce List of Muslims. Ucapan Yang Berhormat Che Bibi Aishah bt. Hamid Don di dalam Majlis Mesyuarat Negeri yang diadakan pada 1 Saffar 1376 bersamaan dengan 6 September 1956. Manakala Johor pula lihat Fail Pejabat Ugama Johor 1950–1954. 87/51 Soal daripada Ahli Mesyuarat Negeri Johor berkenaan a) Mahkamah Kathi dan Perceraian b) Baitul Mal c) Zakat dan Fitrah.
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9.      S.U.K.TR. 836/1948. Income and Living Conditions of Trengganu Malays, laporan daripada P. O. Hess kepada S.U.K. Negeri Terengganu “Observations on the Economic and Social Problems of the Peninsula Malay in General and the Terengganu Malay in Particular” bertarikh 30 September 1948 hlm. 16.

10.    Lihat misalnya KPNLB (P) 382/10. Sungutan Penduduk Kampong Terhadap Pembangunan Luar Bandar Terengganu ANM Malaysia. Surat daripada Pengerusi Jawatankuasa Kemajuan Kampong, Kampong Laut, Kampong Blukar Jambu dan Kampong Bukit, Kuala Terengganu kepada Pengerusi Jawatankuasa Pembangunan Negara dan Luar Bandar Daerah Kuala Terengganu “Menukar Jambatan Kayu kepada Jambatan Semen dan Jalan Tanah Kuning kepada Jalan Tar” dan surat daripada UMNO Cawangan Kampung Bukit Mondok, Ulu Terus, Kuala Terengganu kepada YAB Perdana Menteri Malaysia, Tun Hj. Abdul Razak b. Dato’ Hussein bertarikh 25 Februari 1971.


11.    Lihat KPNLB (P) 382/10. Sungutan Penduduk Kampong Terhadap Pembangunan Luar Bandar Terengganu. Surat Othman b. Awang kepada Inche Abdul Ghafar b. Baba, Menteri Pembangunan Luar Bandar bertarikh 22 Julai 1969.

12.    Fisk, E. K., “Features of the Rural Economy,” in ThePolitical Economy of Independent Malaya, eds. T. H. Silcock and E. K. Fisk (Singapore: Eastern Universities Press Ltd, 1963). Agak menarik juga untuk diperhatikan bahawa hasil pendapatan dari pekerjaan sampingan yang dijalankan sebenarnya telah menyumbang bahagian yang lebih besar dalam jumlah pendapatan para petani. Dalam satu kajian yang dilakukan di sekitar Kuala Terengganu misalnya didapati bahawa sebahagian besar dari punca pendapatan isi rumah diperolehi di luar daripada hasil pertanian. Kajian ini merumuskan bahawa purata pendapatan bulanan mereka ialah sekitar $88.20 sebulan. Daripada jumlah itu, hasil tanaman padi hanya menyumbang sebanyak $8.00 sahaja berbanding $69.00 pendapatan tunai yang diperolehi dari pekerjaan sampingan seperti menarik beca dan menoreh getah. Manakala bakinya iaitu sebanyak $11.20 adalah hasil pendapatan yang diterima daripada kegiatan bertenun songket, lihat Fisk (1963).
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14.    Isu penderitaan nelayan negeri Terengganu juga dimuatkan dalam akhbar Majlis (jawi) dalam tiga keluarannya iaitu bertarikh 1 April 1948 dalam artikel “En. Kamaruddin Membela Nasib Nelayan-nelayan Melayu;” keluaran 5 April 1948 dengan tajuk “Nasib Nelayan dan Bantuannya” dan juga keluaran 9 April 1948 di bawah artikel yang bertajuk “Perikanan Terengganu.”

15.    S.U.K.Tr. 751/58. Kedudokan Sekolah Raayat di Trengganu ANM Malaysia. Report Rengkas berkenaan dengan Sekolah Raayat dan Guru-Guru Raayat dalam Negri Trengganu.

16.    Fail 286/56 Jabatan Pelajaran Terengganu ANM Malaysia. Laporan Sekolah-sekolah Melayu, A Brief Report on Education Progress in Trengganu for period 1950–1955. History of Education Progress in Trengganu.

17.    Lihat S.U.K.TR. 120/1950. Education Department Annual Report 1949, hlm. 1.
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Biografi Tun Abdul Razak: Negarawan dan Patriot oleh Nik Anuar Nik Mahmud, Muhammad Haji Salleh dan Abd. Ghapa Harun. Bangi, Selangor: Penerbit Universiti Kebangsaan Malaysia dan Yayasan Tun Razak, 2011, 401 pp. ISBN 978-967-942-956-5 9 (paperback)

Tun Abdul Razak Dato’ Hussein is remembered by Malaysians as the “father of development.” In fact he was closely associated with development and changing the mindset of the rural Malays since 1955 when he was acting as Chief Minister (Menteri Besar) of Pahang. His name is synonymous with efforts to ameliorate rural poverty through the construction of roads, bridges, community centres, adult education, clinics and midwifery centres and Federal Land Development Authority (FELDA). Due to his intimacy with the rural constituency commentators have pointed him as pro-Malay unlike the Tunku which many identified with multiculturalism. But Tun Abdul Razak is equally close to other facets of national development that are urban based. He has been described as an introvert, shy and unassuming, but a man who was firm and possessed a deep sense of purpose. He was equally known for his sense of humor although this side of him was often hidden from the public gaze. Former civil servants who served under him remembered “his minutes, comments while his speeches were simple, short and to the point of reflecting his reticence.”1 Others marveled at his firm grasp of management, and his personal style in dealing with government officers especially at the district level.2 He lacked charisma and was a poor orator but there is much intellectual substance in his speeches. Yet towards the end of his life, he had to grapple with opposition within United Malays National Organisation (UMNO) and from Tun Datu Mustapha Datu Harun, the Sabah strongman. This followed a struggle for power in UMNO soon after the demise of his deputy, the capable and highly principled Tun Dr. Ismail Abdul Rahman, in August of 1973.3 He was weighed down both by the coterie of his inner circle, which failed to provide effective advice, and by his deteriorating health.4

Despite his stature in post-war Malaysian politics there are not many biographical studies on Tun Abdul Razak. The one written by William Shaw which appeared in 1976 just after his demise was the first to assess him critically.5 It was translated into Malay the following year.6 For a long time Shaw remained, for many still is, the best account of Tun Abdul Razak and indispensable reference for all subsequent works. However the Malay version must be carefully negotiated due to its woeful translation. Another biography was written by Paridah Abdul Samad entitled Tun Abdul Razak, A Phenomenon in Malaysian Politics: A Political Biography which was published in 1998. The third which is a coffee table book, was written by Utusan Melayu editor Zainuddin Maidin entitled Jejak Bertapak Seorang Patriot. It was published in 1999 and translated into English the same year as Tun Razak: The Profile of a Patriot.

Shaw highlights the position of Tun Abdul Razak in Malaysian politics between 1951 and 1976, as well as his stature within Southeast Asia and the developing world. The book is divided into three parts, namely political apprenticeship which covers the time from his birth to his education in London including the Japanese period, his involvement with the anti-Malayan Union campaigns, the road to power beginning with UMNO in 1950 until the 1965 Singapore separation. The last part covers the May 1969 riots, his ascendency to power beginning with the Director of the National Operations Council or NOC (May 1969–September 1970) and the premiership, the National Economic Policy (NEP) and new foreign policy initiatives. Tun Abdul Razak’s views and political thinking on many issues affecting the country since the 1930s and especially after 1955 are discussed throughout the text. Shaw refers to myriad sources, notably official reports, including Tun Abdul Razak’s speeches for the period 1965–1967, books and articles, unpublished theses, newspapers, magazines and other publications. The strength of the book lies in the interviews Tun Abdul Razak gave to its author.

Paridah Abdul Samad has updated these sources especially the official documents, memoirs of Tun Abdul Razak’s former colleagues, foreign newspapers and magazines to offer new insights on Tun Abdul Razak. Complementing the study by Shaw, Paridah seeks to impress the new generations of Malaysians of the need to be imbued with a “strong foundation, sincerity and committment to develop the nation” as exemplified by Tun Abdul Razak.7 Paridah offers new insights on the different phases of his leadership, his political stance on many issues which many see as uncompromising besides reiterating Tun Abdul Razak’s contributions in laying a firm foundation in the economic development of Malaysia. Paridah provides an assessment on some of the projects undertaken by Tun Abdul Razak and the significance of his domestic and foreign policies for subsequent administrations.

The other biographical account Tun Razak: The Profile of a Patriot is a journalistic journey of the Utusan Melayu editor (later Minister of Information during the Mahathir administration) with Tun Abdul Razak to every nook and corner of the country in the rural development mission which began in 1959. The book is based on interviews with those closely associated with Tun Abdul Razak and the archives of Utusan Melayu and the New Straits Times. There are plenty of photographs of Tun Abdul Razak’s nation wide tours and the rakyat he met. Rightly the author claims the book a “memorial in book form.” It is divided into 10 chapters including life history (biography), family, father of development, aspects of his struggle, the Indonesian confrontation, pioneer of globalisation, the final years of his life and demise. Despite his belief in the principle of Malay hegemony Zainuddin claims Tun Abdul Razak stood for balance and justice in a multi racial society.8


The most recent and most comprehensive biography to date Biografi Tun Abdul Razak: Negarawan dan Patriot (The Biography of Tun Abdul Razak: Statesman and Patriot) appeared in mid-2011. It was published by the Universiti Kebangsaan Malaysia (UKM) Press9 which is well known for its biography series including on the Malay left. The Tun Abdul Razak Foundation funded the research for the book and its publication. A product of intensive and meticulous research the book offers a new political biography of an exceptional Malaysian statesmen who, aided by talented and capable advisers, played a crucial role in shaping a nation and the region between 1951–1976. The authors include two historians (one of them passed away in 2010) and an expert on Malay literature who left UKM to join another university mid-way through the project. This study is based on primary documents including private papers located in archives in Kuala Lumpur, Washington and London besides extensive interviews with those who were close to Tun Abdul Razak. Some of these sources, like those located in the Colonial and Foreign Office are open to public scrutiny; other documents from the Prime Minister’s Office/Department remained restricted and requires special permission. To his credit Nik Anuar was able to gain access to the latter materials, possibly the only researcher to have done so. Equally significant are the documents located in the Arkib Negara Malaysia in Kuala Lumpur and the state/regional branches. These include the Pahang State Secretariat Files of the 1950s and 1960s and the private papers of Malaysian leaders. These sources are supplemented by interviews and oral recollections of those close to Tun Abdul Razak since his early days in rural Pekan, political leaders and administrators who had worked under him.

More of a political biography, the book is divided into 25 chapters placed in four main sections which coincide with Tun Abdul Razak’s life—his youth, his rise within UMNO, the challenging time from the formation of Malaysia to konfrontasi and the post-1969 period which the authors denote the new era. There are 50 exquisite photographs on Tun Abdul Razak covering his marriage in 1952, with his family, his parents, the house where he was born, student days in London in the late 1940s, his demise in 1976 and his meeting with foreign dignitaries. Most of these record Tun Abdul Razak’s nationwide tour when he personally checked on development programs on the ground. The book benefitted from Shaw. It also corrected Shaw on a few important aspects of Tun Abdul Razak’s life including his student days in England. In fact the book is meant to be an update of both Shaw and Paridah although Shaw’s influence is pervasive. The use of primary documents that are placed on the restricted list enabled the authors to deliberate on topics hitherto not discussed in depth before including Tun Abdul Razak’s handling of regional oppositions to the formation of Malaysia. The book foregrounds Tun Abdul Razak as a leader who rejected racial and religious extremism. The authors had consulted the standard texts and other studies on Tun Abdul Razak although both Paridah and Subki Latif are not included in the bibliography.


The book focuses on Tun Abdul Razak’s role in national development and nation building. The authors labelled the man a political entreprenuer—highly innovative, able to take on whatever changes that come his way, willing to tackle problems head on and the ability to utilise all resources including human resources for national development. Tun Abdul Razak is certainly an extraordinary individual. He was born in 1922 in Pekan and attended the village school before moving on to the Malay College Kuala Kangsar (MCKK) followed by the Raffles College in Singapore and the Lincoln’s Inn in London after the war. His school days were remarkable. In Pekan he was the best student in the class. At the MCKK he was good in his studies and excelled in sports (soccer and hockey) and was head boy of the college in his final year. At Raffles he studied liberal arts and in London he managed to finish his law studies in 18 months. At Raffles College he met many friends who later closely worked with him: Hamdan Sheikh Tahir, Taib Andak, Syed Zahiruddin, Ghazali Shaffie and Ungku Abdul Aziz while in London he came to know F. C. Arulanandom, Sopiee Shaikh Ibrahim, Hamzah Abu Samah, future Singapore leaders like Lee Kuan Yew, Goh Keng Swee and Maurice Baker and the Indonesian Des Alwi who was to play a crucial behind the scene role in ending konfrantasi. At the age of 28 he led UMNO Youth, at 30 he was Deputy UMNO President and Pahang State Secretary, at 35 Deputy Prime Minister and at 48 the Prime Minister. Other than rural development, Tun Abdul Razak also gave his attention to the reformation of the civil service which had a big impact on the pace of development that he had planned. After the racial riots of 1969 he was absorbed with finding new formulas for the nation including the Rukun Negara, the New Economic Policy, the National Culture Policy, National Education Policy and the non-aligned foreign policy which was pursued with renewed vigour.

The first part of the book focuses on his early life or adolescence covering his education, stints in the Malayan Civil Service (Pahang State Secretary followed by acting Menteri Besar) before his resignation in 1955 to contest the general election (he won the Semantan constituency with a handsome margin) and marriage in 1951. The book highlights various issues that later influenced Tun Abdul Razak’s thinking and subsequent policies namely rural poverty which he had experienced first hand, the racial and religious riots in India, the May 1946 racial riots that erupted in Batu Malim of Raub district where he was assistant district officer, the Malayan Union and the widespread Malay opposition and his flirtation with socialism and the British left while a student in London.

Part two covers Tun Abdul Razak’s ascendency in UMNO and after 1955, the Tunku cabinet, the negotiations towards independence and the promulgation of the Malayan constitution by the Reid Commission in early 1957. After Tun Abdul Razak had taken over the leadership of UMNO youth in 1950 the UMNO slogan of “Hidup Melayu” was replaced by “Merdeka.” What was never highlighted, this change came in the wake of the mass entry of former Malay National Party (PKMM) members into UMNO after it was proscribed by the 1948 Emergency regulations. In 1951 Tunku Abdul Rahman won the UMNO presidency and Tun Abdul Razak the deputy president. This partnership lasted until 1970. With UMNO dominating national politics since the first general elections in 1955 the partnership extended to the government with Tunku Abdul Rahman as Prime Minister and Tun Abdul Razak his deputy. Many observers have taken note of the special relationship between these two men. According to Nik Anuar et al. (2011) “Tunku played the role of leader while Abdul Razak as the implementor. The Tunku was fortunate to have a deputy who was loyal and extremely hardworking” (p. 122). In the prelude towards independence Tun Abdul Razak’s previous relationship with segments of the Labour Party was to come in useful in the delicate negotiations with the British government between 1954–1957. As chairman of UMNO’s political bureau Tun Abdul Razak was deeply involved in the delicate negotiations for the federal constitution just before independence. The whole exercise proved a divisive issue among the various races and within each ethnic groups. Some of the issues raised by the Pan-Malayan Federation of Chinese Associations for instance (equal rights, privileges and opportunities for all citizens) continued to haunt Malaysian politics ever since and more so during 13th General Elections held in May 2013.

Undoubtedly, the period after Merdeka was the most challenging time in Tun Abdul Razak’s political career when he was deputy premier while holding other ministerial portfolios including rural develoment and defence. Part three of the Biografi Tun Abdul Razak highlights the major challenges that he faced which include rural development and concerted efforts to uplift the rural Malays and to change their mindset, the formation of Malaysia in September 1963, followed by the Indonesian confrontation the following year, the expulsion of Singapore from the federation in 1965, the Philippine claim to Sabah in 1968 and the May 1969 riots that ushered in a new episode in Tun Abdul Razak’s public life and his elevation to the premiership in September 1970 after Tunku Abdul Rahman’s resignation. In many of these issues and problems Tun Abdul Razak was involved in their resolutions which further increased his stature as statesmen within the region and the developing. The passing of the Sedition Act which disallowed any discussion of myriad sensitive issues including the privileges of the Yang di-Pertuan Agong, citizenship, the Malay language and the special priviliges of the Malays and other Bumiputeras might be a short term measure but the act had great ramifications on subsequent Malaysian politics.

Perhaps the most controversial part of the book is the last section which the authors denote as the new era in Tun Abdul Razak’s political life. It was also a new era for the nation while its genesis was laid down when Tun Abdul Razak was the Director of the National Operations Council that was set up in the aftermath of the 13th May riots. To the government these riots indicate of the need for change in the way nation building was being pushed. Tun Abdul Razak had argued for radical social engineering to put the nation building agenda back on its track and to create a united Malaysia. These include the National Culture Policy which came into place in 1971, the National Education Policy, the New Economic Policy, efforts to improve the public service and the politics of consensus through the the National Front (Barisan Nasional) that he created. These policies were capped with the foreign policy of non-alignment in contrast to Tunku Abdul Rahman’s era of alignment with the western powers. The biography ends with a short conclusion.

There are many issues raised that are glossed over while other aspects are never touched at all. On the question of Tun Abdul Razak’s ideological orientation his close friends have rejected the idea that he was a socialist while one scholar claims as unthinkable for someone from the traditional aristocracy to be a socialist. Nik Anuar reiterates Tun Abdul Razak was a Malay nationalist with the soul of a socialist and internationalist (p. 92). This stemmed from his membership of the British Labour Party and the Fabian society which was popular among British intellectuals since the early 20th century. Other indicators are the books that he read many of which are closely related to socialism in China and the Soviet Union. These are presently kept in the Tun Abdul Razak Memorial library. Many of his advisors were avowed socialists since their student days in Singapore or London. These include P. G. Lim and Dr. Agoes Salim. Tun Abdul Razak’s economic and social policies have a strong element of state planning something that he was fascinated with since his association with the left intellectuals from the London School of Economics in the late 1940s.

This leads to the next point, the type of advisors who were instrumental in many of Tun Abdul Razak’s policy formulation. The political entreprenuership in Tun Abdul Razak enabled him to utilise effectively human resources for national development. But the book gives only a few names like Taib Andak, Ghazali Shaffie, P. G. Lim, Dr. Agoes Salim, Dr. Rais Saniman, Dr. Juus Faarland, the Harvard academic who was attached to the Prime Minister’s Department and Tunku Shahriman Tunku Sulaiman while the Indonesian Des Alwi (wrongly described as Hatta’s adopted son as he was the adopted son of Sutan Shahrir) was instrumental in bringing the Indonesian confrontation to an end. But there were many more advisors and others who were involved in less formal mode and who were equally crucial to Tun Abdul Razak. For FELDA (Federal Land Development Authority) the role of Raja Muhammad Alias was instrumental while his highly principled and capable deputy Tun Dr Ismail had contributed inputs including the formation of FELDA and the foreign policy of non-alighment. Scholars like James Puthucheary have also contributed to the genesis of the NEP through his highly critical study of the Malayan economy and involvement with a study group that recommended the NEP. These are never highlighted in the Biografi Tun Abdul Razak.

The book is ominously silent on the relationship between Tunku Abdul Rahman, Tun Abdul Razak and Abdul Aziz Ishak, the Agriculture Minister who was dismissed (Abdul Aziz Ishak claimed he resigned) from the cabinet in 1963 and later interned under the ISA during the Indonesian confrontation. As the first Minister of Agriculture (1955–1963) Abdul Aziz Ishak had directed much of his energy in ameliorating the plight of the rural farmers and fishermen while some of his policies (to establish cooperatives) were not in line with Tunku’s capitalist ideas that would affect the interests of the Chinese towkays who formed the backbone of the MCA then. Both Abdul Aziz Ishak and Tun Abdul Razak basically pursued the same policy of pandering to the rural Malays and both were strongwilled men while Tunku Abdul Rahman’s cabinet could only accomodate one of them. The soured relations between Tunku Abdul Rahman and Abdul Aziz Ishak after 1956 added fuel to the controvery. In the biography by Shaw, Tun Abdul Razak had touched on Abdul Aziz Ishak and the man’s contributions in rural development while a study on the bureaucracy and development by Ness10 had indicated the personality differences of both Tun Abdul Razak and Abdul Aziz Ishak. However Biografi Tun Abdul Razak was ominously silent on the issue while Abdul Aziz Ishak had touched on the matter in 1977.11

The post-war racial riots that took place in Malaya including those in Batu Malim were of much greater scale than the May 1969 riots. Its origins are related to the Japanese wartime policies that further eroded racial harmony. As for the Batu Malim riots communist leaders have blamed it squarely on the British and their instigation of the Malay rights including those who were closely associated with Wataniah. Others blamed it on communist actions of indiscriminate killings of collaborators after the war that turned into a racial bloodbath. The truth is probably somewhere in between although Malay apprehension of the Chinese numerical dominance had already manifested itself in the mid-1930s at a time when colonial authority made no serious attempts to stem non-Malay immigration so that by then non-Malays had already outnumbered the Malays in Malaya.

Efforts to improve the civil service and the government’s delivery system was something that Tun Abdul Razak had taken much interest in since the early 1950s. As the Pahang State Secretary, he had launched a campaign “Sedia berbakti” (Ready to serve) in 1951 among the civil servants in the state to enable them to play a more meaningful role in improving the life of the people. In the 1960s Tun Abdul Razak was concerned with the civil service as it was still imbibed with the mentality of a colonial bureaucracy which merely provided services and maintenance. He saw the civil service as “lacking a sense of urgency, a spirit of initiative and the desire to serve” (p. 336). He saw the state bureaucracy as anti-development. To ameliorate the negative public perceptions of the bureaucracy Tun Abdul Razak revised the general order that barred civil servants to be active in politics and requring them to be loyal to the king. In 1972 Malaysian Administration, Modernisation and Man Power Planning Unit (MAMPU) was formed to increase the professionalism of the civil service while corruption among civil servants were given attention through the formation of the Anti Corruption Agency in 1970. Despite these efforts changes were slow. As it is the civil service was still grappling wih a change of mindset among its officers while civil servants remained politicised as never before. There are drawbacks or abuses. Despite the anti-corruption drive the case of Dato’ Harun Idris was only brought to court by his successor Dato’ Hussein Onn while the case of the Terengganu Menteri Besar was left to his deputy Tun Dr. Ismail to handle the matter. The sudsidies mentality which was put in place during Tun Abdul Razak’s time had wide ramifications on the rural Malays and their ability to compete with the other races as pointed out by state party leaders like Dr. Muhammad Said, the former chief minister of Negeri Sembilan.

Biografi Tun Abdul Razak does not exhaustively discuss the implications of the new policy initiatives undertaken by Tun Abdul Razak such as the NEP and the National Culture Policy. Much has already been written on the NEP but Biografi Tun Abdul Razak has not discussed its shortcomings. There were also abuses, notably the creation of a new business class, while the district development machinery had become an integral part of the ruling party apparatus. Scholars like Gomez and Jomo have highlighted its negative side, notably the increasing influence of political patronage on the business sector, inequitable distribution of wealth, the increase of corruption and abuse of power, increasing racial polarisation and income inequality even among the Malays and the rise of crony capitalism which became more pronounced during Tun Dr. Mahathir’s administration.12 Many of the state economic development corporations were also faced by mismanagement and corruption while the regional development bodies were also faced with similar problems. Any evaluations of the NEP must take into account the policy’s failings much as the failure of the earlier policies that necessitated the introduction of the NEP in the first place.

As for the National Culture Policy Biografi Tun Abdul Razak had discussed the rationale for its implementation and the outright rejection of the non-Malays. This position had not changed and the National Culture Policy remains contested13 even among the younger Malay intellectuals. The National Culture Policy also impacted on the way culture is represented in museums which is rather lopsided with the non-Malay culture confined to ethnic weddings, dress and musical instruments. As for the Malay cultural representation there are inherent weaknesses. Not only were unIslamic elements excluded, the neutral ones such as the many ceremonies associated with the Malays and kenduris (feasting) suffered a similar fate. The museumising also avoids religiously controversial issues like the bomoh/dukun/pawang (medicine man, shaman) who still have a place in Malay society including the educated urban class. If these individuals represent the anti-thesis of the “progressive, democratic and rational Malaysian society” one finds it hard to understand the rationale for the exhibition of ghosts which was held at the National Museum between June–August 2002. The same exhibition went on the provincial museum circuit the following year which proved popular with local visitors.


The many shortcomings of the book are not meant to deny the importance of Tun Abdul Razak in the national history. He is definitely the political entreprenuer par excellence while his utilisation of the nation’s human resources was superb and has not been surpassed by subsequent administrations. Tun Abdul Razak seemed to have a knack for selecting highly capable and dedicated officials, who fit well into his vision of national development. His loyalty to his boss the Tunku Abdul Rahman and sacrifice to the nation are legendary and difficult to be imbibed a by contemporary politicians. He died in early 1976 a rather poor Prime Minister unlike the hordes of politicians during his time or even for the post 1976 period. Despite these shortcomings Biografi Tun Abdul Razak is still a good read on the Second Prime Minister and his place in Malaysian history. In terms of documentary sources it is the best book thus far and it is hoped that more researchers will be given access to these classified materials to undertake research on various aspects of the national history.
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Bahasa Cina Bahasa Melayu: Kebolehterjemahan Budaya by Goh Sang Seong. Pulau Pinang: Penerbit Universiti Sains Malaysia, 2012, ix + 226 pp.

Studies on the translation of English to Malay have received considerable attention from Southeast Asian scholars. Among others, Asmah (1979), Ainon (1991), Tham (1990) published lengthy discussions on the subject. In comparison, studies on the translation of Mandarin to Malay are less robust. This book provides a timely explanation on techniques of translating linguistic-specific terms and cultural-specific references in Chinese into Malay.

The title of the book may be glossed as Cultural Translatability from Mandarin to Malay. The book is divided into four chapters preceded by a preface and a list containing abbreviations and symbols found in the text. There are two lists complementing the discussion at the end of the text, namely a bibliographic record and an index of terms and surnames.

Against the belief that direct translation of cultural references from one language to another is impossible due to the semantic and syntactic discrepancies of two distinct speech communities, the author illustrates that mediating culture between languages is possible by adopting sound techniques of translation. The relevant strategies in mapping cultural-specific references in Mandarin (tonal language) to Malay (agglutinating language) are indeed the strength of this book.

In the first chapter, the author surveys the development of translation from Mandarin to Malay in Malaysia. Mandarin-to-Malay translation had begun since 1889 and interestingly enough, the Malay variety at that time was Bazaar Malay. The target audience for the translated works was immigrant Chinese who had married the local Malays who are also known as the Baba Peranakan. The author reports that popular Chinese fictions, with themes associated with the fantasy world, history of Chinese kingdoms, romance, and sword fighting duals, are common resources for translation. In his survey, the author introduces the notion of isomorph (isomorf) referring to the translatability of any term of reference of the source language with a term of reference of the target language arriving at mutual intelligibility. Ideally, a translator is required to produce a natural understanding of the source reference through the target language via a selection of translating processes to attain isomorphic translation, as it were.

In Chapter Two, data derived from the classical Mandarin text Yi Bai Er Shi Hui De Shui Hu I-II (Shi, 1969) and the Malay translation Hikayat Pinggir Air (Lim, 2001) are compared and evaluated in terms of translability. A total of 1228 cultural-specific phrases in Mandarin are scrutinised in the analysis. These data are classified into ecological culture terms, material cultural terms, social cultural terms, organisational-custom-activity-procedure-conceptual cultural terms, and symbolic and practical cultural terms. The translation of a social cultural Mandarin term such as jin fa ren [净发人], for example, as tukang cukur in Malay is deemed accurate according to the author. By invoking a componential analysis framework, the author claims that tukang cukur corresponds to the source reference aptly in terms of semantics.

Offering a second thought, the reviewer finds tukang cukur less specific as tukang cukur denotes a person who is skillful in shaving. The term may refer to a barber who is skillful in shaving the moustache or beard. However, the Mandarin term 净发人 refers to a person who handles the hair on the head as indicated by the second Chinese character, i.e., hair. It is more apt to add the word kepala (head) to tukang cukur, i.e., tukang cukur kepala (a person who is skillful in shaving one’s head). In other words, it is important for a translator to differentiate tukang cukur (a person who is skillful in shaving including the face as it is the case of Indian barbers) from tukang cukur kepala (a person who is skillful in head shaving), and select the latter as the better counterpart in translating the Mandarin term.

The focus of Chapter Three is on the techniques of translation that are applicable to the data identified in Chapter Two. The range of translation techniques are based on the various strategies of translation outlined in Routledge Encyclopedia of Translation Studies (1998). There are eleven strategies mentioned in this chapter, namely literal translation, synonym, explanation, functional transfer, loan translating, addition, loan word, transliteration, footnote, couplet and triplet (p. 150). The author finds the functional transfer technique to 雌雄宝剑 resulting in dua bilah pedang sakti (two magical swords) in Malay. This is an example of under-translation not least important details of these two magical swords including the origins and identities of the sword makers (the swords are symbolically associated with a married couple in the ancient time) are excluded. A footnote providing the historical link in the Malay translation is recommended as a cognitive aid (p. 168).

In the concluding remarks of Chapter Four, the author informs that translating specific terms in Mandarin requires a global perspective on the translator’s part. Adhering to a global standpoint would ensure a better translation of each cultural-specific reference that oscillates between the high and low degrees of translatibity. The nitty-gritty of technical evaluations in translating Chinese cultural terms and Mandarin syntactic structures to Malay, tabled in the text, are not highlighted in this review. Suffice it to say that readers of this book will be more critical in selecting certain translating techniques in the course of mediating Mandarin cultural-specific terms into the Malay counterparts.
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