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ABSTRACT

Through a comparative media analysis, this paper examines the media coverage of the print dailies Utusan Malaysia and The Star as well as the online news site MalaysiaKini on the debate over kalimah Allah that gained momentum in early 2010, when the High Court allowed Christians in Malaysia to use the term Allah for addressing God in their religious services and publications. A systems theoretical approach is used to study the interrelation of mass media and the political system. Although one might assume that because of the highly controlled print media, Malaysia’s realities are challenged only via “online dissent”, this study suggests that Malaysia’s linguistically plural public sphere offers multiple re-presentations of reality even within the highly restricted context print publications operate in. It also shows that the print media landscape not only reflects and reproduces the ethnic-based division of Malaysia’s political system, but is a key player in actively creating the ethnic division of Malaysian society that is crucial for the ruling coalition to stay in power. Hence, this paper argues that, even though technological innovations do offer spaces to create alternative realities, in a multi-lingual national context as in Malaysia, the interrelation between language and news content is an even more crucial element of constructing shared knowledge and collective identities.
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INTRODUCTION

Malaysia’s freedom of the media is a highly contested one. Not only laws restrict the content of media, but also close personal and economic ties to the ruling coalition Barisan Nasional (BN). Its dominant component parties, the United Malays National Organisation (UMNO), the Malaysian Chinese Association (MCA) and the Malaysian Indian Congress (MIC) hold major shares in media companies that publish the main daily newspapers and have a significant influence on what is reported and what not. Since the late 1990s, Internet  increasingly challenges this information monopoly. Newly emerging news websites face less legal restrictions and operate more independently from political parties. It is often argued that this leads to a more diversified media landscape and eventually to a more democratic political system. In this article, I want to compare the coverage of the debate over kalimah Allah that triggered a massive uproar among Muslims in Malaysia, in three Malaysian newspapers, namely Utusan Malaysia, The Star and MalaysiaKini that operate on- and offline and publish in English as well as Bahasa Malaysia. The issue serves as a revealing example of the multi-faced dynamics of language, religion and ethnicity that are important issues in Malaysian politics. Given the highly controlled environment mass media operate in, this study aims at taking a closer look at the role of mass media in democratisation processes.

Most empirical studies of mass media in Asia focus on institutional or macro-structural dimensions of the relationship between mass media and democracy (Zaharom, 2008; Mustafa, 2005; Mohd. Azizuddin, 2004; Rodan, 2005; Crouch, 1996; Boulanger, 1993). There is also an increasing number of studies that focus on the importance of social agency and culture in producing and receiving media content (Holst, 2012; Tan and Zawawi, 2008; George, 2006; Hilley, 2001). However, most of these studies focus on English language media (see for example Holst, 2012; George 2008; Crouch 1996; Boulanger, 1993). But there is clear evidence for significant differences between English and vernacular content (Chew et al., 2012; Dafrizal, Faridah and Fauziah, 2011; Eichenauer, 2011; Halimahton, Ngu and Raman, 2006; Mustafa, 2005; Hilley, 2001; Wong, 2000). Moreover, most quantitative studies lack to draw on the highly effective entanglements between mass media, society, and the political system (Chew et al., 2012; Dafrizal, Faridah and Fauziah, 2011; Halimahton, Ngu and Raman, 2006).

Current research on Malaysia’s mass media system addresses the issue of democratisation mainly in macro-structural terms, while studies on media content do barely engage a broader theoretical framework of democratisation. By using a systems theoretical approach to analyse the macro structural environment of the system of mass media and its relationship with the political system and combine it with a multi-lingual in-depth content analysis, this study aims to close this obvious gap.

MASS MEDIA AND DEMOCRATISATION FROM A SYSTEMS-THEORETICAL PERSPECTIVE

Systems theory offers a pragmatic multidisciplinary framework (Krawietz and Welker, 1992: 9), which is able to overcome problems of cultural specification without falling into the trap of cultural-reductionist argumentation (Heinze, 2012: 64). Niklas Luhmann’s approach of functional differentiation allows to combine the analysis of mass media output (micro structure) with macro-structural specificities, which has been neglected so far. The focus on communication not only accommodates the research subject of mass media, but also “reflect[s] the societal transformations [towards an information society]” (Stichweh, 2000: 11) and places mass media in the centre of modern societies.

As Niklas Luhmann famously stated, everything we know about society and the world that surrounds us, we know through mass media (Luhmann, 2004: 9). Most information we use and refer to are obtained from mass-mediated communication, namely through TV, radio, newspapers, and, nowadays the Internet. The system of mass media is a result of functional differentiation of society. As every functional system, it operates in an autopoietic way, meaning it sustains and re-produces itself constantly. It observes the world, that is: what Luhmann calls its systemic environment, as a 2nd order observer (Beobachter 2. Ordnung), processes the input it gets from its systemic environment according to its specific binary code information/no information, and, if declared information, the input is processed further into news that can be consumed by an unknown audience.

Newspaper organisations such as Utusan Malaysia, The Star, MalaysiaKini, TV3 and others have the power to single out information from non-information and communicate it to an audience. As organisations that work within the system of mass media, they are constantly influenced in their decisions through other systems. One of the major players is the judicial system, which sets rules on how the system of mass media and its components – the mass media organisations – should communicate. Also strongly coupled with the economic system, mass media organisations are enterprises operating in a capitalist economy with a rationale of generating profit and providing that information that is of interest for purchasing readers. An organisational culture develops (Luhmann, 2000: 242) that is influenced not only by external systemic irritations but also by inner-organisational structures such as ownership and income generation. This is reflected in its working routines, as well as decisions on publishing strategies and human resources. Due to these differences in organisational culture, decisions on what is coded as information and how it is communicated can differ significantly. Consequently, realities created through mass media and the shared knowledge they produce can differ, too. Therefore, mass media in a systems theoretical sense is by definition neither neutral nor absolutely free, since all information is filtered according to specific organisational routines and restraint by other functional systems.

By constructing and re-producing schemes of observation, the system of mass media creates a collectively shared social memory that serves as the foundation for communication of other systems (Luhmann, 2004: 192). This memory is essential for the perceptions of reality and the selection and interpretation of new information. Schemes are frames of perception that help to organise and interpret information and enable us to interact. Through the existence of a diverse media landscape, not only one scheme is offered that can be accepted or declined, but a variety of observations, interpretations, and realities are represented. This acknowledges the idea of a shared common knowledge with the possibility of diverse individual interpretations that are more accessible and encouraged if there are already differing interpretations offered in public and prevents one from assuming a deterministic relationship between news dissemination and reception.

Public opinion is a key concept for the relationship of mass media and the political system. Defined as “publicly accessible, expressed opinion” (Luhmann, 2002: 285), it is the key medium through which the political system observes how it is perceived by others (Luhmann, 2004: 188) and it is predominantly communicated through mass media. Luhmann elevates mass media to the key functional system for the evolution of a democratic system, since “[w]ithout public opinion […] no opposition and with that no democracy would be possible” (Luhmann, 2002: 302). “The freedom […] to allow consent as much as dissent”, Luhmann (2002: 300) communicated in a public space that is accessible and “useable” for each and every member of society becomes a key feature of a democratic political systems.

This study shows, that the Malaysian government takes various measures to irritate the system of mass media, i.e. by newspapers offering schemes particularly in favour of the ruling government and its political interests.

DEMOCRACY AND MASS MEDIA IN MALAYSIA

Since the late 19th century a vernacular press developed in British Malaya, which offered a perspective external both to the reports from the kerajaan (Milner, 2002: 97) and the colonial administration (Mohd. Dhari, 1992: 119) and thus presented a new way of looking at the world. At the same time it developed specific characteristics that are closely related to the emergence of segregated ethnic communities. National movements developed along linguistic and ethnic lines as they were reflected in the content of the vernacular newspapers. When the British returned after the Japanese surrendered in August 1945, they faced a very different Malaya. After political negotiations between the growing Malayan Communist Party (MCP) and the British colonial government for political participation failed the British declared an “Emergency” in June 1948. With the Emergency laws such as the Sedition Ordinance, the Security Ordinance and licensing mechanisms for printing presses and publications, more and more censorship laws came into place in order to curb an allegedly communist resistance. The relatively free vernacular press that has existed in British Malaya up until the 1940s became more and more restricted.

As one of Malaysia’s colonial heritage the laws regulating the press are constantly adjusted according to the needs of the government of the independent nation. The Security Ordinance became the Internal Security Act (ISA), the Sedition Ordinance was renamed into Sedition Act, the Printing Presses and Publication Act 1984 (PPPA) drew on a former colonial ordinance (Zaharom, 2002: 123) and the Official Secrets Acts did not even encounter a name change. Recently, some of these laws have been amended. The Sedition Act changed into the Harmony Act (MalaysiaKini, 17 July 2013) and ISA (MalaysiaKini, 11 August 2013) was abolished to be replaced by the Security Ordinance (Special Measures) Act (SOSMA). Still, when facing criticisms from the opposition or human rights and media groups, national security remains the main argument when it comes to defending the rather cosmetic legal changes made in 2011 and 2012. Even though no direct censorship is applied and the right to freedom of speech is ensured in the constitution (Art. 10.1.), it is a highly contested topic. Freedom of speech is limited if it can pose a threat to (amongst others) national security or public order (Art. 10.2.). The definition of what is national security or public order and what can actually pose a threat then becomes crucial to the limits of this freedom. Newspaper organisations have to take these laws into consideration when creating and disseminating news publicly. In the aftermath of the riots in May 1969 the restrictions to freedom of speech were substantiated in a number of constitutional changes. Potentially “sensitive issues” such as the question of citizenship, ketuanan Melayu, Bahasa Malaysia as the national language and Islam as the national religion were banned from public debate. In addition to the legal adjustments the political influence of the ruling parties grew significantly since the 1970s. UMNO started an aggressive investment campaign and bought large shares of major Malaysian newspaper companies and the MCA went to heavily invest in the Chinese language press and The Star (Zaharom, 2002: 115–116; Wong, 2000: 125–127). Hence, “encouraged” by aggressive investment campaigns of the parties in the ruling coalition the media became almost entirely supportive of the government and its nation-building efforts (Wong, 2000: 125).

Overall, one can observe that the system of mass media in independent Malay(si)a was confronted with more and more irritations by the judicial and increasingly too by the political system. Opportunities to communicate dissent and offer alternative observations while at the same time not endangering the existence of the organisation became extremely limited or risky. These mechanisms to control the mass mediated flow of information were challenged with the rise of the Internet and online communication since the 1990s. In the name of economic growth and development a Bill of Guarantees was drawn that ensured that the Internet in Malaysia will not be censored (Abbott, 2004: 82). Even though the issue of regulating the Internet comes up regularly, there is currently no direct censorship or filtering in the Malaysian cyberspace. The effects showed for the first time in the wake of the Malaysian reformasi movement. Shortly after Malaysia, as the first country in Southeast Asia, offered public access to the Internet, critical voices began to be heard in cyberspace (Rodan, 2005: 152–155). As Malaysians took to the streets to demand more transparency and civil liberties after the sacking of then Deputy Prime Minister Anwar Ibrahim the Internet became a source of alternative information (Mustafa, 2002: 163). MalaysiaKini started its work in November 1999 thus satisfying a need for information that could not be provided from government-affiliated newspapers.


[…] Our job is to highlight problems. Not because we are anti-government per se, but because we want to be different from the traditional media. If we had no competition out there, we would provide both the positive and negative. But, as things stand, our mission is to highlight the negative.

(Interview with Steven Gan, in George, 2006: 163)



It is collectively owned by its founders Steven Gan, Premesh Chandran, and current and former staff members. While MalaysiaKini main sources of income are readership subscriptions and advertising revenues it also receives funds from various international foundations that are listed on its website. Up to now it offers daily reporting in all four official languages by professional journalists that include exclusive stories that are not covered by the print media at all and increasingly influences the selection of topics of mainstream media (Chin, 2003: 132–133).

The Internet developed “into a more mature, alternative, independent medium” (Abbott, 2004: 85) and a trustworthy source of information with readers expecting the same accuracy as with traditional media. As a result, the government, at least partly, lost its power to set the agenda and create shared realities (Case, 2004: 40). A relatively autonomous system of mass media that developed in Malaysia during the colonial period and after independence became more and more infiltrated by the political system. Mass media, first and foremost the politically controlled subsystems of print and electronic media, increasingly changed from disseminating news in order to create socially shared realities, to mass media operating in order to prepare socially binding decisions. This way, the political system increasingly blocks the autopoiesis of the system of mass media and takes over its function of preparing collectively binding decisions through the creation of shared realities. The system of mass media starts to operate not only according to its own code, but more and more according to the code of the political system (Luhmann, 2002: 88). Doing so, mainstream mass media increasingly became corrupted by the political system (Neves, 2012) since the 1970s and thus contributed to the erosion of the Malaysian electorate’s democratic right to information (Mustafa, 2005: 28). With the emergence of the Internet on the other hand a subsystem of online mass media has emerged which has the opportunity to develop fairly uncorrupted by the political system.


THE DEBATE OVER KALIMAH ALLAH

It was shown that Malaysia’s political as well as its media landscape is strongly interwoven with its ethnic and religious composition. With Islam and Malay culture constantly under threat, other religions became a target for discriminating politics. Since the mid-eighties the use of religion-related words that stem from the Arabic language has become a contentious issue in Malaysia. In 1989, 42 terms considered to be “Islamic” were forbidden to use for non-Muslims (Riddell, 2005: 167). In the following years the gazette was neither challenged legally nor were Christians practically disturbed in their congregations by the authorities (Ding, 2010). This “don’t ask – don’t tell” – practice lasted some 20 years until the gazette was rediscovered in 2007 to finally put it into practice. The printing permit for the Catholic weekly magazine The Herald for the year 2008 came along with “publication guidelines” that prohibited the words Allah, Solat, Kaabah and Baitullah in its Bahasa Malaysia edition. The Archbishop Tan Sri Murphy Pakiam took legal action and filed a judicial review in which he claimed that the conditions were beyond the Ministry’s authority and that they would be unconstitutional, going against freedom of speech and autonomy in religious matters. Both the Archbishops complaints and the judge’s arguments were the same as they were in December 2009: the decision was “illegal, null and void” and it went beyond the competence of the Home Ministry (MalaysiaKini, 31 December 2009). Applications for reviews and stays were filed from both sides until the end of the year. In December the printing permission was granted for three of the four languages, namely English, Mandarin and Tamil. The Herald in Bahasa Malaysia was not allowed to publish (The Star, 2 January 2009). The process continued throughout 2009 until on 31st December it was decided that banning of the word Allah in Christian publications is illegal. It violated the constitution and no threat to national security could be proved.

A fierce debate on- and offline arose after the decision. Arguments pro and contra the decision were disseminated through various channels. The main arguments on the “contra-side” circled around theological approaches that Allah could not be used to refer to the Christian trinity, that the issue itself would be an Islamic one and thus cannot be decided upon by a secular court. Also, it opens the possibility for misuse and hidden proselytising and it would finally insult Malaysian Muslims, and thus might challenge ethnic and religious harmony and in the process destabilise the nation. Arguments that supported the decision were mainly based on claims of freedom of speech and the free practice of religion, the long-standing use of the word in churches and Christian publications and equally theological “proofs” that the word Allah would not be exclusive to Islam. Predominantly right-wing Muslim groups started to protest and staged rallies during their Friday prayers and little more than a week after the controversial decision, Malaysia gained international attention when churches came under arson attacks in January 2010. After appeals back and forth the Malaysian High Court finally decided in January 2015 the ban of the word in The Heralds Bahasa Malaysia edition was legal and “procedural unfairness” could not be found (Mayberry, 2015) therewith closing the case that has been going on for eight years.

NEWSPAPER ANALYSIS

In the following I will analyse the first week of reporting after the High Court’s decision in 2009. Overall, with more than two million print-papers, Bahasa Malaysia is the dominanting language in creating Malaysia’s reality, at least in quantitative terms. Despite decreasing circulation figures and a crisis of legitimation in 1998, Utusan Malaysia still serves as an “agenda-setter” (Kessler, 2011) for Malaysia’s mass media landscape. The Star, with nearly 280,000 pieces per day, is the most widely read English language commercial daily newspaper. The analysed online newspaper MalaysiaKini offers daily reporting by professional journalists that include exclusive stories that are not covered by the print media at all and increasingly influences the selection of topics of mainstream media (Chin, 2003: 132–133). It also publishes most articles in all four official languages in Malaysia.

Every article that appeared in the observed period (1st January–7th January 2010) that had the “Allah issue” as the main topic and those that appeared in the nation-wide sections was collected. While the English-language print newspaper The Star published 14 articles, Utusan Malaysia published 57 articles in the relevant sections Berita Utama and Dalam Negeri. As an online newspaper MalaysiaKini often reports events on the very same day the events take place. In order to be comparable to the print newspapers the time period was adjusted from 31st December 2009 to 6th January 2010, altogether 33 articles were selected.

First, a content analysis was conducted and all events that were reported were listed (Table 1). In a second step schemes of observation were detected for each newspaper. A frame analysis was conducted for each newspaper to extract the schemes of observation in Luhmann’s sense.

By looking at the topics (Table 1), there are a number of events that are covered by two or even all three newspapers, even though in different intensity and with different undertones. MalaysiaKini is the only newspaper that covers all events in the table. Extensive background information is offered, that is clearly in favour of the High Court’s decision. Still, in MalaysiaKini arguments against the decision are found, mostly through Bernama releases that are published unchanged. But in contrast to Utusan Malaysia, MalaysiaKini publishes far less articles on right-wing Malay non-governmental organisations (NGOs), such as Perkasa. Utusan Malaysia’s and The Star’s coverage is more selective. The Star omits information on protests and sidelines comments from UMNO members that openly oppose the decision. Utusan Malaysia omits MCA’s position, the hacking of The Herald, and the critique voiced on the legal process and the role of the police. Both print papers do not include voices from East Malaysia and the Democratic Action Party (DAP) in their creation of reality.


Table  1: Coverage of events



	
	UM
(n = 57)

	TS
(n = 14)

	MK
(n = 33)




	The legal proceedings
	x

	x

	x




	Intervention of the King
	x

	x

	x




	Defense Minister Zahid on Christian conversion intentions
	x

	
	x




	Khalid Samad (PAS) vs. Zulkilfi Nordin (PKR)
	x

	x

	x




	Protest of Muslim NGOs in Penang
	x

	
	x




	Hacking of Herald’s website
	
	x

	x




	Najib’s urges to “stay calm”
	x

	x

	x




	Muhiyiddin’s statement on “sensitive issue”
	x

	x

	x




	Mahathir Mohamad’s statement on Christian misunderstanding
	x

	
	x




	MCA’s statement
	
	x

	x




	PAS’ process of forming an official party opinion
	x

	x

	x




	Critique of the legal proceedings
	
	x

	x




	Statements of DAP representatives
	
	
	x




	Muslim NGOs and individuals in favour of the decision
	
	x

	x




	Muslim NGOs and individuals against the decision
	x

	x

	x




	Other religious groups
	
	x

	x





Note: UM – Utusan Malaysia; TS – The Star; MK – MalaysiaKini; PAS – Parti Islam Se-Malaysia; PKR – Parti Keadilan Rakyat; DAP – Democratic Action Party; NGO – Non-governmental organisation

The coverage of each of the newspapers differs in many respects, but similarities in content can be found. The Star published relatively few articles. Hence, it is difficult to extract schemes, but three could be detected that resonate well with the schemes of the other newspapers. In Utusan Malaysia that published most on the debate over kalimah Allah much stronger schemes of observation emerged here. Changes in established schemes can also be observed. The schemes of observation that MalaysiaKini develops are strikingly different from the ones found in Utusan Malaysia and The Star. Though they focus on similar topics, they develop strings of arguments that oftentimes directly contradict the ones print media – first and foremost Utusan Malaysia – offers.

Table 2 shows dominant schemes of observation that emerged. These can be subsumed under four main themes.


Table  2: Schemes of observation



	
	The Star
	Utusan Malaysia
	MalaysiaKini



	Nation
	National harmony
	National security
	National unity



	Law
	Rechtsstaat (rule of law)
	Jurisdictions
	Constitution Rechtsstaat (rule of law)



	Tradition/religion
	Tradition
	Islamic ummah Theology Accusation
	Tradition



	Politics
	
	Party politics
	Party politics




The Star

The dominant schemes of The Star focus on issues of national harmony, legal proceedings and the tradition of using the word Allah by non-Muslims. Both members of the opposition and the ruling coalition appear in The Star’s construction of reality through direct quotations. On first glance, no bias towards the ruling coalition can be found and members of the opposition parties Parti Islam Se-Malaysia (PAS) and Parti Keadilan Rakyat (PKR) are extensively referred to without being depicted negatively (The Star, 7 January 2010a). It is striking, however, that the only opposition parties appearing in The Star’s coverage are the Muslim party PAS and the Muslim-dominated, though multiethnic PKR. They serve to create a Muslim public that is accommodative towards the High Court’s decision. Other opposition parties, such as the DAP are missing in its creation of reality, presumably because the DAP is seen as a direct opponent of the MCA in the fight for votes of the ethnicised Chinese-Malaysian community. Here it can be seen how the affiliation to a certain political party affects the organisational routines and decision making processes of The Star’s editorial board.

A diversity of opinion is shown among representatives of various faiths and even among Muslims. The Star increasingly deals with practices that involve the word Allah in a non- (exclusively) Muslim context. One article refers to a century’s long tradition of Bahasa Malaysia speaking Sikhs and Christians using Allah (The Star, 5 January 2010e). Compared to the statement of Deputy Prime Minister Muhyiddin on the same day in which he acknowledges the centuries long use of the word Allah by Christians in Sabah and Sarawak (The Star, 5 January 2010a), the usage of Allah in non-Islamic congregations here is neither restricted to East Malaysia nor to Christians only.

The Archbishop and his representatives are cited whenever the court proceedings are mentioned (The Star, 5 January 2010e; 6 January 2010b). Non-Muslim groups however do not address the religious dimension of the issue, but rather comment on the state of the nation, the constitution or the importance of inter-religious harmony. Adhering to the regulations by Malaysia’s Islamic courts that allow only Muslims to comment on Islamic matters, religious explanations on the Allah-issue are voiced solely by Muslims, and as mentioned above predominantly Muslim members of opposition parties. Religious explanations that counter the use of the word Allah by non-Muslims cannot be found. There is also no hint that the Malay or Muslim community in Malaysia might feel side-lined or under threat. Except for a few indirect statements on potential upcoming protests (The Star, 5 January 2010e; 7 January 2010a; 7 January 2010b), no actual protests are reported in The Star’s national coverage in connection to the Allah-issue. Rather, the focus is on understanding and the need for dialogue between the religions.

In Luhmann’s terms The Star, with its quantitatively few articles on the issue already offers a variety of observation schemes, communicating different stands on the issue. Interestingly, despite its close connection to the MCA, The Star offers a scheme of observation that is highly critical of the Malaysian judiciary, therewith countering assumptions that newspapers affiliated to government parties are highly uncritical of state matters. However, as will be seen in the following, its coverage of the legal procedure again follows a strategic bias that emerges when it is directly compared to Utusan Malaysia’s reporting.

Utusan Malaysia

With Utusan Malaysia’s coverage, it becomes clear how schemes of observation are taken up, re-created and intensified in the course of the debate. Six dominant schemes can be extracted from the data.

The national security frame is the most prominent scheme of observation that Utusan Malaysia develops. Reports on protests and gatherings that counter the decision can be found every day. Some feature direct quotes that include open threats against orang bukan Islam (non-Muslim) and construct an image of uncontrollable violence (Utusan Malaysia, 2 January 2010i; 4 January 2010d; 4 January 2010g). Nevertheless, protesting Muslim groups are never criticised or even warned by government officials or the police, as it was the case in The Star’s reporting. Rather the protesting groups are portrayed as a homogeneous uprising civil society against religious and constitutional injustice (Utusan Malaysia, 6 January 2010b) and UMNO officials are depicted as voices of reason, that warn against potential threats to national security and social unrest (Utusan Malaysia, 6 January 2010c; 6 January 2010d). The sensitivity of the issue is stressed every day and can be found in most of the articles. Deputy Prime Minister Muhyiddin for example is cited saying that “for hundreds of years this problem did not appear and now these new developments spark an atmosphere that has to be handled together and with care” (Utusan Malaysia, 5 January 2010a)2 and he Utusan assumes that religious and communal relations are already strained (Malaysia, 5 January 2010a).

The Islamic-ummah-scheme portrays the “Allah issue” as a sign of the weakness of the Islamic community in the country. Threats that the Malaysian ummah would become weak and fragmented and calls for a united Islamic community that transgresses political differences dominate this scheme. Consequently, many articles feature calls for the unity of Muslims and Muslim parties that also include opposition parties (Utusan Malaysia, 2 January 2010h; 4 January 2010b). NGOs that are cited speak up for unity among Malays (that are by definition Muslim) (Utusan Malaysia, 4 January 2010g). Even the call of Deputy President of PAS, Nasharruddin Mat Isa, for a united ummah is quoted, given that PAS at this point still shares the dominant view Utusan Malaysia has been creating so far (Utusan Malaysia, 4 January 2010g). This scheme of observation draws its particular strength by including many different voices, ranging from members of the civil society, to the government, opposition parties and religious leaders. As a result of the High Court’s decision and the weakness of the Islamic community in Malaysia, Islam itself is threatened and vulnerable to insults (Utusan Malaysia, 2 January 2010b). It also offers a line of argument that strengthens the participation of a unified Islamic civil society for the sake of the sacredness of Islam and inter-religious harmony. As a side effect, UMNO is constructed as a party with strong public support. This connects it strongly to the national security scheme. As we will see in the following, it is also densely interwoven with the weakening of the secular jurisprudence and the demonisation of political opposition parties.

The outline of the jurisdiction frame is already set on the first day after the decision. Utusan Malaysia carries a full article with Perkasa president Ali Ibrahim demanding the Sultans, as heads of Islam, to challenge the decision of the High Court (Utusan Malaysia, 2 January 2010b). On the next day, various articles cite members of Islamic NGOs and the Islamic academia, stressing that, despite feeling uneasy, the decision has to be accepted (Utusan Malaysia, 2 January 2010b; 2 January 2010d). The responsibility of the Sultans is mentioned throughout the week. Islamic authorities should step in and work together with the government in order to avoid further confusion and to reestablish Islam’s position in the federation (Utusan Malaysia, 3 January 2010a; 3 January 2010b; 3 January 2010c, 3 January 2010l; 3 January 2010p; 7 January 2010b; 7 January 2010e). Arguments against the legitimacy of the High Court as the legal authority in this particular case increase and statements on respecting its decision become less in the course of the week. Instead it is increasingly argued that the Sultans as religious and cultural heads of the states should intervene. Utusan Malaysia’s coverage suggests that it is not without question if the High Court would have the judicial power to decide on the use of the word Allah or if it should be dealt with as an Islamic issue (Utusan Malaysia, 3 January 2010e; 3 January 2010m; 4 January 2010a; 4 January 2010c; 7 January 2010h). At the same time, a strong connection between the acceptance of a judicial authority and national security is constructed. While some articles cover UMNO members who stress the necessity to stick to the legal process, as the only way to ensure political stability (Utusan Malaysia, 3 January 2010l; 3 January 2010o), one also warns that the High Court’s decision could trigger religious and ethnic disturbances and pose a threat to national security (Utusan Malaysia, 3 January 2010l). Hence, the government launches an appeal against the High Court’s decision which stresses that it “aims at safeguarding the sacredness of Islam in Malaysia” (Utusan Malaysia, 3 January 2010e). By referring to the responsibility of the Islamic courts, and in constantly raising the threat to national security, the High Court’s decision can be openly challenged without questioning Malaysia as a Rechtsstaat (rule of law) per se in order to ensure national security and the position of Islam.

The political party scheme is constructed through statements that refer to the position of Muslim-majority parties in Malaysia. The depiction of the opposition parties is particularly revealing and shows how this scheme evolves and changes in the course of the first week after the decision. Non-Muslim parties do not play a role. Even the position of UMNO’s coalition partner MCA is not communicated. It is only referred to the freedom of expression of various opinions within the ruling coalition (Utusan Malaysia, 6 January 2010a), a remark that also points to democratic principles that are practised within BN. Hence, the only relevant parties existing in Utusan Malaysia’s reality are UMNO, PAS and PKR. Many articles depict UMNO’s position and involvement through different spokespersons and party sections (Utusan Malaysia, 3 January 2010e; 3 January 2010i; 3 January 2010j; 3 January 2010k; 3 January 2010n; 3 January 2010o). UMNO itself is represented as “the biggest party that represents the Islamic ummah in this country […] that will keep fighting for issues related to this religion3” (Utusan Malaysia, 3 January 2010j). Muslim voices that support the High Court’s decision on the other hand are exclusively communicated through members of the opposition parties (Utusan Malaysia, 2 January 2010g; 4 January 2010e; 4 January 2010h; 5 January 2010b). Towards the end of the first week, this position gets increasingly demonised and the Wednesday and Thursday editions each cater long articles that openly accuse the opposition parties of using the Allah-issue for political gains and therewith splitting and weakening the Malaysian ummah (Utusan Malaysia, 7 January 2010f). One article, for example, starts with the following accusation:


Ketika umat Islam negara ini tanpa mengira perbezaan politik bersatu hati menentang penggunaan kalimah Allah oleh agama lain, Parti Keadilan Rakyat (PKR) tampil dengan pendirian berbeza apabila menyokong keputusan Mahkamah Tinggi Kuala Lumpur.

[Translated: At a time when the Muslim ummah, irrespective of their political differences in this country are united against the use of the term Allah by people of other religions, Parti Keadilan Rakyat (PKR) emerged with a different position that sided with the decision of the Kuala Lumpur High Court.]

(Utusan Malaysia, 6 January 2010g)



While PAS and PKR put Islam under threat for political reasons, UMNO is depicted as the preserver of Muslim unity and the sacredness of Islam. This is furthermore substantiated by Utusan Malaysia’s reporting of a unified Islamic civil society, created through the extensive re-presentation of Muslim NGOs and scholars and the constant reference to “the ummah” or “the rakyat”. Hence, an image develops in which UMNO is not only the preserver of Islam, but also acting on behalf of the people and, as became clear in the schemes above therefore safeguarding inter-religious harmony and national unity. This scheme furthermore shows how certain lines of argumentation change in the course of the debate. While early articles were less concerned with scapegoating fellow Muslim parties, the last two days of the analysed period show a significant recreation of the scheme towards demonising the political opposition. In the course of the debate the argumentation increasingly overlaps with the Islamic-ummah-scheme.

The theology scheme refers to explanations of the Allah-issue based on theological arguments. Dominating it is the juxtaposing of different concepts of God. The Islamic concept of Allah would be fundamentally different from the Christian concept of Trinity (Utusan Malaysia, 6 January 2010d; 7 January 2010e; 7 January 2010g) which is emotionally expanded by quotes like “Apakah perasaan orang Islam apabila diganti dengan Allah is dead?” [Translated: “What are the feelings of Muslims when it is replaced by Allah is dead?”] (Utusan Malaysia, 6 January 2010d). Statements that offer an alternative interpretation of the issue appear, with one exception (Utusan Malaysia, 5 January 2010b), always in connection with counter arguments that are based on theological interpretations Malaysia’s cultural specificity (Utusan Malaysia, 3 January 2010c; 6 January 2010a). They also include warnings of potential consequences for society and increasingly also for personal piety. To allow that the word Allah be used by Christians would be a great sin (Utusan Malaysia, 7 January 2010e) and can endanger the sacredness of Islam (Utusan Malaysia, 2 January 2010b).

The accusation scheme of observation is strongest in the first half of the analysed period. Functioning as a scheme that constructs a non- or even anti-Muslim. Other, it gets slowly replaced by the political party scheme later in the week. The accusation scheme refers to non-Muslims, especially Christians, who are constructed as perpetrators who deliberately defame Islam and the Muslim community.

Most articles that refer to non-Muslim actors openly accuse other religions of using the word Allah deliberately to confuse the people. A fear is constantly created that the word could be used inappropriately by adherents of non-Islamic religions (Utusan Malaysia, 2 January 2010a; 2 January 2010b; 2 January 2010d; 4 January 2010a) and foreign Christian groups aim at converting Muslims to Christianity (Utusan Malaysia, 7 January 2010g). Others are cited saying that “this publisher [The Herald] has a hidden agenda” (Utusan Malaysia, 2 January 2010b, see also Utusan Malaysia, 4 January 2010c). Even high ranking ministers such as the Defense Minister and Deputy President of UMNO, Ahmad Zahid Hamidi join in (Utusan Malaysia, 4 January 2010a) and former Prime Minister Mahathir Mohamad is reported stressing the misunderstanding of the Christian community (Utusan Malaysia, 3 January 2010p). Voices of non-Muslims or the Archbishop as editor of The Herald himself cannot be found. At the same time, remarks on the actual practice of using the word Allah in non-Muslim contexts are nearly absent. One outlier mentions the century long use in East Malaysia (Utusan Malaysia, 5 January 2010c). Only a day later, Mahathir Mohamad is paraphrased claiming that “since today it was never heard of Christians in the Malaysian Peninsular using this word [Allah], but speaking about God in Bahasa Melayu“4 (Utusan Malaysia, 6 January 2010d), therewith relativising the banality of the practice.

As we have seen, the schemes are strongly interrelated and do overlap. Utusan Malaysia creates a coherent reality with different strings of argumentation supporting each other and no controversy on the issue within Utusan Malaysia’s coverage can be detected. UMNO and NGO voices are cited arguing in unison against the High Court’s decision. Counterarguments are either missing or voiced as opposition opinions that at the same time endanger Islam and national harmony. Arguments in support of the decision are weakened and side-lined and there are no voices from Christians themselves present in Utusan Malaysia’s reality. Also voices from the coalition partners are marginalised in order not to show differences within the coalition. Interestingly, in Utusan Malaysia’s reporting direct threats or ill-willing allegations to the Christian community frequently appear and are re-presented in headlines, images and quotes. These are supported by statements from (often high-ranking) UMNO politicians warning that the debate should not be played out in public. On the one hand this reflects the official view on potentially controversial public debates which has been outlined above. On the other hand, seen in the context of Utusan Malaysia’s coverage of the highly controversial “Allah issue”, the newspaper does exactly the opposite by publishing a remarkable, though highly selective number of opinions and even threats. This also sheds an interesting light on Utusan Malaysia’s irritations by the legal system. While it was outlined above that print newspapers are strongly irritated in their operations through strict laws on the freedom of speech, first and foremost charges of sedition and internal security, Utusan Malaysia seems relatively unaffected.

MalaysiaKini

MalaysiaKini offers five main schemes of observation. National unity is a strong scheme in MalaysiaKini’s creation of reality. It publishes regular concerns of predominantly UMNO politicians over national security and threats to national unity. If statements against the decision are published, they are surrounded by articles that appear to comment on and complement the view of the ruling party. Many raise concerns that appealing the High Court’s decision would not be “a step that aids national unity” (MalaysiaKini, 4 January 2010e), or that the prohibition of the word for non-Muslims would result in a massive backlash and a danger to religious and ethnic tolerance (MalaysiaKini, 6 January 2010e). These arguments become even stronger through the continuous stressing of every day practice in Sabah and Sarawak. In contrast to Utusan Malaysia, intolerance and the prohibition of allowing non-Muslims to use the word Allah become a threat to national unity (MalaysiaKini, 3 January 2010b; 4 January 2010a; 5 January 2010f; 6 January 2010e). But instead of evoking fear, voices are cited that not only stress the importance of the decision for national unity, but also calm down potentially alienated Muslims. A PKR member is cited saying that “there is no need for the Muslim community in Malaysia to overreact or fear that their religion is under threat” (MalaysiaKini, 4 January 2010a). Similarly, Father Andrew is cited directly ensuring that “[t]here should not be a cause for concern because some people have got the idea that we are out to convert (Muslims), but not at all, there is no question of this” (MalaysiaKini, 5 January 2010a). An inter-religious dialogue is represented throughout the week. Catholic support for the Islamic party PAS is depicted (MalaysiaKini, 6 January 2010b), and oftentimes Muslims and non-Muslims alike refer to each other (MalaysiaKini, 5 January 2010g; 5 January 2010h). Abdul Aziz Bari, law expert from the International Islamic University, welcomes the decision and the fact that some Muslims also support it (MalaysiaKini, 2 January 2010c). A consensus in support of the High Court’s decision across political parties, ethnicities and religions that is sustained by members of religious, political and academic organisations is constructed, but in contrast to Utusan Malaysia’s reporting, there is no homogeneous ummah that opposes the use of the word Allah by non-Muslims.

The scheme of National Unity is also supported by the frequent mentioning of Prime Minister Najib’s most recent campaign 1Malaysia. While in MalaysiaKini’s reporting many members of the public and also the parties of the opposition coalition refer to the decision as a representation of the concept of 1Malaysia (MalaysiaKini, 31 December 2009; 5 January 2010g; 5 January 2010h; 6 January 2010e), it is never depicted in relation to UMNO, nor is the campaign mentioned in any of the analysed print newspapers.

Instead, DAP member Dominique Ng is cited giving a definition of national unity that embeds freedom of speech and religion:


He described the fact that Muslim clerics and many Malay-Muslims have expressed support for sharing the term “Allah” as “heartwarming” and a “defining moment in communal relations”. This is a most positive national unity development which BN would be well advised to embrace rather than resist through another court challenge, and thus seem to encourage other acts stoking social tension, he said.

(MalaysiaKini, 5 January 2010f)



The scheme of national unity is deeply interrelated with the scheme of party politics. It evolves around two main topics. The political implications of the debate for UMNO are analysed and depicted in various articles. Moderate UMNO statements do also appear, but they are confronted with articles that question the god-will, that UMNO politicians voice in public. They offer different points of view and construct a scheme that creates a complex reality of the relation between politics and religious issues in Malaysia. In a number of articles, UMNO is heavily criticised for using the issue for political gains thereby putting national unity at stake (MalaysiaKini, 4 January 2010e; 5 January 2010a). This accusation has been presented in Utusan Malaysia as well, but with reverse actors. A second string is the deconstruction of Barisan Nasional as a united force. MCA’s critical stand is published at length. MCA member Gan Ping Sieu is depicted extensively in his attempt to deconstruct arguments of the opponents, that it would lead to confusion and that the use of the word Allah by non-Muslims would not have any tradition in Malaysia or Arab speaking countries. Though not mentioned directly, it is obvious that here Gan confronts not only “certain ethnic- and religious-based NGOs” (MalaysiaKini, 5 January 2010b), but also UMNO members and former Prime Minister Mahathir Mohamad as well, all of which were cited in the days after the decision (MalaysiaKini, 2 January 2010d; 2 January 2010e; 4 January 2010c). Barisan Nasional is challenged “to show that it can measure closer to the religious understanding and tolerance shown by PAS and Pakatan Rakyat” (MalaysiaKini, 5 January 2010g). Pakatan Rakyat on the other hand is represented as a coalition united in its stand on the Allah-issue (MalaysiaKini, 5 January 2010g; 5 January 2010h; 6 January 2010e), that not only crosses bridges between PAS, DAP and PKR, but also between the peninsular and East Malaysia.

Similar to The Star, MalaysiaKini takes in the Rechtsstaat (rule of law) scheme the independence of Malaysia’s judicial system into question. The involvements of UMNO in the preparations of the demonstrations are reported (MalaysiaKini, 6 January 2010c; 6 January 2010d; 6 January 2010f) and information is given that calls to demonstrate are circulated on “anti-PKR and pro-UMNO blogs” (MalaysiaKini, 6 January 2010c). Two articles report in detail about irregularities within the police in dealing with activities against the High Court’s decision that could “[…] leave a negative effect on the relationship between those of different races and religions” (MalaysiaKini, 5 January 2010g). Similarly, the headline “Fair hearing ‘difficult’, says Herald editor” already suggests that the legal process could proceed in a biased way against The Herald. Hence, calls of Prime Minister Najib and other UMNO representatives (MalaysiaKini, 2 January 2010a; 3 January 2010b; 4 January 2010b; 6 January 2010h) for a legal solution of the issue are countered, or at least questioned, through critical reports in the course of the week.

Related to the Rechtsstaat (rule of law) scheme is the constitution scheme. Many articles refer to the constitutional right of religious freedom (MalaysiaKini, 31 December 2009; 2 January 2010c; 4 January 2010e; 5 January 2010b). Here, the ban is depicted as an act which goes against the Constitution of the federation that ensures freedom of religion. It is juxtaposed with arguments that perceive national security under threat (MalaysiaKini, 31 December 2009). UMNO Vice President and Defense Minister Zahid, for example, is cited stating that “Malaysia is a country that comprises of a multi-racial population with freedom of religion” (MalaysiaKini, 3 January 2010a), therewith seeing it necessary to cut back religious freedom (for non-Muslims) for the sake of a multi-racial/multireligious society. Here, religious diversity is a threat to national unity if not regulated. Countering this, a legal expert from the International Islamic University, Abdul Aziz Bari, is cited saying: “If democracy and constitution have been respected we would have now gone beyond all these petty issues” (MalaysiaKini, 4 January 2010e). He defends constitutional rights without indicating a potential threat to national security or the special position of Islam, thus countering various UMNO statements to show that there is no need to compromise the constitution for the sake of the nation nor Islam.

Another prominent scheme that strongly interrelates with the others is the tradition scheme. Here, the Allah-issue is constantly represented as a “non-issue” (MalaysiaKini, 6 January 2010e). Most articles end with the following paragraph:


The Herald, which is printed in four languages, has been using the word “Allah” as a translation for “God” in its Malay-language section, but the government then argued that the word should be used only by Muslims. The term “Allah” is widely used among indigenous Christian tribes in Sabah and Sarawak, many of whom speak Bahasa Malaysia.

(MalaysiaKini, 31 December 2009)




It is re-presented as a long standing everyday practice which is substantiated by a number of articles that are published in the following days. MCA member Gan Ping Sieu is cited referring to the traditional use of Allah in Malaysia by the Sikh community and Munshi Abdullah’s translation of the word for God (MalaysiaKini, 5 January 2010c). Two articles deal with the situation in East Malaysia. It is explained that due to work and educational migration more Malaysians moved from Sabah and Sarawak to the peninsular and brought with them their ways of worship, including using the word Allah in a Christian context (MalaysiaKini, 5 January 2010k; 6 January 2010e). They answer Mahathir Mohamad’s question “Why the need to use the term now?” (MalaysiaKini, 5 January 2010b) and counter Zahid’s statement that it has never been the case that the word Allah would be used in writing by other religions (MalaysiaKini, 3 January 2010a).

This last scheme shows well how MalaysiaKini constructs a reality that is so strikingly different from Utusan Malaysia’s despite publishing many Bernama articles, most of which can be found in Utusan Malaysia as well. While Utusan surrounds these articles with other reports that stress security, danger and ill-will, an overall picture of fear and inter-religious tension is created. MalaysiaKini on the other hand offers reports stressing communal harmony, tradition and dialogue, their reality focuses on unity among the Malaysian public and political power games behind the debate.

In general, MalaysiaKini offers various schemes of observation through which the decision of the High Court can be observed. These schemes are positive towards the decision. It is harshly critical of the ruling party UMNO, while opposition parties are depicted in a positive light. Members of various Pakatan Rakyat parties are portrayed as engaging in a constructive inter-faith dialogue. Arguments in favour of the decision are represented as reasonable and mirroring an informed academic discourse. This academic discourse is also part of MalaysiaKini’s reporting. They also offer the most comprehensive account on the MCA, though it being a component party of the ruling coalition. MalaysiaKini also de-centers the debate and includes voices from East Malaysia (MalaysiaKini, 5 January 2010k; 6 January 2010e), while the The Star and Utusan Malaysia neglect the region that are most affected by the debate in their national editions.

In MalaysiaKini’s narrative, national unity and security are under threat when religious minorities are not granted their constitutionally enshrined right to freely practice their religion in their native language. This right is challenged through various NGOs and even UMNO itself in MalaysiaKini’s reality, a detail that is missing in The Star’s version of the issue. Quite contrary to other creations of the Allah-issue, the usage of Allah is even seen as a sign of national unity and the effect of nation-building efforts through the spread of the national language Bahasa Malaysia to East Malaysia (MalaysiaKini, 5 January 2010k).


DISCUSSION

As was discussed earlier, Utusan Malaysia constructs the Allah-issue as a new phenomenon – at least in peninsular Malaysia and repeatedly draws on theological differences and the irreconcilability of Islam and Christianity. MalaysiaKini on the other hand offers schemes of observation that not only constantly refer to the traditional day-to-day practice of using the word in non-Muslim contexts, but time and again re-presents examples and arguments that stress similarities and solidarity between Malaysians regardless of origin and religion. They seem to actively counter Utusan Malaysia’s narrative that favours UMNO’s position by de-legitimising their construction of reality. Furthermore, while The Star offers a scheme of national unity that creates national unity as a given that is not endangered, because the ruling government handles the issue carefully, Utusan Malaysia sees the enforcement of Malay and Islamic supremacy as the only option to ensure national unity. MalaysiaKini on the other hand creates this supremacy as the main problem of inter-ethnic relations.

I have outlined above that a requirement for democracy in a systems theoretical sense is the public accessibility to different schemes of observation. In order to form an individual opinion, the possibility to observe the political system through different, even contradictory schemes of observation must be given. By looking at what information was communicated by which newspaper and what schemes of observation emerged, I was able to show how media functions, and how different realities were created. We have seen that even the print newspapers The Star and Utusan Malaysia offer different schemes despite facing strong irritations from the judicial system. A micro-level perspective that only looks at the contents of the articles would lead to the conclusion that Malaysia is a pretty well functioning democracy – even within this restricted environment and without taking the less regulated Internet into consideration. But do these different schemes of observation lead to a real chance for the opposition to switch into government (Luhmann 2002: 101)? Or do they rather prepare collectively binding decisions?

The analysis of the structure of Malaysian mass media showed that the system of mass media in Malaysia is heavily corrupted by the political system. This suggests that the print newspapers do not operate according to the code information/non-information to create a shared reality, but rather operate in order to prepare collectively binding decisions (in favour of the parties in power). As already outlined, gaps in Utusan Malaysia’s coverage are comprehensively covered by The Star and vice versa. Though different, even contradictory in content, we find similarities in their publishing strategy. Both report in favour of the parties they are affiliated with. Utusan Malaysia stresses and strongly supports UMNO’s position against the High Court’s decision, while The Star highlights MCA’s position and surrounds it with articles on equally supportive events. At the same time, they are cautious not to communicate dissent among the component parties of Barisan Nasional. The ruling coalition is constantly created as a unity, at least in the sense that differences of opinion between them do not enter their realities. At the same time, both newspapers draw on the ethnic and religious divide MCA and UMNO are built upon. Each creates a reality that suggests ethnic and religious tensions and constructs a threat to national security. Therewith, one can argue that dissenting schemes emerge in print media, despite both being government affiliated newspapers.

Hilley (2001) argues that since the 1980s a new media discourse emerges to satisfy an up-coming middle class. The Star’s communication of dissatisfaction with the handling of the issue is expressed “within the acceptable boundaries of ‘democratic participation’” (Hilley, 2001: 128). With that, The Star cannot only accommodate its educated middle-class readership, which pushes for more democratic public spaces, but the government can also display a heterogeneous debate and increase its democratic legitimacy. Hilley calls that a “managed ‘media debate’, helping to keep dissent distanced from any meaningful critique of the power structure” (Hilley, 2001: 13). At the same time, Utusan Malaysia has to accommodate a conservative Malay readership whose dissatisfaction is expressed in its vocal rejection of the usage of the word Allah by non-Muslims. In the words of Harold Crouch (1996) it could be said that the Malaysian print media reflects a repressive-responsive regime that allows a certain kind of coverage to respond to the need for different opinions in this heterogeneous society.

Though biased coverage itself is not a criterion for a corrupt system of mass media, we see that the two analysed print newspapers create schemes of observation not in order to create a socially shared reality. Their realities rather function as preparations of collectively binding decisions; they offer schemes of observation that leave no alternative to the position of the respective party while at the same time create an environment that is fully supportive of the respective party’s position. Opposition parties that are in direct competition with the affiliated parties are either represented as “unelectable”, as in Utusan Malaysia, or simply ignored and not part of the created reality, as it is the case with The Star and its omission of DAP. Under these conditions there would be no real chance for an opposition to switch to government, since the created realities would be very unfavourable towards the opposition.

Cherian George (2006) observes for the Malaysian and Singaporean case that only a diverse media system with different institutional and editorial approaches can serve the complexity of democratic political systems. When looking at the two print papers we can indeed see two different, even dissenting editorial approaches that result in very diverse schemes of observation even though they still follow the political agenda of the respective parties. However, access to the different, even dissenting schemes of observation still offers a – despite being utterly supportive of the ruling coalition – broad picture of the debate over “kalimah Allah”. But Utusan Malaysia and The Star are published in two different languages. Hence, not everyone who is interested in reading both papers has the capacity to do so. Though there are always newspapers that cater to a certain audience and have certain political preferences in Malaysia it seems to be closely connected to language, and therewith ethnicity. In the Malaysian case, it is not only about creating different realities, but it becomes a question of accessibility, too. In this multilingual context many accounts to public opinion are not only heavily biased, but also only selectively accessible to the audience through different languages. Diversity alone cannot be the measurement in a nation like Malaysia. Rather, this diversity has to be accessible to the audience regardless of their language skills in order to develop an individual opinion that can draw from different inputs to evaluate the political system.

An important contribution, which MalaysiaKini makes to the Malaysian media landscape is that it offers dissenting schemes of observation on the “Allah issue” within one language and one medium. Table 1 showed that it reported not only all events that were covered by either The Star or Utusan Malaysia, but also events that were not part of the reality construction of neither print paper. Hence, we can assume that their organizational routines differ. In line with its nonpartisan, but nevertheless political agenda, MalaysiaKini positions itself in favour of the High Court’s decision. Therefore, parties and individuals that support the use of the word Allah by non-Muslims in Malaysia are given favourable coverage, regardless of their political affiliation (George, 2006: 162–164). We can assume from MalaysiaKini’s media content that the paper indeed follows the code of information/non-information rather than working in the framework of government/opposition. MalaysiaKini as an online newspaper then offers an alternative to mainstream media in a number of ways. Firstly, it offers dissenting schemes of observation that counter the chains of argumentation that are developed by print media. Secondly, MalaysiaKini includes information in its creation of reality that has been omitted by all analysed print media, hence, making it possible for certain groups and parties to enter reality and be observed by an outside audience. And lastly, it creates a truly shared reality that overcomes ethnic reporting by including much information one or the other print newspaper strategically omits or distorts in one language. If we define alternative media as what John Downing characterises as an “alternative to hegemonic discourse” (cited in George, 2008: 140) and if we agree with Hilley’s description of its centrality to the hegemonic discourse “to keep critical journalism within a peripheral, manageable space” (Hilley, 2001: 128), we can conclude that online journalism has the potential to exactly challenge this notion (see also Azly, 2009; George, 2008; Mustafa, 2005).


CONCLUSION

The debate over “kalimah Allah” served as a very good example to show the multiple layers of Malaysia’s domestic politics and its interrelation with mass media. It not only touched on Malaysia’s most sensitive issues of religion, language, and Malay supremacy, but also led us to observe how disputes within the ruling coalition were re-presented in this highly controlled mass media system. It showed that the relationship between Malaysia’s mass media and democratisation processes are twofold. For one, mainstream media is heavily controlled and operates in order to support the government in power. Even dissenting voices within the observed print media can be seen as part of a legitimation strategy. Dissenting schemes of observation, and dissent within the ruling coalition, only become visible, when the two papers that publish in two different languages are compared. Not only is the access to these different schemes limited by language skills, but also does language heavily influence the reality that is created. We have seen that print media constantly reproduces the ethnic divide that is so important for the ruling coalition to stay in power. Independent online newspaper MalaysiaKini not only covers stories that are not covered in any of the print media, but more importantly, constructs one reality for all Malaysians regardless of language. This way, the Internet becomes an important medium to further encourage democratisation processes.

Harold Crouch concludes that “the communal division of Malaysian society represents an enduring obstacle to full democratisation” (Crouch, 1996: 247). In a multilingual and ethnically diverse (and eventually divided) nation as Malaysia, the concept of shared realities has yet another dimension. We have seen that the reality of a Malaysian reading an English-language newspaper is not necessarily shared by a Bahasa Malaysia speaking Malaysian. Drawing from other empirical studies on Malaysian mass media, it can be assumed that the reality of a Mandarin reading Malaysian differs a lot from that of someone who reads Tamil newspapers. Differences here are not a necessity for democratisation processes, but rather a dividing force. A concerned Malaysian who wrote a letter to The Star in reaction to 50 years of Malaysian independence in 2007 sums it up:


[…] As a citizen, I am worried about where we are heading. And it is no comfort to know that I am among many who feel the same way. The unease stems from the reality that Malaysians live in several parallel worlds, each so different from the other, we only interact as citizens in our common connecting spaces. […]

(The Star, 30 August 2007: 47, cited in Ong, 2009: 464)




He suggests that Malaysians live in different realities. These are first and foremost constructed through mass media. This is a major obstacle for inter-ethnic relations and a major stabilising factor of the ruling coalition. While creating dissenting schemes of observation is one task mass media has to accomplish, it is most crucial in a country like Malaysia to overcome linguistic biases in the media that enforce communitarian sentiments and minimise the language bias in reporting in order to overcome ethnicised politics.

NOTES

1.      The paper is based on a Master Thesis in area studies which was submitted in January 2014 at Humboldt Universität zu Berlin.

2.      “Beliau berkata, sejak beratus tahun lalu masalah itu tidak timbul dan perkembangan terbaru ini mencetuskan suasana yang harus ditangani secara bersama dan berhati-hati” (Utusan Malaysia, 5 January 2010a).

3.      “Parti yang mewakili umat Islam terbesar di negara ini, UMNO akan terus mempertahan dan memperjuangkan isu berkaitan agama itu.”

4.      “[…] selama ini tidak pernah kedengaran orang Kristian di Semenanjung Malaysia menggunakan perkataan itu apabila bercakap berkenaan ‘God’ dalam bahasa Melayu.”
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ABSTRACT

This paper highlights how Chinese-educated Chinese Malaysian undergraduate youth display a preference for not only collectivist but also individualist values, as indicated by the cultural capital based on preference in books. The study is based on the theoretical framework of cultural capital as introduced by sociologist Pierre Bourdieu, and the choice of book preference as indicator follows a large scale study of modern China by Wang, Davis and Yanjie (2006). It is found that contrary to literature which suggests that the Chinese diaspora are more prone to collectivism, respondents of this small-scale study show openness to both collectivist and individualistic values. This indicates a cultural homogenisation effect on the cultural capital possession of respondents. As the study only includes a convenience sample of Chinese Malaysian undergraduates pursuing their undergraduate study through a Chinese-language medium, the findings are not meant to generalise the entire population.
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INTRODUCTION: THE ORIGINS, IDENTITY AND EDUCATION OF THE CHINESE MALAYSIANS

The Chinese diaspora covers approximately 40 million people across all continents of the world, originally leaving mainland China for other places in search of better economic opportunities (Jacques, 2008). Also termed the “overseas Chinese”, they continue to possess a strong sense of shared identity based on their powerful attachment to mainland China (Jacques, 2008). In Malaysia there are 6,601,000 people of Chinese ethnicity (Department of Statistics Malaysia, 2014).

Before achieving Independence in 1957, Malaysia was known as Malaya. Historically, Malaya was a British colony throughout the 19th century. During that time, Chinese migrants from South China arrived in large numbers to Malaya due to economic opportunities such as tin mining. Malaya was then made up of various ethnicities, from the Malays, to the Indians and Chinese who migrated here for work.

The Southern Chinese migrated to Malaya hoping to succeed in their life endeavours in making money. While doing so, they continued to maintain ties with their families back in mainland China (Cheong, Lee and Lee, 2013). However, when they succeeded in earning a steady income in Malaya, they found it was difficult to leave their prosperous lives behind and return to China. Thus they aimed to settle down, establishing a base in Malaya and developing a need to educate their children.

The powerful attachment felt by the overseas Chinese tended to override regional and political differences (Jacques, 2008), even as its members continued to be involved in the economics, politics and culture of their new homes. However, not all overseas Chinese and their narrative of “Chineseness” could be contained within one single rubric, that of being under the cultural hegemony of China (Ang, 2001). This makes the issue of “Chinese identity” formation complex.

As Malaysia’s economy developed and opened up to the global market in the 1970s and 1980s (Nelson, 2008), the nation became a part of the globalisation process. This entailed an opening up of values to embrace free-market ideology and other subsets of the latter which could result in a transformation of individual attitudes. Thus individuals would no longer be solely defined by the values embraced by education. As numerous hyper-globalisation theorists had argued that globalisation would impact the cultural sphere, causing a homogenisation of local cultures, for this reason, we conducted this study to examine if this was indeed the case.

CHINESE LANGUAGE EDUCATION IN MALAYSIA

The centrality of Chinese language to the formation of Chinese Malaysian identities indicates that Chinese language socialisation is important. Tan (1997) states that language is an important indicator of Chineseness for the Chinese Malaysians. This is because literacy in Chinese enables one to read Chinese and have direct access to the Chinese literary heritage with the opportunity to learn more about Chinese history, philosophy, and civilisation in general (Tan, 1997). Education is the socialisation agent responsible for this. Thus we shall look briefly into the history of Chinese-language education and English-language education in Malaysia.

According to Purcell (1948), Chinese-medium schools were formed by the migrant Chinese community in Malaya, inheriting the syllabus from nationalist China. Tan and Santhiram (2010) chronicled the conditions of the Chinese-medium schools and English-medium schools. Chinese-medium schools were originally clan-based and private. They were formed based on the ideology of the triumphant nationalist party in China. The schools were small, containing 20–30 pupils, with one teacher who was usually a master of many other trades and considered a village elder. The syllabus was obtained from nationalist China, with the ruling party occasionally sending teachers over to Malaya to garner overseas Chinese support. It emphasised Confucian teachings, the knowledge of classical Chinese texts, calligraphy, skill with the abacus, and the ideology of Sun Yat-sen. Students were the children of Chinese migrants who believed strongly in the Kuomintang nationalist belief, and when they completed their education they regarded themselves purely as “Chinese”. In the beginning, the British were content to leave them alone until their political activism threatened to overthrow the colonial law and order.

After Malaysia achieved its Independence in 1957, reforms were introduced in the overall national education policy. Tan and Teoh (2014) chronicled the development of Chinese education in Malaysia from 1952 to 1975. This is the period which begins with the British transforming vernacular schools into English-Malay bilingual ones, and ends with the gradual replacement of the English medium with the Malay medium in national schools. According to Tan and Teoh (2014), in 1952 the British enacted the Education Ordinance with the publication of the Barnes Report. This established English-Malay bilingual primary schools, also known as national schools, to replace Chinese and Tamil vernacular schools which the British colonial officers initially supported but later viewed negatively in terms of achieving national unity. Many Chinese vernacular schools elected to switch to the national medium as well, in order to receive state funding. These were called National-Type Chinese Schools, or Sekolah Jenis Kebangsaan Cina (SJKC). SJKC schools initially used the English-language medium of instruction, but switched to Malay 10 years after Malaysia’s Independence. But some Chinese vernacular schools did not switch, and so did not receive state funding and were called Independent Chinese High Schools. Chinese educationists in Malaysia had all throughout, intended to maintain the upholding of Chinese language as the medium of instruction, together with an internal Chinese school culture. Ting (2013) differentiated the remaining “Chinese schools” from schools that were formerly “English schools”. Ting (2013) wrote that from 1970 to 1982, the English-medium schools experienced a gradual transition into becoming Malay medium schools. Schools which had converted from the Mandarin medium were known as “Chinese-conforming schools”, while those converted from the English medium were called “Englishconforming schools” (Ting, 2013). Thus, there was still a demarcation between the two types of education systems, which could result in its students still being socialised into different values.

All throughout this, a social movement known as Dongjiaozong was established to safeguard the interest of Chinese educationists in Malaysia (Ang, 2009). It comprises Dongzong, which is the United Chinese School Committee Association of Malaya and Jiaozong, which is the United Chinese School Teachers’ Association of Malaya (Ang, 2009). Because of its active role in defending Chinese education as a symbol of Chinese culture and rights, it is highly looked up to (Ang, 2009). As a social movement, however, Dongjiaozong faces pressure from globalising forces to adapt, especially in the aspect of nation-building in Malaysia (Ang, 2009). Thus, this may also spell a change in the flow of cultural values and norms in Chinese-language schools.

THE GLOBALISED CONTEXT

The current context of this study is the globalised world. There are many definitions of globalisation, but we shall select one of the most comprehensive ones by the sociologist Malcolm Waters (2001):


a social process in which the constraints of geography on economic, political, social, and cultural arrangements recede, in which people become increasingly aware that they are receding, and in which people act accordingly.



The boundaries of the world are overcome and people need to be aware of this process. This definition contains both materialist (boundaries receding) and idealist elements (awareness). Another sociologist, Roland Robertson, outlines that awareness is composed of a global phenomenology that connects the individual to the rest of the world (Waters, 2001). Hyper-globalists, or those who believe in and advocate globalisation as a real process with real consequences, outline that for it to happen it must affect economic, political and social-cultural dimensions (Giddens and Sutton, 2013). According to Zawawi (2004), globalisation both homogenises and fragments. Because of this traversing of borders, the question of culture, identity, the media, and how they are intertwined arises (Abdul Rahman, 2011).

Major theorists of globalisation, such as sociologist Leslie Sklair with his global system theory have often attributed the process of globalisation to the transnational elite. Also known as the transnational capitalist class, this social group is divided into four fractions, which are the “owners and controllers of transnational corporations and their local affiliates; globalising bureaucrats and politicians; globalising professionals; and consumerist elites which include merchants and media” (Sklair, 2000). The media which they control serves to project desirable images of the transnational elite as citizens of the world, as well as of their origin country or places of birth (Sklair, 2000).

The mass media is one of the main platforms in spreading the awareness of globalising forces and its values. In today’s globalised world, the media is all pervasive and omnipotent, and is a shaper of opinions, attitudes and beliefs (Abdul Rahman, 2011). It includes not only print forms but also electronic and new media, allowing us to access almost anything in 24 hours a day, seven days a week (Abdul Rahman, 2011). This accessibility to the Internet continues to increase, enabling one to learn about practically anything through it (Adlina, 2005).

The issue of values thus arises in the scope of culturally globalised mass media. Malaysian academicians and journalists have discussed the impact of global media on the local media (Adlina, 2005). For instance, Uthman (2003) writes about the “decadent values of the Western world through the global media” and Md Salleh (2001) states that “most of the film, sitcom and drama series shows on TV in Malaysia are transmitted from the USA, UK Europe and Australia, embracing values that are familiar to the Western communities” (Adlina, 2005). This gives support to the position that cultural globalisation is essentially Americanisation. While the world may be considered “borderless” by some, a large proportion of transnationally produced mass media do come from the USA, followed by the UK, and Europe. In general, the inculcation of western style and values on local food and fashion is considered as the assimilation of global culture into Malaysian traditions (Mohd. Pileh, 2001; Zakaria, 2001; Sulaiman 1998; in Adlina, 2005).

However, not all theorists agree that globalisation is the same as Americanisation, or that cultural flows only spread out from the West. For example, Appadurai (1990) distinguished “scapes”, or geographical regions influential in different aspects of globalisation. This can be seen where countries like China, Japan, and Korea have also become influential in the production of transnational mass media, especially in the case of the expansion of the Chinese film industry to include international stakeholders (Frater, 2015) and the case of the global K-pop phenomenon (Shim, 2006). Hence, in our choice of books we have chosen both books which were originally popular in Europe and in East Asia.

Thus, the question for us is, under the influence of cultural globalisation, can the aforementioned notion of “Chineseness” based on language and education still hold water? This study delves into this issue by looking at the case of a selected group of Chinese youth in Malaysia.

CONFUCIAN AND WESTERN LIBERAL DEMOCRATIC VALUES

Confucian values have long been mentioned in numerous studies of ethnic Chinese. It has been used to denote the Chinese civilisation itself (Hu, 1997). Behaviour and attitudes unique to the Chinese have been said to stem from the practice of this philosophy, which rooted itself in ancient China more than 2,000 years ago. A recent study by Huang and Gove (2012) described Confucianism as practiced by Chinese families and the education process. Based on a study in the US, they noted several characteristics central to Confucianism that pertains specifically to the interdependence between family structure and education. According to Huang and Gove (2012),


Confucianism is embedded in Chinese culture and places value on education at the societal, familial, and individual levels. Chinese cultures value the collectivist ideology which affects family functions and behaviours. Education is considered a family business and an interdependent process for many Chinese families. Filial piety is a very significant virtue in Chinese families. The Chinese education system is highly structured. Family hierarchy and harmony is highly valued.



From this collection of values, the Confucian individual is subservient to the family’s wishes (especially the parents and elders), is collectivist and emphasises group harmony, and places great importance on individual achievement through education, acknowledging the family’s crucial role in the latter.

Collectivism has often been attributed to Confucian societies. Hofstede (1984) classified Chinese-majority societies such as China, Taiwan and Singapore as collectivist, and this was echoed by many others such as Leung and Bond (1984), Shenkar and Ronen (1987), and Lockett (1988) who found a strong group orientation particularly in China (Wong, 2001). The influence of looking towards mainland China may have been pivotal in educating Malaysian ethnic Chinese towards embracing similar group orientations.

Confucian values have also been contrasted to the West, creating an East vs. West dialectic. Confucian values are often credited for the creation of “Asian values”, which was said by Lee Kuan Yew to be the reason why Asian nations differ in terms of orientation towards the Western concept of “democracy” (Dalton and Ong, 2005). Indeed, much of the literature has compared Confucian values (or its subset “Asian values”) against Western democratic principles. These studies claim that because of Confucian traditions, “East Asian societies are paternalistic, accept hierarchic authority, and community-oriented characteristics that promote order and consensus”. They claimed that conversely, Western societies are “rights-based and individualistic, which is congruent with the competitive elements of democratic competition” (Dalton and Ong, 2005).

However, there are in fact several similarities and differences between Confucianism and Western liberal democracy (Hu, 1997) as shown in Table 1. The main similarity between Confucianism and Western liberal democracy is that both believe in utilitarian goals. The major difference between the two value systems then, is that while Confucianism believes in social hierarchy, the importance of the family, ethics and the rationality of human beings; Western liberal democracy believes in equality, individualism, the rule of the people and the law, and has a pessimistic view of human nature.


Table  1: Similarities and differences between Confucian and Western liberal democratic values (Hu, 1997)



	Similarities
	
Differences





	
Confucianism


	
Western liberal democracy





	Oppose despotism
	Assumes that human beings are educable and rational; disagrees with pessimistic assumption.
	Pessimistic assumption on the nature of human beings, e.g. selfishness and prone to conflict.



	Believe that the interests of rulers and the people to be closely related and mutually beneficial
	Prioritises family as a basic social unit, and the value of filial piety over individualism. Believes in social hierarchy.
	Prioritises equality as a goal.



	Confucianism defends people’s rights, and bears similarity to Kantian deontology (Durkheim, in Giddens 1971)
	Prefers ethics over law
	Prefers rule of law



	Advocate active participation in politics
	Not concerned with selecting rulers; though it acknowledges that a commoner may become a ruler.
	Believes that in leadership, people should select and control rulers.



	Prioritises civic virtue, such as benevolence and propriety
	–
	–




However, this paper acknowledges that in real life, no value system can be practiced in such a clear-cut way. Over the course of human history, the practice of both value systems has diverged from the time they were first introduced. Confucianism, which stemmed from China, had diverged in the way it was practiced throughout the course of history. While its practice is now commonly associated with collectivism, most commonly caricatured as rote learning, Confucius’ own personal life was driven by a desire for lifelong learning through experience (Smits, n.d.)1. Confucius advocated learning by first memorising and repeating the basics, then later progressing to mastery by experimenting with new techniques (Smits, n.d.). However, this second part of Confucius’ approach to learning was often ignored. In ancient China itself, other notable philosophers who studied Confucius’ works had also challenged his assumptions or innovated upon his ideas, such as Mencius, Xunzi, and Han Feizi. Mencius innovated an argument style based on the appeal to emotion, while Xunzi adopted a pessimistic view of human nature. Han Feizi meanwhile introduced Legalism which contrasted with Confucianism as the former advocated the strict rule of law over the latter’s focus on benevolence. In modern China, significant events such as the Cultural Revolution from 1966 to 1976 led towards the clamping down of cultural practices which originated from the “Four Olds” – old customs, old habits, old culture, and old thinking – inspired by Confucianism (Spice Digest, 2007). This transformed the education system in China (Spice Digest, 2007). However, the outcome of this development was not absorbed by Malaysian Chinese-language schools.

Where liberal democracy is concerned, it has also been practiced with differing results. According to Held (1993), due to events of the Second World War, some philosophers considered the European Enlightenment as the origin of domination and totalitarianism in the West (Horkheimer and Adorno, 1972). Meanwhile, as of today, superpowers such as the United States which were founded on the principles of liberal democracy such as individual freedom and equality, face challenges from the economic ideology of neoliberalism. Economic neoliberalism advocates a free market on the surface but essentially threatens individual liberty by reducing the power of nation-states to support individuals’ welfare, and instead making individuals responsible for themselves (Payne, 2006). Under such a condition, individuals are encouraged to become more competitive, instead of focusing on utilitarian good. Fukuyama (1989) claimed that the West had triumphed precisely because of its adherence to free trade policies, giving rise to a “consumerist Western culture”. In fact, this ideology became so widespread that it was later transmitted to China as well, according to Fukuyama (1989). Also, theorists such as Mukand and Rodrik (2015) claim that most of today’s democracies are not strictly liberal democracies but are actually electoral ones.

To this extent, the current practice of value systems may change. However, we assume that in terms of cultural capital, individuals aim to live up to the ideals of each value system. We can thus conceptualise each value set as a Weberian ideal type. For the purpose of this paper, we will refer to the Confucian value set as “collectivist values” and the Western liberal democratic value set as “individualist” values. We highlight the existence of both collectivist and individualistic values in the three main book choices among respondents. Then we will match the review of each book to respondents’ own claimed values.

THEORETICAL FRAMEWORK AND METHOD

In this study, cultural capital has been the framework used to indicate the tastes of individuals. Bourdieu (1984) first coined the term cultural capital to describe the worldview, life experiences, and lifestyle preferences of select groups of people demarcated by their relations to the means of production. Cultural capital includes three forms, which are the objectified, institutionalised, and embodied forms. The embodied form is the habitus, or lived dispositions; the objectified form is the consumption of commodities; and the institutionalised form includes the legitimacy accorded to forms of cultural capital by social institutions such as education (Igarashi and Saito, 2014).


The backbone of this study is based on a survey questionnaire designed by the first author, complemented by an in-depth interview regarding respondents’ attitudes towards their acquired norms and values. In totality we included 64 questions spanning all three forms of cultural capital. However for the purpose of this paper, we focused on book preference, which is a form of objectified cultural capital, as well as respondents’ personal values, a form of institutionalised cultural capital.

The population studied was Chinese Malaysian youth aged between 18 to 25 and studying at the tertiary level in education institutions near Kuala Lumpur, Malaysia’s capital city. Purposive sampling was used to define the population while convenience sampling was used to identify individual respondents. Because this study is exploratory, probability sampling was not required. New Era College was chosen for the Chinese-medium institution because it was founded by Dongjiaozong. New Era College was established as a Chinese tertiary educational institution for the realisation of a complete Chinese education system in Malaysia.2 In total, 60 hard copy filled questionnaires were obtained.

BOOK PREFERENCES AS OBJECTIFIED CULTURAL CAPITAL

Book preferences were used to indicate cultural capital among 400 modern Chinese couples in China (Wang, Davis and Yanjie, 2006). According to Wang, this indicator has been widely accepted to indicate cultural diversity and societal cleavages, even in the work of Bourdieu (1984). We will discuss our classification of our selected book genres based on Wang, Davis and Yanjie’s (2006) categorisation of book preferences into four main factors out of 22 genres (Table 2). Wang, Davis and Yanjie (2006) carried out a study of cultural capital in modern urban China based on the reading habits of 400 couples.

Based on the classifications of book genres, we tried to integrate similar genres of books according to the four factors. We included one example of an aesthetically coded literary book (Kafka’s The Castle); three examples of popular fiction (Hosseini’s The Kite Runner, Rowling’s Harry Potter and Tong Hua’s Bu Bu Jing Xin); one example of business-related text (Kotler’s Introduction to Marketing); and one example of family life which includes children’s books (Fujiko’s Doraemon). As of 2014, Malaysians on average now read about 14 books a year, and have less difficulty accessing a variety of books because of the Internet and social media, according to the National Library of Malaysia.3 Still, given that our scope includes university students only, we chose these books because of their recognisability among the Malaysian public, for their availability in bookstores, and for their likelihood of being popular among university students.


Table  2: Shaoguang Wang’s classification of book genres into four main factors



	
	Genre Factor
	Sub-genre



	1
	Aesthetically coded, intellectually challenging, factual/documentary books
	Poetry/prose, masterpieces of literature, philosophy, foreign relations, reportage, biography, current events



	2
	Popular fiction
	Romance, martial arts, detective, sci-fi



	3
	Business-related
	Stocks, bonds, management



	4
	Family life
	Education/children’s books, romance, everyday life




Among these books, three were originally published in English, one was originally published in Mandarin, one was originally published in German and one was originally published in Japanese. This reflects a variety of major international languages in our selected range of books. However, all these books have later been translated into English, while Doraemon was translated into Malay, Malaysia’s national official language. This overcame any possible language barrier to our respondents.

We attempted to discern respondents’ book preferences by posing them a question, which was “If you could choose only one book out of this exhaustive list, which book would you choose?” We used actual book names rather than genre names as we wanted to minimise the difficulty of respondents’ decision-making because of possible confusion. Using only one book also minimises the difficulty of coding responses, as allowing more than one choice may cause response overlap. Table 3 represents the classification of the six books given as choices to respondents in our close-ended questionnaire. The books below are classified by language, genre, and content.


Table  3: Book options given to survey respondents, classified by language, genre and content



	Book
	Language
	Genre
	Content



	Harry Potter
	English
	Young adult fiction
	Magic, fantasy, parallel universe, trials of growing up



	Kite Runner
	English
	Popular fiction
	Friendship, political issues, trials of growing up



	The Castle
	English
	Literary fiction
	Philosophy, critique of bureaucracy/social criticism



	Introduction to Marketing
	English
	Academic textbook
	Basic marketing concepts (with marketing being a subject applicable to a wide variety of degree courses)



	Doraemon
	Japanese (original) – Available in Malay and English translation
	Manga
	Science fiction, trials of growing up, very implicit social critique of technology



	Bu Bu Jing Xin
	Chinese
	Popular fiction
	Fantasy, time-travel, historical fiction, romance




ANALYSIS OF VALUES IN RESPONDENTS’ THREE FAVOURITE BOOKS

In this section we highlight the three most preferred books as claimed by respondents. We then discuss the presence of both collectivist and individualist values in all three books.
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Figure  1: Respondents’ book preference.



Based on our survey responses, the three most preferred books are Doraemon, followed by Harry Potter and Bu Bu Jing Xin. Two of these books were originally created by East Asian authors while the other was created by a European author. Doraemon is the creation of Japanese cartoonist Fujio F. Fujiko while Bu Bu Jing Xin is written by Chinese novelist Tong Hua. Harry Potter is written by British author J. K. Rowling. All three have been adapted into a different medium due to their popularity, which include both television and on the big screen.

We examine the contents of each of the books. The first book, Doraemon, is “[…]about a robot sent from the 22nd century by protagonist Nobita’s future generations who are suffering from poverty due to Nobita’s folly, lack of intellect and short-sightedness. The robot helps him to become smarter.” This comic book series was conceptualised in the 1970s in Japan, broadcast as a TV show, and later enjoyed popularity in other Asian countries. Subsequently, it had also enjoyed popularity in the West. According to Adhikary (2015), “one thing that had enormously fascinated all children is Doraemon’s collection of over 1,800 secret gadgets”. Doraemon enjoyed such wide appeal because of the technological advancements depicted in its content. Also, “Doraemon offers kids the answers for all their questions and fulfils everything that a child would want through his gadgets” (Adhikary, 2015). It provides an idealistic, utopian world where problems can usually be solved easily. Children are attracted to the moral content where Doraemon exhibits prosocial acts of helping, sharing, donating, co-operating and volunteering (Adhikary, 2015).

At the same time however, a closer reading of it reveals author Fujiko’s message about the overreliance on technology as revealed by Nobita’s frequent follies, where sometimes even technology itself does not solve his problems in the long run. However, this message is unlikely to be picked up by children but might entice the older viewer, such as university students. Therefore it might still be favoured by the older set as reading material because of the meaningfulness of its message. At the same time, the characters who are children maintain some level of innocence and curiosity, which readers may be refreshed by.

The second most popular book, Harry Potter, is a saga of a boy wizard who lives in the modern industrial world, originally unaware of his abilities and is bullied by his “foster” family. The protagonist, Harry, later comes to discover that he has magical powers and is sent off to school in the wizarding world. This book series was later adapted into a bestselling movie series. Along the way he discovers that he is an important figure in defeating the evil forces threatening the wizarding world and must take action to put an end to it. While the protagonist travels from the mundane daily life of post-industrial Britain to a “fantasy world”, important themes common to ordinary life still exist, in particular stratification. The concept of race and hierarchy exist where the relationships between Wizards and Muggles (non-magical folk) are concerned; a caste system where magical folk who cannot do magic (Squibs) are considered to be at the lowest tier or social importance and are denied privileges; a social class system where the richer, more established wizarding families such as the Malfoys abuse the established but relatively poor wizarding families such as the Weasleys (Vollmer and Gappa, 2007). In the novel, the orphaned and socially precarious Harry navigates all of these in his quest to rid the wizarding world of evil and reclaim his true place as a wizard of good standing. Harry shows collectivist behaviour in his actions, where he often acts for the good of others (Vollmer and Gappa, 2007) despite struggling with his tormented childhood and newfound identity. The novel, while centralising a few characters such as Harry and his best friends Hermione and Ron, is essentially collectivist, embodying the ideals of a classless, virtuous utopian society (Vollmer and Gappa, 2007).


The plot of the third most popular book, Bu Bu Jing Xin, centers around time-travelling.


The plot centers around time-travelling Ruoxi (Xiaowen) as a Manchu aristocratic lady, and her love life influenced by the harsh political conflict during Emperor Kangxi’s reign.



Originally, it was written by Tong Hua as an online serial novel, gaining a massive online following. The author has claimed that she intended to provide an alternative to the existing lighthearted popular romance novels in the market, by aiming for a tragic ending and the feeling of “emotional abuse” (Tang, 2014). This book has then gone on to become famous among Chinese-language readers in other countries, even resulting in an online English-language translation.4 It was also adapted into a bestselling TV series.5

This book was a hit with Chinese readers mainly because it reflected the struggles of the youth born in the post-1980s generation, during China’s One Child Policy era (Tang, 2014). According to Tang (2014), the first chapter, where the protagonist Xiaowen is introduced, depicts the life of post-1980s urban white collar working women, of which Xiaowen is a member.

The book contains several themes which both readers from China as well as overseas can identify with. First is the “individual struggle” which dominates the post-1980s generation’s belief system (Tang, 2014). Secondly, it is the boredom which compels individuals of this generation to search for identity and belonging, relying sometimes on escapism such as fantasy worlds in novels (Tang, 2014). Their individuality spurs them to react to uncertainty by pursuing new values and moral meanings (Tang, 2014). Interestingly, this book which covers the historical Manchurian Qing dynasty in China features all these values which relate to individualism and alienation.

Now we analyse the collectivist and individualist values present in all three books. Among the collectivist values, the opposition of despotism is present in Harry Potter and Bu Bu Jing Xin, though it is not such a strong theme in Doraemon. The values of industriousness is also a strong theme in Harry Potter, with its main character Hermione often shown displaying a hardworking and perseverant attitude, and benefiting from it. This value is also emphasised in Doraemon, where despite being more technologically advanced, Doraemon often reminds Nobita about the importance of character development and to not rely on technology alone to solve problems. Team work is also highlighted in Doraemon, as is in Harry Potter, where the main characters often get together to discuss solutions to problems and working together to solve them. In both books, the importance of setting aside personal differences in order to get along is depicted. Among the individualist values, pessimism is rarely present in Doraemon, and even when it does it is portrayed as undesirable and needs to be overcome. In Harry Potter, the main characters do occasionally feel helpless, and undergo conflicts with each other, but this is also portrayed as something that needs to be resolved. The actual act of being or thinking in a pessimistic fashion is not lauded. Equality is prioritised in Harry Potter, where the main characters are fighting against the various forms of social stratification which exist in their universe, such as caste and class. To do this, they displayed the individualistic values of taking risks, sometimes defying authority, and critical thinking to achieve their goals.

Conversely and interestingly, as opposed to the many collectivist values found in Harry Potter, Bu Bu Jing Xin contains many individualistic values. As chronicled extensively by Tang (2014), the novel contains the major themes of romance and competition for the Qing Dynasty throne. The novel is based on actual historical events during the reign of Qing Emperor Yongzheng. The protagonist, present-day Xiaowen, who time-travels into the past and ends up as courtier Ruoxi, falls in love with the royal princes who are contending for the throne and is implicated in their struggle for the position as Emperor. Throughout this, Ruoxi often displays individualistic values such as taking risks, defying authority, and being celebrated for being outstanding in terms of intelligence. For example, Ruoxi finds it difficult to fit in with the life of the imperial family, misbehaves, and later on disobeys an order to marry one of the princes (Tang, 2014). The princes are also always shown to be competitive in their individual struggle to gain the throne, highlighting the conflicted political environment and complexity of humanity in the Qing court (Tang, 2014). Moreover, the ending deliberately assumes a pessimistic tone, where Ruoxi dies at the young age of 34, from disease and self-condemnation, never having married the Yongzheng Emperor not even as a concubine (Tang, 2014).

This shows that a clear demarcation between value preferences among respondents cannot be made. This paper concludes that reading material among respondents in this study reflect a combination of both individualistic and collectivist values, and this implies that the dichotomy between Confucian and liberal democratic values has been blurred. Apart from this, the reading habits of Chinese Malaysian youth do not appear to be divided mainly along linguistic lines. Chinese-educated respondents did not display any language preference, choosing the Malay-translated (in lesser cases English-translated) Doraemon series over the Chinese-language novel (which has an English-language translation6).

While the Chinese Malaysian continues associating with ethnic identification, they have not resorted to choosing reading material solely based on language preference. This may be due to several factors. Firstly, reading is a private activity for some people, and people may relax their impression management while alone, backstage. Thus a front stage ethnic affiliation need not be displayed while in private. Secondly, the proliferation of prosumption activities on the Internet have left us with an availability of fan-translated material, in the case of the lack of officially translated versions. Because of this, avid readers no longer need to choose reading material based on language.

The reason why genre surpasses language in book preferences may be because of the themes found in these books. The respondents were students undergoing tertiary education and are at the age cohort of 18 to 25. At this age, using Erikson’s developmental psychology term, they are at the stage of finding their identity. Such themes that relate to going in quests to discover oneself, facing trials and tribulations throughout, may be of greater interest because of its immediate relevance.

It is apparent that the content surpasses language and genre choice in our respondents’ book preferences.

MATCHING BOOK PREFERENCES TO PERSONAL VALUES

Having discovered the pattern of book preferences among our respondents, we sought to discern if the individualistic and collectivist values present in its contents matched respondents’ own personal values. Respondents were thus asked, “Throughout your years in school, which of the following values were you most exposed to? (Includes values from teachers, peers, school social activities, and textbooks.)” This question enquires about the guiding norms and values which respondents acquired during their primary and secondary school years, whether officially from the education syllabus (teachers and textbooks), or from the environment in school (peers and school social activities). This is an attribute of institutionalised cultural capital.

Respondents were allowed to choose more than one response option. The response options included filial piety, hard work, wealth, success, individuality, teamwork, getting along, taking risks, defying authority, intelligence, and critical thinking. Inspired by the Confucian and liberal democratic value sets, we classified the following values according to the collectivist versus individualist rubric:


Table  4: Classification of values according to individualist and collectivist orientations



	Collectivist values
	Individualist values



	Filial piety
	Individuality



	Hard work
	Taking risks



	Teamwork
	Defying authority



	Getting along
	Critical thinking



	
	Wealth



	
	Success



	
	Intelligence





In the survey, most respondents claimed the values of hard work, teamwork, and getting along (Figure 2). This fit in with the assumption that Chinese schools promote Confucian values, as all these values indicate collectivism. However, interestingly individuality was the fourth most widely chosen value, and filial piety was the third least chosen. This shows that some collectivist values have been relegated to the backburner while some individualist values have been embraced.
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Figure  2: Respondents’ personal values transmitted through Chinese-medium education.



However, when we interviewed them in a follow-up to the survey, respondents elaborated their need for collectivism, describing beliefs such as “needing to associate with a group to avoid bullies”, “groupwork”, “conform to values”, “follow the instruction”, “good kids get rewards, bad kids got punished”, “respect the elder people”, “good morality”, “respect the teachers and among student itself”, and “sense of community”. It is noteworthy that besides being instilled with a sense of community, which is reinforced by values of respecting elders, following instructions, displaying high morality, and a sense of justice in reward and punishment, there is also the implication that if one fails to conform to any social group, they will be bullied. This goes to show that a strong sense of community is viewed as crucial for one’s well-being. At the same time, another respondent mentioned that they are inculcated with the “importance of preservation of Chinese language”, thus depicting a high level of identification with “Chineseness” based on language. Both collectivist and individualistic values appear to be present in our respondents’ book preferences, with collectivism being more apparent, interestingly especially in Harry Potter.

We have seen that book choices can indicate cultural capital, in the case of Shaoguang Wang’s study. Similarly, cultural capital has been shown to be a useful framework for indicating value orientation. With that said, we are aware of the difficulties in measuring subjective concepts such as value-orientation. While there is no perfect way to do so, we have chosen to use the concept of objectified cultural capital as a starting point.

GLOBAL HABITUS: A MERGER OF COLLECTIVIST AND INDIVIDUALIST VALUES AS DESIRABLE CULTURAL CAPITAL

The Chinese form the second largest ethnic group among Malaysians (Department of Statistics Malaysia, 2014) and are part of a huge global diaspora, making their issues of identity complex and noteworthy of study. Given the increased global influence of mainland China as well as Malaysia’s close ties to it, the impact of these events on the identity of the Chinese Malaysians cannot be ignored. The British colonial authorities occupying Malaya were responsible for creating social constructs including racial categories such as the Malay, Indian, or Chinese (Hirschman 1986, in Gabriel, 2014). The notion of “Chineseness” was also such a colonial-orientalist social construction based on place of origin and dialect groups (Shamsul, 1999).

One of these social facts was language, which also functioned as a social institution. The Chinese language, in this case, Mandarin was used as a marker to identify the Chinese people. The setting up of schools by the British also followed each language as unique education mediums respectively. Eventually, in the case of the Chinese, they came to identify themselves as Chinese instead of by dialect group (Shamsul, 1999). Identifying as a tight-knit community, they set up their own schools and business guilds to safeguard their cultural heritage and commercial importance (Shamsul, 1999).

Where mass media in Malaysia is concerned, 86.5% of households have access to television, 20.9% have access to fixed telephone lines (a rapid decrease from before due to smartphones), 71% own mobile phones (an increase where fixed line ownership has decreased), and 18.2% own personal computers (Department of Statistics Malaysia, 2014). In 2012, the literacy rate for Malaysians was 96% for males and 92.1% for females (Department of Statistics Malaysia, 2014). This shows that almost all Malaysians can read and write, and that means they have no problem in accessing and participating in the use of mass media.

Malaysia broadcasts a significant amount of television programmes and movies made in China. Since 2000, China has become more influential in the production of movies, television shows, and the Internet, spreading the idea of its cultural dominance. According to China Daily in January 2015, China’s influence in the global film market is now expanding. The newspaper cites that China is not only more capable of withstanding the impact of Hollywood, but is expanding its influence overseas. In the past decade, China and Hollywood have been working closely together in film production, with the involvement of large mainland Chinese firms such as Baidu, Alibaba, Tencent and Dalian Wanda (Frater, 2015). Zeitchik and Landreth of the LA Times writes that Hollywood is now in fact, trying to appease China by making positive references to them, to woo over audiences and funding. Among examples of blockbuster Hollywood films making positive references to China were popular films such as Iron Man 3 (2013), Men in Black 3 (2012), and Battleship (2012).

This indicates that even mainland Chinese media has absorbed Western cultural values. In order to modernise, Chinese television has become globalised by absorbing Western television cultural forms even as China retains Communist state party control (Hong Zhang, 2009). This shows that in China itself, highly identified with by the Chinese-educated Chinese Malaysians in the past, values from Western media have been absorbed and rechannelled through China’s dominant global media. Despite being a Communist party, China too has selectively embraced certain Western neoliberal values. It is a go-between process of retransmitting values from neoliberal Western media to the Chinese Malaysians.

Back to the issue of education as a social institution in Malaysia, in 2012 more than 2 million students were enrolled in primary school; more than 2 million were enrolled in secondary school; and more than 500,000 were enrolled in public tertiary education institutions (Department of Statistics Malaysia, 2014). In private tertiary education institutions, more than 400,000 were enrolled (Department of Statistics Malaysia, 2014). Almost half of those who pursue primary and secondary education end up pursuing tertiary studies. The high number of educational enrolment may be the reason for the high literacy rate mentioned above, allowing for consumption and production of mass media content.

Gabriel (2014) observes that while the first and second generations of Chinese Malaysians did indeed emphasise their Chinese cultural identity over their Malaysian national identity, their descendants identify first and foremost as Malaysian. Similarly, Sim (2012) also shows in her study of mass media consumption among the Chinese Malaysians that they are divided into three groups, with the first and older group preferring Chinese-language media and the second, younger group preferring English-language media, followed by the third group, Generation Y, preferring to learn both languages in order to consume more. The identification of Chineseness particularly based on Chinese language is waning. In the case of Chinese medium schools, our study shows that this is indeed true, as the effects of mass media clearly outweigh the socialisation from schools alone.

This combination of global and local forces acts as a social institutions socialising the Chinese Malaysian youth of today. Mathews calls this availability of global as well as local norms the “cultural supermarket”. Being open to embracing a myriad of cultural practices is described as displaying cosmopolitanism.


There has been a trend in the past few years within sociology to consider cosmopolitanism as desirable cultural capital (Igarashi and Saito, 2014). In fact, sociological research has begun to draw on Bourdieu’s concept to examine how cosmopolitanism is implicated in stratification on a global scale (Igarashi and Saito, 2014). Cosmopolitanism refers to the worldview that embraces diversity, defined as an “orientation of openness to foreign others and cultures” (Igarashi and Saito, 2014). The desirability of cosmopolitanism is most succinctly expressed in the institutionalised form of cultural capital, namely through educational qualifications, issued by educational systems which demand such an outlook as demonstration of competence (Igarashi and Saito, 2014). In line with this, the term “global habitus” was used to describe globalisation through the lens of McDonaldisation – focusing on the process of rationalisation which demands certain skills and strategies as capital in the global marketplace (Illouz and John, 2003). It is clear from the above, that the global habitus has manifested in the values and tastes of Chinese Malaysian respondents.

With that said, Hong Zhang (2009) notes that currently the Chinese Communist Party has proposed an alternative path to development by promoting Confucian values such as a “harmonious society”, to counter Western democracy. Recently China’s Education Ministry had also banned Western values in school textbooks, calling for a renewal of Confucian values. To some extent the values of Confucianism and Western liberal democracy have integrated, and where this overlaps, one can see the influence of the neoliberal capitalist ideology.

CONCLUSION

This study has shown that the framework of cultural capital can be used to indicate not only differences in social class, as it is often used for, but also value preferences. While the practice of Confucian-collectivist and Western liberal democratic-individualist values have varied across historical epochs, much of the marketing literature have often claimed that the diasporic Chinese conform to collectivist values while ignoring individualistic ones. This paper has shown that by using book preferences as an indicator of value preferences, there is no clear-cut proof to that claim. Rather, likely due to the influence of cultural globalisation, such as where both Anglo-American and East Asian mass media are enjoying a surge in popularity, our respondents have developed a combination of both sets of values. As books provide a platform for cathartic release, these values can be reinforced through the act of imagination through reading.


NOTES

1.      Gregory James Smith is a scholar of Confucianism and writes extensively on the topic. This citation is from an undated book chapter. Available from http://www.personal.psu.edu/faculty/g/j/gjs4/

2.      “History of NEC”. New Era College. Available from http://www.newera.edu.my/aboutUs.php?id=113/ (accessed 21 January 2015).

3.      “Reading habit on the rise in Malaysia, says literary expert”. Malaysian Insider. 28 September 2014. Available from http://www.themalaysianinsider.com/books/article/books-influence-peoples-like-world-says-professor/

4.      “Bu Bu Jing Xin Chapter 1”. Startling surprises at every step. Available from http://bubujingxinenglish.blogspot.my/2011/03/bu-bu-jing-xin-chapter-1.html (accessed 31 March 2015).

5.      步步惊心 Bu Bu Jing Xin (Startling by each step). https://www.youtube.com/watch?v=7qHp3W5ZM8o/ (accessed 31 March 2015).

6.      “Bu Bu Jing Xin Chapter 1”. Startling surprises at every step. Available from http://bubujingxinenglish.blogspot.my/2011/03/bu-bu-jing-xin-chapter-1.html
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ABSTRACT

Some aspects of Malay-Islamic law-making, specifically on marriage, sexual offences and land succession and ownership rights during colonial times are discussed here. The study uncovers the gender-based dynamics of negotiation, accommodation and conflict between British administrators and Malay rulers, which drew several themes and questions in relation to women’s place in society then. British colonial officials seemed benevolently supportive of Malay women’s integral economic role in the social and cultural cohesion of their community. On the other hand, Malay male rulers seemed intent at reclaiming their emasculated authority from colonial powers by focusing on aspects of male-female relationships. To do so would be to attain assertion and control over their designated private sphere of religion, family and sexual relations. On land matters, the British took a more primeval view of customs and acted in such a way that customary matrilineal land could be preserved in entirety through law. But in land matters Malay rulers did not treat customs as necessarily unchangeable as they were aware that a material resource such as land could be valorised monetarily. Some other developments took place, with colonial officers not wanting anything personal to be regulated, while local rulers wanted the personal, particularly relationships between the sexes to be even more widely regulated. Ultimately it was the power to use modern law as an instrument of control, which decided the differing positions of the two parties. By centralising gender in the study of socio-legal history of law-making we see the confluence of imperial agenda and Malay ruling interests in affecting and entrenching masculinity through the motions of policing and protecting women.

Keywords: Malay women, sexual relations, colonial Malaya, Islamic law, customary land


INTRODUCTION

Some aspects of Malay-Islamic law-making during colonial times are discussed here by uncovering the gender-based dynamics of negotiation, accommodation and conflictual tension between British administrators and Malay rulers. As law-making requires subjects to be addressed with exactness, legal “subjectivities” of the self are constructed. This becomes the iron-cage within which the unitary logic of being one gender over the other can be delineated, rationalised and practised.

Colonial power-play between male (coloniser) imperialists and Malay (colonised) males instituted a dichotomous separation between the domain of the external/material world (of the former) and the internal/spiritual sanctum (of the latter).1 It can be said that the latter being the domain or the home of the nonwordly self, is where “women is its representation” (Chatterjee, 1989: 624–625). Since law-making was a powerful device for the authentication of authority, local rulers, designated as the protectors of Malay customs and Islam, under British indirect rule, focused on this “inner sanctum” to be affected by colonial regulation. Some interesting paradoxical developments took place, when British colonial rulers preferred that the personal remained less regulated, while Malay local rulers wanted the personal to be even more explicitly regulated. It was really the power to use modern law as an instrument of control that decided which positions were being taken by either of the two parties. The narrative of policing and protecting women under male charge constituted the colonised female subjectivity, or a frequent subject in the negotiation and accommodation between opposing male agents, representing the coloniser on the one hand and the colonised on the other.

In illustrating the above argument four case studies are discussed. The first involves a debate about what constitutes a “wife”, the second is on a late 19th century proposal for a law on offences between man and woman from a member of the Malay royalty, the third on the contents of a Muslim “offences” law and the fourth on the implications of a law to protect female customary land inheritance. I intend to show that the early making of these Malay-Islamic laws under colonialism can be seen as a form of “entexting” or fixing and coding non-textual knowledges into bounded texts (Hallaq, 2009). This then leads to the hegemonisation of a particular gendered subjectivity (Connell, 1995). Both of these dynamics served the purpose of entrenching colonial rule while placating the authority of local Malay rulers. In all of these the subject “woman” is at the centre of the deliberation between English ruler and Malay ruler.


ENTEXTING AND MASCULINE HEGEMONY

In outlining the above postulations two conceptual notions of social transformation are applied – one within the field of gender studies and the other in the field of Islamic legal studies. The first is on the entrenchment of hegemonic masculinity, and second, on the entexting of everyday practices into textual tools for governance. The two ideas are respectively propounded by Connell (1995) and Hallaq (2009), who saw both of these processes as presaging the establishment of the modern nation-state. Connell defines hegemonic masculinity as the “configuration of gender practice which embodies […] the legitimacy of patriarchy, which guarantees (or is taken to guarantee) the dominant position of men and the subordination of women” (Connell, 1995: 77). But not all men were in the position to dominate, for example English colonial officials were more superior than the Malay rulers, but still, the latter were complicit in entrenching a hegemonic masculinity. All would gain from the overall demotion of women by extracting the patriarchal dividends out of this system (Connell, 1995: 79). Hallaq’s (2009: 547–550) notion of the entexting of Syariah is instructive for our analysis here as the argument goes that it is through the pre-colonial ruling system’s confrontation with the modern colonial state with its system of centralisation and bureaucratisation that the epistemic and structural changes to transform Islam had occurred. If Islam, within a pre-colonial milieu was integrally linked with family and communal welfare, it later became a source of political legitimacy for the nation-state (Hallaq, 2009: 547–550). Entexting, or fixing and coding non-textual knowledges into textual sources, by modern state structures serves the project of social engineering, especially in severing ties of indigenous systems to their “anthropological and sociological” past (Hallaq, 2009: 548). In applying these notions to the study of Malay-Islamic laws under colonialism we see an array of indigenous systems and way of life being entexted and reduced to laws, while simultaneously, masculinity is being hegemonised.

At the time of British intervention around the late 19th century, Muslim laws among Malays were applied directly only in matters of marriage and divorce but not on property and succession laws, or even on morality norms, which were only partially based on Islamic doctrines. Among Malays, succession to ruling titles followed the male line while succession to and division of land would follow either the bilateral or matriarchal custom (Buss-Tjen, 1958: 257). But as Islam became affixed to the authority and power of male rulers in exchange for British indirect rule, religious rules gradually supplanted that of adat or customary practices to re-assert male authority over privatised spheres of family, inheritance and sexuality. What was distinctive under entextisation was that it allowed some of women’s traditional entitlements to be secured, entrenched and protected by colonial statutes, something which traditional norms were not able to guarantee, given their fluidity and at times, ambiguity about execution. As this article will show there was also an irony to this. While British  colonial officials were benevolently supportive of what they perceived as Malay women’s integral economic role in the social and cultural cohesion of their community, Malay rulers were veering towards the opposite pole as the latter was concerned about reclaiming their emasculated authority from the British colonisers.

BACKGROUND OF COLONIAL LEGISLATION-MAKING IN MALAYA

As to the origin of formal codification of the plethora of Malay, customary and religious laws, we can attribute this to the strategy and motive behind British annexation of the Malay lands. Colonial “civilizing missions” not only involved a great deal of law-making, but also the demarcation of autonomous spheres to enable a system of differentiated authority. Ensuring the separate spheres of governance between them (as modernisers) and the local rulers (as legitimators of colonial presence) was one of the more strategic moves in the ultimate possession of the colony. Through major treaties such as the Raffles Memorandum to the Sultan of Johor, 1973 and the Pangkor Treaty of 1874, local rulers were given autonomy to only rule over the sphere of Malay customs and Islamic religion (see Braddell, 1931 for contents of major treaties signed towards the establishment of British colonialism in the Malay states and the Straits Settlements). In return for this, English laws were to be applied to the “nonprivatized” areas of life (religion being relegated to the area of personal law). It is thus to be expected that one of the first laws to emanate from the authority of Malay Sultans were laws punishing those who had transgressed the Hukum Syarak or Islamic precepts. In Perak for example, the Order in Council of 1885 (presided by the Sultan), required “Muhammadans to pray in mosques on Fridays”. In the same state, there was also Order in Council No. 1, 1894 to punish “Adultery by Muhammadans”. In Selangor, another Malay state, there was a Regulation XI of 1894, or the Prevention of Adultery Regulation, 1894. In Negeri Sembilan (Sungai Ujong) there was the Order of 9th August 1887 for “Mosque attendance”.2 As these regulations imply, law-making for Muslims remained to be the only critical site through which local elites could carve out their “autonomous space for Malay rulers”, perhaps even resistance against colonial power and encroachment (Hussin, 2007: 764).

Under British indirect rule which incorporated the Residential system (for the federated Malay states of Perak, Selangor, Pahang and Negeri Sembilan) and Advisory system (for the unfederated Malay states of Kelantan, Terengganu, Kedah, Perlis and Johor) treaties were also entered with respective Malay rulers to enable the general administration and collection of revenues to be under the charge of the British. However, avenues were created to allow Malay participation in governance through their membership in the State Council and to be appointed into the position of Malay magistrates, or Islamic court judge, the kadi or as village or sub-district headmen, the penghulu (Triantafillou, 2004: 28).

It was through the State Councils that most of the discursive exchanges over laws between British and native rulers had occurred. The State Councils acted as the governing body of British indirect rule, where legislations could be passed or consultations sought from local leaders over policy matters. The first State Council was formed in 1877 in the state of Selangor (Chew, 1966: 182). Through the State Council, the British supposedly gained, “a satisfactory political accommodation with the Malay elite” (Chew, 1974: 176), or rather, it was considered a forum for “manufacturing consensus” from local elites (Hussainmiya, 2000). Less kindly, it was also known as one of the instrumentalities of governance which created “the fiction of native self-rule by Malay sultans”, while the real rulers were the “oligarchy of colonial officials sent from the mother country” (Kennedy, 1945: 225).

A State Council would consist of the British Resident, and, or other British members of the colonial administrative class, together with the Sultan and, or Malay rulers and district chiefs and non-Malay representatives such as heads of Chinese clans or labour groups. The first State Council of Selangor had seven members, one of whom was the well-known Captain Yap Ah Loy, who represented the Chinese. The Perak State Council had eight members, two of whom were Chinese headmen (Chew, 1966: 183). Available writings on the State Councils did not note the appointment of any woman member, as ethnic, rather than gender representativeness was more of a requirement for membership (see composition of members in Roff, 1969: 217).

The accounts discussed in this article are not directly sourced from minutes of the State Council meetings, but are pieced-together from archived colonial administrative papers which drew upon decisions made by the State Council.

In formal administrative structures women did not participate in the debates involving questions of law and policy. However, by furthering this point is not to deny that Malay women had participated actively and intensely on the question of their subjectivity at the household and community levels. It was just that the proxies for their interests largely oscillated between that of the male coloniser on the one hand, and the colonised male on the other. In formal administrative structures it is undeniable that only male voices were heard. But “woman” was a site of much contestation among male ruling elites, whether British or Malay. As “woman” became constituted as a legal subject the main concerns involved either policing or protecting them, as the following discussion will illustrate.


AN IDENTITY CONUNDRUM: A DIVORCED WOMAN UNDER IDDAH IS STILL A “MARRIED” WOMAN

The preciseness of definition was an important consideration for law-making in the colonies. This was where entexting creates new dynamics within people’s everyday lives. British officers had no jurisdiction in the area of Islam and Malay customs, having relegated that sphere to the Malay rulers. But this was only on paper. In fact colonial officials were highly instrumental in seeing through the passage of one “Islamic” and “customary” law or the other, as the following discussion will show.

In what way then did the imaginings of the Malay “woman” permeate the consciousness and worldview of colonial officers? Native women were entirely absent as representatives of the local ruling class in any formal meetings, particularly in State Councils, or the highest body in colonial governance which deliberated on laws and policies. One can only surmise that the window to the construction of the subjecthood of the Malay-Islamic “woman” was that of the Malay males. About the only occasion that women would be visible was when they were litigants in a dispute, although their voices may only actually be heard through their representatives. Who then decides on what they are or should be? The following case is particularly interesting in this respect. In 1925, an extensive exchange occurred between British law drafters and Malay ruling authorities on the subject of the legality of a Muslim wife – or, how should such a status be defined given the peculiar rules of divorce, involving talak and iddah (or spelled “edah” in archival papers; three months or three consecutive periods of menstruation, before the confirmation of divorce) under Islam?3

During the said year, a couple was charged in the state of Negeri Sembilan and found guilty of committing adultery. The man, Buyong was convicted to two months, while the woman, Bainah to two weeks of imprisonment. The judge however reserved a point of law for decision by the Court of Appeal.4 There were some uncertainties as to the status of Bainah, as she had been recently divorced by her husband and was still in the period of iddah. In this case, before the termination of the iddah period she was alleged to have had sexual relations with Buyong, the other man.

The question of law, that the judge posed, to be decided by the Appeal Court was whether a woman under iddah could still be considered married. Under Section 6 of the Muhammadan Laws Enactment, 1904, adultery was an offence, although fornication was not included in this provision, hence if interpreted that the woman was already divorced, the act would not be an offence as it did not tantamount to adultery. The Appeal Court did in fact adopt this interpretation – which Bainah was no longer married, and even if she had sexual relations with Buyong, she would be committing sex outside marriage but not adultery. The period of iddah was incomprehensible to British colonial judges, and they depended on a case tried in an Indian court, Abdul Gani vs Azizul Huq 39 Calcutta 409 and on the statement of the kadi of Ampangan that the parties during the woman’s period of iddah were “seperti laki bini (like husband and wife)” only and not really “laki bini (husband and wife)”. After the conviction was quashed there was dissatisfaction among the Muhammadan assessors. The latter is the group of Malay notables and religious officials appointed as advisers, which would be called upon by the court on matters related to the Islamic religion and law. The Legal Adviser W. S. Gibson subsequently suggested that this issue be brought up for the attention of the State Council of the Federated Malay States. There then followed extensive correspondences and exchanges among various British officials on this subject, which included the British Residents of the Federated Malay States, the Legal adviser and the Sultan of Perak, Raja Chulan.

W. S. Gibson, Legal Adviser of Selangor tried to clarify on the finer points of sexual intercourse outside marriage, according to Islam. His suggestion was that if lawmakers were to take fornication as sinful under Islam, and wished for the offence to be included under the then existing laws for Muslims, then the latter should be amended accordingly. Similarly if the period of iddah is to be considered a “married” state then this provision should be included under the law. His explanation is reproduced as follows:


Adultery in the Penal Code means sexual intercourse with the wife of a person whom the adulterer knows or has reason to believe to be the wife of another. “Zinah” in Mohamedan law is sexual intercourse without either the reality or the semblance of a right to have it…It is wider than adultery since it may include intercourse between unmarried persons […] If the enactment is intended to punish “zinah” it is immaterial whether the woman during her “edah” is regarded as still the wife of her divorcing husband or not, but the Enactment should be amended to make this clear. If on the other hand, the section is only intended to apply to adultery, words should be added to declare that a woman during her “edah” remains the wife of the divorcing husband.5



Having clarified the difference between adultery and fornication, with “zinah” to mean both, there then ensued a debate as to what was construed “wife” in this case. The Muslim assessors were of the opinion that a divorced wife during the period of iddah should still be considered married while the Appeal Court overruled their decision.

Even among the Malay members of the State Councils there was no consensus. At the Negeri Sembilan State Council meeting held on 8th February 1926, some members of the Council such as the Dato Klana, Dato Rembau and Dato Bandar expressed the view that the word should include a woman who had been divorced (irrevocably or otherwise) up to the date of the expiry of her period of iddah. Another group of Malay nobility, the Dato Jelebu and Tungku Muda Chik had the opinion that a divorced woman should not be considered as a wife for the purpose of the law, even if the divorce was revocable. Another member, Dato Johol agreed with the latter, though he would view a woman in such a position to still be bound to some extent to her divorced husband by the conjugal tie (ada bertali sedikit). The Sultan agreed with the interpretation of the Dato Johol and Tungku Muda, since, “as soon as a woman has received the first talak, she cannot be deemed to be a ‘wife’ during her period of ‘edah’ unless she is recalled (rojok).”6

The matter was not easily resolved. There emerged differences in the positions of the other members of the State Councils. In the State Council of Perak, it was minuted that “…the word ‘wife’ includes a divorced woman up to the expiration of ‘edah’ whether the divorce is revocable or irrevocable.” In Pahang, it was minuted that “After even a revocable divorce a woman can no longer be considered a ‘wife’, unless recalled (rojok), but during the period of ‘edah’ the husband usually allows maintenance (nafkah), and therefore the woman should be considered ‘dalam milik’7 of her husband, but no longer his wife.” The State Council of Negeri Sembilan decided that “it would be best that a woman should cease to be considered a ‘wife’ (for the purpose of the section in question) on divorce unless and until she is recalled (rojok) after a revocable divorce.”8 Ultimately, the Conference of Residents held at Carcosa on 7th September 1926 agreed that the interpretation of the word “wife” in Section 6 of the Muhmmadan Law Enactment 1904, be allowed “to rest for the present”, in other words there were to be no final closure to the debate, as there was no immediate move to amend the law, in order to please one section of the Malay elites over the other.9

How should one analyse the above exchanges and “resolution” to the issue? The definition of what constitutes a Muslim wife would not have been an issue if the focus was solely on the offence of fornication or zina. As I see it, British officials were not prepared to include zina into the statutes, as this would involve not just adultery but also other relationships outside marriage. In any case, it was found that zina was very difficult to prove under Muhammadan Law, so much so that in states like Terengganu most cases were dealt with under the heading of “Berkluat” (sic), or berkhalwat in today’s lexicon, and interpreted as “suspicious proximity” not amounting to sexual intercourse.10 The debates demonstrated how British officials had not always tried to cede to local rulers’ conception of Islamic law, and the intervention was done guardedly so as to avoid “over-regulating” matters which involved the bounds of the “private”, notably relations between the sexes, and offences involving cruel and inhumane punishment.11 But within these dynamics, the idea and construction of the gendered Islamic subject began to take shape in more definitive ways. As the limited jurisdiction of indigenous ruling authority was pitted against the superior legal authority of the colonialists, “woman” was a site for intensive and continuous contestation.

AN AMBIVALENT GENDER CONTRACT: THE CODIFICATION AND REGULATION OF MALAY SEXUAL MORES

We now look at another case which touches on the nature of sexual mores between Malay men and women at the turn of the 20th century. It appears that English sensibility was unable to accept some of the social and marital norms prevailing among Malays at that time.12 In 1894, Raja Suleiman, the Raja Muda, or crown prince of the State of Selangor submitted a proposal on the “Draft Regulations relating to the offences between men and women according to Muhammadan Law” (Yegar, 1979: 189; Gullick 1987: 293). The contents of the Draft Regulations may have been considered too eccentric by the British as the colonial government was “rather dumfounded” by it, resulting in an official reaction which was “tepid and non-committal” (Gullick, 2008: 11). Raja Suleiman was said to have been tutored by British teachers, apparently, including a British clergymen (Tan, 2012: 115), as well as Islamic scholars. But Gullick noted that it was not possible to establish who the latter might be (Gullick, 2008: 11). Although Tan (2012: 114–115) made an argument that Raja Suleiman could have also been influenced by his tutor, an English clergymen, thus also by Christian moral ideals, this point cannot be ascertained. I followed up on the original item of the 1894 Draft Regulations by looking it up in the record at the Malaysian National Archives.13

My reading of the archival papers showed that British authority at that time, tried to diplomatically avoid having to adopt the crown prince’s suggestions into a formal statute. It would appear that by not giving in to the ruler’s recommendation, they were going against the grain of the contract set out between British indirect rulers and the Malay rulers, which gave the latter sole purview over the area of “Islam and Malay customs”. The correspondence on this matter opened up with the Chief Magistrate of Selangor to the Acting Government Secretary, Selangor.14 On the request of the British Resident of Selangor, the Chief Magistrate of Selangor was told to examine the translated document on the draft legislation. The Chief Magistrate, after having gone through the drafts, found that the compilation, as it stood, “though of interest”, could not be much use to magistrates being “not suitable or complete enough for a Regulation which the State Council could be asked to pass.”15 The colonial regime was apparently “embarrassed” by this draft regulation (Gullick, 1987: 293).

Why were British officials reluctant to adopt the contents of the memorandum into law? The contents of the draft included the following six chapters; (1) betrothal; (2) offences against girls, married women and others; (3) disputes between husbands and wives; (4) divorce; (5) privileges of married women; and (6) imprisonment in default of payment of fines. In total there were 52 sections. Although termed, “Muhammadan Law”, some of the provisions were clearly not based on Islamic principles, but on prevailing Malay norms on marital and sexual mores. The proposal was interesting as it seemed to be a window as to how sexual relations and acts related to sex were viewed those days. Raja Suleiman’s proposal reads like an ambivalent sexual contract between men and women. Although sexual relations between unmarried couple are considered an offence, these are not considered zina (a grave sin under Islam) in the memorandum. Furthermore sexual relation without the consent of the woman, though considered a grave offence, is not severe enough to be treated in the same vein as rape and sexual violation would be in present time. Consider the following proposal in the Draft Regulations:


Any man having sexual intercourse with an unmarried girl, or taking away from the house of her parents or other lawful guardian, or detaining in any place an unmarried girl, or taking any improper measures with a view to having sexual intercourse with an unmarried girl should be punished with a fine of $22, and if her parents or guardian desire that the girl should be married he must provide a dowry of an amount suited to her condition. If the girl is unwilling to marry him he is free from liability towards her as she is willing to bear the disgrace. If the man is unwilling to marry the girl with whom he has committed the offence he incurs the penalty of paying to her the whole amount of her dowry (emphasis my own).16



Another provision in the proposal does not even consider sex outside marriage to be zina:


Any man taking away from the house where she resides, or enticing away a unmarried woman who is willing to leave her husband, or concealing a married woman, or detaining a married woman in any place with the intention that she may have illicit intercourse with him, or with any other person, whether with or without her consent, should (shall) be punishable with imprisonment of either description for a term not exceeding two years; but if there is no consent on the part of the woman she incurs no penalty (emphasis my own).17



Even cohabitation between unmarried couples is tolerated with nothing more than an order to marry, and if not, imprisonment:


If an unmarried man cohabits with an unmarried woman not related to him whom he can marry, and does not marry her, this becomes an offence according to Muhammadan Law or custom. When any such case comes to the knowledge of a magistrate he must call all the parties before him and order them to marry, and if they do not comply they must be kept separate, and should be punished with imprisonment until they agree to obey the order made by the magistrate (emphasis my own).18



The chapter on “Disputes between husband and wife” is particularly interesting. It is drafted that,


A woman cannot prosecute her husband for undue intimacy with other women, but she may ask for assistance from a magistrate, and the magistrate may call the husband before him and advise him to desist, and if the husband continues in the same course of conduct he should be punished by the magistrate with imprisonment until he humbly declares that he will desist.



Another chapter titled, “The privileges of married women”, noted in one of the sections that,


When a man desires to take his wife to any place away from where her home is fixed, whether by sea or land, he can do so except in the three cases, namely, (1) if he is changing his place of residence for a considerable time; (2) if his wife has no relations and would be strangers at the place to which he is going; (3) if his wife is not living comfortably.



In these cases the wife may choose not to accompany the husband and by making such a decision due to the stated conditions, she cannot be declared to be a rebellious wife.

The chapter on “Bethrothal” is also particularly intriguing as one cannot find any semblance of the conditions in contemporary Islamic family law. As Islamic marriage is considered a social (if not monetary) contract, such intended regulation would ensure the protection of the would-be marrieds if there is a breach by one party in the promise to marry. It begins by stating that,


It is forbidden to make an offer of marriage to a woman who has previously accepted the offer of another suitor; though if she neither gives permission nor object, the offer may be made. If any person either on the part of the suitor or of the woman to whom this offer is made calls for a consultation, the friends of both parties should meet together, and if there is vice on the part of the suitor it must be truly set forth in order that there may be no union with him.



There was indeed a contestation between colonial preference for minimal laws on private matters and Malay-male feudal preference for extensive laws on private relations. Here was when “woman” was akin to private property, but at the same time with a free will, and thereby with a sexuality to be contained. The elements of both policing and protecting the women seem to run through the proposal, though one thing is clear – it certainly does not resemble the Islamic law of today.

A large bulk of the contents of the above draft did not find their way into any enactment, with the British Resident ambiguously declaring that, “this subject has been dealt with by Regulation No. XI of 1894”, which was a minimalist law to regulate offences considered to be in violation of Islamic precepts.19 Much later though, some watered-down aspects of Raja Suleiman’s memorandum found their way into the Federated Malay States (FMS) Muhammadan Laws Enactment of 1904 (Gullick, 2008: 11). The next section discusses this enactment.

SEXUAL CRIMES: “ISLAMIC” OFFENCES LAWS AS REFLECTIVE OF MALAY-BRITISH MORALITY

It was the statute known as the Muhammadan Law Enactments, which saw the expressions of Raja Suleiman’s recommendations (Gullick, 2008: 11). This legislation is to be distinguished from the enactment on marriage and divorce, or the earlier “Muhammadan Marriage and Divorce Registration Enactment 1900”. The Muhammadan Law Enactments was an early version of its contemporary counterpart, The Islamic Offences Enactment, as in the Syariah Criminal Offences (Federal Territories) Act 1997. The sphere of “criminality” and moral wrong-doings was the last vestige of power left to the Malay sultans. As had been noted before, rulers were able to exert some powers over marital matters, as this had been privatised to belong to the domain of “Islam and Malay customs”. More “religious” offences began to include acts such as enticing an unmarried girl to run away, adultery, incest, cohabitation after divorce and the breaching of betrothal contract. Ultimately, what had been presented by Raja Suleiman in 1894, did find their way into the statutes though of a much diluted and attuned version of his original proposal, a version which was more reflective of a “British-Malay” notion of morality, rather than one which was Islamic in nature.

In the Negeri Sembilan enactment (Enactment No. 6 of 1904: An Enactment to provide for the punishment of certain offences by Muhammadans) 12 provisions were included, five of which referred to as marital or sexual offences, and their punishments.

The provision, “Enticing an unmarried girl to sexual intercourse or marriage without parental permission” would result in imprisonment of not more than six months, and a fine “which may extend to twice the amount of mas kahwin usually paid on the marriage of a girl of her class.”20 The other provision on “Unmarried girls leaving their lawful guardian, ‘in order to lead an immoral life’” would subject the offender to an imprisonment of up to one month. The offence on “Adultery” came with the punishment of imprisonment not exceeding one year and fine not exceeding 250 dollars for a man, and for a woman, imprisonment not exceeding six months. The offence of “Incest” could lead to an imprisonment not exceeding five years for a man and not exceeding one year for a woman. Finally, “Breaching a betrothal contract” would subject the withdrawing party having to pay the value of mas kahwin (had marriage not taken place) as well as returning all gifts received from the other aggrieved party.

In Johor there were seven provisions in a similar enactment to the above (Enactment No. 25 of 1919: An Enactment to Provide for the Punishment of Certain Offences by Muhammadans), four of which dealt with marital and sexual offences, as in adultery, incest, re-marrying after pronouncement of the “three talak”, as well as co-habitating as an unmarried couple or living as a prostitute. Apparently, in the late 19th century incidences of adultery, as well as incest were commonly brought up to the courts of Perak so much so that the ruler’s concern to have a written law on this was supported by the British. With the statute, punishment of public flogging was replaced by imprisonment and, or fine (Yegar, 1979: 188–189).

I would argue that the colonial consequence of limiting Malay rulers’ sphere of authority to matters on “Islam and the Malay custom” led to this disproportionate focus, among Malay rulers, on the privatised sphere of morality and sexuality, something which they considered as their “inner sanctum” in need of even more regulations to protect the domain, of which woman was the main subject. Nevertheless due to the moderating and accommodating maneuvers exercised by British rulers, in order to circumscribe the powers of the Malay rulers, much of what made their way into formal statutes were more reflective of a Malay-British notion of morality rather than a pristinely Islamic one.

ECONOMIC AUTONOMY: LAND, LINEAGE AND CHALLENGES TO FEMALE AGENCY

One of the most distinctive features of Malay marital entitlements (as opposed to Islamic societies outside Southeast Asia) is the notion of joint-matrimonial property or harta sepencarian. The significance of this entitlement is that at least a half-share of the matrimonial property can be claimed by one party upon divorce or widowhood. Under colonial governance, the decision to recognise harta sepencarian was actually initiated by local authority. This was first made by the Kathi [sic] of Larut at the Perak State Council Meeting in 1907 and then later by the Committee of Kathis [sic] in Pahang, 1930 (Ridzuan, 1994: 113).

When the issue of joint-matrimonial property was first brought to the attention of the colonial judiciary in 1884, the English judge rejected a woman’s application for her share of this entitlement. The case of Tijah v Mat Ali was heard in the court of Province Wellesley (part of the Prince of Wales of Island or Penang), in which the court ruled that Tijah, the applicant was not entitled to joint-earnings, since Province Wellesley was governed by English law. This territory did not have any provision for such a property division (Taylor, 1937: 15–17). However, in 1919, a divorced woman in Perak succeeded in getting a third of the landed property acquired jointly during her marriage, but only after the court consulted the Sultan, Raja Chulan of Perak on this matter. The ruler advised that the eligibility of claim would not be based on other factors other than proof of work done on the land.

Perhaps we could hazard a claim that Malay woman during the colonial time, whether in the ethnic or gender-sense was an identity tied more to land tenure, rather than Islam, especially in the state of Negeri Sembilan (Hooker, 1976: 55–56). But as land was becoming a valuable commodity subject to market demands, the colonial government was aware that if certain parcels of land regulated by customs were not protected, owners would eventually succumb to pressures of market capitalism.21 In this regard, one of the earliest legislations to be enacted to regulate the registration and transfer of customary lands was the Customary Tenure Enactment (CTE), described as, “An Enactment to provide for the preservation of Customary Rights over certain lands (Enactment No. 17 of 1909)” (Federated Malay States, Negeri Sembilan, 1910). One of the most distinctive of its terms was the rule for female-ownership, which is spelled out in Sect 7 (i), of the enactment. It states that, “No customary land or any interest therein shall be transferred or leased to any person other than a female member or any one of the tribes included in Schedule B” (emphasis my own).

The CTE was also strictly interpreted and applied by colonial officials to such an extent that women’s economic autonomy was preserved at the expense of family justice. As is the distinctive feature in Minangkabau matriliny the importance of cognates, or relatives is higher than that of members of a conjugal unit (Fischer, 1964). Following this, the CTE had established that women who did not have daughters nor close enough female relations could not leave their ancestral property to sons. Lands had to be auctioned off to other female members within the clan group whenever this occurred. In the case of Ibrahim bin Kebong he had to apply to the British Resident in 1927 to get some proceeds of the auction to support his sons, which was fortunately granted to him, but not before extensive investigations by the colonial authority.22 This case had established that the basis of Adat Perpatih was less on conjugality (marriage and the nuclear family) but more on the cognatic ties between kin groups. It was in the latter that female economic autonomy resided, though a slippery source of agency as other developments entered the scene.

Disputes around land under the customary provision visibly brought women into the public domain of the courts and administrative offices of the colonial state. However, land law did not involve the jurisdiction of Malay rulers. Colonial officers were able to administer the law without undue interjection by Malay male authorities. Nevertheless there were tensions around the practice of exclusive land ownership by females. Palace authority (based in Sri Menanti, the royal capital) or those aligned to the Yam Tuan were the ones keenest to promote Islamic law on inheritance, as opposed to territorial adat leaders who were in support of the customary system. The Yam Tuan would occasionally use Islamic law to blunt the power of other chiefs who were in support of the CTE (Taylor, 1937: 234). Lands belonging to the Yam Tuan and his associated clans (namely, the Lengkongan clan group) were not covered by the enactment and hence not restricted to female ownership and other restraining conditions for sale and transfer.23 But at times there were grey areas as to which lands would come under the customary land provisions, or not, especially when gains could be made by transacting unencumbered lands to the “highest bidder”. Whenever a situation like this arose, disputes around the interpretation of which land came under “customary” restrictions and which were not, also ensued. This inevitably challenged women’s economic autonomy through matrilineal ancestry.24 While the British were reluctant to regulate the private sphere of marriage, they were more forceful in wanting to protect adat based on matrilineal land inheritance. But in the end, the land law itself was considered an encumbrance by male members of the community, and even female landowners as they could not transact their land freely, and nor was there leeway for sons to inherit the land holdings (Azwan, Nordin and Ishak, 2015).

In the 1950s, adat forces “fought” against an Islamic lobby in Negeri Sembilan.25 Pressured by a new political order, adat land laws were progressively replaced by Islamic inheritance laws.26 The decline of colonialism, which benevolently validated economic autonomy upon the Malay-Islamic “woman”, simultaneously saw the rise of a decolonised male-led nationalist state reinforced by a new Islamic identity.

By the 1950s’ women had to become fierce defenders of their customary assets, as more lands were being used either as collateral for monetary loans or to fund pilgrimages to Mecca.27 For example a case in 1953, involved an application from Nomeh binti Mat Daban to sell her land to Piah binti Haji Dahalan from another suku, or clan group which by provisions of the CTE was not allowable unless permission was granted by the Collector of Land Revenue. Nomeh’s application was in order to pay for the expenses of her intended pilgrimage to Mecca. However, this was objected by one of her waris, or lawful beneficiary, Bedah binti Maaris on grounds that sale of the customary land should be the avenue of last resort for the source of funds. Bedah made an appeal to the Rembau Land Office to object to the sale of the land by her aunt, Nomeh. Bedah’s argument was that Nomeh should be advised to sell her goats, buffaloes and other non-ancestral land holdings first before permission was to be granted for the sale of the customary land in question. In the end, Bedah’s appeal in stopping the sale of the ancestral land by Nomeh was not successful. Instead, the Land Office granted Nomeh the permission to proceed with the sale of her land, which was customarily only held by her in trust on behalf of her clan.28 This showed how land had become the source of much disputes within family and clan circles as it had monetary value that even customary prerogatives could not surpass. In a way, women’s agency tied to their guardianship of ancestral land gradually declined with both market capitalism and their need to fulfill religious obligations.

CONCLUSION

I have analysed how several examples of Malay-Islamic laws covering marriage, sexual offences between men and women, and land ownership have defined and subsequently constructed gendered Islamic subjects through statute-making. The consequences of limiting Malay rulers’ sphere of authority to Islam and Malay customs had led to their disproportionate focus on the privatised sphere of morality and sexuality. Themes and questions involving women’s subjectivity as wife, unmarried daughter, land owner and land beneficiary were some of the more pervasive narratives which went into the construction of colonial laws affecting women. Colonial Islamic laws, which were more an amalgamation of British-Malay notions of morality were restrictive in scope but were nevertheless the precursors of present-day Syariah (Islamic) legislations. Under colonialism, marriage laws were largely confined to procedural matters, as British rulers were less concerned about regulating the family, seeing it as a privatised domain. But Malay male rulers were keen to fashion Islamic laws in accordance to their oftentimes eccentric preferences, particularly ones that dealt with the relations between the sexes. The trope of Malay-Islamic “woman” conjured in their image was a subject in need of both policing and protecting especially against the sexual temptations of men. This was contrasted to the trope of “woman” as economically autonomous, which Malay rulers initially supported but later receded from unequivocally doing so. Male colonial officials on the other hand supported adat law on matrilineal landownership and felt that this was key to the preservation of identity and continuation of traditional clan groups. But as new transformations took hold, especially when land could be easily monetised due to the imperative of either capitalism or Islam, there ensued a keen contestation among men to establish a system which could eventually secure their advantage in a postcolonial state. At the end of the day it was about the power of law-making which steered and decided the direction of the evolving masculine hegemony. There were continuous tussles, negotiations, accommodations and compromises between colonial rulers and Malay authorities, whenever it came to defining the subjecthood of the Malay female. The events documented from the male viewpoint, is “systemic and hegemonic” (MacKinnon, 1983: 636). The making of Malay-Islamic laws under colonialism can be seen as embodying two dynamics. The first is on the entrenchment of hegemonic masculinity, and second, on the entexting of everyday practices into textual tools for governance. This practice continues into the making of present-day “Syariah”, with its vast array of Islamic statutes covering not just Family Law, but also the spheres of morality, criminality and punishment; all distinguished by their Islamic “exceptionalism” from regulations and offences covered under civil laws. In modern Malaysia, the process of entexting, or fixing and coding non-textual knowledges into textual sources, by modern state structures continues to serve the project of social engineering, undoing ties of indigenous systems to their past while entrenching a hegemonic masculinity sans the white male coloniser.
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NOTES

1.      The Pangkor Engagement Treaty of 1874, which paved the way for British indirect rule in Malaya specified among other conditions that Malay rulers must appoint British Residents, “whose advice must be asked and acted upon on all questions other than those touching Malay Religion and Custom”. For a description of this see for example Hussin (2007).

2.      All these were formalised in 1904 in the Muhammadan Law Enactment of the FMS, stated as, “an enactment to provide for the punishment of certain offences by Muhammadans”, namely, not attending Friday prayers, enticing an unmarried girl to run away, adultery, incest, cohabitation after divorce, breach of betrothal contract, religious teaching without the permission of the Sultan, selling food during Ramadhan and printing of religious books without permission.

3.      Under Islamic divorce, men are given the unilateral right to pronounce the talak as a way of renouncing the marriage. After this is done, the couple has to observe a period of iddah equivalent to three menstrual cycles or three calendar months, during which the woman is prohibited from remarrying and the man is obliged to maintain her.

4.      See file Sel. Sec. 4653/1925; correspondence from Legal Adviser, Federated Malay States. (W. S. Gibson), Kuala Lumpur to The Under Secretary, Federated Malay States, 14th October 1925, subject of letter: “Decision of the Court of appeal in Negeri Sembilan Misc – Criminal Application No. 3 of 1925 (Public Prosecutor vs. 1. Buyong 2. Bainah) – Interpretation of the word ‘wife’ in Section 6 of the Muhammadan Law Enactments suggest reference to State Councils”.

5.      Ibid.

6.      Eric Hazelton, Clerk of Council, “Copy of an extract from the minutes of the Meeting of the State Council held at Seremban on 8th February 1926.” In Sel. Sec. 4653/1925.

7.      Translated as “still in possession”.

8.      Various notes in Sel. Sec. 4653/1925.

9.      W. E. Pepys, Under Secretary to Government to Secretary to Resident, Selangor, 24.9.26, in Sel. Sec. 4653/1925.

10.    W. E. Pepys, 2.11.25 in Sel. Sec. 4653/1925.

11.    Under Islam, the punishment for zina would usually involve lashing.

12.    In one of the circulars sent by the High Commissioner to the British Residents of the Malay States in 1904, it was noted that many of the provisions proposed by local rulers to be included in the Muhammadan Law Enactment were found to be “extremely repugnant to European ideas”, hence much “circumspection” was suggested in dealing with the matter (Quoted in Yegar, 1979: 125).

13.    A record of the translation is found in Courts 2056/94, titled, “On translation of certain draft regulations relating to ‘offences between men and women according to Muhammadan Law’” (henceforth referred to as Draft Regulations).

14.    Courts 2056/94.

15.    Chief Magistrate of Selangor to British Resident of Selangor, in Courts 2056/94.

16.    Chapter II: Offences against Girls, Married Women and Others. Provision 8 from Draft Regulations.

17.    Ibid., Provision 12 from Draft Regulations.

18.    Ibid., Provision 17 from Draft Regulations.

19.    Notes on minute paper by British Resident Selangor, 10 October 1894, in Courts 2056/94.

20.    Mas kahwin is the bride price mandatory for sealing a Muslim marriage contract.

21.    Enactments on Malay Reservations Land had a similar purpose of “protecting” the interests of indigenous peasants. See Kratoska (1983: 149–168).

22.    N.S. SEC 2418/1927: “Division of the proceeds of sale of E.M.R 469, 470, 471 and 472. Asks that the children of Tarok binti Pandar be given a share.” Letter from Ibrahim bin Kebong, Seremban, to Secretary to Resident, Negeri Sembilan, 15th September 1927.

23.    By 1960 the Customary Tenure Enactment was amended by the Negeri Sembilan State Legislative Assembly to provide for Lengkongan Land tenure. See Hooker, supra Note 1: 222.

24.    In 1937, a woman by the name of Eyut binti Ma’asin, wanted to declare that she belonged to the Lengkongan tribe and thereby exempted from the conditions of the customary land law. She seemed to have been persuaded to sell her land to a third party. However, her claim was disputed by another territorial leader who claimed otherwise, and that her land still belonged to the matrilineal clan. The case is reported in N.S. Secretariat 555/1937, encl. 3.


25.    Adat territorial leaders and women had to battle with politicians from the Malay party, United Malays National Organization (UMNO) to mitigate the party’s push for more Islamisation in land as well as other matters affecting family. See De Josselin De Jong (1960: 379–385).

26.    The new political order in the form of the Malay nationalist party, UMNO was fashioning a new nationalism which tried to reinvent itself by eschewing “old” structures, which included feudal organisations and traditions cultivated by colonialists. Islam was a potent tool in this project.

27.    See for example, Rembau Customary Land Case (Sec 7) No. 1/53 (Application under section 7(IV) of the Customary Tenure Enactment (Cap. 215) for permission to charge her land to Menteri Besar, Negeri Sembilan on behalf of the Government of Negeri Sembilan. Comprised in respect of loan $4,000/– vide LOR 808/52); Tijah binti Mat Isa, suku Biduanda, Kg Perah, Kota Rembau to CLR, Rembau, 10 January 1953 and Rembau Customary Land Case (Sec. 7) No. 13/53 (Application under section 7(IV) of the Customary Tenure Enactment (Cap. 215) for permission to sell his customary land to Salbiah binti Bulat, suku T. Datar Tg. Kling, for $500/– comprised in: Abdul Rani bin Abu Bakar to CLR Rembau, 10th February 1953). This is an application by Abdul Rani bin Abu Bakar of suku Tanah Datar, Tanjung Kling, Rembau residing in Kampung Batu, Rembau, Mukim Selemak for permission to sell two pieces of land (Tanah Pesaka Kampong dan paddy field) to go on a pilgrimage to Mecca. He wishes to sell to Sabiah binti Bulat of suku Tanah Datar for the price of $500/–.

28.    See Rembau Customary Land Case (sec 7) No. 9/53 (Application under section 7(IV) of the Customary Tenure Enactment (Cap 215) for permission to sell her land to Piah binti Haji Dahalan, suku Mungkal for $3,300/). This is an application from Nomeh binti Mat Daban, suku Sri Melenggang Kg Batu Hampar, Rembau, 30th January 1953 to the Collector of Land Revenue (CLR), Rembau.
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ABSTRACT

Using the emotion regulation theory as an analytical framework, this paper investigates the direct effects of emotional labour and emotional intelligence on two workplace behaviours, i.e. organisational citizenship behaviour and deviant workplace behaviour. It also explores how these path linkages could be moderated by emotional intelligence. Data were gathered via survey questionnaires on 205 service employees and their co-workers in East Malaysia. The results show that emotional labour and emotional intelligence significantly influenced the two workplace behaviours in the expected directions. Emotional intelligence was also found to significantly moderate the relationship between emotional labour and deviant behaviour, but not that of emotional labour and organisational citizenship behaviour. Finally, theoretical, managerial and future research implications are included.

Keywords: emotional labour, emotional intelligence, organisational citizenship behaviour, deviant workplace behaviour, service sector

INTRODUCTION

The role of the service sector is becoming increasingly important in the global economy and in the growth and development of countries (UNCTAD, 2013). Dihel (2012) statistics indicate higher contribution of growth in the service sector to poverty reduction than the contribution of growth in the agriculture and manufacturing sectors. Similarly, World Development Indicators show that this sector accounted for almost 71% of global GDP in 2010 and experienced faster expansion than that of the agriculture and manufacturing sectors (UNCTAD Handbook of Statistics, 2012). Other sources suggest that since the 1980s trade in services is growing at a pace faster than trade in goods (World Trade Organization [WTO], 2012). On the Malaysian front, the service sector accounted for 53.5% of the GDP in 2014 (Department of Statistics, 2014). The sector remained as the primary source of employment with some 8.4 million employees engaged in service work representing 60.9% of total employment (Department of Statistics, 2014). Broadly speaking, service workers are those in service occupations in a variety of areas including food service, customer service, and social service. Under the 11th Malaysia Plan (2016–2020), the service sector is expected to grow at 6.8% per annum, contributing to 56.5% to the GDP in 2020 while providing 9.3 million jobs (Economic Planning Unit, 2014). The service sector has also demonstrated relative resilience in financial and economic crises in terms of lower magnitude of decline, less synchronicity across countries and earlier recovery from the crises (UNCTAD, 2013). With such resilience coupled with its multifaceted contribution and rapid expansion, it is unsurprising that the services-driven development strategy has been reinforced within a coherent and comprehensive policy framework under the 11th Malaysia Plan (2016–2020). This is a timely move as the service sector has experienced a rapid change of organisational environments in recent years. In the face of this change, Choi and Kim (2015) contend that now service workers have to perform not only official works but also non-task behaviours, otherwise known as discretionary behaviours or organisational citizenship behaviour (OCB). Choi and Kim (2015) opine that organisational dynamism and competitiveness will deteriorate if employees perform only official works, hence reiterating the growing importance of the performance of non-task behaviours among service workers.

Against this backdrop, it is deemed worthwhile to investigate the factors that can influence the performance of non-task behaviours within the context of the service sector. One potential factor is the concept of emotional labour (EL) which is a critical aspect of many service jobs (particularly in high- to medium-contact contexts) (Yeomans, 2010), whereby employees interact with customers, coworkers and the public. Brotheridge and Lee (2003) defined EL as the process of regulating and managing workplace emotion in accordance to organisational goals which typically require the display of only socially desirable (or positive) emotions. Available empirical evidence suggests that positive emotions contribute to positive outcomes such as OCB and job satisfaction (Bagozzi, 2003; Mahamad, 2014; Tsai, 2001). On the other hand, negative emotions can result in negative outcomes such as turnover, emotional dissonance, and deviant workplace behaviour (DWB) (Ashforth and Humphrey, 1993; Ashforth and Tomiuk, 2000; Zapf, 2002). Simply put, the management of workplace emotions or EL can result in workplace behaviours which can contribute to the organisation or by contrast, behaviours that can detract from the organisation. Valued behaviours such as OCB in aggregate promote the effective functioning of the organisation (Organ, 1988). The reverse would be true for deviant behaviours. In a similar vein, Hartline and Ferrell (1996) contend that employees’ behaviours during service encounter can in turn influence service quality, customer satisfaction, loyalty and behavioural intentions. Attention to all these aspects is thus paramount in any service industry. Given that, examining these two workplace behaviours in the context of the service sector is clearly warranted.

Emotional intelligence (EI) is another factor which can possibly influence the performance of non-task behaviours among service workers. EI plays a crucial role in the management of emotions (Harvey and Dasborough, 2006), leading us to surmise that it is a relevant construct to be studied alongside the performance of EL among service workers. Many authors (e.g. Harvey and Dasborough, 2006; Santos, Mustafa and Terk, 2015; Totterdell and Holman, 2003) have affirmed that people who have high EI can better manage their emotions, and as such are more likely to demonstrate positive behaviours such as OCB. The expectation is that an employee performing more of valued behaviours such as OCB would also perform less of deviant behaviours (Harvey and Dasborough, 2006). Both EL and EI constructs have recently gained attention in the promotion of more productive employee behaviours (Ramachandran et al., 2011). However, researchers are still left with the task of integrating the influence of emotions at work within a more comprehensive model. A meta-analysis paper by Han and Altman (2010) reveals that past empirical studies on the antecedents of OCB have tended to focus on six categories: (1) employees’ characteristics, (2) leadership behaviours, (3) task characteristics, (4) team/group characteristics, (5) organisational characteristics, and (6) human resource management characteristics. As is evident, the relevance of EL and EI in the context of non-task behaviours such as OCB and DWB has been largely overlooked. It should be mentioned that while some attention has been devoted to examining the influence of EL on OCB (e.g. Cote and Miners, 2006; Ramachandran et al., 2011; Salami, 2007), no known research has ascertained whether EL can similarly generate negative workplace behaviours such DWB. Also, the moderating role of EI in the relationship between EL and workplace behaviours remains unexplored.

In an attempt to address the literature gaps, the present study was undertaken to examine the relationships between EL, EI and two contrasting workplace behaviours (i.e., OCB and DWB). In addition, the study explored how these path linkages could be moderated by EI. The proposed model can help deepen our understanding of the importance of EL, EI, OCB and DWB in service settings. To test the proposed model, a two-stage approach (Chin, Marcolin and Newsted, 2003) in conjunction with the partial least squares (PLS) technique was employed. The findings offer both theoretical and practical values. The theoretical contribution comes in the form of enhanced understanding of the relationships between EL, EI, and workplace behaviours.

On a practical level, the understanding of EL and EI’s influence on the service workers’ enactment of OCB and DWB may be helpful in predicting their future behaviours toward the firm so that necessary measures can be taken to enhance valued workplace behaviours and at the same mitigate counterproductive behaviours. For example, if EL results in the enactment of DWB, the management must take cognizance of the fact that EL can also result in detrimental outcomes such as the performance of DWB. Thus, conscious efforts must be taken to minimise or eliminate the effects. In light of Choi and Kim’s (2015) claim that the performance of OCB is key to organisational dynamism and competitiveness, the study can also provide useful statistical data on the factors that can promote OCB among workers in the Malaysian service sector. Finally, by examining the relationships in a non-western context (i.e. Malaysia), we hope to confirm the generalisability of workplace emotions beyond western organisational contexts.

This paper will first discuss the theory and concept of EL. Next, it will review existing literature which supports the theoretical model and the hypothesised relationships. Then the methodology of the study is presented. The paper concludes with a discussion on the findings, limitations and suggestions for future research.

EMOTIONAL LABOUR: THEORY AND PRACTICE

Hochschild (1983) was the first to document the salience of EL in everyday work roles. Since her seminal work, EL has become one area of emotion research which garners increasing attention (Hochschild, 1983; Morris and Feldman, 1996). Not surprisingly, numerous studies (e.g. Ang and Poh, 2013; Grandey, 2000; Brotheridge and Lee, 2003; Mahamad, 2014; Santos, Mustafa and Terk, 2015) have proliferated the EL literature by providing theoretical and empirical support for EL as being a central part of everyday work life for many employees, and how emotions are managed by employees in order to improve work outcomes (Grandey, 2000). These past studies examined emotional labourers among flight attendants (Hochschild, 1989), nurses (Smith, 1992), Disneyland employees (Van Maanen and Kunda, 1989), paralegals (Lively, 2000; Pierce, 1999), police detectives (Stenross and Kleinman, 1989), magistrates (Anlue and Mack, 2005), beauty therapists (Sharma and Black, 2001), and fast food workers (Leidner, 1993). Recently, scholars (e.g. Taylor and Tyler, 2000) acknowledged that emotional labour is present at different hierarchical levels and among many occupational groups. Clearly, the EL theory will continue to develop through the examination of various occupations and industries.

Varying definitions of the EL concept can be found in the literature. For example, Morris and Feldman (1996) view EL as the effort, planning, and control needed to express organisationally desired emotion during interpersonal transactions. Taking this definition a bit further, Ashforth and Humphrey (1993) posit that EL involves the expression of socially desirable emotions associated with service work that requires employees to display a variety of emotions of varying degrees of intensity. Hochschild (1983), Morris and Feldman (1996), and Grandey (2000) express similar views such that emotion at work is an integral part of the task for service jobs. However, Yeomans (2010) contends that the EL theory transcends the service sector by being relevant to all occupations that (1) require a high level of emotion management, (2) are gendered, and (3) are part of a service industry, including professional services.

Morris and Feldman (1996) accentuate the significance of EL by positing that emotional displays have become “a marketplace commodity,” and are an important part of the customer service jobs. Many organisations in fact stipulate how emotions should be presented to others through the use of emotional display rules (Diefendorff and Richard, 2003). Hence, emotions at work are managed in response to the display rules to meet the organisation’s aim (Ekman and Friesen, 1975; Hochschild, 1983). Display rules are standards of behaviour that govern which emotions are appropriate to be displayed when interacting with customers (Ekman, 1973). The basic idea of display rule is that the organisations expect employees to display required emotions as part of their work role. The adherence to display rules is considered as a part of product in nearly all service jobs (Hochschild, 1983). It follows that the service sector is characterised by an organisational setting that requires the “display of good cheer” (Rafaeli and Sutton, 1987) in which emotional expressions are often enforced through supervisory monitoring and customer evaluations (Fuller and Smith, 1996; Rafaeli and Sutton, 1989).

The aforementioned raises the question, “How do service workers manage their emotions to comply with organisational display rules?” According to Gross (1989; 1998a) and Grandey (2000), employees can use several strategies to regulate their workplace emotions such as redirecting their attention toward the desired affect or by cognitively changing the meaning of the situation. The emotion regulation theory that was developed by Gross (1989; 1998a) and Grandey (2000) refers to the effort individuals apply in order to monitor and alter their experience and expression of emotional states. Hence, regardless of their true feelings and emotions, employees must regulate their expressions and felt emotions to conform to the display requirements. To elaborate, service workers are encouraged to show smiles and good humor when interacting with customers or clients. These workers may adopt different strategies to regulate their emotions in order to comply with organisational demands. In doing so, they engage in emotional labouring which may involve enhancing, faking, or suppressing emotions to change the emotional expression (Grandey, 2000) to something positive and desirable.

The different techniques of emotion regulation among service workers in turn resulted in a number of differing conceptualisations of EL, ranging from two dimensions (e.g. Brotheridge and Grandey, 2002) to four dimensions (e.g. Morris and Feldman, 1996). Drawing support from Grandey (2000), this paper adopts the employee-focused EL which consists of two techniques of regulating emotions i.e. surface acting and deep acting (Brotheridge and Lee, 2003; Grandey, 2000). When workers engage in surface acting, they hide their real feelings while displaying fake facial and bodily signs of emotion even without actually feeling them (Grandey, 2000). This is why surface acting is also known as emotional dissonance (Grandey, 2000). However, when workers manage to regulate and experience their emotions to be the same as (or as close as possible to) those emotions required by organisational display rules, they are said to engage in deep acting. Seen in this light, deep acting is emotional regulation (Grandey, 2000). Grandey (2000) contends that these two processes alone can be used to operationalise EL as they can result in both positive and negative outcomes. Moreover, by adopting a two-dimensional EL, we can link this model to an established model of regulation (Gross, 1998a) that can consequently facilitate expansion of this research area.

THE THEORETICAL MODEL AND HYPOTHESES

As mentioned earlier, how emotions are regulated and expressed in organisational settings can greatly affect both organisational and employee outcomes. In reviewing the EL literature, Choi and Kim (2015) similarly reported negative and positive consequences of EL for individuals and organisations. They thus concurred with Ashforth and Humphrey’s (1993) metaphorisation of EL as a doubled-edged sword. Pugh (2001), for example, reported a positive association between employees’ display of positive emotions and customers’ evaluation of service quality. Emotional expression has also been found to influence customer mood (Luong, 2005), customer willingness to return and spread positive comments to others about the organisation (Tsai, 2001; Tsai and Huang, 2002), and customer overall satisfaction with the organisation (Mattila and Enz, 2002). EL is also important to organisations because it can predict the reflection of employees’ performance in a variety of jobs (Beal et al., 2006; Diefendorff and Richard, 2003; Grandey, 2003; Pugh, 2001). Other studies (e.g. Noraini and Masyitah, 2011; Santos, Mustafa and Terk, 2015) have shown that EL can significantly influence employees’ outcomes which include job satisfaction, burnout, turnover intention and emotional exhaustion.

Negative emotional reactions have been found to result in a wide array of undesirable employee outcomes such as tension, turnover, decreased productivity and even workplace violence (Ang et al., 2010; Bagozzi, 2003; Chu, 2002; Noraini and Masyitah, 2011; Santos, Mustafa and Terk, 2015). However, no known research has ascertained whether EL can similarly generate negative workplace behaviours such as DWB even though the influence of emotional labouring on positive workplace behaviours such as OCB has been reported in several studies (e.g. Cote and Miners, 2006; Ramachandran et al., 2011; Salami, 2007).


Within the emotion regulation framework (Grandey, 2000), this paper aims to propose a model to bridge the gap by looking at the impact of EL on employees’ performance of OCB and DWB. In this context, an important social psychological theoretical underpinning of the proposed model comes from the concept of emotional regulation (Cote and Miners, 2006; Grandey, 2000; Gross, 1998b). Emotional regulation refers to “the process by which individuals influence which emotions they have, when they have them, and how they experience and express these emotions” (Gross, 1998b: 275). A specific type of emotion regulation is EL (Cote and Miners, 2006). Emotional regulation also encompasses a broader set of behaviours. Extending this idea to the service encounter domain, service workers’ emotional labour and emotional intelligence, as a focal point of interest in a customer exchange, are likely to influence their likelihood to engage in discretionary or non-task behaviours such as OCB and DWB.

The Influence of Emotional Labour on Organisational Citizenship Behaviour and Deviant Workplace Behaviour

When employees are willing to go beyond the formal specifications of job roles, they are said to exhibit extra-role behaviours (Organ, 1990; Tepper, Lockhart and Hoobler, 2001). These are important; but among these behaviours, OCB is the most widely studied form (Dyne, Cummings and Parks, 1995) in cross-cultural research (e.g. Han and Altman, 2010; Lam, Schaubroeck and Aryee, 2002). OCB can be defined as “individual behaviour that is discretionary, not direct or explicitly recognized by the formal reward system and that in aggregate promotes the effective functioning of the organization” (Organ, 1988: 4). This means that such behaviour is beyond the scope of job duties. The behaviour can be differentiated depending on whether the beneficiary is directed toward individuals (OCBI), such as assisting coworkers with their problems, or toward the organization (OCBO) such as working extra hours (Williams and Anderson, 1991). The role of OCB has recently gained renewed interest in the service industry (Ramachandran et al., 2011). This is hardly surprising because OCB has been found to relate to desirable outcomes such as superior service quality (Yoon and Suh, 2003), organisational performance and efficiency (Lee and Allen, 2002).

However, when normal work behaviour goes outside the norms of the organisations, the outcomes are rather contrary. Not only are the consequences of antisocial behaviours grave, but they are also far-reaching and can affect all levels of the organisation including its decision-making process, productivity and financial costs (Srivastava, 2012). Such harmful and toxic behaviours are termed as DWB. The management of DWB is one of the growing concerns in organisations globally because as noted earlier negative behaviours can be detrimental to organisational financial well-being (Appelbaum, Iaconi and Matousek, 2007). Thus, it is worthwhile to empirically ascertain whether the performance of EL in service settings can lead to workplace behaviours like OCB and DWB.

As mentioned earlier, positive emotions in the workplace or EL are likely to encourage employees to exhibit positive work behaviours such as OCB. For example, Ramachandran et al. (2011) posit that higher level of positive emotion displays can help generate OCB. Previous studies by Cote and Miners (2006) as well as Arshadi and Danesh (2013) similarly revealed a link between EL and OCB. On the basis of these findings, it is reasonable to surmise that the reverse could be true such that negative emotions can increase the performance of negative workplace behaviours. The following hypotheses are thus formulated:



	H1
	:
	EL positively influences OCB.



	H2
	:
	EL negatively influences DWB.




The next sections will discuss how EI operates within the context of emotional labour performance and workplace behaviours. Specifically, how EI can directly influence OCB and DWB, and whether it can also act as a buffering mechanism to mitigate the negative impact of emotional labour.

The Influence of Emotional Intelligence on Organisational Citizenship Behaviour and Deviant Workplace Behaviour

Emotional intelligence is an area of emotional research that has been heavily researched since the early 1900s (Prati, 2004). According to Mayer and Salovey (1997), EI is the ability to accurately perceive emotions, use emotions to facilitate thoughts, understand emotions and emotional knowledge, and reflectively regulate emotions. Wong and Law (2002: 244) expand this definition by defining EI as “a set of interrelated abilities possessed by individuals to deal with emotions” which can be grouped under four distinct dimensions namely:


	Appraisal and expression of emotion in the self (Self-emotional appraisal, SEA). This concerns an individual’s ability to understand her deep emotions and to be able to express emotions naturally. An individual who has good ability in this area will sense and acknowledge her emotions better than most individuals.

	Appraisal and recognition of emotion in others (Others’ emotional appraisal, OEA). This relates to an individual’s ability to perceive and understand the emotions of the people around her. An individual who rates highly in this ability will be much more sensitive to the feelings and emotions of others as well as is more adept at reading others’ emotional responses.

	Regulation of emotion in the self (regulation of emotion, ROE). This refers to the ability of a person to regulate her emotions, enabling a more rapid recovery from psychological distress. An individual with high ability in this area would be able to return quickly to normal psychological states after rejoicing or being upset. Such a person has better control of her emotions and is also less likely to lose her temper.

	Use of emotion to facilitate performance (use of emotion, UOE). This concerns the ability of an individual to utilise her emotions to enhance personal performance. An individual who is highly capable in this dimension is able to encourage herself to do better continuously. She is able to direct her emotions in positive and productive directions.


Based on the foregoing discussions, it can be surmised that an individual with high EI levels is thus better able to assimilate emotions in others’ facial expressions and body languages, use past experience to determine which emotions best facilitate thinking in a particular situation, analyse emotions to understand their probable outcomes, and have an awareness to regulate emotions in oneself and others (Mayer, Salovey and Caruso, 2004). Seen in this light, it is plausible to assume that EI will have significant associations with employee workplace behaviours in that individuals with high EI will tend to exhibit positive workplace behaviours such as OCB. Previous studies (e.g. Wong and Law, 2002) have provided empirical support for this relationship. It is also reasonable to postulate that low EI employees are likely to engage in DWB when compared to their high EI counterparts. Hence:



	H3
	:
	EL positively influences OCB.



	H4
	:
	EI negatively influences DWB.




In the context of emotional labouring, Grandey (2000) argues that EI is a key variable which reflects individual differences in terms of the levels of emotional labour actors employ at work. This is because EI helps employees to comprehend and manage sentiments and emotions (Salovey and Mayer, 1990). Given that, we contend that EI is central in the management of emotions in the workplace such that it may act as a buffer mechanism in decreasing the dysfunctional effects of EL such as DWB. Johnson (2004) found that as the performance of EL increased, individuals with high EI actually fared better than those with low EI. Employees with low EI have been reported to experience more negative outcomes when EL levels escalated (Johnson, 2004; Johnson and Spector, 2007). In a Malaysian study (Ang and Poh, 2013), EI was found to moderate the relationships between EL and job satisfaction, emotional exhaustion, and intention to quit. Salami (2007) similarly reported the moderating effect of EI on the relationship between EL and OCB. Thus, it is hypothesised that:



	H5
	:
	EI significantly moderates the relationship between EL and OCB such that the influence of EL on OCB increases as the level of EI increases.



	H6
	:
	EI significantly moderates the relationship between EL and DWB such that the influence of EL on DWB decreases as the level of EI increases.




METHODOLOGY

Respondents

The sampling frame was developed by drawing upon every fifth company in the list of service organisations found in the Malaysian Employer Directory (Ministry of Human Resources, 2010) for Sabah and Labuan F. T. This systematic sampling method resulted in a list of 318 organisations in various service industries that include educational services, hospitality, wholesale and retail trade, finance, insurance and real estate, recreation and information. The focus on diverse service organisations was intended as a response to research calls. Past EL studies have tended to examine specific service contexts such as hotels, restaurants and hospitals separately, resulting in a myopic focus. Thus, research calls have been issued to expand the focus to cover varying service contexts (e.g. Brotheridge and Grandey, 2002; Hartel, Ashkanasy and Zerbe, 2011). To this end, Brotheridge and Grandey (2002: 20) raise a pertinent point: “What other insights might be gained were future investigators to examine the experiences of service occupational contexts separately rather than combining them into the more generic category of people work (e.g. service, sales, caring professions)“? The basis for such contention is that varying contexts differ in their emphasis on search, experience and credence properties (Zeithaml, 1981), thus providing greater variability and range which in turn allows for a more robust assessment of model relationships (Bove et al., 2009).

Prior to actual data collection, we first ascertained the organisations’ willingness to participate in the study. Then we sent out a total of 100 drop-andcollect surveys (Walker, 1976) and 200 e-mail surveys. Both surveys contained the same elements, which were a cover letter and two sets of questionnaire. Besides providing the assurance of confidentiality, the cover letter also reminded the contact persons to give the questionnaires to frontline employees who deal regularly and substantially with customers. This is to ensure that only service workers in high- to medium contacts who made up the units of analysis were included in the sample. Simply put, respondents should perform a considerable amount of emotional labour (measured by frequency and intensity) in carrying out their daily work tasks and in their interactions with customers. In fact, two items gauging the level of EL are included in the first part of the questionnaire so as to distinguish these employees from those with no or low contacts with customers. Via this purposive sampling technique, we subsequently managed to obtain data from a total of 205 service workers of which the number ranged from 25 to 122 in each service organisation. As shown in Table 1, the sample was 111 (54.1%) female and the majority of them noted that they were indigenous people of Sabah (Bumiputera Sabah) (85 or 41.5%). Their jobs ranged from hotel workers to travel agents. The mean age and time in present job were 35.6 years (SD = 2.3 years) and 4.12 years (SD = 0.9 years), respectively.


Table  1: Respondents’ profile



	Demographic variable
	Category

	(N = 205)
Frequency

	%




	Gender
	Male
	94

	45.9




	Female
	111

	54.1




	Age
	Below 25 years
	61

	29.8




	25–35 years
	69

	33.7




	36–45 years
	49

	23.9




	46–55 years
	18

	8.8




	More than 55 years
	8

	3.9




	Ethnicity
	*Bumiputra Sabah
	85

	41.5




	*Bumiputra Sarawak
	32

	15.6




	Malay
	47

	22.9




	Chinese
	29

	14.2




	Indian
	7

	3.4




	Other
	5

	2.4




	Industry
	Wholesale and retail trade
	22

	10.7




	Health care and social assistance
	13

	6.3




	Accommodation and food services
	23

	11.2




	Professional, scientific and technical services
	53

	25.9




	Educational services
	22

	10.7




	Finance, insurance, real estate and leasing
	10

	4.9




	Transportation, culture and warehousing
	36

	17.6




	Business, building and other services
	23

	11.2




	Other
	3

	1.5




	Organisational Tenure
	≤ 12 months
	53

	25.9




	13–36 months
	61

	29.8




	37–72 months
	45

	22




	≥ 73 months
	46

	22.4





Note: *Indigenous peoples of Sabah and Sarawak.

Measures

The first set of questionnaire was designed for the employee respondents, whereas the second set was for their co-workers. Specifically, the first questionnaire required the service employees to assess their performance of emotional labour at work. Information on demographics and emotional intelligence was also obtained. The emotional labour scale which has six items was adopted from Brotheridge and Lee (2003). An example item reads: “I really try to feel the emotions I have to show as part of my job.” Emotional intelligence, on the other hand, is defined by a 16-item scale by Wong and Law (2002). This scale gauges individual differences in the ability to identify and regulate emotions in the self and others. For example, “I am sensitive to the feelings and emotions of others.”

The second set of questionnaire asked co-workers to gauge the employees’ performance of OCB and DWB. We prefer peer ratings over self-rated OCB and DWB for two reasons. The latter may result in social-desirability response bias or what Chattopadhyay (1999) refers to as “ceiling effect” whereby scores may cluster at the positive and negative ends of the scale. We also assume that co-workers are in a better position to assess employees’ OCB and DWB enactment when compared to supervisors. This is because employees are likely to be more candid with their behaviours (whether good or bad) among peers. Conversely, they may tend to show only their good sides to their supervisor and/or those in authority (e.g. obeying company rules and regulations, actively participates in meetings, etc.).

The two dimensions of OCB i.e., OCBO and OCBI were assessed using 16 items (Lee and Allen, 2002). For example, “S(he) willingly gives his/her time to help others who have work-related problems.” On the other hand, a 19-item measure adopted from Bennett and Robinson (2000) was used to gauge DWB. An example item of this scale is: “S(he) has taken property from work without permission.” Responses to individual items in all the scales were measured using a 5-point Likert-type scale. On average, the employee respondents took about 35 minutes to complete the questionnaire. Whereas their co-workers answered the survey in approximately 20 minutes.

DATA ANALYSIS AND FINDINGS

To test the research model, we used a two-stage technique (Chin, Marcolin and Newsted, 2003) jointly with the partial least squares (PLS) approach for the following reasons. The feasibility of this approach has been demonstrated in past research (e.g. Chin, Marcolin and Newsted, 2003). Further, social science data tend to be measured with bias of which can have substantial impact on the correlations that researchers may make. PLS is thus arguably more reliable than other techniques such as regression which assumes error-free measurement (Lohmoller, 1989; Wold, 1985). Similarly, Chin, Marcolin and Newsted (2003) claim that the two-stage technique can result in more accurate estimates since it adequately deals with measurement bias by accounting for the measurement error in measures which accentuates the estimated relationships. More notably, the two-stage approach gives better estimation and detection of the interaction effect between quantitative (i.e. continuous) predictor and moderator variables (Chin, Marcolin and Newsted, 2003).

Given that the current study has both reflective and formative indicators, the testing of the measurement model for reflective indicators was performed first. For this, we examined convergent and discriminant validity as well as construct validity which demonstrates how well the measurement items relate to the constructs. Then, we proceeded to examine the measurement model for formative indicators by using multicollinearity and R2 statistics. After testing the measurement model, we finally assessed the structural model by analysing all path linkages. The following sections discuss these procedures in greater detail.

The Measurement Model for Reflective Indicators

We used three indicators namely average variance extracted (AVE), composite reliability, and factor loadings to assess convergent validity. The results in Table 2 show all AVE values to be well above the recommended value of 0.5 (Fornell and Larcker, 1981), suggesting adequate convergent validity. Composite reliability values also indicate that all constructs exceed the recommended value of 0.70 (Hair et al, 2010). Similarly, Cronbach’s alpha values for all constructs are acceptable as they meet the minimum threshold of 0.60 (Hair et al., 2010).


Table  2: Reliability and convergent validity



	
	AVE

	Composite reliability

	Cronbach’s alpha




	SA
	0.656

	0.851

	0.737




	DA
	0.706

	0.878

	0.791




	OCBI
	0.576

	0.844

	0.754




	OCBO
	0.593

	0.897

	0.862




	DWB
	0.673

	0.892

	0.838




	ROE
	0.672

	0.891

	0.837




	SEA
	0.688

	0.869

	0.774




	UOE
	0.693

	0.871

	0.778




	OEA
	0.664

	0.855

	0.747





Note: SA=Surface Acting; DA=Deep Acting; OCBI=Organisational Citizenship Behaviour-Individual; OCBO=Organisational Citizenship Behaviour-Organisation; DWB=Deviant Workplace Behaviour; ROE=Regulation of Emotions; SEA=Self-emotion Appraisal; UOE=Use of Emotions; OEA=Others’ Emotions Appraisal.

As seen in Table 3, all items exhibited high loadings (in the range of 0.727 to 0.861) on the constructs they are measured, whilst no items loaded higher on constructs they are not intended to measure (Golicic, Fugate and Davis, 2012). Collectively, the above results confirm convergent validity of all constructs; in other words, all items are valid in measuring the constructs they are supposed to measure.


Table  3: Factor loadings and cross-loadings
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Note: SA=Surface Acting; DA=Deep Acting; OCB=Organisational Citizenship Behaviour; DWB=Deviant Workplace Behaviour; EI=Emotional Intelligence.

To ascertain discriminant validity, the square root of the AVE from the construct should be greater than the correlations shared between that constructs and others in the model (Fornell and Larcker, 1981). Table 4 compares the correlations among the constructs with the square root of the AVE (which appear diagonally in the table). The values of the square root of the AVE are not only greater than the inter-construct correlations, but are also greater than the recommended value of 0.707 (Lee and Kozar, 2008), leading us to safely conclude that all constructs exhibit acceptable discriminant validity.


Table  4: Latent variable correlation matrix
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Note: SA=Surface Acting; DA=Deep Acting; OCBI=Organisational Citizenship Behaviour-Individual; OCBO=Organisational Citizenship Behaviour-Organisation; DWB=Deviant Workplace Behaviour; ROE=Regulation of Emotions; SEA=Self-emotion Appraisal; UOE=Use of Emotions; OEA=Others’ Emotions Appraisal.

The Measurement Model for Formative Indicators

This study considers two measures in validating the dimensions capturing the high-order formative constructs. The first measure is that of multicollinearity which is considered as a viable method in determining the validity of formative constructs (Gholami et al., 2013). The second measure concerns R2 value which suggests how much the variations in the high-order formative constructs are explained by the first-order factors. In turn, the R2 value supports the content validity of the constructs (Diamantopoulos and Winklhofer, 2001).

Table 5 reports collinearity statistics for higher-order formative constructs of EL, OCB and EI. First, EL is composed of surface acting and deep acting. Results indicate that the Variance Inflation Factor (VIF) value is relatively lower than the threshold value of 10, suggesting that both sub-dimensions of surface acting and deep acting adequately capture EL as a whole. Similarly, the VIF values for OCBI and OCBO are comparatively lower than the threshold value of 10, implying that they explain OCB. On the same note, all first-order dimensions of EI have lower VIF values, which in turn reflect their appropriateness in measuring EI.

An examination of the R2 value in Table 6 shows that 99.9% of the variations in the EL construct could be explained by surface acting and deep acting, further supporting its content validity. As for the OCB construct, 100% of its variations could be explained by its first-order factors (i.e. OCBI and OCBO). Similarly, R2 value for EI suggests that 98.8% of the variations in the EI construct could be explained by its first-order factors, thus confirming the construct’s content validity.


Table  5: Collinearity statistics for EL, OCB and EI (Overview of VIFs)



	
	Tolerance

	VIF




	Emotional Labour



	SA
	0.887

	1.127




	DA
	0.887

	1.127




	Organisational Citizenship Behaviour



	OCBI
	0.722

	1.385




	OCBO
	0.722

	1.385




	Emotional Intelligence



	ROE
	0.552

	1.812




	SEA
	0.682

	1.467




	UOE
	0.474

	2.109




	OEA
	0.566

	1.768





Note: SA=Surface Acting; DA=Deep Acting; OCBI=Organisational Citizenship Behaviour-Individual; OCBO=Organisational Citizenship Behaviour-Organisation; ROE=Regulation of Emotions; SEA=Self-emotion Appraisal; UOE=Use of Emotions; OEA=Others’ Emotions Appraisal.


Table  6: Item weights of first-order dimensions of the formative constructs



	Formative Construct
	First-Order Dimension

	Item Weight

	R2




	Emotional Labour
	SA

	0.723

	0.999




	DA

	0.489




	Organizational Citizenship Behaviour
	OCBI

	0.448

	1.000




	OCBO

	0.688




	Emotional Intelligence
	ROE

	0.478

	



	SEA

	0.238

	0.988




	UOE

	0.321




	OEA

	–0.227

	




Note: SA=Surface Acting; DA=Deep Acting; OCBI=Organisational Citizenship Behaviour-Individual; OCBO=Organisational Citizenship Behaviour-Organisation; ROE=Regulation of Emotions; SEA=Self-emotion Appraisal; UOE=Use of Emotions; OEA=Others’ Emotions Appraisal.

The results of the measurement model examination collectively substantiate the reliability and validity of all the constructs in this study. The ensuing section turns to discussions on the testing of the structural model.

The Structural Model

Table 7 and Figure 1 present the results of the structural model testing. Two noteworthy indicators are the path coefficient and the coefficient of determination (R2 value). The path coefficient represents the strength of the relationship from one path to another, whereas the R2 value is a measure of the model’s predictive accuracy. The latter also represents the amount of variance in the dependent variable explained by all the independent constructs linked to it.

Table 7 shows that, with the exception of one, all beta path coefficients are statistically significant (at p < 0.01; p < 0.05; p < 0.10) and in the expected directions. To elaborate, emotional labour was found to have significant influence on OCB (b = .15, p < 0.01) as well as DWB (b = .21, p < 0.01). Thus, H1 and H2 are supported. Similarly, the associations between EI and OCB (b = .33, p < 0.01) and DWB (b = –.48, p < 0.05) are statistically significant and in the expected directions. Hence, H3 and H4 cannot be rejected.


Table  7: Results of the structural model testing



	Pathway
	Path Coefficient

	t-value

	Results




	EL [image: art] OCB
	0.154

	2.481***

	Sig.




	EL [image: art] DWB
	0.208

	3.417***

	Sig.




	EI [image: art] OCB
	0.331

	6.048***

	Sig.




	EI [image: art] DWB
	–0.478

	7.268***

	Sig.




	EL*EI [image: art] OCB
	–0.054

	0.866

	ns




	EL*EI [image: art] DWB
	–0.141

	1.929**

	Sig.





Note: ***p < 0.01, **p < 0.05, *p < 0.10; Sig.=Significant; ns=Not Significant; EL=Emotional Labour; EI=Emotional Intelligence; OCB=Organisational Citizenship Behaviour; DWB=Deviant Workplace Behaviour.
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Figure  1: The structural model.

Note: ***p < 0.01, **p < 0.05, *p < 0.10; Sig.=Significant; ns=Not Significant.



As for the moderated effects, EI was found to significantly moderate the relationship between EL and DWB (b = –0.14, p < 0.05), but not that of EL and OCB (b = –0.05, ns). Hence, only H6 can be supported. We generated an interaction plot to better illustrate how the moderator (i.e. EI) changes the relationship between EL and DWB. The interpretation of this plot is done by looking at the gradient of the slopes. As seen in Figure 2, the line representing low EI appears to have a steeper gradient when compared to that of high EI. This suggests that the relationship between EL and DWB was stronger when EI is lower, whereas for those with high EI, the impact on the EL-DWB appeared to be weaker. The results also indicate a negative relationship between the interaction term and DWB.
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Figure  2: Interaction plot.



Finally, it should be noted that about 15.3% of the variance in OCB was accounted for by its explanatory constructs. On the other hand, the model explained about 24.6% of the variance in DWB.

DISCUSSION

By and large, the findings of this study are congruent with the extant literature (e.g. Ang and Poh, 2013; Bagozzi, 2003; Beal et al., 2006; Chu, 2002; Johnson, 2004; Johnson and Spector, 2007; Noraini and Masyitah, 2011; Ramachandran et al., 2011; Salami, 2007; Santos, Mustafa and Terk, 2015; Wong and Law, 2002). To elaborate, the study revealed that emotional labouring among service workers was consequential on the performance of OCB and DWB. The finding accentuates the importance for service organisations to be not only aware of  but to also acknowledge the emotional contribution employees put into their jobs (Ang et al., 2010; Ang and Poh, 2013; Chu, 2002).

Additionally, managers should promote the importance of EL, EI, and OCB to employees by creating a positive affective climate (Ramachandran et al., 2011) which supports emotional labouring to produce functional consequences such as OCB. At the same time, the dysfunctional effects of EL with regard to the performance of DWB (Choi and Kim, 2015) should be mitigated. This can be achieved by conducting stress management programs for the employees and/or allowing service employees to have more constant breaks in the workplace.

The study also found EI to significantly influence the engagement of OCB and DWB in the expected directions. These findings clearly indicate the value of hiring and having more emotionally intelligent service workers since they are more likely to engage in behaviours that benefit the organisation and less in behaviours that are detrimental to the organisation (Harvey and Dasborough, 2006; Totterdell and Holman, 2003). It is also interesting to note that EL and EI explained 15.3% and 24.6% of the variance in OCB and DWB, respectively. What this means is that EL and EI appear to be better predictors of DWB than of OCB, thus reiterating the importance of increased attention on the role of EL and EI in efforts to alleviate the engagement of deviant behaviours in service work.

As for the moderating role of EI in the relationship between EL and DWB, the finding supports the view of Harvey and Dasborough (2006) and Salami (2007) such that individuals with high levels of EI will exhibit fewer deviant behaviours than those with low levels of EI. Specifically, EI appears to decrease the effects of EL on DWB. This finding lends support for the presence of the buffering effect (Ang and Poh, 2013; Johnson and Spector, 2007), otherwise known as the “protective effects” (Santos, Mustafa and Terk, 2015) of EI. This thus affirms the central role of EI in the effective management and performance of emotions among service workers. To clarify, EI may mitigate the engagement of DWB (a detrimental outcome of EL performance) such as that the higher EI levels the service workers have, the less deleterious the effects of performing EL. This has noteworthy managerial implications in terms of selection, hiring, and training policies and practices. While the debate for whether EI can be trained or not, there are several training possibilities which can be explored (see Lindebaum, 2009).

On the contrary, EI did not significantly moderate the relationship between EL and OCB. The implication arising from this finding is that the role of EI as a moderator may be of little or no relevance at all in the case of OCB performance. This finding is inconsistent with that of Salami (2007). One plausible reason could be due to the varying conceptualisations of the constructs under study (Choi and Kim, 2015). It is likely that EL is best considered as a multidimensional construct rather than unidimensional as did this study. In this way, the moderating effect of EI on workplace behaviours could be better examined such that more light can be shed on how emotions are managed and experienced via different strategies. For the same reason, breaking down OCB into more components may prove to be more helpful in understanding the hypothesised relationships.

Other limitations of the present study which can guide future research should also be highlighted. First, the study has drawn on a relatively small sample from East Malaysia. To better understand the processes and consequences of work emotions, statistical techniques used in this study should be replicated in future research rallying on data drawn from other regions of Malaysia. A larger sample can therefore enhance the generalisability of the findings in the Malaysian service sector. Second, causal relationships among the variables cannot be ascertained in a cross-sectional study like this one. Given such study design, there is also the possibility of endogeneity bias. Hence, a longitudinal study is strongly encouraged to minimise this potential bias, but more importantly so that the processes and consequences of EL can be better gauged over a period of time.

Another noteworthy limitation is that the R2 values for the variance explained by EL and EI in OCB and DWB are rather low. The inclusion of other variables such as personality traits and work-life balance might help increase the explanatory power of the model and better reflect the intricacies of work emotions and the consequences. That being said, it should be added that low R2 values are acceptable in social sciences research, as affirmed in a paper by Abelson (1985). Other researchers (e.g. Falk and Miller, 1992) similarly note that in social sciences, researchers are satisfied with statistically significant R2 values as low as 0.2 or even lower.

CONCLUSION

Bearing in mind that workplace behaviours have direct implications on service quality, customer satisfaction and ultimately organisational success (Hartline and Ferrell, 1996), service organisations should be more cognizant of the significance and intricacies of work emotions. Specifically, these organisations should promote functional emotional labouring, EI and OCB to create a better service environment which in turn will increase customer satisfaction and service quality. In sum, given the growing pressures on business to improve competitiveness through enhanced service quality, EL, EI and workplace behaviours will remain an area worthy of future research.
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ABSTRAK

Sub-budaya punk berakar dari muzik alternatif dan fesyen tetapi ia mempunyai tradisi kuat dengan politik anti-establishment dan penentangan terhadap sistem kapitalis yang dominan. Justeru, kebanyakan negara khususnya Malaysia memandang budaya punk sebagai negatif kerana ia disifatkan sebagai satu bentuk penyimpangan moral. Artikel ini bertujuan untuk mengimbangi pandangan-pandangan itu dengan menghubungkan punk dengan tindakan politik yang positif. Artikel ini memfokuskan kepada Rumah Api iaitu tempat perkumpulan utama bagi komuniti punk di Kuala Lumpur, dan juga dikenali dengan baik oleh sebahagian besar komuniti punk di Malaysia dan di negara-negara lain. Sebagai simbolik sub-budaya, ketidakakuran budaya dan budaya penentangan, Rumah Api boleh difahami sebagai ekspresi terhadap autoriti dan kapitalisme. Peranannya sebagai simbol budaya penentangan juga berfungsi sebagai kaedah untuk membina identiti individu dan kolektif. Dalam hal ini, penelitian tentang Rumah Api dapat memberikan pemahaman lanjut tidak hanya kepada bagaimana sub-budaya punk memperkasakan seseorang secara peribadi, bahkan bagaimana ia memiliki kaitan dengan konteks politik, ekonomi dan sosial yang mendasari masyarakat. Tindakan atau aksi politik Rumah Api dilihat dipengaruhi oleh prinsip “do-it-yourself” (DIY), anarkisme dan kebebasan. Namun komuniti Rumah Api menghalakan kegiatan mereka kepada kempen sosiopolitik yang positif dan bukannya aktiviti yang subversif dari sudut moral. Hal ini boleh dilihat menerusi aktiviti-aktiviti Really, Really Free Market, Food Not Bombs, Kempen Penentangan Terhadap Projek Lebuh Raya Bertingkat Sungai Besi-Ulu Kelang (SUKE), “Lepak Anarki” dan Federasi ANTARA, bengkel, pameran dan diskusi. Malah, konsert kecil-kecilan atau gig diadakan untuk mendokong isu-isu semasa. Mutakhir ini, mereka juga semakin aktif mengikuti protes dan demonstrasi jalanan tertentu sehingga mendapat perhatian khusus dari pihak berkuasa. Justeru, artikel ini mengesyorkan bahawa Rumah Api merupakan contoh terbaik mengenai aktiviti komuniti punk yang merentasi muzik dan fesyen.

Kata kunci: punk, Rumah Api, sub-budaya, keakuran, budaya penentangan

ABSTRACT

Punk subculture is rooted in alternative music and fashion yet it has a strong tradition of anti-establishment politics and opposition to the dominant capitalist system. Thus many countries, Malaysia especially, regard punk culture negatively, as it is considered a form of moral deviation. This article aims to balance that view by connecting punk with positive political action. This article focuses on Rumah Api, the main base for the punk community in Kuala Lumpur, and a site recognised by the Malaysian and overseas punk community. Symbolic of subculture, cultural non-conformity, and counterculture, Rumah Api can be understood as an expression of opposition to authority and capitalism. Its role as a symbol of counterculture also serves as a method by which to build individual and collective identity. Research on Rumah Api therefore provides insight into how punk subculture empowers the inner-self, but also the political, economic and social contexts that underpin our society. The political actions of the Rumah Api community are seemingly influenced by the principle of “do-it-yourself” (DIY), anarchy, and freedom. However the Rumah Api community direct their energies into positive socio-political campaigns, not morally subversive activities. This can be seen in organised activities such as the Really, Really Free Market, Food Not Bombs, campaigns against the Highway Sungai Besi-Ulu Kelang (SUKE) development, “Lepak Anarki” and Federasi ANTARA, as well as various workshops, exhibitions and discussions. Small-scale concerts (gigs) have also been held to highlight current issues. Most recently, they have become more active in protests and street demonstrations, for example, which have caught the attention of the authorities. Therefore, this article suggests that Rumah Api epitomises the best example of a punk community that transcends music and fashion.

Keywords: punk, Rumah Api, subculture, conformity, counterculture

PENGENALAN

Secara umum, punk adalah sikap dan kelakuan kerana emosi marah, memberontak dan tidak puas hati. Namun dari sudut muzik dan fesyen, ia merupakan manifestasi kritikan kepada hegemoni politik, ekonomi dan budaya. Kebanyakan komuniti punk juga pesimis terhadap kapitalisme, autoriti, masyarakat dan lain-lain lagi. Justeru, tidak hairan jika punk mudah berkembang di negara-negara yang mempunyai jurang sosial yang lebar. Di Malaysia, kemunculan aliran muzik punk pada mulanya dianggap sebagai muzik bawah tanah. Ia muncul pada akhir tahun 1970-an melalui tiga cara utama iaitu; (1) disebarkan oleh pelajar-pelajar Malaysia yang belajar di United Kingdom, (2) disebarkan di sekolah-sekolah elit dan sekolah berasrama penuh, dan (3) hebahan kaset, siaran radio gelombang pendek, majalah-majalah terpakai dari United Kingdom seperti “Smash Hits” dan sebagainya.1 Selain itu, sejarah aliran punk di negara ini juga dapat dilihat melalui titik asal perkumpulan pertama oleh beberapa orang peminat muzik punk yang bermula di pekan Dungun dan berkembang ke bandar Kuala Terengganu pada sekitar tahun 1979; rata-ratanya telah diikuti oleh golongan remaja belasan tahun dan daripada latar belakang keluarga kelas pekerja.2 Secara perlahan-lahan, ia kemudiannya tersebar ke negeri-negeri lain.

Di Malaysia, punk bagaimanapun merupakan budaya popular yang sering kali dilihat sebagai satu bentuk penyimpangan moral. Bermula dari tahun 1997 sehingga 2006, laporan khas mengenai punk banyak ditonjolkan oleh media perdana dalam sisi yang negatif – budaya kurang ajar, tidak sopan dan tidak sesuai dengan adat resam masyarakat tempatan. Malah, ia turut menjemput campur tangan Majlis Fatwa Kebangsaan yang menyifatkan bahawa pengamalnya telah melanggar syariat dan boleh dihukum di bawah undang-undang Syariah (Yuen, 2008). Apatah lagi apabila umum cenderung memandang punk dalam konteks yang terhad iaitu aspek muzik dan fesyen sahaja. Persepsi ini pula menjadi prasangka sehingga mengenepikan sifat atau tindakan politik sebarang komuniti punk di Malaysia. Bahkan, para pengamat ilmu politik keberatan untuk melihat bahawa punk adalah lebih daripada itu. Semua generalisasi yang dihujahkan ini muncul kerana pemerhatian sempit terhadap pengikut-pengikut punk tanpa meneliti partisipasi dan sumbangan dalam masyarakat yang dilakukan oleh beberapa komuniti punk di negara ini.

Dari segi akademik, kajian mengenai punk di Malaysia masih lagi terbatas dan hanya menumpukan perhatian terhadap sudut-sudut tertentu berkaitan nilai, muzik dan sosio-budaya. Umi Khattab (2002) misalnya membahaskan tentang penyimpangan anak-anak muda di negara ini apabila mereka melibatkan diri dalam ritual-ritual muzik dan bagaimana reaksi pihak kerajaan dalam menanggapi situasi itu. Walau bagaimanapun, sedikit sebanyak lompong itu diisi dalam kajian oleh Rokiah (2004) yang meneliti tentang sub-budaya muzik yang diminati oleh golongan remaja Melayu bandar. Akan tetapi, penelitian beliau juga tidak begitu menjurus kepada tindakan-tindakan politik. Hal ini diulangi oleh Asharil Suhardi (2005) yang memfokuskan kepada aspek hedonisme. Namun begitu, tidak dapat dinafikan bahawa beliau ada menyatakan secara ringkas tentang aktiviti Food Not Bombs yang dilakukan oleh komuniti punk di Kuala Lumpur. Walau bagaimanapun, perubahan masa telah menunjukkan bahawa komuniti punk di Malaysia tidak hanya menjalankan aktiviti Food Not Bombs sahaja. Kajian oleh Yuen (2008) dan Azmyl (2010) juga cenderung berkisarkan isu-isu nilai sahaja dan tidak dilanjutkan dalam ruang yang lebih luas. Maka, berdasarkan kajian-kajian lepas dan perkembangan kontemporari, kajian ini cuba untuk mendalami beberapa aspek yang masih lagi tidak diwacanakan. Tindakan politik dan hubungan komuniti punk dengan masyarakat adalah antara aspek yang ingin ditambah baik melalui artikel ini. Hal ini sejajar dengan pertambahan kewujudan komuniti punk yang bersifat politik seperti Rumah Api (Kuala Lumpur), Phantom Limb (Kuching), The Wall (Batu Pahat) dan lain-lain lagi.

Komuniti punk Rumah Api dipilih dalam kajian ini kerana mereka dilihat lebih menonjol dan aktif berbanding dengan komuniti serupa di Kuala Lumpur mahupun di negeri-negeri lain. Selain itu, setiap aksi dan tindakan mereka juga agak bersifat politik sehingga selalu berhadapan dengan pihak autoriti. Justeru, artikel ini bertujuan mengenal pasti jenis, corak amalan dan tingkah laku komuniti punk di Rumah Api serta hubungannya dengan politik, dan membincangkan mengenai sub-budaya, keakuran dan budaya penentangan oleh komuniti punk itu, serta kaitannya dengan masyarakat. Antara beberapa perkara yang dilihat untuk menilai signifikan tumpuan ini dalam konteks yang lebih luas adalah hubungan penglibatan anak-anak muda dalam komuniti punk di Rumah Api dengan kefahaman politik mereka, motivasi yang mendorong mereka untuk melakukan sebarang tindakan atau aksi politik, dan peranan yang dimainkan mereka dalam masyarakat. Selain dari tinjauan kepustakaan, artikel ini juga mendapat faedah daripada pemerhatian turut serta dan temu bual dengan beberapa individu yang aktif di Rumah Api yang telah dilakukan dalam tempoh 9 September 2013 sehingga 1 Mei 2014.

SUB-BUDAYA, KEAKURAN DAN BUDAYA PENENTANGAN

Artikel ini membahaskan mengenai perselisihan antara konsep keakuran dengan budaya penentangan untuk menerangkan selanjutnya tentang tindakan politik oleh komuniti punk di Rumah Api. Artikel ini juga cuba untuk memahami satu-satu sub-budaya yang khusus. Hal ini kerana punk yang dimanifestasikan di Rumah Api juga adalah sub-budaya. Maka, sub-budaya, konsep keakuran dan budaya penentangan dijadikan sebagai bahan landasan dalam artikel ini.

Bagi golongan post-modernists dan post-subculturalist, sub-budaya boleh digantikan dengan istilah neo-tribes, scenes, lifestyles dan sebagainya kerana ia mempunyai kerangka yang sama bagi perakuan terhadap sifat sesuatu sub-budaya yang boleh berubah dan tidak tetap (Bennett dan Kahn-Harris, 2004). Istilah ini juga lazim dalam bidang sosiologi dan antropologi untuk merujuk kepada kumpulan orang yang memiliki perilaku yang lain dengan budaya dominan. Mereka ingin mencari definisi diri dengan banyak cara supaya dapat menggunakan identiti baharu yang tidak lagi terikat dengan konteks arus perdana. Oleh itu, sub-budaya difahami sebagai sesuatu yang berbeza dengan sebarang aspek politik, ekonomi, dan sosial yang konvensional. Apatah lagi apabila cara berpakaian, tingkah laku, gaya bahasa, pemikiran dan sebagainya menjadi simbol-simbol kepada identiti mereka.

Dengan itu, sub-budaya bukan sekadar imej tetapi ia juga adalah jalan bagi menghasilkan budaya baharu. O’Sullivan et al. (1994: 228) menyatakan “…the means by which cultural identity and social location are negotiated and expressed.” Ia menggambarkan mengenai keterbukaan ruang untuk cara-cara hidup yang berlainan. Justeru, penggunaan makna, nilai, amalan, idea dan kepercayaan bagi sesuatu sub-budaya dalam mendefinisikan, soal berekspresi dan mencerminkan satu-satu perkara dapat menerangkan tentang perbezaan dalam sesebuah masyarakat. Lebih-lebih lagi apabila sub-budaya berkait dengan perasaan bangga dan sifat eksklusif. Thornton (1995) mengingatkan bahawa jika sifat eksklusif itu hilang, maka identiti dan ketulenan dalam sesuatu sub-budaya akan terganggu kerana ia sudah tidak unik. Hal ini bersesuaian dengan hujah Williams (2011) bahawa identiti dan ketulenan adalah penting kerana ia memberikan pandangan yang paling jelas tentang bagaimana sub-budaya dapat berperanan pada tahap sosio-psikologi.

Blackman (2005) pula melihat hubungan antara sub-budaya dengan penggunaan (consumption), dan potensi untuk merangsang kesedaran politik yang kritis. Hal ini kerana apabila sekumpulan orang memiliki kemusykilan yang sama, mereka akan berinteraksi untuk berkongsi pendapat dan bersama-sama cuba mendapatkan jawapan. Situasi ini menyebabkan sub-budaya mempunyai peranan yang amat penting (Cohen, 1955: 50). Ia juga tidak boleh dipisahkan daripada anak muda. Ia adalah ekspresi terhadap percanggahan yang terjadi dan perkara-perkara yang tidak dapat diselesaikan dalam budaya orang tua. Apalagi apabila anak muda melihat budaya dominan sebagai kaku, statik dan dipaksakan. Menurut Feuer (1969), konflik antara dua generasi memang wujud dalam setiap masyarakat, iaitu antara golongan anak muda yang mengkehendaki kebebasan dan orang-orang tua yang enggan untuk mengalah. Konflik ini bukan sesuatu yang baharu, ia menjadi lebih nyata dan ketara apabila anak muda sudah memiliki sumber daya dan kemampuan untuk bertindak sendiri. Mereka kemudiannya memperoleh ruang untuk mencetuskan idea baharu dan mempersoalkan segala bentuk autoriti seperti ibu bapa, institusi pendidikan dan ahli politik.

Namun begitu, ia tidak bermakna bahawa semua anak muda menentang hegemoni budaya tetapi mereka hanya mahu menampilkan diri dalam keadaan yang berbeza atau menunjukkan keberadaan mereka. Riesman (1950) menyebut terdapat dua jenis masyarakat; yakni kumpulan majoriti dan kumpulan minoriti. Kumpulan majoriti adalah golongan dewasa yang memandang enteng anak muda, sementara kumpulan minoriti adalah individu-individu yang menganjurkan pemberontakan sosial dan mempunyai jumlah populasi yang kurang berbanding kumpulan majoriti. Dalam Profane Culture, Willis (1978) berpendapat bahawa sub-budaya wujud kerana kumpulan minoriti ditindas dan mereka berusaha dengan pelbagai cara sebagai pertahanan diri. Perkara ini menunjukkan bahawa sesetengah orang tidak mahu menjadi mangsa kepada sesuatu yang dominan.

Kelas pekerja juga mempunyai hubungan rapat dengan sub-budaya kerana ia adalah tindak balas terhadap dominasi dalam sistem kapitalisme. Kajian Centre for Contemporary Cultural Studies (CCCS) menyatakan bahawa sub-budaya adalah sebahagian daripada budaya kelas pekerja. Ia berkongsi nilai yang sama untuk menentang budaya dominan tetapi dengan amalan pelbagai cara dan pengalaman generasi yang berlainan. Lalu, sub-budaya adalah sebagai penyelesaian bersimbol kepada kekeliruan orang ramai, khususnya golongan anak muda yang bekerja, kerana tidak dapat berafiliasi dengan budaya dominan kelas menengah (Andes, 1998).

Justeru, sub-budaya dapat muncul dalam pelbagai bentuk. Salah satunya adalah melalui muzik. Menurut Hall dan Jefferson (1976) dalam Resistance through Rituals, muzik adalah ritual yang melibatkan pembangunan nilai-nilai bersama. Hal ini kerana ia membabitkan tindakan-tindakan yang mengartikulasikan budaya yang tersedia dan perubahan sosial. Drewett (2003) percaya bahawa muzik berperanan penting dalam membina identiti seseorang dan budaya yang baharu kerana ia memudahkan perkongsian fikiran dan perasaan, dan membentuk keperibadian yang sama. Malah, muzik mencerminkan identiti dengan lebih ketara. Oleh itu, sekiranya muzik menghasilkan sesuatu sub-budaya, maka ia tercetus daripada penghayatan dan penyertaan yang aktif dalam genre muzik itu. Lantas, muzik bukan sahaja way of life, bahkan way of being bagi sebahagian orang.

Menurut Hebdige (1979), sub-budaya yang berasaskan muzik, seperti punk, berjuang untuk identiti yang bertentangan dengan budaya arus perdana. Baginya, tafsiran sub-budaya dalam konteks kuasa seharusnya ditekankan kerana ideologi khusus adalah penting untuk mewakili kepentingan banyak kumpulan dan kelas tertentu, begitu juga dengan bagaimana kuasa diagihkan dalam masyarakat. Hebdige mendapati bahawa sub-budaya terletak dekat dengan konsep-konsep dalam sejarah budaya muzik popular, fesyen, hubungan kelas dan simbol-simbol penjajahan. Hal ini kerana wujud hubungan antara sub-budaya punk dengan konsep “ideological state apparatus” oleh Althusser dan hegemoni oleh Gramsci. Tambahan pula dengan sifat sub-budaya punk yang mempertahankan sisinya sebagai seakan-akan lumpenproletariat, yakni mereka yang memiliki status yang paling rendah dalam struktur masyarakat (Gelder, 2007: 12). Rosselson (1979) dan Cartledge (1999) juga memandang punk sebagai budaya baharu kerana menawarkan sesuatu yang berbeza dalam menentang sistem kapitalisme dan menyebarkan idea politik. Apatah lagi apabila ia menjadi titik perubahan bagi ramai anak muda (McRobbie, 1994). Pendek kata, punk menjadi tarikan dan sebagai alternatif kerana ia menterbalikkan sistem yang menjadi kebiasaan ramai individu.


Dalam pada itu, konsep keakuran (conformity) adalah apabila seseorang itu berperilaku dan bertindak mengikut apa yang diharapkan oleh masyarakat dengan menjalani norma dan nilai yang tertentu sehingga menjadi patuh dan setia. Tambahan pula apabila timbul desakan sehingga memaksa penyesuaian dan adaptasi diri seseorang (Baron dan Byrne, 1984). Ross, Bierbauer dan Hoffman (1976) telah menyatakan bahawa ia sama dengan Social Comparison Theory yang menganggap bahawa keakuran adalah tindakan yang benar dan mesti dilakukan. Terdapat individu yang bimbang dan takut jika disisihkan oleh masyarakat. Di samping itu, keakuran dilakukan untuk mengelak daripada konflik kerana perbezaan pendapat. Apatah lagi apabila individu yang melanggar peraturan dan tatanan masyarakat selalunya akan dikecam dan dikritik. Deutsch dan Gerard (1955) telah memberikan dua objektif keakuran; (1) memperoleh maklumat dan membuat penilaian yang tepat berhubung dengan sesuatu isu, dan (2) ingin mendapatkan penerimaan sosial daripada orang lain atau keharmonian dalam sesuatu hubungan. Objektif kedua itu adalah yang terpenting dalam memahami konsep keakuran. Hal ini kerana keakuran boleh menjadi desakan atau kuasa yang kuat terhadap tingkah laku manusia. Latané (1981) dalam teori kesan sosial (social impact theory) menjelaskan bahawa keakuran seseorang adalah bergantung kepada kekuatan, desakan dan jumlah orang dalam sesuatu kumpulan itu.

Walau bagaimanapun, keakuran bukan sesuatu kemestian. Konsep keakuran memiliki timbal baliknya dan bertentangan dengan konsep perilaku menyimpang (non-conformity), yakni percanggahan dengan norma dan nilai yang sedia ada. Sutherland dan Cressey (1974) menyebut bahawa penyimpangan berpunca daripada pergaulan manusia yang berlainan kerana proses penyaluran budaya dalam kumpulan sosial dan masyarakat. Seseorang melakukan perilaku menyimpang kerana menganggap bahawa tindakan itu lebih memberikan kebaikan berbanding keakuran. Perkara ini menunjukkan bahawa penyimpangan yang dilakukan bukan semata-mata kerana tidak ingin mematuhi nilai dan norma masyarakat, atau kerana gagal menyesuaikan diri dengan keperluan itu, tetapi juga kerana mahu melihat dirinya berbeza dan unik berbanding orang lain. Ia mempunyai kesan dalam membezakan seseorang individu dengan orang lain, serta boleh memenuhi keinginan untuk menghasilkan keunikan dan keindividuan.

Hebdige (1979) mengulas bahawa komuniti punk adalah salah satu contoh penyimpangan yang ketara. Ia disebut sebagai penyimpangan kerana golongan punk menggunakan simbol-simbol yang tidak lazim dalam persetujuan masyarakat. Contohnya, rambut Mohawk, reka bentuk kemeja-T yang provokatif, dan baju yang mempunyai spike besi. Di samping itu, perilaku menyimpang atau ketidakakuran juga boleh dihubungkan dalam sudut politik, yakni melalui budaya penentangan. Budaya penentangan adalah sifat kritis kepada persoalan politik, ekonomi dan sosial, serta turut melakukan penentangan terhadap sesuatu yang memiliki nilai-nilai norma dan formal. Dalam maksud ini, seseorang menentang kerana enggan mengikuti budaya yang dominan dan mahu mendapatkan alternatif yang baharu. Oleh itu, mereka cenderung untuk menolak nilai-nilai masyarakat yang tunduk kepada sesuatu institusi.

Ramai pengkaji pada awal tahun 1970-an berpendapat bahawa budaya penentangan mencetuskan banyak kumpulan sosial baharu dan isyarat kelahiran masyarakat pasca-industri. Reich (1972) menggambarkan mengenai industrialisme yang dibina atas nilai-nilai individualistik dan birokrasi tetapi wujud sebahagian masyarakat yang masih menghargai komuniti dan pernyataan kendiri manusia. Dekad tahun 1960-an adalah jangka masa yang sukar kerana tekanan isu-isu kemiskinan, peluang pendidikan yang adil, hak minoriti kulit hitam, peperangan dan sebagainya. Perkara ini menyebabkan muncul lapisan masyarakat yang mencetuskan berbagai-bagai cara untuk menentang. Mereka menentang kerana tidak mahu terikat dengan perlumbaan mengejar kekayaan sedangkan penderitaan masih sahaja berlaku. Hal ini dapat dilihat apabila Musgrove (1974: 3) menyatakan bahawa “…ten years ago the young were fighting to get in: today they are often fighting to get out. The privileged rather than the deprived are at the centre of the new youth problem.” Hall dan Jefferson (1976) menerangkan bahawa protes daripada sub-budaya cuma menghasilkan kesedaran kelas, berbentuk simbolik, vandalisme dan hooliganisme. Namun, budaya penentangan lebih berideologi dan mempunyai nilai politik yang tinggi kerana menentang sesuatu yang dominan. Malah, ia tidak dapat dipisahkan daripada elemen anti-establishment sebagai penentangan terhadap golongan berkuasa dan penindas.

Justeru, budaya penentangan berperanan aktif dalam menentang sesuatu kekuasaan seperti budaya arus perdana, sementara sub-budaya adalah budaya yang berlainan dengan budaya arus perdana dan tidak semestinya melawan. Tambahan pula apabila sub-budaya boleh bergabung dengan budaya arus perdana tetapi tidak bagi budaya penentangan. Budaya penentangan bertujuan untuk mencabar kesahan struktur dan hierarki dalam mana-mana sistem. Ia juga muncul kerana terdapat desakan untuk mengubah nilai-nilai yang dominan dengan membangkitkan perspektif yang baharu (Musgrove, 1974). Budaya penentangan juga boleh dianggap sebagai sesuatu yang sama dengan budaya pembangkangan politik kerana ciri-ciri penentangan yang ada dalam kedua-duanya. Maka, konteks ini mengukuhkan lagi hubungan antara budaya penentangan dan ketidakakuran. Hal ini dimungkinkan kerana budaya penentangan mampu meningkatkan kesedaran politik masyarakat dan mengubahnya dengan signifikan (Wuthnow, 1976: 60). Douglas (1970) membincangkan tentang bagaimana budaya penentangan mempunyai kejelasan politik apabila ia memiliki latar belakang yang ketara dalam beberapa aspek politik, ekonomi dan sosial. Lebih-lebih lagi apabila ia mengandungi kepelbagaian dimensi, termasuk penentangan terhadap dunia sehari-hari dan mengangkat keterbukaan, anti-materialisme dan sebagainya.


Bagi Yinger (1977), terdapat beberapa bentuk budaya penentangan yang dapat dibezakan melalui pemisahan dengan budaya dominan. Antaranya telah tampil dengan unsur-unsur estetik supaya boleh diterima oleh lebih ramai orang. Yinger (1977: 850) kemudiannya menyebut “…every society gets the countercultures it deserves, for they do not simply contradict, they also express the situation from which they emerge. Countercultures borrow from the dominant culture even as they oppose it.” Kenyataan itu menerangkan bahawa budaya penentangan adalah sesuatu kelaziman dalam masyarakat kerana didorong oleh keinginan untuk memperbaiki kualiti hidup, pengalaman peribadi dan hubungan antara manusia. Maka, melalui budaya penentangan, ia juga boleh menjelaskan tentang pertentangan terhadap nilai-nilai kapitalisme iaitu kesaksamaan berbanding ketidaksamaan, penyertaan berbanding dominasi, kerjasama berbanding persaingan dan lain-lain lagi.

Namun apakah sub-budaya punk di Malaysia (dalam konteks ini Rumah Api) mampu mencetuskan gerakan sosial ataupun bertindak mencetuskan perubahan melalui budaya penentangan? Sub-budaya mungkin sering dilihat tidak mampu untuk mencetuskan perubahan yang begitu besar atau meluas dalam masyarakat. Ia biasanya dipandang hanya sebagai simbol, peringatan, pesan dan lain-lain lagi kepada keluarga, masyarakat, autoriti atau pihak-pihak yang disasarkan oleh sub-budaya berkenaan. Watak sub-budaya ini sudah tentu berlainan dengan budaya penentangan yang mempunyai usaha untuk membawa sesuatu perubahan atau pengaruh yang luas dalam masyarakat. Contohnya seperti budaya hippies yang diumpamakan sebagai pergerakan sosial dan telah melahirkan perubahan yang ketara pada sekitar tahun 1960 sehingga 1970-an kerana dapat mempengaruhi orang-orang di sekeliling mereka. Keadaan ini berbeza dengan budaya punk yang dibahaskan sebagai sesuatu yang seakan-akan terpinggir dan tidak memiliki kekuatan untuk memberikan kesan dalam masyarakat. Walau bagaimanapun, punk sebagai suatu budaya yang muncul sejak tahun 1970-an dan masih bertahan dengan baik sehingga hari ini dapat menandakan betapa berpengaruh dan kuatnya budaya ini. Ia mempunyai ramai pengikut di seluruh pelosok dunia yang memiliki kesedaran politik yang tertentu, khususnya sikap mereka terhadap pemerintah. Pengikut-pengikut yang sedar ini kemudian membentuk dan menubuhkan komuniti punk masing-masing untuk melakukan penentangan dengan cara yang tersendiri. Mereka telah melakukan berbagai-bagai kegiatan dan kebanyakannya mempunyai tujuan yang sama. Ia telah pun merentas batas negara dan selalu mendapat perhatian daripada aparat negara berkenaan. Keadaan ini bagaimanapun jarang dilihat dalam budaya lain. Meskipun budaya punk bukanlah satu pergerakan sosial dalam skala yang sangat besar, namun kemampuan budaya ini untuk melahirkan pengikut dan komuniti baru di banyak tempat menunjukkan bahawa budaya ini juga beroperasi untuk menjadi budaya penentangan. Oleh yang demikian, Rumah Api juga seharusnya diangkat sebagai contoh budaya penentangan melalui cara punk mereka. Secara individu, ia bermula hanya daripada sub-budaya punk, tetapi telah berkembang menjadi komuniti punk dan kemudiannya menjadi sesuatu yang seolah-olah ditakuti oleh pemerintah di Malaysia.

BUDAYA PUNK RUMAH API SEBAGAI SUB-BUDAYA

Rumah Api telah diasaskan pada Disember 2010. Pada awalnya, rumah yang didiami oleh Rumah Api adalah tempat untuk mengadakan gig muzik punk sahaja. Dari tahun 2007, ia dikenali sebagai Gudang Noisy. Namun Gudang Noisy tidak dapat diteruskan kerana masalah kewangan. Keadaan ini memberikan peluang untuk mewujudkan ruang yang boleh menghidupkan kembali komuniti punk di Malaysia. Lebih-lebih lagi apabila penggeraknya, Arip dan teman-teman telah ke Singapura dan menemui Blackhole 212, ruang komuniti berautonomi yang menumpukan pada seni, muzik dan gaya hidup alternatif. Ruang organisasi bukan untung itu digerakkan oleh para pengikut punk yang berpegang dengan prinsip “do-it-yourself” (DIY). Ia adalah yang pertama didirikan di Singapura. Hal ini membawa kepada idea untuk mewujudkan kolektif di negara ini yang bersifat politik dan anarkisme. Tambahan pula, perjumpaan anarkis yang dihadiri pada tahun 2010 di Medan, Indonesia mendorong untuk mewujudkan infoshop di Malaysia yang boleh menjadi medium untuk menyebarkan idea-idea anarkisme.

Rumah kedai di bandar Ampang itu mempunyai dua tingkat, Pustaka Semesta Infoshop dan Tandang Store di tingkat atas, sementara tingkat bawah digunakan untuk gig, perbincangan, tayangan filem dan lain-lain lagi. Pustaka Semesta Infoshop adalah kedai dan perpustakaan yang menyediakan banyak bahan bacaan seperti politik dan anarkisme. Sumber-sumber ini adalah dalam berbagai-bagai bahasa seperti Bahasa Malaysia, Inggeris, Indonesia, Cina, Jerman dan Perancis. Selain itu, Pustaka Semesta Infoshop menerbitkan Bidas, sebuah zine anarkisme dalam talian. Tandang Store pula menawarkan bahan DIY dari serata dunia seperti piring hitam, kaset, cakera padat, kemeja-T dan sebagainya. Di tingkat atas ini juga terdapat dapur yang selalu digunakan untuk aktiviti Food Not Bombs, iaitu aktiviti yang memberikan makanan percuma kepada masyarakat, terutama gelandangan dan golongan miskin di bandar. Pada dinding bangunan Rumah Api pula terdapat pelbagai lukisan grafiti dan seni stensil. Salah satu yang menarik perhatian adalah dinding yang bertuliskan “No Racism, No Sexism, No Homophobia, No Drugs, No Alcohol, No Violence”. Tulisan itu bukan hanya sebuah karya seni kosong, tetapi menjadi pegangan hidup mereka iaitu penolakan terhadap semua gejala negatif tersebut.

Di samping itu, nama Rumah Api telah disarankan secara spontan dalam perbincangan penubuhannya. Menurut Arip3, penggunaan Bahasa Malaysia untuk nama dipilih kerana tidak ingin kelihatan eurosentric. “Rumah” sesuai dijadikan nama kerana ia menjadi tempat tumpangan oleh ramai pengembara punk dari seluruh pelosok dunia seperti Jerman, Indonesia, Austria dan sebagainya. “Api” pula melambangkan semangat yang tinggi seperti satu kenyataan yang ditulis pada dinding Rumah Api iaitu:


Rumah Api is a small group of people with the common goal of contributing to build a stronger and more politically active punk rock movement. We are a small group of individuals that have joined together our ideas and abilities to work on numerous projects as part of single entity in an overall struggle against tyranny and oppression. Everyone likes to pigeonhole and this is how we prefer to look at ourselves: our politics are anti-establishment, our outlooks punk rock…



Komuniti punk yang menggerakkan Rumah Api boleh dikatakan berperanan penting sebagai agen sosiopolitik kerana ia dapat dikaitkan dengan produk intelektual dan budaya. Kepelbagaian aktiviti mereka itu dapat menyarankan mengenai sub-budaya, budaya penentangan dan hubungan dengan masyarakat. Persamaan utama yang jelas antara mereka adalah minat kepada muzik punk. Namun, ia tidak bermakna bahawa Rumah Api terkongkong dalam muzik. Malahan, rata-rata percaya bahawa punk harus melebihi muzik. Pengorganisasian Rumah Api juga berlainan berbanding dengan badan, pertubuhan dan kumpulan yang biasa dilihat dalam masyarakat. Mereka tidak bersetuju manusia mesti mematuhi struktur, kekuasaan dan hierarki. Gagasan ini adalah manifestasi daripada prinsip anarkisme. Di Rumah Api, ramai individu adalah penggerak, tetapi tiada yang menjadi ketua. Mereka tidak mengetuai dan diketuai. Marsh dalam Marcus (1989: 63) menyatakan “…punk was an attempt to eliminate the hierarchy that ran rock – ultimately, to eliminate hierarchy, period.” Sesuatu keputusan juga dicapai jika ia disepakati oleh semua penggerak. Secara tidak langsung, pengorganisasian Rumah Api mengesyorkan kritikan terhadap autoriti dan pemerintahan di Malaysia yang menekankan kekuasaan dan hierarki. Dalam konteks ini, Rumah Api membantah sebarang institusi dengan membawa idea-idea kesamaan dan anti-autoriti. Mereka mengajukan alternatif kehidupan tentang pemberdayaan diri dan masyarakat yang bebas. Hal ini dapat dilihat melalui muzik, fesyen, gaya hidup dan sebagainya.

Di Rumah Api, gig dapat menyarankan bahawa muzik adalah medium utama ekspresi mereka. Ia bertumpu kepada kandungan lirik yang bersifat politik, bunyi muzik yang bingit dan suasana yang tersendiri. Terdapat produk sosial di Rumah Api yang secara langsung menimbulkan persamaan fahaman politik antara pemain muzik dan peminat muzik. Hal ini disokong dalam kajian oleh Hansen dan Hansen (1991) tentang hubungan antara pilihan muzik, pertimbangan sosial dan ciri-ciri peribadi. Peminat-peminat muzik heavy metal lebih mengamalkan faham Machiavelli. Sementara itu, para peminat muzik punk dilihat kurang menerima autoriti dan kekuasaan. Di Rumah Api, nama-nama kumpulan muzik yang pernah melakukan persembahan di situ dapat menunjukkan perasaan pesimis mereka mengenai politik. Contohnya, The Barisan Nasio))) Nihilist, Derita Terus, Berantakan dan Kebulur. Oleh itu, muzik punk dipilih kerana ia memberikan pemberdayaan untuk melahirkan ekspresi politik berbanding lain yang mungkin cuma pasif berkomunikasi tentang perbezaan pendapat (Dunn, 2008).

Bagi Kratz dan Reimer (1998), fesyen dirujuk sebagai fenomena budaya kerana ia berkait dengan makna, simbol dan komunikasi secara visual. Fesyen membenarkan manusia untuk menyatakan identiti, kumpulan sosial yang diikuti dan dengan siapa mereka tidak mahu dikaitkan. Maka, cara berpakaian dan penampilan di Rumah Api mungkin kerana keperluan untuk menyatu dan keperluan untuk mengasingkan. Sama seperti cara berpakaian komuniti punk di mana-mana sekalipun, kebanyakan mereka mengenakan pakaian serba hitam, yang telah dikoyak, seluar ketat, tali pinggang berpaku atau studded, rambut pelbagai warna dan gaya, dan lain-lain lagi. Aksesori tambahan seperti anting-anting, lencana, patch, pin, rantai besi dan gelang tangan spike juga popular dalam kalangan mereka. Mereka juga banyak menggunakan but Doc Martens. Fesyen yang tidak lazim ini adalah kerana ingin melanggar segala norma dan perkara konvensional yang dipaksa oleh masyarakat. Justeru, sebagai perantara bukan lisan, fesyen punk adalah representasi penting untuk mewakili perasaan dan mesej mereka. Melalui pakaian, mereka seperti sengaja ingin mengejutkan masyarakat di luar kelompok mereka. Malah, di Rumah Api, ia ditekankan sebagai simbol penguasaan terhadap tubuh badan sendiri. Tatu dan baju yang dipakai juga rata-rata mempunyai foto atau tipografi yang menggambarkan slogan politik yang dibayangi oleh perasaan marah atau kecewa.

Disebabkan oleh cara berpakaian mereka yang demikian, masyarakat cenderung menilai negatif mereka. Apatah lagi apabila pengikut-pengikut punk selalu digambarkan oleh media arus perdana di Malaysia sebagai kutu rayau, gelandangan, pemakan sampah, bahkan penjenayah (Sharifah Nursyahidah, Muhammad Febriansyah dan Muhamad Takiyuddin, 2015). Sedangkan umum mengetahui bahawa dalam kalangan komuniti punk itu sendiri wujud pengikut yang disebut poseur, merujuk kepada mereka yang meminati punk hanya kepada muzik dan fesyennya sahaja supaya kelihatan berbeza di mata masyarakat. Golongan inilah yang lazimnya tidak pandai menjaga tingkah laku dan tidak peduli dengan kesan negatif yang dikenakan oleh masyarakat kepada mereka.

Realitinya, punk sebagai gaya hidup banyak memiliki sisi positif. Golongan punk yang aktif bergiat di Rumah Api sangat menjaga diri mereka supaya tidak terlibat dengan sebarang aktiviti jenayah. Tiada sebarang kekecohan pernah berlaku di Rumah Api yang menyebabkan mereka dapat disabitkan atas kesalahan jenayah. Jika mereka mesti berurusan dengan pihak polis, biasanya ia adalah berkenaan dengan aktiviti politik mereka yang dianggap mengganggu kekuasaan atau masalah keizinan acara pertunjukan muzik gig. Dalam serbuan polis ke sebuah gig di Rumah Api pada 28 Ogos 2015, iaitu malam menjelang diadakan himpunan Bersih 4.0, 163 orang telah ditahan atas tuduhan menimbulkan ancaman keselamatan. Mereka telah direman dan disiasat menggunakan Akta Hasutan (Izzudin, 2015). Namun, tidak ada seorang pun yang terbukti melakukan penyalahgunaan dadah apabila ujian air kencing dilakukan ke atas mereka semua (The Malaysian Insider, 1 September 2015).

Aliran muzik bawah tanah, terutama punk dan skinhead memang sering dikaitkan dengan Rumah Api. Meskipun ia seakan-akan menyarankan terdapat dunia yang bersifat elitisme dan eksklusif bagi sebahagian sahaja, namun mereka mungkin mahu menekankan garis yang dapat menentukan lingkungan tertentu. Tambahan pula apabila aliran muzik bawah tanah tidak selari dengan media arus perdana. Duncombe (1997: 153) menyebut, “…the rejection of mainstream media and culture that is such an integral part of zines and underground culture leads naturally toward a separation between us and them.” Rumah Api menghasilkan risalah, fanzine, poster dan portal yang mempunyai edaran yang begitu terhad berbanding media arus perdana. Ia juga seakan-akan menggambarkan keperluan untuk memisahkan Rumah Api dan masyarakat dengan menolak media arus perdana yang cuma mahu memperoleh keuntungan. Begitu juga dengan kewujudan pengampang maklumat di Malaysia yang menyaring pengeluaran berita dan sebagai alat kepada pemerintah untuk menguasai penyebaran maklumat kepada masyarakat (Zaharom, 2002).

Dalam pada itu, tuduhan dan lemparan negatif kepada golongan muda hanya membuatkan mereka makin memberontak dan mahu memiliki kehidupan sendiri. Namun, hal ini tidak bererti bahawa semua anak muda di Rumah Api mempunyai tahap pemberontakan yang sama sebagaimana dalam budaya punk. Hal ini kerana ia wujud daripada pelbagai faktor iaitu mewakili aspek yang besar dalam kehidupan seseorang; untuk meneroka dan bereksperimen dengan identitinya, atau untuk memberikan model kepada generasi yang lebih tua supaya dapat memahami anak muda (Epstein, 1998). Malah, jiwa anak muda sentiasa diangkat di Rumah Api meskipun ada antara mereka yang sudah mencecah usia melebihi 40 tahun dan sudah berkeluarga. Walaupun mereka telah melalui fasa baru dalam proses kehidupan seperti berkahwin, tetapi identiti dan sub-budaya punk masih lagi kuat diamalkan. Joe Kidd contohnya sudah berusia awal 40-tahun dan telah lama berkecimpung dalam punk namun sehingga saat ini menjadi sosok penting dalam aliran punk di Malaysia. Beliau juga banyak beraktiviti di Rumah Api dan merupakan penerima zamalah Asian Public Intellectuals (API) dari Nippon Foundation. Man pula berusia pertengahan 30-an, sudah berkahwin dan mempunyai dua orang anak. Namun beliau kekal menjadi penggerak utama aktiviti di Rumah Api. Dua contoh yang diberikan ini menyarankan kepercayaan “Punk Not Dead” sedikit sebanyak menyebabkan mereka berusaha paling tidak untuk mengekalkan sikap punk dan bertahan sejauh yang boleh dalam sub-budaya ini. Maka, ketahanan sub-budaya punk ini tidak boleh dijangkakan dan terpulang kepada pengetahuan atau pengalaman setiap individu itu. Walau bagaimanapun, diakui terdapat juga mereka yang lebih memberikan perhatian terhadap komitmen di luar sama ada terhadap keluarga atau bekerja.


Di samping itu, berdasarkan latar belakang para responden di Rumah Api, wujud perbezaan meskipun mereka berkongsi persamaan amalan dan norma. Antara mereka ada yang memiliki sudut pandangan dan orientasi politik yang berlainan seperti anarkis, anarko sindikalis, feminis atau konservatif. Namun, mereka tetap sepakat dalam ekspresi diri, pilihan, kebebasan, ketidakakuran dan penentangan.

Bahkan, walaupun komuniti itu mungkin tidak dapat menentang dengan lantang, sebaliknya ia menjadi semangat kepada yang lain untuk menjadi diri sendiri. Hal ini dapat dilihat apabila Rumah Api seakan-akan memiliki kumpulan pengikutnya yang selalu menghadiri acara-acara di Rumah Api. Malah, ia juga sering dikunjungi oleh ramai pekerja migran Indonesia. Situasi ini menggambarkan Rumah Api memiliki daya tarikan tersendiri. Menurut Adler dan Adler (2002), walaupun ramai anak muda masih mengambil bahagian dalam budaya dominan, tetapi terdapat ciri-ciri khusus yang membezakan sub-budaya dan budaya dominan. Perbezaan paling jelas adalah dalam nilai. Justeru, meskipun setiap anak muda di Rumah Api menghargai banyak hal yang sama dengan masyarakat, tetapi mereka mengekspresikan nilai-nilai tertentu dengan cara berbeza. Nilai adalah ketetapan sosial untuk mengukur antara yang betul dan salah (Cheu, 1984). Sebilangan responden di Rumah Api mengakui bahawa anggota masyarakat memandang jelek kepada mereka kerana penampilan berbeza. Mereka dihakimi tanpa difahami penglibatan dan sumbangan yang telah diberikan untuk masyarakat. Hal ini dijangkakan kerana untuk memastikan keakuran. Lebih-lebih lagi dengan percanggahan dalam masyarakat mengenai nilai tradisi atau nilai ekspresi. Bagi Smith (1986), nilai tradisi adalah corak kepercayaan, adat istiadat, nilai-nilai, perilaku, pengetahuan atau kemahiran yang diwariskan dari generasi kepada generasi melalui proses sosialisasi dalam populasi tertentu.

Lutpi (1993) menyebut bahawa Malaysia mengalami konflik kelunturan nilai tradisi dan moral apabila banyak budaya baharu muncul dan semakin berkembang. Pernyataan ini seakan-akan menggambarkan kegelisahan masyarakat mengenai perlanggaran nilai. Justeru, sebahagian anggota masyarakat di Malaysia masih bersandarkan kepada nilai tradisi. Namun, Rumah Api pula lebih kepada nilai ekspresi. Hal ini mendorong kepada munculnya perselisihan. Kajian Inglehart dan Oyserman (2004) menerangkan bahawa masyarakat yang dekat dengan kutub tradisional menekankan kepentingan hubungan ibu bapa dan anak, hormat kepada pihak berkuasa, patuh norma-norma lazim, dan nilai-nilai keluarga tradisional. Mereka cenderung berpandangan nasionalistik. Sementara itu, kumpulan yang dekat dengan nilai ekspresi dapat menerima kepelbagaian termasuk kesamaan gender dan homoseksual, lebih sensitif kepada hak asasi manusia, diskriminasi dan sebagainya. Lantas, Rumah Api dilihat lebih bebas dan demokratik berbanding masyarakat yang menekankan nilai tradisi. Nilai ekspresi dalam komuniti punk itu juga mungkin yang menggalakkan elemen perjuangan dan pemberontakan. Lebih-lebih lagi dengan budaya ketimuran di Malaysia sebagai budaya dominan, dan kepercayaan yang mendasari nilai-nilai tertentu untuk melindungi pelbagai institusi. Malah, ia boleh dikaitkan dengan agama Islam sebagai agama rasmi di Malaysia.

Menurut Farish (1999), pengaruh agama Islam dalam kerangka nilai masyarakat Malaysia, khususnya Melayu, adalah besar berbanding dengan negara-negara Asia lain. Bahkan, ia cenderung menolak nilai-nilai Barat yang dianggap bercanggah dengan nilai-nilai Timur. Dalam hal ini, pegangan Rumah Api dilihat bertentangan dengan budaya dominan dan boleh menggugat moraliti dalam nilai tradisi. Apalagi apabila rata-rata mereka adalah daripada kaum Melayu. Namun mereka tidak pernah menyentuh persoalan agama kerana ia dianggap ruang peribadi dan mereka percaya kepada kebebasan memilih untuk beragama atau tidak beragama. Namun, hal ini tidak bererti bahawa mereka mengasingkan diri sepenuhnya daripada amalan-amalan masyarakat Melayu atau individu-individu di luar komuniti punk mereka. Terdapat perkara-perkara tertentu yang boleh ditoleransi, khasnya ritual balik kampung dan menyambut Hari Raya Aidilfitri. Akan tetapi, ia adalah sekadar untuk menghormati, meraikan dan bergembira bersama keluarga atau rakan. Meskipun cara mereka dan cara keluarga mereka adalah berbeza, ia bagaimanapun tidak menjadi justifikasi kepada mereka untuk memutuskan tali persaudaraan. Selagi ia tidak bertentangan dengan prinsip, selagi itulah ada ruang-ruang yang boleh ditolak-ansur. Perkara yang lebih mustahak ialah tidak ada unsur pemaksaan. Justeru, adalah menarik untuk dilihat mengapa budaya punk diterima oleh ramai orang Melayu sedangkan kaum itu mungkin agak kuat dengan adat ketimuran dan agama. Di Rumah Api, mereka juga cenderung untuk tidak akur. Amoroso (1996) menyatakan bahawa kelas pemerintah melancarkan “pertempuran ideologi” melalui unsur tradisional dalam budaya Melayu seperti kesetiaan, pengkhianatan, penghormatan dan kedaulatan supaya dapat menentukan bentuk negara pascakolonial. Lantaran itu, keakuran atau kesetiaan dapat dihubungkan dalam konteks institusi dan masyarakat di negara ini.

MELAWAN AUTORITI DAN SISTEM KAPITALISME

Kebanyakan aktiviti di Rumah Api menggambarkan mengenai penentangan dan ketidakpuasan hati kepada institusi kerajaan. Tambahan pula apabila sebahagian komuniti itu cenderung pada anarkisme. Berdasarkan kepada prinsip itu, Rumah Api tidak memiliki hierarki. Hal ini seakan-akan mencadangkan kaitan dengan hubungan penaung-dinaung (patron-client). Apatah lagi apabila komuniti punk itu menekankan DIY. Mereka memastikan bahawa tidak ada kebergantungan kepada mana-mana pihak. Mereka berusaha secara kolektif untuk mencari alternatif lain dan bagi memastikan bahawa kos perbelanjaan seperti sewa premis, utiliti dan pengangkutan dapat ditanggung bersama. Antaranya adalah dengan mengadakan gig dan hasil jualan tiket akan disalurkan kembali untuk menggerakkan Rumah Api. Hal ini bagi mengelakkan dominasi, pengaruh dan kawalan yang boleh mengikat mereka untuk mematuhi penguasa. Malah, ia berkait dengan prinsip anarkisme yang dimanifestasikan di Rumah Api. Mereka yakin bahawa penguasa merebut kuasa untuk kepentingan mereka sendiri walaupun dengan mengorbankan masyarakat. Penyalahgunaan kuasa ini yang dibenci oleh ramai golongan anarkis (Sheehan, 2007: 22).

Pengamatan di Rumah Api turut menunjukkan bahawa rata-rata mereka daripada latar belakang kelas pekerja dan masyarakat biasa. Majoriti mereka sama ada bekerja sendiri, secara freelance, atau di sektor swasta. Tahap pendidikan tertinggi dalam kalangan mereka pula adalah peringkat universiti. Meskipun mereka masih terkongkong dalam sistem kapitalisme, tetapi mereka berusaha sebaiknya untuk memastikan mereka tidak menyokongnya dan menghebahkan tentang kepincangan autoriti dan kapitalisme. Salah satu perkara yang dilakukan oleh mereka adalah dengan mempraktikkan DIY, mengurangkan pembelian atau penggunaan (consumption), sama ada secara individu atau bersama.

Kebanyakan mereka juga tidak selesa dengan situasi politik semasa yang hiruk-pikuk dengan konflik dan mahu mencari situasi baharu yang lebih harmonis. Di Rumah Api, mereka berkawan dan bergaul dengan orang-orang yang memiliki pengalaman hidup yang hampir sama dan tidak selesa dengan aturan-aturan yang mengongkong. Oleh itu, mereka bergaul secara bebas di situ. Namun, pergaulan bebas bukan bermakna hubungan seks bebas dan penyalahgunaan dadah yang ditolak oleh mereka dengan tegas, tetapi mereka boleh bercampur antara satu sama yang lain tanpa sikap prejudis. Hal ini bersesuaian dengan kajian Sutherland dan Cressey (1974) dan Willis (1963). Keakuran tidak harus dilihat sebagai kekal dalam manusia. Ia amat bergantung kepada pertimbangan dan tindakan seseorang yang sentiasa mempunyai dorongan untuk bebas. Lantas, komuniti ini mungkin menjadi punk bukan untuk melarikan diri daripada masyarakat tetapi untuk menyatakan ekspresi mereka.

Secara langsung, pengasasan Federasi ANTARA4 mencadangkan hubungan erat Rumah Api dengan prinsip anarkisme. Namun, tidak semua di Rumah Api yang berpegang dengannya. Tetapi ini tidak menghalang mereka untuk menyatukan rakan-rakan di seluruh Malaysia bagi bergabung dalam federasi yang cenderung pada gerakan bawah tanah. Meskipun federasi itu masih dalam peringkat perbincangan, namun ia menyarankan hala tuju dan matlamat politik yang jelas. Lebih-lebih lagi apabila terdapat aksi politik yang mungkin lebih dekat dengan masyarakat. Hal ini juga mencadangkan bahawa budaya penentangan mereka tidak cuma simbolik, tetapi juga menuju akar umbi masyarakat. Perkara ini yang harus wujud dalam budaya penentangan (Wuthnow, 1976). Namun semasa acara “Lepak Anarki” di Rumah Api yang diadakan pada 26 Oktober 2013 – perjumpaan anarko-punk, skinheads, hardcore, hip-hop dan sebagainya dari seluruh Malaysia – tidak ramai yang menyertai dan memberikan pendapat dalam perbincangan itu. Begitu juga dengan perbincangan dalam talian untuk Federasi ANTARA apabila didapati hanya individu sama sahaja yang memberikan pandangan. Hal ini memberikan persoalan jika seluruh komuniti punk di Rumah Api itu bergerak secara kolektif.

Rumah Api juga dalam beberapa perkara seakan-akan menjauhi ruang awam. Ketika sekelompok aktivis anak muda Occupy Dataran mengadakan aktiviti mereka setiap Sabtu malam di Dataran Merdeka (Julai 2011–Mei 2012), kehadiran anggota Rumah Api kurang kelihatan. Walhal aktiviti yang dilakukan oleh Occupy Dataran ini dilandasi oleh kesamaan ideologi dan praktik yang selama ini cuba diterapkan oleh mereka, iaitu demokrasi langsung (direct democracy) yang bersifat horizontal dan tanpa kepimpinan. Ciri utama demokrasi langsung ini adalah tiada pemimpin dan dominasi kelompok tertentu dalam perbincangan dan proses pengambilan keputusan. Idea dan kaedah ini telah dicadangkan oleh sekumpulan anarkis yang kemudian diterima pakai di dalam gerakan Occupy Wall Street pada 2011 (Graeber, 2013). Idea dan kaedah ini juga yang dipraktikkan di Rumah Api. Namun, keengganan mereka memanfaatkan ruang awam seperti ini menjadikan mereka dilihat sangat eksklusif, bukan hanya dengan masyarakat umum, tetapi juga sesama rakan aktivis. Apatah lagi kerana pencetus gerakan Occupy Dataran itu, seorang seniman grafik dan aktivis bebas, Fahmi Reza, juga mengakui banyak terpengaruh dengan punk dan tidak asing dengan aktiviti gig di Rumah Api.

Geertz (1964) menyebut bahawa persekitaran budaya adalah penting untuk meneliti mengenai sesuatu ideologi. Hal ini kerana ideologi tertentu dapat dilihat melalui simbol dan ritual. Maka, ia mencadangkan hubungan antara muzik dan Rumah Api dapat dikaitkan dengan tindakan politik. Hal ini kerana mereka tidak mengadakan gig untuk berseronok semata-mata, tetapi untuk mengumpul dana bagi menyokong tujuan politik yang tertentu dan usaha untuk menonjolkan isu semasa di dalam dan luar negara. Melalui muzik, Rumah Api jelas mengangkat suara kelas pekerja, alam sekitar, kesetaraan dan kedamaian. Justeru, hal ini dapat menggambarkan bahawa muzik menjadi elemen dalam budaya penentangan Rumah Api untuk mencapai sesuatu perubahan politik.

Menurut Mohd. Rizal Hamdan (2012), muzik dan lagu boleh menjadi alat penyebaran idea politik dan sebagai senjata dalam aliran muzik bawah tanah. Ia juga dapat memberikan petunjuk mengenai orientasi sosio-politik. Rumah Api telah mengadakan gig untuk menolak reaktor nuklear (isu Lynas), mempromosi kebebasan manusia, perjuangan hak wanita, membantu mangsa banjir, bantahan pembinaan empangan dan sebagainya. Perkara itu menunjukkan mereka peka kepada keadaan sekeliling. Apatah lagi apabila kebanyakan kumpulan muzik punk yang terlibat membawakan lagu-lagu yang mengandungi mesej politik. Contohnya, tentang pilihan raya, pendidikan dan keadilan ekonomi. Mereka juga harus bebas daripada perkauman, diskriminasi dan homofobia. Hal ini dapat dilihat apabila Rumah Api menjadi tempat gig Sons of Skinheads KL Meeting yang disertai oleh lebih 200 orang dari Malaysia, Jepun, Indonesia dan sebagainya pada 17 Januari 2015. Dalam acara ini, anti-rasisme dan anti-dadah sangat ditekankan. Penganjuran gig ini dengan jelas menyangkal stereotaip masyarakat yang memandang negatif sub-budaya itu sehingga mereka terpaksa bergerak di bawah tanah untuk mengelak daripada gangguan polis. Apatah lagi apabila mereka digambarkan sebagai tidak beragama, “samseng” dan juga penjenayah (Zachariah, 2015).

Namun begitu, terdapat pendapat bahawa ia mungkin tidak dapat dilihat dengan ketara sebagai suatu penentangan. Bagi Hollander dan Einwohner (2004), covert resistance atau penentangan terselindung adalah penentangan yang disengajakan dan boleh dilihat, tetapi tidak diamati oleh sasaran sebagai penentangan. Dalam Byerly (1998: 27), The Republic, tulisan Plato, menyebut “…any musical innovation is full of danger to the whole State, and ought to be prohibited; when modes of music change, the fundamental laws of the State always change with them.” Maka, walaupun lagu-lagu yang dimainkan di Rumah Api tidak semestinya bersifat politik, namun kegunaannya adalah untuk mengajukan isu-isu politik. Bahkan, sikap anti-establishment di Rumah Api juga menyebabkan konfrontasi antara mereka dan autoriti. Tambahan pula apabila keberadaan Rumah Api seolah-olah adalah sebagai suatu kritikan sosial, penentangan sosial dan perubahan sosial. Dengan ini, wujud idea supaya ruang alternatif dapat dilahirkan untuk menentang autoriti. Oleh itu, jika terdapat kepercayaan kepada autoriti dalam masyarakat, Rumah Api pula sebaliknya. Bahkan, hampir semua memilih untuk tidak mendaftar sebagai pengundi untuk pilihan raya. Hal ini dapat dilihat sebagai protes mereka yang pesimis bahawa pilihan raya boleh melakukan perubahan. Secara tidak langsung, budaya penentangan memberikan petunjuk sama ada Rumah Api bersifat politik (political) atau polos politik (apolitical). Hal ini kerana budaya penentangan boleh ditandakan dengan tindakan empirikal yang mempengaruhi proses politik. Ia menentukan sama ada mereka memiliki sifat-sifat parokial, subjek atau partisipan (Verba dan Almond, 1963). Hal ini seakan-akan menggambarkan bahawa Rumah Api tidak menaruh harapan kepada penguasa. Mereka tidak mempercayai pemerintah dan berpendapat bahawa cara terbaik untuk hidup adalah dengan mendapatkan kebebasan. Menurut Grossberg (1997: 114):


In this context it is important to begin by admitting the obvious and painful truth that rock rarely challenges the political and economic institutions of society (and when it does, it is usually either marginal, utopian or hypocritical). It does not even challenge or attempt to negate the political and economic conditions of everyday life. It remains largely within the privileged space of everyday life, although it often imagines its romanticized other — its image of alienated rebellion, its black musical sources — as living outside everyday life.



Tetapi ia tidak bermakna bahawa mereka tidak mampu untuk menilai dan mengkritik, atau tidak memiliki kesedaran politik. Bahkan, mereka mempunyai pemikiran yang tajam terhadap isu-isu semasa. Ia dapat dilihat dalam aktiviti-aktiviti mereka. Mereka mungkin polos politik kerana keyakinan bahawa kuasa adalah punca korupsi dalam pemerintahan. Namun, tidak dapat dinafikan bahawa terdapat sebahagian individu di Rumah Api yang melakukan partisipasi dalam masyarakat dan bergiat aktif dalam pelbagai tindakan politik. Oleh itu, apabila merujuk kepada budaya penentangan di Rumah Api, ia akan berbalik kepada individu. Ia adalah sukar untuk menyatakan siapa yang lebih melawan kerana semua tidak memiliki tahap dan cara penentangan yang sama. Mungkin terdapat individu yang lebih serius untuk melawan dan mungkin ada pula yang bersikap acuh tak acuh. Maka, persoalan menarik yang dapat diungkitkan adalah penglihatan (visibility) terhadap budaya penentangan dalam komuniti punk itu; adakah pembangkangan mereka mesti ketara kepada orang lain dan diiktiraf sebagai penentangan?

Tindakan politik dan aksi langsung di Rumah Api mungkin dapat menimbulkan kesedaran politik kepada komuniti punk dan masyarakat. Namun, budaya penentangan itu mungkin hanya berhasil dalam peringkat simbolik sahaja. Aktiviti-aktiviti di Rumah Api menyarankan bahawa mereka jarang mendekati masyarakat di luar komuniti itu. Budaya penentangan di Rumah Api seakan-akan bergerak dalam lingkungan komuniti punk sahaja dan tidak sampai kepada masyarakat. Lantaran itu, timbul persoalan bagaimana Rumah Api mahu menentang sistem kapitalisme dan autoriti jika aktiviti-aktiviti mereka tidak diluaskan dalam masyarakat?

Dalam hubungan ini, komuniti punk di Rumah Api menyatakan bahawa perkara yang lebih signifikan dalam hal ini adalah tentang perubahan dalam individu dan budaya penentangan tidak patut disempitkan dalam konteks komuniti sahaja. Ia juga dapat dilaksanakan dalam kehidupan seharian masing-masing. Salah satunya adalah dengan mengurangkan penggunaan Rumah Api. Ahli-ahli mereka tidak bergantung sepenuhnya kepada Rumah Api untuk memulakan sebarang aktiviti. Terdapat sebahagian yang bergerak secara mandiri dan bekerjasama dengan kolektif-kolektif lain. Justeru, aktiviti-aktiviti di Rumah Api dapat dianggap sebagai dorongan kepada mereka untuk mempercayai kebolehan sendiri. Di samping Rumah Api, mereka juga mengikuti acara-acara oleh pelbagai komuniti lain seperti berbasikal beramai-ramai (critical mass), grafiti, “candlelight vigil”, teater, bacaan puisi dan sebagainya. Ia menunjukkan hampir semua aktiviti di Rumah Api menekankan aspek keseronokan dan kesenian. Hal ini mencadangkan bahawa penentangan Rumah Api tidak semestinya sesuatu yang kelihatan tegar. Perkara ini disokong dengan kajian Rokiah (2004) yang menyatakan bahawa keseronokan adalah tindakan kolektif untuk mencetuskan kegembiraan dan sebagai bantahan kepada batas-batas budaya dan autoriti. Oleh itu, idea dan perjuangan di Rumah Api bukan sahaja bergerak atas inisiatif komuniti itu, bahkan dipengaruhi oleh pelbagai faktor. Ia dapat dilihat bahawa prinsip DIY, anarkisme, ruang bebas dan sebagainya memberikan kesan dalam penentangan mereka kepada sistem kapitalisme dan autoriti. Menurut Arip5:


Rumah Api adalah autonomous centre. Autonomous bermaksud kami bebas dari segala kawalan daripada orang luar seperti badan korporat, parti politik, institusi agama dan NGO. Kami melakukan aktiviti yang kami organize sendiri. Di Rumah Api, kami ada prinsip. Segala aktiviti kami lakukan adalah untuk benefit komuniti punk (lebih tertumpu kepada DIY yang menolak kapital sebagai pegangan hidup) dan juga untuk komuniti di luar. Kami menolak segala unsur diskriminasi seperti rasisme, fasisme, seksisme dan homofobia. Rumah Api juga bukan di-run untuk profit. Kami di Rumah Api lebih senang cakap adalah anti-authoritarian. Bagi kami, budaya punk dan anti-authoritarian memang sinonim…



Rumah Api juga mungkin dekat dengan aksi langsung (direct action). Menurut Schock (2005), aksi langsung adalah apabila seseorang atau sekumpulan manusia bertindak untuk mencapai sesuatu matlamat tanpa campur tangan daripada mana-mana pihak. Di Rumah Api, praktik aksi langsung ini dilihat dalam aktiviti mereka yang diberi nama Really, Really Free Market. Berbeza dengan kapitalisme yang begitu mementingkan keuntungan, aktiviti Rumah Api ini pula menitikberatkan nilai guna. Mereka memberikan perkhidmatan atau barangan yang masih bermanfaat secara percuma kepada sesiapa sahaja, termasuklah baju, buku, alatan elektrik dan lain-lain lagi. Mereka tidak meminta sebarang pulangan atau keuntungan daripada aktiviti Really, Really Free Market ini. Justeru, ia dapat dikatakan bergerak dalam lingkungan model “gift economy”.

Menurut Cheal (1988), ia adalah cara pertukaran apabila sesuatu benda yang berharga tidak akan dijual. Ia bertentangan dengan ekonomi pasaran dan ekonomi barter kerana tiada nilai pertukaran dalam aktiviti itu. Justeru, aktiviti ini menyarankan kritikan Rumah Api kepada penswastaan, komersialisme, ketamakan dan sebagainya yang meluas di Malaysia. Malah, sejak Rancangan Malaysia Kedua (1971–1975), agihan ekonomi hanya ditumpukan kepada kekayaan peribadi dan kapitalisme semakin berkembang di negara ini (Lee, 2004). Ironinya, aktiviti ini diadakan bersebelahan dengan premis Rumah Api dan promosi tentangnya mungkin cuma dilakukan di laman sosial atau melalui sebaran poster. Maka, masyarakat setempat dilihat tidak mengetahui dengan lebih lanjut dan hanya sebahagian yang menyedari tentang aktiviti itu. Ia berbeza dengan pendapat bahawa tempat yang baik untuk mengadakan aktiviti kemasyarakatan adalah di ruang awam. Carr et al. (1992) menyebut bahawa ia harus dipanjangkan di taman awam, kawasan rekreasi, dataran dan lain-lain lagi. Hal ini untuk mewujudkan komunikasi bersemuka, kesan sosial yang luas dalam masyarakat, dan lebih ramai orang yang berpartisipasi (Habermas, 1991). Justeru, ia mungkin harus dilaksanakan di tempat-tempat yang mempunyai signifikan politik untuk merebut kembali fungsi ruang awam dan untuk meningkatkan kepekaan masyarakat. Apatah lagi apabila budaya penentangan perlu mendapat penglibatan dan kesedaran massa.

Aktiviti Food Not Bombs Kuala Lumpur pula bertujuan untuk mengkritik kegagalan pemerintah dan sistem kapitalisme kerana masih banyak warga miskin kota dan gelandangan biarpun wujud pembangunan pesat di ibu kota itu. Dalam aktiviti ini, mereka memasak sendiri makanan dan mengedarkannya secara percuma kepada sesiapa sahaja, khususnya para gelandangan dan warga miskin kota di Kuala Lumpur. Bahan-bahan mentah didapati secara percuma di pasar yang berdekatan. Aktiviti ini menunjukkan kesungguhan mereka untuk menentang jurang sosial yang disebabkan oleh ketidakadilan sistem kapitalisme. Malah, ia memberikan idea bahawa Rumah Api sememangnya boleh terlibat dengan masyarakat di luar komuniti mereka. Ia juga mengesyorkan bagaimana komuniti itu masih boleh mengekalkan identiti punk untuk menentang kapitalisme bersama-sama dengan masyarakat di luar lingkungan mereka.

Kedua-dua aktiviti tersebut menunjukkan bahawa Rumah Api adalah sebahagian daripada sebuah gerakan yang lebih besar dalam menentang kapitalisme di peringkat global. Food Not Bomb dan Really-Really Free Market adalah aktiviti yang lahir daripada gerakan anarkis di Amerika Syarikat dan kemudian dilakukan oleh anarkis di seluruh dunia. Rumah Api turut mengadakan aktiviti tersebut sebagai bentuk solidariti perjuangan dan manifestasi ideologi yang mereka yakini.

Dalam memberikan reaksi terhadap keadaan semasa di peringkat tempatan pula, Rumah Api terlibat dalam Kempen Penentangan Terhadap Projek Lebuh Raya Bertingkat Sungai Besi-Ulu Kelang (SUKE). Bantahan ini diadakan bukan sahaja kerana projek tersebut menjejaskan komuniti punk dan masyarakat setempat, bahkan projek tersebut merupakan tindakan kerajaan yang lebih mementingkan syarikat-syarikat kapitalis berbanding kebajikan rakyat. Apatah lagi apabila tiga buah plaza tol akan ditempatkan di beberapa lokasi. Justeru, mereka telah melancarkan kempen untuk menyampaikan maklumat dengan lebih luas termasuk di luar kelompok punk seperti mengadakan gig dan menghasilkan kemeja-T “Stop Eviction, Save Rumah Api”.

AKTIVISME POLITIK SEMASA RUMAH API

Perkembangan semenjak 2014 memperlihatkan Rumah Api semakin menonjolkan diri dalam ruang awam. Malah kehadiran mereka kelihatan agak menonjol berbanding peserta lain. Peralihan ke partisipasi yang lebih terbuka ini dihujahkan berlaku disebabkan oleh perkembangan politik semasa. Sebelum itu, kebanyakan protes awam didominasi oleh parti politik dan isu-isu yang bersifat politik seperti reformasi pilihan raya dan Anwar Ibrahim. Namun perkembangan selepasnya menyaksikan isu-isu kepentingan bersama mula diketengahkan dan Rumah Api dilihat mengambil bahagian dengan lebih aktif. Mereka biasanya datang secara berkelompok dengan semua memakai pakaian hitam. Sebahagian mereka menggunakan penutup wajah berwarna hitam dan mengibarkan bendera merah hitam yang menjadi simbol kepada jaringan Anti Fasis (Antifa) sedunia. Kadangkala mereka menyalakan suar dan bunga api sehingga selalu disalahertikan sebagai tindakan provokasi dan meresahkan peserta demonstrasi yang lain. Dalam bahasa aktivis antarabangsa, kaedah aksi seperti ini dikenali sebagai Black Bloc. Menurut Graeber (2013: 13–14):


There is a widespread impression that “the Black Bloc” is some kind of murky organization, given to ultra militant anarchist ideologist and tactics. Actually, it’s a tactics that activists—usually anarchists—can employ at any demo; it involves covering one’s face, wearing firly uniform black clothing, and forming a mass willing and able to engage in militant tactics if required.



Dalam demonstrasi menentang Goods and Service Tax (GST) pada Hari Pekerja 1 Mei 2014 di Dataran Merdeka, kehadiran mereka mencetuskan kekecohan dengan sekumpulan Unit Amal Parti Islam Se-Malaysia (PAS) dan pihak media (The Malaysian Insider, 2014). Ketika perhimpunan Hari Pekerja 1 Mei 2015 pula, 29 orang yang dikatakan daripada kumpulan anarkis dan punk dari Kuala Lumpur dan negeri-negeri lain telah ditahan selepas perhimpunan tamat. Dalam perhimpunan itu, mereka sebetulnya mahu mengkritik tindakan kerajaan yang mementingkan produk kapitalis berbanding rakyat (Melati dan Gomez, 2015). Terkini, pada 28 Ogos 2015, iaitu pada malam sebelum perhimpunan Bersih 4.0, pihak polis telah menahan 163 orang dengan tuduhan memudaratkan demokrasi berparlimen, kesalahan perhimpunan haram dan kesalahan permit hiburan. Penahanan ini tidak dapat ditolak kemungkinan kaitannya dengan tajuk gig pada malam itu; “Party Tonight, Revolution Tomorrow”, dan sentimen bahaya anarkisme disebabkan penglibatan mereka dalam protes atau demonstrasi sejak kebelakangan ini (Malaysiakini, 2015). Tindakan yang diambil terhadap mereka menunjukkan bahawa komuniti punk di Rumah Api sudah dianggap sebagai suatu ancaman kepada pemerintah.

KESIMPULAN

Kepercayaan politik seseorang adalah tindak balas keperibadian dan beberapa pengaruh sosial lain yang menyumbang kepada budaya politik semasa (Leeds, 1981). Dalam konteks budaya penentangan, keberadaan Rumah Api dapat dilihat sebagai penggerak sosial (social cause) untuk melawan khususnya kepada kapitalisme. Identiti kolektif dalam komuniti punk itu diangkat supaya nilai-nilai bersama dalam kalangan mereka boleh dijadikan sebagai pemangkin untuk aksi langsung dan tindakan politik. Justeru, budaya penentangan dapat menghubungkan berbagai-bagai usaha Rumah Api yang dianggap sebagai kumpulan bukan pilihan (underdog) untuk terlibat dalam hubungan dialektik dengan sistem kapitalisme dan autoriti. Ia terjadi secara perlahan-lahan apabila Rumah Api menolak nilai utama dalam masyarakat dan cuba untuk menggantikannya dengan nilai alternatif. Mereka kemudian memiliki potensi untuk menggerakkan suatu gerakan sosial. Namun, komuniti punk seolah-olah tidak mempunyai daya dan sumber kukuh untuk melawan dengan lantang. Penolakan Rumah Api kepada sebarang aturan juga seakan-akan boleh meletakkan mereka dalam situasi untuk tidak melakukan apa-apa. Walau bagaimanapun, budaya penentangan di Rumah Api dapat menyarankan bahawa ia boleh dilihat sebagai alat yang seharusnya dapat melebihi sub-budaya dan budaya dominan. Tidak dapat dinafikan bahawa ia cuma asas kepada kebebasan mereka. Tetapi proses-proses perubahan ini sebetulnya memiliki kaitan dengan kefahaman politik.

Justeru, ia memberikan gagasan bahawa jika sekumpulan manusia bersatu dan bekerjasama, mereka setidak-tidaknya boleh mencabar status quo dan mendapat kebebasan yang diinginkan. Bahkan, selain sebagai ruang untuk menyebarkan idea anti-kapitalisme dan anti-autoriti, Rumah Api juga memudahkan proses sosialisasi dan interaksi dalam kalangan komuniti punk itu. Oleh itu, Rumah Api boleh dilihat sebagai perantara untuk memperlihatkan kesatuan idea yang sama. Perkara ini dapat menjelaskan bahawa penentangan di Rumah Api seakan-akan berakar daripada idea-idea tentang identiti dan budaya punk dengan hubungan dikotomi yang berlainan seperti benar atau salah, setuju atau bantah, menurut atau melawan, dan sebagainya lagi.
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2.      Joe Kidd. Temu bual. 30 Disember 2013. Aliran punk di Malaysia, Rumah Api, Ampang, Kuala Lumpur.

3.      Arip. Temu bual. 24 September 2013. Rumah Api, Ampang, Kuala Lumpur.


4.      Federasi ANTARA telah sepakat diwujudkan ketika acara “Lepak Anarki” di Rumah Api. Ia telah dihadiri oleh banyak kolektif anarkis dan bukan anarkis dari seluruh Semenanjung Malaysia. Federasi itu bertujuan untuk menyatukan semua kolektif itu di bawah satu bumbung yang sama.
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There are a number of books on General Sir Gerald Templer and his two year proconsulship in Malaya (1952–1954) as High Commissioner and Director of Operations but views on the man are somewhat mixed. One view describes him as a “martinet in manner and appearance“; another labeled him a dictator while a Malaysian scholar claimed the man was notorious for his violent temper and intemperate language. Then there are those who saw his crucial role in defeating the Communist uprising while others credited this success to the Briggs Plan which was put in place before his arrival in Malaya by the previous Director of Operations Lt. General Sir Harold Briggs. This brilliant plan forced the Malayan Communist Party (MCP) to focus on consolidation rather than military offensive through its withdrawal deep into the Malaya-Thai border and later into south Thailand.

Leon Comber provides a fresh insight to the argument by giving a more balanced account of the man. He argues that Templer’s “own input was the vigour and military drive he infused into the campaign against the Communists” and for this Templer should be given credit. I agree with Comber’s assessment of Templer who was widely accepted as an outstanding general but his dealing with politicians were not as remarkable. His “well known abrasiveness and use of barrack room language left one with the feeling that he was an old-world imperialist who was out of touch with the times who regarded with extreme distaste the abandonment of Britain’s imperial responsibilities.” Coming from a former imperial functionary himself this is certainly a perceptive assessment of Templer.

Leon Comber is no stranger to post-war Malaya. As major he landed with the returning British/Indian forces in Morib, Selangor in September 1945. Later he served as a Chinese speaking Special Branch officer in the Malayan Police dealing with military and political intelligence during the Malayan Emergency. This officer speaks Malay, Chinese (Cantonese and Mandarin) and Hindi. Comber is also a well known writer. He had written popular books on Chinese magic and superstition, Chinese ancestor worship and Chinese festivals. His more substantive works cover the May 13th incidence and Malay-Chinese relations, Chinese secret societies including for the 1950s and on the Special Branch. The Special Branch book entitled Malaya’s Secret Police 1845–1960: The Role of the Special Branch in the Malayan Emergency (published by Monash Asia Institute, Clayton in 2009) was based on official documents which he had seen aided by personal observation while he was in the force.


Comber’s sources for the study are impeccable. Not many scholars have seen these sources and Comber was one of the few who managed to consult them. His experience as honorary ADC to Sir Henry Gurney and as Special Branch officer came in useful. Comber had referred extensively to official British documents that are kept at the British National Archives at Kew (CAB Series, CO 229, CO 537, CO 1022 and PREM 11) and the National Army Museum in Chelsea, London which keeps materials on Templer. He had also consulted the National Archives of Australia notably the reports and observations by Australian diplomatic officers in Malaya and Singapore, the National Archives of Malaysia, the National Archives of Singapore, official papers and government publications besides myriad books and essays relating to the period and Templer. Another important source are the private papers of important political luminaries from Malaysia which are deposited at the Institute of Southeast Asian Studies in Singapore. These include the private papers of Phair Gan (P. G.) Lim, Tun Tan Cheng Lock and Tun H. S. Lee.

Templer and the Road to Malayan Independence is divided into eight chapters including the conclusion. Shamsul Amri Baharuddin, the well known Distinguished Professor from Universiti Kebangsaan Malaysia provides a foreword extolling Comber’s contribution in putting “face to a theory through Templer and his brief presence in colonial Malaya in the creation of ‘colonial knowledge’ of the Malaysian variety”. The book discusses the background of Templer’s appointment to replace the assassinated Henry Gurney, Templer’s early days in Kuala Lumpur, the implementation of Templer’s political directive, his distaste of the British advisors to the Malaysian Chinese Association, MCA (Dr. Victor Purcell and Francis Carnwell), his involvement in the formation of the Kinta Valley homeguard which was funded by wealthy Chinese tin magnates who were strong supporters of the MCA, Templer’s dealing with the Malayan system of justice which was seriously flawed and only served colonial interests making a mockery of the much celebrated sense of British justice, his roadmap of Malayan self government and his departure from Malaya. As part of the roadmap towards self rule 2.6 million non-Malays, the majority of whom were Chinese, were accorded Malayan citizenship. Most of what he had done during those two years were part of the official directive that was handed to him by the Colonial Office prior to his departure to Malaya in 1952. However, contemporary Malaysians viewed these moves in a different light.

Scholars have pointed out Templer’s military prowess but as an administrator and politician his record was less impressive. His relationship with leaders of the Malayan political establishment notably leaders of The United Malays National Organisation (UMNO) and the MCA was poor. In fact he seemed to distrust them notably the Tunku. Asian civil servants in the colonial bureaucracy similarly found him offensive and difficult to handle. Templer was equally displeased with his senior officers who had close personal relations with Malayans. Looking at recent studies on postwar Malaya one is struck by the minimal reference to Templer and his role in ending the Emergency or in putting into place a Malayan road map for self government.

One individual who was at the receiving end of Templer’s violent temper and intemperate language was the Malay nationalist Abdul Aziz Ishak, former Kesatuan Melayu Muda (KMM) and avowed socialist who served as Minister of Agriculture in the first Tunku Cabinet. Comber had described the episode in the book based on various accounts including Victor Purcell’s and the official records. On his return from attending Queen Elizabeth II inauguration Abdul Aziz was summoned to meet Templer as King’s House (present Carcosa Sri Negara). Without being given the chance to defend himself he was given a tongue lashing and labeled a “rat, and a rotten journalist whose name stinks in Southeast Asia.” In 1955 Abdul Aziz wrote of the entire episode in his short autobiographical account Katak Keluar dari Bawah Tempurong which was republished in 1987. Abdul Aziz provides his side of the episode and its ramifications in the chapter simply titled Peristiwa “Tikus”. Templer was visibly upset with what he had written on the Queen’s coronation ceremony. As one of the four journalist from the Commonwealth who were allowed into Westminster Abbey where the ceremony took place Aziz’s sharp eye caught many things which he recorded and later published by Malayan and Singapore newspapers. He recalled in the meeting with Templer that he was called a Bloody Fool, Idiot and so forth; he protested these name callings and refused to accept them. When he was repeatedly called a rat, his patience simply worn out and he stood up to leave the room. It was then that Templer challenged him to publish the meeting which he did in both the Singapore Standard and Utusan Melayu. It became hot news for two months. Aziz received many telegrams of support from within the country and from Britain and India. He even cited Purcel’s comment on the matter deriding Templer. He received strong support from the Malays while UMNO Youth regarded him as a hero. Aziz was also subjected to strict scrutiny from the Special Branch looking for mistakes/errors including to check whether he has a license for keeping a radio and a $25 fine for wrong parking. Templer refused to talk to him for four months although Templer reappointed him as member of the federal legislative council in January 1954. In 1957 both met during the independence celebration in Kuala Lumpur but on a different note, no longer as adversaries.

According to Tun Abdul Razak Templer (Tun Abdul Razak: Riwayat Hidup dan Zamannya by William Shaw, 1977) was known to be firm with civil servants but at times could joke with them. As a newly wed Abdul Razak was on honeymoon in Penang in 1952 when he received a telegram from Templer to go to Cameron Highlands to check on the problem of flies; Abdul Razak refused to cut short his honeymoon. With regard the transfer of the state capital of Pahang from Kuala Lipis to Kuantan, the military and political supremo was unhappy with the change as he favoured Temerloh. As the Pahang State Secretary the adamant Abdul Razak had to face an equally adamant Templer who resorted to the usual strong language “I want you to move to Temerloh, but if you want to go to hell, just go to hell.” Nevertheless the concept “the heart and mind” of the Emegency as rigorously implemented by Templer was later reapplied by Abdul Razak with equal vigour in his rural development planning after 1957.

Templer and the Road to Malayan Independence is useful in highlighting Templer’s presence in Malaya and its impact on Malaysian politics. In a way the book has come a long way to rectify his position in Malaysian history while Malaysians of the older generations have differing viewpoints of the man.

Abu Talib Ahmad
School of Humanities
Universiti Sains Malaysia
atalib@usm.my
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