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The Culture of Pancasila.
An Indonesian concept that fuses the impossible

Abstract

This paper offers a brief insight into the history and culture of Pancasila. Called the Indonesian
National Philosophy, in force since 1945, it aims to embrace all aspects of life, to provide tolerance
and justice in Indonesia to all. Since independence, however, Indonesia has been struggling with
intractable problems of religious intolerance and minority communities, despite a functioning
democracy today. Pancasila stems from compromises and alliances between the different major
religious communities, both Muslim and non-Muslim, but which cause social exclusion of some
groups at the same time. For years, during the presidency of Soekarno and Suharto, it served as
a political tool to ensure relative peace and control in the state, and today seems to be only a set of
phrases repeated in Indonesia without further reflection on their content.

Keywords: Indonesia, Muslim majority democracy, Pancasila, Soekarno, Suharto.

Towards the Indonesian nation-state

Indonesia is one of the most complex postcolonial countries in the world,
which before its declaration of independence had only a short pre-colonial
history as a united entity. Since it came to being in 1945, Indonesia’s leaders
faced all kinds of internal divisions and found Pancasila a useful strategy to
weaken the sense of local and religious identity and emphasize Indonesia as
a whole. This state has a long tradition of peaceful coexistence of various
groups, supported by Pancasila, which largely enforces harmony and tolerance,
but its history is also characterised by countless social, political and religious
conflicts. The Pancasila philosophy, shared at the national level, seems to be
a solution in which religion plays an important role, relying essentially on
the interreligious dialogue between Muslims and non-Muslims. At the time of
proclaiming independence by Soekarno, the future first president of Indonesia,’
the country was divided and dividing lines ran across various social, ethnic
and religious groups. The idea of integration did not find much understanding
among the various ethnic groups scattered throughout the archipelago and
speaking in various languages. The tendency of violent reactions by competing

1 Royal Netherlands Institute of Southeast Asian and Caribbean Studies, KITLV, Leiden.
2 Soekarno, together with Hatta, was the proclamator of Indonesia’s independence and first
President of the Republic of Indonesia. See: Steedly 2013.
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of political elites became visible. Power meant not only state control but also
the possibility of shaping the nation. Soekarno’s overarching goal was to
maintain Indonesia’s integrity because the “dream of many generations” had
just come true and the fight against colonialism and occupation could not be
wasted.?

The Japanese occupation of the Dutch East Indies in 1942—1945, although
short-lived, put an end to Dutch colonialism.* The Netherlands did not intend
to respect Indonesian sovereignty and a growing national identity and offered
Indonesia entry to the Kingdom of the Netherlands. For Soekarno, Hatta and
Syahrir3 this could not be acceptable in any way.® For four consecutive years,
starting from 1945, there were bloody fights between Dutch and Republican
troops, regional guerrillas, Muslim and communist militias, opposing the
former colonisers, the Japanese, and the republican authorities themselves.
The unification of such diverse social groups was by no means simple and
obvious. This period, known as the Indonesian National Revolution (Perang
Kemerdekaan Indonesia or Revolusi) and also bersiap (“get ready” or “be
prepared”), plays a significant role in the Indonesians collective memory as
a violent, chaotic time.” The treaty acknowledging Indonesian independence
from the Netherlands was not signed until 2 November 1949.8

Indonesia won freedom, but its socio-economic situation was more like that
of a defeated country. The Japanese occupation, fighting with the Netherlands
and its British ally, destroyed the colonial economy and exhausted the society.
Freedom alone was not enough to reward after such murderous guerrilla
warfare. The first decades of independence were very unstable. The Revolusi
myth was supposed to symbolise not only the fight against colonialism but
the fight for new social justice. However, instead of a harmonious society,
the clashes within the newly formed state between rival groups, previously
suppressed by the coloniser, intensified. It should be clearly emphasised that
the independent state existed only in the minds of a narrow political elite. Most
of the population from areas distant from Java initially did not even know
about their belonging to a new state or did not recognise it for a long time.’

3 Emmerson 2005: 48.

4 See: Bharadwaj 1997.

5 Soekarno, Hatta, Sutan Syahrir are considered the founders of the Republic of Indonesia. See:
Steedly 2013.

6  Indonesian historiography ignores Tan Malaka, a legendary communist-national figure, an
advocate of violent national liberation struggle and leader of anti-negotiation forces opposing
any negotiations with the Netherlands, and at the same time Soekarno’s greatest opponent,
captured and executed by the president’s supporters in 1949. See: Bourchier 2015.

7  Frederick 2002.

Friend 2003.

9  See the Republic of South Maluku case. Feith & Lev 1963.

oo
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Therefore, an idea was needed to unite diverse social groups into a new state,
even if it were a very complicated and seemingly illogical setup.

The Indonesian language, adopted from Malay, fulfils an identity-forming
function of constructing and consolidating the scattered society on thousands
of islands.'” Mandatory usage of Indonesian was applied to shape a common
culture, building for the first time a supra-local community, rising above local
solidarity. A common language, usually even today not the first language of
a child in Indonesia, not only allows people from different parts of the
archipelago to communicate, but also creates a common bond between
Indonesians from different ethnic and linguistic backgrounds.

The formulation of the national motto of Bhinneka Tunggal Ika, which
can be translated as “unity in diversity”!!, expresses the fundamental unity
despite the huge ethnic, regional, social or religious differences, and perfectly
describes this most extensive archipelago in the world and probably the most
heterogeneous in ethnic and cultural terms.'? The motto perfectly reflects the
Indonesians’ flexibility and their natural ability to syncretise and embrace
various religious beliefs, traditions and dimensions of cultures, matching them
to local conditions, which for the Western world can be quite astonishing.

Adopting Pancasila as the foundation for creating social relations in
the state, a neutral Indonesian language to unite all ethnolinguistic groups,
as well as rejecting the Islamic religion as a constitutive element, are the
three foundations for building the Indonesian nation. This process can be
successfully called “Indonesianisation”. The building of Indonesian identity is,
therefore, from the beginning the result of a politically and top-down project.
From the beginning of the 20" century, Indonesia was a political rather than
an ethnic project.”* In a country with such a diverse heritage and so many
local cultures, this process often required limiting local traditions in favour
of one “Indonesian national heritage”, which in practice took on a rather top-
-down and intentional character.'* From the beginning, it was not just about
celebrating nationalism, but also about proclaiming the unity of the nation and
legitimising political power.

10 The Institute for the Indonesian Language (Institut Bahasa Indonesia) in Indonesia reported
in 1972 that there are more than 400 local languages (not dialects). Nababan 1991: 116.

11 Choy 1999: 3-4.

12 Based on the 2010 census by Badan Pusat Statistik, the ISAS in Singapore developed a new
ethnic classification, distinguishing 119 large ethnic groups, but over 600 ethnic groups in
general, see: Ananta et al. 2014.

13 Cribb 2001: 219-39.

14 Cribb 2001: 229.
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Pancasila as a binder of state and nation

In considering the process of Pancasila’s formation, we should emphasise
the ideological tensions that accompanied its creation as derivatives of tensions
around the shape of the emerging state. The nation’s founders tried to answer
this challenge by developing a conception of the “brotherhood state” (negara
kekeluargaan), based on gotong-royong,"” as opposed to “the individual
state” (negara perseorangan), as in liberalism, or “the class-based state” as
in communism.'® The mythical, sublime, almost divine process of Pancasila
creating is often emphasised, coming basically from one politician, Sockarno,
who played a central role."”

Indeed, Sockarno was confronted with reconciling the various elites’
interests and their ideological options, faced with ongoing military operations.
Although Soekarno radically referred many economic and social issues,
and socialist aspirations show through his writings'® and speeches," he put
that socialism aside: Indonesia must first become free from feudalism and
imperialism, and the class struggle has been replaced by a national fight.

A tension between Muslim groups and secular state proponents was visible.
Soekarno proposed a kind of balance as the solution: Indonesia would not be
a secular state with religion banished from public life by legal regulations,
or a religious state based on one specific religion.?’ In Soekarno’s mind, an
independent republic would provide conditions for the coexistence of many
varieties of Muslims and factions and multilingual forms of Islam, so an
Islamic politicisation should be rejected. But this did not end the Islamic
groups’ efforts to base the state on Islam. Non-Muslims defended Pancasila
too, well knowing that they would quickly become second-class citizens.?!

The name Pancasila, proposed by Soekarno, derives from two Sanskrit
words: parica (five) and sila (principles), and was certainly intended to
evoke former splendour of Hindu and Buddhist empires. Soekarno and
Hatta understood the importance of gathering leaders support of all political
orientations to create unity. Above all, they wanted to get support from Muslim
groups, organisations outside Java, as well as left and right groups in their

15 Gotong-royong expresses mutual aid usually practiced in local communities throughout
Indonesia, traditionally understood as a collective spirit among neighbours to strengthen
economic and social resilience. See: Suwignyo 2019.

16 Latif2018: 209.

17 Latif2018: 210.

18 See for example: Soekarno 1964.

19 See: Monash Collections Online. Sukarno Speeches 1965-1966.

20 Intan 2006: 18.

21 Intan 2006: 18.
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socio-economic orientation. They wanted to present a broad consensus before
independence and the adoption of the Indonesian Constitution. According
to Soekarno’s reflections, Pancasila has always existed in Indonesian
communities and had only to be rediscovered.?

Because, indisputably, Soekarno had the greatest influence on the content
of the five principles, we find in Pancasila certain aspects of various values
and influences of ideologies, such as nationalism, democracy, socialism, as
well as religiosity and broadly understood humanism. The rules reflect the
impact of so-called universal values were to be common determinants and
basis for the upbringing, education and social life of Indonesians. He presented
Pancasila on 1 June 1945,% during the meeting of the Investigating Committee
for Preparatory Work for Indonesian Independence (Badan Penyelidik Usaha-
Usaha Persiapan Kemerdekaan).?*

The first principle, Kebangsaan Indonesia, means belonging to one
Indonesian “nation”, i.e. nationalism, with belonging of various peoples
inhabiting the territory of the country to one great unified nation. Rule two,
Internasionalisme atau peri kemanusiaan, means simply humanity, neither
humanismnor humanitarianism butanationalism embedded in internationalism.
It is a recognition that all humankind bears common attributes, the awareness
of belonging to a large family of free ethnic groups, all of which have the right
to peaceful coexistence with other nations (which seems, however, somewhat
grotesque in the subsequent context attempts to subjugate the neighbouring
areas of Indonesia by Soekarno).

Mufakat atau demokrasi, the third rule, is deliberation or democracy. The
state cannot express the will of only a specific social, religious, etc. group, but
its task is to enable unanimous participation of all citizens. It does not base
itself on majority votes, but on a deep-rooted Indonesian custom of councils
to reach consensus. Keadilan (kesejahteraan) sosial, meant as social justice or
social welfare, is the fourth principle, and is a necessity for the state to ensure
social well-being by constantly raising the living standards of its citizens. It
arose from the view that democracy will not fulfil its role if it does not ensure
a fair share of prosperity and does not guarantee every Indonesian a decent
living standard.?

22 Friend 2003.

23 The June Ist each year Hari Pancasila (Pancasila Day) is celebrated, which along with Hari
Merdeka (Independence Day), celebrated on August 17, is one of the most important patriotic
holidays. From 1965 to 1998, Pancasila Day was celebrated on October 1st.

24 Ricklefs 2001: 258.

25 Gouda & Zaalberg 2005: 127.
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“Belief in One and Only God”, or Ketuhanan Yang Maha Esa, is the last
principle, establishing religious tolerance, emphasising the community of
monotheistic religions and identifying the value of faith in one God regardless
of religion. Importantly, it includes a commitment to monotheistic religion
but not to Islam specifically and was a compromise between fundamentalist
aspirations and the principle of state secularism. J. Menchik calls it “Godly
Nationalism”. It allows the government to provide financial and institutional
support to religious organisations, but without enforcing Islamic law or giving
the state a formal Islamic identity.?

While the first four principles are “secular”, the fifth principle has a purely
“religious” dimension. According to Soekarno, these five principles could be
condensed into three (¢7i sila): Socio-nationalism, Socio-democracy and Faith
in One God. Then these three rules can be referred to one (eka sila), denoted
to the value of gotong-royong, calling Indonesia Negara Gotong Royong, the
Country of Cooperation. In all these endeavours, Soekarno was not about
numbering, but interpreting principles, in which the ideals of democracy,
nationalism and morality are realised in social justice as a critique of inequalities
in society. Pancasila was supposed to be a critical ideology always updating
the social structure towards a fair society. Socio-nationalism should be read
as nationalism based on the awareness of oppression and isolation of society;
socio-democracy as an idea that realises political and economic rights, freeing
citizens from imperialism and capitalism. Belief in One God is imperative to
moral respect for people of all religions.”’

This last one was not well received by Muslim leaders, who wanted a more
explicit reference to Islam. Three weeks after historic Soekarno’s speech,
changes were made and “faith in God” became the first pillar along with the
duty for Muslims to follow Islamic rules. This version is known as Piagam
Jakarta (the Jakarta Charter), which, however, never came into force. Pancasila
remained the socio-political master glue of state and nation.?® Belief in one
God? is now most often mentioned as the first and basic pillar of Pancasila. 1t
must be noted that what was supposed to be a compromise, in practice turned
out to be discriminatory against non-believers or animists. This principle, as
well as Indonesian law requiring the religion to be entered personal ID cards,
is discriminatory against them. Also, the followers of non-theistic Buddhism or
the polytheistic Hinduism had to look for references in their religious scriptures

26 Menchik 2016.

27 See: Soekarno 1985; Soekarno 2001.

28 Ricklefs 2001.

29  About defining “religion” in Indonesia see: Cholil 2014.
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to justify their views as being not in contradiction with the “belief in one God”.
This example denotes a crack in Pancasila as uniting the people.’

Indonesia’s current religious map shows an overwhelming, over 80 per
cent, Muslim majority.! However, it is important to realise that under the
“Muslim surface”, Indonesians’ beliefs are deeply shaped by the religious and
cultural heritage of powerful Hindu and Buddhist empires, presented on the
archipelago for over a thousand years.?> We can put forward a similar thesis
concerning the still present animism, creating a colourful cultural mosaic.
Animist beliefs are spread and incorporated into all layers of Indonesian
syncretic culture, including contemporary secular beliefs.*

Pancasila became the basis of the constitution adopted on 18 August
1945, the day after Soekarno and Hatta proclaimed Indonesian independence.
Thus, the utopian dream of uniting the multicultural archipelago consisting of
thousands of islands came true.*

An interesting Pancasila interpretation can be presented in the context of
specific Indonesian values.*® One of these values is traditional communalism,
understood as putting local interests above state interest. The cultural and
social patterns of the community in Indonesia are diverse, and laws, customs
and political structure show significant differences. Traditional communalism
is the ongoing close relationship with ancient and all-encompassing patterns of
local functioning focused on the rural community, covering most Indonesians.
What is striking here is the close interdependence of all spheres of human
behaviour: political, social and economic. Action taken in one of these areas
has a direct impact on others. A person is not in itself a separate entity, and his
needs are subordinated and conditioned by general cultural patterns in force in
his social group. The faith in God implies a constant and undivided concern for
the whole supernatural expression as religious, social, economic and political
life are not separate aspects of the individual’s existence as a group member in
Indonesia. They are indivisible and the “secular” sphere of human activity does
not exist. The third feature of Indonesian communalism is its strong territorial

30 Jonathan 2018.

31 Because of a number of inhabitants Indonesia has the biggest Islamic majority in the world.
According to the 2010 census, 87.2 percent identified as Muslim, 7 percent as Protestant,
2.9 percent as Catholic, and the remaining 3 percent as Hindu, Buddhist, or adherents of
Confucianism. Lussier 2019.

32 Jones 2005: 24.

33 Kahane 1993: 12.

34 The date of the Proclamation and the five basic principles gained their image in the emblem
of Indonesia, Garuda Pancasila. See: Choy 1999: 120.

35  Van der Kroef 1954: 225-251.
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affiliation and lasting relationship. Community members have a close sense
of belonging to a community, which is expressed not only by far-reaching and
complex patterns of mutual assistance but also by joint ventures.>

Soekarno maintained his vision of a united Indonesia until the end of his
rule in 1967. However, 20 years after independence, Indonesia still did not
resemble a united state. As a result of internal policy, Soekarno’s so-called
“guided democracy”; a clash of two powerful forces took place: the right-wing
army and the communists (Partai Komunis Indonesia, PKI). Besides, neither
of these forces was a monolith, on the contrary, various sections clashed
inside them. Next to them, there was a huge number of Muslim organisations,
admittedly without a chance for a decisive vote, but more and more numerous
and stronger. As A. Heryanto writes, we can read the history of Indonesia in
the last century as a story of fierce competition between different major global
ideologies with various local contents. He points out that in the interests of
national unity, Soekarno tried to reconcile various ideologies, and the Cold
War of the 1960s led him to the socialist bloc. According to the author, after
the fall of Soekarno, the role of Pancasila ceased to be to maintain the balance
between these ideologies to peacefully coexist, and that remains until today.>’

Pancasila democracy

In Suharto’s regime,*® a priority goal from the outset was economic
development by limiting democracy and suppressing diversity, including
religious diversity. Pancasila day was celebrated, called Hari Kesaktian
Pancasila, i.e., “Supernatural Power of Pancasila Day” and was regarded as
the “holiest” day on the national calendar.** He used Pancasila, among other
things, to build a positive image of his rule inside and outside the country,
and his government focused on creating and maintaining its legitimacy.
Heryanto emphasises that for this purpose he based his politics on five sources:
nationalism, Pancasila, the 1945 Constitution and its formal implementation,
development programmes and propaganda on stability and order.*’ In 1978,
the “P4 Programme” was developed: Pedoman Penghayatan dan Pelaksanaan
Pancasila  (Guide to Realization and Implementation Pancasila).*
Indoctrination was intended not only to strengthen Suharto’s dictatorship

36 Van der Kroef 1954: 227.

37 See: Heryanto 2020.

38 The second president of the RI, took over power bloodily suppressing the coup of 30
September 1965; after 32 years of authoritarian oppressive rules, in 1998 was forced to leave
as a result of national protests. See: Budiawan 2000.

39 Lloyd & Smith 2001.

40 Heryanto 1990.

41 II/MPR/1978, see: Darmaputera 1988: 181.
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symbolically but also to give an ideological tool in the fight against political
opponents who allegedly misused Pancasila.*> The orders and prohibitions
system, assembled in Eka Prasety Pancakarsa, formed 45 “bases” created to
develop Pancasila from 1945. The programme included, among other things,
the requirement to attend a mandatory ideological course called “P4”.4

State identity, culture, tradition and art became the most important elements
of Suharto’s politics, as well as cultural coexistence. This, however, remained
only in the sphere of declarations and did not connect with all culture’s equality.
A great example are Papuans living in the western part of New Guinea (Irian
Jaya), not matching the Indonesian multicultural state image for the Suharto
regime. To this day, the Javanese and their culture dominate in Indonesia, and
Java is an island making up the geographical, political and cultural centre of
the country.

The situation for Indonesian Chinese was difficult since Soeharto’s
government banned all expressions of their culture and traditions. To avoid
political problems (accusations of being atheists and communists), Indonesian
Chinese were then required to adopt one of the official religions (Buddhists,
Muslims, Catholics or Christians). After the New Order, followers of traditional
Chinese beliefs regained recognition of their identity after the presidency of
the KH. Abdurrahman Wahid* authorised Confucianism as an official religion.

The implementation of the “P4” tools was in the most important social
sectors, including the education system, media and all cultural and religious
institutions. Hence, Orde Baru® is sometimes written in literature “Pancasila
State”, as the five principles were more important than the 1945 Constitution.
Intellectuals criticised and ridiculed P4, but undoubtedly programme had
a significant impact on many people convinced that Pancasila was a unique
Indonesian ideology that could lead the state and its citizens, protecting them
from threats from both the left and the right.* But the idea was to maintain the
state’s central position. It was, therefore, necessary for the regime to prevent
political shifts left or right using broad means. Both should be within the limits
of the floating apolitical mass.*’

42 See: Ward 2010: 31.

43 McGregor 2007: 87.

44 An outstanding Muslim scholar, politician and reformer, leader of Nahdlatul Ulama, the
largest Muslim party, the president of the Republic of Indonesia 1999-2001, adored by both
Muslims and believers of other religions, an advocate of interreligious dialogue. See: Barton
2002.

45  Orde Baru is translated as a New Order, referred to Suharto’s regime 1966-1998.

46 Ricklefs 2001: 373.

47  Farid 2005: 14.



14 Katarzyna Marta Glab

Suharto’s politics, using Pancasila as a weapon against opponents, led to
a kind of “overdose” of this ideology. Everything that did not fit into the
regime’s policy was described as “against Pancasila” and forcefully attacked
by state forces. As a result, for a long time, this concept evoked unpleasant
associations with mind control from the past, when in 1965 the PKI was
accused of acting against this ideology and operating to the state’s detriment,
which was one of the arguments for the abolition of the PKI.*®

As Heryanto points out, to be accused of being anti-nation, anti-Pancasila,
or anti-1945 Constitution was much more serious than to be accused of being
anti-development or disrupting stability and order.” Suharto firmly indicated
that the state’s current basis was final and Pancasila was the only legitimate
ideology. He maintained that the question of an Islamic form of state had been
settled and would not be reopened. Adherence to Pancasila became compulsory
for all social and political organisations in the mid-1980s but, already in the
1970s, Suharto had ensured that it was learned and followed.*

Both communist and liberal ideologies were considered dangerous. The
regime recognised that communism did not subside after the Cold War ended
and the Soviet Union collapsed. The globalisation era and free communication
influenced Indonesia’s development. The borders between national and
international systems were quickly blurred, which introduced a new spectrum
of risks in every sphere of national life. In politics, globalisation favoured
capitalist penetration, liberal thought and other foreign ideologies, all of which
were contrary to Pancasila. The free market idea threatened Pancasila based
on kemitraan (partnership), while in religious life globalisation has facilitated
the influx of foreign values disturbing religious groups. The military stated that
these dangers would harm social harmony and national resilience (Ketahanan
Nasional). Globalisation, according to the government, exposed an alleged
internal menace with the “new style communism” (komunisme gaya baru,
KGE). Kewaspadaan® supposed to ward off these perceived threats, but
allowed to infiltrate all social groups and control political ideas in society. The
regime used Pemuda Pancasila (Pancasila Youth)*?, a nationwide extremely
right-wing paramilitary organisation with underworld connections, to terrorise
and to discredit any rivals.>

48 In particular, the atheism of communists was emphasized.

49 Heryanto 1990: 291.

50 Bertrand 2004: 38.

51 National Vigilance Refresher Course (Penataran Kewaspadaan Nasional — Tarpadnas, for
the indoctrination of both officers and civilians, who were taught about the widespread
“potential” political threats to national stability (Honna 2018: 56).

52 See: Anderson 2001.

53 Ryter 2018.
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The Five Principles today

Over several decades, from 1945 to 1998, Pancasila was transformed from
a leftist revolutionary utopian dream into a tool for making citizens passive,
obedient, floating masses.** Two different regimes applied the same Pancasila
in completely different ways, causing the political frontier to shift and enabling
the social exclusion of specific social groups. Suharto used this philosophy to
divide and rule the nation, and an instrument against his political adversaries,
while Soekarno saw it primarily as a cementing force for keeping the nation
together. It was to be expected that with the Reformasi,” the principles of the
democratic state would become a real “common denominator”, “common
ground”, and “common orientation” for diverse Indonesia.’® Meanwhile,
Pancasila remains unchanged to this day and, as in the Orde Baru, is read
rather as a series of sentences deprived of values, and not as a synthesis of
ideas intended by the nation’s founders.

The democratic restoration lifted restrictions on Islamist political
aspirations. While most major Islamic organisations came to terms with the
Pancasila compromise in Suharto’s time, the division between pluralists and
supporters of Islam’s greater role survived.”” The consequence of the society’s
liberalisation and pluralisation after Suharto’s fall was the need to redefine the
slogan “unity in diversity” and rethink Pancasila role in Indonesian social and
political life.

Each of the incumbent presidents after 1998 has had their own way of
developing the Pancasila heritage. Abdurrahman Wahid was an important
proponent of this philosophy, opting for Indonesia’s mild secularism: while
religion has an important role as a social and moral force, the political arena
should be the realm of political parties, which allows Islam to function as a force
for morality and the control of authority, and to avoid being entrapped in the
ambiguity of power struggles.’® For Joko Widodo (president since 2014, known
as Jokowi), Pancasila is a tool to fight radicalism, extremism and terrorism,
phenomena from which Indonesia, in his opinion, is free thanks to Pancasila.
In the name of Pancasila, both past regimes (Soekarno and Suharto) violated
human rights, and nowadays under Jokowi’s rules, in its name, no human
rights activities are undertaken, including the settlement of the troubled past,

54 See Baudrillard’s discussion of the uncontrolled silent and deaf mass, Baudrillard 1983.
About the floating masses and the free-floating signifier concepts in Orde Baru, see: Heryanto
1999.

55 Reformasi was a time of rapid reform after the Suharto’s fall in 1998.

56 Latif2018: 210.

57 Aspinall & Mietzner 2019.

58 Wahid 2001: 28.
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such as the mass murders in 1965-66, brutal violations against the opposition,
crimes against society and the environment in West Papua, the genocide in
East Timor, the pacification of Aceh or the Petrus murders.*

Human rights activists have condemned the failure of successive presidents
to resolve these issues® and a lack of concern by Jokowi’s administration for
civil and political rights.®! Indonesia is facing the dilemma of human rights
protection in the form of a gap between policy and practice. For this reason,
Jokowi’s Pancasila is a central nervous system or a bastion against the negative
phenomena that an increasing number of countries in the world are facing
sound unbelievable.® In his solemn speech to Indonesians on 1 June 2016,
in which the echoes of Sockarno’s famous speech 71 years earlier, Jokowi
clearly emphasized Indonesia with Pancasila as a reference point for other
countries®® and as a system of values that must be practiced and strengthened
continuously, a panacea for all social problems. However, we can find many
examples of how it contributes to the diminution of democracy in Indonesia.**

Today, too, all attempts to change Pancasila are met with immediate
protests (or even hysteria) from various communities as a threat to national
unity. An expression of this is Jokowi’s words: “Pancasila is our home, we
live in it together as compatriots! We will not tolerate anyone who discredits
Pancasila, anyone who dares to question its values!”® The efforts to mitigate
Islamic radicalism and the rhetoric of five rules defence contain an echo of the
anti-Pancasila discourse of the Soeharto regime, aimed at curbing political
opposition and regulating political expression.®

Despite its mixed history, Pancasila remains visible today in a transitioning,
democratic Indonesia, although it is clear that its principles do not work
universally. It is difficult to say that it fulfils its role since the 1965 mass murders
and the other regime crimes have not yet been clarified, their perpetrators have

59  See for example: Roosa 2006; Tanter, van Klinken & Ball 2006; Heidbiichel 2007; Sangaji
2007; Mietzner 2009; Lee 2020.

60 ICTJ, KontraS 2011.

61 McGregor & Setiawan 2019.

62 Belarminus 2017.

63 Jokowi: Pancasila benteng melawan radikalisme dan ekstremisme. BBC News Indonesia.
01.06.2016.

64 For example: Law No. 17 of 2013 on Societal Organizations (Organisasi Kemasyarakatan,
“Ormas Law”); Law No. 5 of 2018 on Civil Society Organizations (“Perppu Ormas”). These
legal acts are a response to the aggressive behaviour of radical Muslim groups, but contradict
the assumption of the state democratization and the assumptions of civil society. See: Wanto
& Sebastian 2020.

65 Yasmin 2019.

66 Nuraniyah 2020.
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not been punished, and the victims are still intimidated. This is enough to show
the double face of human rights discourse in post-Suharto Indonesia, offering
rights by neglecting it for those who need it the most. However, already in
kindergarten, classes on the basics of Pancasila philosophy are conducted,
focusing primarily on the first principle, faith in one God. As T. Friend says,
the compromises between centralists and federalists, Muslims and followers of
other religions and laity were imperfect — because how could it be otherwise?®’
Indonesian political discourse has been disturbed for over half a century and
will continue to be.

Conclusion

From the very beginning, Pancasila aroused great emotions and was
subjected to various interpretations. The path towards its understanding its role
as the foundation stone of the state has changed many times since 1945, and it
has been redefined, used commonly for political purposes, and its significance
questioned. But one thing is beyond doubt, that Pancasila has shaped Indonesian
history and culture. Just as every country is convinced that it is unique for
various reasons, so Indonesians are widely convinced of the uniqueness of
their national philosophy, and this is evident in the form of their unwavering
devotion to Pancasila. P. Iskandar called it the Pancasila delusion.®® There are
also voices that it is time to abandon the unfavourable view of some varieties of
ideology, such as atheism, and demonstrate the ability to solve contemporary
problems, although this may give alternative views on Pancasila to adapt to
modern Indonesian society. Amid global convergence of the entrenchment of
universal human rights in national constitutions, constitutional development
in Indonesia is moving toward parochialism in its promotion and protection
of human rights®. The high level of intolerance towards ideologies and
philosophies other than Pancasila may restrict the current political parties
and social organizations in addressing the real challenges that face modern
Indonesian society. This is a risky approach in a country where the possibility
of a conflict breaking out is commonplace. Pancasila seems to be still the only
viable alternative if Indonesia is to preserve its unity and diversity, even if this
unity is a superimposed vision, and religious diversity is limited to religions
strictly defined by the state.

67 Friend 2003.
68 Iskandar 2016: 723.
69 Iskandar 2016: 723.
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Abstract

In the sixth year of the Tongzhi (1867), “Peking Opera Houses” and the “Jiging Opera Exchange”
emerged in Shanghai and Guangdong separately, changing the course of Chinese opera history and
marking the emergence of a modern stage market in China. As transaction intermediaries of the
market, they had an irreplaceable role and meaning in the development of the Peking Opera and
the Cantonese Opera. This study argues that they profoundly reflect the influence of the capitalist
market economy on Chinese traditional culture in the early age of globalisation and have an
important historical position in the history of the modern stage market in China.
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Introduction

The modern Chinese stage market, which emerged in the Late Qing dynasty,
is a major component in the history of the modern stage market in China as the
harbinger of a modern Chinese cultural market. It reflects the transformation of
Chinese traditional culture, especially theatrical systems and the relationship
between audience and performers in a period of social change. In addition, it
witnessed the formation of Chinese modern industrial culture and laid a solid
foundation for its development. Thus, it is of great academic value to study
the emergence of the modern stage market in China for exploring the modern
history of the Chinese stage market and modern Chinese opera.

In my opinion, the emergence of the modern stage market in China is part
of the modernization, marketization and industrialization of Chinese opera as
an important arena for market trade intermediaries, which were represented
by “Peking Opera Houses” in Shanghai and the “Jiqing Opera Exchange”
in Guangdong. As such, they are important research objects in this study as
important milestones in the history of the modern stage market in China and
even the history of the modern market.

1 National Institute of Cultural Development at Wuhan University of China, Associate
Professor.
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But it is worth mentioning that the study on this issue is very little
covered in academic circles. According to my statistics, there are no articles
at present concerning a comparative study between “Peking Opera Houses”
and the “Jiqing Opera Exchange” from the perspective of the history of the
stage market. Ching Maybo,? Lu Ling? and Liao Ben (2014) undertook some
research on the “Jiqing Opera Exchange”, and Andrea S. Goldman (2013)
studied the theatre market of Beijing in the Late Qing dynasty, but not the
trading ports such as Shanghai and Guangzhou. As such, there are research
gaps for comparative study on both.

A comparative study will be conducted in this study on the significance and
historical roles of these two intermediary organs in the history of the modern
stage market in China, starting with analysis of its historical development,
specific functions and the historical influence of “Peking Opera Houses” and
the “Jiging Opera Exchange”, based on the specific conditions of the Chinese
social-economy and culture in Tongzhi and Guangxu, thus exploring and
thinking about the emergence of the modern stage market in China.

The Appearance and Rise of the “Peking Opera Houses”

In 1867, British Cantonese Luo Yiqing came to settle in Shanghai with the
introduction of an advanced British theatre broker system to China and founded
“Mantingfang” in Baoshan Street and Jingyuan South Street, the first modern
opera theatre in China set up by Chinese people. The theatre mainly organised
performances of Chinese traditional drama represented by the Peking Opera as
the first Peking Opera performance place in Shanghai.

When the theatre was established, Luo Yiqing invited performers who
performed Peking Opera from Tianjin, and “people in Shanghai flocked to
appreciate the performance at the beginning”,* an unprecedentedly grand
occasion. This marked the beginning of the Peking Opera coming to Shanghai

and the origin of the Shanghai Peking Opera.

“Mantingfang” represented a modern model of performance of traditional
opera in a western-style theatre, that is Peking Opera Houses (also known as
Tea Houses). In these Houses, theatre brokers set up a stage, provided a place
for performance, sold tickets, advertised and packaged performers with all
the income distributed in accordance with the contract provision between the
theatre and the performers.

2 Ching 1996: 473-475.
3 Lu2014: 115-119.
4 Yao 1918: 5.
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It was different from the previous opera performance system in China,
with Private performances (Tanghui) or temple fairs (Miaohui). Performing in
these two traditional performance styles, performers earned little and lived an
unsettled life with a low social status. They would reach audiences by shouting,
almost no better than beggars, so performers (actors or actresses, in Chinese
named Youling) were professionals, but humble.

“Peking Opera Houses” guaranteed stable incomes for the performers, and
they would not have to do self-publicity. But in return, they were only required
to perform well. The theatre managers were responsible for maintaining the
show order, receiving troupes, publishing performance schedules, pasting
posters and carrying out other publicity and planning activities, which saved
performers much time so that they could concentrate on the performance. The
“Peking Opera Houses” mode created by “Mantingfang” was unprecedented
in the history of Chinese opera.

It is worth mentioning that there were already “opera houses” in Peking
when the Peking Opera came into being, but the performers in Peking tied
themselves to the troupes and had nothing to do with these opera houses,
which, in turn, were not responsible for publicity and management. They were
almost totally unrelated to each other. This was opera houses as inns, and
troupes like passing travellers. “Peking Opera Houses” introduced their own
employment system, where the revenues from ticket sales to the performance
were all owned by the theatre with a percentage to performers according to
box office receipts, which was known as “Packet money” (in Chinese Baoyin).
At that time, there was a saying: “there are no Tea Houses without opera
troupes and no opera troupes without Tea Houses”. “Opera troupes are focused
(in other places) but Opera Houses are most valued in Shanghai” (the Institute
of Art Studies in Peking, 2005).

Both in China and other countries, the entertainment industry and violent
groups often go hand-in-hand. Luo Yiqing brought gangs and violence when
introducing the brand modern stage market to Shanghai as he hired roughnecks
to “guard his interests” and prevent disputes with performers or any trouble
caused by thugs. Luo went by the nickname “Tiger Luo”.> So, Luo was later
regarded as the father of the stage market in Shanghai and seen as one of the
founders of the Shanghai Gangs.

Shanghai in the Late Qing dynasty was a paradise for investors. As Luo
Yiqing’s “Mantingfang” business was booming, many people in Shanghai
imitated him. In the same year, another Ningbo native businessman Liu

5 Su & Chen 1991: 40-41.
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Weizhong invested in establishing the “Osmanthus Tea House”, intending
to compete with “Mantingfang”. As expected, although Luo Yiqing had
deep pockets, his product was inferior to Liu Weizhong, who was familiar
with the Shanghainese consumer mentality. The “Osmanthus Tea House”
invited various opera to put on different performances in Shanghai and put
“Mantingfang” out of business within a few months. In the following year,
“Mantingfang” was announced bankrupt.

Despite the bankruptcy of “Mantingfang”, the mode of “Peking Opera
Houses” was inherited by “Osmanthus Tea House”. As a person who was full
of forgiveness and generous, Liu Weizhong was good at management and
promotion, so many top Peking Opera performers at that time in China were
willing to appear on the stage of “Osmanthus Tea House”. For example, Meng
Qi (Meng Xiaodong’s grandfather), Shen Yunqiu, Yang Guixiao, Jin Huanjiu
and other opera stars came and performed. For a time, the “Osmanthus Tea
House” was Chinese Opera’s South centre.

“Mantingfang” was not the only Peking opera house, and the “Osmanthus
Tea House” was not either. The mode of “Peking Opera Houses” created by the
“Mantingfang” and inherited by “Osmanthus Tea House” such as Jinguixuan
(1871), Shengpingxuan (1874), Tianxian Tea House (1875) and so on emerged,
and performers of various operas (dominated by Peking Opera) tried all ways
possible to compete in Shanghai.

Moreover, these theatres were all “Peking Opera Houses” and there was
a total of more than 100 Peking Opera Houses founded in Shanghai up to 1917
when the last Peking Opera House “Guixian Tea House” was closed. These
Peking Opera Houses played host to more than 100,000 audience members.
Regardless of the fact that Peking Opera originated in Peking, development of
the market in Peking was obviously slower than that in Shanghai. Shanghai,
with many concessions, became the promised land for the development of the
Peking Opera due to its unique geographical location and historic opportunities.
These Peking Opera Houses were fashion representatives of Shanghai in the
Late-Qing dynasty. At the time, they were described as follows in The Bamboo
Branch Gamut from Theatres:

There are concessions anywhere,

For wandering about at leisure,

Opera theaters are founded long roads,

Every night likes New Year's Eve,

And all theaters are open till late,

There are singings everywhere from street to street,
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Fresh colors, new light and new roles.
Posters can be seen everywhere,
Because of these,

Audiences spend money like water,

Performance will start,

Honored guests took their seats in due order,

Even invited the socialite ladies to accompany them.
All dress circles are all full,

Social butterflies gather here,

For a romantic and romantic performance,
Audiences spend money like water.®

What should not be overlooked is that “Peking Opera Houses” such as the
“Mantingfang” and the “Osmanthus Tea House” were opened in the concession
area. It is obvious that concession civilisation played an irreplaceable role in
promoting the emergence of “Peking Opera Houses”. This mode of theatre
“combining Chinese and western content styles” was originally for the “Peking
Opera Houses”, which in nature reflected the influence of western civilisation
on Chinese modern culture, especially early modern capitalism in China.

In decoration and design, Peking Opera Houses were very different from
the traditional opera stages. In these Houses, kerosene lamps instead of candle
lanterns were used for lighting, which greatly increased the brightness of the
entire theatre, and stage structure was not in the traditional opera stage style
but a higher stage like the western-style theatre, with stalls in the audience and
boxes upstairs. And there were waiters serving the audience with hot towels,
tea, refreshments and snacks, similar to today’s night clubs.

In terms of the level of industrialisation of the stage culture, the “Peking
Opera Houses” in Shanghai were well ahead of their time, while Peking
lagged, although it was the birthplace of the Peking Opera. Some audiences
wrote an “evaluation conclusion” as follows, comparing the Opera Houses in
Peking and Shanghai:

Opera Houses in Peking serve no tea for guests, let alone hot towels,
although they hang a signboard of ‘Tea House'. Guests bring their own
tea and hand over to servers for making hot tea, but they must pay some
money for the service. However, teapots and teacups are so dirty that
one can t stand the taste of it. Benches and obsolete tables are arranged
for seats, which are the lowest seats in Shanghai. But the costs are quite

6 Anonymous 1872.
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cheap, charging only 130 cents for each seat. But opera performances
in Peking are much better qualified than in Shanghai.”

The opera performance in Peking was at a higher level and lower cost
than in Shanghai, but the supporting service was worse, for example, there
were no hot tea, refreshments or hot towels, instead, guests needed to take tea
leaves and pay for tea making. What is worse, Tea Houses could not even wash
teapots and teacups clean. The difference in service level between these two
places is clear.

Now we may rethink the differences between theatres in Peking and
Shanghai. If only in terms of the theatrical quality, Peking was “better qualified
than Shanghai” and the price there was lower, but audiences still preferred
the Peking Opera Houses in Shanghai. Why? One important reason is that
the Peking Opera Houses in Shanghai increased the added value to the opera
performance, an industrialisation of opera, hot tea, towels, snacks and attentive
service in the theatre, making the performance become a distinctive features
of the market.

If we see the emergence of the Peking Opera Houses as a milestone in the
history of Chinese capitalism, strictly speaking, it was only one of 3 milestones,
as we can see that, via horizontal comparison, the year of 1867 was important in
the history of the Chinese stage culture industry. In that year, in addition to the
Peking Opera Houses, the Lyceum Theatre was built by the Amateur Dramatic
Club of Shanghai of aliens in China and an opera trade intermediary, the Jiging
Opera Exchange, came into being in Guangzhou. These three milestones are
independent of one another and have important significance in the history of
the Chinese stage market.

As mentioned previously, before the birth of the Peking Opera Houses,
opera performers in China were low in status and made a living by performing
in private performances held by rich people for celebrations or temple fairs
held for weddings and funerals in villages, quite like today’s traveling
performers. These performers had to keep their eyes and ears open to find
business opportunities and recommend themselves in addition to putting the
mind to the performance.

As such, opera performers would go to two different extremes, one is that
they would be well-known performers and troupes would be in short supply,
the other is that unknown or novice performers or newly established troupes
would not receive any offers to perform and barely survive. Obviously, it might
lead to a problem whereby senior performers (troupes) would oppress and

7 Anonymous 1927.
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exploit the young as they would subcontract the offers to the young performers
(troupes) to derive high profits. Evidently, the Peking Opera Houses were the
key to solve this problem, as both well-known and new performers were equal
in the Opera Houses. With a high popularity, performers should gain more as
more tickets were sold, but on the contrary, they would gain less.

The Evolution and Function of “Jiqing Opera Exchange”

Peking Opera Houses were a product of the concession civilisation to
acertain extent, largely existing in Shanghai. So, in another port city, Guangzhou,
opera performances also faced the problem of modern transformation. In
this context, the “Jiging Opera Exchange” came into being. It appeared
simultaneously with the Peking Opera Houses, marking the emergence of the
modern stage market in China. Therefore, they not only played an important
part in the history of Chinese opera, but also had an important historical value
in the history of modern China.

Different from the Peking Opera Houses and the Lyceum Theater, the
Jiging Opera Exchange was not a product transplanted from the west to China
by foreigners but a new product completely coming into being and developed
at home. The Jiging Opera Exchange, which began as a guild organisation
“Qionghua Club” (located in Foshan) set up for Cantonese Opera performers.
During the reign of Emperor Guangxu, the Jiging Opera Exchange gradually
developed into the “Barwo Club”. So, the Jiging Opera Exchange was only
a transitional historical term, hence in the Cantonese opera business there is
asaying: “The Jiging Opera Exchange came into being first ahead of the Barwo
Club; and the Qionghua Club appeared first ahead of the Jiging.”

Liao Ben believed that the Qionghua Club, Jiqing Opera Exchange and
Barwo Club were all “Operatic Guilds” in nature, internally in charge of daily
affairs of performers, resolving contradictions, reconciling relationships and
maintaining orders, while internally in charge of business, attending social
affairs as representatives of the performers and safeguarding the common
interests of the performers.® I largely agree with this statement. Chinese Opera
has a long history, but these guilds were founded after the reign of Qianlong
and Jiaqing, and especially began to flourish after the First Opium War, when
the stage market developed to a certain extent, and it is of course a reflection
of capitalism’s growth. From a geographical perspective, it is inseparable
from the fact that the Pearl River Delta is in a coastal area, and Guangzhou,
one of five port cities that led the fashion at that time. The “Qionghua Club”
was doomed at the beginning of its establishment before its functions were

8  Liao 2014: 12.
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defined. The reason is that it suffered an unexpected calamity in its history
of Cantonese Opera. In the fourth year of Xianfeng (1854), when the Taiping
Heavenly Kingdom Movement broke out, Cantonese Opera actor Li Wenmao
ordered his disciples to establish Wenhu, Menghu and Feihu armed forces and
started an uprising in Guangdong to support the Movement, which of course
offended the Qing dynasty Government, so “Qionghua Club” was burned down
and the Emperor Xianfeng, in a huff, ordered elimination of any Cantonese
Opera performance.

With the end of the Taiping Heavenly Kingdom Movement, the Qing
government began to loosen Cantonese Opera performances. Cantonese
Opera performers decided to revive Cantonese Opera, hence they collectively
demanded a restoration of the “Qionghua Club”. The “Neijiang Troupe”
(performing Luantan melodies and Shaanxi Opera besides Cantonese Opera)
were willing to lead the work and the senior actor Li Congshan served as the
leader for restoration of the “Qionghua Club”. With his efforts, the “Qionghua
Club” was restored and renamed the “Jiging Opera Exchange”, located
on Tongji Street of Huangsha (Datong Road, Liwan District, Guangzhou
Today). This is the historical reason for the establishment of the “Jiqing Opera
Exchange” in one particular circumstance.

The emergent causes and development of the Jiging Opera Exchange are
described above, so I will discuss its specific functions and transactions next.
The Jiging Opera Exchange was set up in line with the demand for a unique
local Cantonese Opera. Its troupe had a broker named “Duye”, often served by
a retired actor who was only responsible for selling opera, namely soliciting
business and finding buyers. It can be said that the livelihood of the theatrical
troupe completely depended on Duye.

Where there is a seller, there is a buyer. In the business of traditional
Chinese opera (including Cantonese Opera), the buyer is called “Zhukuai”.
The so-called Zhukuai refers to the cultural officer in villages or towns who
is responsible for buying opera. His duty is to select and contact theatrical
troupes to do business with different “Duyes”, namely to buy opera, if a private
performance or a temple fair needed it in a village or a town.

Therefore, in the Cantonese Opera industry after the Jiging Opera Exchange
emerged, negotiations and business between Duyes and Zhukuais were carried
out at the Qionghua Club and the like. But most of the time supply outweighed
demand. Usually when a Zhukuai came several or even dozens of Duyes would
start self-marketing. Because of undercutting it often led to brawls between
rival Duyes.



“Peking Opera Houses” and “Jiging Opera Exchange” in the Modern... 31

This is another reason for the establishment of the “Jiging Opera
Exchange”, as it was necessary to create a place for equality and civilised
transactions between Duyes and Zhukuais. The Jiging Opera Exchange had
specific stipulations that Duyes should present the information about their
troupes in brief on theatrical unit menu boards (Shui Pai) with gold letters
written on black backgrounds and put them up on the wall of the Exchange,
so that all Duyes could rest and have tea in special areas. After Zhukuais came
into the Exchange, they would choose the appropriate boards according to
their primary needs and then make negotiations after recommendation by the
Exchange managers. Satisfied parties would then sign a contract. The Jiging
Opera Exchange would take 20% profits (Duye and Zhukuai would take 10%,
respectively).

The Jiging Opera Exchange specifically provided that all business should
be carried out on a fair basis, forbidding shouting, buying or selling by force,
or fighting to compete for business in the Exchange. Areas for Duyes to rest
and the place for Zhukuais to choose boards were not in the same place. If the
Zhukuais took no fancy to any troupe and was not introduced by the Exchange
managers, Zhukuai and Duye would not be allowed to trade privately.

It was rather like New York Cotton Exchange established in New York in
1870: led by an intermediary and run in brand management for free marketing.
However, the difference is that the Jiging Opera Exchange was engaged in
transactions of virtual cultural products instead of goods. The first similar
exchange of cultural products emerged in the United States as late as in the
1920s, but another exchange of pure virtual cultural products (non-physical art
work) has not yet existed besides the Jiqing Opera Exchange. The emergence
of the Jiging Opera Exchange is evidence that the capitalist market came into
being in Guangdong with “western customs spreading into eastern ones”.
Fueled by the Jiging Opera Exchange (renamed as the “Barwo Club” during
the reign of Guangxu with scale expansion), there were as many as over 1,000
Cantonese Opera troupes during the reign of Tongzhi and Guangxu.

The historical meaning of “Peking Opera Houses” and the “Jiqing
Opera Exchange”

The part above has briefly touched on the emergence, development and
functions of Peking Opera Houses and the Jiging Opera Exchange. As the
two different trade intermediaries for the stage market emerged in the same
year, their presence also marked the emergence of the modern stage market in
China. The following part will start with specific features and historic factors
influencing these two institutions mentioned above and then try to explore the
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significance of the emergence of the modern stage market in China and its
historical position in the history of modern China.

First, “Peking Opera Houses” and the “Jiging Opera Exchange” were
private intermediaries for the stage market, and their emergence was the
inevitable result of stage market development to a certain degree, heralding
the rise of a modern cultural market in China.

As one of the oldest products, Chinese Opera had enjoyed a history of two
or three thousand years up the Late Qing dynasty. Jiaofang operatic guilds and
the public place of entertainment set up in the Tang and Song dynasties marked
the commercialisation of Chinese Opera, but that is not synonomous with
industrialisation, as the latter was at a more advanced stage than the former.
Peking Opera Houses and the Jiqing Opera Exchange mentioned above marked
the industrialisation of the opera as they were trade intermediaries.

The formation of intermediaries is a very important feature of
industrialisation, for intermediaries are based on a sizable market. Anne
C. Perry argues that transactions in the preliminary stage include transaction
subjects and objects, but advanced transactions includes trade intermediaries
besides the two above for two basic reasons: complication of the trade
procedure and large-scale profit, besides a fundamental reason, the gradual
emergence of the capitalist market economy.’

It is easy to see that the three reasons above are important in the formation
of Peking Opera Houses and the Jiging Opera Exchange. Commercial
performances of Chinese Opera in the past were based on a simple buyer-
seller relationship where the Zhukuai in each town directly found a troupe
boss (or Duye) and invited his troupe with pay. It was extremely simple. But
with the Peking Opera Houses and the Jiging Opera Exchange, an intermediary
element was added to this trade pattern, so that the whole trade was no longer
of the “troupe boss (Duye)-Zhukuai style”, but a mode where the performance
should be carried out via Peking Opera Houses or the Jiging Opera Exchange.
Superficially, it was more complicated in terms of procedure, but surprisingly,
business transactions did not fall, and intermediaries were not denied or
disobeyed by both sides of the deal, like cotton and financial transactions in
Venice, Portsmouth and other port cities in early capitalism, thus intermediaries
obtained both legality and necessity.

Something that cannot be ignored is that Guangzhou and Shanghai were
quickly involved in the globalised market as ports connecting China and

9  Perry 1992: 60.
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the world after port opening in the Late Qing dynasty. During the reign of
Tongzhi and Guangxu, concessions flourished and foreign merchants gathered
in these two places, which to some extent helped develop a capitalist economy.
As previously mentioned, the “Mantingfang”, “Osmanthus Tea House” and
other Peking Opera Houses were mostly located in the concession area in
Shanghai and there was just a river separating the “Jiging Opera Exchange”
and “Shamian Concession” established in 1861 in Guangzhou.

This is an external causal factor, but we also need to discuss the internal
reason for the formation of the two intermediary bodies. There were many
port cities opened in the Late Qing dynasty, such as Hankou, Fuzhou, Ningbo,
Tianjin and Xiamen. These cities had their own local opera, but why did
intermediaries for the stage market emerge only in Guangzhou and Shanghai?

I think the internal reason is that Chinese capitalism germinated earlier in
these two places. Different from most parts of the country, these two places
were not based on agriculture but on business as origins of China’s maritime
trade. Early in the Tang Dynasty, there was a post of “port office” in Guangzhou
served by a eunuch responsible for maritime trade. In the Early Qing Dynasty,
there were many Hong Merchants in Guangzhou who connected Chinese and
western merchants with proficiency in multiple languages as the earliest trade
intermediaries in the history of China. In the 24th year of the Emperor Kangxi
(1685), maritime trade was allowed and Guangdong Customs was set up,
so that in Guangdong the population of European and American customers
increased sharply and the number of Hong Merchants grew dramatically, and
thus Thirteen-Hong specialising in sales of foreign goods emerged. In the 38th
year of Kangxi (1699), the British East India Company set up an agency in
Guangzhou and a large amount of tea was shipped to the United Kingdom.
In the 68" year of Kangxi (1719), France set up an agency in Guangzhou. All
that happened before the First Opium War.

So, what happened in Guangzhou, and Shanghai was no exception. In
affluent areas of Shanghai, represented by Soochow, Taicang and Songjiang,
“Bureaus for Foreign Shipping” were established early in the Yuan dynasty;
in the late Ming dynasty when the local capitalist economy was budding,
Shanghai was the region where the private banking industry was the most
developed in China with hundreds of domestic banks existing before the First
Opium War. These banks “exchanged savings for silver money and made loans
to neighbouring shops and Northern merchants fleets to make profits” (Guo
Jixian,1933). In 1866, shortly after the port opening, stock trading emerged in
Shanghai.
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The reason why I go into the economic history of Guangzhou and Shanghai
is to explain that both Shanghai and Guangzhou have a very profound basis
of trade and a mercantilist tradition (especially for overseas trade), which is
the intrinsic motivation driving the formation of intermediaries for the stage
market. It is an indisputable historical fact that the modern Chinese market
started in Guangzhou and Shanghai.

Therefore, under the joint action of these inner and outer factors, the
traditional Chinese opera market expanded rapidly in Guangzhou and
Shanghai, and the stage market developed to a high level, that one could
call industrialisation. As an important component of Chinese culture,
opera in China has a long history of performing tradition and a solid mass
foundation. Integration of traditional opera and the modern industrial system
spawned spontaneous and private intermediaries for the stage culture industry,
witnessing the emergence of modern Chinese stage culture and promoting
rapid development of the modern stage market in China.

Secondly, managing the ways of Peking Opera Houses and the Jiging Opera
Exchange reflected the capitalistic contract spirit, marketing ideas, operating
logic and business rules, which were the basic premises for the modern stage
market in China to continue to blossom later.

Let us first talk about managing the Peking Opera Houses. They were
managed based on a western-style theatre mode, where audiences had to buy
tickets to enter in accordance with strict rules and regulations, not randomly,
as in a rural private performance at home. For example, refreshments would
be served at the break and the audiences were not allowed to stir up trouble,
and so on. Thus, a ticket contributed to the contract between the audiences and
the theatre, which had never been seen before. On this basis, theatre etiquette
constructed in the theatre was gradually established in the Chinese world,
including later movie theatre etiquette. Even today, Singapore Chinese still
refer to “watching movies” as “going to theatre”.

Of course, this is only one factor. More important contracts are embodied
in the relationships between Peking Opera Houses and opera troupes and
performers. During the reign of Guangxu, Peking Opera Houses in Shanghai
came into an age of cooperation based on stock between opera performers and
businessmen, such as the Guixian Tea House organised jointly by Li Chunlai
and Ying Guixin (1890), the Yongxian Tea House organised jointly by Wu
Yuexian and Tang Zhuguang (1895) and so on, so that the industrialisation
of the property of Peking Opera Houses was further strengthened. Opera
performers investing in the theatre became general managers of the theatres as
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chief specialists, while the businessman was like the Chairman of the Board.
Troupes signed performance contracts with Peking Opera Houses, emphasising
their respective rights and obligations and declaring their liabilities for breach
of contracts.

The way the theatre paid performers also showed the spirit of the contract.
According to the theatre rules, there were four ways to pay the performers:
the first was based on a “share in percentage”, that is, the theatre and the
performers got income by proportion according to box office returns, which
was in general applied to the performance with uncertain returns (especially
given by new troupes or new performers); the second was a package reward,
that is, the theatre paid a lot of money to troupes or performers and invited them
to perform for a month, which was mainly applied to famous actors or actresses
based on a common knowledge that the returns were assured; the third was by
rent rate, that is, the troupe rented the whole theatre by paying a sum of money
and they performed operas within the prescribed period with responsibility for
their own profits and losses; the fourth was fixed pay, that is the theatre trained
and cultivated new performers and paid them for performances.

Application of the latter two payment methods was spread after the 1890s.
The theatre and the troupes (performers) signed contracts based on one of
these four payment methods according to concrete conditions and rights and
responsibilities included in them. The troupe leader-centered system that
had existed for hundreds of years was almost eliminated and it was replaced
by an actor-centered system, which became mainstream. In the 1860s, famous
performers represented by Sun Chunheng and Xia Kuizhang became the
target of competing theatres. In the 1870s and 1880s, theatres in Shanghai
even engaged in a lawsuit to compete for Wang Guifen, Yang Yuelou and other
famous performers. The “actor-centered system” of Chinese opera performance
gradually came into being with the rise of modern stage market in China.

The market, like other kinds of market, was subject to market testing
conducted by consumers. Before industrialisation, Chinese opera was mainly
performed at private performance or temple fairs, where the Zhukuai decided
who to choose and what to perform, and the audiences had no right to make
a choice. But theatre gave the audience the greatest power to decide for
themselves and the audience became the people that the opera performers
relied on for a living within this democracy, so the income and status of these
performers greatly improved. But they also began to face the problem of
market selection and they had to compromise to the audience.
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This mass selection by voting with tickets is a prominent feature of the
modern market, for it clearly possesses the rules and spirit of the early capitalist
market economy in ideas, logic and rules. The Jiqing Opera Exchange is no
exception.

Like Peking Opera Houses, the Jiging Opera Exchange highlighted
the supply and demand relationship in the Cantonese opera performance
market at that time: at first, it was a buy-side market with more troupes and
fewer performance events, so sometimes Duyes fought over Zhukuais. But
it is precisely because it was standardised and orderly, the sell-side market
developed, thus reaching a balance between supply and demand. It is easy to
see that if there had been no idea or system conforming to the modern capitalist
market economy, the Cantonese opera performance market would have been
in utter disorder.

The Jiging Opera Exchange arising spontaneously was not the result of
a government executive order. From the perspective of its formation, the
execution of contract spirit, namely an external power urgently required by
opera troupes represented by Duyes and rural communities represented by
“Zhukuais”, made the increasingly large deals orderly, so it could continue to
exist. Facts prove that the establishment of the Jiqing Opera Exchange greatly
promoted the development of Cantonese Opera in Guangdong, with the total
number of troupes from 10 in 1867 to 1,630 in 1909.1°

In conclusion, Peking Opera Houses and the Jiqing Opera Exchange
established under the push of the citizen stratum in China in the late Qing
dynasty together reflected the maturing of the modern stage market in Shanghai
and Guangdong, namely modern performance and trade system of traditional
Chinese operas, featured with capitalist commodity trading characters. They
effectively proved the emergence of the modern stage market in China. and
have an important historical value in the history of the modern Chinese cultural
market.

10 Wing 2015: 90.
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The left-hand picture I took shows the site of “Jiging Opera Exchange”
(“Barwo Club”), located on En’ning Road in Guangzhou; the right-hand
picture is a postcard I collected, printed in the French concession, which
witnessed performance spectacle of “Osmanthus Tea House”.
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Introduction

This historiographical paper is organized into six substantive chapters,
following this introduction. It begins with a reminder regarding the presence
of North Korean orphans in Poland. Later it presents the major Polish books
dealing with North Korean orphans. Later, a comparative analysis is drawn.
The last chapter provides some insights about the post-Poland life of these
orphans. The conclusion discusses the impact of their life in Poland on these
North Korean orphans.

Aim of the article

The aim of this article is to present the available literature in Polish Belles-
-lettres related to North Korean orphans who were living in Poland. In order
to fill this gap, the author proposes a comparative approach between the
available publications. The author also provides a short summary of each of
these publications for the non-Polish-speaking reader. There is one Korean
research paper related to the representation of Korea and the Korean War in the
Polish literature,” but as currently there are no similar scientific contributions
published in English, I decided to fill this gap, by making a comparison
between these Polish publications dealing with North Korean orphans. This
Korean publication is also complementary to this current research paper as

1 Institute of Mediterranean and Oriental Cultures, Polish Academy of Sciences (IMOC PAS),
Adjunct Professor.
2 Choi 2014.
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it presents the opinion of an author on the South Korean side. This Korean
publication was also prepared by the most prominent South Korean researcher
on Polish Studies: Choi Sung Eun. Therefore, the current research paper is
an enlargement and an update regarding the Polish literature related to North
Korean orphans, especially in Poland.

Hypotheses

The paper proposes two hypotheses. The first assumes that North Korean
orphans were known by the Polish population. The presence of North Korean
orphans was not a tiny secret made by Polish officials. The second is that the
North Korean orphans who went back to North Korea had an impact on the
perception of Poland which was transmitted to further generations and which
proves that North Korea is not as hermetic a society as it is often purported to be.

An overview of the North Koreans orphans who lived in Poland
between 1953 and 1959.

The Korean War was a conflict which caused the death of more than one
million of people. Many children lost their parents, families and friends and
became orphans.

The USSR, the PRC, European communist countries, and Mongolia
agreed on a global project focusing on taking care of Korean children who
had lost their parents during the Korean War. This large initiative was not only
conducted for humanitarian reasons but for propaganda purposes as well, used
to mark the orphans as one of the consequences of the U.S. intervention in
the Korean conflict. It is worth to note, that the majority of these countries
were destroyed to a large extent during the Second World War, which was
why welcoming North Korean orphans was an expensive operation for these
governments. In any case, their populations welcomed warmly these young
North Korean orphans, who were casualties of a war they did not want to be
involved in.

Poland brought about 200 North Korean orphans and placed them in
orphanages all around Poland, starting from November 1950.% Initially after
a journey of 14 days, the orphans found a home in Gototczyzna, close to
the city of Ciechandéw. However, due to a lack of educational institutions in
nearby Gototczyzna, starting from 23 November 1951 all of the children were
moved to various parts of the city of Otwock,* such as Swider (an orphanage

3 Some young North Koreans arrived on 23 November 1950. Cze 1957: 4.
4 In the 1970s, Otwock was a partner city to the North Korean city of Sunchon and a Polish-
-Korean friendship rural cooperative was located there. Konecka 1989: 49.
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on Komunardéow Street) and Soplicow. In particular, the construction of the
orphanage on Komunardow Street was partially funded by the North Korean
embassy in Warsaw.’ Before their departure in 1959, the orphans planted pines
and birch trees; their journey is also commemorated with a stela.®

The orphanage of Swider was visited by Kim Il Sung in July 1956. In the
assembly hall of this former orphanage, there was a commemorative tablet that
read: “In this house, we gladly exchanged wishes in 1951-1959. Forever we
will remember the motherly care of the Polish nation”.

On 1 January 1955, some 1,270 new Korean orphans were placed in
Plakowice, near Lwowek Slaski. When North Korean orphans arrived there,
they were in touch with other orphans from Greece, Poland, and the USSR.
This large institution constituted a school, some dormitories and boarding
homes, and two pitches. Korean children were educated by Polish teachers
and teachers from North Korea. They were also accompanied by Koreans
responsible for their security. These young orphans were taught various
classical subjects such as mathematics and biology but also learnt the Polish
language. After a few months, many of them were able to speak proficiently
in Polish. Some other orphans were placed in Zgorzelec, close to the German
border.” Older kids started higher education in technical schools in Warsaw.
Some other 2,500 North Korean orphans were placed in other orphanages all
around Poland.

Some Polish historians consider that the issue of the North Korean
orphans was kept secret,® but that seems to be inaccurate, mostly because the
inhabitants of the previously mentioned cities were in touch with these young
Koreans, for example, going together to primary school. However, Poles in
these cities (such as Lwowek Slaski) signed Non-Disclosure Agreements and
were not able to discuss the issue with outsiders. Secondly, this issue was also
mentioned in the contemporary Polish press.’For example Li San Hy, who won
nationwide shooting competitions for mining schools in 1955.!° North Korean
orphans in Central Europe were also regularly mentioned in the North Korean
press.!!

5 This building was quickly called the Korean House (Dom Koreariski).

The orphanage in Swider has served since 2012 as the Architecture and Construction
Department of the administration of Otwock.

Kubrak 2015: 388.

Kubrak 2015: 388.

Anonymous, 1956: 2.

Centrum Edukacji w Zabrzu — Kalendarium 2017: 3.

M xo/OfS o=, 1956: 1.

N

— = O 00
_ o



42 Nicolas Levi

Despite an agreement signed between Poland and North Korea stipulating
that all of these children would return to North Korea after they had finished
either high school or other studies, their quiet life in Poland was interrupted
by the visit on 4-7 September 1959, of Jon In Saen, the North Korean deputy
minister of education. This North Korean official came to Poland to discuss
the return of North Korean orphans to their home country, though providing
unsatisfactory explanations to the Polish authorities. The process of the
removal of the North Korean orphans started earlier, in 1958 when all of
them were classified according to their Songbun, a North Korean caste system
subdividing the population of the country i