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Annomanusn. Hacmosawas cmamuvs nocesuena 360moyuu
PENUSUO3HOL0 CUHKPEMUIMA U €20 BIUSHUIO Ha hopMuposanue
HayUoOHAIbHOU uoeHmuunocmu 6 Manatizuu Ha NPOmMaNCeHUU
UCMOPUYECKO20 KOHMUHYYMA KAK O NePEoObIMHO0OUWUHHO2O0
cmposi 00 NOCMKONOHUANLHO20 nepuoda. HMccnedosanue
doxrycupyemcs Ha OuHamuKe MYTbMUKYIbMYPHOL CPeodbl,
NOOKPEenIeHHOU apxeono2uuecKumMu ceudemenbcmedmu
exmouas apmeghakmol uz Koma Tamnan, Hest u Cyneaii bamy,
Komopble WLIHCIPUPYION PAHHUE MEXAHUZMbL ACCUMUTAYUL,
Muspayuil U MexcKyIbmypHuiX 00MeHo8. Dmiu npoyeccoi
€cnocobCcmeosanu cunmesy AHUMUCTUYECKUX 6ePO6aAHU
€ UHOYU3MOM, OYOOUSMOM U UCIAMOM, ONOCPEOOBAHHOMY
mopeosvimu ceazamu ¢ Unouet, Kumaem u Baudcnum
Bocmoxom.

B cmamve Oemanvno pexowcmpyupyemcs
mpancghopmayust om pooOnieMeHHO20 00UWecmsea K pAHHUM
20cyoapcmeennvimM 0opasosanuam maxum xax launea
Hezapa u Jlanexkacyka 6 I-V 66. H.5., 20e ypbanuzayus u
coyuanvras ouhghepenyuayusi CmumMyIupoBaIU petuetuo3Hblil
CUHKpemu3M. B KonoHuanvHyio snoxy oxeamuvleéaroujuti
nepuoo ¢ XVI-XIX 68. smuuueckas ousepcugpurayus
YCUTULACHL 3d CHYem NPUMOKA KUMAUCKUX, UHOUUCKUX U
SABAHCKUX MUSPAHMOB, OOHAKO MPAOUYUU MOIEPAHMHOCU
COXpAHUAUCL 01a200aps perucuo3Hou d8MOHOMUU
cyrimanos, 3axkpeniennoi 6 Jloeosope Ilancopa 1874 e.
Tlocmuezasucumviti sman ¢ 1957 e. xapaxmepu3zyemcs
KOHCMUumyyuoHnviMu pepopmamu, Hoeoti sxonomuueckot
noaumukou u npozpammoil Pyxyuneeapa, komopwie
KOHCOMUOUPOBANU UOEHMUYHOCMb HA Oa3e YMepeHHO20

ucrama wagduumceKo2o masxaba, UHMepKOH@eccuoHaIbHO20
coenacus u Marauuzayuu, cnocoocmeys CHUNCEHUIO
COYUANLHO-IKOHOMUYECKUX OUCHPONOPYUIL.

B uccneoosanuu memodonocuveckas b6asa onupaemcs
HA RPUHYUNDBL UCTIOPUZMA, CPABGHUMENbHO-UCTOPUYECKULL,
CUCMEeMHBIU aHAAU3, NPOOIEeMHO-XPOHOI02UYECKUL
Memoo u MeHCOUCYUNTUHAPHBIU N00X00. Dmo 6 800
ouepedb cnocobcmeyem UHmMezpupo8anuIo mpyoos maxux
cneyuanucmog kax Majid Z., Higham C., Andaya B. u dp. a
MaKoHce apxXuUHuIX UCIMOYHUKOS.

Tonyuennvle pe3ynvmamul Uccae008aHUsL HOOHEPKUBAION
POb 20CYOAPCMBEHHbIX UHCMuUmMymos cmpaunsl kax IKIM,
SYARAK 6 uacmnocmu, @HeWHeNnONUMuUYeckux cmpameutl
cmpanwt u ee yuwacmue 8 ACEAH. Ocobennoe gnumanue
credyem yoenums xounyenyuu ZOPFAN u ee poau 6
obecneueHu yCcmoudusou Mooenu MyibmuKyi1bmypHo20
cocywecmeosanus. Bce eviuwenpusedennvie @haxmol
cnocobcmeyiom momy 4mo 8 CO8peMeHHblll Nnepuoo
Manauizus no3suyuoHUpylomes Kaxk cmpamd ¢ pa3eumot
20Cy0apCcmeeH oLl CUCmeMOll 20e 2ABHOLL 1elblo 8bICmynaem
2apMOHUSL U MUP.

Knroueevie nonamun: Koma Tamnan, Cyneaii bamy,
Capasax, Keoax, nonyocmpos Manaxka, Pykyn Heeapa,
Manaiizus, manratiuzayus.

Annotatsiya. Ushbu maqolada Malayziyada diniy
sinkretizmning evolyutsiyasi va uning ibtidoiy kommunal
tizimdan postkolonial davrgacha bo ‘Igan tarixiy davomiylik
bo ‘yicha milliy o ‘ziga xoslikning shakllanishiga ta siri
o ‘rganilgan. Tadqiqot Kota Tampan, Nya va Sungai Batudan
topilgan arxeologik dalillar, jumladan, assimilyatsiya,
migratsiya va madaniyatlararo almashinuvning dastlabki
mexanizmlarini ko ‘rsatuvchi artefaktlar bilan tasdiglangan
ko ‘p madaniyatli muhit dinamikasiga qaratilgan. Bu
jarayonlar Hindiston, Xitoy va Yagqin Sharq bilan savdo
alogalari orqali hinduiylik, buddaviylik va islom bilan
animistik garashlarning sintezini osonlashtirdi.

Magqgolada milodiy I-V asrlarda qabila jamiyatidan
Ganga Negara va Langkasuka kabi dastlabki davlat
shakllanishiga o ‘tish batafsil bayon etilgan, bu yerda
urbanizatsiya va ijtimoiy tabaqalanish diniy sinkretizmni
rag ‘batlantirgan. Mustamlakachilik davrida, XVI-XIX asrlar
oralig’ida, xitoylik, hind va yavalik migrantlarning oqimi
bilan etnik xilma-xillik kuchaydi, ammo 1874-yilgi Pangora
shartnomasida mustahkamlangan sultonlarning diniy
avtonomiyasi tufayli bag rikenglik an’analari saqlanib qoldi.
1957-yildan beri mustaqillikdan keyingi davr konstitutsiyaviy
islohotlar, Yangi igtisodiy siyosat va mo ‘tadil shofiiy mazhabi,
dinlararo uyg ‘unlik va malaylashtirish asosida o ‘ziga
xoslikni mustahkamlagan va ijtimoiy-igtisodiy tafovutlarni
kamaytirishga yordam bergan Rukunegara dasturi bilan
tavsiflanadi.

Tadgiqotning metodologik asosi tarixiylik, qiyosiy
tarixiy va tizimli tahlil, muammo-xronologik usul va
fanlararo yondashuv tamoyillariga asoslangan. Bu esa oz
navbatida, Majid Z., Higham C., Andaya B. va boshqalar kabi
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mutaxassislarning asarlarini, shuningdek, arxiv manbalarini
integratsiyalashga yordam beradi.

Tadgqiqot natijalari mamlakatning IKIM va SYARAK
kabi davlat institutlarining rolini, mamlakatning tashqi
siyosat strategiyalarini va ASEANdagi ishtirokini ta kidlaydi.
ZOPFAN konsepsiyasiga va uning ko ‘p madaniyatli birga
yashashning barqaror modelini ta’minlashdagi roliga
alohida e tibor qaratish lozim. Yuqoridagi barcha omillar
Malayziyaning hozirgi paytda uyg ‘unlik va tinchlik asosiy
magqsadlar bo ‘Igan rivojlangan davlat tizimiga ega mamlakat
sifatidagi mavqeiga hissa qo ‘shadi.

Kalit so‘zlar: Kota Tampan, Sungai Batu, Saravak,
Kedah, Malayziya yarim oroli, Rukun Negara, Malaysia,
malaylashtirish.

Abstract. This article examines the evolution of religious
syncretism and its influence on the formation of national
identity in Malaysia across a historical continuum from
the primitive communal system to the postcolonial period.
The study draws on archaeological evidence from Kota
Tampan, Nya, and Sungai Batu, including artifacts that
illustrate the initial mechanisms of assimilation, migration,
and intercultural exchange, highlighting the dynamics of
Malaysia's multicultural environment. These processes
were further facilitated through trade relations with India,
China, and the Middle East, enabling the synthesis of Hindu,
Buddhist, and Islamic elements with animistic beliefs.

The article reconstructs in detail the transformation
from a tribal society to early state formations such as Ganga
Negara and Langkasuka in the I —5" centuries CE, where
urbanization and social differentiation stimulated religious
syncretism. During the colonial period, between the 16" and
19" centuries, ethnic diversity increased due to the influx
of Chinese, Indian, and Javanese migrants, however, the
traditions of tolerance were preserved thanks to the religious
autonomy of the sultans, reinforced by the Pangkor Treaty
of 1874. The post-independence period since 1957 has been
characterized by constitutional reforms, the New Economic
Policy, and the Rukunegara Program, which consolidated
identity based on moderate Shafi’i Islam, interfaith harmony,
and Malayization, helping to reduce socioeconomic
disparities.

The methodological foundation of the study is based
on the principles of historicity, comparative-historical and
systematic analysis, the problem-chronological approach, and
an interdisciplinary perspective. This, in turn, facilitates the
integration of works by specialists such as Majid Z., Higham
C., Andaya B., and others, as well as archival sources.

The findings of the study highlight the role of state
institutions such as the IKIM and SYARAK, the country’s
foreign policy strategies, and its participation in ASEAN.
Particular attention is drawn to the ZOPFAN concept and
its role in ensuring a sustainable model of multicultural
coexistence. All of these factors contribute to Malaysia's
current status as a developed nation characterized by
harmony and peace as central objectives.

Key concepts: Kota Tampan, Sungai Batu, Sarawatk,
Kedah, Malay Peninsula, Rukun Negara, Malaysia,
Malayization.

INTRODUCTION

The examination of a scientific topic related to
national or religious characteristics should begin with
an analysis of the historical process, which allows us
to trace the formation of cultural traditions, values, and
habits. The historical context provides an understanding
of the evolution of social and religious institutions, their
interaction and influence on contemporary practices,
creating a basis for objective and comprehensive
research.

Southeast Asia is a region with a rich historical and
cultural heritage, whose roots go back to the primitive
communal period. Archaeological research, including
the work of scholars such as Majid Z., Tjia H., and
Hung H., highlights the uniqueness of the region as an
area conducive to life and assimilation processes over
a long period of time. In particular, the archaeological
site of Kota Tampan in the state of Perak is known for its
finds of stone tools dating back to the Upper Palaeolithic
period, which testify to the high degree of adaptation
of ancient communities to their environment (Majid
7., 1988:40).

LITERATURE REVIEW

Some aspects of this topic have been explored in
the works of contemporary scholars such as Rogozhina
NG, Mujani WK, Rozali EA, Zakaria NJ, and Gunaratna
R. However, it should be noted that they considered
different directions under different topics and vectors,
analyzing them through the prism of historical, political,
and economic perspectives.

METHODS

The research methods used are the principles
of historicism, comparative and systematic analysis,
problem-chronological, comprehensive and
interdisciplinary approaches, which made it possible
to explore the topic.

RESULTS

This article summarizes the historical dynamics of
religious syncretism and the formation of Malaysian
national identity from the Paleolithic to the postcolonial
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period. It demonstrates how the archaeological finds of
Kota Tampan and Sungai Batu confirm early processes
of cultural synthesis, while subsequent Islamization,
colonial policies, and institutional reforms from 1957 to
1971 cemented a model of moderate Islam and interfaith
harmony. The work presents a systematic literature
review useful for comparative studies of tolerance in
Southeast Asia.

DISCUSSION

According to Majid Z’s research, «Kota Tampan»
demonstrates the presence of complex stone-working
technologies, indicating the advanced skills of prehistoric
communities. These findings confirm that the region
was not only habitable due to its favorable climate
and abundant natural resources, but also served as an
important hub for cultural and technological innovation.

The tropical climate, abundant water resources,
and diversity of flora and fauna created a favorable
environment for hunting, gathering, and early
agriculture. In his study, Tjia H (Tjia, H.,2001:227) notes
that stable climatic conditions during the Pleistocene
period allowed the region to become a «springboard»
for early migrations of « Homo sapiens « from Africa
to Asia.

Furthermore, the geographical location of Southeast
Asia, including its peninsulas and islands, facilitated
contacts between different population groups. This
created conditions for the exchange of knowledge,
technologies, and cultural practices, as highlighted in the
works of Hung H. (Hung H., 2017:633), which analyzes
the role of the region as a crossroads of migration routes.

Assimilation processes in Southeast Asia during
the primitive communal period were driven by intense
contacts between different ethnic and cultural groups.
Archaeological evidence, including finds at Kota
Tampan and other sites such as the Niah Caves located
in Sarvak, evidence of a mixture of technologies and
cultural traditions. For example, stone tools found at
Kota Tampan bear similarities to artifacts from southern
China and Australia, indicating migratory and cultural
connections (Majid Z.,1982:43).

These processes of assimilation contributed to the
formation of complex social structures and cultural
diversity. Tjia X. (Tjia, X., 2001:133) emphasizes that
Southeast Asia was not only a place of physical survival
but also a “melting pot” of cultures where interactions
took place between indigenous groups and migrants,
laying the foundation for the future multi-ethnic
character of the region.

In the 1st century CE, the Malay Peninsula began to
experience the disintegration of the primitive communal
system, which led to the formation of early state
formations, urbanization, and cultural transformation.

In particular, the disintegration of the clan system
was accompanied by increasing social stratification. For
example, Wheatley P. examined archaeological finds,
including ceramics, metal tools, and jewelry, which
attest to the emergence of elite groups that controlled
resources and trade routes. These groups likely consisted
of local chieftains and merchants who accumulated
wealth through the development of maritime trade
with India, China, and other regions. Social division
manifested itself in the differentiation of housing, with
the elite living in fortified settlements, while the rest of
the population occupied simpler houses (Wheatley P.,
1961:333).

The economic basis of these changes was the
development of agriculture and trade. Research Higham
K. demonstrates that the introduction of irrigation
agriculture, particularly rice cultivation, contributed to
increased productivity and population concentration in
certain areas. Port cities such as Kedah and Langkasuka
began to emerge as trading centers, exchanging spices,
gems, and textiles. These cities became not only
economic but also cultural hubs, attracting migrants and
traders from India, China, and the Middle East (Higham
C., 2014:288).

First century CE and subsequent centuries was a
key stage in the region’s transformation. Archaeological
excavations at Sungai Batu in Kedah have uncovered the
remains of port structures and warehouses dating from
the second to fourth centuries CE, indicating intensive
trade activity.

In particular, this contributed to the emergence
of other economic centres in Ancient Kedah such as
Pengkalan Bujang and Kampung Sungai Mas, which
eventually developed into entrepdts after the Sth
century CE (Khaw N. et al.,2021: 39). These cities
served as a link between the Indian Ocean and the
South China Sea, ensuring the exchange of goods and
ideas. Port cities such as Tambralinga and Langkasuka
are mentioned in Chinese chronicles (in texts from
the Han Dynasty), confirming their importance in
regional trade. Urbanization was accompanied by the
development of handicrafts, including the production of
ceramics, jewelry, and textiles. These crafts, as noted
in the research Miksic J, testify to the specialization
of labor, which is a sign of the transition from the clan
system to early state structures (Miksic J.,2013:19-115).
These cities became not only economic but also cultural
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hubs, including Malays, Indians, and Chinese, laying the
foundation for the multi-ethnic character of the region.

This process of cultural synthesis was particularly
evident in the religious sphere. As Jacq-Hergoualc M.
notes, the Malay Peninsula in the 1st century AD was a
zone of active interaction between indigenous animistic
beliefs (characteristic of primitive communities and
including the cult of nature spirits and ancestors) and
Hindu and Buddhist traditions that penetrated through
trade networks. This symbiosis led to the formation of
syncretic cults and the transformation of local spiritual
practices. Archaeological evidence, in particular
Buddhist statues and the remains of Hindu temples in
Kedah and Lembang Buyang dating from the 2nd to 5th
centuries AD, materially confirm this religious transition
associated with the intensification of trade contacts with
India (Jacq H.,2018: 280).

Hinduism and Buddhism were adopted primarily
by the elite (officials, merchants, etc.), who used these
religions to legitimize their power. For example, the
rulers of early states such as Kedah adopted Hindu titles
such as «raja» and built temples dedicated to Shiva
and Vishnu, suggesting their adoption of Hinduism.
Buddhism, particularly in its Mahayana form, also
gained ground, as evidenced by inscriptions and
iconography found in the Langkasuki region (Higham
C.,2014:298). Also, Indian traders and monks traveling
along sea routes brought with them religious texts,
iconography and rituals, which were confirmed by
Chinese chronicles, such as the «Records on the Western
Regions» (Xuanzang,2025 etc.), the chronicles mention
Buddhist communities on the Malay Peninsula as early
as the 3rd century CE (Wheatley P., 1961:333). These
contacts promoted a cultural assimilation in which
local animistic practices were combined with new
religious teachings, creating a unique syncretism (Jacq
H.,2018:299). These religious changes contributed to
the formation of a new cultural identity based on the
synthesis of local and Indian traditions.

By the 3rd—4th centuries CE, early states such as
Ganga Negara began to form on the Malay Peninsula
located in Kedah and Langkasuka. These states had
features of centralized governance, including taxation,
military structures, and religious institutions. Chinese
and Indian sources describe these states as prosperous
trading centers with a developed social organization
(Miksic, 2013:19-115). The formation of statehood was
accompanied by the development of a script based on
the Indian Pallava* alphabet, which was used to record
trade agreements and religious texts. Archaeological
finds, such as inscriptions in Kedah, attest to the use of

Pallava for administrative purposes, which contributed
to the standardization of trade and legal norms (Higham
C.,2014:298). These norms regulated the trade of spices,
metals, and textiles, as well as social relations, including
inheritance, marriage, and religious practices, which
strengthened the social structure of early societies.

From the 7th and 8th centuries, the development
of maritime trade increased the Malay Peninsula’s
contacts with Arab merchants, who played a key role
in the spread of Islam. By the 13th century, Islam had
become the dominant religion in port cities like Malacca,
thanks to trade networks linking the region with the
Middle East, India, and China (Andaya B., Andaya L.,
2017:46). The Malacca Sultanate (1402—1511) became a
key center of Islamization, where the adoption of Islam
by local elites and merchants facilitated integration into
Muslim trade networks, reducing transaction costs (Reid
A.,2008:1450-1680). Islam did not displace animistic
and Hindu-Buddhist traditions, but integrated them.
For example, the cult of nature spirits has survived in
local rituals, such as the veneration of sacred trees, even
among Muslim communities (Higham C.,2014:380).
The process of “Malayization” allowed ethnic groups,
including the Javanese and Bugis (Andaya B., Andaya
L.,2017:47), assimilate into Malay culture through the
adoption of Islam and the Malay language, forming a
unified identity.

Since the 16th century, the Malay Peninsula has
been under the influence of European colonization,
beginning with the Portuguese conquest of Malacca in
1511, followed by Dutch expansion in 1641 and British
expansion in 1824. Despite the colonial presence, Islam
remained the dominant religion, supported by local
sultans, as enshrined in the 1874 Treaty of Pangora,
which left religious matters under their control (Roff
W.,1967:50). The colonial policy of disengagement
intensified ethnic divisions, but did not lead to religious
conflicts, thanks to a tolerant tradition rooted in
syncretism.

During this period, Malay Creole communities
emerged, particularly in port cities such as Penang,
where intermarriage between Portuguese and Malays
fostered cultural synthesis (Hirschman C., 1986:335-
355). Chinese and Indian migrants who settled in
Malacca and Penang also integrated through trade and
marriage, forming the Peranakan ethnic group (Clammer
J.,1979:50) “Straits Chinese” or “China Kampung”
(Yow CH.,2016:836-850) which live V Kelantan , They
saved elements Chinese cultures , but adapted Malay
language And customs (Kim K., 1981:99-103). Indian
traders, mainly Tamils, Malayalees, and Telugus, also
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integrated into Malay society through trade links. Their
influence is noticeable in Malay cuisine (for example,
curry dishes) and architecture, where Indian elements are
combined with local traditions. The Indian community,
which makes up about 10% of the Malaysian population,
retains its religious traditions (mainly Hinduism), but has
adapted the Malay language and local customs, which
contributes to cultural rapprochement (Raji MNA et
al.,2017:221-231). Javanese immigrants who arrived in
Malaysia in the 19th and 20th centuries also demonstrated
cultural assimilation. Due to the similarities between
their religion (Islam) and language, the Javanese easily
integrated into Malay society while preserving elements
of their culture, such as music, dance, and batik.
Marriages between Javanese and Malays accelerated the
assimilation process, strengthening social ties through
shared values such as gotong royong which literally
means mutual aid and their religious practices (Sunarti
L., Fadeli T., 2018:5-12).

In the early 1950s, national liberation movements
intensified in Southeast Asia, becoming a key factor in
the region’s decolonization. Under pressure from the
anti-colonial struggle, European powers were forced
to grant independence to their former possessions,
in this context the Federation of Malaya. achieved
sovereignty on August 31, 1957. Thus, the region-wide
rise of liberation movements in the 1950s led to the
collapse of the colonial system in Southeast Asia and the
establishment of independent states, including Malaysia.

Malaysia’s independence in August 1957 marked
a turning point in the history of the Malay Peninsula,
ushering in a nation-building process aimed at
consolidating a multi-ethnic, multi-religious society,
economic modernization, and strengthening state
sovereignty. These processes were driven by the
need to overcome colonial legacies, including ethnic
divisions and economic dependence on the export of
raw materials such as rubber, palm oil, and others.
Political reforms, economic programs, and sociocultural
initiatives that followed independence shaped a unique
model of Malaysian statehood based on the principles
of multicultural unity and moderate Islam (Andaya B.,
2017:46-47).

Malaysia’s independence initiated legal reforms
aimed at creating a stable political system. In 1957,
the Federal Constitution of Malaysia was adopted,
enshrining a federal system, a constitutional monarchy,
and democratic government. The Constitution
established a unique model of governance in which the
Supreme Ruler, the Yang di-Pertuan Agong (Jayakumar
S.,1976:149)” is elected from among the sultans of nine
states for a five-year term, ensuring a balance between

traditional authority and democratic institutions. In
Article 3 (1) of the Federal constitutions Malaysia it says
“Islam is religion of the Federation; but other religions
may be practiced in peace and harmony in any part of
the Federation” (Information resource) which means
Islam is declared the state religion, but with a guarantee
of freedom of religion for non-Muslim minorities
throughout the Federation , reflecting the multi-ethnic
nature of the society.

One of the transformational moments occurred in
1963, when the Federation of Malaysia was formed,
comprising Malaya, Sarvak, Sabah and Singapore,
which expanded the country’s territorial and economic
potential (Means G.,1996:115). However, in 1965,
Singapore seceded from the Federation due to political
and ethnic differences, which highlighted the challenges
of integration in a multi-ethnic state (Lau A.,1991:241-
255). These events prompted the Malaysian government
to intensify efforts at consolidation in all spheres of life,
including strengthening federal authority and developing
legal mechanisms for managing interethnic relations.

Malaysia’s gradual constitutional reforms laid the
foundation for economic and social transformation by
creating a stable legal framework that regulated the
distribution of resources and the political representation
of ethnic groups.

Since 1956, Malaysia has implemented five-year
development plans aimed at diversifying the economy
and reducing dependence on tin and rubber exports.
The First Five-Year Plan (1956—1960) emphasized
infrastructure and agricultural development, which
contributed to employment growth and urbanization
(Huby C.,1982:299-310), however, as Jomo K. notes
(Jomo K.,2013:287-290) “the continued dependence
on raw material exports and inter-ethnic inequality in
access to economic resources remained key challenges,”
which led to the adoption of the “ New Economic Policy
” (hereinafter NEP), introduced after the racial riots
of May 13, 1969, which revealed deep inter-ethnic
inequality between the Malays, Chinese and Indians
(Cleary M., 1994:102-103). The NEP had two main
goals: first, to reduce poverty; second, to restructure
society to eliminate economic imbalances between
ethnic groups. The program provided citizens with
privileges in education, employment, and access to
government contracts, which contributed to the growth
of the Malay middle class (Faaland J., Parkinson J.,
1990:50). According to the reports of the National
Archives of Malaysia, by 1990 the proportion of the
population living in poverty had decreased from 49.3%
in 1970 to 16.5% (Muhamad S.,1996:31).
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Economic development was accompanied by
sociocultural integration aimed at creating a unified
national identity in a multi-ethnic society. According to
Article 152 of the Constitution, Bahasa Malay “Bahasa
Malaysia” was approved as the national language,
which became an instrument of unification (Information
resource). At the same time, the rights of other ethnic
groups to use their languages were preserved. For
example, currently 134 languages are used in Malaysia,
of which 112 are considered indigenous languages and
22 are non-indigenous languages. This indicates the
support of the «linguistic rights» of citizens, which
contributes to interethnic harmony (Sharipova G.,
2024:65).

In 1970, Malaysia introduced the «National
Ideological Program of Malaysia» - «Rukunegara» or
«the principle of the state», which was one of the main
concepts of the country. In particular, the education
system became a key mechanism in the formation of the
country’s national identity. For example, to promote this
«Rukunegaray program, a mandatory morning lesson on
« national principles « was introduced into the education
system (Korkut M.,2020:34), aimed at developing
patriotism and acceptance of the multiculturalism of
society. A study by Krauss S. showed that these lessons
were very successful (Krauss S . E . et al.,2013:100),
since the national values of Malaysia were associated
with such basic principles of the state ideology as: faith
in God; loyalty to the king and country; the supremacy
of the Constitution; the rule of law; politeness and
morality (Rukunegara.,1970:17-18).

The ideas embodied in the Rukunegara concept
became the starting point for promoting religious
tolerance and contributed to the strengthening of national
value systems. The concepts of « Adat « and «Kara
Khidup», considered universally binding principles
in Islam, would later be introduced into the country’s
education system.

“Adat” — in Malaysia, it is a syncretic system of
customary law that combines pre-Muslim animistic
beliefs, Islamic norms, and local cultural traditions, as
confirmed by the ethnographic research of Hooker M.
and Karim W.J. (Hooker M.,1992:16).

“Kara hidup” — is one of the divisions of “adat”,
characterized by wearing religious clothing (for
example, covering the head with a scarf) and observing
proper Malay Muslim etiquette of speech and behavior
in society. In the future, the Institute of Islamic
Understanding Malaysia (IKIM, 1992) will be created
in the country, designed to study Islam in a scientific
aspect (Zain A . E . M. et al.,2022:42), «Center studies

Sharia Islamic rights And politics» (Centre for the Stud
of Shari’ah, Law and Politics — S of ARAK), in which
Islamic right will be study v quality national rights that
unite civil, Islamic laws And laws indigenous peoples
countries (Zubaidah Ismail S.,2015:70).

Religion played a central role in shaping identity.
Islam, as the state religion, became the foundation
of Malay identity, but a moderate approach based on
the Shafi’i school allowed for the integration of non-
Muslim minorities (Buddhists, Hindus, Christians),
who constituted about 40% of the population (Ismail
S.,2015:69). For example, in the state of Penang,
mosques, Hindu temples and Christian churches coexist,
which is reflected in Georgetown’s status as a UNESCO
World Heritage Site (Azizan M. A. et al., 2020:020277-
2).

As researchers Mauzy D. and Milne R. note, the
consolidation of Malaysian statehood by the mid-
1960s created the basis for its transformation into a key
regional actor (Mauzy D., 2002:171). For example, in
1967, the country became a founding member of the
Association of Southeast Asian Nations — ASEAN,
which strengthened its regional influence and promoted
cooperation on security and economic development
(Frost F., 1990:20).

The non-aligned policy proclaimed by the first
prime minister of the independent Federation of Malaya,
Tunku Abdul Rahman Putra al-Haj, allowed Malaysia
to balance between the West and the socialist bloc,
providing diplomatic flexibility in the context of the
Cold War (Roknifard J., 2021:71).

The introduction of the concept of the “Zone of
Peace, Freedom and Neutrality” — ZOPFAN in 1971
within ASEAN underscored Malaysia’s desire for
regional stability and prevention of external interference
(Hanggi H.,1991:13). These initiatives strengthened
Malaysia’s international standing, which facilitated
the influx of foreign investment and economic growth.
Combined with a peaceful foreign policy, this created
conditions for domestic stability and harmonious
coexistence among the country’s numerous religious
groups.

CONCLUSION

In conclusion, I would like to note that the historical
development of a multicultural environment in Malaysia
represents a unique process conditioned by historically
geographical, social, and political factors that have
shaped a multi-ethnic and multi-religious society over
millennia. Archaeological evidence, such as finds in
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Kota Tampan and Nya, confirms that Southeast Asia
has served as a crossroads of migration routes since
the prehistoric period, facilitating cultural assimilation
and technological innovation. These early processes
laid the foundation for the formation of complex social
structures, in the form of increased cultural syncretism
(Wheatley P., 1961:333).

The arrival of Hinduism and Buddhism in the 1st-5th
centuries, followed by Islam in the 13th century through
trade networks with India, China, and the Middle East,
contributed to the development of religious tolerance
based on the integration of animistic traditions with
new beliefs. The Malacca Sultanate in the 15th—16th
centuries became a key center of “Malayization” uniting
ethnic groups through Islam and the Malay language,
which created a stable model of interfaith coexistence
in the future. The colonial period , which lasted from
the 16th to the 19th centuries, despite the intensification
of ethnic division, did not destroy this tolerance, thanks
to the preservation of the religious autonomy of the
sultans, enshrined in the Treaty of Pangora in 1874 (Roff
M.,1967:317).

After independence in 1957, Malaysia developed
an effective model of nation-building, enshrined in
the Federal Constitution, which declared Islam the
state religion but guaranteed religious freedom for
non-Muslim minorities. As a logical extension of
this, the New Economic Policy reduced inter-ethnic
inequality, fostering the growth of the Malay middle
class and economic stability, as documented by National
Archives records. Initiatives such as the Rukunegara,
Adat, and Kara Hidup programs strengthened national
identity through education and religious etiquette,
while maintaining multicultural unity (Krauss S. et al.,
2013:98). The creation of institutions such as IKIM
and SYARAK underscores the state’s commitment to
studying and promoting moderate Islam as the basis
for social harmony.

Malaysia’s foreign policy, including its membership
in ASEAN and the ZOPFAN concept, has strengthened
its role as a regional actor, promoting stability and
economic growth. Malaysia exemplifies a successful
example of a multicultural society, where government
policies, rooted in moderate Islam and principles of
tolerance, ensure the coexistence of Malays, Chinese,
Indians, and other ethnic groups. This historical journey,
from primitive societies to the modern state, highlights
the role of social and political factors in the development
of interfaith relations, making Malaysia a model of
multicultural harmony in Southeast Asia.
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