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 Ibn Khaldūn has achieved an eternal place among the great historical philosophers 
and is considered to be the best of all as he was the first one to treat history as a 
science and not merely as a narrative. Ibn Khaldūn was a famous historian, a great 
philosopher, and also an incredible educationist. His views on education and the 
deep psychological insight in the educational process and development of human 
mind and body tagged him as a great educator too. His contribution in education is 
considered to be worthwhile and valuable across the world in the field of education 
because he emphasized on the social efficiency as an aim of education and also 
promoted professional and vocational subjects along with academic subjects in 
education. This article is focusing the following discussions in the light of Ibn 
Khaldun’s view, namely are; Ibn Khaldun’s view of Education, methods of teaching, 
contribution in education, concept of integration of knowledge, integration between 
religion and science, theoretical dimensions and practical contributions and 
establishing the educational system with integrated approach. 

 

 

Early Life of Ibn Khaldūn 
It was the mid of the fourteenth century when 
Muslims in Spain were facing persecution. Muslims 
were either expelled from the country, or were 
forced to relinquish the religion of their ancestors by 
sword. Owing to the persecution in the hands of the 
new rulers, Muslim families left Spain and headed 
towards Africa. Ibn Khaldūn belonged to one of those 
noble Andalusian families who had migrated from 
Seville to Tunis.1 He was born on 1st Ramadhān, 732 
A.H. (27th May’ 1332 A.C.) in Tunis, Africa. Ibn 
Khaldūn was an intelligent man. He was brought up 
to be a man of great knowledge and wisdom; an 

                                                           
1‘Inān, Muḥammad ‘Abdallāh, (1965). Ibn Khaldūn, ḥayātu 
wa-turāthu al-fikrī. Cairo: Maktbat Lajnat al-Tal‛īf wa-al-
Tarjama wa-al-Nashr. Translated as Ibn Khaldūn: His Life 
and Works. Lahore: Sh. Muhammad Ashraf, 1946, p:213 

expert at the subjects of history and politics. He is the 
very first scientist who has left a permanent mark on 
the sciences of historiography and sociology.2 Ibn 
Khaldūn attributes his origin to the Yemenite Arabs 
of Hadramaut, and describes him as a scion of one of 
the oldest Arab Yemenite tribes.3 Ibn Khaldūn 
belonged to a prominent and learned Arab family, 
and he inherited both material and spiritual heritage 
of his forefathers. 
Ibn Khaldūn's first teacher was his own father. From 
him he learnt the Holy al-Qur’ān al-Karīm by heart, 
studied different modes of recitation and 
                                                           
2 Schmidt, Nathaniel, (1930). Ibn Khaldūn, Historian, 
Sociologist, and Philosopher. New York: Columbia 
University Press, p: 231 
3 Lacoste, Yves, (1984). Ibn Khaldūn: The Birth of History 
and the Past of the Third World. Translated by David Macy. 
London: Verso, p:126  
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interpretation, as well as Hadīth and jurisprudence. 
He also learned Arabic grammar, language and 
rhetoric from the most famous and well–known 
teachers of Tunis. Tunis at the time was a center of 
learning in Africa, and Ibn Khaldūn took full 
advantage of the scholastic opportunities available 
there Ibn Khaldūn himself was an eminent orator.4 
His writings proved his brilliance to a certain extent 
in Hadīth and Maliki Jurisprudence, philosophy and 
poetry.5 Ibn Khaldūn was a promising young man 
and an assiduous learner. It was due to his great 
qualities that the ruler of Tunis Abū Ishāq II offered 
him a position in his court when he was only twenty 
years old. Ibn Khaldūn had an adventurous soul! He 
migrated to various places, and served different 
masters. When North Africa split into different 
principalities, he moved to the principality of 
Morocco named Fez. There he was appointed the 
Secretary of the state by Sultan Abu Inan of Fez. He 
then moved to the Straits of Gibraltar and became 
the Fief – holder of the Sultan of Granada and later 
headed a political mission to Pedro, the cruel King of 
Castile. Granada did not seem to be exciting of Ibn 
Khaldūn because of his conflict with one of the 
wazirs. He moved on to the court of Prince of Jejaya, 
near Constantine and left Spain. He went back to 
Granada in 1374 but again got expelled back to 
Africa where he got retired and compiled his famous 
Prolegomena – Muqaddimah in a fort of Qīlah-Ibn-
Salamah. The Prolegomena is said to be his fined 
thesis and study in the subject of history. It presents 
his contributions to political and social philosophy. 
He went to Cairo and spent rest of his there. During 
his stay at Cairo he also went to perform Hajj at 
Makkah. In Cairo he held the post of Chief Justice and 
also lectured huge audiences with ease and success. 
He compiled his history of the Universe mainly of 
Arabs and Berbers in 1382. Ibn Khaldūn left the 
world in 1406 and died in peace.6 

View of Education: 
Ibn Khaldūn conveys that the education consists of 
the moral as well as the intellectual training and 
teaching of humans which brings out the potential 
within a man that helps develop the character and 
builds up the personality.7 According to Ibn Khaldūn, 
the knowledge can be divided into two parts of 
streams, one of the subjects pertaining to philosophy 
depending upon one’s mental potentialities and 
thinking faculties, the other dealing with the 
religious subject. In the view of Ibn Khaldūn both 
types of knowledge are crucial for mankind as both 
                                                           
4 ‘Inān, Muḥammad ‘Abdallāh, (1965). Ibn Khaldūn, ḥayātu 
wa-turāthu al-fikrī. Cairo: Maktbat Lajnat al-Tal‛īf wa-al-
Tarjama wa-al-Nashr. Translated as Ibn Khaldūn: His Life 
and Works. Lahore: Sh. Muhammad Ashraf, 1946, p:170 
5Wolfson, H. A, (1959). “Ibn Khaldūn on attributes and 
predestination.” Speculum 34, no. 4, p: 585–597. 
6 Walzer, R, (1995). “Aspects of Islamic Political Thought: 
al-Fārābī and Ibn Khaldūn.” Oriens 15 (1963), p: 40–60. 
7 Al-Jawaydī, Darwīsh, (1995). Rd. Muqaddimat Ibn 
Khaldūn. Sidon and Beirut: al-Maktaba al-‘Aṣriyya, p:225 

play a role in the development and progress of any 
nation.8 According to Ibn Khaldūn, the educational 
system of any Society should be formulated in 
accordance with the ideology of the society. E.g. it is 
important for every Muslim man and woman to gain 
the knowledge the Holy al-Qur’ān al-Karīm and 
Sunnah and follow the guidance of Allāh Subhānahū 
wata’ālā taught by the Holy Prophet (peace be upon 
him). Ibn Khaldūn provides the following advantages 
of education to man: 
 Education should develop social and economic 

efficiency in man to be usefully absorbed in the 
society. 

 Education should be a means to bring happiness 
in life of people. 

 Important aim of education is to develop the 
power of thinking and reasoning. To him 
travelling is also a mean to gain knowledge and 
in receiving education.9 

Methods of Teaching: 
Ibn Khaldūn discouraged the method of teaching 
which did not provide any opportunity to the 
students to interpret lessons and solve problems on 
their own. Also consequently reducing their 
inventiveness, originality and power to create, invent 
and develop. He said that the traditional method of 
teaching was just emphasizing on the memorization 
of notes and interpretations which were made by 
others. This lead to less opportunity to struggle and 
did not develop the habit of putting effort to think 
and interpret which was highly required for the 
learning and teaching of Islam.10 In his opinion the 
students had become just the passive listeners and 
that the methods of teaching did not motivate their 
learning and discouraged their participation in 
discussions. As a result the students stayed silent in 
the class and focused on rote learning killing their 
power and ability of thinking and reasoning.11 Ibn 
Khaldūn was very sad about the teachers who 
ignored the methods of teaching and did not focus on 
the actual method of teaching the students. They 
started the lesson from complex to simple and mixed 
up the advance knowledge with elementary. Ibn 
Khaldūn complained that the students were being 
targeted to hate the subject they were taught as it 
was made so difficult for them to understand. He also 
said “Let the teachers proceed from simple to 

                                                           
8 Schmidt, Nathaniel, (1930). Ibn Khaldūn, Historian, 
Sociologist, and Philosopher. New York: Columbia 
University Press, p: 178 
9 Rosenthal, Franz, (1958). Trans. The Muqaddimah, an 
Introduction to History. Princeton: Princeton University 
Press, p: 256 
10 Issawi, Charles, and Oliver Leaman, (1998). “Ibn Khaldūn, 
‘Abd al-Rahmān (1332–1406),” in Routledge Encyclopedia 
of Philosophy. Vol. 4, 623–627. London: Routledge, p:198-
199  
11 Ibid 
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complex, from known to the unknown and from 
concrete to abstract.”12 
Ibn Khaldūn opined that the best and easiest way of 
gaining the ability to effective learning is to 
participate in discussions over problems and also 
finding their solution. He degraded the lecture 
methods of teaching and favoured the discussions 
and debating methods which will provide an 
opportunity for the students to bring out their views 
and interpretations.13 He also said that the subject 
should be taught according to the level of students’ 
ability and capacity. This way they will learn rapidly 
and understands properly and easily. Ibn Khaldūn 
criticized the teaching methods of his time and 
brought his own suggestions in this regard. In his 
opinion the process of teaching should comprise of 
the following three stages: 

 Stage 1 (Introduction). A brief introduction of 
the topic should be given to the students 
followed by explanations and concrete examples 
to support the teaching topic. 

 Stage 2 (Development). The topic should now 
be explained in great detail for the better 
understanding of the students. The points briefly 
discussed in the first stage should now be 
discussed thoroughly and critically. 

 Stage 3 (Recap). In the end of the lesson the 
topic must be revised again in order to know if 
the students have really understood the topic 
and has their learning enhanced. 

Ibn Khaldūn says that the relationship of a teacher 
and student should be based upon love and 
understanding. The teacher should act as a parent 
towards the student and avoid harsh and cruel 
punishment. In his opinion, torture, whether by 
parents or teachers injure the mental faculties of the 
child which leads to the destruction of child’s 
personality development. 

Ibn Khaldūn criticized the books of that time which 
were referred to as the text-books and reference-
books. The students had to study these books and 
their explanations and commentaries in order to 
attain the graduation diploma.  In the view of Ibn 
Khaldūn, too much explanation is very harmful and 
difficult for the students as every scholar has their 
own view and perception of presenting. Ibn Khaldūn 
says that there is nothing new expect for the 
repetition of contents with some variations of words 
and phrases, then why should students be compelled 
to memorize and learn books.14 Regarding the 

                                                           
12 Mahdī, Muhsin, (1957). Ibn Khaldūn’s Philosophy of 
History: A Study in the Philosophic Foundation of the 
Science of Culture. London: George Allen & Unwin, p:129 
13 Lawrence, David, (1984). Ed. Ibn Khaldūn and Islamic 
Ideology. Leiden: E. J. Brill, p:157-159 
14 Lawrence, David, (1984). Ed. Ibn Khaldūn and Islamic 
Ideology. Leiden: E. J. Brill, p:57-58 

content of education Ibn Khaldūn says that religion 
instruction should be the corner stone of the 
curriculum as it helps in formation of the good 
character and habits. According to him logic is very 
important for students as it enables one to think and 
also analyze critically. Ibn Khaldūn emphasizes on 
the learning of language as it helps to study different 
subjects and also mathematics as it sharpens the 
mental power and increases the power of reasoning. 
He felt a need of professional and vocational subjects 
along with academic subjects. 

Contribution in the field of History: 
Ibn Khaldūn has achieved an eternal place among the 
great historical philosophers and is considered to be 
the best of all as he was the first one to treat history 
as a science and not merely as a narrative. Before 
him the history was just a record of events in a 
disorganized manner. Ibn Khaldūn gave a new 
approach to history by providing new methods of 
explaining and reasoning also developing it as a 
social philosophy. Being the originator of sociology, 
philosophical history and political economy, his 
works possess originality and the truth. His book 
Kitāb-al-‘Ibar including the Al-Ta’ārīf 
(autobiography) is his everlasting work in history 
which contains Prolegomena and biography. The 
book deals with the society, its origin, sovereignty, 
sciences. The best part of the book is which describes 
the creativeness, reviewing the diverse subjects like 
political economy, sociology and history with 
striking originality and intensity.15 
 

Contribution in Education: 
Ibn Khaldūn was a famous historian, a great 
philosopher, and also an incredible educationist. His 
views on education and the deep psychological 
insight in the educational process and development 
of human mind and body tagged him as a great 
educator too. His contribution in education is 
considered to be worthwhile and valuable across the 
world in the field of education because he 
emphasized on the social efficiency as an aim of 
education and also promoted professional and 
vocational subjects along with academic subjects in 
education. The modern education literally advocates 
the methods provided by Ibn Khaldūn in teaching. 
The mastermind of Ibn Khaldūn was assorted and 
adaptable: he was an accomplished philosopher, a 
seasoned politician, a reputed historian, and a 
learned geographer. He was the founder of 
philosophy of History, an originator of the 
“Philosophy of Sociology” and a pioneer of 
Demography. Ibn Khaldūn had great command over 
imaginative and creative teaching potentials. He was 
not only a teacher but an educator who could lay 
hands on any subject and lecture over it with 
reference to his academic skills. He is the original 
                                                           
15 Lawrence, David, (1984). Ed. Ibn Khaldūn and Islamic 
Ideology. Leiden: E. J. Brill, p:67-68 
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thinker and philosopher whose range and depth of 
wisdom in the field of education is just exclusive.16 
 
Concept of Integration of Knowledge  
The process of Integration of knowledge in Islam 
with regard to develop and generate human 
knowledge by proper educational system in 
harmony is not new phenomena. Among the 
prominence Muslim scholars, Ibn Khaldūn said:  

 
Relating the verses of the al-Qur’ān al-Karīm 
to the situation with regard to the occasions 
of revelation of the verses (asbāb al-nuzūl) 
was widely accepted, arising from the fact 
that the revelation of the al-Qur’ān al-Karīm 
to the Prophet Muhammad (peace be upon 
him) was spread over a period of time and 
was in many cases seen as a response to his 
situation.17  

 
Verses were often linked to particular historical and 
situational events by reference to the Hadīth 
literature and the sayings, doings and approvals of 
the Prophet. In our own Age owing to the dominance 
of the western worldview, its aim is to critique, 
analyze and reformulate western academic 
disciplines in such a manner that revelation is 
reinstated in man’s intellectual life and in fact 
becomes a basic source of knowledge. As for the 
discipline known as Islamic studies, the aim is to 
critically analyze the Islamic contributions to 
knowledge in their historical context and to make 
Islam relevant to the contemporary times. This 
endeavor is alternatively known as 
“contextualization” to differentiate it from the overall 
Integration process, which is specially related to 
modern sciences. Context was not discounted 
entirely, but it was only applied to cases where two 
issues appeared to contradict one another. In such a 
case, the contradicted issue from modern sciences 
will be integrated or Islamized based on the 

                                                           
16Lawrence, David, (1984).ed. Ibn Khaldūn and Islamic 
Ideology. Leiden: E. J. Brill, p:243 
17 The main themes of the educational system of Islam 
according to Ibnu Khaldūn are: Falsafah, Tawhīd, Risālah, 
Khilāfah and Ākhirah, Allah Subhānahū wata’ālā, man and 
universe and their relationship, man’s position and the 
purpose of his creation on earth, freedom of religion, 
expression and fundamental human rights, enhancement of 
man’s material and spiritual and moral aspects and criteria 
that guide him for achieving his happiness in this world 
and Hereafter, no hopelessness and despair, but the desire 
and enthusiasm to work continuously for the success of 
this world and Hereafter, education reforms and 
integration of knowledge between revealed knowledge and 
human knowledge, reformation of mind, body and society, 
and socio-cultural-political change and struggle for self-
dependent. See, Schmidt, Nathaniel, (1930). Ibn Khaldūn, 
Historian, Sociologist, and Philosopher. New York: Columbia 
University Press, p: 129-132 

 

supposition of Islamic principles and values. 
However, on the whole, context should only be 
utilized when there appeared to be a contradiction 
between religious sciences and modern sciences in 
order to resolve the crisis of the Muslim mind by 
addressing the problem of establishing a proper 
relationship between western knowledge and 
Muslim intellectual tradition. Therefore, the aim of 
integration of knowledge is to provide to the Muslim 
Ummah guidance as well as a methodology to 
confront the contemporary challenges and to 
restructure Islam’s lost civilizational glory. This 
reflects an atomistic approach to the integration of 
knowledge, which was an important feature of 
classical Muslim scholars. The process of integration, 
later on was influenced by the customs of the 
conquered lands. Today, a number of scholars argue 
that the integration process should be implemented 
social and human sciences in line with the revealed 
knowledge in such a way that sheds light not only on 
the relevance to the present situation, but also in a 
way that defines universal principles. Those who 
participate in the movement for Integration of 
knowledge can be classified into two broad 
categories: the theoreticians usually provide the 
definition, the concept and principles of Integration 
of knowledge and describe the various steps 
required in that regard. The practitioners faced the 
challenging task for integrating their respective 
disciplines by following the concepts provided by the 
theoreticians. This approach was heralded by one of 
the original Islamic thinkers of the twentieth 
century, Ibn Khaldūn. He argues:  

The barriers between religious and modern sciences 
must be broken down and way of a remedy modern 
science be taught in the ancient philosophy and 
religious science be taught fully in secular schools”. 
He could be considered as one of those rare 
individuals who was active in both in postulating 
ideas that provide the theoretical bases for 
Integration of knowledge and for producing works 
that represent Integration in practice.18 

 

Integration of Knowledge: rational approach 
It was said that: 

 

The early Muslims not only adopted the 
rational approach but set out with 
enthusiasm to explain their own beliefs in 

                                                           
18 Nassar, N, (1967). Islam in the Modern National State. 
Cambridge: Cambridge University Press, 1965. See the 
influence of Ibn Khaldūn on contemporary modernist 
Muslim thinkers, 16–27.Moose, M.  See also, Al-Kindī’s Role 
in the Transmission of Greek Knowledge to the Arabs’, 
Journal of the Pakistan Historical Society 15 (1), p: 3–18. 
Also, Incorporated from the Magazine “Islam: A Global 
Civilization”, prepared by Islamic Affairs Department, The 
Embassy of Saudi Arabia, Washington, D.C. 1999 
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rational terms. Questions related to the 
nature of man, his relationship to creation, 
his obligations and responsibilities, as well 
as the nature of Divine attributes were 
tackled.19 

No Muslim scholar would embark on an intellectual 
effort unless his approach had a basis in the al-
Qur’ān al-Karīm. The rationalists saw a justification 
for their approach in Qur’anic verses (eg: “Behold! In 
the creation of the heavens and the earth, there are 
indeed signs for a people who have wisdom”, (al-
Qur’ān al-Karīm: 2,164) and in the Sunnah of the 
Prophet. Indeed, the Qur’an invites human reason to 
witness the majesty of creation and reflect on its 
meaning and understand the transcendence that 
suffuses it. The philosophical sciences that evolved 
as a result of this effort are referred to as kalām 
(discourse, usually a religious discourse). Sometimes, 
kalām is vaguely translated as theology, but theology 
as a science never caught on in Islamic learning as it 
did in Christianity, because the Muslims strove and 
succeeded in preserving the transcendence of God. 
Christianity adopted the position that God is 
knowable in person and is hence accessible to 
human perception. The Muslims, despite the 
philosophical challenges of the Greeks, succeeded in 
maintaining the position that God is knowable by His 
names, attributes and through the majesty of His 
creation, whereas His transcendence is hidden by His 
light. Muslim scientists and technologists have for 
centuries pursued their scientific and technological 
activities within a spiritual and ethical framework.  
There was a profound reason for their insistence on 
such a framework. They believed in an epistemology 
in which unity of science and technology and 
spiritual knowledge is duly maintained. They 
defended this belief by appealing to both revelation 
(wahy) and reason (‘aql) or to both religious (naqliy) 
and intellectual (‘aqliy) arguments. By naqliy 
arguments we mean arguments that are drawn from 
al-Qur’ān al-Karīm, al- Hadīths and other transmitted 
sources. “For ‘aqliy arguments on the other hand, we 
mean philosophical and scientific arguments that are 
assembled for the purpose at hand through the 
independent exercise of reason. In Islamic 
intellectual tradition, these two types of arguments 
are not considered as opposed to each other but 
rather complementary and collaborative”20.   

Traditional Muslim scientists and technologists 
generally embraced the essentially God-centric 
world-view dictated by the al-Qur’ān al-Karīm. “This 
world-view argues that reality is not limited to the 
world of sensory experience. Beyond the world 

                                                           
19 Osman, Bakar. (2008). “Tawhīd and Science Islamic 
Perspective on Religion and Science”, Second Edition. Arah 
Pendidikan, Shah Alam, Malaysia, p: 12-14 
20 Osman Bakar. Tawhīd and Science, (2002). P: 116. Also, 
Yahya, Ismāīl.” Integration of Religion and Science” 
(www.metanexus.net). 

perceptible to our physical senses there is another 
reality encompassing it, which is what the al-Qur’ān 
al-Karīm calls the ‘unseen world’ (al-ghayb)”21. 
Subtle and spiritual creatures populate this world.  
This non-physical world is not unconnected to the 
physical world in which we human beings live. The 
existence of the physical world and its functioning in 
the cosmic system depend on it. There are many 
verses in the al-Qur’ān al-Karīm that tell us about the 
connection between the sensory world and the 
unseen world.  But it would be wrong to assume that, 
just because Muslim scientists believe in the unseen 
world on the authority of the Qur’anic revelation, 
they, therefore, lack a scientific spirit and a scientific 
frame of mind as we understand it today. For them, 
the unseen world is not just an object of faith. It is 
also an object of knowledge. Many traditional Muslim 
men of learning maintain the position that it is 
possible to arrive at a rational understanding of the 
unseen world on the basis of our knowledge of the 
physical world. Obviously, the traditional Islamic 
position depicted above would be in sharp contrast 
to the mainstream epistemology of science and 
technology in the modern world. Many 
contemporary scientists do not believe that there is a 
knowable reality beyond the physical world. Even 
when they do as, for example, when they speak of the 
human mind they would argue that it has come into 
existence as a result of physical processes. There are 
contemporary scientists who believe in God, but then 
they look at the physical world as an autonomous 
reality that has no meaningful connection 
whatsoever with God. If the great majority of modern 
scientists have impoverished external reality 
through this kind of perceptions, it is because they 
have impoverished beforehand the inner reality of 
human cognitive powers by reducing trustworthy 
sources of knowledge to sensory experience and/or 
certain kinds of reasoning and thinking activities. It 
is this impoverished ontological and epistemological 
beliefs that have shaped the nature and 
characteristics of western science in the last few 
hundred years. It was said that:  

This particular kind of impoverishment has 
profound consequences on contemporary 
science and technology, many of which are 
with negative implications, and, through 
these two ‘idols’ of modern man, have 
affected our contemporary human 
civilization.22 

The Integration between religion and science 
It has been argued that: 
                                                           
21 Syed Muhammad Naquib Al-Attās, (1978). “The Concept 
of Education in Islam”. (Kuala Lumpur): The International 
Institut of Islamic Thought and Civilization. Aims and 
Objectives of Islamic Education in Islam and Secularism, 
(Kuala Lumpur: Muslim Youth Movement Malaysia, p:124-
126 
22 Wolfson, H. A, (1959). “Ibn Khaldūn on attributes and 
predestination.” Speculum 34, no. 4.p: 585–597.  
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In Islam, the idea of harmony and unity of 
religion and science is very much cherished. 
As we have earlier emphasized, harmony 
between religion and science is a major 
characteristic of Islamic civilization.23 

 
In Islamic civilization, science was born in the cradle 
of religion. More precisely, it was born in the cradle 
of monotheism – belief in the one true God – or what 
Muslims traditionally love to call al-tawhīd, which 
literally means unity. Islamic science grew and 
developed to become the most creative and the most 
advanced in the world for centuries until the 
seventeenth century, thanks to its nourishment by 
the teachings of monotheism or al-tawhid, which is 
at the heart of religion. In the finest moments of its 
history, Islamic science also owed its success to its 
nourishment and guide by the essential teachings of 
the Islamic Divine Law or the Sharī’ah. Monotheism 
and Divine Law or Tawhid and Sharī’ah were the 
twin forces of scientific and technological progress, 
which the religion of Islam gave to the world. Insofar 
as al-tawhīd (unity) is a universal idea, we can easily 
find its believers outside the Islamic civilization. Sir 
Isaac Newton and Einstein in the West are good 
examples of scientists whose philosophical and 
scientific thinking and inquiries have been inspired 
by the idea of unity of reality. As for the Sharī’ah, 
given its negative image in the minds of many 
contemporary men and women, we could easily be 
laughed at for claiming that it has been a source of 
scientific and technological progress in Islam. But 
modern scholarship supports the claim. Studies by 
such noted historians of Islamic science as David 
King and George Saliba provide ample evidence to 
demonstrate the creative role of the Sharī’ah in 
spearheading practically-oriented scientific research, 
particularly in the field of astronomy. These studies 
also demonstrate the unity of religion and science at 
the level of law and ethics.  More generally, it could 
be maintained that the revealed teachings of the 
Sharī’ah contributed to the origin, development and 
progress of science in Islam at least three main 
respects24.  

First, the religious sciences of the Sharī’ah helped to 
give birth to the scientific spirit in its most 
comprehensive sense as we know it today. It is 
important to be noted that the origin and 
development of the scientific spirit in Islam differs 
from that in the West. In Islam this spirit was first 
demonstrated in the religious sciences. In the 
                                                           
23 Osman Bakar, Tawhīd and Science”. p 132. See also, 
Yahya, Islmāīl. “Integration of Religion and Science”. P 2-4 
24 Three main respects are taken from, Osman, Bakar. Op 
cit, p: 189-192. See also, Osman Bakar, (1991). “The Unity of 
Science and Spiritual Knowledge: The Islamic Experience,” in 
R. Ravindra (ed.), Science and Spirit, International Cultural 
Foundation, New York, p: 87-101. Issawi, Charles, (1950). 
An Arab Philosophy of History: Selections from the 
Prolegomena of Ibn Khaldūn of Tunis (1332–1406). London: 
John Murray, p:230 

modern West it was conceived in rebellion against 
religion. Many modern scholars attributed the origin 
of Islam’s scientific spirit to the foreign sciences it 
inherited especially from the Greeks. A study of the 
early Islamic religious sciences, however, would 
reveal that by the time Muslims became deeply 
interested in the Greek philosophical and scientific 
heritage in the ninth century CE/third century AH, 
they were already in possession of a scientific 
attitude and a scientific frame of mind, which they 
had inherited from the religious sciences.  

Second, the Quranic idea of God as the Law- or 
Sharī’ah -Giver helps to create a scientific culture in 
which there is no cleavage between the “laws of 
nature” and the “laws of God” as to be found in the 
modern West. On the contrary, there is unity of laws 
of nature and the revealed Law of religion. This is 
because the “laws of nature” too are divine laws.  God 
manifests His Will both in the cosmos and in human 
societies through laws. In the human domain God has 
prescribed a Sharī’ah for every people.  The Islamic 
Sharī’ah is only the last to be revealed. Some Muslim 
scholars in the past have referred to the different 
Divine Laws revealed to different branches of 
mankind at different points of time in human history 
as nawāmis al-anbiyā’ (‘Laws of the Prophets’). As for 
the Divine Law governing the whole of creation they 
refer to it as nāmūs al-khilqah (“Law of Creation”).  

Third, there is the creative role of the specific 
injunctions of the Sharī’ah such as the canonical daily 
prayers, fasting in the month of Ramadan, payment 
of religious tax (zakāt), and the pilgrimage to Mecca 
in motivating scientific studies and research. The 
practical need of the new and fast expanding Muslim 
community to follow these injunctions of the 
Sharī’ah necessitated the determination of the times 
of daily prayers and fasting, and the qiblah, the 
direction of prayer toward Mecca, which vary from 
place to place. “It is an established historical fact that 
the early Muslim concern with the revealed law of 
inheritance and the zakat institution helped to give 
birth to a new branch of mathematics, namely 
algebra. In Islam, the closely related disciplines of 
astronomy, mathematics and geography have been 
well nourished by the various injunctions of the 
Sharī’ah”.25          

With guidance from a higher kind of knowledge 
made available by divine revelation and from a 
higher spiritual and moral authority – which religion 
in fact is – science would know that its real purpose 
in civilized society is to complement religion in the 
task of helping man to fulfill his intellectual, rational 
and material needs in his life on earth. It is also to 
help man overcome social problems – which arise as 
a consequence of both natural disasters and human 

                                                           
25 Issawi, Charles, (1950). An Arab Philosophy of History: 
Selections from the Prolegomena of Ibn Khaldūn of Tunis 
(1332–1406). London: John Murray, p:139 



7

 
S. Laming / International Journal of `Umranic Studies (Vol 1, Issue 1 January 2018) 

 

7 
 

moral choice – that are within its capability and 
power to solve. It is not for science to compete with 
religion, let alone to revolt against it and replace it as 
it was to happen in the modern West. On the other 
hand, what religion needs most from science is its 
well tested knowledge of the natural world, which 
could help the spiritual teachings of religion to be 
more enlightened and to become better understood. 
According to the Muslim scholars we have 
mentioned, science can even contribute to our better 
knowledge of God. The positive views of these 
scholars on the harmony and unity of religion and 
science have no doubt been inspired by the al-Qur’ān 
al-Karīm. 

The key to a genuine understanding of the unity of 
religion and science in the Islamic perspective is the 
idea of tawhid. Islamic history was witness to the 
pervasive role of this idea in the promotion of 
progress in many branches of knowledge. It is most 
unfortunate that such an important idea is little 
understood by the majority of Muslim scientists 
today. Equally distressing to observe is the fact that 
many graduates in Islamic studies have little grasp of 
the intimate connection between tawhid and 
progress in knowledge, particularly science, in the 
history of Islamic civilization. This distressing 
situation among Muslims today needs to be 
corrected. A correct understanding of tawhid and its 
role in the progress of scientific ideas and other 
kinds of knowledge need to be presented in 
contemporary language to our students and younger 
generation of scientists. In particular, we Muslims 
today need to know how Muslim scholars and 
scientists in the past applied the principle of tawhid 
to their scientific thinking and research to the point 
of being able to create a healthy and balanced 
scientific culture. We need to learn lessons from our 
past history.  

Understanding Islam’s core teachings on knowledge 
and their implications for science and technology, 
Islam is at once a religion (dīn), a community 
(ummah), and a civilization (haḍārah; tamaddun). In 
all three senses, Islam is a source of unique 
perspectives on integrations between science, 
technology, spirituality, and ethics. As a religion, 
Islam upholds knowledge as the key to both 
individual and societal salvation. With the idea of 
unity of reality and knowledge as a guiding principle 
it refuses to entertain any distinction between the 
religious and the secular in the realm of knowledge. 
“Science and technology are as relevant as the so-
called religious sciences to the human pursuit of the 
divine”26 

 

                                                           
26 Fischel, Walter J. (1967). Ibn Khaldūn in Egypt: His Public 
Functions and his Historical Research (1382–1406), a 
Study in Islamic Historiography. Berkeley: University of 
California Press. P: 192 

As a community founded on the idea of the Prophet 
Muhammad Shallalāhu ‘alaihi wasallam as the last in 
the long series of law-givers God has sent to 
humankind, Islam stresses on the Divine Law (al-
Sharī’ah) contained in the al-Qur’ān al-Karīm as the 
most important source of ethics to guide human 
actions in all sectors of personal and public life and 
as the most visible expression of Muslim cultural 
identity. This Law is generally viewed as not only all-
embracing in the scope of its applications but also as 
dynamic enough to be adaptable to the changing 
needs of space and time. Science and technology are 
to be regulated by ethics embodied in this Law. As a 
civilization, Islam seeks to promote the interests of 
all humanity by standing up for the perspectives of 
universalism, the common good and inter-faith 
understanding. As so many of Islam’s thinkers have 
asserted over the centuries science and technology 
are the most powerful and the most enduring 
universal elements in human civilization and should 
be pursued for the sake of our common good and 
inter-faith peace. “Given Islam’s emphasis on 
universalism, the common good and inter-faith 
understanding, it is not surprising that it was in the 
Islamic civilization that we first find a multi-religious 
and multi-cultural collaborative research in science 
and technology”.27   

Muslim preoccupation with the knowledge culture 
took many different forms. One was classification of 
knowledge, which proved to be a good way of 
keeping track of the state of knowledge at any given 
time. Classification of knowledge divided the 
sciences into thematic groups of well-defined 
disciplines, and preserved their hierarchy. 
Traditional Muslim scholars dealt with several 
systems of classifications, the most popular of which 
were the classification of knowledge into the naqliy 
(transmitted) and ‘aqliy (intellectual) categories and 
into the farḍ ‘ayn (obligatory to everyone) and farḍ 
kifāyah (obligatory to society as a whole) types. We 
will discuss later these two types of obligatory 
knowledge in connection with scientific and 
technological knowledge. Sunni theologians, 
philosophers, scientists, historians, and jurists were 
represented in this unique enterprise. Such 
classifications had been particularly useful to the 
organization of educational curricula. Interestingly, 
there appeared to be a correlation between the rate 
of production of classifications of knowledge and the 
intensity of knowledge expansion. The interest in 
classifications was at its height during the era when 
Muslims were the most productive in terms of 
adding new scientific disciplines to the existing body 
of human knowledge. After the sixteenth century 
when intellectual and scientific innovations began to 
                                                           
27 ‘Inān, Muḥammad ‘Abdallāh, (1965). Ibn Khaldūn, 
ḥayātuhū wa-turāthuhū al-fikrī. Cairo: Maktbat Lajnat al-
Tal‛īf wa-l-Tarjama wa-l-Nashr. Translated as Ibn Khaldūn: 
His Life and Works. Lahore: Sh. Muhammad Ashraf, 1946, p: 
129  
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decline in most parts of the Islamic world, work on 
classifications dropped sharply. The fact that hardly 
any work has appeared on the subject since the 
eighteenth century testifies to the reduced 
importance of the role of knowledge among Muslims 
in the last one century28.  

A Muslim classification of knowledge of any period 
reveals a great deal about the knowledge culture of 
the period in question, including its characteristics 
and achievements. Among the things it reveals is 
whether or not new branches of knowledge have 
been added since the last classification was written. 
It is also clear from past classifications that Muslims 
were concerned with the need for a balanced 
approach to both theoretical and practical 
knowledge. In addition, Muslims accord relative 
importance to each science in the context of human 
knowledge as a whole. Scholars generally use three 
criteria to determine the epistemic position of each 
science in what is traditionally called the hierarchy 
of knowledge. The criteria are defined in terms of the 
relative excellence of the objects of study, methods of 
study, and benefits of study. Some sciences may be 
viewed as more laudable than others on the basis of 
one or more of these criteria. The greatest science in 
light of the three criteria is the science of God or 
theology in the true sense of the word. 

 

Theoretical Dimensions and Practical 
Contributions of Ibn Khaldūn 
Several Muslim reformers and intellectuals, in the 
past, especially during the nineteenth century, 
struggled to integrate knowledge between revealed 
knowledge and scientific knowledge such as 
Muhammad Abduh (1845-1905) and Sir Sayed 
Ahmad Khan (1817-1898). They believed that there 
should be a combination between reveled knowledge 
and scientific knowledge through adding western 
sciences to the existing curriculum of Islamic 
disciplines. They viewed that western sciences are 
necessity in developing the Muslim society and 
would not cause any harm to Islamic values. Two 
types of educational systems: religious stream and 
conventional stream of educational systems exist in 
the Muslim world, which produce dual citizens. This 
attempt hardly bore any fruit in the field of science 
and technology. The religious stream of education 
particularly was worse, which was desperately in the 
need of reformation, even though, Ulama claimed 
that they depend Islam and guide Muslims, but were 
failure to show it in a comprehensive manner, Islam 
as a complete way of life29. Ibn Khaldūn as one of the 
                                                           
28 Lacoste, Yves, (1984). Ibn Khaldūn: The Birth of History 
and the Past of the Third World. Translated by David Macy. 
London: Verso, p: 120-123   
29 Yahya, Ismail (2005). Integration of Religion and Science. 
The paper was prepared for “Science and Religion: global 
Perspectives” June 4-8, 2005, in Philadelphia. PA, USA, a 
program of the Metanexus Institute (www.metanexus). 

contemporary reformers felt that the whole system 
of education must be reoriented and integrated in 
accordance with the demand of time and necessity of 
the society. In his view, the madrasah syllabuses had 
become narrow and sterile with modern 
developments in science being rejected altogether. 
So that at the beginning of the twentieth century, the 
madrasah were producing ‘ulamā who believed, 
together with the Europeans, that there was a clash 
and contradiction between certain ‘externals’ of 
Islam and certain matters of science, for instance, the 
Earth being round. This false idea had caused 
feelings of hopelessness and despair, and had shut 
the door of progress and civilization. He argued that 
“Islam is the master and guide of the sciences, and the 
chief and father of all true knowledge.”30 For 
integration of knowledge, his view is that religious 
subjects are taught in the new secular schools 
(makātib) and that the positive sciences are taught in 
the religious schools (madāris). He argued that if the 
students are taught in this method, those in the 
secular schools will be more religious, while those in 
the religious schools will be saved from bigotry.31 
The main purpose of learning of science is to 
understand the al-Qur’ān al-Karīm and to prove its 
truths. Understanding the al-Qur’ān al-Karīm should 
be the main aim and purpose of learning science and 
object of life. Thus the Quranic miraculousness 
should become the guide, teacher and master for the 
entire humanity.32  According to him, the process of 
integration means; “to critically analyze the modern 
sciences, to identify differences and to incorporate 
them into curriculum of the Muslim universities 
within the framework of Islam.” 
 

                                                           
30 It is fact that Ibnu Khaldūn developed integrated 
approach to teach religious and modern sciences side by 
side and did not use the term ‘Integration of knowledge’, 
but the frame work and approaches mentioned by him can 
be considered as the process of the integration of 
knowledge between modern sciences and religious 
sciences. Lacoste, Yves (1984). Ibn Khaldūn: The Birth of 
History and the Past of the Third World. Translated by David 
Macy. London: Verso. P: 234-248.  
31 M. Kamal Hassan, “International Islamic University at 
Kuala Lumpur”, in the Oxford Encyclopedia of the Modern 
Islamic World, ed. John L. Esposito (New York: Oxford 
University Press, 1995), p: 211. See also Abdul Rashid 
Moten, Islamization of Knowledge in Theory and Practice. 
(Islamabad Journal: vol. 43, number: 2, 2004), p: 263-278.   
32 Like al-Azhar University is a universal madrasa in Africa, 
however much larger Asia is than Africa, Asia should have a 
place of learning, an Islamic university which is that much 
bigger, so that negative racialism should not corrupt the 
Muslim peoples, for example, the nations of Arabia, India, 
Caucasia, Iran, Turkistan, and Kurdistan. And so that it may 
be the means to a total unfolding of Islamic nationhood, 
which is true, positive, and sacred nationhood, and of the 
fundamental rule of the Qur'an: Indeed the believers are 
brothers."(Emirdag Lahikasi, ii, 195. Trans. By Professor 
Dr. Adem Tatli).  
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Emphasizing on religion and science, Ibn Khaldūn 
urged critical evaluation and assessment of both the 
religious and science education. He also argued that 
after studying critically the historical background of 
the whole system, if the traditional Muslim 
scholarship is found inadequate from the vantage 
point of the al-Qur’ān al-Karīm and Sunnah and their 
relevance to the problems of the present age, it 
should be duly modified. For strengthening his 
argument, he explained that “The religious sciences 
are the light of the conscience and modern sciences 
are the light of the reason”.33 His emphasis was to 
make one stream of educational system that leads to 
the real progress of the nation and community. It is 
noticeable that for Integration of knowledge, Ibn 
Khaldūn emphasized on assessment of religious 
sciences as well as modern sciences. The purpose of 
such review is to ingrate the modern sciences into 
the corpus of the Islamic legacy by amending, 
modifying, reinterpreting and adapting its 
components on the basis of the Islamic worldview 
and its characteristics. Wholesale rejection of 
modern science or wholesale glorification of 
traditional Islamic scholarship both are wrong 
perception because rationally educated scholars 
consider traditionally trained-scholars as an 
ignorant and unreliable and unable to discover and 
demonstrate the relevance of this heritage to the 
current problem. The traditionally trained-scholars 
accused the farmer weakness in beliefs and 
incapability to understand the classical literatures. 
His reformation aims to facilitate the restructuring of 
life and institutions of the provinces, which serve to 
strengthen the unity of Empire as well as the unity of 
the ummah. It also saves Islam from the bigotry, 
racism, prejudice, superstitions, and false beliefs, 
which have encrusted part of them over the 
centuries? It would also be a means towards 
understanding the relationship and purpose between 
science and religion. He assumed that this 
integration would “open the door to spreading the 
beneficial aspects of constitutionalism.34 

On a wider scale, the Educational system would unite 
the three traditions in the educational system by 
representing “the most superior maktabah by the 
reason, the very best madrasah by the heart, and the 
most sacred philosopher/sūfī by the conscience”. As 
a result of its unique value for the Islamic world, it 
would in time gain financial independence by reason 
of the donations and pious bequests, it would receive 
by religion. Both will produce high qualitative 
                                                           
33Lakhassi, Abderrahmane, (1996). “Ibn Khaldūn.” In 
History of Islamic Philosophy, edited by S. H. Nasr and O. 
Leaman, p: 350–364. London: Routledge. Also, Lawrence, 
David, (1984). Ed. Ibn Khaldūn and Islamic Ideology. Leiden: 
E. J. Brill, p: 129-131 
34 Integration of Knowledge in Theory and Practice: The 
Contribution of Bediuzzamān Said Nursī. Journal, 
Department of General Studies, Faculty of Islamic Revealed 
Knowledge and Human Sciences, International Islamic 
University Malaysia, p: 148-159 

intellectuals. During his time, there were three main 
branches of educational institutions, namely, the 
madrasas (Islamic schools) or traditional religious 
schools, the makātib or new secular schools, and the 
ways (tarāiq) or Sufi disciplines, existed in the 
society. The heart of Ibn Khaldūn’s proposals lay in 
reconciling the three main branches into one. The 
embodiment of this rapprochement was the 
Educational system. Ibn Khaldūn attached the 
greatest importance to establishing this university 
where the religious sciences and modern sciences 
would be taught side by side and “combined”, and 
pursued it till the end of his days. While the role the 
Educational system was to play was seen by Ibn 
Khaldūn to be vital for securing the future of Arabic 
and unity of the Empire as well as acting as an 
important Centre for the eastern Islamic world. The 
general principles of it represented were applicable 
to all madāris. Several of the conditions, Ibn Khaldūn 
considered to be essential, were mentioned in the 
petition: the Educational system. In another work, 
Munāzarāt, Ibn Khaldūn wished for Islam to function 
like a consultative council, that is to say, through the 
mutual consultation (munādharah) of “the three 
divisions of the army of Islamic education”, those of 
the madāris/ma’āhid, the makātib and the 
philosopher, so that “each would complete the 
deficiencies of the other”. His aim was for the 
Educational system to be an embodiment of this. 
Another proposal was given by him is to restructure 
completely madāris education in line with the 
demand of times and necessity of the society. These 
consisted of what might be described as the 
democratization of the madāris system, and its 
diversification so that “the rule of the division of 
labor” could be applied. 

For preventing a blind imitation and exchanging 
public ideas and opinions, Ibn Khaldūn observed that 
there were Muslims who had a blind imitation 
towards the previous scholars and teachings of Islam 
without knowing the relevantness of the issues, 
while another groups accepted and followed blindly 
the Western values and ideologies such as 
secularism and materialism without verification. In 
order to overcome from this turmoil situation, Ibn 
Khaldūn proposed to have a discussion between 
students and ‘Ulamā and exchange their ideas and 
opinions in accordance with the needs of the society. 
He believed that there was “scholastic despotism”, 
and “an offspring of political despotism”, which has 
opened the way to blind imitation (taqlīd), and 
barred the way to searching for the truth. In order to 
solve the problems of the modern age, he proposed 
two scientific and practical methods; one is 
“constitutionalism among the ‘ulamā” should be 
established “in the ‘ulamā state.” The second is the 
prevalent ideas should be emerged through the 
debate and exchange of ideas between students of 
varying disciplines and Masters. Ibn Khaldūn 
predicted that this would provide a strong 
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stimulation and incentive for progress and 
development. Thus, “Just as public opinion 
predominates in the state, so too should the 
prevailing opinions of the ‘ulamā be mufti, and the 
prevailing opinions of the students be master and 
teacher.35”  

The aim of this body was to find solutions for 
problems confronting the Islamic world, to answer in 
a scholarly manner the attacks made by oppositions 
on it, to combat those who attempted to discredit the 
religion of Islam and it had the power to refer the 
open flouting of Islamic morality to the relevant 
authorities. Hence, it was to answering questions, 
informing those concerning internal and external 
dangers, and generally meeting their religious needs 
with various publications. Most of the members of 
the body were prominent ‘ulamā, and were divided 
into three major areas such as jurisprudence (fiqh), 
ethics (akhlāq), and theology (kalâm).36  

 

Establishing the Educational system with 
integrated approach 
Ibn Khaldūn was aware about the problem of 
education during his lifetime. He therefore, strongly 
felt that without identifying shortcomings and 
revamping the existing educational system, it is 
impossible to change the mindsets of the Ummah 
and develop the nation. He realized that the entire 
system of education must be reformed. For 
reformation, he proposed to educational reforms at 
all levels-elementary, secondary and university. His 
emphasis was to establishing Educational system in 
the form of the University for Integration of 
knowledge where the religious sciences and modern 
sciences would be taught side by side because the 
intellectual directions for social change are guided by 
the universities. His emphasis was also to 
restructure completely madrasah education with 
modern approach. This consists of what might be 
described as the democratization of the madrasah 
system. He observed that there was a contradiction 
and clash between certain externals of Islam and 
certain matters of science. This false idea, to him, had 
caused feelings of hopelessness and despair and shut 
the door of Ijtihad as well progress and civilizational 
development. This state of affairs must be done away 
with. The existing dualism in education, its 
                                                           
35 Issawi, Charles, (1950). An Arab Philosophy of History: 
Selections from the Prolegomena of Ibn Khaldūn of Tunis.  
London: John Murray, p: 176. See also, Integration of 
Knowledge in Theory and Practice: The Contribution of 
Bediuzzamān Said Nursī. Journal, Department of General 
Studies, Faculty of Islamic Revealed Knowledge and Human 
Sciences, International Islamic University Malaysia, p: 148-
159 
36 Fischel, Walter J, (1967). Ibn Khaldūn in Egypt: His Public 
Functions and his Historical Research (1382–1406), a Study 
in Islamic Historiography. Berkeley: University of 
California Press. See also,“Ibn Khaldūn’s use of historical 
sources.” (1961). Studia Islamica. p: 128-145  

divergence into religious and secular education must 
be abolished, which produces dual citizen with 
hatred and distrust between Ulamā and scientists 
because Ulamā believed that there are basic 
differences between two systems. He exemplified 
that the sciences of religion are the light of the 
conscience, and the modern sciences are the light of 
the mind. The truth is manifested and reflected 
through the combination of the two. “The students' 
endeavor will take flight on those two wings”. When 
they are separated, it leads to bigotry in the one, and 
doubts and skepticism in the other. 
To him, the ignorance is the root cause of sicknesses 
afflicting the Islamic world like backwardness, 
poverty, and conflict. The future sovereignty of 
nation would not lie in the sword, but in science. His 
emphasis was on the courage of belief, reason, and 
science as the Europeans are victorious through this 
courage. He commented37: 

 

“You must forge your swords out of the substance of 
science, industry, and the solidarity of Qur’anic 
wisdom."  His observation was that the existing 
educational system is the failure of achieving of the 
goal. He therefore, viewed that the existing syllabus 
of madrasah and university do not meet the needs of 
students in Iraq for professional knowledge that 
would enable them to achieve the personal 
advancement and material gains. He also opined that 
the structures of the syllabus and curriculum of the 
madrasah and university must be rebuilt in 
consonance with the requirements of Islam and 
make it in a way that would must be adjusted with 
the requirements of modern age. The aim of his 
proposal was to produce a kind of leadership, who 
would be able to lead the nation and society in every 
aspect of life according to the teachings of Islam. 
Islam as a complete way of life promotes Muslims to 
be united and living together with the peace of mind 
and body. For establishing the educational system in 
the university, Ibn Khaldūn suggested the 
following38: 

1. Educational system would unite the three 
traditions in the educational system by 
representing the most superior maktab by the 
reason, the best religious madrasah by heart and 

                                                           
37“Ibn Khaldūn’s use of historical sources.” (1961). Studia 
Islamica 14. See also, Fischel, Walter J, (1967). Ibn Khaldūn 
in Egypt: His Public Functions and his Historical Research 
(1382–1406), A Study in Islamic Historiography. Berkeley: 
University of California Press.p:219  
38 Fischel, Walter J, (1967). Ibn Khaldūn in Egypt: His Public 
Functions and his Historical Research (1382–1406), A Study 
in Islamic Historiography. Berkeley: University of California 
Press, p: 129-131. See also, Klein-France, F. (1996) ‘Al-
Kindī’, in S. H. Nasr and O. Lealman (ends) History of 
Islamic Philosophy, London: Rutledge, chi 11, 165–177. 
Also, Moose, M. (1967) ‘Al-Kindī’s Role in the Transmission 
of Greek Knowledge to the Arabs’, Journal of the Pakistan 
Historical Society 15 (1): p: 10–28. 
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the most sacred zāwiyah by the conscience. As a 
result of its unique value for the Islamic world, it 
would in time gain financial independence by 
reason, high moral quality by the revelation and 
spiritual enhancement by the self-criticism and 
self-awareness. 

2. Religious subjects should be taught in the new 
secular schools (makātib) and that the positive 
sciences are taught in the religious schools 
(madāris). As a result, students who study in 
secular schools will be saved from being without 
religion, while those in the religious schools will 
be saved from bigotry39. 

3. The purpose of this integration is to understand 
science from the Qur’anic perspective in order to 
prove its truths and reality. Understanding the 
al-Qur’ān al-Karīm should be the main aim and 
purpose of learning science and object of life. 
Thus the Qur’anic miraculousness should 
become the guide, teacher and master for entire 
humanity. 

4. According to his observation, in contemporary 
universities where the natural, physical, 
mathematical, technological, social and human 
sciences are taught, but the religious and 
spiritual aspects are ignored and produced dual 
citizen in the society. As a result, they become 
either anarchists, or intellectuals who hold 
personal interests above everything and secure 
them in the shortest way. 

5. Educational system with the Madāris educational 
system would transform from being “single 
faculty institutions” into being “multi-faculty” 
institutions and to put it into practice, “the role 
of division of labor” was in accordance with 
wisdom and the laws of creation. The failure of 
its practice, to his opinion, in previous centuries, 
had led to despotism and the exploitation of 
learning in the madāris, which had headed them 
towards destruction. 

6. He stresses the need for specialization of the 
subject for which students have an aptitude and 
studying further subjects in so far as they would 
complement the main subject in order to gain a 
sufficient depth and penetrate the subject as 
required. 

7. Arabic as the language of the al-Qur’ān al-Karīm 
should be introduced as a compulsory subject 
for understanding the teachings of the al-Qur’ān 
al-Karīm and Sunnah of the prophet Muhammad 
(peace be upon him). In the multi-racial society, 

                                                           
39 Integration of Knowledge in Theory and Practice: The 
Contribution of Bediuzzamān Said Nursī. Journal, 
Department of General Studies, Faculty of Islamic Revealed 
Knowledge and Human Sciences, International Islamic 
University Malaysia, p: 148-159 

his proposal was to use three languages, Arabic, 
Turkish, and Kurdish, with Arabic compulsory, 
Turkish necessary, and Kurdish optional. 

8. The instrumental sciences should only not be 
emphasized, but the sacred sciences or religious 
sciences should also be too such as Tafsīr, 
Hadīth, ‘Ilm al-Kalām and like should be 
incorporated as the part of the syllabus. 

9. In educational institutions, teachers should be 
experts in their respective languages and fields 
as well as role models and practicing Muslims 
with a sound understanding in the al-Qur’ān al-
Karīm and Sunnah. It is fact that the success of 
this university depend on the effective role of 
teachers and their contributions with their full 
commitments and sincerity to Islam. 

10. All graduated students from Madāris and other 
state universities should have equal rights and 
opportunities regardless languages, tribes, and 
nationalities in the fields of employments. 

11. The teacher training schools should be 
established and trained teachers who taught in 
Madāris and other educational institutions for a 
certain period. So that the order and progress of 
the one should pass to the other, and the virtue 
and religion of the other pass to the first40. 

12. He advised his nation to incorporate ‘the 
Educational system collection’ into the syllabus 
in all educational establishments of middle and 
higher level and to propagate its benefits 
through the electronic media such as the radio 
and television. Such a move would also be a 
means of uniting the nation of Muslims 
particularly and the Islamic world in general. 

 

Conclusion  
What does Ibn Khaldun’s approach tells us about the 
educational system and the Integration of knowledge 
between religion and modern sciences, in order to 
yield one stream of educational system in the 
Modern era? There is no doubt that integration of 
knowledge project is an important tool in reconciling 
the gap between scientists and religious scholars and 
breaking down their mystification approaches. For 
many Muslims, it is so important because the 
inevitability and indispensability of knowledge 
cannot be denied. However, the struggle for 
Integration of knowledge is the outcome of the 

                                                           
40 Al-Azmeh, Azīz, (1981). Ibn Khaldūn in Modern 
Scholarship: A Study in Orientalism. London: Third World 
Centre, 1981. See also, Badawī, (1962). A. Mu‛allafāt Ibn 
Khaldūn. Cairo, p: 231. See also, Integration of Knowledge 
in Theory and Practice: The Contribution of Bediuzzamān 
Said Nursī. Journal, Department of General Studies, Faculty 
of Islamic Revealed Knowledge and Human Sciences, 
International Islamic University Malaysia, p: 148-159.  
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realization of Ibn Khaldūn and other concerned 
Muslim scholars that the existing dual educational 
system is not beneficial and fruitful for Muslim 
nations, but a dangerous malaise and tool for 
disuniting the ummah. It is fact that thousands of 
university and college graduates in Muslim society 
are not aware of religious and ethical values, Islamic 
heritage (turāth) and culture. The existing trend 
among Muslim intellectuals is that they consider the 
West as Centre for knowledge and unaware that the 
body of this secular knowledge reflects the Western 
values, culture and historical experience, which only 
emphasize on material and worldly gains and 
success, but also unaware about the total denial of 
revelation as a source of guidance and knowledge for 
entire humanity. It is undeniable that the current 
educational system in the Muslim world is based on 
Western secular worldview, which makes difficult 
for Muslim intellectuals to get out from the crisis of 
mind. Ibn Khaldūn was one of the most talented and 
versatile person and thinker the world ever saw. 
Besides being the top Muslim philosopher, he was 
also a practicing politician and expert historian. In a 
nut shell he was a person gifted with a great 
intelligence. His philosophical approach towards the 
understanding of history gave him a place among the 
pioneers of philosophy of history. In my conclusion 
that, Ibn Khaldun, no doubt, was successful in 
harmonizing between Islamic knowledge and 
general knowledge in the Islamic educational system 
via his view in the perception on integration of 
knowledge and the Islamic educational system in the 
Modern era. 
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 This article looks at the evolution of Islamic-based development as a field of study 
and then examines the concept of Islamic-based development actor (or IbD Actor). 
The emphasis of this article is on the importance of humans as the actors of 
development. It is the humans, as the central figure that defines which development 
paradigm is to transpire as development occurs at the hands of humans. However 
the differing development paradigms between the Islamic-based to that of 
conventional strike at the very core – the philosophical underpinnings. The 
conventional development paradigm influences even the Muslim countries. The 
dominance of conventional development has even overshadowed the concept of 
Islamic economics, one facet of Islamic development. With such antagonism natural 
conflict arises. This results in the achievement of the ultimate goals of the 
development paradigms to differ completely. Hence the dilemma to man as the actor 
of any development process who need to decide which development goal that is 
needed to be achieved foremost. In seeking out the required answers for this article, 
library research is mainly used to obtain the various concepts and assessment 
applied to in this article with textual analysis carried out. The article suggests that 
for man as actor of development to be detangled from the dilemma, only a truly 
Islamic-based development paradigm can be seen as the saviour. However for a truly 
Islamic-based development to transpire requires foremost man to be the IbD Actor. 
 

Introduction 
The emergence of the Islamic-based development (of 
IbD) discipline is viewed as the alternative to the 
dominant paradigm of most of the world today 
which is that of Western Europe and America. These 
Western Europe and America paradigms1 were 
                                                           
1 The term paradigm is referred to in holistic context to 
include aspects of culture, development, religions and 
jurisprudence. For the purpose of this study, in relating to 
paradigms, only the development paradigm will be focused. 
Although the terms Western, Occident and Eurocentric 
have been referred to in some literatures such as by Abu 
Ameenah Philips Bilal (2007), Mohd Kamal Hasan (2013) 
and Muhammad Syukri Salleh (2012c) respectively, the 
term conventional is referred to throughout this article 
which encompass all these terms that alludes to the 
Western, Occident and Eurocentric. As such the term 

exported to the remainder of the world during the 
period of European Colonization and continued 
during the neo-colonial era by way of indirect rule. 
The dominant prevailing philosophy across the globe 
today for past decades have been the neo-classical 
philosophy - that becomes the main construct of the 
secular capitalistic development system which is 
held as the ideal for all societies to follow. They view 
that their societies and systems are the most 
                                                                                       
dominant conventional development paradigm refers to 
the paradigms that are rooted on the neo-classical 
philosophy which in turn produces development theories 
on growth and growth-with-distribution theories or the 
radical philosophy that produces development theories on 
structuralism and dependency theories. 
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advanced and appropriate for modern human society 
(Philips, 2007 and Salleh, 2012).  
 
However this concept of secular capitalistic 
development is in direct conflict with the 
foundations of IbD paradigms. The conventional 
paradigm now dominantly influence the paradigms 
in most countries both Muslim and non-Muslim 
worlds. The main banner of this conventional 
development paradigm is that of secularism. With 
this clash of paradigms natural conflict arises 
(Philips, 2007). 

 

With such antagonism natural conflict arises. The 
conventional development paradigm influences even 
the Muslim countries. This results in the 
achievement of the ultimate goals of the 
development paradigm to differ completely. This 
may pose a problem to man as the actor of any 
development process since he may be at the 
crossroad in the need to decide which development 
goal that is needed to be achieved foremost. Hence 
the purpose of this article. This article sets to 
examine the apparent antagonism between the two 
paradigms and presents the important role that is 
pertinently important for the Islamic-based 
development actor to fulfil. It is the premise of this 
paper that humans are the central figure that defines 
which development paradigm is to transpire. 
Development occurs at the hands of humans. 
However the different philosophical underpinnings 
between the IbD paradigm to that of conventional 
development paradigm strike at the very core made 
worse by the dominance of conventional 
development overshadowing the concept of IbD 
itself.  

This article is divided into four main sections 
encompassing this present section as the 
Introduction, followed by a short treatise on the 
concept of human as the actor of development before 
examining the evolution of Islamic-based 
development as a field of study. It then proceeds to 
present the importance IbD and its actors, IbD Actor, 
before concluding it. 

 

Humans as Actors of Development 
Development is a multi-dimensional concept 
encompassing all aspects of human life. Islam and 
Islamic values stand for development, both morally 
and materially (Sadeq, 2006). IbD is a specialised 
area of study emerged in the 1970s. It is 
characterised by the inclusion and integration of 
various fields and disciplines which are holistically 
approached and studied (Salleh, 2008b). IbD as a 
field of study gained momentum from the rising 
interests on issues pertaining to development 
following the precepts and frameworks of Islam. 

According to Salleh (2002), one of the contributing 
factors towards the emergence of IbD discipline was 
on the implementation aspects. These 
implementation aspects refer to the setting up of 
various IbD institutions especially in the 1980s 
which hold fast to the philosophy and principles of 
Islamic framework. These institutions are thus 
known as IbD institutions (Ahmad, 2013). 
 
Yet the prime movers behind any development 
paradigms, Islamic-based or western ethno-centric, 
are humans. Humans are the central figure, the main 
element that determines the development paradigm 
that is inevitably to transpire. Any development, 
whether Islamic-based or western ethno-centric, 
occurs at the hands of humans. The effort and 
processes in development occur at the hands of 
humans. It is thus evident that any form of 
development will be near to impossible to be 
effected without the existence of development 
actors. This holds true notwithstanding the 
philosophical development is from the Islamic 
perspective on development or from western ethno-
centric view on development. Both share the same 
development actors. The actors are humans. 

 

The Concept of Man 
Any development paradigm requires humans to 
assume the role of development actors. Without 
these development actors, development cannot 
transpire. However the concept of humans used by 
the western dominated theories on development to 
that of Islamic-based development has a differential 
basis at the core.  
 
The concept of man according to the western ethno-
centric paradigm is naturally from an Islamic-
exogenous paradigm2. In conventional terms “man” 
has been regarded as an investment whose economic 
values is based on the employee’s skill set (Schultz, 
1961). This shows that assumption is made based on 
the conventional economics that views the place of 
man in society as a tool whose ultimate goal is 
consumption. The Renaissance and the reformation 
gave birth to the idea of the “masterless man” and 
through the works of Max Weber in The Protestant 
Ethic and The Spirit of Capitalism (1904/1905). 
Protestantism considered “acquisition as a virtue 
centric or rather than a sin” (Toutounchian, 2009). 
According to Toutounchian (2009), the works of 
Adam Smith in The Theory of Moral Sentiments 
(1759) converted individual from the emphasis on 
self-interest to a “machine of happiness” which 
derives happiness solely from consumption.  

                                                           
2According to Muhammad Syukri Salleh (2012), the 
exogenous paradigm is characterised by a Eurocentric or 
western ethno-centric thinking. 
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This led to man’s desires becoming the new master 
(Toutounchian, 2009). If based on the conventional 
development paradigm, the primary duty of man in 
development is associated with economic progress. 
Thus man’s primary function is seen as his ability to 
attain maximum profits materially within the 
minimum input as has been invested in him through, 
mainly education and training as the measurement 
of success is equated, quantified and exchanged into 
productivity and loss3. 

 

Man in Development  
In terms of the western ethno-centric development 
actor, man is seen from the physical aspects and 
appraised according to his skills and talent. Thus for 
development actors involved in development 
projects, the development success is measured 
through its development projects milestone 
(Mustakangas, 2010) while from the economic 
development aspects the actors will be viewed as 
mere labours or entrepreneurs. In both these 
development spheres, reference is made to human’s 
physical strength, ability, productivity and his 
intelligence, referring to the tangible aspects that can 
be discerned and measured. The spiritual aspects are 
ignored (Salleh, 2003). Even if the spiritual aspects 
are taken into account nonetheless the examinations 
and discussions are still kept within the paradigm of 
ensuring maximum productivity and mass 
consumption. The measurement of one’s spiritual 
being is still confined towards his ability to 
participate in production (Salleh, 2012a). The notion 
of development actor is confined within such 
parameters of the development projects assigned 
(Mustakangas, 2010) or in understanding culture 
and development (Radcliffe, 2006) or in an 
urbanizing world (Baud, 2002). These development 
actors are still confined within the paradigm and 
sphere of conventional development that views these 
actors as one of the factors to production. This is 
where there is a marked difference in the concept of 
man in Islam with that of conventional development.  
 
The “concept of man” in Islam views man as having a 
dual dimension role. His first role is seen in the 
context of his relationship with Allah SWT, the 
Creator (habl min Allah)4. In this role he is a servant 
of Allah SWT. His second role lies in the social 
context of his relationship with other man and with 
the natural resources (habl min al-nas)5. In this role 

                                                           
3 This idea became prominent by Adam Smith (1776) in his 
book “Wealth of Nation” who is known as the father of 
modern economics which led to the Industrial Revolution. 
  
4The terminology “habl min Allah” is also referred to as 
“vertical relationship”. The term “vertical relationship” 
shall hereafter be used throughout this article. 
5The terminology “habl min al-nas” is also referred to as 
“horizontal relationship”. The term “horizontal 

he is regarded as khalifat of Allah SWT. As such, man 
as a servant and khalifat of Allah SWT, is not merely 
bound by economics aspects whose ultimate aim is 
consumption. In contrast, man adhering to the 
tauhidic concept6 constantly foster their vertical 
relationship with Allah SWT and simultaneously as a 
khalifat of Allah SWT foster their horizontal 
relationship with one another and the natural 
resources (Salleh, 2003). 

This holds true for the IbD Actor that takes into 
cognizance the existence not only of the physical 
reality but also the spiritual reality. It is this spiritual 
reality such as iman and taqwa of Allah SWT that 
holds an IbD Actor to be accountable. His ultimate 
aim is to achieve mardat Allah SWT (Allah’s 
pleasures). As such an IbD Actor is conscious at all 
times of his tasawwur7. Development is not the 
ultimate aim in itself. Development is regarded only 
as a tool towards achieving man’s ultimate aim 
(Salleh: 2002 & 2003; Ahmad: 2010a and Hanapi: 
2013) in proving his subservience to Allah SWT and 
fulfilling his role as a khalifat of Allah SWT. Man is 
not merely a factor of production but the manager 
especially of IbD (Salleh, 2012c). 

 

 Man as The Actors in Development 
The problem about development is that development 
is defined according to the advocates’ of 
development ideological inclinations. Under the 
conventional development paradigm, there are four 
main thrusts in development namely economics, 
political, social, and science and technology (Thomas, 
2001) in which development is mostly viewed from a 
strictly economic perspective. In the meantime from 
the IbD paradigm, development is all-encompassing, 
beginning from moral and spiritual development of 

                                                                                       
relationship” shall hereafter be used throughout this 
article. 
6 Tauhidic concept refers to the concept of Tauhid 
(monotheism) which entails Muslims to obey Allah SWT, 
and acknowledge that Allah SWT is the only one worthy of 
worship. It also entails Muslims to obey Allah SWT out of 
fear and love and hence work hard to avoid displeasing 
Allah SWT. It is the centre from which the rest of Islam 
radiates. 
7Tasawwur or the Islamic worldview is built from Islamic 
epistemology rooted in four main sources, that is, the 
Qur'an, Hadith, consensus (‘ijma) and analogy (qiyas) 
These four sources form an Islamic worldview which are 
poles apart from the conventional worldview. In fact 
Islamic worldview is the basis for developing a theory of 
knowledge on IbD (Muhammad Syukri Salleh, 2003a:21; 
Sidek Baba, 2006:186-187 & 191-192). In other words, the 
theory of knowledge on IbD is formed from the 
combination of 'aqli evidence based on Islamic 
epistemology and worldview with naqli evidences from al-
Qur'an and the Hadith (Muhammad Syukri Salleh, 2003b: 
15). 
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man and manifested eventually into his physical 
environment (Ghazali, 1990). 
 
The term development actor primarily arose from 
the philosophy, concept, premise, epistemology and 
framework within the development paradigm itself. 
For the development based on Islamic epistemology 
and tasawwur, the actors are IbD Actor. The IbD 
Actor as the carrier of IbD needs to know and be 
aware of the development paradigm he is in to 
enable him to carry out effectively the goals set by 
the development paradigm. Yet the dominant 
development paradigm today is the western ethno-
centric development paradigm.  

However the moulds that become the basis for an 
IbD and the dominant development are poles apart 
and at times antagonistic to each other. An example 
of the antagonistic aspect is pertaining to the concept 
of religion vis-à-vis development. The dominant 
development paradigm uses religion as a tool of 
development but an IbD paradigm uses development 
as a tool to religion. Such a distinction, “religion as a 
tool of development” or “development as a tool of 
religion”, can only be discerned by those whose 
Islamic worldview resides in the minds without 
confusing the worldview with alien elements (Al-
Attas, 1995). 

Another aspect of direct conflict between IbD and 
conventional development rests on the difference in 
understanding the purpose of human existence. In 
IbD humans are viewed as creatures created by Allah 
SWT to live righteous lives during limited stay on 
earth in order to enjoy a blissful eternal life in the 
Hereafter. However in conventional development, 
humans are viewed as products of the evolutionary 
processes having no more purpose than the other 
animals around them to eat, drink and be merry 
before death seeks tomorrow. 

The crux of these differences lies in the differing 
worldview seen by each development paradigm. It 
represents the first principle out of the seven 
principles in IbD formulated by Salleh (2003). In IbD 
the Islamic worldview (or tasawwur) is the mould to 
IbD while the dominant development paradigm is 
moulded from within the conventional worldview 
hence termed as dominant conventional 
development. The conventional development is 
premised on the conventional worldview built from a 
conventional epistemology which is rooted from the 
thoughts (‘aql) of the West. Conventional or Western 
epistemology does not make religion as the mould or 
track. Instead, it is based on rationalism, idealism, 
empiricism, positivism, pragmatism, scientism, 
existentialism, materialism, humanism, liberalism 
and Western modernism. Thus was born the secular 
thinking that is only based solely on facts, data, 
experiments, and observations using the mind and 
the senses alone. Values, ethics and the aesthetics are 

seen as relative and normative (variable) on its 
usage (Fuad Ihsan, 2010 and Baba, 2006). 

On the other hand, the term “Islamic” to IbD actually 
brings forth a concept that is to be backed by Islamic 
epistemology and tasawwur (Hanapi, 2012) and not 
merely the borrowing of terms and philosophical 
underpinnings from Islamically-exogenous 
paradigms. According to Salleh (2012b) it is wrong 
to adopt the Islamically-exogenous paradigms based 
on at least two reasons. First is the difference in the 
unit of analysis in which the models and components 
of dominant conventional development are elements 
of the operational mechanisms while faith and 
shari‘ah are elements of philosophical 
underpinnings. Second is when the operational 
mechanisms alone is taken into consideration it is 
still contrary to the Islamic faith and shari‘ah as the 
roots are still thrusted in the unIslamic philosophical 
underpinning8. 

The basis of the IbD requires that even in 
conceptualizing, implementing and the end results 
encompass all aspects of human lives by using 
Islamic framework and principles holistically. 
According to Salleh (2012b), this necessitates a three 
step process. Firstly it starts from ensuring that the 
conception aspects to the second process of 
implementation aspects and lastly the end results of 
any IbD processes are attuned to Islam. This means 
in ensuring that all these three step processes are 
truly attuned to Islamic framework depends on the 
humans that carry these steps out. It is the premise 
of this study that for a successful conception, 
implementation and end results to be holistically 
congruent to Islamic basis and doctrine is only 
achievable by an IbD Actor. The IbD Actor as 
conceptualized by this study has the ability to move 
the IbD agenda forward notwithstanding the 
dominant conventional development the IbD Actor is 
surrounded in. 

The dominant conventional development paradigm 
is deeply rooted within a capitalistic system 
(Fullcher, 2004) that is characterised by its economic 
system measured in terms of trade, industry, 
methods of production which are owned by private 
owners with the goal of making profits in a market 
economy (Jenks, 1998). It is this fervour with the 
economic system that provided the stimulus to 
measure development using a one-dimensional 
development measurement. This coupled with the 
advancement in development especially post Second 
World War II among politicians and economists 
                                                           
8 Such sentiment is shared by El-Gamal (2006:2) who is of 
the opinion that the inclusion of the term “Islamic” to 
products and services originated from within the dominant 
conventional development paradigm has actually rendered 
the Shar‘iah compliant products and services a distinction 
of form without substance. 
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globally had attracted many scholars and 
development organizations to evaluate and measure 
the levels of development in countries throughout 
the globe (Wan Hasan, 2013). Thus this capitalistic 
system has successfully classified countries in the 
world generally into two; developed and developing 
countries (UN, 2014)12. However criticisms arose on 
the use of the term developing countries which led to 
further division of the developing countries to less 
developed countries and least developed countries 
(Wan Hasan, 2013). 

The classifications used are based on per capita 
income, industrialization, literacy rate, living 
standards and socio economic standard as well as 
the Human Development Index (or HDI). According 
to the United Nations (2014), countries with high 
gross domestic product (or GDP) per capita would be 
described as developed countries while countries 
that exhibit the lowest indicators of socio economic 
development with the lowest HDI is described as the 
least developed. 

With such classification, one of the prominent 
indicators of a developed country is its flourishing 
economy, whereas for a developing country it has 
only begun to taste the growth of economy. 
According to Rostow (1962), developing countries 
are in transition from traditional lifestyles towards 
the modern lifestyle which began in the Industrial 
Revolution sometime in the 18th and 19th centuries. 
There is the assumption that there is the desire to 
develop along the traditional Western model of 
economic development. The yardstick in 
measurement of the degree of development9 of any 
country lies within its economic parameters. These 
economic parameters on the other hand are rooted 
within a capitalist development philosophy premised 
on neoliberal economics which gave rise to the 
Growth Theory and the Distribution-with- Growth 
Theory (Salleh, 2003). The Growth Theory and the 
Distribution-with-Growth Theory view economic 
development as the superstructure relegating any 
other aspects such as religious or culture to be 
subservient or a sub-structure of economic 
development. Such measurements indicate that 
capitalism has gone global at the expense of 
eliminating alternative systems (Fullcher, 2004). 

 

Man as the Islamic-based Development Actor 
One such alternative system that has seen its slow 
elimination is IbD. One of the major factors that 
contributed towards the elimination of IbD was 

                                                           
9 There are other categories given such as advanced 
country, industrialised country or most developed country 
for developed countries, less developed, underdeveloped 
for the developing countries and undeveloped, less 
developed, lesser developed or Third World countries have 
been used. 

during the interregnum period10. During this period 
Islamic principles and precepts were marginalized as 
Islam’s social and economic institutions were 
displaced by Western models. An example of IbD to 
highlight the displacement by Western models is 
through the Islamic banking and financial industry 
which is in the forefront of IbD. This is the view 
expressed by Ahmad (2013) who in her research 
showed that amongst all the spheres of IbD 
encompassing Islamic economics, Islamic politics, 
Islamic education, Islamic social aspects, and the 
sciences and technology, Islamic banking and 
finance, a component that falls under Islamic 
economics is the most advanced and forward 
looking11 as compared to other spheres. As such the 
ensuing discussion uses Islamic finance as a template 
to bring the focus of the discussion on the threat 
posed when a sphere of IbD operates within today’s 
dominant conventional development without 
tackling the conflicting philosophical underpinnings 
between IbD and conventional development. 
 

Interest-based Western finance had advanced 
considerably during this period while Islamic 
jurisprudence remained marginalised and static. One 
such outcome is that the Islamic legal institutions of 
the Muslim world are now unprepared to deal with 
development of Islamic finance in modern times. 
This is one of the results of the importation of the 
Western’s legal system into the Muslim world 
(DeLorenzo & McMillen, 2007)12. Another outcome 
of the interregnum period is the effect on the 
political aspects of IbD due to the existence of the 
industrial revolution in Western Europe under the 
umbrella of secularism. The ideology of secularism 
supported by a capitalistic system progressively 
                                                           
10 The interregnum period refers to a period in which the 
Islamic countries such as Malaysia, Bahrain and United 
Arab Emirate were either colonised or ceded by the 
Occident generally during the period of 17th century to the 
mid 20th century. During this period the administrative 
system of the countries followed the Occident’s system and 
Islam was relegated to mere religious duties of personal 
status (DeLorenzo & McMillen, 2007). Such a separation 
still exists till today. 
11The numbers of literatures, research and regulations on 
Islamic banking and finance far exceed those of other 
spheres in IbD primarily due to the internationalisation 
and global acceptance of the industry. This viewpoint is 
supported by the presence and growth of the Islamic 
banking and finance industry across the globe today whose 
growth is too surmountable to be ignored (Valentine, 
2007). 
12 It is not only the importation of the Western legal system 
but includes as well the Western culture that is of Western 
Europe and America into the remainder of the world. This 
occurred during the period of European colonization and 
continued during the neo-colonial era by way of indirect 
rule. The wide-spread massive scale of proliferation of the 
Western culture was effectively made possible by the far-
reaching effects of the media (Philips, 2007). 
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permeated the thoughts of the leaders and crippled 
the Muslim community confidence in the significance 
of the Islamic concept of development. According to 
Muhammad Tahir (2013), this is a result of the 
development of Muslim countries to be inclined and 
based on the secular system as opposed to the 
system based on IbD which is viewed as having more 
success and vigour in effecting development. 
However development in the Islamic sense has a 
different meaning to that of the dominant 
conventional development paradigm. According to 
Al-Attas, (1995) the so-called ‘development’ in the 
religious traditions of mankind cannot be applied to 
Islam because the developmental process in Islam is 
only a process of interpretation and elaboration 
which refer back to the unchanging source. Thus 
from the IbD perspective, it is acknowledged that 
Islam is not derived from cultural and philosophical 
elements aided by science. Instead its original source 
is Revelation. The tasawwur in IbD acknowledges 
Islam as being a truly revealed religion, perfected 
from the very beginning. Hence the religion of Islam 
was conscious of its own identity from the time of its 
revelation and need no process of ‘growing up’ to 
maturity (Al-Attas, 1995). This is why in IbD 
development is seen as the tool to religion and not 
vice versa. 

Yet more and more Islamic countries are adopting 
the conventional system premised on the capitalistic 
development philosophies. It is found that many 
Muslim countries practice a secularist system as a 
consequence of colonization by the West in the 
Muslim world (Muhammad Tahir, 2013). According 
to Rafsanjani (2001), although the Muslim countries 
are no longer colonised, they have yet to attain true 
independence. The colonization of the West on the 
Muslim world is not done in the form of territorial 
occupation but mostly through the colonisation of 
economy, mindset and ideology. In the true spirit of 
the dominant conventional development paradigm, 
the race towards achieving physical through material 
development precede any other aspects of 
development13.  

It indicates a lack of understanding and realisation as 
to the need for IbD paradigm in the systemic 
approach of development in Islamic countries. 
Spiritual development becomes peripheral to 
economic development infused with the 
indoctrinated idea of a modern and progressive state 
dictating how people are to live their lives. Thus 
humans are trapped within the consumption-
distribution-production cycle. Being the dominant 

                                                           
13 This is due to the fervour to measure’s a nations standing 
and ranking in the various development indexes that exist 
today which is predominantly measured based on the 
material and physical aspects of development (Wan Hasan, 
2013). 

 

conventional development paradigm that 
accentuates modernization and progress (Ali, 1994), 
and the widespread use of western ethno-centric 
concepts especially evident in Islamic economics 
(Salleh, 2013), an IbD Actor can easily be sidetracked 
from effecting a truly IbD. 

 

The Impasse of the Actors in Development 
From the IbD perspective, the widespread use of 
western ethno-centric concepts calls for a 
comprehensive-evolutionary stance rather than the 
accommodative-modification approach with its 
eclecticism-methodological characteristics that is 
currently practiced (Salleh, 2011) and Hanapi, 2012). 
The comprehensive-evolutionary approach refers to 
the method of developing a truly independent 
Islamic structure from outside the conventional neo-
classical philosophy. It calls for the emergence from 
within Islamic philosophical and epistemological 
underpinnings thus proposing a different form of 
Islamic economics that is really deeply rooted in 
tasawwur, embedded and emerged as an original 
independent Islamic discipline (Salleh, 2011) which 
takes cognizance of the world of the unseen as well 
as this tangible temporal world i.e. the ‘alam ruh 
(realm of the spirits), dunya (this world) and the 
akhirat (the Hereafter). In the meantime, this 
accommodative-modification approach refers to the 
method of readily accepting and improving the non-
Islamic economics thinking to make it as Islamic 
economics while the eclecticism-methodological 
characteristics on the other hand refers to the 
flexible, selection based on what is deemed good 
from the various sources approach and therafter 
used it collectively in the Islamic economy. This has 
led to the fiqh-based neo-classical approach as being 
acceptable, which in turn is responsible to the build-
up on the current mainstream of Islamic economics 
which according to Salleh (2011): 
“…represents a “patchwork” approach that does not 
represent genuine Islamic frameworks.” 

This thought is echoed by some Muslim scholars on 
specific area of Islamic economics, such as in Islamic 
finance who are of the view that there is a need to 
differentiate between the major characteristics of the 
dominant conventional economy with one which is 
based on the primary sources of Islam (Askari, Iqbal 
& Mirakhor, 2014), Islamic finance mirrors the 
tendencies of the conventional finance (Farooq, 
2012), Islamic finance industry provides specific 
replication techniques merely as ploys and ruses 
(Hassan & Mahlknecht, 2011), there should be both 
form as well as substance of the contracts in Islamic 
finance (Abozaid, 2010), interest rates have been 
unwittingly admitted through the back door 
(Mohamed Ariff, 2007), allowed earnestly as a result 
of the use of hilah or legal contrivances (Chapra, 
2007), or legal stratagem (Abdullah, 2013) to 
approve a number of pseudo-Shari’ah compliant 
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contracts (Ahmad Habib, 2011) due to the impulse of 
duplicating conventional financial products which 
are deemed as natural (Siddiqi, 2006a). 

However the structure and assumptions of Islamic 
economics as well as its basic characteristics from 
concept, objective, operational mechanisms, research 
methodology and advocates and actors are still 
intricately attached to conventional economics 
(Salleh, 2011). Yet these researches showed that 
these studies on Islamic banking and financing 
represented only a portion of the holistic and 
integrated IbD discipline. As the business of Islamic 
banking grows and expands works and researches 
on Islamic economics took a back seat, focus was 
now more on risk management, regulation and 
corporate governance (Askari et.al., 2009). This 
supports the use of the fiqh-based neoclassical 
approach while the unresolved structure and 
assumptions of Islamic economics remains pervasive 
(Salleh, 2011). As such products and services offered 
are inevitably required to fulfil the needs of the 
industry through innovation and financial re-
engineering. 

One of the main reasons advocated for the 
innovation of the products and services of IbD 
offered in Islamic finance is due to viability and 
competitive alternative that the Islamic banking and 
finance industry offers globally (Khan & Bhatti, 
2008). Islamic finance has moved from a period of 
“revival and recovery” to a period of “transformation 
and adaptation”. DeLorenzo & McMillen (2007), 
identified two characteristics of this transformation 
and adaptation period. First, the participation of the 
Shari‘ah-compliant and conventional asset managers 
in Islamic Finance. Second, the acceptance and 
implementation of nominate contracts that may be 
creatively constituted and constructed for the 
achievement of all manner of objectives and finally a 
transactional base that requires conformity with 
both the Shari‘ah and the common law. In referring 
to a mixed legal system14, currently the three high 
profile financial hubs namely Malaysia in Southeast 
Asia, Bahrain in the Middle East and the United Arab 
Emirates (Valentine, 2007) has been occupied or 
colonized by the British. 

In the meantime Khan & Bhatti (2008) ascribed the 
industry’s continued growth due to the innovation 
and diversity of products offered, clientele and 
markets. Islamic finance is rapidly growing to be part 
of the global financial sector which is not restricted 
to Islamic countries (Iqbal, 1997). Siginificant 
interest has emerged in the world’s leading 
                                                           
14 A mixed legal system refers to sources of law and the 
judiciary set up of the countries. Malaysia, Bahrain and the 
UAE draw their law from English law, codified system and 
Islamic law. The judiciary is separated between secular (or 
civil) and shari‘ah (Amin, 1985). 

 

conventional centres (Zamir Iqbal, Abbas Mirakhor, 
Bao, Sheng, Singh, Erbas et.al., 2013). Yet scholars 
such as Askari, Zamir & Mirakhor (2009), El-Gamal 
(2006) and Timur Kuran (2007) state that these 
innovative products and services offered by Islamic 
finance commonly starts with an existing 
conventional product for which no alternative is 
available thereby necessitating the engagement of 
financial reengineering for the creation of the 
product (El-Gamal, 2006). This process of financial 
re-engineering, from the perspective of IbD, is 
designed to fulfill man’s horizontal relationship 
regulated and defined usually by contractual 
documents. 

Notwithstanding the close nexus of Islamic finance to 
its conventional counterpart, the involvement of the 
Islamic banking and financial services as Islamic-
based an institution of IbD has been recognised to be 
at the forefront (Ahmad, 2013). It is the IbD Actor 
within these institutions that have the ability to 
manage the development of Islamic banking and 
financial products and services according to Islamic 
epistemology and tasawwur. The same stand is 
applicable to an IbD Actor in IbD within a dominant 
conventional development backdrop. The onus to 
carry out IbD within Islamic epistemology and 
tasawwur is daunting and an uphill task for an IbD 
Actor. 

With the IbD paradigm and dominant conventional 
development paradigm being poles apart and having 
antagonistic characteristics, how can IbD Actor 
discern the differences? But more fundamental to 
this question is who can be an IbD Actor within the 
backdrop of a dominant conventional development? 
In seeking answers to these questions one of the 
faculties of discernment - the mind - is of importance. 
In referring to the faculties of the mind in discerning 
difference, it is the premise of this study that there 
are prominent terms referring to believing men in al-
Qur‘an that can be used to conceptualise the IbD 
Actor within the dominant conventional 
development paradigm. 

 

A Call to Identify the Islamic-based Actor 
Islamic worldview (or tasawwur) or any other world 
view is shaped by humans. This also holds true of 
development, whether based on western centric 
paradigm or Islamic-based paradigms. In facing the 
divergent development paradigms of IbD to that of 
conventional development where the latter 
dominates the former, it poses a real challenge to 
bring the IbD to the forefront. IbD can only be in its 
rightful position when the IbD Actor is in place.  
 
First is the issue of Islamic finance being a necessary 
component and a means towards economic 
development instead of achieving the ultimate aim of 
IbD which is mardat Allah SWT. In referring to the 
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functions of the Islamic banking and financing 
industry, most literatures concentrate solely on the 
Quranic prohibitions of riba (interest) and on the 
concept of equitable distribution of income and 
wealth. Most scholars acknowledge that the aim of 
Islamic finance is to create a socially just society 
(Toutounchian, 2009) which uses interest-free 
financing instruments and is based on both cost and 
profit sharing (Choudhury & Hussain, 2005). 
However, the financial system has decidedly played 
an active role in the accelerated development of the 
world economy, particularly after the Second World 
War (Chapra, 2008). Financial institutions, whether 
Islamic or otherwise, also wish to maximize their 
profits in a materialist cultural environment where 
maximization of income and wealth is the highest 
measure of human achievement. The more credit is 
extended, the higher will be the profit. In other 
words development of the economy became the 
main focus relegating the need to creating a socially 
just society as a peripheral aim. 

The dominance of conventional development has 
even overshadowed the concept of Islamic 
economics itself. The stance of IbD is that material 
development must be developed within the context 
of spiritual development. With the accelerations of 
iman and nafs material development will not bring 
about side effects as experienced by the conventional 
development. In fact, spiritual development as the 
foundation could culminate in concrete and 
progressive material development (Salleh, 2007). 
For Islamic finance to truly realise its goal of 
achieving social just, there needs to be a conscious 
need to place the foundations and principles of IbD 
as the bedrock to any development whether political, 
economy, social, education, technology and others. 
This calls for a need to re-orientate Islamic finance 
back to its aim that is unanimously inscribed by 
scholars on Islamic finance. The reorientation here 
refers to the responsibility in ensuring that IbD 
remains the core to all other IbD processes. This 
responsibility rests with the IbD Actor. This makes it 
pertinent to identify the IbD Actor.  

Conclusion 
It is thus imperative that man as the carrier to the 
development paradigm especially in Islamic 
countries is called back to lay claims in being carriers 
of IbD. As such the period in 1970s which saw the 
revival of Islamic movements and the birth of the IbD 
discipline (Salleh, 2003) need to be further 
developed and formulated so that man can carry out 
the development processes within the 
epistemological basis and worldview of Islam. With 
such a stance Islamic countries will be able to fulfil 
the objectives of IbD as opposed to unwittingly 
fulfilling the objectives of secularism in the guise of a 
capitalistic development philosophy.  
 

Since man is the carrier of the development process, 
it is the stance of this study that only an IbD Actor 
can carry out IbD notwithstanding the dominant 
conventional development setting. Thus it is 
elemental to conceptualize the IbD Actor. As 
mentioned above endeavour to identify the IbD Actor 
is through the epistemological basis of Islam, the 
ultimate and absolute primary source of reference in 
Islam, al-Qur‘an. 
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 Governance is a religious obligation in Islam in order to maintain law and order, 
cater for the welfare of people, ensure justice and fair play and facilitate observance 
of religious duties, as religion could only be practised and practised well in an 
atmosphere of peace. By religious duties, we should not be mistaken for prayer, 
Islamic tax (charity), fasting, and pilgrimage alone as worship or devotional duties in 
Islam ramificates every aspect of a Muslim life. It includes and covers everything a 
Muslim could do to please his Lord-including good governance which is the hallmark 
of Islamic governance or political system. However, as important and as obligatory 
governance is to Islam, government is civilian – and not a theocratic- institution. 
Although, the Religion of Islam as well as the Holy Scripture, the Qur’an, which 
encapsulates or embodies its teachings, is Divine, yet their interpretations and 
implementations are human. This interpretation and implementation which forms 
the explanation/understanding (fiqh/fahm) of the law (shari’ah) are meant to guide 
Muslims in the proper understanding of their rights and duties not only to Allah but 
from and to their fellow human beings. Hence Islamic governance system is theo-
communocentric rather than being just theocentric. Although, the basics remain 
unchanged, these interpretations are affected by the prevailing circumstances of a 
given time and clime, popularly referred to by scholars as fiqh waq’in. Thus, 
individuals are responsible for whatever interpretation and implementation they 
make of the law. Suffice to say therefore, that one of the reasons why governance is 
obligatory in Islam is, to maintain unity and universality of Islam and to ensure 
peaceful co-existence, albeit peaceful society where the practice of religion is 
encouraged and facilitated. This paper therefore, tries to examine why the 
establishment of governance is obligatory and why government is civilian and 
therefore theo-communocentric rather than being theocratic in Islam.  
 
 

Introduction 
There cannot be Islam without a community of 
believers (Muslim ‘Ummah) as there cannot be a 
community (Jama’ah) without leadership (Imarah) 
and there cannot be leadership without the subjects 
or followers being ready to listening and obeying the 

leadership1. Leadership is so important in and to 
Islam, so much so that the Apostle of Allah, - 
Muhammad (SAW) instructed that when two or 
more Muslims are travelling they should elect one of 
them as leader (amir safar). He instructed further 
                                                           
1Muslim, Abulhussayn bin Al-hajjaj (nd), Sahih Muslim, 
Beirut: Dar al Jedid Vol. 4, No. 145                                                                                                                                      
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that Muslims should at all times elect a leader 
amongst themselves lest Satan assumes the mantle 
of leadership2. This, no doubt, is a significant pointer 
to the divine nature and or sacredness of governance 
in Islam. A society without a leader is like a flock of 
sheep or herd of cattle without a shepherd. It is a 
recondite fact of mute reality, that such society will 
lack sense of direction, focus, solidarity and 
collective ambition (will). In such society, therefore, 
survival of the fittest, anarchy and chaos, internecine 
warfare, raiding and plundering, dissoluteness and 
wanton conviviality shall be the order of the day. No 
religion worth the name, at least in Islamic parlance, 
will allow or be able to thrive in such situation. It, 
thus, becomes clear that such unwholesome 
situation can never ever be compatible with Islam 
which primary objective is to establish and perfect 
peaceful society based on universal brotherhood of 
Mankind, equality, justice, equity and most 
importantly righteousness (al-ihsan) borne out of 
God- consciousness (taqwallahi). To Islam and the 
Muslims, the whole of human race is a single 
brotherhood either of humanity or faith. 
 
It is by dint of the above virtues that man can sustain 
the natural equilibrium with which the universe is 
made so that by and large, he strengthens thereby 
the social fabrics of the society. Although, the 
political thought or system of Islam derives its basic 
principles from the Qur’an and Sunnah, yet, it is not 
theocratic as some people would have thought since 
it bears religious logo and has Divine colourations. 
This shall be considered extensively in the 
forthcoming paragraphs. The roles or rather the 
responsibilities of leaders in Islamic state are clearly 
stated thus in the Qur’an:  

Those (Muslim rulers) who, if We give them 
power in the land, (they) enjoin observance 
of prayer, the payment of Zakat and 
command what is good and forbid what is 
evil. And with Allah rest the end of all affairs3. 

It is, thus, clear based on the quotation above, the 
responsibilities the leadership owe the society over 
which they are responsible not only to their Lord but 
also to their subjects. It also explains the obligatory 
nature of governance in Islam. Every aspect of a 
Muslim life is considered to be service (‘ibadah) 
either to Allah-his Lord-or to those of his fellowmen 
as long as they are lawful and munificent to others 
and borne out sincere altruistic motives.  Allah says:  

Say: verily! My prayer, my (devotional) 
sacrifice, my living and my dying are all for 
Allah, the Lord of the Worlds. This is what I 

                                                           
2 Ibid, Vol. 7, No. 87.  Also,    Ogunbado, Ahamad Faosiy 
(2012). The Concept of leadership in Islam: A special 
reference to Ibn Khaldun’s muqaddimah. Unpublished Ph.D 
research, at International Institute of Islamic Thought and 
Civilization. International Islamic University, Malaysia.                                                                                                                                                  
3 Qur’an 22:41                                                                                                                               

am commanded and I am foremost of those 
who surrendered themselves to the will of 
Allah4. 

 

Conceptual Background 
For the proper understanding of the subject matter 
of this paper, it is deemed prudent to define certain 
terms and concepts used in the paper. Thus, literary 
and technical or rather working definitions are given 
to the following terms: Islam, governance, religious 
obligation, civilian and theocracy (theocratic). 
Attempt is equally made to look at Islamic worldview 
no matter how brief, in order to realise why 
government is civilian and theo- communocentric 
rather than being theocratic in Islam. 
 
To start with, Islam is a derivative of an Arabic 
verbal noun (Aslama) meaning to surrender, to 
concur, to submit, to obey etc. It is equally a 
derivative of one of the attributes of Allah- As- 
Salaam meaning, the Lord of Peace. Islam is 
therefore, defined as a religion of peace and total 
submission to the will of Allah. It is an ideology and a 
comprehensive way of life which covers the whole 
gamut of human life in all its ramifications as it does 
not divide life into watertight compartments of 
spiritual and temporal or, in other words, religion 
and secular5. According to Muddathir Abdul Rahim, 
“Islam is an Arabic word that literally, if basically, 
means submission or surrender (i.e. of oneself to 
God, Allah), but being derived from the root “s l m,” it 
is also closely related to cognate terms that signifies 
peace, integrity, and wholesomeness, all of which are 
of central importance in the teachings of the Qur’an 
and Prophet Muhammad6”. Hence, an adherent of 
Islam is called Muslim, that is, one who surrenders or 
submits himself wholeheartedly as well as whatever 
he purportedly has to the will of Allah, without 
leaving anything behind to be given to Caesar. For 
Caesar and whatever he had, according to the 
teachings of Islam, belong to Allah to Whom he had 
eventually returned7. This same term, observed 
Hammudah Abdalati means peaceful. By this 
meaning, a Muslim is not only peaceful to and with 
himself but equally with and to his Lord and his 

                                                           
4 Qur’an 6:162-4                    
5 Adeyemo Lateef Kayode (2006), “Islam: Its meaning and 
message” in Adeleke Fakoya et al (ed.), An encyclopaedia of 
the arts vol. 7(1): 24-31, Lagos, Lagos State University 
Press.  Also, Ogunbado, Ahamad . Faosiy & Al-Otaibi, Asia. 
M. (2012). “Religions Quest for Peace: A comparison 
between Islam and Christianity.” International Journal of 
Sustainable Development Vol. 4, No. 8, pp. 19-28.                                                                                                                                       
6 Muddathir ‘Abd Al- Rahim (2005), The human rights 
tradition in Islam, West port: Praeger Publishers p. xv                                                                                                                   
7Adeyemo Lateef Kayode (2006), “Islam: An introductory 
study” in Oyelade E.O. (ed.) Readings in philosophy and 
religions, Benin City: Tiredia publishing company for 
Department of Philosophy and Religions, Faculty of Arts, 
University of Benin, p. 36                                                                                                     
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fellowmen8 if only they could reciprocate his gesture. 
We shall, for the purpose of this work, define 
governance as the authority to rule and direct the 
affairs of a people in accordance with a given law. In 
Islam, this authority rests with Allah alone and the 
law by which it is to be dispensed or administered is 
the Shari’ah-the pathway ordained by Him for those 
whose faith in Him is assured. He (Allah) however, 
gives it to whomsoever He pleases among His 
servants who hold it in trust for Him. This is a 
significant pointer to the civilian non-theocratic 
nature of Islamic governance system and also a 
cogent proof of its theo- communocentricism. Allah 
says: 

Say: O Allah! Lord of Power (and Rule), You 
give Power to whom You  pleases, and You 
stripes off Power from whom You pleases: 
You endues with honour whom You pleases, 
and You brings low whom You pleases: In 
Your hand is all Good. Verily, over all things 
You have power9. 

One can see from the above definition and the 
quotation that follows it, why governance is 
considered as Divine in Islam. Government on the 
other hand, is the group of people who govern a 
nation or state or the form or method of governing a 
state, the act or process of governing a state or a 
nation.  From the above definition, one can also 
understand why government is not theocratic in 
Islam as it involves men. It is this sociological nature 
and the divine ordinance for government that makes 
governance in Islamic to be theo-communocentric.  
The Qur’an states: 

O ye who believe! Obey Allah and obey 
the Messenger, and those charged with 
authority amongst you…10 

 
A critical look at the clause, and those charged with 
authority amongst you, in the above quotation 
indicates vividly and expresses unequivocally the 
civilian, theo- communocentric nature of the Islamic 
government or political system. It is crystal clear that 
leaders are not to be imposed or foisted on Muslims 
by whatever means or system whatsoever- be it 
theocracy, monarchy, military junta, dynasty, 
imperialism, autocracy, etc. Much shall be said on 
this later. 

By religious obligation, we mean something that has 
to be done according to certain rules, dictates, 
doctrines, teachings and injunctions of a given 
religion, in this case, Islam. Hence, in an Islamic state 
both the leader and the led are subject (Mukallaf) to 
the law (shari’ah) and are also equal under the same. 
Civilian herein refers to a citizen, a member of the 
                                                           
8Hammudah Abdalati(nd), Islam in focus, Riyadh: World 
Assembly of  Muslim Youth pp. 141-152                                                                                                                   
9Qur’an 3:26 & 7                                                                                                                                                                         
10 Qur’an 4:59                                                                                                                                 

populace who is not of the armed forces. To use the 
modern political parlance, one who could vote and 
be voted for, sue and be sued to court.  

Theocracy is a situation or system of government 
whereby a group or body of persons are considered 
as having a special privilege (Divine mandate) to rule 
over and direct the affairs of others without any 
contribution from them (that is, the subjects). This is 
in sharp contrast to the system taught and 
established by Islam. Etymologically, this term 
evolved under the Roman Empire where some 
people were considered to have been given Divine 
mandate to rule over others (i.e. Divine rights of 
kings). In Islam, both the leaders and their subjects 
are equal before Allah and indeed before the law11 He 
handed down to them. Allah is, therefore, the real 
owner of the hegemony for Whom the leaders are 
holding it in trust and are responsible both to Him 
and their subjects. This is where lies the crux of the 
matter as they do not, unlike in a secular system, 
enact or promulgate laws but rather follow, interpret 
and implement the law - Shari’ah- the way of life 
ordained by Allah for man in order to realise the 
purpose of his creation or existence. This is another 
characteristic of the Islamic system that makes it to 
be theo- communocentric. 

 

Islamic Worldview vis a vis Islamic Political 
System 

Before we proceed further, we need to look at the 
fundamental principles of Islamic worldview owing 
to its impacts on all aspects of Muslim lives, 
individually and collectively. Islamic worldview is 
based on four fundamental principles, these include: 
at- tawhid/al-ikhlas, ar-risalah/an-nubuwah, al-
khilafah/’ubudiyyah and al- ihsan.    

By Tawhid we mean Islamic concept of God. It is a 
monotheistic concept par excellence which admits 
no duality in essence (dhat), works (af’al), and 
attributes (sifat) of the Supreme being-Allah. Allah, 
Islam teaches, is the first without beginning and the 
last without end; as everything or rather anything 
that has beginning will definitely has an end. Hence, 
the existence as well as the unity of Allah is neither 
controvertible nor compromisable. Khalifah Abdul 
Hakeem asserts: “the Qur’an says that God is the 
cause of all causes, and the ultimate cause of all 
existence. He is the Being as the foundation of all 
becoming; He is the stable reality which creates and 
supports all changes; He is the beginning and He is 
the end; He is the outer appearance and He is the 
inner reality (Q57:3)12”.  

                                                           
11Qur’an 49:13                                                                                                                                         
12Khalifah Abdul Hakim (1980), Islamic ideology, Lahore: 
The Institute of Islamic Culture, p. 21                                                                                                                        
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Since there cannot be a design without a designer, 
the Heaven and the earth with their perfect harmony 
could not have evolved by themselves nor by a big 
bang as we are made to understand. Islam therefore, 
establishes that Allah is its architect, creator and 
cherisher. He created them as a manifestation of His 
Power and Majesty and they, no doubt, constitute a 
significant pointer to His existence, essence and 
unity13. Although, man was the last of all to be 
created, yet every other thing is made subservient to 
him so as to make it easy and facilitate for him, the 
service of his Lord. Thus, since no one petitions God 
to be created nor even have a fore knowledge of his 
creation, it goes, therefore, that Allah should send 
him Guidance (al- hidayyah) over his mission on the 
surface of the earth as it would not augur well for 
him to be left alone to go (grope) in darkness, hence, 
the scriptures that were sent for his proper guidance 
as “Manual of Life14”. It is necessary to state here, 
that obedience of a Muslim is due to Allah and His 
Apostle and those charged with authority among 
them so long as they do not command disobedience 
to Allah, for obedience in Islam is not due to a leader 
who commands disobedience to Allah. The Qur’an 
speaks: 

We have given to you a law (a way of life) so 
follow it and do not follow the fancies of 
those who know not15. 

Commenting on the above verse of the Qur’an, Sayyid 
Qutb posits that: 

They are equipped with nothing but fancies 
and ignorance when they undertake the 
task which is no concern of theirs and does 
not properly belongs to them, their claim to 
one of the properties of Divinity is a great 
sin and a great evil16. 

The inaugural speeches made by both Abubakr and 
‘Umar when they ascended to the leadership of the 
Muslim Ummah are apposite in this respect. The 
following was the inaugural speech given by Abu 
Bakr after being elected as Caliph:  

You have elected me your Khalifah (Caliph) 
although I am not better than  you. I need 
all your advice and all your help. If I do 
right, help me. If I do wrong, correct me. In 
my sight the powerful and the weak are 
equal and to both I wish to render justice. 
You should obey me as long as I obey the 
Lord and His Prophet. If I disobey them, you 
should forsake me.17    

                                                           
13Adeyemo, “Islam: an introductory study”, pp. 38-40                                                                            
14Adeyemo, “Islam: an introductory study”, pp. 38-42                                                                             
15Qur’an 45:18                                                                                                                                                                                                                                      
16 . Qutb Sayyid (1980), This Religion (of Islam), Riyadh: 
World Assembly of the Muslim Youth p. 28                                                                                                             
17Rahim, A. (1981), Islamic History, Lagos, Kano, Ilorin, 
Bauchi: Islamic Publication Bureau, p. 55                                                                                                                          

The above speech is an eternal monument of good 
governance, to use modern       parlance, 
constitutional and democratic government. It shows 
as observed Fazlur- Rahman that: 

(Allah) is the transcendent anchoring point 
of attributes such as life, creativity, mercy, 
and justice (including retribution) and of 
moral values to which a human society must 
be subjected if it is to survive and prosper- a 
ceaseless struggle for the cause of good. 
This constant struggle is the keynote of 
man’s normative existence and constitutes 
the service (‘ibadah) to God with which the 
Qur’an squarely and inexorably charges 
him. But the substantive or the constitutive 
teaching of the prophet and the Qur’an is 
undoubtedly for action in this world, since it 
provides guidance for man concerning his 
behaviour on earth in relation to other men. 
God exists in the mind of the believer to 
regulate his behaviour if he is religiously 
experienced, but that which is to be 
regulated is the essence of the matter18. 

Ar-Risalah/An-Nubuwah 
In order for man to grasp the correct understanding 
of his mission on earth, Allah had continued to be 
sending down guidance to him even from the very 
beginning of his life. This guidance (al- hidayyah) 
becomes necessary in view of the observation we 
have made earlier such that he needed to be 
intimated of his purpose on earth as well as the right 
or proper way to achieve it. The scriptures thus sent 
via the Messengers, could therefore be likened to 
manual (users’ guide) bought along with items in the 
market particularly electronics and related goods. 
Thus, failure to read, digest, comprehend and apply 
its contents will rob the buyer of the valuable service 
or utility of such item.  In the same vein, it behoves 
man to equally read, digest, comprehend and imbibe 
the contents of the scripture sent by God for his 
proper guidance. For just as man stands in need of 
food and water for his physical development and 
growth, he equally stands in need of al- hidayyah (the 
Divine guidance of Allah) for his spiritual 
development and growth as well. No wonder, this is 
referred to as “Spiritual Diet”. This is borne out of the 
fact that, man is composed of Spirit and Matter. So 
the two components are to be nurtured together 
without given undue preference to one above the 
other. However, if one or both of them are neglected, 
it is going to be pernicious for man as society or even 
life becomes unworthy of living19. This is why neither 
materialism (secularism) nor unbridled asceticism 
(celibacy or monasticism) is acceptable to Islam. To 

                                                           
18Fazlur Rahman(1982), Islam and Modernity- 
Transformation of an Intellectual Traditional, London: 
Oxford University Press, pp. 14&15 also by Islamic 
 Foundation  
19 Adeyemo, “Islam: an introductory studies”, pp. 40-43                                                                                                   
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Muslims, therefore, based on the foregoing, the 
Qur’an and the Sunnah (or the traditions of the 
Prophet) are primary source of the Shar’iah –the 
Islamic law, or even laws in themselves.  
 

It becomes necessary therefore, that man should, in 
taking care of the sum total of his affairs, follow the 
prescription of Allah (his Lord and Master) as 
contained in the Scripture sent to him. This follows 
from the fact that, although, man is endowed with 
intellect, which of course gives him an edge or a 
degree over and above every other creature of God, 
yet his knowledge and indeed himself is limited to 
time and space. Hence, there is a need for him to 
depend on and follow the injunctions of his Merciful 
Lord. Man has, thus, been assigned a special position 
of the vicegerent of Allah on earth (Khalifatu Allahi fil 
ard20), a responsibility that could only be carried out 
by following His (Allah’s) Guidance. 

Khilafah/‘Ubudiyyah 
Khilafah refers to the position of honour given to 
man by Allah among the comity of His creatures. 
Khilafah literarily means representation, vicegerence 
or viceroy-ship. Man, according to this principle is a 
representative of Allah on earth where he is to live 
for a short while and exercise his right of 
vicegerency. By this, he is subordinate to God and 
thus expected to carry out His will. However, God 
does not make man to be a robot as he is given 
freedom of will to do or not do the will of his Lord. It 
is, therefore clear, that man is at liberty to make or 
mar his life. He succeeds and makes his life as he 
would live a comfortable non-apitiful life and secure 
eternal bliss, if he lives his life according to the 
dictates of God as contained in the Scriptures sent by 
Him21. He mars his life, if on the other hand, he turns 
out to be disobedient and ungrateful to Him and 
follows the footsteps of Satan so that by and large, 
life becomes unworthy of living and eternal 
damnation22 becomes his lots23. These are the major 
principles of Islamic worldview which, upon practice, 
give rise to the fourth one.  
 

 
Al-Ihsan 
Since Islam teaches that our living is all about 
service: service to Allah and humanity through Him 
and that whatever purpose we serve is what 
determines our final abode, that is make or mar our 
lives; it also establishes that it is not enough to serve 
this or that purpose but the motive behind them is 
what matters most. Hence, al- ihsan signifies serving 
Allah and humanity via Him as though we are seeing 
Him for even if we cannot see Him, He sees us. Thus, 

                                                           
20Qur’an 2:30                                                                                                                                     
21Qur’an 87:14 cf. Q91:9                                                                                                               
22Qur’an 20:123-126                                                                                                           
23 Adeyemo, “Islam: an introductory studies”, pp. 40-43                                                                                                                                                                                                                                                                    

all services are considered to be Ibadah as long as 
they fall within what are commanded, desired, 
allowed or permitted by Islam and are borne out of 
genuine intention rather than inordinate ambitions 
and capricious motives. It should be borne in mind 
that Allah does not look at our appearances and 
statures, rather; He looks into our hearts and at our 
actions.  
 

Islam teaches that man, should in a bid to proffer 
solution to his avalanche and multifaceted problems 
avoid unnecessary compartmentalization of life into 
spiritual and secular spheres. All the problems are to 
be taken into consideration as a compact whole 
without giving undue preference to any one over and 
above the others as such segregation is bound to 
have problems. Thus, his psychological, spiritual, 
sociological, political as well as moral and spiritual 
problems should be taken into consideration 
simultaneously. This is why religion could not be 
separated from the state. It also accounts for why 
governance is but sacred in Islam and not secular, 
that is, the reason why Islamic system of governance 
is theo-communocentric. Man is never an ordinary 
economic animal so that all he needs are food, 
shelter, cloth and sexual gratification as the 
materialists want us to believe. No doubt, he needs 
all these basic necessities of life and cannot neglect 
them. He possesses physical body, yet all his 
problems could not be solved through physical 
sciences alone. He is equally psychological as he has 
emotions; desires, likes and dislikes, yet psychology 
alone could not provide solution to his multi-
dimensional problems. Man is also social as he lives 
together with others and cannot afford to do 
otherwise. Yet it will be misleading to think that 
solution can be proffered to his avalanche of 
problems a la sociology alone. In fact, the result 
would be pernicious than the problem it is aimed at 
solving, for this is indeed a case of wrong diagnosis 
that will result into wrong medication24. 

 

Alexis Carrel puts it in a rather subtle way: 

Economists would realise that human 
beings think, feel and suffer, that they 
should be given other things than work, 
food and leisure; that they have 
 spiritual as well physiological needs. 
And also that [,] the causes of economic 
and financial crises may be moral and 
intellectual. We should no longer be 
obliged to accept the barbarous condition 
of life in great cities, the tyranny of 
factory and office, the sacrifice of moral 
dignity to economic interest, of mind  to 
money, as benefactions conferred upon us 

                                                           
24Adeyemo, “Islam: its meaning and message”, pp. 27-31                                                                          
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by modern civilisation. We should reject 
mechanical inventions that hinder human 
development. Economic would no longer 
appear as the ultimate reason for 
everything. It is obvious that the 
liberation of man from the materialistic 
creed would transform most of the aspect 
of existence. Therefore, modern society 
will oppose with all its might, this 
progress in our conception.25 

Let us now turn to the basic characteristics of Islamic 
system of government or political system. 

 

Civilian Non-Theocratic Nature of Islamic System 
of Governance and Maqasid as-Shari’ah 
It is because all members of the ‘Ummah are 
responsible for choosing their leader and since Allah 
could not be held responsible for their actions and 
inactions, that is, their choice or failure to make any, 
that Government is considered as civilian rather than 
being theocratic. It is equally due to the fact that 
Islam upholds the concept of Civil Disobedience 
especially when the leader commands disobedience 
to God. So, as we have observed in the foregoing 
paragraphs, leaders are not to be imposed or foisted 
on Muslims since leaders are to be elected and or 
selected from among them. The above reasons 
resonate well with the higher objectives of Shari’ah-
the law by which the leaders are to administer 
society.  
According to Abu Hamid Al-Ghazali: 

The very objective of the Shari’ah is to 
promote the welfare of people, which lies in 
safeguarding their faith (hifz al-din), their 
life (hifz al-nafs), their intellect (hifz al-
haql), their posterity (hifz al-nasl) and their 
wealth (hifz al-mal)26. Whatever ensures the 
safeguarding of these five serves public 
interest and it is desirable and whatever 
obstructs their realization is evil and its 
removal is commendable and desirable. 

 
Imam As-Shatibi on the other hand  observes that 
“the primary goal of Shari’ah is to free man from the 
grip of his own whims, caprices and fancies, so that 
he may be true servant of Allah by choice, just as he 
is one without it”27.   

Tahir Ibn Ashur gives a comprehensive definition of 
Maqasid Al-Shari’ah thus: 

                                                           
25Tawney, R.H. (1937), Religion and the rise of capitalism, 
London: George Unwin Limited, p. 225                                                                                                   
26Abu Hamid, Imam Ghazali (1937), Al-Mustasfaa, vol.1 
pp139-140 cf As-Shatibi (d 790/1388) nd, vol. 1 p. 38 & 
vol. 3 pp. 46 & 47                                                                                                                                                                                                                                                                               
27 Imam As-Shatibi (1988), Muwafiqaat (The Approvals), 
Vol. 1, Cairo: Al-Maktab Al-Islamiyyah  p. 43                                                                                                                                                                                                                             

The all-purpose principle (Maqasid ‘Amm) 
of Islamic legislation is to preserve the 
social order or the community and insure its 
healthy progress by promoting the well-
being and righteousness (salah) of… the 
human specie. The well-being and virtue of 
human beings consists of the soundness of 
their intellects and the righteousness of 
their deeds, as well as goodness of the 
things of the world where they live that are 
put at their disposal28. 

To Ibn Al-Qayyim, Shari’ah is based on wisdom and 
achieving people’s welfare in this life and afterlife. 
Shari’ah is all about justice, mercy, wisdom, and 
good. Thus, any ruling that replaces justice with 
injustice, mercy with its opposite, common good with 
mischief, or wisdom with nonsense, is a ruling that 
does not belong to Shari’ah even if it is claimed to be 
so according to some interpretations29.  

It is clear from definitions given above that the 
higher objectives of Shari’ah otherwise called 
Maqasid Al-Shari’ah is all about ensuring the welfare 
or well-being of man collectively and individually, 
which, in modern political cum economic parlance is 
referred to as stakeholders approach to corporate 
governance. It is also obvious from the explications 
given by scholars above, that although, the law to be 
used for administering the state is Divine, yet its 
interpretation and application is human just like the 
process or procedure of electing leaders is civil 
rather than being theocratic hence theo-
communocentric nature of Islamic governance 
system. As could be seen from the quotations, 
Maqasid Shari’ah is a brief explication of the duties 
leaders or government officials owe their state.   

 

Theo-Communocentricism and Characteristics of 
Islamic State 
There are certain basic characteristics of an Islamic 
state which makes it to be distinct from others. 
Hammudah Abdalati asserts:  
 

Like social and economic life, the political 
life of Islam is based on sound spiritual and 
moral foundations, and is guided by the 
Divine instructions. The political system of 
Islam is unique in its structure, its function, 
and its purpose. It is not pragmatic or 
instrumentalistic. It is not theocracy 
whereby a certain class of people assumes 
divine rights, hereditary or otherwise, and 
poses, above other citizens, beyond 

                                                           
28Ibn Ashur Tahir (2006), Ibn Ashur Treatise on Maqasid al-
Shari’ah, trans from Arabic and annotated by Muhammad 
El-Tahir Al-Misawi, London: p. 67                                              
29Ibn Al-Qayyim Al-Jauziyyah (2004), Aalam Al-Muwaqin, 
Beirut: Dar Al-Kutub Al-Ilmiyyah 1st edn. p. 828                                                                                                     
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accountability. Nor is it a proletariat 
whereby some revengeful labourers capture 
power. It is not even democracy in its 
popular sense. It is something different 
from all that. To appreciate the political 
outlook of Islam one has to know that it is 
based on certain principles30. 

 

Every action of a Muslim or a group of Muslims must 
be inspired and guided by the law of Allah, that is, 
the Qur’an, which is the constitution chosen by God 
for His sincere servants. Allah says: “And if any do 
fail to judge (or rule) according to what God has 
revealed, they are the unbelievers… they are the 
wrong doers… they are the rebels”31. “Verily, this 
Qur’an does guides to that which is most right and 
best”.32 

The sovereignty in the Islamic state, as earlier 
observed, belongs neither to the ruler nor even to 
the people. It belongs to Allah, so that the people as a 
whole exercise it by trust for Him to enforce His law 
and enact His will. The ruler is only an acting 
executive chosen by the people to serve them 
according to the law of Allah. Hence, the leaders are 
just the chief servants of the state. This is the 
foundation of the Islamic state and is only consistent 
with the general outlook of Islam on the universe of 
which God is the Creator and in which He is the sole 
sovereign. Thus, the Qur’an, has often repeated 
clauses like: authority, power and sovereignty belong 
to none but God, or Bless be He in Whose hands is 
dominion, and He over all things has power33.  

Also verily, God does command you to 
render back your trusts to whom they are 
due; and when you judge (or rule) between 
people that you judge with justice. Verily, 
how excellent is the teaching which He gives 
you34!   

The aim of Islamic state so to speak, is to administer 
justice and provide security and protection for all 
citizens, regardless of colour or race or even creed, in 
conformity with the stipulations of Allah in His 
constitution, the Qur’an. The question of religious or 
racial minorities does not arise as long as they are 
law abiding and peaceful citizens. The Qur’an speaks:  

O ye who believe! Stand out firmly for 
justice, as witnesses to fair dealing, and let 
not the hatred of others to you make you 
swerve to wrong and depart from justice . 
Be just: that is most close to piety, and be 

                                                           
30Hammudah Abdalati, p. 130                                                                                                            
31Qur’an 5:44, 47. 
32Qur’an 17:9 
33Qur’an 4:141 cf. Qur’an 24:51, 55, see also Qur’an 58:21-
22                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                              
34Qur’an 4::58                                                                                                                                               

mindful of God, for God is well acquainted 
with all that you do35.  

Thus argues Hammudah:  

Formed for the aforementioned purposes 
and established to enforce the law of Allah, 
the Islamic state cannot be controlled by 
any political party of a non- Islamic platform 
or subjected to foreign yoke. It has to be 
independent to exercise its authority over 
its jurisdiction on behalf of God and His 
cause. This is based on the fact that a 
Muslim is one who submits to God alone 
and pledges loyalty to no other law other 
than His, offering utmost cooperation and 
support to those who administer the law 
and observe its stipulations.  

This is why the colonial masters in the northern 
Nigeria could not but adopt the policy of indirect 
rule36. It is not Islamic or lawful for a Muslim nation 
to  pledge support to any political party which 
lacks Islamic identity and or orientation or to yield to 
a non- Islamic government of alien origin and 
intents. Allah says: And never will Allah grant to the 
unbelievers a way (to triumph or rule) over the 
believers37. 

Hammudah argues further:  

The leader is not a sovereign over the 
people. He is a representative employee 
chosen by the people and he derives his 
authority from his obedience to the law of 
God, which binds the ruler and the ruled 
alike by a solemn contract over which God is 
the overseer. The political contract of Islam 
is not concluded between the 
administration and the public alone. It is 
between these combined on one side and 
God on the other, and it is morally valid and 
binding only as long as the human sides 
fulfil their obligations to the Divine. The 
rulers who are chosen by their people to 
administer the words of God are entitled to 
support and cooperation from the members 
of the public as long as they observe their 
duties to Allah.  

Should the public or any member thereof fail to 
render support to and cooperate with the 
administrators, their act would be considered as 
tantamount to insubordination not just to the leaders 
alone but equally to Allah Himself. In the same vein, 
if the administrators or the leaders derail from the 
way of God or fail to keep the law, it is not only 
                                                           
35Qur’an 5:8.                                                                                                                                                                                                                                                                              
36Adeyemo, Lateef Kayode. “Islam in Nigeria between the 
North and the South” in Ahmad F. Yousif (ed., 2012), 
Muslim Revivalism in Contemporary Society, New York, 
Toronto and Ottawa: LEGAS, pp. 225-250                                                                                                                                           
37Qur’an 5:9 cf. Qur’an 4:135, 22:38-41                                                                                                                                                
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committing a similar offence but have forfeited their 
right to public loyalty and support. Allah says: O ye 
who believe, obey Allah and obey His Messenger and 
those charged with authority among you. If you differ 
in anything among yourselves, refer it to Allah and 
His Messenger, if you do believe in God and the Last 
Day. That is best, and most suitable for final 
determination38. 

Obedience to those charged with authority among 
Muslims is premised upon their obedience to Allah 
and conscious observance of the traditions of His 
Messenger. The Prophet was reported to have said: 
There is no obedience or loyalty to any human being, 
ruler or otherwise, who is not himself obedient to 
God and bound by His law39. The ruler must be 
elected, chosen or selected from among the best 
suitably qualified citizens on the basis of their own 
merit, fitness and competence regardless of their 
race, colour, social status etc. The process may be 
through a general election or an electoral college40. 

Kamil Siddiqui observes that: 

Men do not find leadership roles but 
leadership roles discover men. The Islamic 
movement usually seeks out the most 
humble among the faithful for its most 
critical areas of performance. In the Islamic 
state or the Islamic movement men who 
perform leadership roles do not have a 
constituency of traders, feudal lords, 
labourers, or intellectuals; they do not owe 
their “rise” to a group that then demands 
reward and patronage. These are the 
common everyday concerns of the political 
process in the western political system of 
the neo-jahiliyyah41. 

Caution, must however, be exercised to ensure that 
nobody gets the mandate except the best candidate. 
This is because the life and the hereafter would be 
entrusted to whoever emerges as the leader. The 
Apostle of Allah- Muhammad (SAW) was reported to 
have said: “whoever entrust a man to a public office 
where in his society there is a man better than this 
trustee, he has betrayed the trust of God and His 
Messenger and the Muslims”42. No Muslim should be 
indifferent to this all important civic duty. 

After the election has been completed and a leader 
has been chosen, every citizen is enjoined to 
constitute a watch dog, within his capacity, over the 
conduct of the administration and question its 
handling of the public affairs in a constructive 

                                                           
38Qur’an 4:59                                                                                                                                                 
39Muslim, Vol. 13, No. 165  
40Hammudah, p. 130                                                                                                                                                                                                                                                  
41Kalim Siddiqui  (ed.,1981), Issues in the Islamic Movement 
1980-1981 (1400- 1401), London: The Open Press 
Limited, p. 45                                                                 
42Muslim, Vol. 12, No. 168                                                                                                                                            

manner. There are so many instances in Islamic 
history whereby the Prophet, despite his sincerity 
and infallibility was questioned by certain 
companions let alone those of his successors43. One 
of the companions questioned the Prophet regarding 
the way he shared the booty gotten from a battle and 
so did a woman question the authority of ‘Umar-the 
Commander of the Faithful to decide what Allah and 
his Apostle had left open44. Although, the leader is 
chosen or appointed by the people, yet his first 
responsibility is to Allah, meaning that, should the 
interest of his people clash with that of God, God 
forbids, he should ensure that he makes them 
understand the right position to be taken in 
accordance with the injunctions of God. Even though, 
the Qur’an and the Sunnah of the Prophet constitute 
the constitution of the state, a leader is to consult 
with his people on matters of public interest45. This 
is a religious obligation-an injunction of Allah-that 
even the Prophet did not play with let alone an 
ordinary person. 

 

Under Islamic state, every citizen is entitled to enjoy 
freedom of belief and conscience as well as freedom 
of thought and expression. He is at liberty to develop 
his potentials and improve his lots, to work and earn 
a living, own property and compete with others in 
the society on an equal footing, to approve and 
disapprove of things objectively based on his 
conscience and sincere judgments. However, his 
freedom is not and cannot be absolute; else it leads 
to chaos and anarchy. He is bound by the law just like 
every other subject. This is because where his own 
rights ends those of others begins which warrants 
certain duties or responsibilities from him. After all, 
his rights are the duties of others too.  

Islamic state as could be seen from the foregoing 
discussion is a unifying and liberating state as 
observed by Eltigani Abdelgadir Hamid, that “since 
justice implies the unification of allegiance to God, 
this will lead to the liberation of the people46.” 

Unlike the situation in the West as observed by 
Weeramantry: 

The concept of human rights in Islam rests 
upon a foundation theoretically different 
from traditional western one in at least two 
fundamental ways. In the West, human 
rights were fought for and extracted from 
those in authority through a bitter series of 
tussles by man against man…These were 
hard-won secular rights and are naturally 

                                                           
43Rahim, p. 33                                                                                                                                    
44Rahim, p. 45                                                                                                                                   
45. Qur’an 42: 26   
46Eltigani Abdelgadir Hamid(1425/2004), The Qur’an and 
the politics, trans. Abdul-Wahid Lu’lu’a, Herndon: 
International Institute of Islamic Thought, pp. 78-82 48.   
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greatly prized. They represent a remarkable 
advance upon the pre-existing situation 
where even such fundamental rights as the 
right to life were denied47”. 

In Islam however, he posit further,  

One does not view the problem against such 
a secular setting. The problem is not how 
man asserts his rights against man but how 
man discharges his duties towards God. It is 
not pre-occupied with the horizontal 
relationship of man with his fellow man but 
with the vertical relationship that subsists 
between each man and his Master. If 
vertical relationship is properly tended, all 
human rights problems fall automatically 
into place48.  

According to Abdul Rashid Morten, the essence of the 
Sunni view of government is that political power 
derives from two sources, the shari’ah and the 
‘Ummah, i.e. the divine law and the community of 
believers49. This is the essence and the quintessence 
of Islamic political system that makes it civil and not 
theocratic but rather theo-communocentric since as it 
were, law of Allah is to be implemented on His behalf 
by the elected or selected public officers.    

 

Conclusion 

We have, in the foregoing paragraphs examined the 
obligation of governance as well as civil non-
theocratic nature of government in Islam. It was 
argued that although, Shari’ah, by which the state is 
to be governed or administered is Divine, however, 
since the interpretation and application of the law is 
human, and since the leaders are to be elected and or 
selected by members of the society, Islamic 
government is therefore civil and not theocratic, it is 
rather indeed, theo-communocentric owing to the 
reason advanced earlier. This is further premised 
upon the argument that God cannot be held 
responsible for the failure of people to elect good 
leader or the failure of the leaders to carry out the 
responsibilities for which they have been elected. It 
was also argued that governance is obligatory in 
order to maintain law and order, ensure justice and 
fair play and slam door at anarchy such that, a 
conducive atmosphere or environment is created for 
individuals and the society as a whole to thrive and 
prosper.  

 

                                                           
47 Weeramantry, C.G. (1988), Islamic Jurisprudence- an 
international perspective, London: Macmillan & Kuala 
Lumpur: The Other Press, p. 117&123 
48As in 47 above  
49Abdul Rashid Morten (1996), Political Science: An Islamic 
Perspective, London: Macmillan Press Ltd, p. 120   
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 Orientalists had been working seriously towards the demolition of the second 
primary source of Islamic law where most Islamic proofs are derived. Given the 
strong links between the unnecessary allegations against some Prophetic traditions 
and irrelevant arguments about the compilation of Sunnah clearly proves their 
sceptics around the entire words of the Holy Prophet Muhammad (Peace be upon 
him). With this regard, there is a pressing need to replace some assumptions and 
misconceptions regarding these standpoints through academic approaches, so that 
Muslims will not be discouraged and misguided away from the real sources of 
Islamic law. For this sake, this study seeks to establish a number of facts which can 
eliminate the doubtful mind Muslims might have assumed from the wrong 
perceptions this group had created around the compilation and validity of Sunnah. 
In addition to that, this article aspires to reveal Orientalist deceiving facts in 
swapping false theories into realities in Islam. It also tends to evaluate the group’s 
plan and see whether they really wish to support Islam with these agendas or 
demolish it. Moreover, do they have any sincere intention and objections in probing 
the authenticity of Sunnah? In achieving these goals, descriptive method is used to 
pinpoint techniques and features of this set of group. While analytical approach is 
adopted with the aim of acknowledging their strategies. Apparently, findings assert 
that Orientalists doesn’t have any reasonable justification in challenging the validity 
of the Prophetic tradition. Asides that, results show that this set of people are merely 
using this ideology to divert Muslims’ attention from the faithful belief they have for 
the Prophet and his traditions. 
 
 

Introduction 
The activities, deeds, sayings and efforts of Prophet 
Muhammad (Peace be upon him) during his lifetime 
and his propagation towards Islam are later known 
as Sunnah or Hadith. It is the second primary source 
of Islamic law after the Holy Qur’an. It sheds more 

lights on the information, news, stories, lessons, 
rules, commandments and forbidden tones, promises 
and so on contained in the first primary source 
known as Al-Qur’an. In other words, the details of 
some messages in the Qur’an cannot be fully 
understood except through Hadith. The application 
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and implementation of a specific legal ruling in Islam 
is a matter of possessing wide range understanding 
about the roots of every substantial proof contained 
in various Islamic sources, most especially, the basic 
principles of Hadith1. Someone who opt to depend 
excessively on the holy book (Qur’an) but chose not 
to create any faith in Sunnah is not acting in 
accordance with the word of Allah which says: “O 
you who believe, Obey  Allah and obey the 
messenger and those of you who are in authority”2. 
More so, there is Hadith buttressing this fact when 
the Prophet says: 

  
Whoever obeys me has obeyed Allah and 
whoever disobeyed me has disobeyed Allah, 
and whoever obeys my ruler has obeyed 
me, and he who disobeyed my ruler has 
disobeyed me3. 

 
 Hence, it is clear that the option of choices between 
believing in Allah and believing in his Prophet will 
not be possible and suitable for a real Muslim under 
the tenet of Islam. 
 
The relationship that exist between Qur’an and 
Sunnah is almost similar to that connection that can 
be found between a husband and wife whereby it is 
hopeless for them to produce a new being without 
exchanging assistance from one another. That is such 
the inseparable and cordial relationship that can be 
seen between Qur’an and Sunnah. The kinship is so 
tight to the extent that it is hardly for you to see one 
of both deciding a situation solely and pronouncing a 
judgement without the aid of the other. For this 
reason, some scholars are of the view that Sunnah 
texts and interpretations is much wider than Quranic 
provision. Their fact is based on the reason that 
Sunnah entails ample rulings that are not visibly 
stated in the Qur’an, or declared but not explained. In 
other words, the interpretation of some texts in the 
holy Qur’an might not be sufficient and adequate for 
understanding a particular issue. This is traced to the 
fact that Muslim majority scholars have the trust that 
it is only Sunnah texts that can give somebody detail 
and comprehensive interpretation about most of the 
Islamic practices, but if illiterates or distractors are 
given the chance to amend the connections for 
Hadith, it will definitely losses its relevancy.  

The fundamental study of Sunnah principles is the 
real feature that can differentiate a believer from 
non-believer, it elucidates those who are honestly 
utilizing the traditions of the Prophet and people 
who are deceiving themselves with the name of 

                                                           
1Ahamad Faosiy Ogunbado, (2014). “The Significance of the 
Qur’ānic Messages to Humanity: A Revisit. IOSR Journal of 
Humanities and Social Science (IOSR-JHSS) Volume 19, Issue 
9, Ver. IV (Sep. 2014), Pp. 20-28. 
2 Al-Qur’an, Surah Nisa (4): 59. 
3 Bukhari, M. I. (1938). Sahih Bukhari: Kitaabul Ahkaam. 
Lahore: Dar al-Andalus. No 7137.   

Sunnah, it also distinguishes Muslim who doesn’t 
need any additional announcement to describe 
his/her level of adherence to the deeds of the 
Prophet and one who still needs to be more educated 
about the religion because of the amount of 
contradictions with Sunnah he/she possess  in 
his/her activities4. For these reasons, having deep 
understanding about all related studies around the 
tradition of the Prophet will not only benefit the 
achiever of that knowledge, but all the members of 
the environment in which he/she comes from will 
also be safeguarded upon misleading concepts.   

The term “Orientalists” is a general name given to a 
particular group whose aim and target is to partake 
tremendously to the study of Islam. However, the 
nature of objectives which they are operating on in 
the course of this contribution will then describe the 
category they belong to among the Orientalists. This 
is because research had described them as three 
different factions. The first sect investigates about 
Islamic disciplines so as to convince people and 
condemn Islamic texts. They criticize everything they 
know Muslim scholars do not have any divergence of 
opinion about it again. The second set learn about 
Islam just because they want to make comparison 
between two dogmas. In other words, their specific 
focus is to confirm the truth from the false belief. 
While the last category concentrates most on 
academic field and performances. They strive on how 
to enlarge the importance of education and to ensure 
that radicalism doesn’t have the chance of 
overthrowing all Islamic issues. Thus, this paper is 
not endeavour to entertain all these factions, but 
rather direct its discussion on the party which falls 
under the first group who are planning to gain 
people’s attention by injecting various 
misconceptions in the study of Islam in general but 
Prophetic Hadith/Sunnah in particular. 

Reasons behind Classical Orientalists’ Research 
on the Science of Hadith 
Evidence shows that religious propagators are the 
one who instigated and sponsored this classical 
Orientalists to take over Hadith research. That is to 
say, it is because of the mission some religion leaders 
wanted to achieve that prompts them to the extent of 
employing classical Orientalists to help them 
discharge their tasks. Generally speaking, the 
Orientalist thoughts that the only way of gaining 
people’s attention in the religion of Islam is by 
attacking the holistic quality the religion possessed, 
for this reason, they aim to degrade this holism with 
five dissimilar categories such as: religious, colonial, 
political, commercial and academic factor. 
 

                                                           
4 Al-‘akbary, ‘Ubaidullah bin Muhammad bin Hamdaan. 
(2008). sharhu wal ibaanat ‘alaa Usuuli Sunnat Wadiyaanat 
Wamujaanabatil Mukhallafin Wamubaayanatil Ahlil 
Ahwahil Mooriqeen. Riyadh: Daaru-rayah Linnoshir 
Wattawzihin. Pg. 118. 
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Religious Incentive 
The religious aspect is counted as the most basic 
factor that stimulates Orientalist in exploring more 
knowledge about Hadith. Their target regarding this 
specific factor is that they want to eliminate the 
uniqueness of the holy characteristic in it, and also 
subject it into a lower position so that its genuine 
recognition will not be praised above the Jewish or 
Christianity book of references5.  As a matter of fact, 
it is undeniable that the so called Orientalists 
emerged from the Christian clergies with no stop 
instructions from the church ministries. This group 
are mainly trained for the sake of refuting any 
ideology that emanates from Muslims’ scholarship, to 
insult their Prophets and to design mystify 
perception about the religion of Islam. They are 
doing this just because they don’t want people to 
embrace Islam, and to show the Europeans that 
Islam entails the system of  radicalism, terrorism, 
nationalism, tribalism and all such negative “…isms”. 
Noticeably, until the commencement of 20th century, 
they continuously introduce several methods in a 
form of book publications so as to weaken the 
dominion power Islam controls throughout the 
world and attain their goals against Islamic 
civilization6.  
 

Colonial Incentive 
Before most Muslim countries gain their 
independence, Westerners who happens to be the 
colonial masters of those countries have gotten the 
privilege and seized the opportunity to explore and 
make inquiries of what they will later use against the 
Muslim world at large. It was during this moment 
that the Westerners were able to study the strengths 
and weaknesses that are in those environments. 
They have the chance to know the center point that 
can easily ruin the entire religion, and it was since 
then they had started creating skepticisms about the 
understanding of Islamic beliefs7.  
 
Political Incentive 
Western countries tend to influence these countries 
with their political point of views and ways of 
thinking. It was because of this reason why during 
the period of colonialism, they appointed delegates 
into these Islamic nationalities so as to learn about 
their languages, cultures, and ahead of it oriental 
studies. Subsequently, after acquiring these 
knowledges, they gained a very cordial relationship 
with the politicians, thinkers and journalists of these 
visiting countries. Systematically, they make a 

                                                           
5 Muhammad, Faalih. (2010).  Al-Istishraaq wa Mawqifuhu 
mina Sunnatul-Nabawiyyah.  Makkah: Majma’al-Molki 
Fahadi Litobaa’atil Moshaf Shereef bil-modeenat. Pp..1-20. 
6Husain, Ahmad. Bahaudheen, Muhammad. (2003).  
Haqeeqathul isthishraq wamouqifuhu minal islam mundhu 
luhoorihi ila nihaythil alfiyathi Saniya. Malaysia: 
International Islamic University Press. Pp. 73-74. 
7 . Pg.74. 

comparison between the two methods, and finally 
imposed the European ways of governing states 
upon these Easterners8.  
 
Economic Incentive 
This form of motive had also added to the reason 
why Orientalists tends to seek for Hadith knowledge. 
It can be said that the industrial revolution in Europe 
might have inspired them to go for this study. This is 
due to the fact it was during that learning process 
that they will be able to advertise what they 
produces to the visiting countries on one side, and 
exploit the natural resources in which the Islamic 
countries are also nurturing. In fact, they desires to 
cheat and overthrow the Islamic countries on their 
resources by purchasing it in a very cheap prices and 
they will ensure that these countries buy it back from 
them in an expensive rates. Above all, these Eastern 
countries will now become consumerist profitable 
market of Westerners.   
 
Academic Incentive 
It is worthy to note that the population under this 
kind of motive are rarely found among the 
Westerners. This is a set of people whose primary 
ambition behind the seeking for Islamic study is to 
acquire all the information therein. They are totally 
different from the previous incentives in the sense 
that their findings are normally based upon good 
intentions, except that they are not supported from 
the Western countries and don’t have any connection 
with those who are sort of challenging the validity of 
unanimous concept in Islam. For this reason, this 
sect of group are likely to be threatened for the 
contradicting agendas they have with the 
Westerners. With this regard, it is apposite to 
mention some few members of this people who falls 
under this category. For instance, the writer of a 
book called “Al-Islam ‘ala Muftariq Turuq” who is 
popularly known as Muhammad Asad is a faithful 
member of this party. Thomas Arnold the author of 
“Ad-da’awatu ilal Islaam” and a French Orientalist 
who converted into Islam and changed his name to 
Naasirudeen Diniyyah can also be found under this 
sect of group9. Hence, it is apt to uphold the view that 
this final incentive’s agenda is absolutely different 
from the aforementioned ones, therefore, without 
any shadow of doubt, this faction needs to be 
excluded from the forenamed ones for the sake of 
their sincere ambition towards the study of Hadith.  
Definitely, it is certain that Orientalists has a vision in 
seeking for the knowledge of Hadith. The objectives 
they tends to accomplish is what stimulates them to 
go deeply about the Prophetic tradition studies. They 
opts for this study in order to destabilize the 

                                                           
8 . Pp. 75-76. 
9Hassan, Abdul-rahman. (1994). Ajnihatul Mokri thalaatha 
wa-khawaafiha: At-tabsheer-Al-istishraaq-Al-isti’imoor: 
Diraasatun Watahleelun Watawjeehun. Damascus: Darul 
Qalam. Ed. 7. Pg. 20.  
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standardization of Islam, dominates the targeted 
Islamic countries, have a say in their administration 
and be in control of their respective natural 
resources. In the light of this, any country who is in 
the process of curbing this misleading facts from 
spreading in their environment, such a country to 
propose a preventive measurement in the above 
areas in such a way that their religion, economic and 
political posts should not be engaged by any 
European citizens, most especially, Orientalist 
representatives.   

Features and Schemes of Orientalists 
Orientalist characteristics are among the easiest 
features someone can identify without having to 
conduct any deep research. A good example to 
picturize this reality is to see a person or a group of 
people drafting a plan on how to dismantle people’s 
faith on a particular concept. This set of group 
initiates their ideologies from challenging the period 
when the Sunnah was compiled. They are of the view 
that the anthology of Prophetic tradition started 
after ninety years in which the Prophet had gone. By 
the way, their reliance on this information is because 
they were thinking that Muwatta of Malik bin Anas is 
the first book on Hadith, and that the earliest book 
on Prophetic biography is Kitaabul Mogaziy Li ibn 
Ishaaq. Although, they both lived in the same era 
whereby the former passed away in 179 AH, while 
the latter died in the year 151 AH. Besides that, they 
speculates that the first agreement that was made in 
the second century happens to be the 
commencement of collating biographies and 
histories. However, this is not the real fact about the 
matter, the primitive collation began before that, it 
was reported that ‘Umar bin Abdul Azeez who died 
in 101 AH had already appointed Abu-bakr bin 
Muhamad bin Amri bin Hazmi who possessed the 
knowledge of Hadith and biography then to stood up 
immediately with the compilation of Prophetic 
Sunnah and its commentaries so as to sanctify its 
uniqueness. Noticeably, this information had been 
inserted into the commentaries of Sahih al- Bukhary, 
Muwatta of Maalik and Musnad for Daarimi. 
Apparently, Abu-bakr  quickly reacted upon the 
recommendation of Umar bin Abdul Azeez and 
drafted various Hadiths of the Prophet and its 
commentaries on some sheets of paper and 
subsequently sent it to the home of Caliphates in 
Damascus of which was later transcribed into books 
and distributed to most of the Islamic countries that 
was existing then. Verily, the rationale behind this 
suggestion and designation from ‘Umar bin Abdul 
Azeez is that he firmly knew that when we talk of 
most reliable and credible source about the authentic 
science of Hadith during that era, there is no one to 
refer to other than the judge of Madinah (Abu-bakar 
bin Hazm), and more so, his maternal aunt ‘Umrat 
happens to be among the eldest students of ‘Aisha 
binti Abu-Bakar. For that sake, Abu-Bakar was 
assigned with the task of gathering the first 

compilation of Prophetic traditions10. In the light of 
this, it is extremely important for anyone who is 
calling themselves Muslim to explore details on any 
discoveries pertaining to the religion of Islam, most 
especially, the basic and fundamental principles of 
Prophetic Sunnah.   
The Orientalists had outlined some strategies to 
demolish Islam gradually and systematically. They 
had also set up a time limit and different methods to 
achieve these goals. A typical example to illustrate 
this initiative is to vividly look at how they are 
questioning some irrelevant and trivial matters in 
Islamic practices. For instance, what is the 
correlation between the collation of Hadith and the 
difficulties Muslims are facing in Syria, Yemen, Libya 
and the likes? Is there any connection with the sound 
status of Hadith and how giant positions are being 
hijacked in each governmental posts by non-
believers in several parts of the world? In addition to 
that method, they often use false evidence and 
inaccurate analysis to convince people. In other 
expression, they will block all rigid proofs and good 
things about Islam for non-Muslims and warned 
them not to conduct any further research on these 
substantial stands. This is one of the tactic they used 
to employ, so that the people they are preaching to 
will always have full concentration on any tactic 
proposed by them, and so as for them to also adhere 
to all the ideologies presented by them. In fact, this 
propagation will be directed mostly to the Muslims 
in other to swap their faith into their taste11. Thence, 
it is better for the entire Muslims throughout the 
globe to come together and fight for what is 
necessary, practicable and meaningful rather than 
expanding what is trivial and meaningless, that 
cannot assure the religion of Islam long-term 
existence.  

Despite the fact that this people cannot be ascribed 
to any faith nor school of jurisprudence, they still 
extend their ignorance to the chains of Hadith 
whereby one of their scholars called Fuad Sazkiin 
gave a similar thought as that of Al-‘Umariyy that the 
chain of Prophetic tradition had lost its integrity ever 
since al-Bukhary12 composed his book known as 
Sahih al-Bukhary. Both Al-Umariyy and Fuad Sizkiin 
maintained the position that this discovery was 
detected after a critical reading of the commentaries, 
paragraphs, languages and histories contained in it, 
they found that there is no more authentic Prophetic 
Sunnah after the arrival of Sahih al-Bukhary13. In fact 
                                                           
10 Al-husayni, As-seyyid Sulaiman An-nodawy. 1423 AH.  
Ar-risaalatul Muhammadiyyah. Damascus: Daaru Ibni 
kesiir. Ed. 1. Vol. 1. Pp. 67-69. 
11 Al-morsofy, Saad. N.d.  Al-mustashriquun Wa-Sunnah. 
Lubnan: Moktabatul Mannaaril Islamiyyah Wamuassasati 
Royyaan. Bayruut. Vol. 1. Pg. 6. 
12Bukhari, M. I. (1938). Sahih Bukhari: Kitaabul Ahkaam. 
Lahore: Dar al-Andalus. No 7137.   
13 ‘Al-umary, Akram Diyaahu. (1415). Buhuth fi Taarikh As-
Sunnatil Musharafah. Saudi: Medina: Moktabatul ‘Uluum 
Wal-hikam. Vol. 1. Pg. 56. 
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Fuad Sizkiin posted an allegation against nowadays 
excessive reliance of people on Sahih al-Bukhary14. 
He went further in his discussion challenging the 
compiler of Sahih al-Bukhary. Fuad is of the view 
that it is impossible for people to promote the 
classifier of that book to a complete level. In other 
term, personifying al-Bukhary as the most perfect 
being is an overstatement. This is because the chains 
of the collectors of the Hadith is approximately 
missing four sections, and for that reason it cannot 
be regarded as the most immaculate book after the 
Holy Quran. Even though, Al-Bukhary himself is 
proclaiming that there is no one among the scientific 
scholars of Hadith who was able to surpass his 
authentic chain of collectors15. Hence, Muslim 
scholars in every part of the world are urged to react 
instantly about this suspicious attempt people are 
trying to paste around Sahih al-Bukhary and the 
compiler through the means of composing books, 
conducting conferences and holding seminars so that 
all the heresies surrounding this theory can be 
totally eliminated.  

Apart from the above techniques and characteristics 
of the Orientalists, there are some other approaches 
that can also give somebody the true picture about 
this enemy of Islam. This can be visualize through 
their understanding about all Islamic concepts and 
the form of assumptions they normally prepare 
against Islam. Also, they knew that after condemning, 
defaming and disgracing Muslims’ noble scholars, the 
remaining period that will left for them to execute 
their mission will be very short, thus, they aimed to 
target the high respected experts among the Muslims 
by humiliating their personalities and criticizing 
their efforts. More so, another method implemented 
in discharging their duties is by attacking and 
justifying Islamic religion externally. The unique way 
they can use to perfect this means is judging Islam 
base on what is happening in their respective society 
about Muslims. For instance, if there is a particular 
environment occupied by Muslims, but their 
mentality and practices are contradicting the 
teaching of Islam, this antagonist group can use that 
as an evidence and start to generalize the non-
compliance habit of these people with other Muslims. 
Indeed, their main focus is to frequently organize a 
critical study and prejudices about most Islamic 
texts16. Therefore, it is clear that this enemy of 
progress had projected several ways of 
apprehending Muslims, for this reason, it is highly 
recommended for everyone to get themselves 

                                                           
14 Hamad, ‘Abdul Muhsin. (1390). Al-jaamihi As-sahih. 
Saudi: Al-jaamihat-l-Islamiyyah Bil-Modeenatil 
Munawwarah. Vol. 1.  
15 Sizkiin, Fuad. (1991). Taarikh Turath Al-‘arobiy. Saudi: 
Jaamihat Imam Muhammad bin Suhuud al-Islamiyyah-
Jamihat-l-Malku Suhuud. Vol. 1. Pg. 249.  
16 Al-morsofy, Saad. N.d.  Al-mustashriquun Wa-Sunnah. 
Lubnan: Moktabatul Mannaaril Islamiyyah Wamuassasati 
Royyaan. Bayruut. Vol. 1. 

familiar with all these tactics, prepare ahead it 
academically, verify someone religion leaders’ 
ideology and scrutinize the kind of lectures one will 
be attending so as not to be captured with these 
traps.   

Generally speaking, the success of the 
aforementioned goals by this antagonist group can 
be driven and controlled by the Muslim members in 
the society. In other word, the kind of seriousness 
people attached to this disaster will eventually tell us 
the result people should be expecting from such 
approaches. Evidently, this group are not only 
publicizing their objectives verbally, but they are 
also propagating it in a written form. They made an 
attempt in compiling “Usul Shariah 
Muhammadiyyah” which was written by Schacht. In 
this book, they listed all sort of challenges they want 
to file against the Prophetic Hadith and all other 
sources of Islamic law. Unfortunately, both 
University of London and Cambridge University 
decided not to entertain or discuss any critique 
relating to that book. Similarly, a female lecturer was 
also dismissed in Oxford University solely because 
she came up with a write-up in order to reply 
Schacht on the misconception he had about Islamic 
Jurisprudence. This is to say that they don’t want to 
make any review or research about what had been 
unanimously agreed upon among Muslim scholars, 
most especially, anything related with faith17. In the 
light of this, it is obvious that elimination of this 
doctrine is in the possession of Muslim community 
residing in a specific area.   

 

Orientalists Efforts on Hadith Literature from 
1890 to 1950 
Several scholarly works emerged during this period 
so as to contribute in one way or the other to the 
existing works in the field of Hadith, unfortunately, 
only two major works were solely recognized in that 
era18. The first work was produced by Ignaz 
Goldziher titled “Muhammedanische Studien” 
(Muslim Studies).Then followed by the work of 
Joseph Schacht titled “The Origins of Muhammadan 
Jurisprudence.” Notably, the former writer published 
his book in the year 1889 and 1890, and was 
eventually accredited as masterwork and considered 
as “…nineteenth-century Europe’s great 
breakthrough in Islamic Studies”19. It is worthy to 
                                                           
17 Az-zaidy, Mosna. )2011) Nazratul Mustashriqeen 
Lisunnati An-nobawiyyatil Mutohharah (Shubاhaat wa 
Ruduud). Vol. 1. Pg. 1. 
http://www.alukah.net/sharia/0/30210/ 
18 Gregor, Schoeler. (2006). The Oral and the Written in 
Early Islam. Oxon: Routledge. First edition.  
19 This is according to Noldeke’s student Friedrich 
Zacharias Schwally in his introduction of the second edition 
of Geschichte des Qorans (History of the Qur’ân) second 
volume.  Schwally was entrusted to enlarge the book for a 
second edition under the request of Noldeke.  See, Theodor 
Noldeke. (2004). Târîkh al-Qur’ân (Geschichte des Qorans). 
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note that at the preliminary stage, Goldziher20 
inserted some information which calls for a very 
critical thought in the content of the book. He stated 
that there is no scientific evidence that can prove it 
clearly to the audience that all the Prophetic 
traditions stated in the Classical books of Hadith are 
the original expression of the Prophet. By the way, 
his thinking diverted to that direction due to the fact 
that he thoughts that religion and social 
advancement had also influenced the compilation of 
these Prophetic words. Moreover, he surprisingly 
discovered that the number of Hadith that was 
recently combined is much higher than the ones that 
was collated and documented in the early days. Thus, 
it is because of these reasons why he later came up 
with a conclusion that the Prophetic traditions 
contained in the six Classical books are not hundred 
per cent words of the Prophet, but rather the 
combination of his words and his Companions’ 
expression. For this sake, he opined that these 
Prophetic traditions might have contaminated 
viruses during the compilation process. In other 
words, people might have patch and reconstruct 
these expressions in order to fit their respective 
taste. As a matter of this criticism, he was then 
known as the first Westerners who challenged the 
validity of the whole contents of Hadith. Though, he 
came up with the fact that not all the entire Hadith 
are placed on myth, but the excessive dogma 
Muslims attached to its divine principles and pure 
Prophetic communication is not accurate as 
acclaimed. In contrast, Nabia Abbot in a similar view 
with that of Johann Fueck also responded to 
Goldziher’s understanding about the origin and 
formulation of Hadith. She is of the view that the 
Prophetic traditions that was transmitted during the 
early days can solely be justified by the large amount 
of literates among the then scholarship, and for that 
sake, the sound Hadith in that era must have 
superseded the skeptical ones.  
 
Significantly, the overall outcome of Goldziher’s 
findings on Prophetic traditions about the matured 
stages of its development had been the most 
influential element that paved the way for most 
Westerners scholarship to think that the authenticity 
                                                                                       
translated into Arabic and published by Georges Tamer 
(Berlin: Konrad-Adenauer-Stiftung). Pp. 409-411. 
20 Hungarian Orientalist; born in Stuhlweissenburg, 
Hungary, June 22, 1850; attended the gymnasium in his 
native town, continued his studies at the universities of 
Budapest, Berlin, Leipsic (Ph.D., 1870), and Leyden. In 
1872 he became privat-docent at the University of 
Budapest. In 1873, commissioned by the Hungarian 
government, he undertook a scientific and thoughtful 
journey through Syria, Palestine, and Egypt, spending 
several months at the Azhar mosque in Cairo, where he 
attended lectures from learned Sheiks on Mohammedan 
theology and the science of law At the Oriental Congress in 
Stockholm (1889) where he received the large gold medal. 
He holds the office of secretary of the Jewish community at 
Budapest, and became a religious philosophy lecturer at 
the Budapest Rabbinical Seminary in 1900. 

of Hadith requires some critical attention and further 
examination21. It was this determination that gave 
Joseph Schacht a courage of coming up with his own 
study entitled “The Origins of Muhammadan 
Jurisprudence” which entails four major contents 
such as: the development of legal theory in early 
Islam, the expansion of legal Hadith, the transmission 
of legal doctrine in the Umayyad time and disputes 
within the dissimilar legal schools, and lastly is the 
progress of technical legal thought22. The work was 
favorably and vastly accepted and acknowledged at 
the same time. This recognition is traced to the 
unusual and strange features it possessed. During 
that time, people are so much curious about the 
origin of Islamic law.  This book was directive in 
nature to the extent that it encompasses almost all 
the issues that are related to Islamic legislation, and 
tracks the progression of various schools of 
jurisprudence in Islam23. In the study, Schacht stated 
that all the Hadith related to legal matters that was 
ascertained in the six canonical collections ensued 
100 years after the Prophet passed away, and during 
this period, legislative rulings was taken from the 
available source of law at that time which is the 
combination of Umayyad directorial rules and the 
prevailing customs and practices. These practices 
were mainly base on ra’y (personal reasoning) of 
which was eventually incorporated by the jurist as 
the traditions from the Companions and Successors 
so as to guide them with their own existing tradition, 
and allow it to predominate laws during controversy. 
Although, the substance of these were the views and 
legal edicts of the Companions and the Successors24. 
Thus, it is a clear fact from the above argument of 
Joseph Schacht that the traditions that emanates 
from the Companions and Successors preceded that 
of the Prophetic Sunnah. Consequently, some 
traditionalists who are not in support of ra’y 
(personal reasoning) started spreading Prophetic 
traditions. This decision from the so called 
traditionalists were not accepted by the ancient 
schools of jurisprudence at the initial stage, but was 
systematically approved by the modern theory of al-
Shafi’i who backed up the initiative of the four main 
sources of Islamic jurisprudence. The maximum 
support al-Shafi’i gave to the Prophetic tradition 
made it possible for Sunnah to always overcome ra’y 
in all circumstances. Hence, it is evident that most of 
the Hadith dealing with legal issues were initiated 
during and after the existence of al-Shafi’i, and which 
was later inserted into the six canonical collections. 

                                                           
21 Simon, Robert. (1986). Ignac Goldziher: His Life and 
Scholarship as Reflected in his Works and Correspondence. 
Leiden: Brill. Pp. 101-102. 
22Al-azami, Muhammad M. (1996). On Schacht’s ‘Origins of 
Muhammadan Jurisprudence’. Cambridge: Islamic Texts 
Society. 
23 Gibb, Robert. (1998). Review of the Origins. W.W. Norton 
& Company. Pg. 114. 
24 Schacht, Joseph. (1965). Introduction to Islamic theology 
and law. Clarendon press oxford. pg.34. 
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Apparently, it was after this session that majority 
schools of jurisprudence instantly decided to 
corroborate their thoughts with Hadith so as to make 
those evidence credible. In order for them to achieve 
this, they review all the Successor’s materials, related 
them to Companions, and then connected them to 
the Prophet. Thence, this is the summary picture of 
how isnad (chain of collectors) was first integrated 
into any Hadith narration system. Verily, the 
enlargement of legal Hadith in its standard form 
known as isnad and matn is the views and thoughts 
of the Successors.  

A range of particular points and conclusions in both 
Goldziher and Schacht’s thesis is that they jointly 
advocated the theory that the largest amount of 
Hadith that was fabricated in the subsequent period 
is much higher than the antecedent ones. They were 
of the view that the Prophetic Hadith which serve as 
a directive guide for Muslims and a further 
interpretation of the Qur’an was unfolded 90 years 
after the demise of the Prophet. They opined that it 
was collated from the ancient practices as the main 
reference to Islamic issues, and not in accordance 
with the proven Hadith of al-Shafi’i, and for that 
reason, the summary of Companions and Successors’ 
opinion is the preceding source before Hadith came 
into existence25.  

One of the major critic in which Schacht emphasized 
most is the fact that there is no genuine collections 
which contains the real words of the Prophet and his 
Companions in the first century. But unfavorably for 
him, several numbers of erudite disaffirm his notion. 
People like David Powers, Noel Coulson, Fuat Sezgin 
and Nabia Abbott asserted that his resistant to 
separate between the forms and contents of a Hadith 
will surely give him the wrong comprehension about 
the authenticity of the Prophetic traditions found in 
the classical books of Hadith26.  

In modern times, a certain group has also stood up to 
continue the mission of Goldziher and Schacht. The 
group named “al-Qur’aniyn/Quranists” aims to 
complement the criticism against the Sunnah of the 
Prophet on the ground of disproving the whole 
Prophetic traditions and relying solely on the Qur’an 
as the main source27. Thus, it is obvious that the 
purpose of the formation of Quranists group who are 
working under the auspices of Orientalists and with 
the agenda of Goldziher, Schacht and the likes 
Western scholars are mainly to conduct an 
examination on the validity of Hadith collection and 

                                                           
25 Harald, Motzki. (2002). The Origins of Islamic 
Jurisprudence: Meccan Fiqh before the Classical Schools. 
Leiden: Brill.  
26 Noel J. Coulson. (1964). A History of Islamic Law. 
Edinburgh: Edinburgh University Press. pp. 42-43. 
27 Kassim, Ahmad. (1986). Hadith: A Reevaluation. Kuala 
Lumpur: Media Indah. Pp. 8-9. This book was banned by 
the Malaysian Home Ministry on 8 July 1986. 

to mislead people from depending on the classical 
collections other than the Qur’an.  

Ultimately, this systematic attack and confrontation 
against Sunnah that had been fabricated by the 
Orientalists also fled into the Arab world. Beginning 
in the early 19th century, some modernist scholars 
were detected advocating the position of Goldziher 
in Egypt. In other words, some Egyptian literates 
have been found promoting the ideas of some 
Western Orientalists like Goldziher and the likes. A 
good example to illustrate how Arab Muslims were 
influenced by this ideology is the publication issued 
by a Christian missionary through an English 
translation. This publication was made purposely 
because of the expansion of Goldziher’s thoughts. 
Subsequently, a missionary journal in Egypt called 
“al-Shraq wa al-Gharb” publicized the Arabic version 
of his opinions28. More so, it is worthy to note that 
Westerners critical studies did not give its 
permission to Egypt just with the publication of the 
ideology books, but also through the means of 
students who were sent to Europe for study.  Notable 
in this trend was Ahmad Amin the author of “Fajr al-
Islam”. In this book, he paraphrased some issues 
associated with how the Prophetic tradition has been 
conveyed and attested. In the course of 
corroborating his claims, Ahmad included 
Goldziher’s views on the historical evolution of 
Hadith. In fact, he mostly utilizes Goldziher’s 
ideologies without referring to the original owner of 
the stand29.  

Surprisingly, evidence later shows that some 
Muslims’ scholars who cherishes this Orientalist 
ideologies eventually incorporates this practice into 
their belief. The passion they have for this 
Orientalists’ teaching was so strong to the extent that 
they publicly questioned Muslims about the 
positions and the intervals between the sayings of 
the Prophet and its collation. Among them was ‘Ali 
‘Abd al-Qadir who obtained his doctorate degree 
from Germany, and was chosen as an Islamic 
legislation and history lecturer in al—Azhar 
University in 1939. This man presented his 
Orientalist mentality with his students in the lecture 
room. He proclaimed that after a period of 14 years 
study he had in al-Azhar, he never get to know 
anything about Islam, but only acquired the 
knowledge during his trip to Germany30. For this 

                                                           
28 Al-Siddîq, Bashîr Na·r. (2008). Al-Ta‘lîqât al-Naqdîyah‘alá 
Kitâb Dirasât Muhammadîyah. London: Markaz al‘alam al-
Islâmî li-Dirâsat al-Istishrâq. Pp. 72-74. 
29 According to Mahmu d Shâkir, it was a common practice 
of Arab modernists during that era such as Tâhâ Husayn, 
Ahmad Amîn, to plagiarise the Orientalists’ opinions such 
as, those of Goldziher and Margoliouth, on many occasions 
without giving any credit to them.  See, Mahmud, 
Muhammad Shâkir. (1978). Al-Mutanabbî. Cairo: Matba‘at 
al-Madanî. Pp. 156-167. 
30 One of his students was the renowned scholar of 
Musthafá al-Sibâ‘î.  See his account on this point in his 
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reason, all his citations and proofs is frequently 
quoted from the magazine and he normally 
demonstrate all these information with Goldziher’s 
thoughts31. Similarly, an influential thinker who also 
exist in that century called Mahmud Abu Rayyah 
directed his focus on how to create fictitious 
assumptions on the major contents of Sunnah 
compilations. So, in order for him to accomplish this 
mission, he wrote a monograph entitled “Adwa’ ‘ala 
al-Sunnah al-Muhammadiyah”32. Generally, his 
arguments is not slightly different from the 
Orientalist scholars that had preceded him to the 
extent that his ways of thinking corresponds with 
that of Aloys Sprenger, Von Kremer and Goldziher’s 
reasoning.   

Noteworthiness, it is argued that it is not that all the 
Arab Modernists tend to condemn Sunnah literature 
totally, it is just that they have a certain format and 
standard in which they have to apply in the course of 
evaluating the sound of any Hadith they tend to 
consider. Their criteria in accepting Hadith includes: 
the Hadith that is categorize under mutawatir 
classification, or the ones which is not inconsistent 
with the Quran, or the ones that can be justify 
logically. But if otherwise, they believes that such 
Hadith is framed by a particular group of people33 for 
the sake of its inconsistency with their prescribed 
format. 

 

Sources of Orientalists in Studying (Connecting of 
Hadith Study) Sanad 
Generally, the only method that can be adopted in 
any research field, and which will definitely yield a 
positive result is to apply the specific pattern which 
specialist requires. It can be understood that method 
of approaching issues in the science of Hadith will be 
totally different from other field of interest. 
Apparently, Orientalists do create passion in 
studying sanad of Jurisprudence texts such as; 
Muwatta of Malik bin Anas and the rest. More so, it is 
crucial to note that they don’t just probe all the 
entire Hadith just like that, but rather have a 
particular layout in the course of conducting their 
investigation. The process of their findings goes thus: 
questioning some parts of the sanad, or dropping it 
and reporting the matn only. They tends to eliminate 
all the chain of collectors and retain the prominent 
scholar in the sanad solely of which is also in line 
with the approach of Abu-Yusuf in reporting Hadith. 
Most especially, they often merge Sunnah texts with 

                                                                                       
book, Al-sibaa’i, Mustopha. (1979). Al-Istishrâq wa-al-
Mustashriq n: Mâ la-hum wa-mâ ‘Alayhim. Beirut: al-Maktab 
al-Islâmî. Pp. 8-13. 
31 . pg. 10. 
32Mahmud Abu Rayyah. (1967). Adwâ’ ‘alá al-Sunnah al-
Muhammadîyah. Cairo: Dâr al-Ma‘ârif. 3rd ed. 
33Aziz Ahmad. (1967). Islamic Modernism in India and 
Pakistan. London: Oxford University Press. Pp. 48-49.  

that of Prophetic biography’s (Sirah) text34. Hence, it 
is apt to infer that this kind of people did not aim to 
enhance Islam but rather mislead people and display 
their level of ignorance about real Islam. For this 
reason, educating and preparing the upcoming 
generations about the complete knowledge on how 
Prophetic tradition is being cited and implemented 
should be prioritized in the academic curriculum so 
that the future of Islamic sources will be so bright 
and relevant.    
Regrettably for them, as a result of their biased 
thinking, insincere approaches and misleading 
concepts in which they are trying to plot into 
Muslims’ mind, they mistakenly chose History, 
(Sirah) and Jurisprudence books for their inquiries of 
which they will not be able to get the accurate result 
of the study of Hadith literature. 

  

Orientalists and Hadith Expression (Matn) 
Hadith expression which happens to be the original 
expression of where the chains of a Prophetic 
Sunnah stops is also investigated by the Orientalists. 
This is because Orientalist seems to have problems 
about the approaches that had been applied by the 
Hadith Scholars (Muhaddithun) whereby these 
scholars mainly depends on sanad  that is the  Hadith 
connection study than the matn which is the Hadith 
expression. For that reason, Caetani opined in his 
book “Annali dell Islam” that the most doubtful part 
in the validity of Hadith literature is that the 
Muhaddithun tends to be so focused on sanad than 
the matn35. Similarly, Goldziher also attached his 
own perception about matn. In his book 
“Introduction to Islamic theology and law”, he 
gripped the view that Hadith had been twisted by 
some Companions and Successors into their 
respective goals36. More so, Joseph Schacht hold the 
stands that Hadith scholars (Muhaddithun) are 
protecting the critics around Hadith expression matn 
and exposing the loopholes in Hadith connection 
study sanad37. This is due to the fact that the 
contextual misunderstandings make it tougher for 
them to verify the authenticity of Hadiths drafted in 
the jurisprudence texts38. In addition, Horovitz added 
his thought about Hadith expression matn that 
reports of Prophetic Sunnah was documented in a 
verbal format, and for that sake, skepticism 
presumption may be placed on it on the ground that 
it is possible to include any unuttered statement in 
the course of documentation39. Hence, according to 
                                                           
34Bahaahudeen, Muhammad. (1999). Al-mustasriqoon wal 
Hadithu nabawi. United Arab Emirates: Dar al-Fajr. Pg. 109. 
35 . pg.129. 
36 .pg.146. 
37 .pg.166. 
38 Schacht, Josph. (1965). Introduction to Islamic theology 
and law. Clarendon press oxford. pg.34. 
39Al-khatiib, Muhammad ‘Ujaaj. (1980). Assunathu qabla 
tadwin. Lubnan: Darul Fikir Litobaahati Wannoshri 
Watawzihin, Bayruut. pg. 255. 
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the above thoughts under their efforts on Sunnah, it 
is a clear fact that their lack of understanding, limited 
exposure, surface findings and unsuitable reference 
had been the main factor of this blind insight about 
the Prophetic traditions. In the light of this, we just 
have to use less time on these people misconceptions 
so that the most important issues at hand will be 
argued extensively. 

 

Standard of Muslim Scholars in Knowing 
Fabricated Matn 
Muslim erudites had outlined some preventive 
measurement that can be used to estimate the 
authentic Hadith expression (matn) from the other. 
Their aim is to safeguard the Hadith expression 
(matn) from any novelties. One of the major standard 
which they proposed is that any Prophetic tradition 
shouldn’t contradict any Hadith that had been 
unanimously agreed upon. Moreover, it shouldn’t 
disagree with the Quranic texts, a Mutawatir Hadith, 
the overall consensus of the community (ijma qat’i), 
and the generally approved principles of Islam.  
In addition, the tradition shouldn’t differ with what a 
faculty of reasoning can consider, it must be natural 
laws and familiar experience that had been tested by 
some members in the community. In fact, a tradition 
placing high rewards on trivial and irrelevant actions 
must be declined. Besides that, traditions containing 
false information about the Prophet, or which 
statement can never be uttered by the Prophet 
should be refuted. Finally, the grammatical structure 
of such Hadith expression (matn) shouldn’t violate 
the basic principles of Arabic language40. Hence, it is 
apparent that with the aid of all these guidelines, 
genuineness of any Prophetic tradition could be 
detected. In the light of this, Muslims are expected to 
be cognizance with these tips so that they will not be 
hijacked by the Orientalists due to their little 
understanding about the science of Hadith literature. 

Conclusion 
Prophetic tradition which is known as the second 
source of Islamic law needs to be safeguarded from 
the enemies of Islam so that the holiness spirit in its 
documentation will not disappear. This objective has 
to be prioritized in any Islamic environment in order 
not to misplace the substantial proof regulating the 
religion of Islam. Research shows that there are 
three different kind of Orientalists, but this paper is 
only focus on a faction of them whose objective is to 
distract people’s perception about Prophetic Sunnah. 
Evidently, there is no doubt in it that the main reason 
which drew their attention to the study of Hadith 
literature encompasses religion, colonial, commercial 
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and political issues. Thus, they outlined their plans 
towards these goals.   
Orientalists often criticize most proofs that have any 
cordial relationship with the religion of Islam. Their 
attempts to question the validity of a particular text 
or theories is not recently discovered. It is just that 
they recently focus more on the authencity of Sunnah 
literature in the modern era. The provocation of this 
agenda radiates from Ignaz Goldziher’s effort in the 
research field. Subsequently, Joseph Schacht 
manufactured some obscurities and falsehood within 
the range of verifying the validity of Hadith. He 
opined that there is no genuine traditions in Hadith 
literature and jurisprudential study.  

 Prophetic traditions has been preserved in the heart 
of the early converters (al-sabikuna al-awaluna) and 
subsequently in the books. Apparently, the history of 
Islam and chronological order of Hadith history is a 
very good example to illustrate these realities.  

In a nutshell, it is worthy to note that all these 
suspicions against Hadith are tricks and tactics of 
Orientalists and Secularists whose aim is to eliminate 
the belief people have in the Prophetic Sunnah and to 
cause havoc, chaos and confusion in Islam. The only 
religion which is only accepted by the Creator.  

Suggestions 
 It is the obligation of the Muslim scholars 
especially the experts of Hadith, Islamic Universities, 
Faculties of Islamic Studies to stand firmly, 
investigate all the tactics of the enemy of Islam 
expose it to the world and provide the authentic 
alternative (sound counter-argument) to the world  
 Muslim scholars are urged to purify 
biography, exegesis, doctrine, jurisprudence, history 
and literature books from all these invented 
ideologies of the Orientalist and their likes. 

 Research, talks, seminars and conference 
must be held by several Muslim organizations, 
scholars and preachers, so that they will be able to 
expose all these untrue stories about Sunnah 
literature. 

 Awareness should be made in all sort of 
social media we have nowadays, so as to unmask all 
their strategies of condemning Prophetic traditions.  
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KATA KUNCI 
 

 ABSTRAK 
 

Nilai-nilai Islam, 
Sosiobudaya, MIB, 
Masyarakat Brunei 

 Borneo yang kaya dengan bahan mentah dan pelabuhan perdagangan yang strategik 
di Alam Melayu telah menarik minat orang-orang Eropah termasuk British dan 
Belanda untuk melebarkan kuasa jajahan mereka. British telah menakluki bahagian 
utara Borneo iaitu Brunei bermula pada awal tahun 1774, apabila wakil dari Engish 
East India Company (EEIC), John Jesse datang ke Brunei untuk membuka rundingan 
berkenaan dengan lada hitam. Bermula detik perkenalan itu, hubungan Brunei 
dengan British berterusan di abad 19 sehingga Brunei mencapai kemerdekaannya 
pada tahun 1984, iaitu 210 tahun kemudiannya. Walaupun, kedatangan British ke 
Borneo tujuan utamanya ialah politik dan perniagaan, tetapi secara langsung turut 
menyekat perkembangan Islam disana. Namun, bermula tarikh kemerdekaan Brunei 
pada 1 Januari 1984, masyarakat Brunei mula melakukan perubahan 
sosiobudayanya apabila Sultan Brunei mengisytiharkan Brunei sebagai Negara 
Melayu Islam Beraja yang Merdeka, Berdaulat dan Demokratik bersendikan Ajaran 
Agama Islam. Ini bermakna, Islam itu bukan hanya sebagai cara hidup yang lengkap 
tetapi menjadikannya sebagai kemudi, dasar dan falsafah Negara Brunei Darussalam. 
Penerapan nilai-nilai Islam mula dilaksanakan melalui Kementerian Hal Ehwal 
Ugama Brunei. Dengan penerapan nilai-nilai Islam tersebut berlaku beberapa 
perubahan sosiobudaya dalam masyarakat Islam di Brunei seperti dalam 
kepercayaan dan aqidah, adat, politik, ekonomi, sosial dan pendidikan. Secara 
keseluruhannya dapat disimpulkan bahawa dengan dasar penerapan nilai-nilai 
Islam, masyarakat Brunei mengalami perubahan sosiobudaya. 
 
 

Pendahuluan 
Menurut Ibn Khaldun, suasana persekitaran, iklim, 
udara, dan yang seumpamanya mempunyai 
pengaruh yang besar terhadap watak dan tabiat 
manusia. Bukan hanya pada pembentukan watak dan 
tabiat, bahkan juga pada kepercayaan dan 
pandangan hidup (world-view), keadaan sekeliling 
memang berpengaruh besar terhadap 
pembentukannya (Ibn Khaldun 1983:151). 

Sebagaimana yang terjadi di Nusantara amnya dan 
Negara Brunei Darussalam khususnya, kedatangan 
Islam telah banyak merubah cara hidup masyarakat 
Brunei. Dari kegelapan kepada cahaya, seperti itulah 
Islam telah mengenalkan sistem hidup yang 
selengkapnya kepada umat manusia. Seperti juga 
negara yang lain, Brunei Darussalam telah 
mengalami banyak perubahan terutama sekali dari 
sudut akidah, kepercayaan dan pegangan hidup. 
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Mempunyai akidah yang betul dan sebenar-benarnya 
iaitu Islam, itulah yang kemudiannya mencorak 
sosiobudaya masyarakat Brunei. Penerapan nilai-
nilai Islam yang diterapkan secara beperingkat-
peringkat, dari mula Sultan pertama Brunei 
memeluk Islam, sehinggalah Brunei mengalami 
sistem residen dari pihak British, kemudiannya, 
Perlembagaan Bertulis 1959 dan seterusnya 
kemerdekaan pada tahun 1984, sehinggalah kini 
2017, banyak perkembangan Islam yang telah dilalui 
oleh Brunei serta perubahan sosiobudayanya.  
Artikel ini akan membahaskan mengenai penerapan 
nilai-nilai Islam dan hubungannya dengan 
perubahan sosio-budaya masyarakat Islam. Banyak 
perubahan yang telah dialami masyarakat Islam di  
Brunei Darussalam dari sejak terlepasnya dari 
sistem residen British hinggalah sekarang. Dalam 
tempoh 33 tahun kemerdekaan ini, perkembangan 
nilai-nilai Islam di Brunei Darussalam menyerap 
dengan perlahan-lahan. 

 

Latar Belakang Sosiobudaya masyarakat Brunei 
Sebelum Islam 
Kehidupan manusia seringkali dipengaruhi oleh 
keadaan persekitarannya seperti iklim, udara, 
pekerjaan dan sebagainya. Faktor persekitaran 
banyak mempengaruhi watak, tabiat dan 
kepercayaan mereka. Masyarakat Brunei Darussalam 
di zaman pra Islamnya sudah mempunyai 
kebudayaan dan peradaban walaupun tahap kedua-
duanya ini masih rendah jika dibandingkan dengan 
pencapaian manusia di zaman sekarang sesuai 
dengan perkembangan zaman dan pertumbuhan 
masyarakat itu sendiri. 
 
Setiap bangsa yang tua dalam sejarahnya akan 
berbangga dengan warisan kebudayaan dan 
peradaban yang diterima daripada nenek moyang 
mereka di zaman dahulu kala. Demikianlah juga 
masyarakat Brunei Darussalam sehingga sebahagian 
daripada warisan kebudayaan itu dipelihara dengan 
baik untuk diwariskan pula kepada generasi 
berikutnya. 

Kebanyakkan negara di Asia Tenggara ini menerima 
pengaruh Hindu sebelum kedatangan Islam.  Walau 
bagaimanapun adalah agak sukar untuk menilai 
kesan daripada proses itu dalam konteks Brunei 
kerana tidak ada disebutkan tetang kemasukan 
pengaruh Hindu yang besar di Brunei dan juga Pulau 
Borneo. Akan tetapi tidaklah dinafikan bahawa 
berbagai bentuk pengaruh Hindu masih ada di 
Brunei hingga ke hari ini walaupun cara 
pengamalannya telah banyak berubah dan 
disesuaikan dengan ajaran Islam (Coedes 1958:2). 

Sebagai sebuah Negara yang dalam jangka masa yang 
begitu lama berada di bawah kekuasaan Seri Wijaya 
dan Majapahit, sudah tentu kebudayaan Hindu yang 
dibawa oleh kedua-kedua empayar ini mendalam 

kesannya di Brunei Darussalam, malah juga di lain-
lain Negara di Asia Tenggara (P.Ongkili 1972). Cuma 
pengaruh tersebut bukan merupakan kesan-kesan 
tinggalan seumpama barang material seperti rumah, 
berhala, patung dan candi seperti yang terdapat di 
Jawa, kerana di Brunei Darussalam kesan-kesan 
seperti ini sukar dijumpai,sebaliknya ia terjelma 
dalam bentuk sesuatu upacara (Harrison, 1949) 
pemakaian adat istiadat oleh raja-raja dan rakyat, 
penggunaan bahasa Sanskrit, adat perkahwinan dan 
lain-lain lagi (Ahmad Ibrahim, 1973). Kepercayaan 
dan agama Hindu telah bertapak berabad-abad 
lamanya di Brunei khususnya dan di Nusantara 
umumnya, namun cara penghayatannya dalam 
masyarakat Melayu adalah berbeza dengan cara 
penghayatan dalam kalangan masyarakat Hindu 
sendiri. Bagi orang Melayu, kepercayaan Hindu lebih 
merupakan gambaran imaginasi untuk 
mengagungkan tokoh  sedangkan bagi orang-orang 
Hindu sendiri, mereka cuba menghayati ajaran dan 
mempraktikkan falsafahnya (Al-Attas, 12). 

Antara anutan Melayu ialah animisme yang 
merupakan kepercayaan kepada makhluk-makhluk 
halus dan roh. Kepercayaan ini berkait rapat dengan 
suasana kehidupan masyarakat yang bergantung 
kepada alam sekitar, muka bumi dan sebagainya 
untuk menggerakkan aktiviti pertanian yang menjadi 
sumber ekonomi mereka. Ianya telah melahirkan 
satu bentuk kepercayaan bahawa setiap yang ada di 
sekeliling mereka juga hidup dan mempunyai roh, 
semangat dan keperibadian yang tersendiri (Abdul 
Rahman, 1983). Sebagai orang yang hidup di zaman 
animisme, mereka percaya kepada kuasa-kuasa 
ghaib yang boleh mendatangkan mudarat dan 
manfaat kepada seseorang, baik di darat mahupun di 
laut. Mereka percaya laut mempunyai penunggu, 
sebagaimana kayu ara, bukit, gunung dan hutan 
belukar juga mempunyai penunggu, kerana itu 
mereka harus pandai memujuk dan melayani 
penunggu tersebut. Salah satu cara yang menjadikan 
mereka berani menghadapi segala bahaya yang 
mungkin ditimpakan oleh penunggu itu ialah dengan 
menggunakan jampi mantera, dengan jampi mantera 
mereka menghalau penunggu, dan jampi mantera 
juga merupakan satu cara perubatan tradisional 
yang masyhur di zaman silam (Pengiran Haji 
Mohammad, 1992). 

Boleh dikatakan yang semangat animisme cukup 
tebal pengaruhnya dalam kehidupan masyarakat dan 
merupakan sesuatu yang dipatuhi dari satu generasi 
ke generasi yang lain hingga menyebabkkan ia 
sangat sukar dihapuskan. 

Antara kepercayaan orang Brunei suatu ketika 
dahulu juga adalah kepercayaan hinduisme, yang 
mana ianya merupakan satu bentuk kepercayaan 
yang datang dari pengaruh India di rantau ini. 
Pemerintah beragama Buddha dan anak Raja Hindu 
kerap kali mengenal diri mereka sebagai wakil atau 
penjelmaan semula Indra, Dewa Tufan zaman kuno 
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yang mewakili kekuasaan dan kekuatan seorang Raja 
(Cady, 1964).  

Hasil dari kepercayaan Hindu juga, sesetengah orang 
percaya bahawa Awang Alak Betatar berasal dari 
alam dewa-dewa. Kononnya dia berasal dari sebiji 
telur dari kayangan yang diturunkan di hulu Sungai 
Limbang dekat Brunei (Brown, 1970). Setelah 
beberapa lama telur tersebut kemudiannya terbelah 
kepada empat bahagian, lalu keluarlah seorang 
pemuda bernama Sadak, juga bergelar Sultan Dewa 
Emas Kayangan. Dia berkahwin dengan seorang 
perempuan dari puak Murut di Ulu Limbang yang 
kemudiannya melahirkan empat belas orang anak di 
antaranya ialah Awang Alak Betatar. Kesemua anak 
Sadak ini telah dibawanya pergi ke kayangan, tetapi 
hanya Sadak yang tinggal di kayangan, sementara 
anak-anaknya balik ke dunia dan Awang Alak Betatar 
menjadi Raja Brunei (Brown, 1970). Perkara ini 
adalah sesuatu yang tidak dapat diterima secara 
rasional, tetapi bagi orang dahulu yang tiada 
pegangan agama, ianya merupakan perkara lazim 
yang mereka percaya. 

Antara adat kebiasaan yang diamalkan masyarakat 
Brunei suatu ketika dahulu juga adalah, tradisi 
‘mandi safar’. Mandi safar ialah mandi-mandi di 
sungai atau di tepi pantai pada hari Rabu yang akhir 
dalam bulan Safar untuk memperingati hari yang 
banyak sekali diturunkan bala ke dunia ini. Amalan 
ini dipercayai bid’ah, kerana amalan ini telah 
meningkat ke tahap pesta-pestaan yang 
bertentangan dengan Islam (Mohammad, 1994). 

Contoh yang paling menonjol juga ialah penggunaan 
bahasa Sankrit dalam “ciri” ketika Raja Brunei 
hendak mengurniakan sesuatu gelaran kepada 
pembesar-pembesar atau orang yang berjasa di 
Brunei. Sebenarnya penggunaan ciri itu bukan sahaja 
digunakan di Brunei bahkan di negeri-negeri 
Semenanjung Tanah Melayu yang pernah 
dipengaruhi oleh Hindu, dan nama-nama gelaran 
yang dikurnikan kepada pembesar-pembesar Negara 
Brunei hingga sekarang ini ada yang masih dalam 
bahasa Sanskrit seperti Maharaja Lela, Paduka Tuan, 
Perdana Wangsa, Udana Laila dan lain-lain lagi 
(Mohammad Zain, 1992). Demikian juga dalam acara 
menjalankan adat istiadat menggelar dengan 
menggunakan tepak sirih pinang yang diangkat ke 
atas bahu kiri dan kanan kemudian ke atas kepala 
yang yang hendak digelar dan juga adat makan sirih 
di kalangan orang-orang Brunei (Yahya 1969). 

Dari sumber yang diambil dari China pula, yang 
pernah mengembangkan kekuasaannya di alam 
Melayu, daripada segi pegangan hidup, orang Brunei 
menganut agama Buddha, tetapi mereka tidak 
mengadakan patung-patung untuk disembah. Rumah 
tempat beribadat bagi penganut Buddha ini 
bertingkat-tingkat tetapi beratap dan bentuknya 
seakan-akan bentuk menara, sebagaimana yang 
dicatatkan oleh Chau Ju-Kua,  

‘kepercayaan orang Buddha mengenai 
tuhan mereka tidak melambangkan bentuk 
manusia,tempat kediamannya merupakan 
sebuah bangunan yang bertingkat-tingkat 
ditutupi oleh mensiang,berbentuk seperti 
pagoda; dibawahnya terdapat sebuah peti 
suci tempat menyimpan dua biji mutiara, ini 
dipanggil Budhha Suci’(Hirth 1966:157).    

 
Apabila seseorang itu mati , mereka akan 
dimasukkan ke dalam keranda yang diperbuat 
darpada buluh. Selepas itu mayat akan dibuang jauh 
ke dalam hutan untuk menjadi makanan binatang 
buas. Dua bulan kemudiannya, barulah mereka 
melawat keranda itu dan memulakan kerja-kerja 
bercucuk tanam di situ (Pengiran Haji Mohammad, 
1992). 

Dalam upacara perkahwinan pula, sungguhpun 
primitif tetapi ada juga tradisinya sendiri. Pihak 
lelaki akan meminang pihak perempuan, proses ini 
dimulakan dengan menghantarkan arak kepada 
pihak perempuan, kemudian barulah menghantar 
pinang, setelah tu menghantar cincin. Akhirnya, 
barulah menghantar pakaian, kain-kain dan emas 
perak (Pengiran Haji Mohammad, 1992). Demikian 
juga, adat melangsungkan upacara perkahwinan 
yang di antaranya majlis berbedak, berinai, 
memasang dian di pelaminan, bersanding dan 
banyak lagi juga adalah antara pengaruh dari Hindu 
(Yahya, 1969). 

Keadaan Raja Brunei juga digambarkan oleh riwayat 
Cina tersebut. Menurutnya, pakaian yang biasa 
dipakai oleh Raja Brunei seakan-akan sama dengan 
pakaian yang dipakai oleh kebanyakan orang Cina, 
baginda tidak berkasut, tetapi memakai gelang emas 
di tangan dan di punggung berbalut dengan kain 
samping (Pengiran Haji Mohammad, 1992). Kaum 
perempuan pula, memakai baju blaus pendek yang 
menutup bahagian depan dan belakang sahaja serta 
menguraikan rambut mereka (Graham Saunders, 
2002). 

Daripada gambaran-gambaran ini sedikit sebanyak 
dapat membayangkan keadaan hidup di Brunei 
Darussalam pada masa dahulu. Penggunaan arak 
sebagai minuman, memakai emas bagi orang laki-
laki dan cara pengurusan mayat adalah sebagai 
contoh yang jelas memperlihatkan masyarakat 
Brunei Darussalam belum menganut Islam masa itu, 
atau kalaupun Islam sudah datang, tetapi ajarannya 
belum tersebar luas. 

 

Latar Belakang Sosiobudaya masyarakat Brunei 
setelah Islam 
Islam telah menjadi agama rasmi selepas Sultan 
Muhammad Shah menjadi Sultan Pertama bagi 
Brunei Darussalam dan Kerajaan pertama yang 
mengamalkan hukum Islam (peringkat awal hukum-
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hukum asas, sembahyang dan puasa) seperti dalam 
Silsilah Raja-Raja Brunei. 
Yang pertama-pertama Kerajaan di Negeri Brunei 
membawa hukum Islam mengikut syariat Nabi kita 
Muhammad Sallahualaihi Wassalam di Negeri Brunei 
iaitu Paduka Sultan Muhammad (Muhammad Jamil, 
1971:8).  

The fird held the sovereignty in the city of Brunei 
and who introduced the Mohameden religion and 
observed the institutions of Prophet Muhammad on 
whom be be peace, was the Paduka Seri  Sultan 
Mohamed (Low, 1880:1-2). 

Brunei sebagai Kesultanan Melayu Islam telah 
diiktiraf oleh Kerajaan Melaka pada tahun 1406M 
iaitu sempena lawatan Sultan Muhamamd Shah ke 
Melaka. Keterlewatan pengisytiharan pengislaman 
baginda dan kewujudan Kesultanan Melayu Islam 
Brunei adalah disebabkan Brunei sebelum tahun 
1371M masih dalam kekuasaan Majapahit yang 
berugama Hindu-Buddha. Brunei hanya muncul 
sebagai Kesultanan Melayu Islam setelah 
kemunculan Melaka sebagai Kesultanan Melayu 
Islam yang disegani di rantau ini pada awal abad ke 
15M dan runtuhnya kekuasaan Majapahit di Jawa. 
Peluang tersebut Brunei gunakan untuk menjalin 
persahabatan dengan kerajaan Melaka, Pasai dan 
Cina. 

Sultan Sharif Ali memerintah tahun 1425-1432M 
(Md Jamil 1992:XXV, Abd Aziz 1992:XXXI). Baginda 
adalah Sultan Brunei yang bertanggungjawab 
mengukuhkan pelaksanaan syariat Islam. Pada 
zaman pemerintahannya, Baginda membina masjid 
dan memperkuat pertahanan Brunei dengan 
pembinaan Kota Batu (Sweeney 1969:1). Baginda 
juga telah mengatur sistem pentadbiran masjid. 
Dakwah Islamiah di Brunei telah berkembang pesat 
dengan kehadiran Sultan Sharif Ali. Beliau seorang 
pendakwah yang memiliki ciri-ciri kepimpinan 
unggul sehingga berjaya mengislamkan Awang Alak 
Betatar menjadi Sultan Muhammad Shah. Sultan 
Sharif Ali telah mendapat kepercayaan rakyat Brunei 
sehingga ditabalkan menjadi Sultan Brunei serta 
dikasihi lagi dihormati dengan panggilan “Sultan 
Berkat”. Zaman pemerintahan baginda telah 
memberikan asas yang kukuh untuk menjadikan 
Brunei sebagai pusat perkembangan Islam 
menggantikan Melaka setelah kejatuhannya pada 
1511M. 

Pada umumnya, Kesultanan Brunei Darussalam 
berjaya memberikan sumbangan yang besar ke arah 
menguatkan kedudukan Islam di Brunei Darussalam, 
adalah atas sokongan beberapa faktor. Antaranya, 
adanya sultan-sultan dan rakyat Brunei yang 
berpegang teguh kepada ajaran Islam. Kedua, 
wujudnya kemantapan pentadbiran dalam negeri 
oleh sultan-sultan Brunei Darussalam yang 
berasaskan kepada keadilan sehingga rakyat merasa 
cukup bahagia dan senang memberikan taat setia 

yang ikhlas lagi tiada berbelah bahagi. Ketiga, 
kesedaran sultan-sultan Brunei Darussalam tentang 
perlunya membina angkatan perang dan pertahanan 
yang kuat. Keempat, adanya layanan dan diplomasi 
yang halus oleh sultan-sultan Brunei Darussalam 
terhadap pedagang-pedagang dan pelawat-pelawat 
dari luar negeri yang menunjukkan sikap toleransi, 
sama ada mereka itu penganut Islam atau bukan. 

Penyebaran Islam di Brunei yang telah dilaksanakan 
oleh Kesultanan Melayu Islam dari awal lagi, yang 
telah mencorak hidup masyarakat Islam di Brunei 
kini. Semangat kepahlawanan dan kekuatan lahiriah 
dan ruhiyyah dalam mereka mempertahankan 
aqidah Islam adalah sugguh mengharukan. 
Walaupun kemudahan teknologi yang terbatas jika 
dibandingan dengan zaman sekarang, mereka masih 
juga bersemangat dan tidak berputus asa dalam 
usaha penyebaran dakwah. Banyak ujian dan 
rintangan yang telah dilalui, dan berjayanya mereka 
melepasi segala ujian itu lah yang menguatkan lagi 
semangat dan azam Sultan-Sultan seterusnya 
sehinggalah sekarang iaitu zaman pemerintah Sultan 
Haji Hassanal Bolkiah. 

Dasar Penerapan Nilai-nilai Islam 
Kebawah Duli Yang Maha Mula Paduka Seri Baginda 
Sultan Haji Hassanal Bolkiah menaiki takhta 
Kerajaan pada Hari Khams 1 Rejab 1387 (5 Oktober 
1967) (Pg Hj Mohammad 2003:395). Baginda telah 
berikrar akan melaksanakan tugas-tugas Baginda 
sebagai seorang Sultan dan Yang Di-Pertuan Negara 
Brunei Darussalam, juga akan melaksanakan dasar-
dasar Paduka Ayahanda Baginda dalam usaha 
memelihara keamanan, keselamatan dan 
kemakmuran Negara Brunei Darussalam. Baginda 
juga berikrar untuk menjunjung dan melindungi 
Agama Islam serta Adat Istiadat di Negara ini (Abdul 
Aziz 1992:LX). 
 
Akhirnya, setelah hampir 3 dekad di bawah jajahan 
British, pada 1 Januari 1984, KDYMM Sultan Hj 
Hassanal Bolkah memasyhurkan dan 
mengisytiharkan kemerdekaan Negara Brunei 
Darussalam, Baginda dengan tegas telah menyatakan 
hasrat Baginda untuk menjadikan Islam itu bukan 
hanya sebagai cara hidup yang lengkap tetapi 
menjadikannya sebagai kemudi, dasar dan falsafah 
Negara. Antara lain titah Baginda : 

Dengan ini memasyhurkan dan mengisytiharkan 
dengan nama Beta dan bagi pihak diri Beta dan bagi 
pihak pengganti-pengganti dan bagi pihak rakyat 
Negara Brunei Darussalam bahawa mulai dari 1 
Januari Tahun Masihi 1984 bersamaan dengan tahun 
yang ketujuh belas Beta di atas Takhta Kerajaan 
Negara Brunei Darussalam adalah dan dengan izin 
serta limpah kurnia Allah Subhanahu Wataala akan 
untuk selama-lamanya kekal menjadi sebuah Negara 
Melayu Islam Beraja yang Merdeka, Berdaulat dan 
Demokratik bersendikan kepada ajaran-ajaran 
Agama Islam menurut Ahlis Sunnah Wal-Jema’ah dan 
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berasaskan keadilan dan keamanan dan kebebasan 
dan dengan petunjuk serta keredhaan Allah 
Subhanahu Wataala jua akan sentasa berusaha pada 
memperoleh ketenteraman dan keselamatan, 
kebajikan serta kebahagiaan bagi rakyat Beta dan 
demikian juga pemeliharaan perhubungan 
persahabatan di kalangan antarabangsa atas dasar 
saling menghormati terhadap kemerdekaan, 
kedaulatan, persamaan dan keutuhan wilayah bagi 
semua Negara yang bebas daripada campurtangan 
dari luar negeri. (Perlembagaan Negara Brunei 
Darussalam 1959,Ms:32) 

Dasar yang tersebut diatas (MIB) pernah 
dibincangkan juga oleh Kebawah Duli Yang Maha 
Mulia Paduka Seri Baginda Sultan Haji Omar Ali 
Saifuddien Sa’adul Khairi Waddien dengan pihak 
Colonial Office, pada 30 September 1957 dengan 
pendirian Kerajaan HM the Queen adalah seperti 
berikut : 

…..Kerajaan Baginda Queen ingin 
menentukan bahawa tiada sebarang 
cadangan yang harus dibuat yang boleh 
menggugat status Brunei sebagai Kerajaan 
Melayu Islam Beraja. Walau bagaimanapun, 
tidaklah sukar untuk menunjukkan bahawa 
hubungan erat dengan kedua buah jajahan 
yang lain akan menguatkan Kerajaan Islam 
Brunei (Muhammad Jamil 1992:50). 
 

Penulis berpendapat bahawa, minat dan rasa 
tanggungjawab mendalam yang baginda Sultan 
miliki telah banyak mencorak perkembangan agama 
Islam di Brunei,yang mana ketika ini jelas kelihatan 
falsafah Negara , Melayu Islam Beraja (MIB) yang 
baginda hasratkan untuk menjadi cara hidup 
masyarakat Islam Brunei terlaksana sehinggalah 
sekarang. Falsafah MIB ini jelas kelihatan diamalkan 
di kalangan masyarakat Islam di Brunei.  

Kementerian Hal Ehwal Ugama Brunei 
Darussalam 
Di atas perkenan Kebawah Duli Yang Maha Mulia 
Paduk Seri Baginda Sultan Haji Hassanal Bolkiah 
Mu’izzaddin Waddaulah, Sultan dan Yang Di-Pertuan 
Negara Brunei Darussalam, pada 16 Safar 1407 
bersamaan dengan 21 Oktober 1986, Baginda telah 
memperkenankan Jabatan Hal Ehwal Ugama Brunei 
(JHEUB) yang telah ditubuhkan lebih 30 tahun 
dengan mengalami berbagai-bagai pertumbuhan dan 
perkembangan, sejak sebelum merdeka sampailah 
kepada kemerdekaan, untuk menjadi sebuah 
kementerian dalam Kerajaan Baginda. Ini bermakna 
JHEUB telah dinaikkan tarafnya menjadi 
Kementerian Hal Ehwal Ugama Brunei (KHEUB).  
 
Susunan pentadbiran KHEU pada mulanya terdapat 
lima buah jabatan iaitu Jabatan Pentadbiran, Jabatan 
Hal Ehwal Syariah, Jabatan Pengajian Islam,Jabatan 
Urus Haji dan Perhubungan Muslimin dan Pusat 
Da’wah Islamiah (Abd Aziz 1992:73).  Kini 2017,  ada 

23 jabatan yang ada dibawah Kementerian Hal 
Ehwal Ugama, iaitu Pejabat Menteri, Pejabat 
Timbalan Menteri, Pejabat Setiausaha Tetap, Pejabat 
Timbalan Setiausaha Tetap, Jabatan Pentadbiran,  
Jabatan Majlis Ugama Islam, Jabatan Hal Ehwal 
Syariah, Jabatan Urusan Haji. Jabatan Hal Ehwal 
Masjid, Jabatan Pengajian Islam, Unit Perundangan 
Islam, Pusat Da'wah Islamiah, Pejabat Hal Ehwal 
Ugama Daerah Belait, Pejabat Hal Ehwal Ugama 
Daerah Tutong, Pejabat Hal Ehwal Ugama Daerah 
Temburong, Bahagian Perhubungan Awam dan 
Antarabangsa, Bahagian Kemajuan Syiar Islam, 
Bahagian Dasar dan Inspektorat, Bahagian Teknologi 
Maklumat, Bahagian Bangunan dan Pemeliharaan, 
Bahagian Sumber Manusia, Institut Tahfiz Al Quran 
Sultan Haji Hassanal Bolkiah dan Kolej Universiti 
Perguruan Ugama Seri Begawan. 

Majlis Ugama Islam adalah sebuah pertubuhan yang 
tertinggi di Negara Brunei Darussalam. Majlis Ugama 
Islam adalah pembuat dasar untuk menentukan hala 
tuju pentadbiran Ugama Islam di Negara Brunei 
Darussalam. Kementerian Hal Ehwal Ugama adalah 
sebagai pelaksana dan pendokong terhadap dasar 
yang telah dibuat oleh Majlis Ugama Islam. Tugas 
dan peranan utama Majlis Ugama Islam ialah 
membantu dan menasihati Kebawah Duli Yang Maha 
Mulia Paduka Seri Baginda Sultan dan Yang Di-
Pertuan Negara Brunei Darussalam dalam semua hal 
yang berkaitan dengan agama Islam. 

Jabatan Hal Ehwal Syar'iah telah ditubuhkan pada 
21hb. Oktober, 1986 iaitu, sejak Jabatan Hal Ehwal 
Ugama dinaikkan tarafnya menjadi sebuah 
kementerian yang sekarang dikenali sebagai 
Kementerian Hal Ehwal Ugama. Antara objektif 
jabatan ini adalah untuk mengawal masyarakat Islam 
di negara ini dari melakukan perkara yang 
bertentangan dengan akidah Islam dan hukum 
syara', mengawal dan mempastikan kehalalan daging 
yang diedarkan di negara ini, membantu masyarakat 
dalam perkara yang berhubungkait dengan hal ehwal 
keluarga Islam, memastikan umat Islam di negara ini 
akan berpegang teguh kepada ajaran ugama Islam 
menurut aliran Ahli Sunnah Wal Jamaah dari segi 
akidahnya dan mazhab Syafie dari segi syariahnya, 
menyediakan hasil kajian dan penyelidikan yang 
berkualiti bagi tujuan perancangan, pelaksanaan dan 
penghayatan syariahnya dan juga memastikan setiap 
pegawai dan kakitangan berkhidmat dengan cekap, 
berkesan, penuh iltizam dan istiqamah. 

Di antara program-program yang telah dilaksanakan 
oleh pihak Kementerian Hal Ehwal Ugama Brunei 
ialah Perkhidmatan Lembaga Mengeluarkan Permit 
Import Halal, Khidmat Nasihat Keluarga, Khidmat 
KHEU berkenaan dengan Haji dan Umrah, 
Perkhidmatan Pengurusan Muallaf, Perkhidmatan 
Penapisan, Perkhidmatan Pengurusan Jenazah, 
Perkhidmatan doa, Perkhidmatan berkaitan dengan 
Bantuan Majlis Ugama Islam, khidmat KHEU 
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berkenaan dengan wakaf, latihan dalaman atau 
luaran yang ditawarkan oleh KHEU. 

 

Perubahan Sosio Budaya masyarakat Islam 
Brunei selepas penerapan Nilai-nilai Islam 
Kedatangan Islam ke Brunei telah membawa banyak 
perubahan dan pembaharuan kepada penduduk 
tempatan bukan sahaja dalam aspek kebudyaan 
malah dalam aspek politik, ekonomi dan sosial. Islam 
telah membawa satu ajaran yang rasional, radikal 
dan progressif. 
Datangnya Islam ke Alam Melayu termasuklah 
Brunei pada abad ke 12 dan ke 13 Masehi, telah 
melahirkan tamadun Islam di Alam Melayu yang 
bersumberkan Al-Qur’an, yang meliputi akidah, 
syariat dan akhlak, ketiga-tiganya menjadi 
penggerak dan mencetuskan kebudayaan dan 
tamadun Islam. Di samping itu, umat Islam sendiri 
yang terdiri dari berbagai-bagai bangsa dan puak 
mengkaji adat resam dan kebudayaan yang mereka 
warisi, pada amnya perkara-perkara yang tidak 
bertentangan dengan Islam akan terus dipakai, dan 
perkara-perkara yang berlawanan dengan Islam 
akan dibuang atau disesuaikan dengan ajaran-ajaran 
Islam (Mohd Zain, 1992:35). 

Kedatangan Islam telah membawa perubahan dan 
pembaharuan dalam kepercayaan adat masyarakat 
Melayu Brunei. Namun begitu, ada beberapa adat 
yang masih tidak dapat dipisahkan dari kehidupan 
masyarakat Brunei dengan pengaruh Hindu yang 
sudah lama bertapak di Brunei, iaitu beberapa 
perkara dari segi adat perkahwinan. Walau 
bagaimanapun, sebahagian besar adat Hindu yang 
menjadi amalam masyarakat Brunei suatu ketika 
dahulu telah lenyap dengan kedatangan Islam. 
Peranan dari pelbagai pihak untuk menerapkan 
nilai-nilai Islam dari mula Islamnya Sultan yang 
pertama hinggalah sekarang, telah banyak mengubah 
cara hidup dan adat masyarakat Brunei kini. 
Beberapa adat yang masih bertahan sehingga kini 
terlebih dahulu adalah melihat kepada bertentangan 
dengan hukum syara’ ataupun tidak. Jika ianya 
bertentangan, adat itu akan terhapus dari 
masyarakat Brunei, contohnya seperti adat ‘mandi 
safar’. 

Di Brunei juga, tidak ada perubahan tradisi yang 
lebih ketara dlilihat selain daripada adat-adat 
perkahwinan. Banyak adat itu telah berubah 
disebabkan oleh pengaruh sosial dan agama Islam. 
Beberapa bentuk adat perkahwinan telah berubah 
kerana keinginan mengikut sunnah Nabi seperti 
tempat mengadakan Majlis Akad Nikah yang 
diadakan di masjid. Ada juga kumpulan yang tidak 
mahu sama sekali mengadakan majlis bersanding 
dengan alasan majlis seumpama itu mempunyai 
unsur kehinduan. Agak menarik juga bahawa adat 
untuk menentukan dara seseorang pengantin 

perempuan jarang lagi diadakan. Dalam hal ini, arus 
kemodenan mengambil peranan, melebihi tradisi.  

Satu lagi bentuk tradisi ciptaan dalam Majlis 
Perkahwinan ialah adat ziarah (jarah) yang 
dilakukan oleh ibu bapa atau wakil pengantin lelaki 
atau perempuan kepada para jemputan yang hadir. 
Amalan seperti ini memanglah bersesuaian dengan 
ajaran Islam yang menggalakkan umatnya 
menziarahi jiran atau sahabat dalam waktu senang 
apatah lagi waktu susah. Kedua ibu bapa atau wakil 
pengantin akan menziarahi jemputan sebagai 
mengucapkan ribuan terima kasih atas kehadiran 
mereka yang biasanya ditempatkan berasingan 
mengikut jantina. Bentuk hadiah juga berubah. Wang 
tunai adalah bentuk paling dominan kerana ia 
memberi kebebasan kepada pengantin dan keluarga 
mereka untuk mendapatkan keperluan yang mereka 
sendiri fikirkan bersesuaian (Abdul Latif, 1989:1). 

Dari sudut politik, Islam memperkenalkan sistem 
pemerintahan beraja kepada Masyarakat Islam 
Brunei, sebelum kedatangan Islam, sistem beraja 
telah wujud dalam struktur pemerintahan di 
Nusantara dengan corak dan ciri yang tersendiri 
tanpa ada sebarang garis panduan. Wujudnya 
pemerintahan beraja yang mana Raja itu di dampingi 
oleh Mufti sebagai penasihat terhadap hal-hal yang 
berhubung dengan hukum-hukum Islam. (Mohd 
Zain, 1992). 

Dalam bidang ekonomi diperkenalkan sistem urusan 
zakat yang menjadi salah satu rukun Islam, dan 
mereka menjauhkan diri daripada amalan memakan 
riba, khasnya dalam bidang sukatan dan timbangan. 
Penubuhan bank Islam pertama di Brunei iaitu 
Tabung Amanah Islam Beraja (TAIB) yang telah 
dirasmikan oleh Kebawah Duli Yang Maha Mulia 
Paduka Seri Baginda Sultan dan Yang Di-Pertuan 
Negara Brunei Darussalam pada 21 Rabiulawal 1412 
bersamaan dengan 29 September 1991, juga adalah 
satu cara untuk mempraktikkan Islam sebagai cara 
hidup dan ia juga bertujuan memperkembangkan 
sosio-ekonomi umat Islam. TAIB memberi peluang 
kepada umat Islam di negara ini untuk melibatkan 
diri dalam bidang pelaburan dan pada masa yang 
sama menggalakkan sifat berjimat cermat. Bahkan 
TAIB juga terbua kepada orang bukan Islam (Abdul 
Aziz 1992:189). Dalam intisari titah perasmian 
baginda antara lain menekankan: 

…kita adalah bersungguh-sungguh dalam 
mempraktikkan Islam sebagai cara hidup. Kita 
tingkatkan ibadat dan sambil itu kita juga 
membangun ,dan bahkan terus membangun dengan 
berlandaskan ajaran-ajaran Islam itu. 

Di samping itu, wujudnya tulisan Jawi yang telah 
berjasa menghapuskan buta huruf, dan 
bertanggungjawab menyebarkan agama Islam,dan 
bahasa Melayu yang menggunakan tulisan jawi telah 
menjadi bahasa agama Islam, serta telah 
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bertanggungjawab mengasas dan menyebarkan 
sistem pendidikan yang terawal dan menyebarkan 
ilmu pengetahuan , sebelum lagi datangnya pengaruh 
Barat ke Alam Melayu (Mohd Zain, 1992:36) . 

Pendidikan pada khususnya mestilah jelas, bahawa 
keperluan umum tidak akan mengatasi keperluan 
agama. Dalam makna, pendidikan agama juga 
hendaklah sama-sama diutamakan. Di peringkat 
asas, pendidikan agama hendaklah sempurna, 
sementara di peringkat tinggi pula hendaklah 
mampu melahirkan ulama dan cendekiawan 
berwibawa. Jangan sama sekali ia kurang atau 
dikurangkan. Kerana berdasarkan fakta sejarah di 
mana-mana sahaja, jika pendidikan agama lemah, 
maka akan lemah pulalah bangsa (Himpunan Titah, 
2006) 

Antara perubahan yang ketara juga dalam sistem 
pendidikan di Brunei Darussalam selepas penerapan 
nilai-nilai Islam, mulai 1931, bolehlah dianggap 
sebagai titik permulaan pelajaran agama diajarkan 
mengikut sistem persekolahan iaitu dengan 
menyalurkannya ke sekolah-sekolah Melayu Brunei 
(Abdul Rahman, 1979:3). 

Adapun perkembangan pelajaran ugama di 
Brunei,berlaku secara beperingkat-peringkat, setelah 
tahun 1931,diikuti pula dengan pembukaan rasmi 
tujuh buah sekolah agama di sebelah petang pada 
bulan September 1956. Kemudian, pengetahuan 
agama Islam dijadikan sebagai satu mata pelajaran di 
Brunei pada tahun 1965. Seterusnya penubuhan 
Sekolah Menengah Arab, Maktab Perguruan Ugama 
dan banyak lagi institusi-institusi Islam yang 
terdapat di Brunei dari dulu hinggalah sekarang. 
Terkini adalah penubuhan Universiti Islam Sultan 
Sharif Ali dan Maktab Peguruan Ugama Seri Begawan 
di naikkan taraf menjadi Kolej Universiti Perguruan 
Ugama Seri Begawan. 

Dari sudut sosial, hidup masyakarat Brunei Islam 
kini didukung oleh musyawarah dan hidup 
bergotong royong, tolong menolong, hormat 
menghormati, berawar galat, bertegur sapa dan 
sebagainya. Nilai-nilai yang luhur ini adalah yang 
diajarkan oleh Islam.Mereka memperhatikan 
permakanan dan perminuman bukan hanya dari segi 
rasa dan khasiat,bahkan dilihat juga dari sudut halal 
haramnya, dan ditinjau salah tidaknya dari ajaran 
Islam, dan dalam hidup bernegara diasuh supaya 
sentiasa taat kepada raja.. 

Pengharaman terhadap ‘arak’ bagi Negara Brunei 
Darussalam juga berlaku secara berperingkat. 
Peringkat pertama, pengharaman daripada Syarikat 
Penerbangan Diraja Brunei Airlines (Royal Brunei 
Airlines ,RBA) yang tidak lagi menghidangkan arak 
dalam sebarang penerbangannya, mulai 
berkuatkuasa pada 20 Rabiulakhir 1409 bersamaan 
dengan 30 November 1988. Peringkat kedua, 
pengharaman daripada kelab-kelab Angkatan 

Bersenjata Diraja Brunei (ABDB) yang berkuatkuasa 
mulai 9 Muharram 1411 bersamaan dengan 31 Julai 
1990. Peringkat terakhir, pengharaman secara total 
iaitu menegah kemasukan arak ke Brunei yang 
berkuatkuasa mulai 14 Jamadilawal 1411 bersamaan 
dengan 1 Disember 1991. Adapun semua permit 
untuk memasukkan segala jenis arak yang 
dikeluarkan sebelum tarikh tersebut adalah 
dibatalkan dengan serta merta. Sementara arak yang 
sudah dimasukkan atau dibuat dalam negara ini 
adalah dimansuhkan pada 15 Jamadilakhir 1411 
bersamaan dengan 1 Januari 1991 (Abdul Aziz, 
1992:168). 

Langkah tegas ini juga diambil berikutan semakin 
ramainya umat Islam daripada berbagai peringkat 
termasuk kanak-kanak sekolah dan belia-belia 
terlibat meminum minuman keras, sekalipun selama 
ini Kerajaan telah menghadkan pengeluaran lesen 
menjual arak di kalangan orang bukan Islam yang 
sepatutya hanya untuk orang bukan Islam dan 
sekalipun Kerajaan Kebawah Duli Yang Maha Mulia 
Paduka Seri Banginda Sultan dan Yang Di-Pertuan 
Negara Brunei Darussalam telah menguatkuasakan 
Undang-Undang MUIB dan “Akta Ugama dan 
Mahkamah-Mahkamah Kadhi 1955” yang boleh 
menghukum mana-mana orang Islam yang sabit 
bersalah meminum minuman keras di tempat awam, 
namun masih ada  di antara umat Islam yang terlibat 
meminum minum keras itu. Langkah tegas melarang 
kemasukan segala jenis minuman keras ke dalam 
Brunei ini juga mencerminkan kesungguhan 
Kerajaan dalam menegekkan konsep MIB yang 
selaras dengan hukum Islam (Pelita Brunei, 1991). 

Dalam sejarah perkembangan Islam di Brunei juga, 
mulai akhir tahun 1964, pelbagai perayaan 
keagamaan telah diadakan. Ini juga satu metode 
dakwah yang menarik muda-mudi dan orang ramai 
menghadirinya. Perayaan keagamaan ini 
bersempena dengan hari kebesaran dan dianggap 
bersejarah dalam Islam seperti memperingati Israk 
dan Mikraj junjungan kita Nabi Muhammad s.a.w 
pada 27 Rejab, memperingati hari Nuzul Al-Qur’an 
pada 17 Ramadan, dan memperingati hari lahir 
junjungan kita Nabi Muhammad s.a.w pada 12 
Rabiulawal. 

Antara acara-acara yang mengisikan perayaan 
tersebut ialah berzanji marhaban, nasyid, deklamasi 
puisi,ucapan para pemimpin negara dan yang 
penting sekali pada kemuncak perayaan itu ialah 
syarahan agama dari alim ulama tempatan. 
Pensyarah yang berkebolehan selalunya akan 
menarik perhatian orang ramai yang hadir dan 
sedikit sebanyak memberikan kesedaran dan 
keinsafan di hati mereka. Bacaan Al-Qur’an dan doa 
selamat akan menjadi pembuka dan penutup di 
upacara perayaan tersebut. 

Apa yang menarik perhatian, perayaan kegamaan 
seperti ini bukan sahaja diadakan di ibu Negara 
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tetapi juga di tiap-tiap daerah Brunei dan 
Muara,Tutong, Belait dan Temburong. Inilah satu 
tradisi yang jarang ditemui di tempat-tempat lain 
(Pengiran Haji Mohammad, 2007). Hari kelepasan 
mingguan di Brunei ialah ditentukan hari Jumaat dan 
hari Ahad. Hari-hari kebesaran Islam pula adalah 
dijadikan hari kelepasan awam, sebagai misalnya 
bagi tahun 1989 ada 14 hari yang dijadikan hari 
kelepasan awam sepanjang tahun. 8 hari 
daripadanya ialah bagi memperingati hari-hari 
kebesaran Islam seperti Awal Tahun Hijrah, 12 
Rabi’ul Awal (Maulud Nabi), 27 Rejab (Isra’ Me’raj), 
Awal Ramadhan, 17 Ramadhan (Nuzul al-Qur’an), 
Hari Raya Puasa dan Hari Raya Haji  (Mohd Zain, 
1992). 

 

Kesimpulan 
Perubahan sosio budaya masyarakat Islam Brunei 
setelah mengenal Islam telah banyak mengubah 
corak hidup masyarakat Brunei. Perubahan yang 
berlaku sama ada dari segi kepercayaan dan 
pegangan hidup, dari jahiliyyah kemudian mengenal 
Islam , telah memberi impak yang sangat besar 
kepada cara pemerintahan di Negara Brunei 
Darussalam. Dari perjuangan, pengorbanan, 
kesusahan dan kepayahan yang diperjuangkan 
Kesultanan Melayu Islam, pembesar-pembesar 
Negara dan pahlawan-pahlawan serta tokoh-tokoh 
agama dari dahulu kala, hinggalah kini  
memperjuangkan agama Islam dan bangsa ,  telah 
banyak membentuk dasar Negara yang menjadi asas 
terpenting di Negara Brunei Darussalam.  
Selain itu juga, menjadikan dasar Negara konsep 
Melayu Islam Beraja (MIB) sebagai yang teratas dan 
rujukan, kementerian-kementerian yang menjadi 
pentadbir di Brunei mempunyai dasar-dasar yang 
seiringan dengan dasar MIB itu telah banyak 
membentuk amalan nilai-nilai Islam di Brunei 
sebagai cara hidup. Untuk menerapkan nilai-nilai 
Islami ke dalam diri masyarakat Brunei yang 
mempunyai adat dan kepercayaan yang sangat kuat 
kepada Hindu dahulu kala, adalah tugas yang sangat 
mencabar, kerana bukanlah mudah untuk mengubah 
paradigma dan kepercayaan hidup seseorang. Akan 
tetapi, rahmat dan hidayah daripada Allah itulah 
yang telah menjadikan Brunei Darussalam sebagai 
Negara Islam. Banyak usaha-usaha yang telah 
dilakukan dan sedang dijalankan oleh pihak Kerajaan 
atau swasta di Brunei untuk penerapan nilai-nilai 
Islam yang sepenuhnya kepada masyarakat Islam di 
Brunei. 

Kerasmian Agama Islam di dalam perlembagaan di 
Brunei Darussalam, jelas apabila KDYMM sendiri 
pernah bertitah : 

Beta percaya rakyat Beta yang dikasihi sekalian sedia 
memahami bahawa perkembangan-perkembangan 
bahagian Ugama yang telah dlancarkan dengan 
baiknya itu adalah merupakan pada keseluruhannya 

sebagai Alat atau Sistem untuk terus mencapai 
satu matlamat yang menjadikan Islam itu sebagai 
satu cara hidup yang lengkap dan penuh dengan 
nikmat bagi keseluruhan rakyat dan penduduk di 
Negeri Brunei Darussalam ini…. 

Jelas disini menunjukkan, KDYMM sendiri 
menyokong dan mengharap sepenuhnya untuk 
penerapan nilai-nilai Islam di Negara Brunei 
Darussalam.  
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 ABSTRAK 
 

Falsafah Melayu Islam 
Beraja, Teori Umran, 
Acuan Islam 

 Falsafah Melayu Islam Beraja (MIB) diistyihar dan dimasyhurkan sebagai konsep 
aspirasi nasional yang unik, dinamik, progresif dan bersepadu yang dengan jelas 
menunjukkan bahawa Melayu, Islam dan Beraja akan dijadikan oleh negara sebagai 
dasar negara di dalam berfikir, bertindak, menilai dan merancang keseluruhan hidup 
berbangsa, bernegara dan berugama. Melalui konsep dan dasar ini, kita dapat 
menentukan dan menitik-beratkan kesesuaian sesuatu pembangunan yang hendak 
dilaksanakan iaitu bersesuaian dengan calak kebruneian dan pemerintahan beraja 
serta yang paling penting tidak bercanggah dengan hukum dan peraturan Allah 
Subhanahu Wata’ala. Di samping itu, MIB juga merupakan asas untuk integrasi 
kebangsaan Brunei dan dijadikan sumber rujukan, panduan serta idea untuk 
pembentukkan calak identiti kebruneian. Konsep MIB juga menegaskan bahawa 
negara Brunei Darussalam adalah sebuah negara Melayu yang mengutamakan dan 
melaksanakan nilai-nilai Islam yang benar dengan mengekalkan sistem 
pemerintahan Melayu yang dipimpin oleh Sultan dan nilai-nilai luhur bangsa Melayu, 
bahasa, adat resam dan kebudayaan Melayu yang tidak bercanggah dengan nilai-nilai 
Islam. Falsafah MIB dilihat mempunyai persamaan dan dapat dikaitkan serta 
digabungkan dengan teori umran kerana kedua-duanya dilihat dapat saling bantu-
membantu diantara satu sama lain iaitu falsafah MIB bertindak sebagai dasar negara 
manakala teori umran bertindak sebagai acuan pembangunan negara. Teori umran 
yang bertindak sebagai acuan pembangunan ini mampu menguatkan lagi dasar 
negara dan sama sekali tidak menggugat apa-apa jua yang telah diterapkan di dalam 
falsafah MIB. Kesepaduan yang diterapkan melalui konsep MIB yang bertindak 
sebagai dasar dan teori umran yang bertindak sebagai acuan semestinya akan 
membawa kepada kemakmuran berbangsa, bermasyarakat, beraja, beragama dan 
bernegara serta akan mampu mewujudkan kemakmuran alam sejagat. 
 
 

Pendahuluan 
Melayu dalam MIB: Pengertian Melayu membawa 
maksud bahawa Brunei Darussalam adalah sebuah 
Negara Melayu yang di dalamnya terdapat satu 
masyarakat yang bersatu-padu dan mengamalkan 
nilai-nilai luhur kebudayaan Melayu dan identiti 
kebruneian yang menjadikan Islam sebagai panduan 

dan teras utama. Melayu dalam MIB juga memberi 
makna penzahiran dan  pengukuhan nilai-nilai luhur, 
adat resam dan kebudayaan melayu. Unsur Melayu 
juga dilihat daripada pelbagai aspek termasuk 
sumbangan orang melayu melalui idea dan tenaga 
kerja terhadap pembangunan negara di dalam semua 
bidang sama ada yang berkaitan dengan bidang 
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politik, teknologi maklumat, perekonomian, 
perdagangan, pendidikan, perusahaan, kebudayaan, 
penguasaan sains dan teknologi yang dapat 
memperlihatkan dan menonjolkan bahawa orang-
orang Melayu mampu dan berupaya untuk 
meningkatkan diri, berinovasi, kreatif, berani dan 
mampu bersaing dengan bangsa-bangsa lain. Ini 
menunjukkan bahawa Negara Brunei Darussalam 
menginginkan kesinambungan bersepadu yang mana 
unsur melayu yang dominan ini tidak boleh disalah 
tafsir dan bukan satu penyataan yang menjurus 
kepada anti bukan Melayu tetapi untuk 
menunjukkan kesebatian bangsa Melayu yang 
menjadi pribumi ini telah wujud sekian lama. Untuk 
mengukuhkan lagi hujah ini, bangsa Melayu 
sememangnya dilihat sentiasa menjalinkan 
hubungan muhibah atas dasar saling hormat-
menghormati dengan bangsa lain dengan penuh 
harmoni. 
 
Islam dalam MIB : Agama Islam sifatnya adalah 
sempurna dan peranan utamanya ialah mengatur 
sistem kehidupan dan penghidupan di dalam semua 
aspek sama ada sebagai individu  ataupun 
masyarakat di dalam pelbagai hubungan antaranya 
hubungan manusia dengan Allah, manusia dengan 
manusia dan manusia dengan alam sekeliling. Ini 
menunjukkan bahawa segala aspek yang diterapkan 
di Brunei adalah sentiasa tertakluk kepada hukum 
dan etika Islam. Islam adalah teras utama di dalam 
falsafah Melayu Islam Beraja yang akan menonjolkan 
nilai-nilai dan unsur-unsur kebaikan, kebajikan dan 
bermanfaat bagi semua lapisan rakyat sama ada 
orang Islam atau bukan Islam yang terjalin di dalam 
suasana yang aman, sejahtera dan saling hormat-
menghormati. Islam dalam MIB juga memberi 
maksud bahawa Islam adalah agama rasmi negara. 
Pengakuan Islam sebagai agama rasmi negara 
sememangnya menunjukkan dan menegaskan 
bahawa Islam adalah sistem yang memandu 
kehidupan dan hala tuju raja, rakyat dan 
pembangunan di negara ini. Salasilah Raja-Raja 
Brunei yang terdapat pada Batu Tarsilah di Makam 
Diraja, Bandar Seri Begawan yang ditulis oleh Khatib 
Haji Abdul Latif (1221H/1807M) menyatakan: 

Maka adalah yang pertama kerajaan di negeri Brunei 
dan membawa ugama Islam dan mengikut shariat 
Nabi kita Muhammad Shallalahu ‘alaihi Wasallam di 
negeri Brunei iaitu Paduka Seri Sultan Muhammad. 

Dengan wujudnya Islam sebagai teras utama, 
penegasan bahawa Raja adalah ketua negara, ulil 
amri dan payung Allah Subhanahu Wata’ala dimuka 
bumi Brunei yang menjalankan syariat Islam dan 
masyarakat melayu sebagai rakyat bertindak 
mendukung dan menyokong kewujudan raja dan 
kedaulatan baginda terutama dengan wujudnya nilai 
taat-setia kepada raja sebagai ulil-amri bagi rakyat 
dan penduduk yang bermastautin di negara ini.  

Beraja dalam MIB: Pengertian beraja bermaksud 
sistem kerajaan atau pemerintahan beraja, sistem 
rakyat mempunyai raja dan rakyat perlu taat dan 
setia kepada raja yang mana titah raja mesti 
dijunjung dan dilaksanakan. Sistem beraja juga 
menunjukkan kerajaan bersultan dan beraja. Brunei 
Darussalam sebagai sebuah kesultanan Melayu Islam 
telah memilih corak pemerintahan negara beraja 
sejak mula ia mengenal Islam secara rasmi iaitu sejak 
pemerintahan Sultan Muhammad Shah. Raja atau 
Sultan adalah pemimpin, pentadbir dan penaung 
kepada kemaslahatan rakyat di Brunei. Salah satu 
faktor utama yang menyebabkan keutuhan sistem 
beraja di Brunei ialah dengan wujudnya 
kesepakatan, kesatuan dan perpaduan di hati rakyat 
Brunei itu sendiri. Raja dalam Islam adalah 
pemegang amanah besar yang mengendalikan dan 
menjalankan sistem kerajaan dan pemerintahan 
dengan cara yang adil dan saksama serta penuh 
ihsan menurut landasan-landasan hukum dan 
peraturan Allah Subhanahu Wata’ala. Ini kerana 
kuasa memerintah itu adalah kurnia dan amanah 
dari Allah Subhanahu Wata’ala. Pemerintahan beraja 
di dalam MIB ini juga adalah penegasan dan 
pengukuhan sistem pemerintahan melayu dengan 
kuasa pemerintahan yang tertinggi terletak di tangan 
Sultan yang berdaulat. 

 

Rumusan Melayu Islam Beraja 

Melayu Islam Beraja merupakan falsafah negara 
Brunei Darussalam yang membawa erti bahawa 
Negara Brunei Darussalam adalah sebuah negara 
Melayu yang berpandukan kepada ajaran-ajaran 
Islam yang mana sultan atau raja sebagai pemerintah 
tertinggi negara. Ini berdasarkan undang-undang 
perlembagaan Negeri Brunei 1959, Pemasyhuran 
Mengangkat Raja dan Melantik Pemangku Raja dan 
Undang-Undang Taraf Kebangsaan 1961. Majlis 
Tertinggi Kebangsaan Melayu Islam Beraja telah 
bermesyuarat mengenai rumusan takrif Melayu 
Islam Beraja dan berdasarkan pandangan yang di 
buat oleh Kementerian Undang-Undang, maka 
perbincangan tersebut telah merumuskan bahawa 
Melayu Islam Beraja mempunyai tiga unsur 
komponen penting atau integral yang memperakui: 

Melayu: Hak bangsa Melayu yang terdiri daripada 
tujuh puak jati bangsa Melayu yang dinamik dan 
dominan menjadi sandaran kehidupan beraja, 
berkeluarga, bermasyarakat, berbangsa dan 
bernegara. Menurut Undang-Undang Taraf 
kebangsaan Brunei 1961, tujuh puak jati dari bangsa 
Melayu Brunei ialah Belait, Bisaya, Brunei, Dusun, 
Kedayan, Murut dan Tutong. 

Islam: Agama rasmi negara menurut akidah Ahli 
Sunnah Waljamaah Mazhab Shafi’e yang dihayati 
menjadi cara hidup yang lengkap, sempurna dan 
unggul. 
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Beraja : Pemerintahan Beraja iaitu Sultan selaku 
pemimpin dan penaung kepada rakyat, baginda 
memegang amanah Allah bagi menjalankan kuasa 
tertinggi memerintah negara. 

 

Konsep dan peranan falsafah MIB 

Falsafah Melayu Islam Beraja (MIB) merupakan 
konsep nasional yang menjadi kebanggaan dan 
kemegahan negara kerana ia berjaya melahirkan 
sebuah kerajaan Islam tulen yang memerintah di 
negara ini sejak berabad-abad lamanya dari dahulu 
hingga sekarang yang bernaung di bawahnya 
pelbagai kaum, bangsa dan agama yang telah 
diberikan layanan yang adil lagi saksama. Negara 
Brunei Darussalam mengalami pelbagai zaman di 
dalam menegakkan dan memperkasakan MIB yang 
bermula daripada zaman pengasasan, zaman 
keemasan, zaman ujian dan ketahanan, zaman 
pemulihan dan akhirnya sampai ke zaman 
penegakan yang membawa kepada satu calak identiti 
kebruneian yang bersepadu. Konsep nasional MIB ini 
telah dimasyhurkan dan diisytiharkan oleh KDYMM 
Paduka Seri Baginda Sultan Haji Hassanal Bolkiah 
sendiri sempena hari yang bersejarah iaitu hari 
pemasyhuran kemerdekaan Brunei pada 1 Januari 
1984, antaranya: 

Negara Brunei Darussalam adalah dengan 
izin serta limpah kurnia Allah Subhanahu 
Wata’ala akan untuk selama-lamanya kekal 
menjadi sebuah Negara Melayu Islam Beraja 
yang merdeka, berdaulat dan demokratik 
bersendikan kepada ajaran-ajaran Ugama 
Islam menurut Ahli Sunnah Waljamaah dan 
dengan berasaskan kepada keadilan, 
ketenteraman dan keselamatan, kebajikan 
serta kebahagiaan bagi rakyat beta, dan 
demikian juga pemeliharaan perhubungan 
persahabatan di kalangan antarabangsa 
atau dasar saling hormat menghormati 
terhadap kemerdekaan, kedaulatan, 
persamaan dan keutuhan (kukuh) wilayah 
bagi semua negara yang bebas dan campur 
tangan dari luar negeri 

 

Melalui titah ini menunjukkan kepentingan MIB dan 
peranannya di dalam menjadi penentu calak Brunei 
di dalam semua perkara termasuk pembangunan. 
MIB juga menjadi norma dalam kehidupan 
berbangsa dan bernegara, garis pandu dalam 
pembentukan peribadi, perwatakan identiti dan juga 
menjadi asas perumusan dasar negara. Konsep MIB 
ini sememangnya menfokuskan mengenai tiga 
perkara utama iaitu Islam bertindak sebagai teras 
dan pemangkin, masyarakat Melayu Brunei sebagai 
pengerak dan Raja sebagai peneraju melalui sistem 
pemerintahannya. Fokus MIB ini sangat unik kerana 
menjadikan Islam sebagai teras yang mana mampu 

menjadikan kedudukan MIB lebih kukuh untuk 
menjamin kelangsungan dan ketahanannya serta 
mampu berfungsi bagi mendokong raja dan rakyat 
Brunei di dalam menghadapi pelbagai dugaan dan 
rintangan yang dilalui secara khasnya dan 
mempertahankan kelangsungan serta kedaulatan 
negara Brunei Darussalam secara amnya. Gabungan 
daripada tiga perkara ini mampu mewujudkan 
sebuah kerajaan Islam yang terbaik, terunggul dan 
adil untuk menjaga kemaslahatan semua lapisan 
masyarakat dan penduduk di negara ini sama ada 
mereka beragama Islam ataupun tidak serta dapat 
menjadikan Brunei sebuah negara yang aman lagi 
makmur. 

Brunei Darussalam telah mengambil satu langkah 
yang bijak dengan menjadikan falsafah MIB sebagai 
dasar negara untuk dijadikan panduan dan rujukan. 
Ini menunjukkan bahawa pembangunan yang 
dilaksanakan di Brunei bukanlah pembangunan yang 
sifatnya kosong tetapi pembangunan yang 
menerapkan hukum dan peraturan Allah Subhanahu 
Wata’ala untuk menentukan hala tuju raja dan 
rakyatnya. Pengamalan dan pengamatan falsafah 
MIB ini telah menjadikan Brunei sebuah negara 
makmur dan berdaulat yang akhirnya akan 
membawa ke mercu kejayaan yang diredhai Allah 
baik untuk duniawi mahupun ukhrawi.  Ini 
bersesuaian dengan titah KDYMM Paduka seri 
Baginda dan Yang Di-Pertuan Negara Brunei 
Darussalam sempena Hari Raya Aidiladha 
1417H/1997M pada 17 April 1997, antaranya: 

Beta suka menegaskan bahawa ajaran-
ajaran agama Islam akan tetap dihayati dan 
dipakai untuk memandu pembangunan 
ummah. Kerana kita adalah kurang yakin 
dengan kemajuan-kemajuan yang kosong 
dari agama, sekalipun ada orang lain yang 
tidak sependapat dengan kita 
 

Konsep MIB ini dimasyhurkan adalah bertujuan 
untuk mengekalkan calak identiti kehidupan 
masyarakat di Brunei. MIB adalah sebahagian 
konsep dalam rangkaian aspirasi nasional yang 
menekankan konsep kenegaraan Brunei iaitu Brunei 
adalah negeri Melayu yang dibentuk dengan 
mendapat calaknya daripada unsur dan pengaruh 
Islam. Manakala rakyat berkerjasama dengan sistem 
pemerintahan beraja yang diperintah oleh sultan-
sultan Melayu yang beragama Islam. Peranan utama 
MIB ialah mewujudkan sifat penyatuan dan 
perpaduan diantara raja dan rakyat  ke arah 
melakukan kebaikan dan ketakwaan iaitu rakyat 
membantu raja dan raja membantu rakyat dengan 
Islam bertindak sebagai panduan iaitu penentu hala 
tuju di dalam pembangunan. Ini bersesuaian dengan 
firman Allah Subhanahu wata’ala dalam surah al-
Maidah ayat dua : 

﴾ ٱلتَّقۡوَى   وَ  ٱلۡبرِ  وَتعََاوَنوُاْ عَلىَ  ﴿  
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Maksudnya: Dan tolong-menolonglah kamu dalam 
kebajikan dan ketakwaan 

MIB bukanlah satu konsep yang terbatas atau terhad 
tetapi ia merupakan satu konsep yang terbuka. 
Maksud terbuka di sini ialah peranan MIB itu meluas 
dan perlu dimanfaatkan dengan sebaiknya di 
segenap ruang dan peluang bagi memastikan 
matlamat yang dituju terlaksana sama ada dari segi 
politik, ekonomi, sosial dan alam sekitar. Ini selari 
dengan hasrat dan titah KDYMM Paduka Seri 
Baginda Sultan Dan Yang Di-Pertuan Negara Brunei 
Darussalam sempena majlis pertandingan membaca 
al-Quran bahagian dewasa peringkat kebangsaan 
1411H/1991M pada 12 Julai 1991, antaranya: 

Kita masih sahaja terus terbuka, iaitu tidak 
menolak sebarang unsur atau nilai yang 
baik sama ada datang dari Asia ataupun dari 
Barat. Cuma ukuran kebaikan itu bagi kita 
ialah ukuran Brunei yang hanya menerima 
nilai-nilai sesuai dengan kita sahaja. 
 

Apa yang dapat disimpulkan ialah konsep MIB tidak 
menolak idea, usaha dan strategi yang cuba 
diterapkan di Brunei tetapi semua itu mestilah 
mengambil kira nilai-nilai MIB yang kita pegang 
selama ini. Konsep MIB ini sangat bersesuaian dan 
selari dengan Islam kerana Islam membenarkan 
umatnya mencontohi atau mempraktikkan perkara-
perkara yang baik dan bersesuaian demi menjaga 
kemaslahatan semua selagi mana perkara itu tidak 
bertentangan dengan hukum dan peraturan Allah 
Subhanahu Wata’ala. Ini membuktikan bahawa 
konsep MIB sebagai dasar pembangunan di Brunei 
sangat relevan dan peranan yang dimainkan melalui 
konsep MIB menjurus kepada keseimbangan dan 
kesepaduan yang natijahnya membawa kepada 
kemakmuran dan kesejahteraan hidup 
bermasyarakat dan bernegara. 

Contoh: Teknologi, kemudahan ini sememangnya 
wujud dan ditimbulkan oleh para pakar diluar sana 
dan diterapkan serta digunakan di Brunei bagi 
memudahkan lagi pelaksanaan pembangunan di 
Brunei. Semakin lama semakin rancak kemudahan 
teknologi bertapak di Brunei dan penggunaannya 
telah hampir merangkumi semua aspek dan bidang 
untuk memudahkan lagi proses pembangunan itu 
dilaksanakan. Ini menunjukkan bahawa Brunei 
sememangnya terbuka kepada nilai dan unsur yang 
datang dari luar tetapi keterbukaan itu tetap ada 
batasnya iaitu masih saja menerapkan falsafah MIB 
sebagai panduan bagi mengawal apa jua unsur dan 
nilai yang tidak baik atau tidak bersesuaian untuk 
diketepikan terutama yang berkaitan dengan nilai-
nilai Islam. Manakala nilai dan unsur yang baik 
diambil, dikaji, diterapkan dan dipraktikkan 
mengikut kesesuaian tetapi masih juga diberi 
perhatian yang sewajarnya supaya ia sentiasa berada 
dilandasan yang lurus dan betul serta tidak 
bercanggah dengan falsafah MIB terutama perkara 

yang berkaitan hukum dan peraturan Allah 
Subhanahu Wata’ala.  

Falsafah MIB menjadi falsafah Negara adalah 
berasaskan kepada warisan sejarah kesultanan 
Brunei yang wujud sejak penubuhan kesultanan 
Melayu Brunei yang pertama pada pertengahan 
kedua abad ke-14 Masihi lagi. Pemasyhuran 
kemerdekaan dengan dasar dan falsafah MIB 
menunjukkan bahawa Brunei kembali kepada 
sejarah pengislaman Brunei yang memilih gelaran 
Sultan yang bertanggungjawab dalam urusan agama 
dan negara. Sejak daripada itu, raja-raja Brunei 
memerintah menurut ajaran dan hukum Islam. 
Manakala bangsa Melayu sebagai rakyat kekal 
beramal dengan ajaran Islam dengan beridentitikan 
keislaman dan kebruneian. Falsafah MIB juga 
menunjukkan Brunei Darussalam adalah sebuah 
kerajaan Melayu Islam yang bersultan dan beraja 
yang mampu mewujudkan sebuah kerajaan Islam 
yang adil bagi semua lapisan masyarakat. Ini ada 
dinyatakan oleh KDYMM Paduka Seri Baginda Sultan 
dan Yang Di-Pertuan Negara Brunei Darussalam, 
antaranya: 

Konsep Melayu Islam Beraja ini sebenarnya bukan 
konsep baharu, tetapi sudah lahir semenjak 
beberapa abad lagi. Ianya tidak lebih daripada 
menunjukkan bentuk dan corak sesebuah kerajaan 
Brunei Darussalam yang tulen, kerajaan Melayu 
Islam yang bersultan dan beraja, dan sebagai sifatnya 
sebuah kerajaan Islam, maka ia adalah terbaik dan 
terunggul serta paling adil terhadap semua lapisan 
masyarakat dan penduduk di negeri sama ada 
mereka itu beragama Islam atau pun tidak.1 

 

Menurut pandangan Pengiran Dato Dr Haji 
Mohammad bin Pengiran Haji Abdul Rahman 
bahawa salah satu faktor yang yang menyebabkan 
keutuhan sistem kesultanan ini ialah kerana 
wujudnya persatuan dan perpaduan di hati rakyat 
jelata untuk bernaung di bawah satu bendera iaitu 
Kesultanan Melayu Islam. Penubuhan kesultanan 
Melayu Islam yang telah menjadikan Islam teras 
utama negara banyak memberi impak yang besar 
kepada raja dan rakyat di Brunei. Ini dapat 
dibuktikan dengan wujudnya konsep taat-setia yang 
tidak berbelah bahagi kepada Sultan, iaitu konsep 
“Sultan tidak boleh zalim dan rakyat tidak boleh 
derhaka kepada Sultan”. Konsep Sultan tidak berlaku 
zalim dan rakyat pula tidak menderhaka yang 
diterapkan di dalam falsafah MIB sememangnya 
telah wujud sekian lamanya dan masih lagi 
berterusan digunakan sehingga sekarang. Dalam erti 
kata lain, raja adalah payung rakyat dan rakyat 
sangat mementingkan hubungan dengan raja. Ikatan 
yang kukuh dan erat di antara raja dan rakyat yang 
berpandukan kepada Islam telah menghasilkan 
                                                           
1 Pelita Brunei, 8 Ogos 1990, Hlm. 2. 
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kesinambungan yang bersepadu. Ini bersesuaian 
dengan hadis yang diriwayatkan oleh Imam al-
Baihaqi daripada Ibnu ‘Umar  : 

)) إن السلطان ظل الله في الأرض يأوي إليه كل 
مظلوم من عباده فإذا عدل كأن له الأجر وعلى 

 2الرعية الشكر ((
Maksudnya: “Sultan itu (sebagai) naungan 
Allah di bumi. Setiap orang yang teraniaya 
dari hambaNYa (Allah) akan berlindung 
kepadanya (Sultan) maka jikalau raja itu 
adil adalah baginya ganjaran pahala dan 
rakyat hendaklah bersyukur”. 

 

Jika diamati dengan teliti, konsep taat-setia yang 
diterapkan di dalam falsafah MIB ini ada hubung-
kaitnya dengan Islam kerana konsep ini berasaskan 
Islam di mana raja mesti berlaku adil dan tidak 
menzalimi rakyat, sementara rakyat pula mestilah 
patuh kepada raja atau pemerintah selama mana 
perintahnya tidak menyuruh kepada melakukan 
maksiat dan kemungkaran. Bukti mengenainya ada 
tercatat di dalam sejarah iaitu melalui dasar negara 
yang terbentuk selepas pelantikan Abu Bakr 
radhiallahu ‘anhu. Dasar tersebut ada menyebutkan 
mengenai ketaatan kepada pemerintah adalah satu 
tuntutan selagi pemerintah mentaati Allah dan 
apabila pemerintah mengingkari ketaatan kepada 
Allah maka tidak lagi menjadi kewajipan kepada 
rakyat mentaatinya. Semua ini adalah perintah yang 
ada dinyatakan di dalam al-Quran dan As-sunnah. 
Dalam Surah an-Nisa ayat 59 : 

َٰٓأيَُّهاَ  اْ أطَِيعُواْ  ٱلَّذِينَ  يَ  َ ءَامَنوَُٰٓ سُولَ وَأطَِيعُواْ  ٱللَّّ  ٱلرَّ
﴾ ٱلۡأمَۡرِ وَأوُْليِ   مِنكُمۡ 

Maksudnya: “Wahai orang-orang yang 
beriman taatilah Allah dan taatilah Rasul 
dan para pemimpin (ulil amri) daripada 
kalangan kamu”. 
 

Diriwayatkan oleh Abu Hurairah bahawa Nabi 
Shallallahu ‘alaihi Wasallam bersabda : 

من أطاعني فقد أطاع الله، ومن عصاني فقد 
عصى الله، ومن يطع الأمير فقد أطاعني، ومن 

 3يعص الأمير فقد عصاني.
Maksudnya: “Sesiapa yang mentaatiku 
sesungguhnya dia mentaati Allah dan 
sesiapa mengingkariku maka sesungguhnya 
dia mengingkari Allah, dan sesiapa mentaati 
pemimpin sesungguhnya dia mentaatiku 
dan sesiapa yang mengingkari pemimpin 
sesungguhnya dia mengingkariku”. 

                                                           
2 Hadith riwayat al-Baihaqi. Ahmad bin al-Husain al-
Baihaqi. (1424H). Shu ‘ab al-Iman. No. Hadith: 6984. 
Riyadh: Maktabah al-Rushd. J.9. Hlm. 475. 
3 Al-Bukhari. Muhammad bin Ismail. Sahih al-Bukhari. No. 
Hadith: 7137. Jordan: Bait Afkar Ad-Dawliyyah. Hlm. 800. 

 

Apa yang dapat difahami ialah MIB merupakan 
kesinambungan daripada Islam, rakyat dan raja. 
Ketiga-tiga ini memainkan peranan yang besar dan 
penting di dalam membina pembangunan bersepadu. 
Falsafah MIB sebagai dasar pembangunan negara 
adalah sangat relevan dan bersesuaian kerana 
peranan MIB mampu bertindak sebagai panduan dan 
rujukan raja dan rakyat di Brunei. Manakala konsep 
keterbukaan yang ada pada MIB menunjukkan 
bahawa Brunei tidak menolak perubahan yang 
berlaku kerana perubahan-perubahan tersebut ada 
kalanya sangat diperlukan oleh masyarakat dan 
negara tetapi apa yang penting dan dititik-beratkan 
ialah kesinambungan di dalam perubahan tersebut 
mestilah berasaskan hukum dan peraturan yang 
sudah ditentukan oleh Allah Subhanahu Wata’ala 
untuk manusia yang bertindak sebagai hambaNya di 
muka bumi ini. 

Hasil daripada kesinambungan yang diterapkan di 
dalam falsafah MIB secara tidak langsung telah 
berjaya membuktikan, mencerminkan dan 
menunjukkan imej Islam yang hakiki dan sebenar 
yang mana telah terbukti dengan adanya sebuah 
kerajaan Melayu Islam Beraja yang berdaulat 
sehingga ke hari ini. Diantara peranan utama yang 
berjaya diterapkan melalui konsep MIB di Brunei 
ialah nilai-nilai Islam diberi keutamaan dan dijadikan 
pasak atau teras negara, pengukuhan kedaulatan 
kesultanan Melayu Islam Beraja dan perpaduan 
masyarakat yang ada di Brunei tidak kira bangsa dan 
agama. Semua ini adalah berkat bagi Brunei yang 
menjadikan Islam sebagai teras utama di dalam 
falsafah MIB iaitu dalam erti kata lain Brunei tidak 
mengabaikan hubungannya dengan Allah Subhanahu 
Wata’ala. Dengan adanya jalinan hubungan dengan 
Allah Subhanahu Wata’ala, maka jaminan keamanan 
dan kedamaian pun akan terjalin.  

 

Teori Umran 
Dari segi bahasa, ‘umran terhasil dari kata akar ‘a ma 
ra yang membawa maksud melimpah ruah dan 
kemakmuran disebabkan ramai penduduk dan 
banyak perusahaan perniagaan, perindustrian dan 
pertanian.4 Dari kata akar yang sama lahir pula 
perkataan ‘amir dan ma’mur bererti kawasan yang 
‘umran mempunyai penduduk yang ramai, 
berkembang maju, berilmu, berbudaya tinggi kerana 
adanya kerjasama dan kemuafakatan masyarakat 
serta keadilan di pihak pemerintah. Secara umum, 
dari segi bahasa merujuk kepada keadaan dan 
suasana yang aman makmur, maju, berilmu, kaya-
raya, mewah, ramai penduduk, mempunyai peluang 
pekerjaan dan tidak wujud pengangguran.5  
                                                           
4 Abd al-Sallam Harun. (1960-1961). Al-Mu‘jam al-Wasit. 
Mesir: Majma’ al-Lughah al-‘Arabiyyah. Jilid 2. Hlm. 632-
633. 
5 . Hlm 632-633. Ibid
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Manakala dari segi istilah, ‘umran mempunyai 
makna yang pelbagai dan makna tersebut bermula 
dengan perkataan tarikh (sejarah) diikuti ijtima’ 
insani (kerjasama dan tindak-tanduk masyarakat 
dan diakhiri dengan ‘umran (kemakmuran) 
sepertimana menurut Ibn Khaldun bahawa sejarah 
terjadi hasil tindak-tanduk masyarakat yang 
mencetuskan kemakmuran alam semesta. 

Asas umran dibina atas tiga prinsip iaitu sejarah 
(tarikh), kerjasama masyarakat (ijtima’ insani) dan 
alam semesta (al-kawn). Daripada sejarah, kita dapat 
mengambil pengajaran, membuat kajian dan menilai 
untuk dijadikan panduan atau rujukan bagi 
memperbaiki kehidupan di masa akan datang. 
Kemudian insan adalah peneraju dan pengerak 
kepada pembaikan serta sikap kerjasama diantara 
mereka merupakan perkara utama di dalam 
menjayakannya. Pembaikan memerlukan kepada 
alam (al-kawn) kerana tanpa adanya alam semua 
perkara yang dilakukan tidak akan terhasil.  Jika kita 
amati bersama tiga prinsip ini di dalam konteks 
pembangunan, kita akan dapati beberapa perkara 
utama yang perlu wujud untuk diambil perhatian 
iaitu: 

Pertama : apa dasar, acuan dan rangka 
pembangunan? Melalui sejarah, kita dapat mengkaji 
terlebih dahulu apa dasar, acuan dan rangka 
pembangunan yang hendak dilaksanakan iaitu 
dengan mengambil ikhtibar dan pengajaran melalui 
pembangunan yang lalu dengan meneliti 
pembangunan yang telah dibina dan kesan 
daripadanya.  

Kedua : Siapa peneraju dan pengerak kepada 
pembangunan dan apa sifat utama yang perlu 
dimiliki oleh mereka untuk menjayakannya? 
Peneraju dan pengerak bagi sesebuah pembangunan 
semestinya masyarakat, ini kerana manusia adalah 
khalifah di muka bumi ini dan 
dipertanggungjawabkan di dalam memakmurkan 
bumi. Manakala sifat utama bagi sebuah masyarakat 
yang membangun ialah berkerjasama antara satu 
dengan yang lain yang mana boleh menghasilkan 
suatu natijah yang besar lagi bermanfaat.  

Ketiga : Apa yang hendak dibangunkan? 
Pembangunan semestinya memerlukan kepada alam 
semesta (al-kawn) kerana dengan wujudnya alam, 
maka wujudlah juga sistem bernegara, sistem 
ekonomi, penjagaan alam sekitar dan seumpamanya. 
Tanpa alam (al-kawn) semua ini tidak akan wujud 
dan pembangunan pasti tidak akan terhasil sama ada 
dari segi rohani mahupun jasmani.  

Ini jelas menunjukkan bahawa ketiga-tiga elemen 
(sejarah, tindak-tanduk masyarakat dan alam) ini 
berinteraksi antara satu sama lain yang digerakkan 
oleh asabiah sehingga melahirkan dawlah dan 
kemakmuran. Melalui kaedah inilah Ibn Khaldun 

mendefinisikan ‘umran sebagai “suatu fenomena 
sosial yang digerakkan oleh sekumpulan masarakat 
yang bekerjasama/bermuafakat di kawasan kota 
atau desa dalam sebuah negara yang berdaulat dan 
berpengaruh bagi tujuan memenuhi keperluan hidup 
yang selesa dan makmur sama ada dari segi rohani 
dan jasmani berpandukan agama dan akhlak serta 
hukum dan peraturan kejadian alam dan manusia 
ciptaan Allah Subhanahu Wata’ala. 

Al-Quran Al-Karim merupakan sumber utama teori 
umran dan dengan inilah konsep dan asas 
pembangunan Islam dibina. Al-Quran juga 
merupakan sumber segala ilmu termasuk ilmu 
pembangunan, ilmu sosiologi dan ilmu tarikh serta 
ilmu-ilmu lain yang berkaitan dengan kehidupan dan 
pembangunan. Aspek sejarah merupakan fokus 
utama al-Quran di mana tidak kurang 1/6% daripada 
ayat-ayat al-Quran mengenai kisah (sejarah) para 
nabi dan rasul serta umat-umatnya terdahulu. 
Melalui al-Quran juga lahirlah ilmu historiografi 
Islam yang membincangkan mengenai kepentingan 
sejarah dan kaitannya dengan pembangunan yang 
terhasil daripada kisah para nabi dan rasul bersama 
umatnya terdahulu. Melalui historiografi Islam, 
tercetuslah juga pemahaman baru mengenai sejarah 
terutama dari sudut konsep dan falsafahnya 
berdasarkan ajaran Al-Quran dan Al-Sunnah serta 
syariat Islam yang juga menghasilkan teori umran.  
Menurut teori sains sosial dan kemanusian, 
pembangunan merupakan sebahagian daripada 
proses perubahan sosioekonomi yang menyeluruh 
bagi tujuan pembangunan masyarakat dan negara. 
Pembangunan menyeluruh ialah pembangunan yang 
terancang dan dirancang yang melibatkan 
pembangunan rohani dan jasmani. Pembangunan 
yang terancang dan dirancang memerlukan akal 
sebagai idea perancangan dan menjadikan al-Quran 
serta al-Sunnah sebagai panduan kepada 
perancangan akan menghasilkan pembangunan 
bersepadu yang membawa kepada kemakmuran 
sejagat kerana sebaik-baik perancang ialah Allah 
Subhanahu Wata’ala. 

Teori ‘umran merupakan teori pembangunan islamik 
yang telah wujud sejak abad ke-14 masihi yang 
dicetuskan oleh pemikir Islam Ibn khaldun bagi 
memupuk kesedaran umat Islam untuk 
mengembalikan kekuatan umat Islam mengenai isu 
pembangunan menerusi idea-idea baru yang selari 
dengan ajaran-ajaran Al-Quran dan As-Sunnah. Teori 
ini adalah gabungan daripada ilmu sejarah, ilmu 
sosiologi dan ilmu alam tabi’e yang telah dijelaskan 
oleh Ibn Khaldun sendiri melalui nukilannya iaitu 
sejarah terjadi hasil tindak-tanduk masyarakat yang 
mencetuskan kemakmuran alam semesta. Teori ini 
merupakan teori global kerana fokusnya ialah alam 
sejagat yang terangkum di dalamnya pelbagai 
disiplin ilmu pengetahuan bagi menangani isu-isu 
global khususnya perkara-perkara yang berkaitan 
dengan pembangunan. Teori ini mengambil kira tiga 
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aspek utama yang dijadikan asas iaitu sejarah, 
manusia dan alam seperti yang telah diterangkan 
sebelum ini.  

Manusia merupakan kejadian Allah Subhanahu 
Wata’ala yang hidup berkelompok-kelompok dan 
berpuak puak (bermasyarakat) dan telah melahirkan 
sejarah untuk dijadikan ikhtibar bagi membina masa 
hadapan masyarakat dan negara melalui sistem 
politik, ekonomi dan sosial serta alam fizikal dengan 
berpandukan kepada hukum agama dan akhlak. 
Kemakmuran berpunca daripada fitrah kejadian 
alam dan manusia yang berinteraksi antara satu 
dengan yang lain menerusi hukum dan peraturan 
ciptaan Allah Subhanahu Wata’ala supaya manusia 
boleh hidup serta melaksanakan tanggungjawabnya 
sebagai Khalifah Allah di muka bumi ini. Manusia 
dipertanggungjawabkan bagi mengurus kehidupan 
dan pembangunan masyarakat serta negara bagi 
tujuan untuk meraih atau mendapatkan keredhaan 
Allah Subhanahu Wata’ala. Alam semesta yang Allah 
ciptakan ini sentiasa bergerak dan beredar siang dan 
malam, hari demi hari, bulan demi bulan dan tahun 
demi tahun, dan peredaran ini berlaku mengikut 
ketentuan Allah melalui hukum dan peraturan 
ciptaanNya dan ia berlaku secara berterusan tanpa 
henti sehingga hari kiamat. Manusia adalah makhluk 
yang berinteraksi dengan alam tanpa henti menerusi 
hukum dan peraturan ciptaan Allah dan melalui ini 
terhasil teori umran untuk dijadikan acuan kepada 
metodologi pembangunan dan dapat diperkenalkan 
ke peringkat antarabangsa selari dengan 
perkembangan sains dan teknologi yang sedang 
berlaku pada hari ini. 

Teori ‘umran sangat relevan dan lestari di dalam 
konteks pembangunan Islam dalam era sains dan 
teknologi masa kini. Teori ini merupakan teori 
pembangunan bersepadu yang berlandaskan kepada 
Al-Quran dan As-Sunnah yang tidak dapat dinafikan 
kebenarannya. Al-Quran dan As-sunnah merupakan 
petunjuk-petunjuk yang holistik dan bersepadu di 
dalam memberikan kebahagiaan di dunia dan juga di 
akhirat. Al-Quran dan As-Sunnah adalah sebenar-
benar panduan di dalam kehidupan manusia 
termasuk di dalam membina pembangunan 
bersepadu yang mana di dalamnya merangkumi 
aspek-aspek pengimbangan di antara pembangunan 
rohani dan jasmani. Ini menunjukkan bahawa 
pembangunan yang bersepadu mesti beracuankan 
kepada panduan yang bersepadu iaitu al-Quran dan 
as-Sunnah, yang mana  semakin hampir kita kepada 
keduanya maka semakin hampir kita kepada 
kejayaan, kesejahteraan dan kemakmuran serta 
semakin jauh kita daripada kesesatan dan 
kehancuran seperti yang telah dinyatakan oleh 
Rasulullah Shallallahu ‘alaihi Wasallam dalam 
sebuah hadith riwayat al-Hakim daripada Abi 
Hurairah Radiallahu ‘anhu, Rasulullah Sallallahu 
‘alaihi wasallam bersabda : 

 

إني قد تركت فيكم شيئين لن تضلوا بعدهما : 
 6كتاب الله وسنتي

Mafhumnya: “Aku telah tinggalkan untuk 
kamu dua perkara yang kamu tidak akan 
sesat selepasnya: Kitab Allah dan 
Sunnahku”. 

 

Teori ‘umran tidak menafikan kemudahan sains dan 
teknologi bagi membantu manusia di dalam aspek 
yang tertentu untuk membina pembangunan. Untuk 
membuktikan lagi keberkesanan teori ‘umran, 
diwujudkan atau diperkenalkan konsep segi tiga 
sebagai satu konsep yang bersifat umum dan 
universal sama ada ia digunakan bagi pengkajian, 
penilaian atau penelitian terhadap idea, strategi dan 
usaha yang dilaksanakan bagi menghasilkan 
pembangunan yang bersepadu. Teori segi tiga 
‘umran ini adalah gabungan daripada asas ilmu 
‘umran yang terbahagi kepada tiga komponen iaitu 
tarikh, ijtimak Insan dan alam. Bentuk atau konsep 
segi tiga ini terhasil melalui tiga hubungan utama di 
dalam kehidupan manusia iaitu hubungan manusia 
dengan Allah, hubungan manusia dengan manusia 
dan hubungan manusia dengan ‘alam. Dengan 
terjaganya atau tejalinnya tiga hubungan ini, maka 
secara automatik lima kemaslahatan manusia iaitu 
agama, diri, akal, nasab dan harta akan terjamin serta 
natijah yang akan terhasil daripadanya ialah 
kemakmuran, keamanan dan kesejahteraan sejagat.  

 

 
 

Konsep segi tiga yang diterapkan di dalam teori 
umran bukan bentuk atau konsep yang dibuat-buat 
tetapi ia adalah konsep yang terbentuk daripada tiga 
hubungan utama di dalam kehidupan supaya 
pembangunan yang dilaksanakan mengambil kira 
tiga hubungan utama ini yang mana dapat menjaga 
kemaslahatan semua. Jika kita melihat kepada 
pembangunan masyarakat Barat, mereka 
melaksanakan pembangunan tanpa panduan Syariat 
Islam atau mengenepikan Pencipta iaitu Allah 
Subhanahu Wata’ala. Ini jelas menunjukkan bahawa 
pembangunan mereka tidak akan mampu menjaga 
lima kemaslahatan di dalam kehidupan apalagi 
                                                           
6 Hadith riwayat al-Hakim. Muhammad bin ‘Abd Allah. 
(1990). Al-Mustadrak ‘ala al-sahihain. Beirut: Dar al-Kutub 
al-‘ilmiah. Jilid 1. Hlm. 172. 
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untuk membina kemakmuran. Masyarakat Barat 
belum mengetahui dan belum dapat memahami atau 
tidak mahu memahami teori segi tiga ‘umran ini 
disebabkan oleh perbezaan agama. Dengan sebab itu 
mereka tidak memperdulikan dan memisahkan diri 
mereka dari teori ‘umran  yang berpaksikan kepada 
ajaran agama Islam.  

Jika dilakukan perbandingan diantara teori umran 
dengan teori-teori moden ciptaan Barat, kita dapat 
melihat bahawa teori umran menjurus kepada 
penyatuan yang berpandukan kepada syariat Islam 
tetapi teori-teori barat menjurus kepada perbezaan 
fahaman yang berpandukan kepada akal fikiran 
semata-mata. Persoalan yang dapat ditimbulkan 
disini ialah adakah teori-teori barat mampu 
membentuk metodologi pembangunan Islam atau 
mampukah mereka membentuk konsep segi tiga 
yang menghubungkan tiga hubungan utama di dalam 
kehidupan untuk dijadikan acuan kepada 
pembangunan? Manusia adalah makhluk sosial yang 
memiliki unsur-unsur fizikal, intelektual dan 
spiritual yang mampu membina diri dan masyarakat 
serta alam sekeliling bagi mencapai kemajuan dan 
pembangunan. Al-Quran adalah sumber utama 
pembangunan islam dan  manusia adalah pengamal 
dan pelaksana sumber tersebut bagi tujuan 
pembangunan untuk menghasilkan kemakmuran. 
Teori umran telah menyediakan suatu tapak 
pembangunan yang kukuh bagi mewujudkan 
kemakmuran secara menyeluruh untuk dijadikan 
sebagai acuan pembangunan. Teori Umran 
menitikberatkan spiritual dan fizikal serta 
mengambil berat peranan dan sumbangan individu 
dan masyarakat dalam membangunkan masyarakat 
dan negara. Matlamat teori umran ialah mewujudkan 
umat yang bersatu-padu, maju, bermoral dan 
berakhlak serta patuh kepada hukum dan peraturan 
yang telah ditetapkan oleh Allah Subhanahu 
Wata’ala.  

 

Hubungan Falsafah MIB dengan Teori Umran 

Falsafah MIB merupakan dasar negara yang 
bersepadu iaitu mengambil kira kemaslahatan 
masyarakat bangsa melayu, sistem beraja dan Islam 
di dalam membina pembangunan sama ada 
pembangunan tersebut berbentuk rohani mahupun 
jasmani. MIB telah meletakkan Islam sebagai nyawa 
dan nadi utama yang telah membuka ruang dan 
peluang yang lebih luas dari segi skop dan 
ruanglingkupnya. Jika diamati dengan teliti, kaedah 
dan susunan di dalam MIB tidak mengikut urutan 
kronologi tetapi mengikut urutan keutamaan. 
Mengikut urutan kronologi, Islam seharusnya 
diletakkan di akhir sekali iaitu selepas B “beraja” 
(MBI) kerana masyarakat Melayu dan pemerintahan 
Beraja sudah wujud di Brunei sebelum ketibaan 
Islam tetapi disebabkan oleh keistimewaan Islam itu 
sendiri, maka Islam diletakkan atau ditempatkan di 

tengah-tengah di antara Melayu dan Beraja (MIB) 
dan diberikan peranan untuk memperbaiki dan 
memperbetulkan unsur-unsur negatif yang terdapat 
dalam tradisi masyarakat Brunei dan sistem Beraja 
serta untuk menzahirkan kebesaran dan keutuhan 
Islam di Brunei. 

Ini jelas menunjukkan bahawa Islam berfungsi dan 
berperanan mengawal dan memandu hala tuju MIB 
di dalam semua perkara termasuk di dalam aspek 
pembangunan. Apa yang dapat difahami ialah MIB 
secara tidak langsung mempunyai hubungan dengan 
teori umran kerana kedua-duanya sememangnya 
menjadikan Islam sebagai pengawal dan pemandu 
hala tuju supaya apa yang dilakukan tidak 
bercanggah dengan hukum dan peraturan Allah 
Subhanahu Wata’ala serta mampu mewujudkan 
kemakmuran dan kesejahteraan sejagat. Brunei 
sebagai sebuah negara Islam yang mengamalkan 
syariat Islam sewajarnya menggunakan teori umran 
sebagai acuan pembangunan bagi menangani isu-isu 
yang terjadi dan mengawal hala tuju pembangunan 
yang dilaksanakan demi menjaga kemaslahatan 
bermasyarakat dan bernegara. Pada hakikatnya, Al-
Quran dapat mengawal pembangunan yang 
dilakukan supaya pembangunan tersebut tidak 
tertumpu kepada kebendaan sahaja dan dapat 
memberi manfaat bagi kita di dunia dan juga di 
akhirat. Apa yang penting ialah kita semua mesti 
percaya dan memahami hikmah daripada apa yang 
telah Allah syariatkan kepada kita di muka bumi ini 
iaitu percaya bahawa apa yang disyariatkan itu 
membawa kebaikan dan kemakmuran. 

Di Brunei ada beberapa teori yang telah dikemukan 
dan dilakarkan oleh para cendikiawan mengenai MIB 
dan fungsinya. Teori pertama melakarkan MIB di 
dalam bentuk bulatan yang diperkenalkan oleh Haji 
Duraman Bin Tuah (2011).  Di dalam teori ini, beliau 
membahagikan MIB menjadi tiga lapisan. Lapisan 
pertama merupakan bahagian luar bersaiz terbesar 
iaitu Islam. Fungsinya ialah mengawal lapisan kedua 
yang bersaiz sederhana iaitu Beraja dan diikuti pula 
lapisan ketiga yang bersaiz paling kecil yang berada 
di bahagian dalam iaitu Melayu. Teori ini membei 
maksud bahawa segala aktiviti yang berkaitan 
dengan pengucapan, perancangan dan perlaksanaan 
mengenai kepentingan orang Melayu dari segi 
pemerintahan dan pentadbiran Negara Brunei 
Darussalam tertakluk kepada ajaran, prinsip dan 
nilai-nilai Islam. Manakala teori kedua pula 
melakarkan MIB di dalam bentuk sel hidup yang 
diperkenalkan oleh Pehin Haji Abdul Aziz Umar 
(1992). Di dalam teori ini, beliau menggambarkan 
MIB berada dalam tiga lapisan. Lapisan luar iaitu 
Beraja, lapisan tengah iaitu Melayu dan lapisan 
dalam iaitu Islam. Teori ini memberi maksud bahawa 
Beraja merupakan sel penting dalam MIB, Islam 
sebagai nucleus kerana tanpa nucleus MIB akan 
lumpuh dan tidak berfungsi. Manakala melayu 
bertindak sebagai protoplasm (pembekal dan 
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pengeluar makanan) bagi melaksanakan fungsi 
sistem Beraja dan Islam supaya ia mencapai objektif-
objektif MIB. 

Apa yang dapat kita lihat dan fahami ialah kedua-dua 
teori ini mengutamakan Islam dengan meletakkan 
Islam di posisi yang penting untuk mengawal dan 
memandu hala tuju masyarakat dan raja. Ini kerana 
mereka percaya bahawa MIB tidak akan mampu 
bergerak dan berfungsi secara bersepadu jika Islam 
diketepikan atau tidak diutamakan, apalagi untuk 
menjadi dasar di dalam membina pembangunan 
yang seimbang dan bersepadu. Keutamaan Islam di 
dalam MIB berkait rapat dengan teori umran yang 
juga mengutamakan Islam di dalam semua aspek 
sama ada dari segi politik, ekonomi, sosial dan alam 
sekeliling. Tanpa Islam, teori umran juga tidak akan 
mampu bergerak dan berfungsi secara bersepadu 
apalagi untuk menjadi acuan di dalam membina 
pembangunan yang bersepadu.  

Apa yang kita dapat sepakati diantara MIB dan teori 
umran ialah persamaan di dalam mengutamakan 
Islam kerana persamaan inilah kita cuba 
menerapkan pembangunan Islam melalui teori 
umran sebagai acuan pembangunan di Brunei. 
Perbezaan semestinya ada tetapi carilah persamaan 
terlebih dahulu kerana persamaan akan membawa 
kepada perpaduan dan perbezaan yang berlebihan 
akan membawa kepada perpecahan. Mungkin ada 
perbezaan yang terjadi tetapi perbezaan itu akan 
dapat diatasi jika melihat kepada kemaslahatan yang 
bersepadu. Ini jelas menunjukkan bahawa Islam 
mengajak semua lapisan manusia di dunia ini untuk 
bersatu di dalam mewujudkan kemakmuran dan 
kesejahteraan alam sejagat.  

Kita akan menerangkan secara berperingkat 
hubungan falsafah MIB dan teori Umran yang mana 
perkara ini terjadi tanpa kita sedari. Kita melihat 
semua ini mengikut urutan keutamaan dan 
bukannya daripada urutan kronologi. 

 

Peringkat pertama: Pembentukan 
Pembentukan rangka ini bermula daripada 
perkataan Melayu Islam Beraja itu sendiri secara 
automatik telah bertindak membentuk rajah atau 
rangka segi tiga. Semua ini terhasil apabila Islam 
diutamakan, diangkat martabatnya dan digunakan 
sebagai teras di dalam semua perkara untuk menjaga 
kemaslahatan bangsa, raja dan negara. Manakala 
masyarakat Melayu dan Raja diletakkan secara 
sejajar untuk menzahirkan dasar kerjasama dan 
perpaduan diantara keduanya kerana pada 
hakikatnya kita semua adalah hamba Allah 
Subhanahu Wata’ala yang diamanahkan untuk 
memakmurkan bumi ini tetapi apa yang 
membezakan hanyalah peranan di antara 
masyarakat melayu dan Raja iaitu Raja bertindak 
sebagai peneraju manakala masyarakat pula 

bertindak sebagai pengerak. Ini dikaitkan dengan 
firman Allah Subhanahu Wata’ala dalam surah al-
Baqarah ayat 138: 
 

ِ  صِبۡغَةَ  ﴿ ِ وَمَنۡ أحَۡسَنُ مِنَ  ٱللَّّ  ۥصِبۡغَة   وَنحَۡنُ لهَُ  ٱللَّّ
بدُِونَ ﴾  عَ 

Maksudnya: “(Agama yang disampaikan 
kepada nabi-nabi) ialah celupan Allah (yang 
telah sebati mencorakkan hidup kami). Dan 
siapakah yang lebih baik celupannya 
daripada Allah? Dan hanya kepadaNYa kami 
beribadat”. 

Apa yang dimaksudkan disini ialah Allah Subhanahu 
Wata’ala sudah menyediakan acuanNya yang 
tersendiri yang namanya di dalam al-Quran disebut 
celupan Allah )صبغة الله(. Acuan ini semestinya Islam 
dan konsepnya umum dan terbuka serta boleh 
digunapakai di dalam semua aspek dan bidang 
termasuk pembangunan kerana acuan ini sifatnya 
sempurna dan semestinya mampu menjaga 
kemaslahatan semua tidak kira agama, bangsa dan 
negara serta mampu mewujudkan kemakmuran 
sejagat yang dinamik selagi mana apa yang hendak 
dilakukan itu selari dengan hukum dan peraturan 
Allah. Inilah sebab utama raja dan masyarakat 
Brunei menjadikan Islam sebagai teras iaitu 
kepercayaan Raja dan masyarakat Brunei tentang 
acuan Allah yang disalurkan melalui Islam adalah 
sebaik-baik acuan dan akan mampu menjamin dan 
memelihara kemakmuran dan kesejahteraan sejagat.  

Contoh: Pembangunan Nabi Muhammad SAW yang 
beracuankan pembangunan Islam iaitu acuan yang 
disediakan oleh Allah Subhanahu Wata’ala. Bukti 
sejarah telah banyak menunjukkan bahawa 
pembangunan yang dilaksanakan oleh Nabi 
Muhammad SAW adalah bersepadu dan dasar 
utamanya ialah Islam. Ini kerana dengan wujudnya 
kemakmuran yang dapat dinikmati oleh semua 
lapisan masyarakat tidak kira agama, bangsa, suku 
kaum, warna kulit dan seumpamanya. Kemakmuran 
ini terhasil kerana Baginda Nabi Muhammad SAW 
mengutamakan Islam di dalam semua perkara dan 
Baginda juga meletakkan kedudukan diri baginda 
yang bertindak sebagai peneraju sejajar dengan 
kedudukan masyarakat pada masa itu yang 
bertindak sebagai pengerak untuk menzahirkan 
dasar bekerjasama dan bersatu-padu di dalam 
semua perkara.  

Ini menunjukkan bahawa dasar negara iaitu falsafah 
MIB bukan falsafah kosong tetapi falsafah yang 
mengambil pendekatan dengan mencontohi dasar 
pembangunan Nabi Muhammad SAW iaitu 
mengutamakan nilai-nilai Islam dan falsafah ini 
dibentuk mengikut kesesuaian calak Brunei yang 
beridentitikan masyarakat Melayu Brunei dan Sistem 
Beraja tetapi tetap sahaja mengutamakan Islam 
untuk dijadikan panduan dan rujukan. Untuk lebih 
jelas lagi, dibawah ini dilakarkan bagaimana falsafah 
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MIB itu membentuk rangka konsep segi tiga 
mengikut urutan keutamaan dan bukannya urutan 
kronologi: 

 

 

Peringkat kedua: Interaksi  
Interaksi sangat diperlukan di dalam kehidupan 
bermasyarakat, beragama dan bernegara kerana 
tanpa interaksi pembangunan tidak akan mampu 
dibina apalagi dimajukan. Interaksi ini pelbagai sama 
ada melalui percakapan, perbuatan, idea dan 
seumpamanya. Secara tidak langsung, apabila ketiga-
tiga ini (Melayu Islam Beraja) berinteraksi satu sama 
dengan yang lain maka terhasillah bentuk segi tiga 
seperti konsep yang digunapakai teori umran. 
Interaksi ini penting di dalam semua perkara 
termasuk juga falsafah kerana falsafah MIB ini 
menjadikan Islam sebagai nadi dan nyawanya untuk 
mengerakkan raja dan masyarakat Brunei. Tanpa 
nadi dan nyawa, MIB tidak akan mampu bergerak 
dan berfungsi dengan bersepadu apalagi untuk 
membina kemakmuran. Sebab utama keutuhan bagi 
kedaulatan sistem beraja di Brunei ialah apabila 
Sultan itu sendiri menjadikan Islam sebagai panduan 
dan rujukan di dalam mentadbir negara Brunei dan 
rakyatnya. Begitu juga dengan masyarakat di Brunei, 
perpaduan yang terjalin tanpa mengira agama dan 
bangsa ini adalah berpandukan Islam kerana melalui 
sistem akhlak Islam yang diterapkan telah 
mewujudkan kemakmuran dan kesejahteraan 
bermasyarakat. 
Melalui interaksi ini, maka wujudlah satu kaedah 
yang bersepadu yang mana konsep segi tiga ini juga 
dijadikan konsep bagi teori umran. Menurut Prof. 
Madya Dr. Hashim Bin Haji Abdul Hamid (2003) 
melalui Islam di Brunei Darussalam: Satu analisis 
Sosio-Budaya, beliau juga melihat MIB dalam rajah 
bersepadu iaitu segi tiga. Beliau berpendapat 
bahawa konsep Melayu Islam Beraja itu satu 
komponen bersepadu tetapi Islam mempunyai 
kedudukan utama dan seterusnya berposisi sebagai 
pengimbang kepada unsur kebangsaan dan 
kepimpinan. Kedudukan Islam dalam gambar rajah 
segi tiga yang beliau lakarkan menunjukkan bahawa 
Islam itu lambang dan motto dan dipraktikkan 
sebagai unsur pemutus dasar dan amalan dalam 
semua kegiatan. Melalui kaedah bersepadu inilah 
falsafah MIB mempunyai hubungannya dengan teori 
umran iaitu tidak mengabaikan hubungan manusia 
dengan Allah (Islam) dan hubungan manusia dengan 
manusia (masyarakat Melayu dan raja) serta 

hubungan manusia dengan alam (Negara Brunei). 
Dengan terjalinnya tiga hubungan ini, maka 
kemaslahatan raja dan semua lapisan masyarakat 
tidak kira bangsa dan agama akan terjamin.  

Dengan menjadikan teori umran sebagai acuan 
adalah dilihat bersesuaian kerana falsafah MIB dan 
teori umran sememangnya mengutamakan Islam di 
dalam semua perkara demi menjaga kemaslahatan 
semua. Falsafah MIB tidak dapat berfungsi tanpa 
Islam, begitu juga dengan teori umran kerana kedua-
duanya menjadikan Islam sebagai nadi utama di 
dalam mengerakkannya. Penerapan teori umran 
yang bertindak sebagai acuan sama sekali tidak 
menggugat falsafah MIB itu sendiri malah 
menguatkan lagi falsafah MIB yang bertindak sebagai 
dasar negara. Di dalam konteks teori umran, konsep 
segi tiga yang digunakan untuk MIB ini bertindak 
sebagai kaedah yang menunjukkan bahawa Islam 
yang ada di dalam falsafah MIB itu diutamakan dan 
diletakkan diatas sekali yang bertindak sebagai 
pengawal, pemandu dan pelindung kepada raja dan 
rakyat Brunei secara khususnya dan negara Brunei 
secara amnya. 

Contoh: Interaksi yang diterapkan oleh Nabi 
Muhammad SAW kepada masyarakat pada zaman 
Baginda sangat bersepadu. Ini kerana baginda Nabi 
Muhammad SAW berinteraksi dengan 
mengutamakan Islam di dalam setiap tindak-
tanduknya yang akhirnya menghasilkan atau 
mewujudkan ketaatan dan kepatuhan kepada Allah, 
prinsip taat-setia kepada Nabi dan perpaduan di 
kalangan masyarakat pada ketika itu. Ini 
menunjukkan bahawa interaksi yang wujud di dalam 
falsafah MIB yang mengutamakan Islam 
sememangnya mampu mewujudkan ketaatan dan 
kecintaan kepada Allah Subhanahu Wata’ala dan 
Nabi utusanNya, keadilan raja kepada rakyatnya, 
taat-setia rakyat kepada raja, kerjasama dikalangan 
raja dengan rakyat serta kerjasama diantara rakyat 
dengan rakyat yang akhirnya mewujudkan 
kesepaduan diantara raja dan rakyat.  

Untuk lebih jelas lagi, digambarkan rajah untuk 
melihat interaksi yang terjalin di dalam falsafah MIB 
yang membentuk konsep segi tiga yang mampu 
mewujudkan dasar negara yang bersepadu:  
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Peringkat ketiga: Jaminan 
Jaminan yang dimaksudkan disini lebih menjurus 
kepada natijah daripada pelaksanaan falsafah MIB 
beracuankan teori ‘umran yang mengutamakan 
Islam di dalam semua perkara dan interaksi yang 
wujud diantara rakyat, raja dan Islam. Falsafah MIB 
merupakan falsafah yang saling lengkap melengkapi 
antara satu dengan yang lain yang perlu disedari dan 
dihayati oleh generasi muda dan generasi yang akan 
datang. Ini kerana generasi muda dan generasi yang 
akan datang merupakan penerus kepada 
pengukuhan falsafah MIB ini untuk digunakan di 
dalam semua aspek dan bidang. Tujuan utama 
falsafah MIB ini diwujudkan ialah untuk menjadi 
dasar yang bertindak sebagai penyelamat bangsa 
dan negara serta ugama iaitu dalam kata lain boleh 
diertikan sebagai tempat kembali atau berpaut jika 
tersesat. 
Pendekatan falsafah MIB yang diterapkan melalui 
teori ‘umran akan dapat menzahirkan dasar saling 
hormat-menghormati, memelihara perhubungan 
persahabatan dikalangan antarabangsa, kedaulatan 
dan keutuhan wilayah serta perpaduan sejagat yang 
akhirnya memberi jaminan ketenteraman dan 
keselamatan bernegara serta jaminan kebajikan dan 
kebahagiaan rakyat. Ini semua adalah jaminan atau 
natijah daripada falsafah MIB yang mengutamakan 
Islam iaitu rakyat dan raja berpegang teguh kepada 
Islam. Jaminan keamanan dan kesejahteraan yang 
wujud sehingga sekarang ini adalah hasil daripada 
kesatuan rakyat dan raja yang mendukung Islam di 
dalam semua tindak-tanduk mereka. Tanpa Islam, 
jaminan kesejahteraan dan keamanan ini tidak akan 
wujud kerana pemberi keamanan dan kesejahteraan 
ialah Allah Subhanahu Wata’ala. Bagaimana 
sesebuah negara itu boleh dikatakan aman, damai 
dan sejahtera jika mereka mengabaikan hubungan 
dengan Allah Subhanahu Wata’ala. Ini jelas 
menunjukkan bahawa sebuah negara yang 
membangun belum pasti di dalamnya wujud 
keamanan, kemakmuran dan kesejahteraan tetapi 
sebuah negara yang aman makmur pasti wujud di 
dalamnya sebuah negara yang membangun. 

Contoh; Semua ini telah dibuktikan oleh Nabi kita 
Muhammad SAW sendiri iaitu melalui keamanan dan 
kesejahteraan bernegara, berbangsa dan berugama 
pada ketika itu. Ini semua terjadi kerana Baginda 
mengutamakan Islam dan menerapkan nilai-nilai 
Islam di dalam semua aspek iaitu menjaga dan 
memelihara hubungan manusia dengan Allah, 
hubungan manusia dengan manusia dan hubungan 
manusia dengan alam. Manakala hasil daripada itu, 
Allah Subhanahu Wata’ala telah memberi jaminan 
keamanan dan kesejahteraan yang mana keamanan 
dan kesejahteraan itu wujud sehingga sekarang ini. 
Kesejahteraan dan keamanan ini telah menunjukkan 
bahawa baginda sememangnya sudah mewujudkan 
sebuah negara yang membangun sama ada dari segi 
rohani mahupun jasmani. 

 Falsafah MIB yang mengutamakan Islam berperanan 
sebagai dasar negara telah diberi jaminan oleh Allah 
Subhanahu Wata’ala iaitu Islam bertindak sebagai 
pengawal, pemandu dan pelindung kepada raja dan 
rakyat di dalam semua aspek yang mana secara 
perlahan-lahan telah mewujudkan ketaatan dan 
kecintaan kepada Allah Subhanahu Wata’ala dan 
Nabi utusanNya, keadilan raja kepada rakyatnya, 
taat-setia rakyat kepada raja, perpaduan dikalangan 
rakyat yang akhirnya menghasilkan natijah yang 
besar seperti natijah yang dinyatakan di dalam teori 
‘umran iaitu kemakmuran dan kesejahteraan 
bernegara, berbangsa dan berugama bagi semua 
lapisan rakyat dan negara. Semua ini adalah berkat 
daripada falsafah MIB yang diterapkan melalui nilai-
nilai Islam iaitu menjaga hubungan dengan Allah 
Subhanahu Wata’ala di dalam semua aspek dan 
bidang sama ada politik, ekonomi dan sosial. Ini 
bersesuaian dengan sebuah hadis yang diriwayatkan 
oleh Imam At-Tirmidzi di dalam bukunya sunan at-
Tirmidzi: 

عبدالله بن عباس رضي الله عنهما قال : كنت 
خلف النبي صلى الله عليه وسلم  يومان فقال : )) 
يا غلام، إني أعلمك كلمات، احفظ الله يحفظك، 

الله تجده تجاهك، إذا سألت فسال الله، وإذا  احفظ
استعنت فاستعن باللّ، واعلم أن الأمة لو اجتمعت 
على أن ينفعوك بشيءلم ينفعوك إلا بشيء قد 

على أن يضروك  كتبه الله لك، وإن اجتمعوا
بشيء لم يضروك إلا بشيءقد كتبه الله عليك، 

 7رفعت الأقلام وجفت الصحف ((.
Maksudnya: “Dari Abul Abbas Abdullah bin 
Abbas Rhadiallahu ‘anhuma ia berkata : 
Saya pernah di belakang Rasulullah 
Shallallahu ‘alaihi wa Sallam pada suatu 
hari. Kemudian Baginda bersabda : Wahai 
anak! Saya ajarkan kepadamu beberapa 
ayat : Jagalah Allah niscaya Allah akan 
menjagamu, jagalah Allah niscaya engkau 
mendapatiNya di depanmu, ketika engkau 
memohon maka memohonlah kepada Allah, 
dan jika engkau meminta pertolongan maka 
memintalah pertolongan kepada Allah, dan 
ketahuilah bahawa seandainya umat 
bersatu untuk memberikan manfaat 
kepadamu dengan sesuatu, niscaya mereka 
tidak sanggup memberikan manfaat 
kepadamu kecuali dengan sesuatu yang 
telah ditentukan Allah kepadamu. Dan jika 
mereka bersatu untuk mencelakakanmu 
dengan sesuatu, niscaya mereka tidak 
sanggup mencelakanmu dengan sesuatu, 
niscaya mereka tidak sanggup 
mencelakakanmu kecuali dengan sesuatu 

                                                           
7 At-Tirmidzi. Isa Bin Saurah. (1423H/2002M). Sunan At-
Tirmidzi. Beirut: Dar El-Marefah. No. Hadith: 2516. Hlm. 
983. (Hasan Sahih). 
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yang telah ditentukan Allah kepadamu. 
Telah diangkat pena dan tinta telah kering”. 

 

Untuk lebih jelas lagi, dilakarkan rajah bagi natijah 
daripada pembentukan MIB beracuankan Islam 
melalui teori ‘umran yang mengutamakan nilai-nilai 
Islam dan interaksi raja dan masyarakat Brunei 
dengan Islam iaitu tidak mengabaikan hubungan 
dengan Allah Subhanahu Wata’ala, maka jaminan 
yang Allah berikan kepada bumi Brunei ialah 
keamanan, kesatuan, kesepaduan, ketaatan, 
kesejahteraan dan kemakmuran. 

 

 
 

Kesimpulan 
Kesinambungan yang terdapat di dalam falsafah 
Melayu Islam Beraja telah menjadikan MIB ini 
sifatnya universal, unik, dinamik dan bersepadu. 
Peranan falsafah MIB sebagai dasar negara 
sememangnya mampu mewujudkan pembangunan 
bersepadu yang bersesuaian dengan identiti calak 
kebruneian dan sistem pemerintahan beraja serta 
tidak bercanggah dengan hukum dan peraturan yang 
telah ditetapkan oleh Allah Subhanahu Wata’ala. 
Penerapan Islam yang begitu padu dan tinggi di 
dalam falsafah ini mampu menentukan hala tuju 
Brunei  untuk menjadi sebuah negara zikir iaitu 
mengimbangi di antara duniawi dan ukhrawi serta 
mampu mewujudkan kesepakatan dan kesepaduan 
di antara raja dan rakyat. Penerapan falsafah MIB di 
dalam semua aspek dan bidang adalah satu langkah 
bijak yang dibuat oleh kerajaan Brunei untuk 
memastikan lagi pembangunan yang dilaksanakan 
itu seimbang dan tidak bercanggah dengan hukum 
dan peraturan Allah Subhanahu Wata’ala. Falsafah 
MIB yang bertindak sebagai dasar negara dan teori 
umran sebagai acuan pembangunan negara akan 
dapat mengukuhkan lagi peranan MIB itu sendiri dan 
dapat menzahirkan lagi nilai-nilai Islam yang 
sebenar, mengekalkan jati diri dan calak identiti 
kebruneian serta keutuhan sistem pemerintahan 
beraja. Pengukuhan MIB yang beracuankan Islam 
melalui teori umran mestilah disemai dan ditanai 
bersama-sama oleh semua lapisan masyarakat 
terutama generasi yang akan datang bagi meraih 
keredhaan yang hakiki daripada Allah Subhanahu 
Wata’ala untuk di dunia mahupun di akhirat.  
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 الخلاصة   المفتاحية الكلمات
 

 البيئة، المجتمع،  العمران،
 سلامالإ الحضارة،

 لغرض والدولة المجتمع مشاكل لمعالجة خلدون ابن صمَّمه الذي العلم مفهوم هو العمران 
 والمؤرخين الفلاسفة وخاصة العام، الرأي تحويل يحاول الوقت نفس في. الحقيقي بالمعنى التنمية
 افةالثق ونفوذ بتأثير يتعلق فيما للمشكلة الحقيقية الأسباب في النظر ويعيد يرى أن أجل من

 بعمق متجذرة فهي المستمر ونفوذها الثقافة تأثير. تجاهلهما تم اللتين الناس حياة على والبيئة
 تغيير كل ويستند. أيضا الناس تغيير إلى يؤدي ما لإحداث المناخ تغير عن فضلا المجتمع، في
 وطبيعة( تمعالمج قانون) العمران طبيعة يسمى ما هو هذا. التغيير هذا إلى والأنظمة القوانين في

 الذي السبب هو وهذا. الآن إلى تعرف ولم دراستها تتم لم التي( الطبيعية القوانين) الكون
 طويلا شوطا جرفتنا التي والحضريةّ المدنيّة المادية للحياة فريسة واقعين يزالون لا الناس جعل
 .تغييرات أية إجراء دون

 
 

KEYWORDS   ABSTRACT 
 

`umran, community, 
environment, civilization, 
Islam 

 `Umrān is a scientific term which was designed by Ibn Khaldun aiming at taking up 
problems faced by the community and nation. This study attempts to underscore the 
meaning of the term “`Umrān” aiming to achieve the real sense of development of 
the nation. At the same time, to change the public opinions especially the 
philosophers and historians to reconsider the effect of cultural and environmental 
aspects in human life which has been ignored.  The effect of culture and climate upon 
society has been predominantly rooted, and the law and culture of the community 
would be changed accordingly. This came to be known as “the law of society” and 
“the law of nature” which have not being studied and still unknown until presently. 
As a result, the society are victimized by materialistic minded posed by civilization 
and urbanization and continued to be unchanged until today. 
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 تمهيدال
الحمد لله القائل:             

                و  

                    

           ،   والصلاة والسلام
 على رسول الله وعلى آله وصحبه ومن والاه.    

 
الفصل إلى من الفصل الأول  داية، بابن خلدون ةمقدم في

ابن خلدون  كلمة ر كرّ  السادس، والفصل الأخير
 المطالب، بما في ذلك عناوين ةمر  222 أكثر من عمرانال

عمران فرعين للبين أن يتكرار ال من هذا في الفصل.
كل فروع ترتبط  كما . ثقافةالضارة و الحرئيسيين هما 

في حين أن و البشر. الذي سار عليه تاريخ بالعمران ال
ثقافة والضارة، الحن ععمران اللفصل  هناك جهود

مرحلتين. المرحلة  ن هناكإيؤكد ولكن في الواقع   ،تاريخالو 
والمرحلة الثانية  )العمران البدوي( الأولى العمران الثقافي

على حد سواء  تانمترابط. فهما العمران الحضري
لبعضها البعض من خلال سلسلة من  نومكملا

 الأحداث.
 

المجتمع ليس جامدا بل أن  نرى خلدون، ابنا يراه وفقا لم
مجموعات أكبر إلى تطور من مجموعات صغيرة يتحرك و ي

المجتمع المدني  إلى( يمن المجتمع البدائي )البدو 
العمراني. تمع المج إلى المجتمع المتحضر ومن )الحضاري(،

كل جانب من جوانب الحياة بيتمتع  والمجتمع العمراني
 .ةروحيالو  ةعقليالو  المادية

 
 فيه الناس صغير الذي يعيشالتمع المجبدوي هو والمجتمع ال

الحاجات توفر في المناطق الريفية في الصحراء دون 

موصوفا الأساسية الكافية. ومع ذلك، فإنه لا يزال 
الدين سياق الثقافي الذي يتضمن اللغة و في البالعمراني 

. ومع عمرانيةاللحياة التي تكون دليلا على االأخلاق و 
تحضر من المتمع المجتحول إلى تحالتهم قد فإن لك ذ

خلال جهودهم الذاتية أو من خلال مساعدة من الناس 
 .تهمنطقمإلى  ننتقلو ي الذين

 
هم الناس الذين تحضر في نظر ابن خلدون المتمع المج

في المنطقة التي طورت المشاريع الزراعية والصناعية،  واعاش
عدة والتجمع من (. مصر )المدينة وأ والتي تسمى قرية

شكل مساحة أكبر وأكثر تقدما تعتبر من ير امصأو  ىقر 
الجمع بين جميع البلدان و  .دولةالبلاد )المحلية( أو القبله 

ما هو  العالمي. الازدهار في المستوى العالمالمعروفة باسم 
أن اول الذي يح( العالمي عمران العالم )الازدهار يسمى

 .تهمقدمابن خلدون للعالم في  هقدمي
 

 التعاريف1. 
وفرة ال( يعني ر  م  )ع   هار  ذ  مران ج  ع  كلمة    

ومن الشركات  السكانكثير من   وجود والازدهار بسبب
ظهرت كلمة عامر ذر الجمن نفس و . (1)والصناعة والزراعة

 عالممن السكان، و  عديداالمنطقة في ، مما يعني أن ومعمور
دالة في الحكومة. والع همثقف لتعاون المجتمع وتوافقو مزدهر 
آمن مزدهر،  دعموما من حيث اللغة إلى حالة وجو وتدل 

من حيث عدد السكان، و ، ءاغنيأتعلم، أثرياء، متقدم، و م
 .(2)البطالة وعدم في الدولة لديهم وظائف

 

                                                 
، مجمع اللغة العربية، القاهرة، 2، جالوسيط المعجمعبد السلام هارون، (1)

 933-932، ص1691
، مجمع اللغة العربية، القاهرة، 2ج ،الوسيط  المعجمعبد السلام هارون، (2)

 933-932، ص1691
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 حسبمعان على لها عدة  ،من حيث المصطلحات
 من نىاعهذه المستمد ت. و ةقدمالمفي المشار إليها الأمثلة 

ب الأول بعنوان في طبيعة العمران في الخليقة )قانون الكتا
من كلمة )التاريخ(، يليه اية (. بدعالمعمران في الال
هذه و  (عمرانبكلمة )الوينتهي  (جتماع الإنسانيالا)

.  الاصطلاحالكلمات الثلاث لا هوادة فيها وتحدد معنى 
خبر عن الاجتماع "ن التاريخ إكما قال ابن خلدون 

 .(3)" ي هو عمران العالمالإنساني الذ
 

 على ثلاثة مباد،، نِي عمران ب  فإن الله،  ووفقا           
الاجتماع الإنساني و (، الوقائع التاريخيةتاريخ )الوهي 

. (4)(كونالطبيعة المجتمع( والكون ) بين أعضاء لتعاونا)
بعضها البعض من خلال  مع هذه العناصر الثلاثة تتفاعلف
عرف عمران(. ي  الدولة والازدهار )التنشئ عصبية حتى ال

ظاهرة اجتماعية يقودها مجموعة "عمران بأنه الابن خلدون 
تحدون في المناطق الحضرية أو يو ملون اعتمن الناس الذين ي

لغرض تلبية احتياجات حياة المستقلّة الريفية في البلاد 
الدين بمادية تسترشد  مأكانت  ةمريحة ومزدهرة روحي

ة وخلق الإنسان من يين واللوائح الطبيعوالأخلاق والقوان
 (5)" الله
 

 يالحاجو ، الضروريثلاث مراحل:  وتتولد هذه الحالة من
 مصطلحات منالمصطلحات هذه أ خِذت . و كماليالو 

 أصول الفقه.
 

                                                 
بيروت: دار . مقدمة ابن خلدون(. 1663عبد الرحمن بن خلدون. )  (3)

 22ص الكتب العلمية.
. بيروت. منهج الحضارة الإنسانية في القرآنيد رمضان البوطي. عمحمد س  (4)

 .22-16. ص1661دار الفكر. 
 من العمران. استخدم البوطي كلمة الحضارة بدلا

بيروت. مركز ابن خلدون العصبية والدولة.  فكرمحمد عابد الجبري.   (5)
 .262. ص131-132. ص5الدراسات الوحدة العربية. ط

الاحتياجات بالضروري عند الفقهاء هو والمقصود 
والنسب  الأساسية مثل الدين والحياة، والفكر

 والإفطار الصلاة قصربجي االح ه  ب  ش  والممتلكات. كما 
للحاجي وليس بالضروري كمالي هو مكمل والللمسافر. 

في حياة الإنسان، ولكن إذا حصل بعد ذلك قضاؤه 
؛ مثل مرحلة من مراحل الحياة أكثر راحة وفضلاكون ت

ابن خلدون هذه  قد عدّل. (6)فيدةالمو  ةيدالج العادة
 يبدو المجتمع المن  ايةبدالطريقة في مجال الحياة العامة 

لذين يعيشون في الصحراء، وهو العمران ا المتكون من
لطبقة إلى االناس من لطبقة المتوسطة الضروري لالبدوي 

، العمران الحضري ةالعليا أو الطبقة الحاكمة، الأرستقراطي
 الكمالي.

 
العمران البشري  العمران، وهو ابن خلدون نطاقثم بينَّ  

 أمور،ثلاثة  على  الذي يحتويوالاجتماع الإنساني
سرد  /الإنسان(. إذا تمّ البشر)و)الاجتماع( و)العمران(، 

نتيجة التعاون بين وهي  اعمرانأصبحت ثلاثة الكل 
عمران وكيف يحدث ال نشأة الشعوب. وذكر أيضا تاريخ
 عمران.التشكل التي مزيجا من هذه المصطلحات 

  
   :العمران أصول. 2

ديد في ج. د ومعقدّ جدي مصطلحعمران ال 
ح. تم طلاصمن حيث اللغة والا معقدّ و مجموعة العلم 

 الرابع عشربل ابن خلدون في القرن عرضه لأول مرة من قِ 
ه كثير من الناس لا يعرفونو . "قدمةالم" هكتاب  في الميلادي

د م كثيرا ت خ  د ملم بل ، ولا ي س  ت خ  قط في اللغة اليومية.  ي س 
حيث اللغة والمصطلحات " من ويعتبر ذلك "معقدّ 

 .التي يشملهالمختلف المعاني والأغراض 
 

                                                 
 .262محمد عابد الجبري. مرجع سابق. ص  (6)
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 نشأتهامن حيث المنشأ )أصل الكلمة( وتاريخ  كذلكو 
 يتكلم عن لمابن خلدون  بل إن. متشابهةزال تلا التي 

بكلمة قارنها ي، ولكن هاكلمة واستهلاك مواردالأصل 
وذلك بل الفلاسفة ستخدم من قِ المصطلح وهو الم مدنيّ 

 عمرانثم ذهب إلى تعريف ال. "عمرانالح معنى "لشر 
في  الرئيسيلعنوان ا ما يشكل . ولكن(7)ضارةالحو  والتاريخ

ثبت هنا أن فالكتاب الأول هو طبيعة العمران في الخليقة. 
عصبية ال تمقدمته وليس الموضوع الرئيسي في هوعمران ال

 دولة.الأو 
 

بل أبو قِ فالعمران علم ومصطلح جديد، ولكن تم رفعه من 
نصر الفارابي، وذلك باستخدام المصطلحات التي تكاد 

تفسير الا قاله ابن خلدون وإن كان الغرض و لممطابقة 
 مختلفين.

 
أبو نصر الفارابي حينما يتحدث عن الأسباب لما يراه وفقا 

التي أدت إلى تشكيل المدينة أو البلد في عمله الشهير 
 التعاون والتعاضد ، يرجع ذلك إلىاضلةبعنوان المدينة الف

بين أفراد المجتمع. يطرح هذا السؤال في موضوع خاص 
)القول في  "النقاش حول ضرورة التعاون البشري"بعنوان 

احتياج الإنسان إلى الاجتماع والتعاون(. رأى الفارابي أنه 
 وستوى الأدنى وهالمينبغي أن يحدث التعاون والتوافق من 

ة من عائلة )سكة(، ثم قرية نزل(، وتليها مجموعالمالأسرة )
)قرية(، ثم بلدة )مدينة(، وبلدان )أمة(  )محلة(، ثم منطقة

عمورة( أو التي تعرف أيضا باسم المهي العالم ) ةوالأخير 
"مواطني العالم" )أهل المعمورة(. يعتبر مواطني العالم عدد  

)الكاملة(. وهو يتألف من دول  الدول المتقدمةكبير من 
لة والعرق والحضارة والدين واللغة والثقافة مختلفة من القبي

                                                 
. مرجع سابق. مقدمة ابن خلدون(. 1663عبد الرحمن بن خلدون. )  (7)

 .26ص

، ومساعدة بعضهم تحادالمتنوعة ولها سمات الكمال كالا
 .(8)بعضا والولايات المتحدة

 
عنى كلمة عمران المعروفة في لمي الفارابي مطابق ورأ  

بينهما القواميس العربية ومقدمة ابن خلدون. وأما الفرق 
الفارابي  من جهة الاصطلاح فحسب. ويستخدمفهو 

ينما يستخدم ابن خلدون لفظ عمران. بلفظ معمورة، 
صد نحو التقدم والازدهار من الهما نفس الأهداف والمق

خلال الوحدة. مع ذلك، فإن الطريقة أو المنهج المستخدم 
بينما الفارابي فمختلف قليلا.  (ابن خلدون والفارابي)منهما 

أن  نرى،(9)من الفلاسفة ونفذت فلسفته لأغراض سياسية
ابن من أمر جانبي. على العكس  فيهالجانب الاجتماعي 

وأكثر دراية بكل من  اجتماع وتاريخرجل  فهوخلدون 
عمران بمفهوم أوضح الل معنى هاتين الدراستين. وقد حلّ 

 وأفضل.
 

لوصف معنى  "عمورةالم"كان الفارابي يستخدم مصطلح 
 مران. ولكنعال لكلمة ة الذي يعني تقريبا نفس المعنىدنيّ الم

ية الذي دنّ الممن شرح ابن خلدون، أن مصطلح  يتبين
دم من قِ  ت خ  منهم الفارابي يكون وصفا و بل الفلاسفة ي س 

معناه بما نقله  ا فيساويمتللحياة والتنمية في المدينة، وليس 
ن إ ابن خلدون عمران. بناء على ذلك، قالالمن معنى 

م ئجديد قاعمران علم جديد في البداية وعلى منهج ال
على سبيل المثال،    (10).بنفسه ويختلف عن العلوم السابقة

المجتمع( في  في جتماع الإنساني" )التعاونالاكلمة "

                                                 
  ,Farabi-Teori Politik alIdris Zakaria ,انظر  (8)

Dewan Bahasa dan Pustaka, Kuala Lumpur 1991, 
ms 33-74 

(9)  , ms xivFArabi-, Teori Politik alIdris Zakaria 
(. مقدمة ابن خلدون. مرجع سابق. 1663الرحمن بن خلدون. )عبد   (10)

 .26 ص
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لفارابي يقتصر على التعاون بين المجتمع لالمدينة، وفقا 
المحلي في المدينة، ولكن هذا التعاون عند ابن خلدون لا 

داخل الناس  كلولكن يشمل   المدينة واطنيميقتصر على 
البيئة  يشمل خارج المدينة، وليس فقط بين الإنسان بل و 

عمورة" القدم  للفارابي المكذلك. وهذا هو الفرق بين علم "
 عمران" الجديد لابن خلدون.الوعلم "

 
 ة فيكثيرا بكلمات أخرى متشابه  تقترنكلمة عمران 

في  معناها. وأدى ذلك إلى بعض الخلط من الباحثين
التفسيرات والتكهنات بدون. ولذلك قاموا ابن خل مقدمة

 نيكو  .ولاسيما عندما)11(المختلفة حول هذا الموضوع
"الاجتماع  ىالمعنى بين مصطلح في هناك تداخل

عمران الالإنساني"و"العمران البشري" من جهة، وبين 
 ن من جهة أخرى.تمدّ الية و دنّ المضارة، ثم الحو 
 

عمران الع و جتما لابر، واالخفي مصطلح  كذلك ما حدث
التاريخ خبر عن الاجتماع الإنساني "في تعريف التاريخ 

إلى ظهور النقاش  فقد أدى ذلك "الذي هو عمران العالم
حول التاريخ أو المجتمع أو عمران االعالم الذي أصبح 

ما العلاقة بين هذه لكن . و المقدمةفي عليه التركيز الرئيسي 
تمع على التوالي الثلاثة، وما السبب في وضع التاريخ والمج

مع عمران العالم؟ كل هذا له هدف وسبب من تلقاء 
 نفسه.

 
ونعلم أن كل كلمة أو مصطلح في أية لغة، يدل على 

نفس  لهكل مصطلح كان  معنى خاص به أو دلالة. إذا  
إنشاء كلمة أو مصطلح؟ إذا كانت كلمة  المعنى، فما فائدة

                                                 
 mFilsafat Isla في كتابه A.Mukti Ali على سبيل المثال :  (11)

Tentang Sedjarah " الحضارة" “ " إلىعمرانالذي ترجم كلمة
، 129، و"السكان"ص29. و"الثقافة" ص39،25،22،112،165ص

 .121و"معمور"ص 126

 وضع  عمران مرادفة للبشر بمعنى الإنسان، فما معنى
ط أو افر كلمتين في فقرة واحدة. أليس ذلك يدل على الإ

 ي لا ينبغي أن يحدث؟ذال (redundant)التعدد 
 

له عن عمران تفريقا الوقد أنشأ ابن خلدون مصطلح 
تاريخ، الصطلح لمة. كذلك ما حدث دنيّ الممصطلح 

جتماع الإنساني وعمران العالم الموضوعة في جملة لاوا
تعنى معان مختلفة تبعا لمستواها  أنها كدؤ لمواحدة، فإنها من ا

تاريخ( إلى الحاضر المن المظاهر، بداية من الماضي )
تي )عمران الآجتماع الإنساني( والمستقبل / المستقبل الا)

 العالم(.
 

ختلاف في المعنى بين علم لاأظهر في المثال الأخير ا
عمران وفقا لتسلسل الالتاريخ وعلم الاجتماع وعلم 

. تسلسل الأحداث والمستقبل هو وجودهاث ووقت الأحد
نظرية ل مساو أنه علىفي طبيعة قوانينه، ويجب ألا يفسر 

لأن تسلسل الأحداث التي  ؛"التطور" عند شارلز داروين
عمران تصف سنة الله التي السار عليها الرجل في نظرية 

سيرها من قبل كل كائن حي مثل الإنسان  مّ تِ يجب أن ت  
من الأنواع الحيوانية )القرود(  لنبات وليس نقلاوالحيوان وا

إلى الجنس البشري كما هو موضح في نظرية "التطور 
 (12)الدارويني"

 
ثل بموقدم  أعدّ  مقدمتهفي  ابن خلدون في الواقع أن نص

في هذه الطريقة لإظهار قدرات ابن خلدون وفكره وفطنته 
 معالجة القضايا الاجتماعية الصعبة من خلال معرفته

أتاح و الطريق والمساحات  ومن ثم فتحوخبرته الواسعة، 
أوسع ما يمكن للباحثين من بعده في إعادة التفكير  على

ن والعمران وفقا ة، التمدّ في تفسير كلمات الحضارة، المدنيّ 

                                                 
(12)  On the Origin of SpeciesCharles Darwin.  
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كثيرا من   وجدنالمعناها الحقيقي. ونظرا لحدة تفكيره 
كر أن ابن خلدون مفكر مبدع، ومبتإلى الباحثين ينظرون 

، ونجح في وصف هذه المتعلقة بذلكلأشياء لكل ا
المصطلحات مخططا ومنظما من خلال إدخال العناصر 

يمكن و  اجديدا وحيوي و المصطلحالجديدة فيه بحيث يبد
 يقال من ترادف هذه المصطلحات. عماعمران التمييز 

 
لآن واضارة. الحعمران و الفرق بين العلاقة و الذكرنا سابقا 

 عمران بالتاريخ والاجتماع الإنساني.الة سوف نذكر علاق
 

نتيجة  يأتيأن التاريخ  نرى ابن خلدون، لما يراه وفقا
جتماعية التي تؤدي إلى عمران جراءات الاللتعاون أو الإ

خبر عن الاجتماع الإنساني الذي ".التاريخ أنه (13)العالم
. وإن كان معنى التاريخ يذكر وجود "هو عمران العالم

الاجتماع الإنساني والازدهار و   بين التاريخ علاقة وثيقة
بعض، عن )عمران العالم( التي لا يمكن فصل بعضها 

نفس  المصطلحات الثلاثة لهاولكن هذا لا يعني أن كل 
لأن استخدام هذه المصطلحات  :المعنى أو ما يعادلها

حل أو اتكامل" وفقا لمر ميصف بناء العمران في شكل "
الناس، ونتيجة للتعاون بينهما  . بداية من تصرفاتراتبم

عصبية( التي الخلال التعاون المتبادل والصداقة الحميمة )
تنشيء التاريخ وثقافة البلاد. وتنشيء كذلك من التاريخ 

عمران( في الدولة والمجتمع. ونتيجة للتعاون بين الالازدهار )
نتج الازدهار العالمي )عمران العالم(. يالدولة والمجتمع 

مدى قرب العلاقة بين  بيانن هذا التعريف والغرض م
التاريخ والمجتمع والطبيعة أو في السياق الأوسع للعلاقة بين 

 والعالم. ياةالإنسان والله، والح
 

                                                 
(. مقدمة ابن خلدون. مرجع سابق. 1663عبد الرحمن بن خلدون. )  (13)

 .22ص

المقدمة عمران خصوصا، تم الكشف عنه في الحول معنى 
 )الكتاب الأول في طبيعة العمران في الخليقة(.

 
عمران، ذكر ابن لاجتماع و الالإظهار الفرق بين معنى 

، بعنوان "في أن الخط والكتابة الثلاثون خلدون في الفصل
من عداد الصنائع الإنسانية". ينص في هذا الفصل على 

جد في تو  أن "الخط واحدة من المزايا الإنسانية التي لا
 الحيوانات ... يتم إنتاجه من خلال التعلم والازدهار ..."

 يميز بها عن الحيوان )إذ الكتابة من خواص الإنسان التي
... إنما يكون بالتعليم. وعلى قدر الاجتماع والعمران 

)....(14). 
وإن كان لفظ الاجتماع والعمران في نفس المعنى، وو ضِع ا 
في عبارة واحدة، كما هو موضح سابقا، فلا فائدة. مثال 

نها في إعمران بشروط أخرى قيل الآخر يظهر به تمييز 
 نوع، في عبارته:العمران و الرق بين نفس المعنى، مثل الف

" وأن الظلم مؤذن بخراب العمران المفضي لفساد النوع"
(15) 

 
عمران بمعني الإنسان، كمثل نوع )الجينات الإذا كان 

 .منه فائدة لاعن الحاجة و  ا  عتبر زائديالبشرية( فيمكن أن 
 

عنى بين هذه الموباختصار، وإن كان هناك فرق في 
 إلا أنة التاريخ والاجتماع والعمران، المصطلحات الثلاث

العلاقة والاتصال بين هذه الثلاثة قوية، ولا يمكن فصل 
بعض. بمعني أن التاريخ حدث بسبب حدوث عن بعضها 
عمران يحدث بسبب التعاون في المجتمع. مع الو  ،المجتمع

ذلك، من حيث القيمة ووضع المكونات الثلاثة مختلفة 
في الحقيقة، فقيمة الحقيقة  ةله ثابتتماما. قيمة التاريخ وحا

                                                 
 326-321. مرجع سابق. ص(1663خلدون. )عبد الرحمن بن   (14)
 32. مرجع سابق. ص(1663عبد الرحمن بن خلدون. )  (15)
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من إليها في المجتمع، فقيمة المجتمع وحاله ي  ن ظ ر  ةثابت
تعاون بينهم وبين الطبيعة حولهم، وقيمة تعاون المجتمع ال

عمران المن علاقتهم بالبيئة الموضوعة في  إليها وحاله ي  ن ظ ر
مل على تالذي أصبح معيارا لنجاح المجتمع والدولة، وتش

الاجتماعية والاقتصادية والسياسية. ولذلك فإن قيمة ال
معيار نجاح المجتمع والدولة يعتمد على مدى تحقيق عمران 

ية" أو الحكائنات غير الالبلاد، "دولة دون عمران مثل 
"التاريخ دون الحقائق مثل الخرافات والأساطير". ونرى هنا 

المجتمع عمران لإحلال السلام والرخاء في المرة أخرى أهمية 
 والدولة.

 
 :مصادر العمران. 3

وبالإضافة إلى الموارد البشرية والتاريخية، يقول ابن  
ن العوامل البيئية الحسية مثل الإقليم يجب إخلدون أيضا 

مع عمران وكذلك تطابقها الوقوع لاعتباره كمصدر وسبب 
 (16)زدهار الوطني بحيث يتم حماية حياة الناسالا

 
نا الهواء والماء والتربة والمراعي للماشية. والمقصود بالإقليم ه

وان في ا، أن مدينة الكوفة والبصرة والقير المقدمةوذكر في 
احتياجات الإقليم اعتبارا.  أنها أولتأول نشأتها لا يبدو 
)الكوفة والبصرة  كونها الثلاثفي  هذا هو السبب 

أقل ازدهارا. ولذلك، اقترح أن يتم استخدام  والقيراوان(
مل الإقليمية كشرط للتخطيط العمراني لازدهار العوا

 .(17)المجتمع والدولة
 

ن الموارد والطبيعة )قانون إلابن خلدون لما يراه  وفقا 
من الكوارث الطبيعية )طبيعة العمران في  أبديعمران( ال

د هذا الحادث. والمصدر الأول جالخليقة(، ومنها يو 

                                                 
 319، 213(. مرجع سابق. ص1663عبد الرحمن بن خلدون. )  (16)
 213(. مرجع سابق. ص1663عبد الرحمن بن خلدون. )  (17)

التى  لماء والتربةلعمران هو الطبيعة المادية مثل الهواء وال
وارد الاجتماعية وكذلك الم. وردت في القرآن الكرم 

فالمجتمع  م؛ والثقافية، بما في ذلك الدين والأخلاق والعل
دير أو المسرح الممثل لخلق الميتصرف فقط في وظيفة 

هو الموارد من أجل إظهار الحقيقي التاريخ. ولكن اللاعب 
ضوع الاختلاف عمران. فهذا هو مو الالقانون وحقيقة 

عمران الو  القدماءبل فلاسفة اليونان دني من قِ الملتفسير ل
 نيفسرو  القدماءعند ابن خلدون. إذا كان فلاسفة اليونان 

للأغراض  ةالمادية أو الحضاري النظر التاريخ من وجهة
ابن خلدون يفسر التاريخ من خلال  فإنة فقط، المدنيّ 

ادية من الأحداث الجوانب الم موقفالأخذ بعين الاعتبار 
 الطبيعية والأحداث الإنسانية كمصدر للعمران.

 
المؤرخ  موقفابن خلدون، )في إشارة الى لما يراه  وفقا 

ن إاليوناني القدم  هيرودوت وثيوسيديدز( في العموم قال 
يقاس من أمر خارجي )الظواهر(،   (historia)التاريخ 

 كأحداث الحرب، تطور الحكومة والدولة، ولكن من
الزاوية الداخلية )البواطن( أكثر من ذلك، والذي ينطوي 
على الخلفية والتغيرات في المجتمع، وثقافة المجتمع التي 
تنطوي على المعتقد الديني ويعتقد أن يكون السبب 

 قع.التي تالرئيسي لهذه الأحداث 
 

يشتمل ا ع ت بر أنه  قبلم كما ذكرنا من عاوالشكل الأول وال
ارجي"، في حين أن النموذج الثاني باسم "التاريخ الخفي

بأنه "الأصح والتاريخ  يوصف"التاريخ الداخلي" 
"التاريخ الداخلي" يتطلب دراسة محددة  . ف(18)الحقيقي"

 رفاومتعمقة لثقافة الناس وعقليتهم من خلال المع
ان البشري والاجتماع المذكورة سابقا وهي علم العمر 

 مران".خلاصته "علم العما  الإنساني أو

                                                 
 2-3(. مرجع سابق. ص1663عبد الرحمن بن خلدون. )  (18)
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 :وعلم العمران العمران نشأة. 4

 نالتساك فيد بعديدث و يحرأى ابن خلدون، أن العمران 
واقتضاء  ةوالتنازل في مصر أو حلة للأنس بالعشير 

 (19).الحاجات، لما في طباعهم من التعاون على المعاش

 
عمران وفقا لقانون الكون، سواء ذوات الأرواح الشكل بت

النباتات أو ما ليس بذوات الأرواح مثل البشر والحيوانات و 
م ابن خلدون العمران إلى مثل المياه والتربة والهواء. وقسّ 

أولا : العمران الحضري )في المدينة(، وثانيا :  :نوعين
عمران الكلا النوعين من و العمران البدوي )خارج المدينة(. 

 يتكون من الأحداث القانونية المختلفة.
 

لقانون الحادث والغلاف الجوي لل عمران البدو وفقا شكّ 
في الصحراء. ظروف المعيشة في الصحراء التي تكون في 

سكانه أكثر شجاعة لمواجهة  تجعلو النقصان عموما 
هم و تحديات الحياة وتشمل التعامل مع العدو في المعركة. 

 أكثر أخلاقية وأكثر شفافية.
 

عن الحياة في المدينة بحيث تكون الظروف حياتهم تختلف 
التي وفاخرة مع ثرواتها الوفيرة راحة لمعيشية فيها أكثر ا

واجهة العدو في الحرب من مخوف سكان المدينة  تسبب
خوفا من الخسائر في الأرواح والممتلكات. فهذه 

تفريط والنسيان وليس السبب لهم تالكماليات والتكاثر 
 والتفرعالدينية  مللوفاء بالتزاماته الكافيعندهم الوقت 

 ذلك راجع إلىكنوز وانخفاض الروح المعنوية لأن لجمع ال
الحياة بإيقاع المدينة المجهضة بعناصر الترفيه. وبحدوث هذه 

فقد  تؤدي إلىتفقد المعايير الدينية والأخلاقية. فو العوامل، 

                                                 
 31(. مرجع سابق. ص1663ن خلدون. )عبد الرحمن ب  (19)

التوازن بين الجوانب المادية والروحية في الحياة المجتمعية 
 للحضاريين.

 
المحافظة على خصائص ب متسّما يلا يزال الشعب البدو 

البدوي. وسوف  مالحياة الصحراوية طالما أنهم في حاله
تعرض هذه المعايير إلى المدينة لملء الفجوة التي يعاني منها 
الشعب الحضاري رغم أنهم من الأقوياء في النمو المادي. 

جتماع مميزات المجتمع البدوي والمجتمع الحضاري، وزيادة اف
د في المجتمع والدولة والصداقة عنصر التعاون والتعاض

لى التقوية إتؤدي  نجدها القوية (20)عصبية(الالحميمة )
 وتثبيت التوافق بين أهل المدينة.

 
نجد أنها حتياجات العصبية في المجتمع والدولة الاوعن دور 

 المقدمة،بل ابن خلدون في في نطاق واسع من قِ  وقشتن
الفصل )لى إ (السابع)الفصل  الثاني باببداية من ال
ل الفصمن  ) الثالث بابأخرى في ال(، ومرة الحادي عشر

قوة ال(. ومع ذلك، فإن نقاط الأول إلى الفصل التاسع
إن قيل  حتىعصبية الرتبط بتأثير تالعمران لا في ضعف الو 

 الدعوة الدينية من غير عصبية لا تتم.
 

يلاحظ لعصبية الدينية باقارنة تأثير النفوذ بمبشكل عام، 
التأثير الديني أكبر من ذلك بكثير. نقل ساطع  نأ

 (21) :الحصري عن ابن خلدون ما يلي
 

                                                 
كل فرد من أفراد القبيلة أو المجموعة.   هيظهرهالولاء الذي هي عصبية ال  (20)

المرحلة الثانية، و عصبية على مرحلتين. أولا، عصبية في المجموعة. الدث تح
عصبية الجماعات ضد الحكومة. عصبية تصبح واحدة من الركائز الأساسية 

 تمع.لتوحيد الدولة والمج
 .. القاهرةدراسات عن مقدمة ابن خلدون. 1653ساطع الحصري.   (21)

 .352ص
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في  تانالواقع والقادسيةيرموك العلى سبيل المثال، في معركة 
جيوش  انتصرتحيث ليفة عمر بن الخطاب الخزمن 

"  على الرغم من أن جيش الأعداء أكثر عددا  المسلمين
دهم كان بضعة مع أن عدجموع فارس وجموع هرقل"

وثلاثين ألفا ، في حين أن جموع فارس كانت نحو مائة 
على ما  –وعشرين ألفا بالقادسية، وجموع هرقل كانت 

 . ويرجع ذلك إلىأربعمائة ألف باليرموك –قاله الواقدي 
 .(22)"عصبيتهمعلى ب حماسهم الديني تغلّ  أن
 

وكفانا معرفة الفرق بين العصبية والعمران بألا نعلق 
على العنصرية، في حين  ةلعصبية قائمابعض، فبهما بعض

على أساس الدين والوطن )حب الوطن(. قائم أن العمران 
لتجنب  في الاعتبار ينبغي أن تؤخذ هذه الاختلافات

عن العصبية التي تتصف بالعنصرية  تنشأقد  التي الفوضى
من عرق معين بالعمران الوطني الديني الأوسع من الدين 

 طنية.والوحدة الو 
 
فقدان الحس الوطني، وترك  عن  ناتجعمران النهيار إ
والانحطاط الأخلاقي هو الأكبر خطرا من  ،ةتعاليم الدينيال

. على سبيل المثال، وإن كانت المدينة (23)فقدان العصبية
فقدت كثيرا من سكانها )بسبب فقدان الطاقة والعصبية( 

 يزال قادرا ولكن العمران المبني بالفعل )قديمة العمران( لا
 على الوقوف بما كان من قبل. وهكذا فعل ابن خلدون،

يحدث عمران بفقدان العصبية كما النهيار إأنه لا يربط  من
 الدين والأخلاق. من فقد

                                                 
. القاهرة. دراسات عن مقدمة ابن خلدون. 1653ساطع الحصري.   (22)

 321ص
ة، "الأخلاق" . من حيث الفلسفوالمعنوية شخصيةالمن  الأخلاقتختلف   (23)

قيمة جيدة. ذلك ك، وكذلك المعنوية. "الأخلاق"  عموما" تعني "القيم الجيد
نسان في ومتبعة لإتغير مصدرها تشخصية والفرق هو أن المتطلبات المعنوية وال

 ذلك. الأخلاق ثابتة مستمدة وفقا لوحي الله.ب ينمارسالمجمهور تفسير 

 
وهذا يعني أن الدين والأخلاق هما المحركان للعمران، 
وليست العصبية. وبعبارة أخرى، وإن كانت الصداقة 

تمع سببين من أسباب تقوية الدولة، الحميمة أو عصبية المج
بسبب عدم وجود الدين والأخلاق، فعاجلا أو  إلا أنه

فتحدث الفرقة  اآجلا سيصبح المجتمع والبلد ضعيف
 .والفساد

 
 :علم العمران.2

جد كثير من الأسماء والألقاب التي قدمها قد و   
لتسمية العلم  ابن خلدون(( مقدمة))الباحثون لكتاب 

ن خلدون، على الرغم من أنه نفسه قد سمى الذي قدمه اب
. (24)علمه في بداية الكتاب، وهو علم العمران البشري

إلى "علم الحياة البشرية والمجتمع" والتي تضم  هويمكن ترجمت
العلوم، هي العلوم الدينية، والعلوم  من ثلاثة تخصصات

الاجتماعية والعلوم التابعية. وهذه الثلاثة تنبع من الوحي 
هو أن علم الدين كالتوحيد، والفقه، بينها ق. والفرق المطل

، في حين تم (25)والتصوف مأخوذة من الآيات المحكمات
، ثارإرسال العلوم الاجتماعية مثل التاريخ والجغرافيا والآ

وعلم النفس والفن والعلوم التابعية مثل الفيزياء الكيميائية 
والفلك والرياضيات والطب من خلال الآيات 

 (26)ابهاتالمتش
 

يرتكز إلى أن كل العلم نرى ابن خلدون، لما يراه  وفقا 
ين من الصفات وهما الظاهرة تمن الحواس أو اثن اثنتين

                                                 
 .26ص .(. مرجع سابق1663عبد الرحمن بن خلدون. )  (24)
ون أو من ، سواء بحكم القانة حكمهاحضالواهي الآيات في القرآن   (25)

اث، والحج ير ن الصلاة، والصيام، والزكاة والمحيث كيفية تنفيذها، مثل الآيات ع
 وما شابه ذلك.

، وخاصة من حيث التنفيذ، غير الواضحة حكمها يةهي الآيات القرآن  (26)
والرياضيات  التابعيةوتشمل العلوم الاجتماعية والعلوم الإنسانية، والعلوم 

 والطب.
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هو العلم الاجتماعي مثل و ثال الذي قدمه الموالباطنة. ك
من خلال ذلك فيه  التاريخ. على الوجه الذي يتجلى 

 سقوطها.أو حداث مثل الحرب وصعود إمبراطورية الأ
متجذرة في المجتمع تكون ولكن من حيث الباطن 

لقوة لبط اوالأشكال الثقافية. وهذا العنصر الداخلي ض
الدافعة للأحداث في التاريخ، وسماها أيضا "قوانين 

 التاريخ".
 

الأخرى التي لها قوانينها  بالنسبة للعلومهذا هو الحال 
المجتمع  فيالخاصة. إذا كان القانون التاريخي يتمكن 

عي على قوانين الطبيعة والإنسان. يلثقافي، ويقع العلم الطبا
بعضه  التصاعمران و الهذا القانون هو القوة الدافعة لنشأة 

هو العلم و بعضا. وهذا ما سمي ب "الكونية" أو "التكامل" 
الذي يحاول أن يقدمه ابن خلدون من خلال علم 

علم  ذاأن علمه ه يرىهذا هو السبب في أنه و عمران. ال
ظهر في عهد الإصلاح، يي ذاختراع جديد، وال وأجديد 

 مرة أخرى قف وحده مع قواعد تحدده. وسوف نعبّر يو 
 ه عن علم العمران.تكلماب

 
ن علم العمران هو إ بوضوحقال ابن خلدون في مقدمته 

"العلم الجديد" )مستنبط النشأة( مستحدث الصنعة، 
ته وظهر في عصر النهضة )نشأة مستحدثة( وقائم بذا

)مستقل بنفسه(، ولايساوي بالعلوم الأخرى بما في ذلك 
الخطابة التي هي جزء من علم المنطق والعلوم السياسية 

عمران البشري يرتبط دائما بالقوانين البشرية الالمدنية. علم 
والمجتمع )طبيعة العمران( كما هو موضح في نهاية كتاب 

لا يمكن قدمة. إذا كان يشبه العلم الموجود سابقا، الم
ديد" المولود في الجلق الخالقول بأنه "العلم الجديد" و"

قائم بنفسه. وهذا القول يعني أن علم العصر النهضة 
من حيث المصطلح فقط ولكن  االعمران ليس جديد  

تلف تماما عن يخي ذمحتواه وأساليبه ونطاقه ال جديد في
 طريقة ونطاق العلم الذي كان موجودا سابقا.

 
ثة اليوم قد كانت موجودة يالعلوم الحد إن  هنايمكن القول 

قليل من  إليها قبل زمن ابن خلدون. إلا أنه قد أضيف
 ةالإضافات التي أدلى بها العلماء في العصر الحديث مكمل

لهذه العلوم. وت  ن ظ ر هذه العلوم بشكل منفصل عن بعضها 
بحتة، دون الارجية الجوانب الخالبعض ودراستها من حيث 

 الجوانب الداخلية للقانون الذي يحدد فعالية العلم.دراسة 
 

نقسم إلى ثلاثة وهي ت ومرأى ابن خلدون أن العل        
علوم نقلية )الدين(، علوم عقلية )العلم الذي يستخدم 

العلوم الاجتماعية والعلوم يشمل العقل والحواس الذي 
بعضها عن منفصلة  لأن هذه العلوم ؛التابعية( واللغويات
ر س العلوم النقلية و العلوم الالبعض، خصوصا  عقلية ولا ت د 

بحياة  ابشكل جيد من حيث القوانين واللوائح وعلاقته
وجد الفوضى في المعرفة التي تالإنسان والطبيعة من حوله، و 

تؤثر على الحياة الطبيعة. ليس فقط في البشر ولكن في 
النباتات. على المخلوقات الأخرى، بما في ذلك الحيوانات و 

 رأس هذه الأسباب، ظهر ابن خلدون بعلم العمران.
 

لايستوي علم العمران بعلم الاجتماع أو علم التاريخ، كما 
 (لأن علم الاجتماع أساسه أفقي ؛زعم كثير من الباحثين

horizontal)  .وهو دراسة عن المجتمع القائم في منطقتهم
الذي  (vertical)في حين يتميز علم التاريخ بأنه عمودي 

 دراسة عن الأحداث من حيث الوقت أو الزمن. وه
 

هذه الجوانب من حياة على مل علم العمران توقد اش
لتاريخ  الذي هو مع االإنسان من خلال التعامل 

، ومرتبط بالأحوال الأفقي هوو  العمودي والاجتماعي
الخارجية للمجتمع وهو )الكون( الذي هو كيفية العواطف 
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ابن خلدون، لكل لما يراه  ى حياة الناس. وفقا والتأثير عل
حادث من عند الله سواء في الإنسان والكون له قوانينه 

يعة العمران وطبيعة الكون. لا شك أن بط اةولوائحه المسم
علم العمران ليس مجرد علم التاريخ أو علم الاجتماع أو 

 العلوم الاجتماعية بشكل عام ولكنه من العلم الطبيعي.
 

، علينا الرجوع ةالجديد وميد أن علم العمران من العللتحد
ذلك إلى أساليب وشروط العلم. هناك أربعة عناصر تحدد 

عنوان، والمحتوى، والقضايا التي أثيرت ومباد، المعرفة وهي 
تلك العلوم  تالعلم أو أماكن العمل لتحديد ما إذا كان

 صحيحة أم لا.
 

يد لم من حيث العنوان، العمران هو موضوع جد
أي شخص قبل ابن خلدون. فمحتواه ونتائجه  يستخدمه
. وقواعده الخاصةن العلوم قبله، وله أنظمته عتختلف 

 التي صحةالوبالمثل، من حيث مفهومه وفرضيته لتحديد 
تختلف من مفهوم وفرضية العلوم من الأشخاص اليونانية 
القديمة أو لأشخاص من علماء الدين الإسلامي السلفي. 

هنا أن لابن خلدون مزيد من التركيز على القوانين وواضح 
الطبيعة والمجتمع التي ترتكز عليها الحياة وتصبح  فيواللوائح 
 م العمران.لعلباني المالمباد، و 

 
وقد وضّح ابن خلدون أن "هذا الكتاب الأول الذي هو 

علم العمران كعلم  جد. لذلك، و (27)طبيعة العمران"
وفي عصر النهضة  ةجديد والاختراعات الجديد

((renaissance ساليبه تختلف عن وأ به الخاص له قواعده
أساليب العلوم الأخرى من قبل. وينصب التركيز على 

على المجتمع  ران )الاجتماعي والكوني( وتأثيرهعمالقانون 
 والتنمية الوطنية.

                                                 
 521(. مرجع سابق. ص1663بن خلدون. )عبد الرحمن   (27)

 
ها لأنها من عند ابن تناقشموهذه المشكلة لا يمكن 

غلب الباحثين للمقدمة. خلدون نفسه وقد عرضها أ
والسؤال الوحيد هنا كيف يمكن فهم هذه المعرفة الجديدة 

يمكن تنفيذها؟ ولكن قبل ذلك لا بد من ذكر  كيف و 
 كيفية إظهار علم العمران أولا.

 
برز ابن خلدون العمران وبناه لمناقشة خصوصيات أ

وعموميات المجتمع وعلاقتها بالتاريخ والتغيرات التي تطرأ 
. فالمجتمع والبيئة المخلوقة من عند (28)عالم والبيئةعلى ال

الله سبحانه وتعالى مع جميع القوانين واللوائح هي سلاح 
 عمران.اللتحقيق أهداف التنمية و 

 
مع الطبيعة المحيطة بهم عاملا  لأفرادا كان المجتمع وتفاعل

رئيسيا لنشأة العمران، وكلاهما جزء لا يتجزأ من تاريخ 
 تمنذ تاريخ بداية خلق الإنسان )منذ كاننشأة العمران 

 .(29)الخليقة(
 

 أولكون المجتمع هو منشئ التاريخ ومن التاريخ ينش
لمقدمة كلمة في اكثير من الباحثين ترجم   العمران، لذلك 

عمران" إلى علم ال"عمران" إلى المجتمع أو التاريخ و"علم 
. ولكن ذلك لم يكن كافيا (30)التاريخ أو علم الاجتماع

بدون اعتبار  ةعمران وعلوم العمران الصحيحاللفهم معنى "
عناصر العمران خارج التاريخ والمجتمع، وهو في شكله 

                                                 
كل المخلوقات الحية مثل الحيوانات هي  والمقصود من البيئة الطبيعية   (28)

زيد من لموالنباتات. ولكنها تستخدم الآن لحياة الإنسان ومكان الإقامة. 
 habitat masyarakatالتفاصيل، انظر عزيزان بحر الدين، "

madani 139-123"، ص. 
(. مرجع سابق. 1663حمن بن خلدون. )عبد الر   (29)

 .362ص
. دراسات عن مقدمة ابن خلدون. ص 1653ساطع الحصري. انظر  (30)

239. 
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الطبيعي كالأرض والنباتات والموارد الحية الأخرى مثل المياه 
عمران الأرضي والويعتبر ابن خلدون الهواء طبيعة الكون، 

كل هذا وعمران العالم التي تؤثر على حياة الإنسان. و 
مصدر الحياة الذي نوقش في علم الأحياء والكيمياء 

 والفيزياء.
 

عمران الكيفية ومدى فائدة طبيعة الكون، عن  هنا والسؤال 
الأرضي وعمران العالم وفهمه، هل يمكن فهمها 

كانت الأساليب والتقنيات إذا  والاستفادة منها، وعما 
بلا  ذلكلا يزال و ؟ يمكن استخدامها لتحقيق هذا الهدف

 إجابة.
 

بل ابن خلدون نفسه، كعضو بارز في بحث المجتمع لا 
نه مجرد إلقاء أفكار إإجابة كاملة،  تقدم  يقدر على

والفضاء مفتوح وفرصة للخبراء في المجالات ذات الصلة مع 
 منهجيتها والمباد، المشتركة. ثم يكون الأمر متروكا لهم 

الخفية للكون الخوض في التفاصيل لإيجاد الأسرار لمنحهم 
 وتنفيذها وفقا للاحتياجات الحالية.

 
 :أنواع علم العمران. 6

عمران إلى بعض الابن خلدون نطاق علم  قسم 
 المناطق التي يمكن تلخيصها على النحو التالي:

 
 العمران الأرضي .أ

يعني ازدهار الأرض الذي يشير إلى التنمية والازدهار في 
خليفته في نسان كالله للإ هاعهدالطبيعة التي الأرض و 

رض الأتطور ل سعي الناس منه الهدفو الأرض. 
 .وازدهارها

 

تنمية الاقتصادية من خلال الفي يتركز ازدهار الأرض ف
الوارد الشركات الزراعية والمعدنية. وهذا يتفق مع الغرض 

 سورة هود.من  66الآية و سورة الروم من  9 يةفي الآ
 
تنمية و ان البشري ن العمر ع تماما ازدهار الأرض مختلفو 

وانب الصحية الجالبشر التي تنطوي على قيمة المجتمع أو 
دن المتنمية المجتمع في فوالنفسية والعقلية والأخلاقية. 

الثقافة ب تتعلقالتي  راءتنمية المجتمع في الصح نتلف عتخ
الطائفتين هاتين ة )حضري(. وثقافة نيالبدوية والثقافة المد

. ومع (عمران العالم)العالمي، ثقافة الإنسان عن تختلف 
عمران والعمران الأرضي البين  وثيقة علاقةتوجد ذلك، 

 عالميالالحضري أو  أو يشكل البدو الالبشري، سواء في 
الاقتصاد و لأن الحياة البشرية دائما تعتمد على الاقتصاد. 

حتى يومنا  لكثير من البلاد والمعادن الزراعية مصدر رئيس
قة، يبدأ ابن خلدون النقاش من هذا. لشرح هذه العلا

عمران العمران البدوي و ال، وهما مجالينخلال تقدم  
 الحضري.

 
 

 عمران الحضريوالعمران البدوي ال . ب
 ينومعاكسمتساويين  اوالحضاري وضع ىبدو ال العمران
البعض عن طريق ابن خلدون للمقارنة بين  ابعضهم

فسر هذا  . وقد تهمقدمفي  ا مووضّحه، تينحياتين مختلف
ادية وحدها الممن الباحثين وعلى سبيل المقارنة الحياة كثير 

لجوانب الثقافية في شكل لدون الأخذ بعين الاعتبار 
ذين المعتقدات الدينية والأخلاق الأدبية واللغوية بالنسبة له

جانب الثقافة أصبح جوهر الحياة إن . في الواقع، ينلمجتمعا
عمران الران البدوي و عمالمسمّى بال ينستوى المجتمعلم

سوف تفقد فالدين والأخلاق فقد منهما  الحضري. إذا
 وقوتهم. تهمقدر 
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الآثار السلبية التي بغالبا يتأثر عمران البدوي الهدد 
تأثير الن إضري. وفي نفس الوقت المجتمع الحمارسها 

صبح خطرا على الأعراف البدائية في حياة البدو. أسلبي ال
دو قبول ذلك عندما يكون في عمران البل لابد وكان

. هذا الشرط غالبا ما يحدث ويؤدي إلى ةمجموعة الحضار 
في  ونتجذر المبدو الرفعه  الذي عمران الحقيقيالانهيار 

 الدين والأخلاق.
 

عكس ذلك، وهي الواقع على ومع ذلك، إذا كان 
الدين والأخلاق من الحضري أو إمكانية المحافظة على 

مثل . قيقيالح همران في شكلعال يبقى ، وسوفيالبدو 
يز يمالبدو هو تقرير الموجودة عند يجابية الإ ةالثقاف

الشجاعة والجرأة، والتمسك بتعاليم الدين والأخلاق. ومن 
لمجتمع الحضري من لالأمثلة على الثقافات الإيجابية 

 حيث تطور العلم، وشركات الهندسة المعمارية.
 

الإيجابي  ومنها والحضر خصائص البدو إلىإضافة 
العامرة، هي هناك ميزة إيجابية أخرى في البلدان  ،والسلبي

العدالة في الحكومة. العنصر السلبي هو الطغيان في 
العمران المفضي لفساد "ابن خلدون قول الحكومة. وفقا ل

 .(31)"النوع، وأن الظلم مؤذن بخراب
 
تأتي العناصر السلبية من الحضر الذين يعيشون في المدينة و 

 يرقصتال سبب لهميي ذالترف الب ةتميز الحياة المفي 
، سيتم تدمير القيم الإيجابية التي يحملها وحينئذتفريط. الو 

تأثير على فهذا الوي عندما يكونون في المدينة. دالمجتمع الب
أحيانا يستغرق و  ا،قصير وقتا ستغرق أحيانا يهذه العملية 
الفترة عتمد على ت هسقوط وأعمران ال نهصةوقتا طويلا. 

  ضعيف.القوي أو التأثير الالزمنية و 

                                                 
 .32(. مرجع سابق. ص1663عبد الرحمن بن خلدون. ) (31)

 
 ت. عمران العالم

الحياة و حياة المجتمع الحضري محدودة في المدينة أو البلدة. ف
حياة المجتمع و في المناطق الصحراوية.  ةالبدوية محدود

حدود، سواء من الزمن أو المنطقة  العمراني ليس لها
، في قريةال الجغرافية، يمكن أن توجد في المدينة أو في

 ة أو جبل.الصحراء أو في شقوق تلّ 
 

عمران عبر الحدود الصحراوية الوبعبارة أخرى، فإن نطاق 
والدولة القادمة والبلاد إلى المسرح العالمي  نوالقرى والبلدا

)عمران العالم(. في موقف مستقل تماما وليس ملزمة 
يزة كبيرة من مم ةدود الوقت، وقد وفرت مساحة ومكانبح
لأوسع  ريوالحض يالبدو بالمجتمع  مقارنة العمراني تمعالمج

تدفع المجتمع العمراني إلى هذه الميزة وكذلك  .مساحتها
 ابن خلدون أن وصل عندالتركيز ومواصلة الحديث إلى 

 .أخيرا
 
 :والحضارة : الثقافة. العمران7

ومن هذا العمران ما يكون بدويا ومنه "ابن خلدون قال 
ران البدوي هو الذي يكون في ما يكون حضريا. عم

الضواحي وفي الجبال وفي الحلل المنتجعة في القفار وأطراف 
ار صبالأم يكون  هو الذيفالرمال أما عمران الحضري 

 (32)".والقرى والمدن والمدر
 

 إلىشارة إ: أولا، ينتوي معنيتحعمران الكلمة   اها أنمعن
ارة في الحض إلىشارة إالجمهور في سياق الثقافة وثانيا، 

 مهما كانتة(. دنيّ المضارة و الحسياق الطبيعة الفيزيائية )
، ولكن بين هذين المعنيينفصل أن تهود التي تحاول الج

المجتمع المثقف  ، همامرحلتينتمعان في يج ماالحقيقة أنه

                                                 
 .31(. مرجع سابق. ص1663عبد الرحمن بن خلدون. )  (32)
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في مفهوم  انحدو ومت نامترابطهما و خضر المتالمجتمع و 
 عمران على حد سواء.ال
 

ءه ناشئان من المجتمع ورخاأن  نرى ،عمرانلمنظر ال نظرا
الحياة ف. العمرانية هماخصائصلهما و  هاتين الحالتين

التنمية الروحية، مثل ب، تتميز سابقا ناالبدوية، كما ذكر 
الشجاعة والتصميم والطابع، في حين يفكر الناس من 

كلتا تطوير العلوم والتكنولوجيا.   فيحيث النمو البدني 
 هما،واحد منضاع عمران. إذا المية لتن تان متكاملتانيز الم

عمران الالمتانة والسلامة بالانقراض وعرج في  التهديدسيتم 
عمران  سببا في خراب الضارة الح فتكونراب. بخ اؤهوانته

 (33)كذلك
 

عمران في لل اليمينيهي الجناح وبعبارة أخرى، فإن الحضارة 
بهذين عمران خارج المدينة. ه البداوة للويسار  ،المدينة

عمران العالم.  هوة و صحيحالعمران الحياة ت  ب  نى  ناحين الج
في شكل الاجتماع الإنساني  ناحينالجويترجم التعاون بين 

 الذي هو عمران العالم.
 

ضارة مجهزة جمميع وسائل الراحة وضروريات الحبنيت 
الحياة في الريف والمدن بما في ذلك المؤسسات الزراعية 

المشاريع فتدور والتكنولوجيا.  والأعمال والتجارة والعلوم
توفير الإمدادات الغذائية الريفية لسكان ل القرية الزراعية في

مؤسسات الأعمال، والعلوم  إن المدينة، في حين
التسهيلات للمزارعين في القرية. تم بحث  توفروالتكنولوجيا 

وقد بينها ابن  التعاون بين المجتمعات الحضرية والريفية
وقف من فالم. (34)حا وممثلا بأمثلة مقنعةبيانا واض خلدون

                                                 
ة )إن الحضارة هي غاي 61(. ص1663عبد الرحمن بن خلدون. )  (33)

 .(العمران وخروجه إلى الفساد
(34)  Masyarakat Madani “Mahayuddin Hj Yahaya. 

dalam kerangka Teori Masyarakat ‘Umrani: Suatu 

هدف إلى الحصول على يالتعاون والمساعدة المتبادلة 
أو  )أساسي( ضروريالضروريات الحياة، سواء كان ذلك 

 جي )متطلبات( أو كمالي )الكمال(.حِ 
 
تغير نتيجة في  قد تكون سبباظروف الطبيعية المتغيرة ال

. معها عمرانير الوبذلك يتغ ،الإنتاج الزراعي والتجارة
في  و. إذا كان الجويةالعوامل الج فهذا التغيير مسبب عن

فإذا  خفض. ينعمران فال في شدة البرودة،أو  شدة الحرارة
نتيجة هو والعامل الثاني  رتفع.يعمران فالبسيطة،  كانت

لتغيرات في نظام الحكم، والأنشطة الاقتصادية في شكل ا
 اء)الملك والكس ماتالمعلو وسائل العيش، والحرف ونشر 

هو موقف الأهم منها والصنائع والعلوم(. والعامل الثالث 
وثقافة العمل التي تنطوي على الأخلاق الشخصية 

 والانضباط والمثابرة والصدق. التغيرات التي تحدث في كلّ 
من هذه المجالات لها تأثير كبير على تغييرات وإنجازات 

 .العكسو عمران، سواء كان ذلك بصفة دائمة أال
 
القول  يمكننا، التفسيرإلى ذلك استنادا وفي نهاية المقال  

عمران على الأحداث الكيز تر إثبات مدى حقيقة  بأن
 ويعني كل منهما ببيانالطبيعية والقانون الإنساني. 

أخلاقيات العمل و الظروف البيئية الأخرى، ونظام القيم، 
من  السليم  ركها الأخلاق والمشاعر والحسالتي تحوالمواقف 

لا تعمل  هكل هذفالحضري. ومع ذلك و بدوي كلا ال
روح التماسك والتوافق والتعاون إلا بوجود بشكل صحيح 

ولادة الإنسان، سواء في المدينة أو ب كذلكفي المجتمع. و 
على المساعدة في تحسين جودة تقدر لن ف ،خارج المدينة

، ةالصحيحالبيئة الطبيعية بعمران إن لم يكن مصحوبا ال
أخلاقيات العمل والأخلاق والتعاون فيما و نظام القيم، و 

                                                                          
Ajakan Paradigma”. Kesturi, Jurnal Akademi Sains 

Islam Malaysia 22. مجلدات التاسعة. ص6999يونيو.  –. يناير. 
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مخ طبيعة العمران، الذي هو بالمقصود فهذا هو بينها. 
 .العمران والأساس الرئيسي لحياة العمران

 
. انأو مظهر  انعمران دولتال دلت على أنهذه الحقيقة 

أولا، يتجلى ذلك في شكل الازدهار المادي )حضارة 
قيمة والقانون )طبيعة التجلى في شكل ي، الثانيو العمران(. 

 .(35)ابن خلدون هالعمران(، كما ذكر 
 

وظيفة حضارة العمران هي ازدهار الأرض بإختصار، 
وظيفة طبيعة العمران هي و والمجتمع في شكل النمو البدني. 

على رعاية ومراقبة الازدهار على الأرض والازدهار 
 المجتمع.

 
عمران للنها تشير إلى أن وبناء على هذا البيان يبدو أ

الحياة. المرحلة الأولى، عمران البدوي في  تينمرحل
عمران البدائية. المرحلة الثانية، الطبيعة الموصوف بال

 تينالمرحل اتينكل من هو تقدمية. الموصوف بال الحضري
 عمران.المتجسد في 

 
عمران أوسع من الحضارة. ونتيجة لهذا اللذلك، فإن نطاق 

ابن خلدون بالتفصيل عن الظروف  شرح، عالنطاق الواس
 .عمرانالمن خلال علم  ةختلفالم
 

وانب المعنوية والمادية في الجعمران الذي يجمع بين النظرية 
 ابن خلدونقام بناء رخاء المجتمع والدولة هي التي 

 .بالمحافظة عليها
 

أوجز ابن خلدون  ، قدواسعالعمران اللزيادة توضيح معنى 
 ياجات الأساسية على النحو التالي:الميزات والاحت

                                                 
 .262و 262(. مرجع سابق. ص1663)عبد الرحمن بن خلدون.   (35)

 
عمران على قانون الطبيعة وحكم ال فلسفة ستندت .6

وراء هذه قائم وخلق الإنسان من الله. هذا القانون 
أو في  الأخلاق وأالأحداث إما في شكل الدين 

 .كونشكل آيات الله في ال
ينبع تشكيل العمران من تاريخ البشر. ويعرف التاريخ  .2

كيات الإنسان حول رغبته في كمعلومات حول سلو 
 التفاعل مع المجتمع والبيئة.

التعاون في مجموعة من الناس والمجتمع الخارجي. على  .3
سبيل المثال، المدينة بحاجة لتعاون من القرويين 
للحصول على محلات البقالة. وبالعكس المجتمع 
الريفي في حاجة إلى تعاون المجتمع المدني للحصول 

 ات الزراعية.على المعدات للمؤسس
يتطلب الموقع المناسب جغرافيا، وموارد الأراضي  .4

 والمياه لتنفيذ الشركات التجارية والزراعية.
يتطلب المعرفة. فبدون المعرفة تكون جهود التجارة  .2

 والزراعة والصناعة لا يمكن تنفيذها بشكل صحيح.
وجود الدولة السيادية، والمعتدلة والمتأثرة لإقناع الناس  .6

 لقانون وإدارة البلاد.بتنفيذ ا
العثور على التربية الأخلاقية في  ثمالتعليم الأخلاقي،  .7

ظة عليها لمنع الأمراض افجميع الأديان ونحتاج إلى المح
الاجتماعية مثل الرشوة وتعاطي المخدرات وما أشبه 

 ذلك.
لها أساس قانوني ودستوري من الشريعة الإسلامية من  .8

 .36ويخر والآ الدنيوي أجل رفاهية العالم

 
لدول الأجنبية لخلق مع اإنشاء العلاقات والتعاون  .9

 الرخاء العالمي )عمران العالم(.

                                                 
 .151(. مرجع سابق. ص 1663عبد الرحمن بن خلدون. )  (36)
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 اولد جميع هذه الخصائص في شكل متكامل وشامل دعمت
يزات تتوفر في متطوير وازدهار المجتمع والدولة. كل هذه المل

تسليط  الباحثسيحاول  ن شاء اللهإبروناي دار السلام و 
في بلد الذكر ولإحياء الجوّ العمراني ء الضوء على إحيا

 .البلاد
 

مل اشو توي على مجال واسع تحنظرية عمران ابن خلدون 
لتاريخ والسياسة والجغرافيا وعلم الاجتماع والاقتصاد ل

على القضايا  المجالاتوالدين والعلم. وتركز هذه 
عية وإقامة الدولة الإنسانية والقانونية وعلاقتها اجتمالا

من الحياة العامة في بداية ، وكبيره هير والمجتمع صغ الطبيعةب
الصحراء حتى الحياة العامة في المدينة، من المستوى المحلي 

قانون الطبيعة مثل الهواء والماء فإلى المستوى الدولي. 
 ؤثر على حياة الإنسان، كذلك قانوني اتالنباتو والتربة 

لوحدة تؤثر الدينية والأخلاقية، واالعصبية المجتمع في شكل 
التوازن هو وهذا على توازن الحياة في المجتمعات والبلدان. 

الذي يؤدي إلى الرخاء والأمن  "عمران"ال عنه ما يقال
والازدهار في الحياة )المعيشة( والبقاء على قيد الحياة 

حدث قيم الدين و  اختفتإذا و  العكسوب)البقاء(. 
بزيادة ب، و ر والحق اتر فالاو الانهيار الأخلاقي، والفوضى، 

المناخ المتغير وحدوث المصائب والكوارث التي تجعل 
 .نهايةالفي  انهار  معمران غير متوازن و ال
 
 :علم العمران وتعاليم الدين الإسلامي  .8

المتكاملة ذات الصلة أو العلاقة  العالمية  علم العمران
الإسلامي الذي حاول ابن خلدون  الدين القوية بتعاليم

وانب الجعلى  تشتمل نظرية العمران، التيفي  يطبقهأن 
النظرية والعملية والروحية والمادية وينبغي على المسلمين أن 

منعهم من الحياة الروحية البحتة تها لو ها جيدا ويطبقو يفهم
 تباع الديانات الأخرى.أارسها بعض يمكما 

 

كاملة، والعمران الطريقة الطريقة الحياة الإسلامية هي 
أساس العقيدة والأخلاق يجب تطبيقه في  الذي يقوم على
مثل  ماءالمسلمين القد علماء. قد أظهر العالم الإسلامي

ابن سينا، الفارابي، ابن الهيثم،  وابن الرشد، وابن خلدون 
فقط في مجال العقيدة  صصينمخت سوا. فهم لي... الخ

تضمن توالأخلاق، بل في مجال الثقافة والحضارة، وكذلك 
عي والتعليمي والعلوم والتكنولوجيا. نجاحهم ال التشريالمج

نتائج العمليات ه . هذالمجتمعمع  في المشاركةبلا شك 
تعاليم الإسلام بالمجتمع المتمسكون  أفراد والتعاون بين

، ونظام الديمقراطية بكل صراحة ينتج والشريعة الإسلامية
 .الإسلام دولة يتمثل فينجاحا مزدوجا 

 
للمجتمع المصير والمستقبل  تحديدالجهود ل       

هو مسؤولية كل أعضاء  الإسلامي والدولة الإسلامية
إنَِّ <11أية  تمشيا مع قوله تعالى في سورة الرعد  المجتمع،

ه ٱ اده  للَّّ ره
ه
ٓ أ ا نفُسِهِمۡۗۡ وَإِذه

ه
ا بأِ ْ مه وا ُ يِِّ ٰ يُغه تََّّ وۡمٍ حه ا بقِه ُ مه يِِّ ُ ٱلَه يُغه مٖ  للَّّ وۡ بقِه

ره  ُ سُوءٓٗا فهلَه مه ن   ۥ دَّ له ههُم مِِ ا ل مه ِ وه الٍ  ۦدُونهِ وجهودهم  >مِن وه
سيستند على فلسفة العمران وطريقة الحياة الإسلامية 

 السليمة.
 

، لا بد أن المجتمع الإسلاميمن أجل تحقيق الاستقرار 
إلى نظرية العمران التي قدمها ابن خلدون في القرن  نعود
ابن خلدون  هم كنموذج للتنمية. ومن أكثر ما كرّر 12

  العمران.أسباب انهيار 
 

ون عمران لا يمكن أن يبقى بدالخلدون،  لما قاله ابنوفقا 
الوحدة والتعاون والعصبية بين أعضاء المجتمع والدولة، إذا 
فقد كليهما ضعف الدين والأخلاق، وإذا ضعف الدين 
والأخلاق ضعف وهدم العمران. سبب ضعف وهدم 

ارسها أهل يمسلبية التي ال ثقافةالالدين والأخلاق هو 
حتى واللهو والترف المدينة المتحضر مثل العيشة الفاخرة، 
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 تمعالدين والمجالمتعلقة بسلوك العبادة والمسؤولية  اهمال
أن سبب انهيار إلى والدولة. ولذلك، خلص ابن خلدون 

التي  العمران هو الحياة الحرة التي تولدت من "الحضارة" و
الأخلاق. هذا سبب ابن خلدون و دين تؤدي إلى انهيار ال

عالم لوصف التقدم  المصطلح الجديد وهو العمران وعمران 
المعمور والازدهار الحقيقي العالمي التي يطلبه الدين 

 الإسلامي.
 

 أمر متميز من في كلمة أخرى، العمران وعمران العالم 
العلوم، والثقافة، والفنون  منأثاره الدين الإسلامي 

لتي شملت مجال الثقافة والمدنيّة. ومن كليهما والأخلاق ا
 جاء العمران وعمران العالم.

  
 الخاتمة.  9

الاختلاف الظاهر بين العمران عن الحضارة أو التمدّن 
سواء من ناحية المصادر أم اللغة والاصطلاح. كما قال 
ابن خلدون : "فالبدو أصل للمدن والحضر." "التمدّن 

 كثر عمرانا من مدينة."غاية للبدوي." "ومدينة أ

أي أن المدينة هي المكان الذي حدثت فيه عملية تكوين 
المجتمع من المرحلة البدوية إلى الحضرية والمدنية. يعني 
العمران لا يبدأ في المدن لأن العمران موجود مع المجتمع 
البدوي. والعمران في المدن صفاته متغيرة. ولذلك، يمكننا 

في حياة المجتمع. إذا  كانت أن نصف العمران كقيمة  
قيمتها عالية فقيمة عمرانها كذلك عالية. تصبح قيمة 
الحياة عالية بسبب الاقتصاد، والدين والأخلاق. في حين، 
أن الحضارة أو التمدّن قيمتها في إنجاز التقدّم البنائي. أما 
العمران من الناحيتين فهو المادية والروحية )الدين 

 حد.والأخلاق( في وقت وا

لذلك كان فضّل ابن خلدون العمران علي الحضارة أو 
التمدّن ووضعه في مسرح  العلم العالمي لينال تنمية المجتمع 

 والدولة.

إن علم العمران يختلف عن العلوم الأخرى، فليس  هو 
علم المنطق وليس  هو علم السياسة المدنيّة بل هو علم 

اريخه. نطاق مستقل بنفسه. يتعلق بطبيعة الخلق من أول ت
البحث عن عمران العالم يبدأ من مستوى البدوية إلى 
تكوين القرى والمدن والدولة. فالناس في المرحلة البدوية 
يعيشون على الحاجيات فقط بخلاف الناس في المرحلة 
الحضرية فهم يحتاجون إلى الكماليات والترف الذي 
 يجعلهم مبذرين ويسبب إلى الظواهر الإجتماعية السيئة

 حتى فقد العمران في المدينة وابتعد عن الخير. 

ومن الجدير بالذكر أن هذا العلم علم جديد ولم ينتشر  
بشكل كامل في مجتمعنا، فمن مسؤوليتنا أن نعتمد عليه 
ونجعله داعما للحياة. ولذلك أدعو أن  يساهم هذا 
البحث في نشر الدعوة إلى العلوم الإسلامية حتى لا تضيع 

مان من أجل الأجيال التالية. ولأنه مفتاح الفوز في سير الز 
إلى  سواء فرديا أم اجتماعيا أم دوليا، وهو  دائما ومستمر

 آخر الزمان. 

هذا هو لب الموضوع لبيان اتصال علم العمران بالدين 
الإسلامي، بأن الخطوات التي نسعى إليها الآن هي من 

 .أجل حياة المعمورة  والجزاء في الدنيا والآخرة
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 الخلاصة   المفتاحية الكلمات
 

-قانون الأسرة  –قطر 
الطلاق  -لمذهب إمام حنب

 البدعي

قانون الأسرة القطري مذهب الإمام أحمد  المسائل التي خالف فيها تهدف هذه الورقة إلى بلورة 
وتناول  ،البدعي بن حنبل ـ رحمه الله تعالى ـ، وخاصة في المواد القانونية المتعلقة بالطلاق

خدام المنهج التحليلي وتم استعدم أخذ القانون بالمذهب،  أسباب الباحثان هذه المسائل مبينا
المقارن في بيان أوجه الاختلاف بين المذهب والقانون القطري، وخلص الباحثان إلى نتائج 

عدم خروج قانون الأسرة عن مذهب الإمام أحمد أو مذهب الجمهور، وأقوال أهل العلم أهمها:
الغالب اللهم إلا  في الراسخين فيه، مثل ابن حزم، وابن تيمية، وابن القيم، وغيرهم من الأعلام

وقوع الطلاق في  ، ومسألة عدمإيقاع طلاق الثلاث ثلاثاً كما في المذهب عدمفي مسألة 
وقوع الطلاق في الحيض أو طهر مسها فيه كما في  ، ومسألة عدمالعدة بخلاف المذهب

ق  مللحة الأسرة، الأقوال التي تح. على أن القانون القطري اعتمد في مخالفته على المذهب
 عدم تشتتها وضياعها.و 

 

 
 

KEYWORDS   ABSTRACT 
 

Qatar, Family Law, 
Hambali school of thought, 
al-Ṭalāq al-Bidaī 

 ` The idea of this research is summed up in the discussion of the issues in which 
Qatari family law violated the doctrine of Imam Ahmad ibn Hambal, may Allah 
almighty have mercy on him, and the legal articles relating to an innovative divorce 
in particular, whether being it innovative of time, such as divorce during the 
menstrual period or puerperal period or during the waiting period, or innovative of 
number, such as three divorces consecutively or inconsecutively.  All which will be 
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presented by the researcher along with the reasons for not taking the doctrine of 
Ahmad in the law, and that will be in the sections relating to the comparison 
between the doctrine and law. The researcher concluded at the end of the research 
to several results, among which most important are as follows: The family law does 
not depart from the doctrine of Imam Ahmad or the doctrine of majority of scholars 
(al-Jumhῡr) and also from the opinions of erudite scholars, such as Ibn Hazm, Ibn 
Taymiyyah, Ibn al-Qayyim and other renowned scholars.  Disagreement of the family 
law with the doctrine of Imam Ahmad in several matters, i.e. non-consideration of 
three divorces as three as it is stipulated in the doctrine, non-occurrence of divorce 
during waiting period in contrary to the doctrine, non-occurrence of divorce during 
the menstrual period or period of purity in which sexual intercourse occurs as it is 
stated in the doctrine.  In all articles studied in this research, the family law 
subscribed to the opinions that are in the interest of the family, and not to be 
dispersed or lost. 
upon society has been predominantly rooted, and the law and culture of the 
community would be changed accordingly. This came to be known as “the law of 
society” and “the law of nature” which have not being studied and still unknown 
until presently. As a result, the society are victimized by materialistic minded posed 
by civilization and urbanization and continued to be unchanged until today. 

 
 توطئة:

فمن المعلوم أن الأسرة لها أهمية كبيرة في بناء المجتمع 
وصلاحه، فللاح الأسرة صلاحٌ للمجتمع، وفساد 
الأسرة فسادٌ للمجتمع، ولا شك أن الطلاق مكدرٌ دائم 
للفو الحياة الزوجية، فهو السبيل الوحيد عند عدم 

بين الزوجين، فالطلاق علاج  ارية الحياةاستمر إمكانية 
، وصعب على أهل هما، إذا استعلى التواف  بينشاف  

وتباين الخير التوفي  بينهما، بسبب تباين الأخلاق، 
، أو بسبب الإصابة بمرض عُضال، أو عُقْم لا المواقف

علاج له، مما يؤدي إلى ذهاب المحبة والمودة بينهما، وتوليد 
الطلاق حلاا متعينًا، للخلاص  لبح، فيالكراهية والبغضاء

 .لو استمرت الحياة الزوجية من المفاسد، وما يترتب عليها
لذلك جاء هذا البحث للنظر في المسائل التي خرجت عن 
مذهب الإمام أحمد بن حنبل ـ رحمه الله تعالى ـ، ولاسيما 
فيما يتعل  بالطلاق، وسبب خروجها عن المذهب، 

على بعض  انوسيعرجّ الباحث ،هاواستقلاء الأقوال في
، التي قد خرجت عن المذهب الموضوعالمواد المتعلقة بهذا 

، أو إلى قول أحد من اللحابة أو مذاهب أخرىإلى 
 التابعين، أو أقوال العلماء.

فإن للمذهب،  المواد التي تم بحثها مواف ولئن كان أكثر 
، المذهب، وهي التي عليها مدار البحث ثمة مواداخالفت

عدم موافقة القانون للمذهب له  ويبدو للباحثين أن

أسباب، منها: تعدد الروايات في المذهب، أو الأخذ 
اء، أو أن تكون بالمللحة العامة ومقاصد الشريعة الغرّ 

هذه المسألة أو القضية نازلة من النوازل ومن مستجدات 
 .الأمور

 
  الأسرة القطريقانون 

 ،إلى مجلس الوزراءة القطري مشروع إنشاء قانون الأسر رفُع 
بالقرار الأميري الذي أصدره صاحب السمو  أقر واعتمدو 

الشيخ حمد بن خليفة آل ثاني، أمير دولة قطر، بتاريخ 
، وبدُل 6/9006 (99م، قانون رقم )92/6/9006

اسمه من قانون الأحوال الشخلية القطري إلى قانون 
  .(1)الأسرة القطري، واستمر العمل به بعد ذلك

 

 تعريف الطلاق، ومشروعيته، وحكمته، وحكمه
: مأخوذ من مادة: طل : أي طلَّ  الرجل الطلاق لغةً 
أما في  . (2)ا، وطلاق المرأة بينونتها عن زوجهاامرأته تطلِيقً 

                                                 
ثقيل بن ساير الشمري نائب رئيس محكمة التمييز،  مقابلة مع الدكتور القاضي/(1)

ورئيس اللجنة الثالثة للنظر في مشروع قانون الأسرة. )صباح الثلاثاء بتاريخ 
51/3/6512) 

الملباح المنير في الفيومي، ، 662، ص51لسان العرب، جينظر: ابن منظور،  (2)
 ، مادة )طل (.372، ص6غريب الشرح الكبير، ج
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حل قيد النكاح أو  (3) حل قيد النكاحصطلاح فهو:  الا
 . (4) أو بعضه

 
( من 006المادة ) عرفتفي القانون: تعريف الطلاق 

حل عقد الزواج اللحيح " في:بأنه:قانون الأسرة الطلاق 
 .(5) بالليغة الموضوعة له شرعًا

 
واف  قانون الأسرة المقارنة بين المذهب والقانون: 

في الجزئية الأولى ـ رحمه الله ـ مذهب الإمام أحمد بن حنبل 
، وهي حل عقد الزواج، أما الزيادة نلاامن التعريف 

اقي تعريف قانون الأسرة، وهي ما يتعل  في ب الموجودة
لا شك أنها موافقة للمذهب، فبالليغة الموضوعة شرعًا، 

ولو لم يُشر إليها في التعريف، وذلك لوجود هذا القول في 
الألفاظ اللريحة، وغير اللريحة في المذهب، فلا ينحل 
عقد الزواج إلا بالليغة الموضوعة له شرعًا ، سواء كان 

، أو كناية مُفادها الطلاق. وبالنسبة للفظة لفظاً صريًحا
الزواج اللحيح في قانون الأسرة، فهذا دليل على عدم 

وهو  لأنه لم يل  محلًا، وقوع الطلاق في الزواج الفاسد،
عريف وعليه فت.(6)بهذا موافٌ  لما عليه المذهب الحنبلي

الطلاق في قانون الأسرة القطري، مواف  لتعريف الطلاق 
 لإمام أحمد. في مذهب ا

 
 مشروعية الطلاق وحكمته

تشير الأدلة الشرعية من القرآن والسنة النبوية على 
فالطلاق في الجملة جائز، ولو كان من مشروعيىة الطلاق، 

                                                 
، المرداوي، الإنلاف في معرفة الراجح من 363، ص51المغني، جابن قدامة،  (3)

 .964، ص1الخلاف، ج
 . 323، ص1البهوتي، شرح منتهى الإرادات، ج (4)
 (. 512، مادة )35قانون الأسرة القطري ص  (5)
، البهوتي، كشاف القناع 324، ص1البهوتي، شرح منتهى الإرادات، جينظر:  (6)

، الرحيباني، مطالب أولي النهى 1/311 ،311، ص1عن متن الإقناع، ج
 .367، ص1في شرح غاية المنتهى، ج

أبغض الأمور الجائزة، لما فيه من قطع الألفة، والفرقة 
ومع هذه المفاسد إلا أنه للزوجين، وتشتيت الأولاد، 

التىى تسوغ مشروعيته وجوازه، وذلك  لايخلو من الملالح 
قُ مارَّتاانِ فاإِمْسااكٌ بماعْرُوف  أاوْ تاسْريِحٌ  قوله تعالى: }الطَّلاا

{ ]البقرة:  [، وقوله تعالى: }ياا أايّـُهاا النَّبُِِّ 992بإِِحْساان 
، ومن [0إِذاا طالَّقْتُمُ النِّسااءا فاطالِّقُوهُنَّ لعِِدَّتِهِنَّ{ ]الطلاق: 

رضي الله  ما رواه سعيد بن جبير، عن ابن عباسة السن
، أن رسول رضي الله عنهما ، عن عمر بن الخطابعنه
. (7)، طلّ  حفلة ثم راجعهاصلى الله عليه وسلم الله

طلّ  حفلة، ولو لم يكن الطلاق ووجه الدلالة: أن النبِ 
 .8وأجمع العلماء علىيه .مشروعًا ما فعله النبِ

فللزوج إرجاع زوجته بعد  ؛لمطافالطلاق ليس نهاية اف
الطلقة الأولى، والثانية، ما دامت في العدة، دون عقد 
جديد، وقد يكون في الطلاق ردعًا للزوجة، إذا بدر منها 
ما يُُبر الزوج على تطليقها، من سوء خل ، أو سوء 
عشرة، فترجع إلى صوابها ورشدها، ومن نعمة الله أن 

جعي، يمكن للزوجين مراجعة الطلاق الأول والثاني طلاقٌ ر 
 ا، وعودتهمبعضًا البعضهم ا، وتحسين معاملاتهماأخطائهم
 .اوصوابهم اإلى رشدهم

ومن أحسن ما قيل عن حكمة مشروعية الطلاق ما ذكره 
الطلاق علاج حاسم، وحل الشيخ وهبة الزحيلي  أن 

نهائي، إذا استعلى التواف  بين الزوجين، وصعب على 
بسبب تباين  ؛الإصلاح بينهما أهل الخير والحكمين

الأخلاق، وتنافر الطباع، وتعقد مسيرة الحياة المشتركة بين 
الزوجين، أو بسبب الإصابة بمرض لا يحتمل، أو عُقْم لا 

                                                 
، 143، ص3أبو داود في السنن، كتاب الطلاق، باب في المراجعة، جأخرجه  (7)

(، وأخرجه النسائي في السنن، كتاب الطلاق، باب الرجعة، 6623رقم )
(، وأخرجه ابن ماجه في السنن، كتاب 1763، رقم )365، ص1ج

(، 6152، رقم )211، ص5ق، باب حدثنا سويد بن سعيد، جالطلا
، 7وصححه الألباني في كتابه إرواء الغليل في تخريج أحاديث منار السبيل، ج

 ( 6177، رقم )517ص
 . 556ينظر: ابن المنذر، الإجماع، ص 8
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يؤدي إلى ذهاب المحبة والمودة، وتوليد  ما ؛علاج له
الكراهية والبغضاء، فيكون الطلاق منفذًا متعينًا للخلاص 

 .(9) ر الحادثةمن المفاسد والشرو 
وجدير بالذكر أن الطلاق مع كونه مباحا إلا أن الأحكام 

 ؛كطلاق مستقيمة الحال؛الكراهةالتكليفية تتجاذبه، ك
فإن في طلاقها إزالة لاستمرارية النكاح وما يشتمل عليه 

: لرفع الضرر، كطلاق من الاستحبابمن ملالح، و
 مثل طلاق: للإيلاء، الوجوبوحالها غير مستقيم، 

الحكمين إذا استعلى التوفي  بين الزوجين في مسائل 
وقد يكون محرما   .الشقاق، ففي هذه الحالة يُب الطلاق

مثل الطلاق في وقت الحيض، أو في  كالطلاق البدعي
طهر جامع الزوج فيه زوجته، وسبب التحريم مخالفة المطلِّ  

 .(10)للسنة
 

ينقسم موافقته للسنّة والبدعة: الطلاق من حيث 
: نوعين، إلى موافقته للسنّة والبدعةلطلاق من حيث ا

 البدعي.و الطلاق السني. 
وهو ما أذن الشارع فيه، : الأول: الطلاق السني النوع
وهو أن يطلّ  الرجل امرأته طلقة واحدة، وإن ، 11جائز

أراد الثلاث فرقها في كل طهر طلقة، والأصل فيه قوله 
ا طالَّقْتُمُ النِّسااءا فاطالِّقُوهُنَّ لعِِدَّتِهِنَّ{ تعالى: }ياا أايّـُهاا النَّبُِّ إِذا 

 [ 0]الطلاق: 
 قيود:  أربعةوهو ما جمع 

لم يلحقها و ، واحدة لذوات الحيض أن يكون مرة -5
 بطلقة أخرى. 

 في طهر. -6

                                                 
 .  312، ص7الفقه الإسلامي وأدلته، جوهبة الزحيلي،  (9)
، عبد 964، ص1معرفة الراجح من الخلاف، جالمرداوي، الإنلاف في ينظر:  (10)

زاد المستقنع في ، الحجاوي، 531، ص66الرحمن بن قدامة، الشرح الكبير، ج
 .577اختلار المقنع، ص

 . 992، ص2المرداوي، الإنلاف في معرفة الراجح من الخلاف، ج 11

، ويستثنى منه إذا كانت حاملا لم يُامعها فيه -3
 وجامعها وطلقها بعد الجماع.

 .(12)لم يتبين حملها -9
وكل طلاق خالف السنة  :ني: الطلاق البدعيالثا النوع

الطلاق  فهو طلاق بدعة، ومن أنواع الطلاق البدعي 
أن والطلاق الذي وطئها فيه،  الطلاق في الحيضو ثلاثاً 

المرداوي كما قال حرام  ، وهو (13)يلحقها بطلقة أخرى
 إن طل  المدخول بها في حيضتها أو طهر أصابها فيه فهو 

  .14 طلاق بدعة محرم ويقع
 

والمتتابع في المذهب: وتحته الطلاق المقترن بالعدد 
 مسائل

 بعدد في المذهب : الطلاق المقترنالمسألة الأولى
وفي  .(15)الملاحب هو من الاقتران، والقرين: المقترن لغة  

هو طلاق الثلاث بلفظ  بعدد صطلاح: الطلاق المقترنالا
ذا للفقهاء في ه واحد، كأن يقول أنتِ طال  ثلاثاً.

  الطلاق قولان مشهوران:
: يقع الطلاق بلفظ (16): قول الأئمة الأربعةالقول الأول

 الثلاث، ثلاث طلقات.
، وهو (17): قول شيخ الإسلام ابن تيميةالقول الثاني

: (18)تلميذه ابن القيمبه قال أشهر من قال بهذا القول، و 

                                                 
ابن عثيمين، ، 634، ص1البهوتي، كشاف القناع عن متن الإقناع، جينظر:  (12)

، الزحيلي، الفقه الإسلامي 32، ص53رح الممتع على زاد المستقنع، جالش
 .964، ص7وأدلته، ج

ابن عثيمين، ، 691، ص1البهوتي، كشاف القناع عن متن الإقناع، جينظر:  (13)
الإسلامي  ، الزحيلي، الفقه32، ص53الشرح الممتع على زاد المستقنع، ج

 .931، ص7وأدلته، ج
 . ملدر ساب ، المكان نفسه 14
 ، مادة )قرن(.331، ص53ابن منظور، لسان العرب، جينظر:  (15)
، الدسوقي، حاشية الدسوقي 314، ص3البحر الرائ ، جينظر: ابن نجيم،  (16)

، 53، الدمياطي، الحاوي الكبير، ج329، ص6على الشرح الكبير، ج
 . 332، ص1، البهوتي، كشاف القناع عن متن الإقناع، ج16ص

 . 625، ص3الفتاوى الكبرى، ج، ينظر: ابن تيمية (17)
 . 329، ص9إعلام الموقعين عن رب العالمين، جينظر: ابن القيم،  (18)
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يقع الطلاق بلفظ الثلاث، طلقة واحدة، ولا تأثير للفظ 
، 19الشيخ عبدالرحمن بن سعديمن المعاصرين: فيه، و 

، ومحمد بن صالح (20)الشيخ عبدالعزيز بن بازو 
   (21)العثيمين

الأربعة ومن وافقهم،  الأئمةاستدل أدلة القول الأول: 
على وقوع طلاق الثلاث بلفظ واحد، ثلاث طلقات، بما 

 يأتي من الكتاب، والسنة:
لُّ لاهُ  تعالى: }فاإِنْ  قوله لأدلة من الكتاب:ا طالَّقاهاا فالاا تحاِ

[ فهذه 930مِنْ باـعْدُ حاتََّّ تاـنْكِحا زاوْجًا غايـْراهُ{ ]البقرة: 
الآية دالة على تحريمها عليه بالثالثة بعد الاثنتين، ولم يفرق 

 .عدة ألفاظ واحد أو في لفظبين إيقاعهما في 
جاء في حديث سهل بن سعد  ما الأدلة من السنة:

في قلة لعان  (22)، في اللحيحين عنهرضي اللهالساعدي 
فلما فرغا قال عويمر: كذبتُ »عويمر العجلاني، وفيه: 

عليها يا رسول الله، إن أمسكتها، فطلَّقها ثلاثاً قبل أن 
ولم ينُقل إنكار « صلى الله عليه وسلميأمره رسول الله 

إيقاع عويمر لطلاق الثلاث  صلى الله عليه وسلمالنبِ 
 بلفظ واحد. 

أن ركانة  ء عن نافع بن عجير بن عبد يزيد بن ركانة،وجا
لبتة، أطل  امرأته سهيمة  رضي الله عنه، بن عبد يزيد
، وقال: والله ما أردتُ إلا صلى الله عليه وسلم فأخبر النبِ

والله ما »، صلى الله عليه وسلمواحدة، فقال رسول الله 
واحدة، قال ركانة: والله ما أردتُ إلا « أردتا إلا واحدة؟

وهو دليلٌ  .(23) صلى الله عليه وسلمفردها إليه رسول الله 

                                                 
 . 647، ص2ابن سعدي، مجموع مؤلفات الشيخ عبد الرحمن بن سعدي، ج 19
 . 679، ص65ينظر: ابن باز، مجموع فتاوى بن باز، ج (20)
 .96، ص53، جينظر: ابن عثيمين، الشرح الممتع على زاد المستقنع (21)
اللحيح الجامع، كتاب الطلاق، باب اللعان، ومن طل  أخرجه البخاري في  (22)

(، وأخرجه مسلم في صحيح 1312، حديث رقم )5316بعد اللعان، ص
 ( 5946، حديث رقم )241مسلم، كتاب اللعان، ص

، 135، ص3أبو داود في السنن، كتاب الطلاق، باب في ألبتة، جأخرجه  (23)
إرواء الغليل في تخريج أحاديث الألباني في (، وضعفه 6612حديث رقم )

صريح على وقوع طلاق الثلاث بلفظ واحد، ووجه 
  صلى الله عليه وسلمالنبِ الدلالة قول ركانة، واستحلاف

 النبِفلو لم يقع طلاق البتة بلفظ واحد، لما استحلف  ،له
 .ركانة صلى الله عليه وسلم
ومن استدل شيخ الإسلام ابن تيمية، أدلة القول الثاني: 

بوقوع طلاق الثلاث بلفظ واحد، طلقة  ون، القائلمعه
 واحدة، بأدلة من الكتاب، والسنة:

قُ مارَّتاانِ{  لأدلة من الكتاب:ا قال تعالى: }الطَّلاا
[ إلى قوله تعالى في الطلقة الثالثة: }فاإِنْ 992]البقرة: 

لُّ لاهُ مِنْ  باـعْدُ حاتََّّ تاـنْكِحا زاوْجًا غايـْراهُ{  طالَّقاهاا فالاا تحاِ
[ أي أن المشروع تفري  الطلاق مرة بعد 930]البقرة: 

(، ولا يشرع  طلقتان)ولم يقل  (مرتان)لأنه تعالى قال:  ؛مرة
 كون الطلاق دفعة واحدة.

، قال: رضي الله عنه حديث ابن عباسالأدلة من السنة:
ر وسنتين من وأبي بككان الطلاق على عهد رسول الله »

، طلاقُ الثلاث واحدة، فقال خلافة عمر رضي الله عنه
، إن الناس قد استعجلوا رضي الله عنه عمر بن الخطاب

، فأمضاه مفي أمر كانت لهم فيه أناة، فلو أمضيناه عليه
على جعل طلاق الثلاث  دليلٌ صريح.فهو (24)«عليهم

 العمل به في عهد أبي لاستمراربلفظ واحد طلقة واحدة، 
رضي الله عنهما، ولم ينّسخ،  وسنتين من خلافة عمر بكر
، من باب السياسة الشرعيةعمر رضي الله عنه  أمضاهثم 

 . وعدم التلاعب بالأحكام الشرعية
 

  في المذهب : الطلاق المتتابعالمسألة الثانية

                                                                          
، باب صريح الطلاق وكنايته، حديث رقم 534، ص7منار السبيل، ج

 قال: حديثٌ ضعيف( 6123)
أخرجه مسلم في صحيح مسلم، كتاب الطلاق، باب طلاق الثلاث،  (24)

 ( 5976، حديث رقم )277ص
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تبع، ومنها تتابعت الأخبار، أي:  ابمن بالمتتابع لغة: 
وفي .(25)لل، وتبعهُ لحقهجاء بعضها إثر بعض، بلا ف

ما وقع بألفاظ متتابعة، كأن يقول أنتِ طال ،  الاصطلاح
 أنت طال ، أنت طال .

لا فرق بين هذه المسألة، ومسألة حكم الطلاق المتتابع: 
الطلاق المقترن بعدد، من حيث الوقوع، فيكتفي الباحث 

 .(26)بذكر ما ورد في الطلاق المقترن بعدد
إذا قال  :تفليلا الإمام أحمدوالملاحظ أن في مذهب 

أنت طالِ ، أنت طالِ ، أنت طالِ ، وأكد  :الزوج لزوجته
الأولى بثالثه لم يقبل، للفلل بينهما بالثانية، فتقع 
الثلاث، وإن أكد الأولى بهما، أي الثانية والثالثة، قبل 
لعدم الفلل بينهما وتقع واحدة، أو قال أردت تأكيد 

يقع اثنتان، وإن أطل  التأكيد بأن ثالثة قبل، فالثانية بال
 .(27)فواحدة أراد التأكيد ولم يعين تأكيد أولى ولا ثانية

 
 في القانون تتابعالمالمقترن بعدد و الطلاق 
 لا يقع الطلاق:  (28)(001المادة القانونية: ) ذكرت
غير المنجز إذا قلد به الحمل على فعل شيء أو  -5

 تركه، أو تلدي  خبر أو تكذيبه.
دة أو الحيض للمدخول بها، أو في طهر في الع -6

 مسها فيه.
 بالحنث في يمين الطلاق أو الحرام. -3
المتتابع أو المقترن بالعدد لفظاً أو كتابة أو إشارة  -9

 . إلا طلقة واحدة
  المطلوب من هذه المادة القانونية، في هذا

المطلب، الجزئية الأخيرة، وهي عدم وقوع 

                                                 
، مادة 76، ص5الشرح الكبير، ج الملباح المنير في غريبينظر: الفيومي،  (25)

 )تبع(.
 .99ينظر: الطلاق المقترن بعدد ص (26)
، البهوتي، كشاف القناع 951، ص1شرح منتهى الإرادات، جينظر: البهوتي،  (27)

 .  622، ص1عن متن الإقناع، ج
 .512، مادة رقم: 35قانون الأسرة القطري ص:  (28)

دد، لفظاً، أو  الطلاق المتتابع، أو المقترن بالع
 كتابة، أو إشارة، إلا طلقة واحدة.

 
  المقارنة بين المذهب والقانون

فقد جاء في هذه الجزئية، أن الطلاق المقترن، والمتتابع، لا 
يقع إلا طلقة واحدة، بغض النظر إن كان باللفظ، أو 

، بعدد والمتتابع الطلاق المقترنفبالكتابة، أو بالإشارة، 
ب الإمام أحمد، بل مخالفٌ لما عليه مخالف لما عليه مذه

في هذه  الأئمة الأربعةالأئمة الأربعة، وقد ذكرت قول 
لأنهم اتفقوا على قول  واحد، وسب  أن ذكرت أن  ؛المسألة

المسائل التي لم يختلف عليها أحدٌ من الأئمة الأربعة، أننا 
سنذكر اتفاق الأئمة على ذلك، فجاءت هذه الجزئية من 

بعد إيقاع الطلاق بلفظ الثلاث إذا كان  (001المادة )
أو بلفظ  ، أنتِ طال  ثلاثاً،مثلذلك بلفظ  مقترن، 

 متتابع، مثل: أنتِ طال ، أنتِ طال ، أنتِ طال .
أو بأي صيغة من الليغ التي تم ذكرها، وقد جاء في 

والطلاق المتتابع،  بعددوقوع الطلاق المقترن  (29)المذهب
 .على ذلك (30)والأئمة الأربعةثلاثاً، 

 
 (:801الرأي الموافق للجزئية الأخيرة من المادة )

، في (31)واف  رأي شيخ الإسلام ومن معهقانون الأسرة 
الطلاق المقترن، والمتتابع، ولعل من الأسباب في اختيار 

 القانون لما ذهب له شيخ الإسلام ومن معه:
ترجيح جانب المللحة، حتَّ لا تضيع الأسرة  -5

بمجرد لفظة قالها الزوج،  ويتشتت الأبناء،

                                                 
 . 332، ص1قناع، جكشاف القناع عن متن الإالبهوتي،  ينظر:  (29)
، الدسوقي، حاشية الدسوقي 314، ص3ينظر: ابن نجيم، البحر الرائ ، ج (30)

، الدمياطي، إعانة الطالبين على حل 329، ص6على الشرح الكبير، ج
 . 61، ص9ألفاظ فتح المعين، ج

، ابن القيم، إعلام الموقعين 625، ص3ابن تيمية، الفتاوى الكبرى، جينظر:  (31)
، 65، ابن باز، مجموع فتاوى بن باز، ج329، ص9ين، جعن رب العالم

 . 96، ص53، ابن عثيمين، الشرح الممتع على زاد المستقنع، ج679
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ولأهل العلم قولٌ معتبر، في عدم إيقاع 
 الثلاث جملة واحدة.

حفظ الأسرة من المقاصد المعتبرة شرعًا، ولا  -6
بما يواف  مقاصد  أخذ القضاةشك أن 

 الشريعة المرعية يحفظ الأسرة من الضياع.
 

 أو الحيض الطلاق في العدة:الطلاق في وقت النهي
 ، في المذهبفيهأو في طهر مسها 

الوقت، وهو ما  في المراد بهذا الطلاق، هو الطلاق البدعي
جاء النهي من الإقدام عليه، مثل الطلاق في العدة، 
والطلاق في حال الحيض أو النفاس، والطلاق في طهر 

 .جامع فيه
 

 :: الطلاق في العدةالمسألة الأولى
 زنو  مأخوذة من العدّ، واعتددت بالشيء على العدة لغة:

افتعلت، أي أدخلته في العد والحساب، فهو معتد به، 
تربلها المدة الواجبة ، وعدة المرأة محسوب غير ساقط

 .(32)والجمع عدد ،عليها
مدة معلومة تتربص فيها المرأة لتعرف  العدة اصطلاح ا: 

 .(33) براءة رحمها
والطلاق في العدة هو إيقاع طلقة ثانية، أو ثالثة، في وقت 

ختلف الفقهاء في وقوع هذا الطلاق على ا العدة، وقد
 قولين:

وهذا قول الأئمة  ،يقع الطلاق في العدةالقول الأول: 
فلو قال أنت طال  ثم مضى زمن طويل، أي  ، (34)الأربعة

                                                 
، مادة 342، ص6الملباح المنير في غريب الشرح الكبير، جينظر: الفيومي،  (32)

 )عدد(.
 .955، ص1البهوتي، كشاف القناع عن متن الإقناع، ج (33)
، الدسوقي، حاشية الدسوقي 611، ص3البحر الرائ ، ج ينظر: ابن نجيم، (34)

إعانة الطالبين على حل ، الدمياطي، 312، ص6على الشرح الكبير، ج
، 1، البهوتي، كشاف القناع عن متن الإقناع، ج9، ص9ألفاظ فتح المعين، ج

 . 622ص

زمن يمكنه الكلام فيه، ثم أعاد ذلك للمدخول بها طلقت 
لأن  ؛طلقة ثانية، ولم تنفعه نية التأكيد، ولا الإفهام

 .(35) به تابع للكلام، فشرطه أن يكون متللاً التأكيد 
لا يقع الطلاق في العدة، وهو قول شيخ القول الثاني: 

الإسلام ابن تيمية، وتلميذه ابن القيم، ومن المعاصرين 
محمد بن صالح العثيمين وهو المواف  لقانون الأسرة، قال 
شيخ الإسلام لا يلزمه إلا طلقة واحدة، وهو قول كثير من 

 . (36)والخلف، وهذا القول أظهرالسلف 
قُ مارَّتاانِ{ ]البقرة: : القول الأول دليل قوله تعالى: }الطَّلاا
[ وجه الدلالة أن الآية لم تخص أي طلاق، فمتَّ 992

 . ، سواء كان في العدة أم لاأوُقع الطلاق وقع
قُ مارَّتاانِ{ ]البقرة:  قوله تعالى: :القول الثاني دليل }الطَّلاا
لأنه  ؛ن المشروع تفري  الطلاق مرة بعد مرة[ أي أ992

(، والطلاق في العدة طلقتان) :ولم يقل (مرتان)تعالى قال: 
طلاق غير مشروع فلا يقع، فأصحاب القول الأول 

في تفسير  فوااختل ولكنهم والثاني، استدلوا بدليل واحد،
 الآية. 

الطلاق في الحيض محرم، والدليل  :الطلاق في الحيض
ه قوله تعالى: }ياا أايّـُهاا النَّبُِِّ إِذاا طالَّقْتُمُ النِّسااءا على تحريم

[ فإذا طلقها أثناء الحيض 0فاطالِّقُوهُنَّ لعِِدَّتِهِنَّ{ ]الطلاق: 
 لالم يطلقها للعدة؛ لأن الحيضة التي يقع فيها الطلاق 

تبتدئ العدة بالطلاق في هذه الحال،  لاتحسب، فحينئذ  
 .(37)ا للعدةيكون مُطالِّقً  فلا
 

 في مسألة طلاق الحائض لاختلافسبب ا

                                                 
 . 622، ص1البهوتي، كشاف القناع عن متن الإقناع، ج (35)
، ابن القيم، زاد المعاد في 941، ص1فتاوى الكبرى، جالينظر: ابن تيمة،  (36)

، ابن عثيمين، الشرح الممتع على زاد 114، ص1هدي خير العباد، ج
 . 37، ص53المستقنع، ج

 . 93، ص53الشرح الممتع على زاد المستقنع، جينظر: ابن عثيمين،  (37)
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رضي الله أن ابن عمر ختلاف في هذه المسألة، الامنشأ 
ذلك ض، فبلغ النبِ يالح كانت في فترة  زوجته  طلّ لما ، عنه

، وقال وتغيّظ، بسبب ما حلل من ابن عمر فغضب
مُرْهُ فليراجعها ثم ليتركها حتَّ : »رضي الله عنه لعمر

يض، ثم تطهر، ثم إن شاء أمسك بعد، وإن تطهر، ثم تح
شاء طل ، فتلك العدة التي أمر الله أن تطل  لها 

، تغيّظ، وأمر عمروجه التحريم أن الرسول  و  (38)«النساء
على  (40)، ويقاس النفاس(39) أن يأمر ابنه بمراجعتها
، وسبب القياس فيما يظهر (41)الحيض فيما يحل ويحرم

 لى الحيض وزيادة. للباحث، أن القياس يشتمل ع
 

إلى  وقوع طلاق الحائض اختلف الفقهاء في مسألة
قولين مشهورين، واستدل كل فريق بأدلة على ما ذهب 

 إليه:
مذهب  وهو يقع الطلاق في الحيض، القول الأول:
حنيفة، ومالك، والشافعي، وأحمد بن  أبيالأئمة الأربعة، 

 .(42)حنبل رحمهم الله، وعليه جمهور الأمة
ابن  قول لا يقع الطلاق في الحيض، وهوالثاني:  القول

حزم، وشيخ الإسلام ابن تيمية، وتلميذه ابن القيم، ومن 
 .(43)المعاصرين محمد بن صالح العثيمين

                                                 
ا أخرجه البخاري في اللحيح الجامع، كتاب الطلاق، باب قوله تعالى (38) : }ياا أايّـُها

ةا{ ]الطلاق:  [ 5النَّبُِّ إِذاا طالَّقْتُمُ النِّسااءا فاطالِّقُوهُنَّ لِعِدَّتهِِنَّ واأاحْلُوا الْعِدَّ
(، وأخرجه مسلم في صحيح مسلم،  1615، حديث رقم )5334ص:

كتاب الطلاق، باب تحريم طلاق الحائض بغير رضاها، وأنه لو خالف وقع 
 ( 5975حديث رقم ) 279ا، ص: الطلاق ويؤمر برجعته

 . 99، ص53الشرح الممتع على زاد المستقنع، جابن عثيمين،  (39)
النفاس: هو الدم الخارج بسبب الولادة وحكمها حكم الحيض، ينظر: ابن  (40)

 .59قدامة، عمدة الفقه، ص
 . 59ينظر: ابن قدامة، عمدة الفقه، ص (41)
الدسوقي، حاشية الدسوقي  ،553، ص3ينظر: ابن نجيم، البحر الرائ ، ج (42)

، الدمياطي، إعانة الطالبين على حل 321، ص3على الشرح الكبير، ج
، 1، البهوتي، كشاف القناع عن متن الإقناع، ج9/9ألفاظ فتح المعين، 

 . 691ص

استدل أصحاب هذا القول بعدة أدلة القول الأول: 
 أدلة: 
: حديث ابن عمر، فإن الرسول، لما بلغه ما ورد من  أولا 

، ووجه الدلالة من هذا 44«اجعهامره فلير »الخبر قال: 
الحديث، أنه أمر بمراجعة زوجته، ولا شك أن المراجعة لا 
تكون إلا إذا وقع الطلاق، فلو أنه لم يقع فلا داعي 

 .45للمراجعة إذاً 
بمراجعة رسول لو أن الطلقة لم تقع وتحسب لما أمر  ثاني ا:

 ابن عمر لزوجته، بل كان إخباره بأن الطلاق لم يقع، أبلغ
؛ فهذا واضح الدلالة 46«مره فليراجعها» وأصرح من قوله

 على وقوعه.
من أهم الأدلة التي استدل بها أصحاب هذا القول،  ثالث ا:

أنها حسبت من »صحيح البخاري:  أنه ورد في
 وهذا من أصرح ما استدلوا به. ، (47)«طلاقها

استدل أصحاب هذا القول بعدة أدلة القول الثاني: 
 أدلة: 
: ، ردها على ابن عمرأن النبِ  (48)رواه أبو داودما  أولا 

، وهذا من أصرح الأدلة التي استدل بها ولم يرها شيئًا
 .أصحاب هذا القول على عدم وقوع الطلاق في الحيض

                                                                          
، 3الفتاوى الكبرى، ج، ابن تيمية، 615، ص51ينظر: ابن حزم، المحلى، ج (43)

، ابن 616، ص1 هدي خير العباد، ج، ابن القيم، زاد المعاد في672ص
 . 91، ص53عثيمين، الشرح الممتع على زاد المستقنع، ج

أخرجه البخاري في اللحيح الجامع، كتاب الطلاق، باب قوله تعالى: }ياا أايّـُهاا  44
ةا{ ]ال [ 5طلاق: النَّبُِّ إِذاا طالَّقْتُمُ النِّسااءا فاطالِّقُوهُنَّ لِعِدَّتهِِنَّ واأاحْلُوا الْعِدَّ

(، وأخرجه مسلم في صحيح مسلم،  1615، حديث رقم )5334ص:
كتاب الطلاق، باب تحريم طلاق الحائض بغير رضاها، وأنه لو خالف وقع 

 (5975حديث رقم ) 279الطلاق ويؤمر برجعتها، ص: 
 . 91، ص53ابن عثيمين، الشرح الممتع على زاد المستقنع، ج 45
 ملدر ساب ، المكان نفسه.  46
أخرجه البخاري في الجامع اللحيح، كتاب الطلاق، باب إذا طلقت الحائض  (47)

 (1613، حديث رقم )5332تعتد بذلك الطلاق، ص
، 3أخرجه أبو داود في السنن، كتاب الطلاق، باب في طلاق السنة، ج (48)

(، وصححه الألباني في إرواء الغليل في تخريج 6521، حديث رقم )112ص
 (6114، حديث رقم )569، ص7أحاديث منار السبيل، ج
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من عمل عملًا : »الله أنه قال رسولما ورد عن  ثاني ا:
ولا شك أن الطلاق لغير  ، (49)«ليس عليه أمرنا فهو رد

فلا فيكون مردودًا، لما عليه أمر الله ورسوله  العدة مخالف
 يقع الطلاق.

، لابن عمرالرسول  لو وقع الطلاق في الحيض، فأمر ثالث ا:
بردها، قد يكون سبباً في كثرة عدد الطلاق الواقع، 

لا يرغب البقاء مع زوجته، ، وبالأخص إذا كان ابن عمر
اء في بق، ولم يرد أن النبِ، استفلل عن رغبة ابن عمر

 زوجته أو مفارقتها مفارقة نهائية.   
نقاء من الهو زمان  الطهرف: الطلاق في طهر وطئها فيه

، وعلامته معروفةٌ عند النساء، وهو دم الحيض والنفاس
 .(50)سائل أبيض يخرج إذا توقَّف الحيض

الطلاق في طهر : حكم الطلاق في طهر وطئها فيه
ب تحريمه أن سبولعل  ،محرمطلاق  وطئ فيه الزوج زوجته

عدتها  حامل أم لا، حتَّ تعلم هل تعلم، أهيالزوجة لا 
فلا يكون  في حيرة من أمرها،بالأقراء أو بالحمل؟ فتبقى 
، واختلف الفقهاء في هذه (51)الزوج مطلقًا لعدة متيقنة

المسألة على قولين مشهورين، واستدل كل فري  بأدلة إلى 
 ما ذهب إليه:
لأربعة، إلى وقوع الطلاق في ذهب الأئمة ا القول الأول:

 . (52)الطهر الذي حلل فيه جماع
جماعة من العلماء منهم ابن حزم،  ذهبالقول الثاني: 

وابن تيمية، وابن القيم، ومن المعاصرين الشيخ ابن عثيمين 
 .(53)الله، إلى عدم وقوعه رحمهم

                                                 
أخرجه مسلم في اللحيح، كتاب الأقضية، باب نقض الأحكام الباطلة ورد  (49)

 ( 5752، حديث رقم )265، ص6محدثات الأمور، ج
الزحيلي، ، 942، ص5ينظر: ابن عثيمين: الشرح الممتع على زاد المستقنع، ج (50)

 . 926، ص5الفقه الإسلامي وأدلته، ج
 . 99، ص53الشرح الممتع على زاد المستقنع، جيمين، ينظر: ابن عث (51)
الدسوقي، حاشية الدسوقي ، 355، ص3ابن نجيم، البحر الرائ ، جينظر:  (52)

، الدمياطي، إعانة الطالبين على حل 326، ص6على الشرح الكبير، ج
، 1، البهوتي، كشاف القناع عن متن الإقناع، ج9، ص9ألفاظ فتح المعين، ج

 . 691ص

قوله تعالى: }االطَّلااقُ مارَّتاانِ{ ]البقرة:  :القول الأول دليل
وجه الدلالة: ورود الطلاق في الآية مطلقاً، وهذا [، 992

دليلٌ على عدم تقييد الطلاق بوقت محدد، فيكون الطلاق 
 .(54)واقعاً 
عن عبد الله بن مسعود، في  ما روي:القول الثاني دليل

تفسير قول الله تعالى: }فاطالِّقُوهُنَّ لعِِدَّتِهِنَّ{ ]الطلاق: 
وهذا التفسير ، (55) أي طاهرات من غير جماع،  [0

يوضح عدم وقوع الطلاق في الطهر الذي حلل فيه 
 جماع. 

والأدلة على هذه المسألة، هي أدلة المسألة التي قبلها، 
وهي طلاق الحائض، بجامع أن العلة واحدة، وهي الطلاق 

 الإطالة.  لتفاديالبدعي، فنكتفي بما ذكرنا من الأدلة 
 

، مسها فيه أو في طهر أو الحيض الطلاق في العدة
 في القانون:

لا يقع على أنه    (56)(801المادة القانونية: )نصت 
 الطلاق:

غير المنجز إذا قلد به الحمل على فعل شيء أو  -5
 تركه، أو تلدي  خبر أو تكذيبه.

في العدة أو الحيض للمدخول بها، أو في طهر  -6
 مسها فيه.

 بالحنث في يمين الطلاق أو الحرام. -3
بالعدد لفظاً أو كتابة أو إشارة المتتابع أو المقترن  -9

 . إلا طلقة واحدة
 ة الثانية المطلوب من هذه المادة القانونية، الجزئي

  والمتعلقة بالطلاق في وقت النهي.
                                                                          

، 3، ابن تيمية، الفتاوى الكبرى، ج615، ص51المحلى، جر: ابن حزم، ينظ (53)
، ابن 616، ص1، ابن القيم، زاد المعاد في هدي خير العباد، ج672ص

 . 94، ص53عثيمين، الشرح الممتع على زاد المستقنع، ج
 . 97، ص53الممتع على زاد المستقنع، جابن عثيمين، الشرح ينظر:  (54)
 .  379، ص3العلوم، جبحر السمرقندي،  (55)
 .512، مادة رقم: 35قانون الأسرة القطري ص:  (56)
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 المقارنة بين المذهب والقانون

 (801الجزئية الثانية من المادة )
 في العدة. ...: لا يقع الطلاق(57)قانون الأسرة
 قع الطلاق في العدة.: ي(58)الأئمة الأربعة

واف  القانون في مسألة الطلاق في العدة ما ذهب إليه ابن 
، (59)تيمية وابن القيم ومن المعاصرين محمد بن عثيمين

 وسبب ذلك فيما يظهر:
إن اللحابة والتابعين لم يقوموا بمثل ذلك ولم يرد  -5

 .عنهم
لعدم وجود الوجه الشرعي لإيقاع مثل هذا  -6

 الطلاق مرة بعد مرة. الطلاق، فالمشروع هو 
في الحيض، أو في  ...: لا يقع الطلاق(60)قانون الأسرة

 طهر مسها فيه. 
يقع الطلاق في الحيض أو في طهر  :(61)الأئمة الأربعة
 مسها فيه. 

واف  في عدم وقوع الطلاق في وبهذا نجد أن القانون 
الحيض أو في طهر مسها فيه، ما ذهب إليه ابن حزم وابن 

                                                 
 .512، مادة رقم: 35قانون الأسرة القطري ص: ينظر:  (57)
، الدسوقي، حاشية الدسوقي 611، ص3ينظر: ابن نجيم، البحر الرائ ، ج (58)

إعانة الطالبين على حل ، الدمياطي، 312، ص6على الشرح الكبير، ج
، 1، البهوتي، كشاف القناع عن متن الإقناع، ج9، ص9عين، جألفاظ فتح الم

 .622ص
، ابن القيم، زاد المعاد في 941، ص1الفتاوى الكبرى، جينظر: ابن تيمية،  (59)

، ابن عثيمين، الشرح الممتع على زاد 114، ص1هدي خير العباد، ج
 . 37، ص53المستقنع، ج

 .512قم: ، مادة ر 35ينظر: قانون الأسرة القطري ص:  (60)
، الدسوقي، حاشية الدسوقي 355، ص3ينظر: ابن نجيم، البحر الرائ ، ج (61)

، الدمياطي، إعانة الطالبين على حل 321، ص3على الشرح الكبير، ج
، 1، البهوتي، كشاف القناع عن متن الإقناع، ج9، ص9ألفاظ فتح المعين، ج

 . 691ص

، (62)تيمية وابن القيم ومن المعاصرين محمد بن عثيمين
 وسبب ذلك فيما يظهر: 

لقوة الأدلة التي استدل بها أصحاب هذا القول  -5
 من عدم وقوع الطلاق.

ترجيح جانب المللحة، وما دام أن المسألة فيها  -6
خلافٌ مشهور بين أهل العلم، ففي الأمر 

 سعة، وفي هذا الخلاف حظٌ من النظر.
لأن إيقاع الطلاق في حالة الحيض يسبب ضرراً  -3

 للمطلقة بإطالة فترة العدة عليها.
 

 :الخاتمة
ذكر أهم النتائج التي نمن الجدير في نهاية هذا البحث أن 

 ها، وهي:يلإ ناتوصل
هب الإمام عدم خروج قانون الأسرة عن مذ -5

أحمد أو مذهب الجمهور، وأقوال أهل العلم 
الراسخين فيه، مثل ابن حزم، وابن تيمية، 

 وابن القيم، وغيرهم من الأعلام.
قانون الأسرة لمذهب الإمام أحمد بن  مخالفة -6

حنبل ومذهب الجمهور في وقوع طلاق 
الثلاث بلفظ واحد أو متتابع، والذي واف  

يخ الإسلام فيه القانون ما ذهب إليه ش
وابن القيم، ومن المعاصرين الشيخ عبد 

 العزيز بن باز والشيخ محمد بن عثيمين.
قانون الأسرة لمذهب الإمام أحمد بن  مخالفة -3

حنبل ومذهب الجمهور في وقوع الطلاق في 
العدة، فقد ذهب الأئمة الأربعة إلى وقوع 
الطلاق في العدة، بخلاف ما ذهب إليه 

ابن القيم، ومن شيخ الإسلام وتلميذه 

                                                 
، 3الفتاوى الكبرى، جة، ، ابن تيمي615، ص51ينظر: ابن حزم، المحلى، ج (62)

، ابن 616، ص1، ابن القيم، زاد المعاد في هدي خير العباد، ج672ص
 . 91، ص53عثيمين، الشرح الممتع على زاد المستقنع، ج
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المعاصرين الشيخ محمد بن عثيمين، من 
عدم وقوع الطلاق في العدة، وهو ما وافقه 

 قانون الأسرة. 
قانون الأسرة لمذهب الإمام أحمد بن  مخالفة -9

حنبل ومذهب الجمهور في وقوع طلاق 
الحائض، بخلاف ما ذهب إليه ابن حزم 

، ومن ابن القيم وابن تيمية وتلميذه
لشيخ محمد بن عثيمين، بعدم المعاصرين ا

وقوع طلاق الحائض، وهو ما وافقه قانون 
 الأسرة. 
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وعبدالفتاح الحلو، )الرياض: دار عالم الكتاب، 
 م(.0229ه 0209، 3ط
أبو محمد، عبد الله بن أحمد بن قدامة  ابن قدامة،

 بن عبدالمحسن تحقي : عبد الله، المقنع المقدسي،
التركي، وعبد الفتاح محمد الحلو، )طبعة خاصة: 
 على نفقة الملك فهد بن عبد العزيز آل سعود(.

، صدر 9006( لسنة 99رقم ) ،قانون الأسرة القطري
ه، 3/6/0299في الديوان الأميري بتاريخ: 

م، )الدوحة: الشركة 92/6/9006المواف : 
 الحديثة للطباعة(. 

ة، أبو عبدالله، محمد بن ابي بكر بن أيوب، ابن قيم الجوزي
تحقي : أبي  ،إعلام الموقعين عن رب العالمين

عبيدة مشهور بن حسن آل سليمان، )الرياض: 
 (. 0293، 0دار ابن الجوزي، ط

ابن قيم الجوزية، أبو عبدالله، محمد بن أبي بكر بن أيوب 
تحقي :  ،إغاثة اللهفان في حكم طلاق الغضبان

مان الحفيان، )بيروت: مؤسسة عمر بن سلي
 م(.9002ه 0292، 0الرسالة، ط

ابن قيم الجوزية، أبو عبدالله، محمد بن ابي بكر بن أيوب، 
تحقي : شعيب  ،زاد المعاد في هدي خير العباد

الأرنؤوط وعبد القادر الأرنؤوط، ) بيروت: 
 م(. 9001-ه0291، 2مؤسسة الرسالة، ط

ن إسماعيل بن عمر بن  عماد الديأبو الفداء،  ،ابن كثير
بيروت: مكتبة ) البداية والنهاية، كثير القرشي،
 م(. 0220-ه0200، 0المعارف، ط

عماد الدين إسماعيل بن كثير أبو الفداء،  ،ابن كثير
، تحقي : سامي ، تفسير القرآن العظيمالقرشي

، 9بن محمد السلامة، )الرياض: دار طيبة، ط
 م(.0222-ه0290
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سنن ابن ، محمد بن يزيد القزويني، ابن ماجة، أبو عبدالله
تحقي : محمد فؤاد عبد الباقي، )بيروت:  ،ماجة

 (.دار احياء الكتب العربية، د.ط د.ت
أبو الحسن، علي بن محمد بن حبيب الماوردي،  الماوردي،

تحقي : محمود مطرجي وغيره، ، الحاوي الكبير
-ه0202، 0وت: دار الفكر، ط)بير 

 م(0222
، سن، علاء الدين علي بن سليمانالمرداوي، أبوالح

، تحقي : الإنلاف في معرفة الراجح من الخلاف
محمد حامد الفقي، )بيروت: دار احياء التراث 

 م(.0211ه 0392، 0العربي، ط
أبو الحسين، مسلم بن الحجاج القشيري  ،مسلم

أعتنى به: أبو قتيبة ، صحيح مسلم النيسابوري
طيبة للنشر،  نظر محمد الفاريابي، )الرياض: دار

 م(.9006-ه0299، 0ط
ابن المنذر، إبي بكر محمد بن إبراهيم بن المنذر 

، تحقي : أبو حماد صغير الإجماعالنيسابوري، 
أحمد بن محمد حنيف، )عجمان: مكتبة 

، 9الفرقان، راس الخيمة: مكتبة مكة الثقافية، ط
 م(.0222-ه0290

 ابن منظور، أبي الفضل، جمال الدين محمد بن مكرم
)بيروت: دار ، لسان العربالافريقي الملري، 

 ه(.0202، 3صادر، ط
البحر الرائ   ابن نجيم، زين الدين بن إبراهيم بن محمد،

)بيروت: دار الكتاب  ،شرح كنز الدقائ 
 ، د.ت(.9الإسلامي، ط

النسائي، أبو عبد الرحمن، أحمد بن شعيب بن علي 
تحقي :  ،السنن الكبرى للنسائيالخرساني، 

، 0شلبِ، )بيروت: مؤسسة الرسالة، ط حسن
 م(.9000-ه0290

الفراء أبو يعلى الفراء، أبي الحسين، محمد بن أبي يعلى 
تحقي : محمد  طبقات الحنابلة، البغدادي الحنبلي

حامد الفقي، )القاهرة: مطبعة السنة المحمد، 
 د.ط، د.ت(.

 
تاريخ:  ،الموقع الرسمي لحومة قطر الإلكترونية
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