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The Editor in chief, on behalf of the editorial board, has great pleasure presenting January 2018
Issue of International Journal of ‘Umranic Studies to the research committee and the world at large.
The journal aims at facilitating the researchers, scholars, resource person and practitioners to come
on a platform and share their findings of the research with the rest of the world so that decision can
be taken to improve Education and Human Development as a whole.

In this journal we endeavour to introduce a new theory with sufficient means to address the
problems faced by Muslims today, especially in the field of management and development to ensure
the future of Muslims in this day and the days to come. This theory is defined as the theory of ‘Umran
created by Ibn Khaldun, a Muslim scholar who was very famous in the 14t century to this day. The
theory of ‘Umran was edited for current needs and subsequently used as a generator, vessel and
philosophy of education at the Faculty of Islamic Development Management, Universiti Islam Sultan
Sharif Ali, Brunei Darussalam

The quick review process of strong editorial Board, and quality publications might make this journal
unique. The journal focuses on double-blind review process. It is published in both print and online
forms.

The chief Editor is very grateful and would like to express his gratitude especially to the members of
the editorial board for their kind response towards the establishment of such type of attempt. The
contribution of the international editors cannot be described in words in the case of developing the
journal.

We seek the blessing of Allah and support of all towards the journey of the journal.

Prof. Dr Mahayudin Hj Yahaya
Chief Editor
International Journal of "Umranic Studies
January, 30 2018
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Ibn Khaldiin 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 Khaldiin 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 Khaldiin

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 Khaldiin belonged to one of those
noble Andalusian families who had migrated from
Seville to Tunis.! He was born on 1st Ramadhan, 732
AH. (27"May’ 1332 A.C.) in Tunis, Africa.lbn
Khaldiin was an intelligent man. He was brought up
to be a man of great knowledge and wisdom; an

“Inan, Muhammad ‘Abdallah, (1965). Ibn Khaldin, hayatu
wa-turathu al-fikri. Cairo: Maktbat Lajnat al-Tal'lff wa-al-
Tarjama wa-al-Nashr. Translated as Ibn Khaldiin: 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.? Ibn
Khaldiin attributes his origin to the Yemenite Arabs
of Hadramaut, and describes him as a scion of one of
the oldest Arab Yemenite tribes.®Ibn Khaldin
belonged to a prominent and learned Arab family,
and he inherited both material and spiritual heritage
of his forefathers.

Ibn Khaldiin's first teacher was his own father. From
him he learnt the Holy al-Qur’an al-Karim by heart,
studied different modes of recitation and

2 Schmidt, Nathaniel, (1930). Ibn Khaldin, Historian,
Sociologist, and Philosopher. New York: Columbia
University Press, p: 231

3 Lacoste, Yves, (1984). Ibn Khaldiin: 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 Hadith and jurisprudence.
Healso 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 Khaldin took full
advantage of the scholastic opportunities available
there Ibn Khaldiin himself was an eminent orator.*
His writings proved his brilliance to a certain extent
in Hadith and Maliki Jurisprudence, philosophy and
poetry.> Ibn Khaldiin was a promising young man
and an assiduous learner. It was due to his great
qualities that the ruler of Tunis Abu Ishaq II offered
him a position in his court when he was only twenty
years old. Ibn Khaldin had an adventurous soul! He
migrated to various places, and served different
masters. When North Africasplit 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
Khaldin 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 - Mugaddimah in a fort of Qilah-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 Khaldin left the
world in 1406 and died in peace.®

View of Education:

Ibn Khaldin 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.” According to Ibn Khaldiin,
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 Khaldiin both
types of knowledge are crucial for mankind as both

4‘Inan, Muhammad ‘Abdallah, (1965). Ibn Khaldiin, hayatu
wa-turathu al-fikri. Cairo: Maktbat Lajnat al-Tal‘if wa-al-
Tarjama wa-al-Nashr. Translated as Ibn Khaldiin: His Life
and Works. Lahore: Sh. Muhammad Ashraf, 1946, p:170
5Wolfson, H. A, (1959). “Ibn Khaldiin on attributes and
predestination.” Speculum 34, no. 4, p: 585-597.

6 Walzer, R, (1995). “Aspects of Islamic Political Thought:
al-Farabi and Ibn Khaldiin.” Oriens 15 (1963), p: 40-60.

7 Al-Jawaydi, Darwish, (1995). Rd. Mugqaddimat Ibn
Khaldiin. Sidon and Beirut: al-Maktaba al-‘Asriyya, p:225

play a role in the development and progress of any
nation.? According to Ibn Khaldiin, 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'an al-Karim and
Sunnah and follow the guidance of Allah Subhanahi
wata’ala taught by the Holy Prophet (peace be upon
him). Ibn Khaldtn 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.’

Methods of Teaching:

Ibn Khaldiin 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.!! Ibn
Khaldiin 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
Khaldiin 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 Khaldin, 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 Khaldiin,
‘Abd al-Rahman (1332-1406),” in Routledge Encyclopedia
of Philosophy. Vol. 4, 623-627. London: Routledge, p:198-
199

11 [bid
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complex, from known to the unknown and from
concrete to abstract.”1?

Ibn Khaldiin 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.!3 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 Khaldin
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 Khaldiin 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 Khaldiin 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
Khaldiin, too much explanation is very harmful and
difficult for the students as every scholar has their
own view and perception of presenting. Ibn Khaldiin
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.!* Regarding the

12 Mahdi, Muhsin, (1957). Ibn Khaldin’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 Khaldiin and Islamic
Ideology. Leiden: E. J. Brill, p:157-159

14 Lawrence, David, (1984). Ed. Ibn Khaldiin and Islamic
Ideology. Leiden: E. ]. Brill, p:57-58

content of education Ibn Khaldiin 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 Khaldiin 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 Khaldin 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 Khaldin 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
Kitab-al-Tbar including the Al-Ta’arif
(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 Khaldiin 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 Khaldin in teaching.
The mastermind of Ibn Khaldiin 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 Khaldiin 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 Khaldin and Islamic
Ideology. Leiden: E. ]. 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.®

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 Khaldiin said:

Relating the verses of the al-Qur’an al-Karim
to the situation with regard to the occasions
of revelation of the verses (asbab al-nuzil)
was widely accepted, arising from the fact
that the revelation of the al-Qur’an al-Karim
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.'”

Verses were often linked to particular historical and
situational events by reference to the Hadith
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 Khaldiin and Islamic
Ideology. Leiden: E. J. Brill, p:243

17 The main themes of the educational system of Islam
according to Ibnu Khaldan are: Falsafah, Tawhid, Risalah,
Khilafah and Akhirah, Allah Subhanahi wata’ala, 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 Khaldiin,
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 Khaldiin. 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.!8

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 Khaldin on contemporary modernist
Muslim thinkers, 16-27.Moose, M. See also, Al-Kindi’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.t?

No Muslim scholar would embark on an intellectual
effort unless his approach had a basis in the al-
Qur’an al-Karim. 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-
Quran al-Karim: 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 kaldm
(discourse, usually a religious discourse). Sometimes,
kalam 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’an al-Karim, al- Hadiths 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’an al-Karim. “This
world-view argues that reality is not limited to the
world of sensory experience. Beyond the world

19 Osman, Bakar. (2008). “Tawhid and Science Islamic
Perspective on Religion and Science”, Second Edition. Arah
Pendidikan, Shah Alam, Malaysia, p: 12-14

20 Osman Bakar. Tawhid and Science, (2002). P: 116. Also,
Yahya, Ismail.” 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’an
al-Karim calls the ‘unseen world’ (al-ghayb)’?'.
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’an al-Karim 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.??

The Integration between religion and science
It has been argued that:

21 Syed Muhammad Naquib Al-Attas, (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 Khaldin 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.?3

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-tawhid, 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 Shari’ah. Monotheism
and Divine Law or Tawhid and Shari’ah were the
twin forces of scientific and technological progress,
which the religion of Islam gave to the world. Insofar
as al-tawhid (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 Sharr’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 Sharr’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
SharT’ah contributed to the origin, development and
progress of science in Islam at least three main
respects?4,

First, the religious sciences of the Sharr’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, Tawhid and Science”. p 132. See also,
Yahya, IsImail. “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 Khaldiin 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
SharT’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 Shart’ah for every people. The Islamic
SharT’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 nawamis al-anbiya’ (‘Laws of the Prophets’). As for
the Divine Law governing the whole of creation they
refer to it as ndmiis al-khilqah (“Law of Creation”).

Third, there is the creative role of the specific
injunctions of the SharT’ah such as the canonical daily
prayers, fasting in the month of Ramadan, payment
of religious tax (zakat), 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
Shari’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
SharT’ah”.%5

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 Khaldin of Tunis
(1332-1406). London: John Murray, p:139
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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’an
al-Karim.

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 (din), a community
(ummah), and a civilization (hadarah; 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 Fischel, Walter J. (1967). Ibn Khaldan 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 Shallalahu ‘alaihi wasallam as the last in
the long series of law-givers God has sent to
humankind, Islam stresses on the Divine Law (al-
Shart’ah) contained in the al-Qur’an al-Karim 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”.2”

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 fard ‘ayn (obligatory to everyone) and fard
kifayah (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 ‘Inan, Muhammad ‘Abdallah, (1965). Ibn Khaldin,
hayatuhii wa-turdthuhii al-fikri. Cairo: Maktbat Lajnat al-
Tal‘if wa-1-Tarjama wa-1-Nashr. Translated as Ibn Khaldin:
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 century?s.

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 Khaldiin

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 life2%. Ibn Khaldiin as one of the

28 Lacoste, Yves, (1984). Ibn Khaldiin: 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 wulama 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.”3° For
integration of knowledge, his view is that religious
subjects are taught in the new secular schools
(makatib) and that the positive sciences are taught in
the religious schools (madadris). 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.3!
The main purpose of learning of science is to
understand the al-Qur’an al-Karim and to prove its
truths. Understanding the al-Qur’an al-Karim 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.3? 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 Khaldiin 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 Khaldin: 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 Khaldin
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’an al-Karim 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”.3? 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
Khaldin 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.3*

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/siifi 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 Khaldin.” In
History of Islamic Philosophy, edited by S. H. Nasr and O.
Leaman, p: 350-364. London: Routledge. Also, Lawrence,
David, (1984). Ed. Ibn Khaldiin and Islamic Ideology. Leiden:
E.]. Brill, p: 129-131

34 Integration of Knowledge in Theory and Practice: The
Contribution of Bediuzzaman Said Nursi. 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 makatib or new secular schools, and the
ways (tardiq) or Sufi disciplines, existed in the
society. The heart of Ibn Khaldiin’s proposals lay in
reconciling the three main branches into one. The
embodiment of this rapprochement was the
Educational system. Ibn Khaldin 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
Khaldiin 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 madaris. Several of the conditions, Ibn Khaldin
considered to be essential, were mentioned in the
petition: the Educational system. In another work,
Munazarat, Ibn Khaldiin wished for Islam to function
like a consultative council, that is to say, through the
mutual consultation (munddharah) of “the three
divisions of the army of Islamic education”, those of
the madaris/ma’ahid, the makatib 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 madaris 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 madaris 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 Khaldiin 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
Khaldin proposed to have a discussion between
students and ‘Ulama 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 (taqlid), 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 ‘ulama” should be
established “in the ‘ulama 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 Khaldin
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 ‘ulama 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 ‘ulama, and were divided
into three major areas such as jurisprudence (figh),
ethics (akhldq), and theology (kaldm).3¢

Establishing the Educational
integrated approach

Ibn Khaldin 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

system with

35 [ssawi, Charles, (1950). An Arab Philosophy of History:
Selections from the Prolegomena of Ibn Khaldan of Tunis.
London: John Murray, p: 176. See also, Integration of
Knowledge in Theory and Practice: The Contribution of
Bediuzzaman Said Nursi. Journal, Department of General
Studies, Faculty of Islamic Revealed Knowledge and Human
Sciences, International Islamic University Malaysia, p: 148-
159

36 Fischel, Walter |, (1967). Ibn Khaldiin in Egypt: His Public
Functions and his Historical Research (1382-1406), a Study
in Islamic Historiography. Berkeley: University of
California Press. See also,“Ibn Khaldin’s use of historical
sources.” (1961). Studia Islamica. p: 128-145
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divergence into religious and secular education must
be abolished, which produces dual citizen with
hatred and distrust between Ulama and scientists
because Ulama 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 commented3”:

“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 Khaldiin suggested the
following?38:

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

37Ibn Khaldin’s use of historical sources.” (1961). Studia
Islamica 14. See also, Fischel, Walter ], (1967). Ibn Khaldan
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 |, (1967). Ibn Khaldin 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-
Kindf, in S. H. Nasr and O. Lealman (ends) History of
Islamic Philosophy, London: Rutledge, chi 11, 165-177.
Also, Moose, M. (1967) ‘Al-Kindi’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 zawiyah 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 (makatib) and that the positive
sciences are taught in the religious schools
(madaris). 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 bigotry3°.

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’an al-Karim 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 Madaris 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 madaris, 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’an al-Karim
should be introduced as a compulsory subject
for understanding the teachings of the al-Qur’an
al-Karim 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 Bediuzzaman Said Nursi. Journal,
Department of General Studies, Faculty of Islamic Revealed
Knowledge and Human Sciences, International Islamic
University Malaysia, p: 148-159
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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 Tafsir,
Hadith, ‘Ilm al-Kalam 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’an al-
Karim 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 Madaris 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
Madaris 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 first*0.

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, Aziz, (1981). Ibn Khaldin in Modern
Scholarship: A Study in Orientalism. London: Third World
Centre, 1981. See also, Badawi, (1962). A. Mu‘allafat Ibn
Khaldin. Cairo, p: 231. See also, Integration of Knowledge
in Theory and Practice: The Contribution of Bediuzzaman
Said Nursl. 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 Khaldiin 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 ummabh. It is fact that thousands of
university and college graduates in Muslim society
are not aware of religious and ethical values, Islamic
heritage (turath) 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 Khaldiin 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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Islamic-based This article looks at the evolution of Islamic-based development as a field of study

development, and then examines the concept of Islamic-based development actor (or IbD Actor).
development actors, The emphasis of this article is on the importance of humans as the actors of
Islamic-based development. It is the humans, as the central figure that defines which development
development actors, paradigm is to transpire as development occurs at the hands of humans. However
development paradigms, the differing development paradigms between the Islamic-based to that of

ultimate goals. 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 exported to the remainder of the world during the

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 paradigms! were

! 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

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.

Please cite this article as: M. Saniff S., (2018). Development and its Actors: The Milieu of Islamic-based
Development, International Journal of ‘Umrdnic Studies. Vol 1. Issue 1. Pp.15-27.
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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 wultimate 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.
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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 paradigm? 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)*. 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)®. 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
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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 concept® 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 tagqwa 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 tasawwur’. 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-a-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
[slamic 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
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seen as relative and normative (variable) on its
usage (Fuad lhsan, 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 unlslamic philosophical
underpinning?.

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 development?® 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.
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during the interregnum period®. 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
looking!! 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)2. 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 ]t 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
development!3.

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).

20

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 figh-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, Igbal
& 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 etal, 2009). This
supports the use of the figh-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 system!4, 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. [slamic finance is rapidly growing to be part
of the global financial sector which is not restricted
to Islamic countries (Igbal, 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).
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conventional centres (Zamir Igbal, 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 wusually 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 wuses 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.

22

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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Introduction

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 (figh/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 figh 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.

leadership!. Leadership is so important in and to

There cannot be Islam without a community of Islam, so much so that the Apostle of Allah, -
believers (Muslim ‘Ummah) as there cannot be a Muhammad (SAW) instructed that when two or
community (Jama’ah) without leadership (Imarah) more Muslims are travelling they should elect one of
and there cannot be leadership without the subjects them as leader (amir safar). He instructed further

or followers being ready to listening and obeying the

IMuslim, 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 leadership?. 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 Sunnabh, 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 (‘7badah)
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 Jbid, 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.
3Qur'an 22:41
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am commanded and I am foremost of those
who surrendered themselves to the will of
Allah*.

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 secular’. 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 1 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 Muhammad®”. 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 returned’. 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

4Qur'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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fellowmens® 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:

0 ye who believe! Obey Allah and obey
the Messenger, and those charged with
authority amongst you...1°

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
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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 law!! 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 (afal), 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)'%".

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
unity?3. 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 Life!#”. 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 not?s.

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 evil'6.

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. 1 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 [ obey the
Lord and His Prophet. If I disobey them, you
should forsake me.!”

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

7Rahim, 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 matter?s.

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 living?®. 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
ard?9%), 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
Him?!. 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
damnation?? becomes his lots23. These are the major
principles of Islamic worldview which, upon practice,
give rise to the fourth one.

Al-Thsan

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
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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 medication?*.

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

2¢Adeyemo, “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.?s

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 Magqasid 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)?¢. 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"?7.

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

25Tawney, RH. (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

34

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 disposal?8.

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 interpretations?°.

It is clear from definitions given above that the
higher objectives of Shari‘ah otherwise called
Magqasid 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 Dbeing theocratic hence theo-
communocentric nature of Islamic governance
system. As could be seen from the quotations,
Magqasid 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

28]bn 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

29]bn Al-Qayyim Al-Jauziyyah (2004), Aalam Al-Muwagqin,
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 principles3°.

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”3!. “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
you3#!

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:

0 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

3)Hammudah 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
rule3®. 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
believers3’.

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 law3°. 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 college°.

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-jahiliyyah*!.

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

#1Kalim Siddiqui (ed., 1981), Issues in the Islamic Movement
1980-1981 (1400- 1401), London: The Open Press
Limited, p. 45

42Muslim, Vol. 12, No. 168
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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 successors*3. 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 open**. 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 interest*s. 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 people*6.”

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

4Rahim, 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 denied*”".

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 place*s.

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
believers®. 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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Introduction

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.

lights on the information, news, stories, lessons,

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

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

Please cite this article as: Ogunbado A. F., El-Mubarak I., (2018). Orientalists Attack Against Prophetic
Traditions: Awareness and Wake up Call, International Journal of ‘Umranic Studies. Vol. 1. Issue 1. Pp.39-48.
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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 Hadith!. 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’anic Messages to Humanity: A Revisit. JOSR 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.
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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 activities*. 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 Moorigeen. 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 references®. 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 20t 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
civilization®.

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 beliefs”.

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 Mawgqifuhu
mina Sunnatul-Nabawiyyah. Makkah: Majma’al-Molki
Fahadi Litobaa’atil Moshaf Shereef bil-modeenat. Pp..1-20.
6Husain, Ahmad. Bahaudheen, Muhammad. (2003).
Hagqeeqathul isthishraqg wamougqifuhu minal islam mundhu
luhoorihi  ila  nihaythil alfiyathi Saniya. Malaysia:
International Islamic University Press. Pp. 73-74.

7 Ibid. Pg.74.
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comparison between the two methods, and finally
imposed the European ways of governing states
upon these Easterners®.

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 group®. 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 Ibid. 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
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compilation of Prophetic traditions'?. 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 taste!!. 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-Bukhary!? 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
Sunnabh after the arrival of Sahih al-Bukhary?3. 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. 1. (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-Bukhary!4.
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 collectors!>. 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
texts!6. 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-I-Islamiyyah Bil-Modeenatil
Munawwarah. Vol. 1.

15 Sizkiin, Fuad. (1991). Taarikh Turath Al-‘arobiy. Saudi:
Jaamihat Imam Muhammad bin Suhuud al-Islamiyyah-
Jamihat-1-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.
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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 faith'”. 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
eral®, 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”?®. It is worthy to

17 Az-zaidy, Mosna. (2011) Nazratul Mustashrigeen

Lisunnati An-nobawiyyatil Mutohharah (Shubhaat 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’an) second
volume. Schwally was entrusted to enlarge the book for a
second edition under the request of Noldeke. See, Theodor
Noldeke. (2004). Tarikh al-Qur’dn (Geschichte des Qorans).
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note that at the preliminary stage, Goldziher?®
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.
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of Hadith requires some critical attention and further
examination?’. 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 thought?2. 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 Islam?3. 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 Successors?+.
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 raly
(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-Shafii 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 existence?s.

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 Hadith?¢.

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 source?’. 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 Figh 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.
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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 19t 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 opinions?8. 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 stand?’.

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 Germany3°. For this

28 Al-Siddiq, Bashir Na-r. (2008). Al-Taligdt al-Naqdiyah‘ald
Kitdb Dirasdt Muhammadiyah. London: Markaz al‘alam al-
Islami li-Dirasat al-Istishraq. Pp. 72-74.

29 According to Mahmu d Shakir, it was a common practice
of Arab modernists during that era such as Taha Husayn,
Ahmad Amin, to plagiarise the Orientalists’ opinions such
as, those of Goldziher and Margoliouth, on many occasions
without giving any credit to them. See, Mahmud,
Muhammad Shakir. (1978). Al-Mutanabbi. Cairo: Matba‘at
al-Madani. Pp. 156-167.

30 One of his students was the renowned scholar of
Musthafa al-Siba‘?. 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
thoughts3!. 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”?.  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-Istishraq wa-al-
Mustashriq n: Ma la-hum wa-md ‘Alayhim. Beirut: al-Maktab
al-Islami. Pp. 8-13.

31 Jpid. pg. 10.

32Mahmud Abu Rayyah. (1967). Adwd’ ‘ald al-Sunnah al-
Muhammadiyah. Cairo: Dar al-Ma‘drif. 3rd ed.

33Aziz Ahmad. (1967). Islamic Modernism in India and
Pakistan. London: Oxford University Press. Pp. 48-49.
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that of Prophetic biography’s (Sirah) text3+. Hence, it
is apt to infer that this kind of people did not aim to
enhance [slam 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 matn3. 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 goals3¢. 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 sanad®. 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 texts3®. 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 documentation3®. Hence, according to

34Bahaahudeen, Muhammad. (1999). Al-mustasriqoon wal
Hadithu nabawi. United Arab Emirates: Dar al-Fajr. Pg. 109.
35 Ibid. pg.129.

36 Jbid.pg.146.

37 Ibid .pg.166.

38 Schacht, Josph. (1965). Introduction to Islamic theology
and law. Clarendon press oxford. pg.34.

3 Al-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 Sunnabh, 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
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 language*®. 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.

in Knowing

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

40 Siddigi, Muhammad Zubair. (1993). Hadith Literature:
Its Origins, Development and Special Features. Rev. ed.
Cambridge, UK: Islamic Texts Society. Pg. 115.
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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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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 Sebagaimana yang terjadi di Nusantara amnya dan
Menurut Ibn Khaldun, suasana persekitaran, iklim, Negara Brunei Darussalam khususnya, kedatangan
udara, dan yang seumpamanya mempunyai Islam telah banyak merubah cara hidup masyarakat
pengaruh yang besar terhadap watak dan tabiat Brunei. Dari kegelapan kepada cahaya, seperti itulah
manusia. Bukan hanya pada pembentukan watak dan Islam telah mengenalkan sistem hidup yang
tabiat, bahkan juga pada Kkepercayaan dan selengkapnya kepada umat manusia. Seperti juga
pandangan hidup (world-view), keadaan sekeliling negara yang lain, Brunei Darussalam telah
memang berpengaruh besar terhadap mengalami banyak perubahan terutama sekali dari

pembentukannya (Ibn

Khaldun 1983:151). sudut akidah, kepercayaan dan pegangan hidup.

Please cite this article as: Abdul Rahman U. F,, (2018). Penerapan Nilai-Nilai Islam dan Hubungannya dengan
Perubahan Sosiobudaya Masyarakat Islam di Brunei Darussalam, International Journal of ‘Umranic Studies. Vol.

1. Issue 1. Pp.49-57




U. F. Abdul Rahman / International Journal of ‘Umranic Studies (Vol 1, Issue 1 January 2018)

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, wudara,
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 Kkebudayaan 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
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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 Kkesan-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, hamun 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 Kkepercayaan 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. lanya 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,
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‘kepercayaan orang Buddha mengenai
tuhan mereka tidak melambangkan bentuk
manusia,tempat kediamannya merupakan
sebuah bangunan yang bertingkat-tingkat
ditutupi oleh mensiangberbentuk 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 Kkeranda 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 Kkerja-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
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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
agidah 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 wusaha
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 Kkeredhaan Allah
Subhanahu Wataala jua akan sentasa berusaha pada
memperoleh  ketenteraman dan Kkeselamatan,
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 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).

Ugama

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
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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 istigamah.

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 Kkini.
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
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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 Kkedua,
pengharaman daripada kelab-kelab  Angkatan
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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.aw 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 Kkesedaran 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
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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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Pendahuluan

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.

dan teras utama. Melayu dalam MIB juga memberi

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

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.
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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 Kkerajaan 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. Maijlis
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
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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
sifathya 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 :

( LR ol e T5i55)
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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 maijlis 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
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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. lanya 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.

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 Kkesultanan
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, Him. 2.
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kesinambungan yang bersepadu. Ini bersesuaian
dengan hadis yang diriwayatkan oleh Imam al-
Baihagqi daripada Ibnu ‘Umar :

JS 4l s sh gL G dl Jl Ll () )
Ses Y A S dae 136 salie e st

(8 e )
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 :

bl T3l 5l W

(Rse YT 515
Maksudnya: “Wahai orang-orang yang
beriman taatilah Allah dan taatilah Rasul

dan para pemimpin (ulil amri) daripada
kalangan kamu”.

O™ T gl y 2

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

G Slas ey el plll 2@ el o
(e ‘g\cl.blm)ywtla:\w, m‘f\l\@ar_
3 Plas 3 el s

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-
Baihagqi. (1424H). Shu ‘ab al-Iman. No. Hadith: 6984.
Riyadh: Maktabah al-Rushd. J.9. HIm. 475.

3 Al-Bukhari. Muhammad bin Ismail. Sahih al-Bukhari. No.
Hadith: 7137. Jordan: Bait Afkar Ad-Dawliyyah. Hlm. 800.
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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.# 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.>

4 Abd al-Sallam Harun. (1960-1961). Al-Mujam al-Wasit.
Mesir: Majma’ al-Lughah al-‘Arabiyyah. Jilid 2. Hlm. 632-
633.

5 Ibid. HIm 632-633.
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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
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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



aspek utama yang dijadikan asas iaitu sejarah,
manusia dan alam seperti yang telah diterangkan
sebelum ini.

Manusia merupakan Kkejadian 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 :

65

L st o il oS4 S5 S
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.

Ianusia Alam

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

AT (A0 A AT e (231 o A i3

(s

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 (4 4aua). 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



MIB itu membentuk rangka konsep segi tiga
mengikut urutan keutamaan dan bukannya urutan
kronologi:

Islam

Ilelayu EBeraja

Melayu Islam Beraja

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 Kkepada 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 Kkegiatan. 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
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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 Kketika 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 Kkonsep segi tiga yang mampu
mewujudkan dasar negara yang bersepadu:

Islam

Eeraja

Idelayu
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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 Kkesejahteraan 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 Kkesejahteraan 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.
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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:

i€ s JB Lagie Al pm) Gbe o dilae
) s Gl alusadle i Lo ol Gl
cellaing A hds) (S elalef ) e
135 el Jusd cllas 1) cclalas oaas Al Laia)
Cuaaia) ALY o alel s il aiuld Cuiaiul
Ay of o Ismaial oy el il agS
e A4S Mo iy V1 Ay o o

7 (Gl i 5 2D i

Maksudnya: “Dari Abul Abbas Abdullah bin
Abbas Rhadiallahu ‘anhuma ia berkata :
Saya pernah di Dbelakang 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).



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.

Islam

JAMINAN —— — JAMINAN

BETZJ a

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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‘umran, community, ‘Umran is a scientific term which was designed by Ibn Khaldun aiming at taking up
environment, civilization, problems faced by the community and nation. This study attempts to underscore the
Islam meaning of the term ““Umran” 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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ABSTRACT

Qatar, Family Law,
Hambali school of thought,
al-Talaq al-Bidai

* 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



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-Jumhor) 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.
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