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lead to meaningful transformation. This article aims to contextualise
selected da’wah principles of Hasan al-Banna for strengthening
Muslim development in Malaysia. Using a qualitative library-based
method with descriptive and analytical approaches, the study examines
relevant academic writings on Hasan al-Banna’s da’wah thought and
contemporary da’'wah in Malaysia. The findings identify three
particularly relevant principles, which are tarbiyyah, wisdom in
communication and social engagement. These principles emphasise
the nurturing of faith and character, the importance of ethical and
relatable communication, and the need to translate da’wah into
community participation and engagement. The article concludes that
Hasan  al-Banna’s da’wah  principles, when appropriately
contextualised, can contribute to a more holistic, compassionate and
locally relevant da’wah approach for Muslim development in
contemporary Malaysia.
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Introduction

Da’wah is a continuous process of guiding human beings towards faith, goodness and
meaningful life. It is not merely an act of delivering religious messages, but also a process of
nurturing the heart, shaping character and developing social responsibility. In its broader
meaning, da’wah can be referred to the effort of calling people towards Allah SWT and guiding
them to understand, internalise and practise Islam as a way of life (Muhamad Shukri, 2021).
Therefore, da’wah should not be understood merely as formal preaching; rather, it should be
viewed as a holistic endeavour aimed at nurturing an individual’s spiritual, intellectual, and
moral development.

In the contemporary Malaysian context, this understanding is becoming increasingly
important, as the Muslim community faces a range of complex challenges that require guidance
extending beyond formal religious instruction. The influence of digital media, changing
lifestyles, moral uncertainty, social pressure and the need for stronger value-based education
have shaped the way Muslims understand and practice religion in daily life. Recent discussions
on digital da’wah indicate that social media has become an important platform for religious
communication, especially among the younger generation, but it also requires suitable
strategies, ethical awareness and audience sensitivity (Abdullah, 2022). This shows that da’wah
should remain rooted in Islamic principles while being responsive to contemporary realities.

Religious knowledge is widely accessible through a variety of means such as mosques,
educational institutions, community programmes and digital platforms. However, having
access to religious knowledge does not always mean that Muslims are able to understand,
internalise and practise it in their daily lives. Some may receive religious information but yet
still need continuous guidance to relate it to their personal struggles, behaviour, values and
decision-making. Therefore, da’wah in Malaysia should not only focus on delivering correct
information about Islam, but also on guiding Muslims with wisdom, empathy and practical
understanding. The effectiveness of da’wah depends on how the message is conveyed, the
suitability of the language used and the ability of the da’7 to approach the audience with
sincerity and compassion.

Da’wah that is too rigid, overly critical or distant from the real experience of the
audience may not lead to meaningful change. Muslims nowadays need guidance that not only
to point out their mistakes, but also helps them to understand, reflect and improve themselves
gradually. Therefore, da’wah should be presented with compassion, wisdom and awareness to
suit the audience’s setting. A da’wah approach that is relatable and connected to real-life
experiences has greater potential to nurture deeper understanding and strengthen commitment
to Islamic values. This is especially important among young Muslims, whose patterns of
learning and communication are increasingly shaped by the digital media. One of the studies
on youth engagement in digital Islamic content show that the contemporary da’wah needs to
be more engaging, accessible and responsive to the ways young Muslims communicate and
receive religious messages (Roslan et al., 2025). In this regard, da’wah should move beyond
the mere transfer of information towards a more holistic process of guidance and
transformation.

The effort needs for a more holistic and transformative da’wah approach by providing
a useful basis for revisiting the da’wah thought of Hasan al-Banna. His approach is relevant to
this discussion because it presents da’wah as a comprehensive effort to reform individuals and
society. Rather than limiting da’wah to only verbal preaching or the delivery of religious
information, Hasan al-Banna emphasised the importance of tarbiyyah as a gradual and
continuous process of developing faith, knowledge and character. Abdul Kadir et al. (2017)
explains that the wasa’il al-tarbiyyah found in Hasan al-Banna’s Majmii’at Rasa’il contain
important elements of human development. Similarly, Hashim et al. (2015) highlights those



Nur Farrah Syazwanie Ismail (2026)
Journal of Al-Falah, Vol 2, Issue 1 AL FAIAH

selected elements in Majmii’at Rasa’il contribute to the development of individuals and
communities.

The relevance of Hasan al-Banna’s inspiration as well as his thought to the Malaysia
Muslims community can also be seen through the influence of his reformist ideas on Islamic
movements in this country. Mamat (2016) shows that Hasan al-Banna’s legacy contributed to
the transmission of Islamic reform from Egypt to Malaysia, particularly in shaping a holistic
understanding of Islam and reform. However, this article does not aim to reproduce his
historical method in its entirety. Instead, this article seeks to contextualise selected da’wah
principles that are relevant to Muslim development in Malaysia. This article focuses on three
main principles which are related to tarbiyyah, wisdom in communication and social
engagement. By analysing these principles within the Malaysian context, the article argues that
contemporary da’wah among Muslims should be holistic, compassionate and practically
relevant to the needs of the community.

Research Background

Da’wah plays an important role in strengthening Muslim development in the contemporary
Malaysian context. It is not only focused on conveying religious knowledge but also nurturing
faith, shaping character and guiding Muslims to practise Islamic values in their daily life. In
this sense, da’wah is closely related to the process of human development because it aims to
shape individuals who are spiritually conscious, morally responsible and socially beneficial.
Muhamad Shukri (2021) explains the concept of da’wah is consistent with the view that da’wah
involves calling people towards Allah and guiding them to understand, internalise and practise
Islam as a way of life.

Muslims today face various challenges in their daily lives involving social influence,
moral uncertainty and confusion caused by the rapid spread of information. These challenges
show the need for continuous da’wah guidance to help Muslims understand, internalise and
practise Islamic values in their lives. The growth of digital platforms, changing lifestyles, peer
influence, social pressure and the rapid spread of information have shaped the way they learn,
understand and practice religion in daily life. While digital platforms have made religious
content more accessible, they also require da’wah to be delivered with wisdom, proper method
and sensitivity. This is because the effectiveness of da’wah depends not only on the availability
of religious content, but also on the methods of the message is communicated and received by
the audience (Abdullah et al., 2022).

This situation highlights the importance of ensuring the effectiveness of da’wabh,
particularly among young Muslims. Unlike previous generations, who had relatively limited
access to religious knowledge and resources, today’s youth are constantly exposed to Islamic
content through social media and various digital platforms. This increased accessibility creates
both opportunities and challenges, making effective da’wah more crucial than ever in guiding
young Muslims toward authentic Islamic understanding and practice. Da’wah approaches that
merely deliver information may not be sufficient if it does not help young Muslims reflect,
internalise and practise Islamic values. Roslan et al. (2025) also highlighted that digital Islamic
content for young Muslims should be engaging, accessible and responsive. Therefore,
contemporary da’wah should combine sound religious knowledge with compassion, practical
guidance and an understanding of the audience’s context.

The development of Muslims in Malaysia necessitates a da’wah approach that is
gradual, holistic, and sustained over time. Meaningful personal transformation does not occur
through the transmission of religious information alone; it also requires continuous guidance,
critical reflection, and moral nurturing. In this regard, da’wah serves as an essential mechanism
for strengthening Muslims’ relationship with Allah, fostering positive character traits,
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addressing personal and social challenges, and encouraging constructive contributions to
society. Consequently, da’wah and Muslim development are intrinsically linked, as both aim
to cultivate individuals who embody a balanced integration of faith, knowledge, ethical
conduct, and social responsibility.

Research Methodology

This study employs a qualitative library-based research methodology. Such an approach is
particularly suitable as it enables an in-depth analysis of selected da’wah principles developed
by Hasan al-Banna, and an examination of their relevance to the development of Muslims in
Malaysia. The data are derived from various secondary sources, including books, peer-
reviewed journal articles, academic writings, and previous studies related to Islamic da’wah,
in addition to literature specifically addressing Hasan al-Banna’s thought and da’wah
methodology. The collected data are then analysed to identify key themes and assess their
applicability within the contemporary Malaysian Muslim context.

The study applies descriptive and analytical approaches. The descriptive approach is
used to explain the concept of da’wah, the background of Muslims development in Malaysia
and the selected principles of Hasan al-Banna’s da’wah thoughts. Meanwhile, the analytical
approach is used to examine on how these principles can be contextualised within the
Malaysian background. Through this approach, the article analyses the relevance of tarbiyyah,
wisdom in communication and social engagement in strengthening contemporary da’wah
among Muslims in Malaysia.

The analysis begins with a thorough review of selected literature, from which recurring
themes and key ideas are identified. These themes are subsequently organised into three da’wah
principles; tarbiyyah, wisdom in communication, and social engagement. Tarbiyyah refers to
the holistic nurturing of faith, knowledge, and character, and is closely associated with human
development in Hasan al-Banna’s da’wah thought (Abdul Kadir et al., 2017). Wisdom in
communication, meanwhile, emphasises the importance of delivering da’wah in a manner that
is thoughtful, appropriate, and sensitive to the audience’s background and circumstances.
Social engagement, on the other hand, highlights the practical application of da’wah through
community service, social contribution, and active participation in societal affairs. These
principles are then examined in relation to the contemporary needs and realities of Muslims in
Malaysia. Through this analytical process, the study demonstrates how Hasan al-Banna’s
da’wabh principles can contribute to a more holistic, compassionate, and contextually relevant
approach.

Contextualising Hasan Al-Banna’s Da’wah Principles for Muslim Development in
Malaysia

The da’wah principles of Hasan al-Banna can be contextualised in order to strengthen Muslim
development in Malaysia. Although his da’wah experience emerged within the Egyptian
framework, several principles from his thought can be remain relevant to contemporary Muslim
society. His approach towards da’wah was not limited to preaching but it is rather emphasised
the gradual development of individuals through faith, knowledge, wisdom and social
responsibility. From a Malaysian perspective, this understanding is essential because da’wah
must remain responsive to the real needs of Muslims who live in a society shaped by ongoing
social, moral, and intellectual changes. By addressing these contemporary realities, da’wah can
play a more effective role in supporting Muslim development and well-being.

The concept of da’wah should not be perceived merely as the act of offering advice,
delivering religious lectures, or rectifying the shortcomings of individuals and society. Instead,
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it encompasses a broader process of nurturing and guiding Muslims towards a comprehensive
understanding of Islam, so that its teachings and values may be internalised and consistently
manifested in their everyday lives. This understanding is significant because possessing
knowledge of religious teachings does not automatically translate into the ability to live in
accordance with them. While a Muslim may understand what is right and wrong, he or she may
still struggle to practise Islamic teachings due to personal weaknesses, social pressures, a lack
of support, or confusion arising from various external influences. Therefore, contemporary
da’wah should go beyond the mere transmission of knowledge and function as a continuous
process of guidance, support, and personal transformation. Through this process, Muslims are
assisted in gradually transitioning from an intellectual understanding of Islam to the consistent
embodiment of its principles and values in their personal and social lives.

Allah SWT says in Siirah An-Nahl, 16:125:
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Translation: “Invite all to the Way of your Lord with wisdom and
kind advice, and only debate with them in the best manner. Surely
your Lord alone knows best who has strayed from His Way and
who is rightly guided.”

An-Nahl 16:125

Ibn Kathir explains that Allah SWT commands His Messenger to call people to the
religion of Allah (Islam) with wisdom, good instruction and discussion in the best manner to
avoid misunderstanding or conflict. This indicates that da’wah should not rely only on the
correctness of the message, but also on the suitability of the method and the way in which the
message is delivered. The use of hikmah in this dyah reflects the need for knowledge,
appropriate approach and sound understanding. Whereas the term al-maw’izah al-hasanah
refers to good advice or a gentle reminder that is delivered in a meaningful, respectful and able
to touch the heart of the audience. The phrase “discuss with them in the best manner” shows
that da’wah should avoid harshness, misunderstanding, dispute or any unnecessary
confrontation. Therefore, this @yah provides a strong Quranic foundation for a da’wah
approach that combines correct knowledge with wisdom, compassion and effective
communication (Ibn Kathir, 2000).

It also indicates that da’wabh is not only about the Islamic message itself, but also about
the method used to convey this message. A good Islamic message may lose its effect if it is
delivered without wisdom, compassion or understanding the need of the audience. Therefore,
is highly relevant to the discussion of Hasan al-Banna’s especially in relation to tarbiyyah,
wisdom in communication and social engagement.

The first principle that can be contextualised towards Muslim development in Malaysia
is the concept of tarbiyyah in da’wah. In Hasan al-Banna’s thought, tarbiyyah refers to a
gradual and continuous process of nurturing faith, knowledge, character and discipline. It is
about teaching religious knowledge, as well as guiding individuals to understand, internalise
and practise Islamic values in their lives. Abdul Kadir et al. (2017) explains that the wasa’il al-
tarbiyyah as mentioned by Hasan al-Banna’s in his book Majmii’at Rasa’il comprise important
elements related to human development. This indicates that farbiyyah plays a significant role
in shaping Muslims who are spiritually conscious, morally responsible and socially beneficial.

In simple terms, tarbiyyah shows that da’wah is a process of gradual development. It
recognises an individual’s faith, character and practice are nurtured over time through
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continuous guidance, reflection and consistent moral formation. It does not expect immediate
perfection from an individual, but encourages gradual improvement through patience and
continuous support. This understanding is important because Muslim development cannot be
achieved through short-term or just one reminder alone. An individual may listen to a lot of
religious teachings from various speakers, attend Islamic programmes or read religious
materials, but real transformation requires time, reflection, practice as well as supportive
environment. Through farbiyyah, da’wah becomes more than the transfer of religious
knowledge rather it becomes a process that helps Muslims connect what they know with how
they live, decide and behave.

This is particularly relevant in the Malaysian context. Many Malaysian Muslims today
have wide access to religious knowledge that available through mosques, educational
institutions, community programmes and digital platforms. However, access to this knowledge
does not always lead to proper understanding, internalisation and practice. Some Muslims may
be familiar with Islamic teachings, yet still struggle to apply them when facing personal
challenges, social pressure, family problems, media influence or ideological confusion. This
situation indicates that da’wah efforts should not be limited at telling people what is right and
wrong. It should also foster them to understand the meaning behind Islamic teachings and help
them transform knowledge into genuine faith and embody that faith in their actions. This is
consistent with recent studies on digital da’wah, which highlight the importance of suitable
methods, audience awareness and engaging religious content in contemporary da’wah practices
(Roslan et al., 2025).

The principle of tarbiyyah is significant for Muslim youth and students since young
Muslims nowadays are navigating a challenging landscape shaped by the rapid dissemination
of information, which exposes them to various ideas, values, and worldviews. Therefore,
relatable guidance is essential, and a tarbiyyah-based da’wah approach can effectively nurture
self-reflection, self-discipline, and a deeper commitment to Islamic values, making it highly
relevant for educational, youth, mentoring, and community-based programmes in Malaysia.

Tarbiyyah also reflects the idea that meaningful reform begins with an individual. A
strong Muslim community cannot be built only through Islamic reminders and general religious
programmes. It requires individuals who are nurtured with faith, good character and a sense of
responsibility (Abdul Kadir et al., 2017). These elements are clearly reflected in Hasan al-
Banna’s conception of human development. Likewise, Hashim et al. (2015) argue that the ideas
presented in Majmii’at Rasa’il contribute significantly to the development of individuals and
communities. This reinforces the view that Hasan al-Banna’s da’wah thought is fundamentally
connected. Through tarbiyyah, Muslims are nurtured not only to attain personal piety but also
to fulfil their responsibilities as active and constructive members of their families,
communities, and society.

The second principle is wisdom in da’wah communication. The word hikmah
mentioned repeatedly in the Quran indicates its importance as a guiding value in Muslim life.
Repetition in the Quran often draws attention to matters that require serious understanding,
reflection and implementation. Therefore, when Allah SWT repeatedly highlights the word
hikmah, it reminds Muslims that wisdom should not remain as a theoretical concept. Hikmah
should be practised in their daily conduct, decision-making and communication. This is
particularly significant in da’wah works as da’wah involves guiding people with compassion.
Da’wah messages may be correct in content, yet it may not bring meaningful change if it is
delivered judgmentally or without considering the audience’s situation. Therefore, the
effectiveness of da’wah depends on the ability of the da’7 to use appropriate language and
approach people with care and compassion.

In the diversity and multi-religion country, Muslims in Malaysia come from different
backgrounds, levels of religious understanding, educational experiences and social realities.
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Some may have strong religious foundations, while others may still be struggling with basic
religious practices. Some may also face personal problems, family challenges, peer pressure or
any other issues caused by social media content. Therefore, da’wah cannot adopt a uniform
approach for all audiences; instead, it should be tailored to individual needs and circumstances,
in line with the tarbiyyah principle of gradual and personalized development.

A wise da’wah approach takes into account the audience’s age, background, emotional
state, level of knowledge and social environment. Effective da’wah approaches do not overlook
mistakes, but responds with patience, appropriate language and sincere concern. It guides
people without humiliating them and corrects misunderstandings without pushing them away.
This is important because people are more open to reflect and react when they feel respected,
understood and supported. Wisdom does not weaken the message of Islam rather it strengthens
the way this message is conveyed and received.

The importance of communication skills in da’wah also has been highlighted in
contemporary da’wah studies. Aini and Don (2022) emphasise that da’wah requires suitable
communication skills because the da’1 needs to deliver the message of Islam wisely to the
audience. This supports the view that wisdom in communication is not only a spiritual value,
but also a practical skill needed by those involved in da’wah. In Malaysia, this is relevant for
teachers, lecturers, daie, parents, community leaders and digital content creators who are
directly or indirectly involved in Muslims’ guidance.

Wisdom in da’wah can be applied in various settings. In classrooms, da’wah may
require interactive teaching, reflection and discussion. Meanwhile, in mosques, da’wah may
require language that is clear and relevant to community issues. In community programmes,
da’wah may need to include mentoring, emotional support and good examples. In digital
media, da’wah may need to be concised, engaging and ethically responsible. In all of these
settings, wisdom helps the da’1 deliver religious guidance in a way that is understandable,
respectful and practical. These examples show that wisdom is not limited to speech, but also
involves understanding the place, audience, method and da’wah platforms. It ensures that
da’wabh is not presented as mere instruction, but as meaningful guidance that takes into account
the reality of human experience. When delivered with such wisdom, da’wah is more likely to
touch the heart, encourage reflection, and guide Muslims towards gradual self-improvement.

The third principle is social engagement. Hasan al-Banna’s believed that da’wah should
not be confined to speech, preaching or religious instruction solely. It also can be expressed
through action, words or any contribution to society. This is because da’wah aims to develop
Muslims who are not only personally pious, but also have responsibility towards their society.
A Muslim is expected to strengthen his or her relationship with Allah SWT while contributing
positively to the family, community and wider society. Therefore, social engagement becomes
an important expression of da’wah as it translates Islamic values into practical action.

Social engagement and da’wah are closely intertwined. They demonstrate that Islamic
values should be manifested not only in personal worship but also in the way Muslims interact
with others and address social needs. Activities such as welfare programmes, educational
initiatives, family support services, and community service can become effective forms of
da’wah when grounded in Islamic teachings. Through these efforts, da’wah becomes tangible
and relevant, allowing people to experience the values of Islam through acts of compassion,
responsibility, and service.

This principle is particularly relevant in the Malaysian context, where Muslim
communities face a range of social and moral challenges, including moral decline, family-
related issues, weakening religious commitment, the influence of social media, social
inequality, and community welfare concerns. Such challenges cannot be addressed through
lectures and talks alone; rather, they require continuous guidance, practical support, and
community-based initiatives. Accordingly, da’wah activities may encompass family support
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programmes, mosque-based guidance, educational outreach, welfare services, values-based
workshops, and community engagement projects. These initiatives demonstrate that da’wah
function as a process of empowering both individuals and communities.

Social engagement also highlighted the relationship between tarbiyyah and wisdom in
communication. The role of tarbiyyah is to nurture the spiritual and inner growth of Muslims
through faith, knowledge and morality while wisdom is to ensure that da’wabh is delivered with
suitable methods and language. Social engagement then brings these values into society
through action and contribution. Hence, Muslim development is the process of nurturing
individuals to grow in faith, morality, religious practice, and social responsibility. It
demonstrates how da’wah guides Muslims to understand and practice Islamic values while
contributing positively to society (Hashim et al., 2015, Abdul Kadir et al., 2017).

Based on this understanding, a person who is developed through da’wah should not
only become more knowledgeable but also more conscious, responsible, and beneficial to
others. Da’wah should cultivate Muslims who are capable of managing themselves,
strengthening family relationships, supporting their communities, and contributing to social
well-being. Therefore, social engagement should not be viewed as a separate or optional
component of da’wah. Rather, it is an integral part of da’wabh, as it provides opportunities for
Islamic values to be translated into meaningful action and practiced in real-life situations.

By contextualizing social engagement within the Malaysian setting, da’wah can
become more action-oriented, community-based, and responsive to contemporary realities.
This approach encourages da’is, educators, mosque institutions, and Islamic organizations to
design programmes that address the actual needs and challenges faced by Muslims. It also
highlights that da’wah is not solely the responsibility of religious authorities, but a collective
duty shared by all Muslims. Individuals and communities can contribute according to their
abilities and circumstances through positive actions and meaningful engagement. As a result,
da’wah becomes more inclusive, practical, and impactful, enabling every Muslim to participate
in promoting goodness and contributing to the well-being of society.

Consequently, the principles of farbiyyah, wisdom in communication and social
engagement provide a meaningful framework for Muslim development in Malaysia. Tarbiyyah
nurtures faith, knowledge and morality. Wisdom delivers da’wah with care, whereas social
engagement translates da’wah into action, service and contribution to society. These principles
show that contemporary da’wah in Malaysia should not only guide Muslims in matters of faith
and practice, but also encourage them to communicate wisely and contribute meaningfully to
society.

Conclusion

This article has demonstrated that Hasan al-Banna’s da’wah principles continue to offer
valuable guidance for contemporary Muslim development in Malaysia. While Muslims today
have unprecedented access to religious information, genuine development requires guidance
that nurtures faith, strengthens character, enhances understanding, and inspires social
responsibility. Therefore, da’wah should be understood as the dissemination of religious
teachings as well as a holistic process of tarbiyyah that develops individuals spiritually,
morally, and socially. The principles of tarbiyyah, wisdom in communication and social
engagement provide a meaningful framework for strengthening da’wah efforts in the
contemporary world. Thus, contextualising these principles in Malaysia context can help
da’wah to be more holistic, practical and responsive. This shows that Hasan al-Banna’s da’wah
thoughts remain relevant in addressing contemporary challenges, particularly when its
principles are applied with sensitivity to local contexts and current realities.
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Introduction

The early decades of the 21% century witnessed the emergence of a cultural and intellectual
phenomenon widely designated as New Atheism. Spearheaded by scholars such as Richard
Dawkins, Christopher Hitchens, Sam Harris, and Daniel Dennett, or often collectively referred
to as the “Four Horsemen” of New Atheism. This movement is distinguished from its historical
predecessors by its assertive, often polemical, program of public advocacy against religion in
all its manifestations (Mohamad Razif et al., 2022). Dawkins’s The God Delusion (2006),
Hitchens’s God Is Not Great (2007), Harris’s The End of Faith (2004), and Dennett’s Breaking
the Spell (2006) collectively advanced a vision of religion as socially and morally harmful. Yet,
what is genuinely novel about New Atheism is neither its philosophical content, its
confrontational disposition, nor its appropriation of scientific methodology, but rather the
unprecedented scale of its media exposure, as argued by Zenk (2015), a distinction that
accounts, in large measure, for its remarkable cultural reach and influence.

For Muslim communities, and particularly for practitioners of da ‘wah, the rise of New
Atheism presents a challenge of considerable intellectual depth. Da ‘wah, as defined by al-
Bayaniini (n.d.), encompasses three constitutive dimensions: the conveyance of Islam to
people, its instruction, and its application in the reality of life. When the intended audience
consists of thoroughgoing sceptics who reject the very intelligibility of religious discourse as
such, the da ‘wah practitioner confronts a methodological crisis of a fundamental order: how
does one engage productively with an interlocutor who disputes the epistemic legitimacy of
one’s foundational premises before the argument has even begun?

It is the central contention of this article that a compelling answer to this question lies
in the systematic recovery and application of a classical Islamic intellectual discipline: the
science of adab al-bahth wa al-munazarah (the etiquette of inquiry and formal disputation).
This discipline, which reached its most systematic expression in the treatise of the Ottoman
polymathic Muslim scholar Tagkopriizade (1495-1561), constitutes a comprehensive theory of
structured intellectual exchange. It prescribes the roles, obligations, and ethical constraints of
both parties in a disputation, delineates the permissible modes of objection and rebuttal, and
specifies the conditions under which a disputation may be deemed concluded. This framework
articulates principles of rational engagement that are strikingly consonant with contemporary
standards of critical argumentation.

Methodology

This article employs a qualitative research design grounded in the tradition of classical text
analysis and descriptive-analytical inquiry, an approach deemed most appropriate given the
study's dual concern with the historical explication of a classical Islamic intellectual framework
and its contemporary application. The study adopts purposive sampling in its selection of
sources: the primary source is Tashkopruzade's treatise Adab al-Bahth wa al-Munazarah,
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selected on account of its foundational status within the science of Islamic disputation, whilst
the principal texts of New Atheism namely the works of Richard Dawkins, Christopher
Hitchens, Sam Harris, and Daniel Dennett are selected as secondary sources by virtue of their
acknowledged centrality and wide scholarly reception within the field. Data collection
proceeds through systematic documentary analysis of the Arabic primary source, classical
commentaries, and relevant secondary scholarship in English, Arabic, and Malay,
supplemented by a review of contemporary academic literature on New Atheism, da ‘wah
methodology, and the history of Islamic dialectical sciences. The collected data is subsequently
subjected to thematic and comparative analysis, wherein the argumentative strategies
characteristic of New Atheist discourse are systematically categorised and evaluated against
the typological framework established by Tashkopruzade, with a view to demonstrating both
the internal coherence of the classical framework and its practical applicability as a
methodology for contemporary da ‘wah engagement.

Background and Literature Review

The scholarly literature on New Atheism has grown substantially since the mid-2000s.
Commentators across disciplines have noted that what distinguishes the New Atheists from the
Classical Atheists, for instance, is less the novelty of their philosophical arguments than the
tone, reach, and cultural ambition of their program (Stenger, 2007; Eagleton, 2009). Dawkins’s
appeal to evolutionary biology, Harris’s invocation of neuroscience, Hitchens’s literary
polemicism, and Dennett’s philosophy of mind together constitute a multi-disciplinary assault
on the rationality of religious belief.

Several features of New Atheist argumentation are particularly germane to the present
discussion. First, the New Atheists characteristically employ what may be termed “epistemic
disqualification”: the attempt to render religious claims a priori inadmissible by confining
legitimate knowledge to the empirically verifiable. Dawkins (2006), for example, advances the
argument that the hypothesis of God’s existence is a scientific hypothesis subject to empirical
testing, and that the burden of proof rests entirely with the theist. Second, the New Atheists
deploy extensive “counter-instance arguments’’: they marshal historical evidence of religious
violence, intolerance, and irrationality as grounds for a wholesale rejection of religion’s social
utility (Hitchens, 2007). Third, their discourse is frequently characterized by a rhetorical
assertiveness that blurs the boundary between argument and polemic, making systematic
philosophical engagement difficult for interlocutors unprepared for its pace and register.

Within the growing body of Islamic scholarship responding to New Atheism, several
approaches are discernible. An earlier cluster of works features dialogue-driven apologetics
and classical-style refutation (Mughniyyah, 1986), followed by projects that broaden the
framing through encyclopedic ideological critique (Habannakah, 1991) and historiographical
reconstruction (Badawi, 1993). A later, denser cluster from 2014 onward is dominated by
evidentialist contestation and critique, frequently calibrated toward New Atheism, scientism,
and public rationalist argumentation (al-‘Ujayri, 2014; ‘Amiri, 2018; Fadah, 2016). What
remains underdeveloped, however, is a methodological framework that equips Muslim
respondents with the procedural and logical tools to conduct such engagements in a structured,
principled, and ethically disciplined manner. It is this lacuna that the present article seeks to
address.

The Science of Mundazarah in the Islamic Tradition

By the 12 century, the broader discipline of dialectics (jadal) had crystallized into at least
three distinct systematic approaches: juridical dialectics (jadal fight), theological dialectics
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(jadal kalami), and philosophical dialectics (jadal falsafi). Despite attempts to synthesize the
juridical and theological branches, most notably by al-Baghdadi (2019), who sought to develop
a unified theory applicable to both, all three approaches continued to flourish as independent
traditions. Al-Baghdadi's comparative analysis identified a shared structural feature: both
juridical and theological dialectics seek the underlying causes ( ilal) of positions and are
grounded in foundational sources (usi/). For juridical dialectics, these sources are the Qur’an,
the prophetic traditions, and accumulated scholarly consensus; for theological dialectics, they
comprise sensory perception, analogical reasoning (giyas) (Rahman et al., 2020; Igbal, 2022),
and reliably transmitted reports. The critical difference between the two, however, lies in the
quality of their respective conclusions: theological dialectics yields necessary (gat )
knowledge, since its causal connections are divinely established, as in the case of intoxication
grounding the prohibition of alcohol. Whereas juridical dialectics can attain only a high degree
of probability (zanni).

The social and epistemological function of jadal within Muslim intellectual culture has
generated considerable scholarly debate. Hallaq (1987) and Wididgo (2016) contend that both
juridical and theological disputation served primarily to establish doctrinal orthodoxy, whilst
Soufi (2017) argues more persuasively that the principal aim was the clarification of differences
rather than the achievement of consensus. This tension has given rise to two distinct scholarly
positions regarding the status of probable arguments: one school holds that multiple divergent
positions may simultaneously be correct, whilst the other maintains that only a single truth
exists in the sight of God, even if that truth remains inaccessible to human reason. The latter
school does, however, affirm that both those who arrive at the correct position and those who
do not are rewarded for the sincerity of their intellectual striving (ijtihad) (Telkenaroglu, 2009).

While philosophical dialectics is rooted in the Aristotelian legacy as received and
developed by Muslim thinkers, who conceptualized the Organon as comprising five constituent
divisions: analytics (burhan), dialectics (jadal), rhetoric (khatabah), sophistry (mughalatah),
and poetry (shi r) (Black, 1990; Coskun, 2011). Collectively, these divisions constitute the
science of logic (mantig) (Ibn Sina, 1984). Over time, analytics came to exert a dominant
influence over the other syllogistic disciplines, despite Ibn Khaldiin's (1958) critique of its
tendency toward abstraction and its questionable metaphysical assumptions regarding the non-
material existence of propositions as abstract objects. The eventual hegemony of analytics was
far-reaching: even indigenous Islamic disciplines such as legal methodology and juridical jadal
began to incorporate its framework and methods (al-Ghazali, 2018; Aktas, 2020).

It is against this rich and complex intellectual background that the discipline of adab
al-bahth wa al-munazarah is to be understood. Belonging to a broader family of Islamic
intellectual sciences that arose at the intersection of the Greek logical heritage and the native
Arabic-Islamic scholarly tradition, the discipline synthesized and transcended the earlier
traditions of logic and dialectic. Linguistically, the term al-munazarah denotes a structured
exchange of views between two parties on a given matter (Ibn Manzir, 1994), and is derived
from the Arabic root al-nazar, which carries three principal semantic dimensions: deliberation
(tafkir), signifying that disputation is inherently a cognitive act requiring sustained and
disciplined thinking from both parties; attentiveness (al-intizar), denoting the obligation of the
objecting party to listen and arrive at a genuine understanding of the proponent's position before
responding, so that the exchange proceeds on the basis of accurate comprehension rather than
misrepresentation (Taiai & Orug, 2021); and equivalence (al-nazir), reflecting the principle
that fair and legitimate disputation can obtain only between parties of comparable intellectual
standing, since without a reasonable parity of knowledge and competence the conditions for
genuine rational exchange cannot be met (Mustafa, 2021). In its technical sense, mundazarah
refers to the formalized practice of structured intellectual exchange between a proponent
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(mu ‘allil), who advances a thesis together with its supporting argument, and an interlocutor
(sa’il), who subjects it to critical scrutiny (Miller, 1984).

The technical designation d@dab al-bahth wa al-mundzarah is generally attributed to
Shams al-Din Muhammad ibn Ashraf al-Husayni al-Samarqandi, who employed it as the title
of what is widely regarded as the field’s founding treatise (Karabela, 2010; Belhaj, 2016). This
attribution is, however, complicated by Haji Khalifah's (1941) assertion that the science was
first introduced by Rukn al-Din Abii Hamid Muhammad al-* Amidi al-HanafT through his work
al-Irshad fi al-Khildf wa al-Jadal, thus predating al-Samarqgandt by several generations. The
intellectual origins of the discipline can be traced from the Greek tradition of dialectical
reasoning, through the Islamic reception of Aristotle's Topics, and into the formation of
indigenous Arabic logical sciences during the ninth and tenth centuries (Hallaq, 1993). By the
high medieval period, it had developed its own dedicated body of literature, distinct from
formal logic ( ilm al-mantiq), juristic disputation (jadal fighi), and theological debate. What
most distinguished the discipline, however, was its overriding concern with the proper conduct
of intellectual exchange, a concern reflected in the centrality of adab (etiquette, propriety, and
intellectual discipline) in its very designation.

The discipline developed organically from two converging currents: formal logic
(mantiq) and dialectic (jadal), both of which had been incorporated into Islamic theology
(kalam) and legal theory (usil al-figh) as tools for analyzing and evaluating arguments. By the
4™ / 10% century, Muslim philosophers (falasifah) had substantially advanced the science of
dialectic through sustained engagement with the Aristotelian corpus, whilst early Muslim
jurists (fugaha’) independently cultivated a parallel tradition of structured scholarly
disagreement known as the science of khilaf. Khilaf is a term denoting opposition and
divergence of opinion which bears a notable resemblance to the scholastic sic et non method
of juxtaposing apparently contradictory positions before seeking their resolution (Syamsuddin,
2020). Works within this tradition survive from as early as the 2"/ 8" century (Brockelmann,
1943-1949; Sezgin, 1967), and a flourishing literature on theological and legal dialectic had
taken shape by the early 5" / 10 century, as evidenced by such works as Abii Ishaq al-Shirazi’s
al-Ma ‘unah fi al-Jadal (1987) and al-Mulakhkhas fi al-Jadal, Abi al-Ma‘al1 al-Juwayni's al-
Kdfiyah fi al-Jadal, and Abu al-Wafa’ ibn ‘Aqil's Kitab al-Jadal ‘ala Tarigah al-Fugaha'.
Formal disputation had likewise become a distinct and recognized mode of scholarly
instruction by at least the fourth/tenth century; as Makdisi (1974) has observed, it was through
disputation that a scholar’s pre-eminence within a given field was publicly established and
affirmed.

Notwithstanding these earlier developments, adab al-bahth wa al-mundzarah did not
attain recognition as an independent scholarly discipline, neither reducible to formal logic nor
coextensive with juristic dialectic until the 7" / 13" century. Al-Samarqandt's foundational
treatise inaugurated the new field and established the template upon which subsequent works,
commentaries, and marginal glosses were modeled for generations. A further impetus came
from the Ash ‘arite theologian ‘Adud al-Din al-Iji (d. 756/1355), whose concise treatise became
a central point of reference for later scholars (Syamsuddin, 2020). Miller’s (1984) assessment,
however, is that none of the works produced in the wake of al-SamarqandT's contribution
advanced substantially beyond the foundational rules he had established in his Risalah and
Qustas. Al-Samargandi's enduring influence is nonetheless evident in the long succession of
Ottoman scholars who engaged with and built upon his legacy, among them Hiiseyin $ah
Celebl Amast, Kemalpasazade, Fahreddin al-Husayni, Birgivi Mehmed Efendi, ‘Abdiilkerim
Celebl Akhisari, Hasan Tirevi, Nisar1 Mehmed Kayseri, Cilli ‘Omer, Antaki, Miisa Efendi
‘Abdullah Toqadi, Jarullah Veliyyliddin Efendi, Mustafa Hadimi, Akkirmani Muhammad
Kefevi, Isma ‘1l Gelenbevi, Ahmed Sevki, and Ahmed Cevdet Pasha (Rudolph, 1977).
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The discipline reached its most substantial period of growth and systematization during
the seventeenth and eighteenth centuries, sustained by the remarkable intellectual productivity
of Ottoman scholarly circles. The Ottoman scholar Sagaklizade Mehmed Efendi offered a
telling measure of the discipline's perceived importance, remarking that a scholar without
grounding in this science would scarcely be able to follow advanced discussions in logic,
theology, or jurisprudence. This period saw the production of commentaries and extended
glosses on al-IjT's treatise by a succession of distinguished scholars, among them Mulla Hanaft
Tabrizi, ‘Abd al-Rahman Amidi, Ahmed Haci-Omerzadeh, Es‘ad Yanyavi, Mehmed Kefevi,
and Isma‘1l Gelenbevi (Karabela, 2010). The period also yielded three significant original
textbooks: Tashkopriizade's Risalah fi Adab al-Bahth wa al-Munazarah, Huseyn AdanavT's al-
Husayniyyah, and Sagaklizade's Taqrir al-Qawanin al-Mutadawilah fi ‘Ilm al-Mundazarah.
Sacaklizade further composed a shorter companion work widely known as al-Waladiyyah,
which subsequently attracted numerous commentaries from later scholars, a testament to the
tradition’s enduring vitality (El-Rouayheb, 2015). Despite this rich intellectual heritage, the
contribution of @dab al-bahth wa al-munazarah to contemporary applied scholarship, and to
da ‘wah methodology in particular, remains a comparatively underexplored area of inquiry.

The Architecture of Munazarah: A Structural Overview

Tagkopriizade (2012) opens his treatise with a precise definition: “formal disputation is the
examination, with discernment, by both parties, of the relationship between two things, with
the aim of manifesting the truth (al-mundzarah hiya al-nazar bi al-basirah min al-janibayni fi
al-nisbah bayna al-shay ayni izharan li al-sawab). This definition is theoretically significant
for several reasons.

i.  The emphasis on bilateral discernment (al-nazar bi al-basirah min al-janibayni)
establishes that munazarah is not a unilateral act of refutation but a collaborative
endeavor. Both parties bear a cognitive and ethical obligation to seek the truth. This
dimension is directly relevant to da ‘wah practice, where the temptation to prioritize
rhetorical victory over genuine communication is ever-present.

i1.  The definition’s focus on the relationship between two things (al-nisbah bayna al-
shay’ayni) aligns mundzarah with a propositional, thesis-driven model of intellectual
exchange. This is precisely the structure of philosophical disputation with New
Atheists, who characteristically advance specific propositions such as “religious belief
is irrational,” “God is a failed scientific hypothesis,” or “religion is socially harmful,”
which demand a structured response.

iii.  The telos of manifesting truth (izharan li al-sawab) frames the entire enterprise within
an epistemological commitment that transcends mere victory in argument. For the
da ‘wah practitioner, this aligns intellectual engagement with the broader goal of da ‘wah
itself: not to humiliate the interlocutor but to open pathways toward truth.

The Tripartite Functions of the Questioner (Sa’il)

Taskopriizade (2012) identifies three permissible modes of objection available to the questioner
(sa’il): al-mundqadah (contradiction of premises), al-naqd (refutation by counter-instance),
and al-mu ‘aradah (counter-argument). These modes correspond, respectively, to challenges
directed at the premises of an argument, at the illustrative instances deployed in its support,
and at the conclusion. Collectively, they constitute an exhaustive taxonomy of objection types
within a propositional dispute to be implemented during dialogue with New Atheists.
1.  Mundagadah (Premise Challenge): New Atheists frequently mount what are, in
Taskopriizade ’s terms, premise challenges. Dawkins’s (2006) “Ultimate Boeing 747
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argument challenges the theist’s premise that a complex universe requires a designer
by arguing that a designer would itself require explanation, thus generating an infinite
regress (tasalsul). In Taskopriizade’s framework, such a challenge constitutes a
mundqadah directed at the causal premise of the cosmological argument. The
framework specifies that the respondent (the da ‘wah practitioner) must either establish
the denied premise with independent proof or indication (dalil or tanbih), or
demonstrate that the questioner’s supporting reason (sanad) is equivalent in status to
the premise it challenges, and therefore of no argumentative gain.

il.  Nagd (Counter-instance): The counter-instance objection (nagd) finds clear expression
in Hitchens’s (2007) method of adducing historical counter-examples to undermine
general theological claims. When a da ‘wah practitioner argues, for instance, that Islam
promotes human dignity, Hitchens marshals instances of religiously sanctioned
violence as counter-instances (shawahid). Taskopriizade’s framework is precise in its
guidance here: the respondent must either negate the validity of the counter-instance
itself (by contesting its accuracy, relevance, or interpretation) or establish the original
claim through a different proof that the counter-instance does not undermine. The
framework further stipulates that to deny the counter-instance without any supporting
justification constitutes mukabarah (obstinacy), which is inadmissible. The da ‘wah
practitioner is thereby ethically prohibited from dismissing historical evidence without
engaging with it.

iii.  Mu ‘aradah (Counter-argument): The counter-argument mode corresponds most closely
to the systematic alternative frameworks that New Atheists offer in place of religion:
Dawkins’s Darwinian naturalism, Harris’s “science of morality,” and Dennett’s meme-
based theory of religious evolution. In each case, the New Atheist does not merely
negate the theist’s conclusion but advances a competing explanatory account.
Taskopriizade ’s framework identifies this as mu ‘aradah and specifies that when such
a counter-argument is advanced, the roles of questioner and respondent are effectively
reversed: the da ‘wah practitioner now assumes the position of the questioner and may
subject the counter-argument to the same tripartite modes of challenge. This inversion
is strategically significant, as it prevents the conversation from being perpetually
defined by the New Atheist’s agenda.

The Functions of the Respondent (Mu ‘allil) and Their Da’wah Implications

As the proponent of a thesis, the mu’allil in Tagkopriizade ’s framework bears the burden of
establishing and defending his claims. The framework delineates specific responsive
obligations corresponding to each mode of objection.

When faced with a premise challenge (mundqadah), the respondent must establish the
contested premise either by independent proof (dalil) or by an indication (tanbih) that directs
the questioner’s attention to the self-evidence or coherence of the premise. The prohibition on
responding to a bare denial with another denial or what the framework terms “barren obstinacy”
is particularly instructive for da ‘wah practitioners who may be tempted to reassert their
positions without further argument. The framework demands intellectual accountability from
the respondent as much as from the questioner.

When faced with a counter-instance (nagd), the respondent has two options: to negate
the counter-instance by demonstrating its inapplicability or inaccuracy, or to establish the
original claim by a different route that is immune to the counter-instance. This dual availability
of responses reflects the framework’s sophisticated understanding of the relationship between
general claims and particular evidence disputes between Muslim da ‘wah practitioners and New
Atheists.
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The framework also addresses a case of direct relevance to da 'wah practice: the naqil,
the transmitter who presents an argument in a transmissive capacity (citing the Qur’an, Hadith,
or scholarly opinion) rather than as an original proponent. Taskopriizade specifies that such a
transmitter cannot be held to objections of denial (man ‘) directed at the transmitted content;
one may only request authentication of the transmission. This is an important procedural
safeguard in da ‘wah contexts, where da ‘wah practitioners frequently cite scriptural or scholarly
authority and must distinguish between the validity of the transmission and the validity of the
argument derived from it.

The Etiquettes of Mundazarah as a Da ‘wah Ethics

Perhaps the most immediately applicable dimension of Taskdpriizade ’s framework for da 'wah
practice is its section on the etiquettes (adab) of disputation. These etiquettes function as a code
of intellectual conduct governing the manner, not merely the content, of the engagement. Their
applicability to dialogue with New Atheists is considerable. The framework enjoins the
disputant to avoid excessive brevity (7jaz) and excessive prolixity (ifnab). In the context of
engagement with New Atheism, this counsel points toward a measured, precise mode of
expression that neither condenses complex arguments into slogans nor dilutes them through
interminable elaboration. Dawkins and Hitchens, in particular, are skilled at exploiting vague
or overextended responses; TaskOpriizade ’s injunction toward the mean serves as a
methodological corrective.

The prohibition on obscure or unfamiliar terminology is equally pertinent. Da ‘wah
directed at secular, atheist audiences demands that classical Islamic concepts be rendered
intelligible without being emptied of their meaning. The framework’s emphasis on clarity of
expression aligns with contemporary communication theory’s recognition that effective
persuasion requires audience-centered language.

The injunction not to dispute with those unworthy of disputation save with due
reverence and respect (wa ‘an al-mundazarah magam ahl al-mahabah wa al-ihtiram) is of
profound ethical significance. New Atheists are, almost without exception, serious scholars
and intellectuals whose engagement with religion, however hostile, reflects genuine
philosophical investment. The framework’s insistence on respectful engagement, even with
formidable opponents, guards against the kind of dismissive contempt that forecloses genuine
dialogue and which would, in any case, constitute a failure of da ‘wah ethics.

Finally, the prohibition on holding one’s opponent in contempt (wa alla yahsibu al-
khasm hagiran) articulates a commitment to the dignity of the interlocutor that resonates
powerfully with Qur’anic principles of da ‘wah, including the command to “call to the way of
your Lord with wisdom and beautiful exhortation and argue with them in the best manner” (al-
Nahl, 16:125). Taskopriizade’s framework thus operates as an applied Islamic ethics of
intellectual engagement.

The Conditions of Conclusion: Ifham and Ilzam

Tagkopriizade ’s account of how a disputation concludes is particularly valuable for da ‘wah
strategy. The framework specifies two terminal conditions: al-itham (the silencing of the
respondent through exhaustion of his argumentative resources) and al-ilzam (the binding of the
questioner by a logically inescapable conclusion). Crucially, the framework observes that a
disputation ends when neither party can further fulfill their respective functions and not
necessarily when either party concedes.

This observation carries important implications for the psychology and strategy of
da ‘wah. Practitioners often measure the success of an intellectual engagement by whether the
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interlocutor publicly concedes. Taskdpriizade’s framework reframes success in terms of the
logical binding (i/zam) of the opponent: if the da ‘wah practitioner can establish a proof that
terminates in premises that are either self-evidently true or already conceded by the
interlocutor, the intellectual exchange has achieved its epistemological objective, regardless of
whether acknowledgment follows. This shifts the evaluative horizon of da ‘wah from rhetorical
victory to epistemological integrity as defined by the Qur’an.

Taskopriizade’s Framework as a Da’wah Methodology

The foregoing analysis demonstrates that Taskopriizade’s Adab al-Bahth wa al-Munazarah
functions simultaneously as a logical system, a procedural protocol, and an ethical code; three
dimensions that are indispensable to effective da ‘wah in the contemporary context. The logical
system equips the da ‘wah practitioner with an analytical vocabulary for identifying the type of
objection being raised and the type of response it demands. The procedural protocol prevents
the exchange from degenerating into an amorphous clash of assertions. The ethical code
ensures that the engagement reflects the moral character of da ‘wah as an act of sincere
invitation rather than aggressive polemic.

This three-dimensional character distinguishes Taskopriizade’s contribution from more
recent approaches to Muslim engagement with New Atheism, which tend to emphasize either
the theological (rebutting specific claims) or the communicative (adjusting tone and medium)
but rarely the procedural. A da ‘wah methodology that lacks procedural rigor is vulnerable to
the fast-paced, rhetorically polished style of New Atheist argumentation. The framework
supplies precisely this procedural infrastructure.

It would be intellectually dishonest to present Taskopriizade’s framework as a complete
and self-sufficient da ‘wah practitioner’s methodology for engagement with New Atheism.
Several important limitations must be acknowledged, which are:

1. The framework was developed within a shared intellectual culture in which both parties
accepted the basic norms of logical argumentation and the authority of classical sources.
Engagement with New Atheists takes place within a quite different epistemological
culture in which empirical falsifiability serves as the primary criterion of rational
acceptability. The da ‘wah practitioner who deploys Taskopriizade’s framework must,
therefore, supplement it with fluency in the philosophy of science and the epistemology
of religious belief.

ii.  The framework’s conception of the disputation as a bilateral, structured exchange with
defined roles presupposes a degree of mutual willingness to observe the rules of
reasoned discourse. New Atheist discourse, particularly in its popular and online
manifestations, does not always model such willingness. The framework’s prohibition
on obstinacy (mukabarah), for instance, is binding only on a participant who accepts
the norms of rational engagement. Its force is therefore conditional on the interlocutor’s
good faith.

iil.  Mundzarah as classically conceived is primarily an oral, dialogic form. Its application
to written, broadcast, or digital modes of New Atheist-Muslim engagement requires a
degree of creative adaptation. Scholars of da ‘wah methodology have increasingly
attended to the transformation of da ‘wah across media platforms (Hamid, 2016); the
adaptation of mundazarah principles to these contexts remains a productive avenue for
further research.

iv.  Notwithstanding these limitations, the framework’s complementarity with other
resources in the Islamic intellectual tradition, including ‘ilm al-kalam, usil al-figh, and
Qur’anic rhetoric, suggests that it is best understood as one indispensable component
of a broader, integrated da ‘wah methodology rather than a standalone solution.
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Implications for Da ‘wah Education and Training

The present findings have concrete implications for the training and education of da ‘wah
practitioners. Islamic higher education institutions that prepare students for public engagement
with secularism and atheism would benefit from incorporating a systematic study of Adab al-
Bahth wa al-Mundzarah into their curricula. Such study would develop in students’ procedural
competencies required to engage in structured intellectual exchange without losing composure,
clarity, or ethical grounding.

Moreover, the revival of the mundazarah tradition in educational settings could serve a
broader pedagogical function: training students in the art of principled disagreement, a
competency that is valuable not only for engagement with New Atheism but also for navigating
internal Islamic scholarly disagreement and for interfaith dialogue more broadly. The etiquette
of munazarah, as articulated by Tagkopriizade, constitutes a contribution to the education of
the Muslim intellect in the full sense of the term.

Conclusion

This article has argued that Taskdpriizade’s Adab al-Bahth wa al-Mundazarah offers a rigorous
and ethically grounded methodology for da ‘wah engagement with New Atheism. Through a
systematic analysis of the framework’s core components (the tripartite functions of the
questioner, the corresponding obligations of the respondent, and the etiquettes governing the
entire exchange), the article has demonstrated that the classical Islamic science of disputation
possesses both the analytical precision and the ethical depth required for productive
engagement with the assertive, multi-disciplinary discourse of New Atheism.

Mapping Tagkopriizade’s typology onto New Atheist argumentative strategies reveals
that the classical framework is genuinely applicable. It equips da ‘wah practitioners with a
vocabulary for identifying the type of objection being advanced, a protocol for responding with
appropriate rigor, and an ethical code that guards the integrity of the engagement. The
framework’s redefinition of the goal of the da ‘wah exchange is perhaps its most profound
contribution.

This article contributes to a growing scholarly conversation about the recovery of
classical Islamic intellectual resources for contemporary applied purposes. It suggests that the
Islamic tradition contains within itself not only the theological content of its self-defense but
also the methodological architecture of principled intellectual engagement. Further research
might extend this framework to other contexts of da ‘wah in pluralistic societies, examine its
application across digital media platforms, and explore its relationship with contemporary
theories of argumentation and informal logic.

Declaration of AI-Generated Content

In preparing this manuscript, the author used Claude (Anthropic) to refine language, improving
phrasing and enhancing stylistic clarity. All substantive intellectual content, scholarly
argument, and academic judgment remain entirely the author’s own. The author has reviewed,
critically assessed, and edited all Al-assisted output, and assumes full responsibility for the
accuracy, integrity, and originality of the published work.

References

Al-Attas, S. M. N. (1978). Islam and Secularism. Kuala Lumpur: Muslim Y outh Movement of
Malaysia.

19



Mohamad Razif Mohamad Fuad (2026)
Journal of Al-Falah, Vol 2, Issue 1 AL FAIAH

Al-‘Ujayri, ‘Abd Allah b. Salih. (2014). Malishiya al-1lhad: Madkhal li Fahm al-1lhad al-
Jadid. London: Takwin li al-Dirasat wa al-Abhath.

Badawi, ‘Abd al-Rahman. (1993). Min Tarikh al-1lhad fi al-Islam. Cairo: Stna li al-Nashr.

Belhaj, A. (2016). Adab al-Bahth wa al-Munazarah: The Neglected Art of Disputation in Later
Medieval Islam. Arabic Sciences and Philosophy, 26(2), 291-307.

Brockelmann, C. (1943-1949). Geschichte der arabischen Litteratur, and its Supplement.
Leiden: Brill.

Creswell, J. W. (2014). Research Design: Qualitative, Quantitative and Mixed Methods
Approaches. Thousand Oaks, CA: SAGE Publications.

Dawkins, R. (2006). The God Delusion. London etc.: Bantam Press.

Dennett, D. C. (2006). Breaking the Spell: Religion as a Natural Phenomenon. New York:
Viking.

Eagleton, T. (2009). Reason, Faith, and Revolution: Reflections on the God Debate. Yale: Yale
University Press.

El-Rouayheb, K. (2015). Islamic Intellectual History in the Seventeenth Century: Scholarly
Currents in the Ottoman Empire and the Maghreb. Cambridge: Cambridge University
Press.

Fudah, Sa‘id ‘Abd al-Latif. (2016). Al-Adillah al-‘Aqgliyyah ‘ala Wujud Allah bayna al-
Mutakallimin wa al-Falasifah. Cairo: Dar al-Salih.

Habannakah al-Maydani, ‘Abd al-Rahman. (1991). Kawashif' Zuyif fi al-Madhahib al-
Fikriyyah al-Mu ‘asirah. Damascus: Dar al-Qalam.

Hallag, W. B. (1987). The Development of Logical Structure in Sunni Legal Theory. Der
Islam, 64(1), 42—-67.

Hallag, W. B. (1993). Ibn Taymiyya Against the Greek Logicians. Oxford: Clarendon Press.

Hamid, S. (2016). Da’wah in the Digital Age: Rethinking Islamic Outreach for the Twenty-
First Century. Journal of Muslim Minority Affairs, 36(2), 195-210.

Harris, S. (2004). The End of Faith: Religion, Terror, and the Future of Reason. New York: W.
W. Norton.

Hitchens, C. (2007). God Is Not Great: How Religion Poisons Everything. New York: Twelve
Books.

Karabela, M. (2010). The Development of Dialectic and Argumentation Theory in Post-
Classical Islamic Intellectual History. [Unpublished doctoral dissertation]. McGill:
McGill University.

Mach, R. (1977). Catalogue of Arabic Manuscripts (Yahuda Section) in the Garrett Collection
Princet on University Library. Princeton: Princeton University Press.

Miller, L. B. (1984). Islamic Disputation Theory: A Study of the Development of Dialectic in
Islam from the Tenth Through Fourteenth Centuries. [Unpublished doctoral
dissertation]. Princeton: Princeton University.

Mughniyya, Muhammad Jawad. (1986). Shubuhat al-Mulhidin wa al-Ijabah ‘anha. Beirut: Dar
al-Maktabah al-Hilal.

Mustafa ‘Abd al-Nabi. (2021). Al-Inas wa al-Musamarah ‘ala Risalah Adab al-Bahth wa al-
Munazarah. Kuwait: Dar al-Diya’.

Nasr, S. H. (2010). Islam in the Modern World: Challenged by the West, Threatened by
Fundamentalism, Keeping Faith with Tradition. California: HarperOne.

Orug, R. (2025). Munazara and Islamic Traditions of Argument. In The Routledge Handbook
of Argumentation Theory. Ed. Scott Aikin, John Casey, & Katharina Stevens. New
York: Routledge.

Sezgin, F. (1967). Geschichte des Arabischen Schrifttums. Leiden: Brill.

Soufi, Y. (2017). Pious Critique: Abu Ishaq al-Shirazi and the 11th Century Practice of Juristic
Disputation. [Unpublished dissertation]. Toronto, Canada: University of Toronto.

20



Mohamad Razif Mohamad Fuad (2026)
Journal of Al-Falah, Vol 2, Issue 1 AL FALAH

Stenger, V. J. (2007). God: The Failed Hypothesis-How Science Shows That God Does Not
Exist. New York: Prometheus Books.

Taiai, M. & Orug, R. (2021). Uses, Motives, Functions, and Virtues of Silence in
Argumentation in Light of Jadal and Adab al-Bahth wa al-Munazarah. Afkar: Jurnal
Akidah dan Pemikiran Islam, 23(2), 225-248.

Taskopriizade, A. ibn M. (n.d.). Adab al-Bahth wa al-Munazarah [Manuscript/published
edition]. Various publishers.

Widigdo, M. S. A. (2016). Imam al-Haramayn al-Juwayni on Jadal: juridical and Theological
Dialectic in the Fifth/Eleventh Century. [PhD thesis]. Bloomington, IN: Indiana
University

Zenk, T. (2015). New Atheism. In The Oxford Handbook of Atheism. Ed. Stephen Bullivant &
Michael Ruse. Oxford: Oxford University Press.

21



AL-FALAH: Journal of Da’wah & Human Development Volume 2 | Issue 1 | 2026
https://doi.org/10.22452/al-falah.vol2no1.3 e-ISSN: 3122-7163

PUBLISHED BY

DEPARTMENT OF USULUDDIN AND DA'WAH
S— ACADEMY OF ISLAMIC STUDIES

UNIVERSITY OF MALAYA

JOURNAL OF DA'WAH & HUMAN DEVELOPMENT
Social Media as a Space for Digital Da’wah: A Study of Mawdii’t’s Tafsir on Da’wah
Verses in the Qur’an
Suriadi Samsuri ¢

@ Program Studi Magister Pendidikan Agama Islam, Universitas Sultan Muhammad
Syafiuddin Sambas, Indonesia
suriadisambas@gmail.com (corresponding author)

Received Date: Abstract

20 June 2026 This research aims to examine social media as a digital da 'wah space
Accepted Date: through the mawdii’t interpretation approach to da’wah verses in the
2 July 2026 Qur’an. The development of information and communication
Published Date: technology has changed the pattern of community interaction,
31 July 2026 including in the delivery of religious messages. Social media is an

effective means of disseminating Islamic values to the wider
community, without being limited by space or time. Therefore, a
comprehensive study is needed on the relevance of Qur’anic verses to
the use of social media as a da’wah medium in the digital era. This
research employs a library-based method with a mawdii’t (thematic)
tafsir approach. Primary data is obtained from verses of the Qur’an
related to da’wah, while secondary data comes from various relevant
books of tafsir, books, scientific articles, and literature. The analysis is
carried out by identifying, collecting, and interpreting da 'wah verses
thematically to find da 'wah principles that can be applied in the digital
space. The results of the study show that social media aligns with the
principles of da’wah taught in the Qur’an. Da’wah verses such as Q.S.
An-Nahl 16:125, Q.S. Ali ‘Imran 3:105, Q.S. Fussilat 41:33, and Q.S.
Al-Ahzab 33:45-46 affirm that da’wah must be carried out with
wisdom, good advice, and polite dialogue. These principles are the
ethical foundation for the use of social media as a means of digital
da’wah. In addition to having great potential in expanding the reach
of da’wah and increasing public access to religious information, social
media also presents challenges in the form of spreading hoaxes, hate
speech, intolerance, and irresponsible religious content. Therefore,
digital da’wah needs to be done wisely by prioritising Islamic
communication ethics, religious moderation, and the values of
rahmatan lil ‘alamin. This study concludes that social media is a digital
da’wah space that aligns with the spirit of the Qur’anic da’wah and
can be an effective instrument for spreading Islamic messages in the
digital era. Its use needs to be directed towards strengthening

https://ejournal.um.edu.my/index.php/AL-FALAH



https://ejournal.um.edu.my/index.php/AL-FALAH

Suriadi Samsuri (2026)
Journal of Al-Falah, Vol 2, Issue 1 AL FALAH

moderate, inclusive, and constructive Islamic values to realise
harmonious, civilised community life.

Keywords: Social Media, Digital Da’wah, Tafsir Mawdii’i, Da’wah
Verses, Al-Qur’an

Cite as: Samsuri, S. (2026). Social Media as a Space for Digital Da’wah: A Study of
Mawdii’1’s Tafsir on Da’wah Verses in the Qur’an. Journal of Al-Falah, 2(1), 22-30.

Introduction

In today’s digital era, social media has become an integral part of human life (Putri, 2023).
From the perspective of the Qur’an, da’wah, or conveying religious messages, is a task that
every Muslim must carry out. Thus, social media can be used as an effective means of da’wah
in the digital era. Social media can reach a large number of people in a short time. In addition,
social media allows us to interact with others directly and share accurate, useful information
(Prasetyo & Widodo, 2021).

In this era, many young people are very open to the development of the times, without
filtering the incoming impact. In many cases, their behaviour is often influenced by the misuse
of digital access and not making good use of social media. With the current development of
social media, it should be used as a means of Islamic da’wah. Based on the latest data, Indonesia
recorded 212.9 million internet users and 167 million active social media users in 2024. This
data comes from the total population of Indonesian citizens, which is 276.4 million. The data
show that people currently tend to use the internet actively, especially social media
(Rahmawati, 2021). There are many reasons people like to use the internet and social media,
and it is not surprising that they are popular communication tools today. Therefore, da’wah
needs to keep up with the times by utilising today’s digital da’wah media.

Da’wabh in the digital era is very important for the younger generation to accept Islamic
teachings as a foundation in facing the changing times. The Qur’an is the primary source of
guidance in life and the fundamental teachings of Islam. Allah SWT commands Muslims to
preach in accordance with Islamic law. With the advent of the digital era, we must use it to the
best of our ability as a means of preaching (Humairoh, 2021). With a wide scope, social media
has great potential to convey important and useful information, including Islamic values in
daily life. According to Yoga, the media has become an important element and the main
supporter in human life, especially in terms of obtaining, transmitting, and disseminating
information to the public (Yoga, 2015). Da’wah not only requires direct advice and lectures but
must also adapt to the times to reach and influence more people.

Social media allows da’wah messages to reach individuals from diverse backgrounds,
regions, and even countries. By utilising social media, da’wah can reach audiences more
effectively, making it easier for the Alpha generation to understand Islamic teachings. In the
Quran, the command of Allah SWT to preach has been explained as found in Q.S An-Nah! ayah
125:

5 o b e il sl 10808 055 om0
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Translation: Invite (people) to the way of your Lord with wisdom
and good instruction, and argue with them in a way that is best.
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Indeed, your Lord, He is the best knowing of those who have
strayed from His path, and He is the best knowing of those who
are guided.

An-Nahl 16:125

According to Ibn Kathir, this ayah is the primary guideline for implementing da’wabh,
emphasising the importance of employing methods that align with the conditions of the mad i
(the da’wah objects). Da’wah must be done with wisdom (wisdom), maw 'izah hasanah (good
advice), and mujadalah bi al-lati hiya ahsan (polite and argumentative dialogue) (Katsir, 2003).
In the context of social media as a digital da’wah space, this ayah shows that digital technology
is not only a means of disseminating religious information but also a forum for applying Islamic
communication ethics. The principle of wisdom requires the d@’7 to choose content that is
relevant, educational, and in accordance with the character of the digital audience. The
principle of maw’izah hasanah encourages the delivery of an inspiring and soothing da’wah
message. In contrast, the principle of mujadalah bi al-lati hiya ahsan is a guideline in dealing
with differences of opinion that often appear in comment columns, discussion forums, and
other social media platforms. Thus, Q.S. An-Nahl ayah 125 provides the basis for the view that
digital da’wah must prioritise wise, polite, and persuasive communication so that social media
can become a constructive and educational space for da’wah to educate the public. The ayah
explains the responsibility of Muslims to convey the call to mankind, to return to their creator,
God. Of course, the da’wah approach referred to here must be wise and based on strong
knowledge. Here, we can use social media to spread religious values that can be implemented
in daily life. Most of humanity already uses social media, so da’wah will be easier to convey
to the wider community.

Social media also facilitates discussion forums, allowing interaction between
congregations and religious leaders. For example, they can exchange ideas, ask questions, and
provide answers more easily through digital platforms. Through online dissemination of
information, da’wah can promote tolerance and understanding across religions, foster better
understanding between different religions and beliefs, strengthen tolerance, and reduce
interfaith conflicts (Hana, 2007). After that, there is a term called digital exploration. Overall,
digital exploration refers to the use of digital technology to conduct research in a specific field.
Digital discovery involves using digital technology to investigate, explore, and understand a
particular body of information or field in depth. It involves the use of various digital devices
and technologies, including computers, software, mobile devices, and the internet (Suriadi,
2023. This is done to collect data, analyse information, and make discoveries. Thus, digital
exploration serves as a tool that encompasses a variety of information, including in the context
of da’wah.

Social media can be seen as an indirect tool that facilitates interaction and
communication among users for exchanging information, images, videos, and ideas. Therefore,
social media has great potential in spreading Islamic values in society. In this digital era,
platforms such as TikTok, Instagram, YouTube, and the like can be broad and fast media for
spreading Islamic teachings. The essence of Islamic teachings involves compassion and justice
(Poernomo et al., 2025).

Social media provides an opportunity for Muslims to share information about kindness,
provide support to others, and promote social justice. In addition, through various features on
social networking platforms, Islamic moral and ethical values such as honesty, patience, and
mutual support among individuals can be reflected in shared content. Using facilities such as
live broadcasts and video sharing by Muslim scholars and activists, they can deliver lectures,
hold discussions, and provide advice accessible to the global community (Suriadi, 2020).
However, it is important to remember that the use of social media in the context of Islamic
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values must be done wisely. Muslims need to be aware of content that is not in line with Islamic
teachings and maintain ethics in communicating online. Therefore, social media has the
potential to be an effective means of spreading Islamic values and fostering a society based on
ethics and morality that respects the teachings of Islam. Through this research, it is hoped that
the public can better understand the importance of using social media wisely and effectively in
conveying messages of kindness. Therefore, the purpose of this research is to enhance the
community’s understanding so they can use modern facilities wisely.

Research Methods

This research is a literature review that uses data from the literature on the research theme. Data
sources include primary sources, such as Qur’anic verses relevant to Islamic da’wah, as well
as secondary sources, such as journals, the Qur’an, and other related literature that focus on the
theme of this research. In this study, a content analysis technique was used to analyse Qur’anic
verses related to Islamic da’wah.

Results and Discussion

Da’wah plays an important role in the Islamic world because it is a form of information that
must be known by the public, especially adherents of Islam. Allah SWT explains in Q.S
Fussilat ayah 33:

EYT Pkl Go S) J65 Bl (kg AT QT3 2 N38 Len 03
Translation: And who is better in speech than one who calls to
Allah and does good and says, “Indeed, I am of the Muslims (who
submit)?”.

Fussilat 41:33

According to Wahbah az-Zuhaili, this @yah explains the glory of the person who
preaches to Allah with good words, as evidenced by pious deeds and an Islamic identity
reflected in his behaviour. Da’wah is not enough to be done through speech, but it must be
accompanied by example (Al-Zuhaili, 1991).

From the perspective of social media, this @yah emphasises that the success of digital
da’wah is highly dependent on the integrity and credibility of the da 7. Social media users who
convey Islamic messages must be able to demonstrate that the content they share aligns with
the behaviour they display in real life and in digital interactions. This dyah also teaches that
social media can be a means of spreading the best sayings (ahsanu gawlan), which convey the
values of faith, peace, brotherhood, tolerance, and noble morals. Therefore, digital da’wah is
not only measured by the number of followers, the number of views, or the level of popularity,
but also by the extent to which the content disseminated can invite people to Allah and
encourage the realisation of righteous behaviour.

Da’wabh is an obligation, so it must be carried out. There are no words more uplifting
than the words of one who invites others to acknowledge the oneness of Allah and only worship
Him. This ayah motivates spreading da’wah, describing its excellence as an invitation to Allah,
grounded in a strong foundation of knowledge. With today’s digital transformation, we can use
it to disseminate da’wah so it can be more easily accessed by the wider community and in
accordance with the guidance of the Qur’an. The importance of information in the Islamic
world, such as the flow of water in the body of beings, with the emphasis that information
systems must be designed with effectiveness for the main goals to be achieved (Effendy et al.,
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2023). They also added the definition of information as a collection of interrelated molecules
and components with the rapid development of today’s technological media.

The intensity of da’wah implementation has a significant impact on the acceptance of
Islamic teachings, especially among teenagers. In the current era, teenagers tend to use
technology actively. If this generation is not given an understanding of and guidelines related
to Islamic teachings, it can potentially disrupt and damage the moral structure and order of
society. Through da’wah efforts and concern for the morality around them, adolescents can be
empowered and guided to form positive characters (Sugestian, 2020). Allah SWT says in Q.S
Ali “Imran ayah 105:
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Translation: And let there arise among you a group of people

inviting to goodness, enjoining what is right and forbidding what
is wrong. And it is they who will be successful.

Ali “Imran 3:105

According to M. Quraish Shihab, this @yah emphasises the importance of groups or
communities that actively invite the community to goodness and prevent evil (M. Quraish,
2005). Da’wah is not only an individual responsibility, but also a social responsibility that must
be carried out in an organised way. In the digital era, social media has given birth to various
da’wah communities that utilise platforms such as Facebook, Instagram, TikTok, YouTube, and
WhatsApp to disseminate Islamic values. This @yah can be understood as a basis for the
formation of a digital da’wah community that disseminates Islamic information, educates the
public, and builds moral awareness amid the rapid flow of information (Khusaini, 2026). The
principle of amar ma ’rif nahi munkar in this ayah also requires social media users to play an
active role in producing and disseminating positive content while avoiding the spread of
hoaxes, hate speech, slander, and content contrary to Islamic values. Therefore, social media
can be understood as a strategic space to realize the mission of collective da’wah as mandated
in the Qur’an.

Inviting them to do good does not have to be in person; in the current digital era, we
can invite them to do good more easily, such as by spreading da’wah through existing digital
channels. Da’wah and communication are inseparable, especially in the digital era.
Communication plays an important role in the success of a preacher, and communication skills
are essential for the message of da’wah to be conveyed well. In the context of the dissemination
of religious teachings in the digital age, communication has three main roles: first, helping
preachers understand the characteristics of digital society; second, ensuring that the message
of da’wah is conveyed effectively; and third, contributing to the spread of the message of
da’wabh to all levels of society in the digital era (Hayat & Abidin Riam, 2022).

Communication has a very important role in spreading da’wah. It is important to avoid
miscommunication to prevent misunderstandings that could render the knowledge obtained
inappropriate (Nurhadi et al., 2023). In the digital era, the risk of miscommunication can
increase, especially with the emergence of fake news and hoaxes. Thus, the role of the preacher
is very important in ensuring that the teachings conveyed align with the values taught
(Febriana, 2021). Various factors can cause inconsistencies in the information conveyed, for
example, editing errors in da’wah videos or writing errors in da’wah writing. This inaccuracy
can result in a lack of understanding on the part of the listener or reader, so that the da’wah
material is not conveyed effectively.
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Therefore, caution in compiling and conveying da’wah messages is very important.
Da’wah in the digital era certainly requires the use of digital technology as a distribution
platform. The development of technology also influences the field of education, where it is
specifically involved in the learning process. The use of digital technology in learning allows
educators to combine knowledge with technological advancements. The use of digital
technology as a learning medium also significantly impacts the implementation of the learning
process (Sarbaini et al., 2022).

From the perspective of the Qur’an, da’wah in the digital era must be conducted well
and integrate its principles into practice in the digital world. In the digital era, it is hoped that
digital technology can be used to strengthen relationships with the ummah, as well as to foster
good communication and build strong relationships (Raharjo, 2021). Digital technology in
Islamic learning can be accessed through various platforms, including online classes, webinars,
and courses. For example, there is an application called “Belajariah™ that focuses on online
da’wah and Islamic religious learning. The existence of this platform is inseparable from the
development of social media use across various aspects of life. In addition to presenting Islamic
religious learning materials, “Belajariah” also offers online courses delivered by professional
experts in their fields. The presence of this platform contributes positively to improving the
quality and structure of da’wah in the dissemination and transmission of Islamic religious
knowledge. The high enthusiasm among users for taking online courses indicates that the
platform is an effective choice for them to meet their learning needs in Islamic studies (Sari, J.
P., Setio, J., Satria, R., Oviyanti, F., & Maryamah, 2024).

Therefore, digital technology makes a significant contribution, both in the context of
learning as a form of universal education and in the delivery of da’wah to spread Islamic
teachings. However, the use of digital technology needs to be done wisely by filtering the
information received, storing useful information, and avoiding harmful information. The
transformation in how we communicate with others caused by digital technology also affects
preachers, who usually deliver da’wah directly (Coyne et al., 2017), but with the adoption of
this technology, preachers can easily spread Islamic values. However, keep in mind that the
selection of content shared and the platform used need to be considered, as it has a major impact
on the dissemination of information and the teachings of Islamic values (Dhora et al., 2023).

In the digital era, social media has become a forum for various information presented
online. Da’wah spread through social media can not only reach Generation Alpha, but can also
embrace all generations. Thus, the teachings of Islam can be accepted and followed by various
circles. The existence of da’wah content on internet platforms also allows social media users
to use it as a means to fill their free time with more useful activities, while increasing their
understanding of Islamic teachings (Fajrussalam et al., 2023).

The development of technology and communication has progressed rapidly, as
characterised by the ease of digital access today. The digital era has brought new challenges
and opportunities in Islamic da’wah (Munir, 2009). The Qur’an emphasises the importance of
da’wah and the role of communication in disseminating Islamic teachings. The message of
da’wah must align with Islamic values, such as honesty, clarity, kindness, gentleness, and
effectiveness. With the rise of new media, preachers inevitably find it difficult to understand
the technical aspects of imparting knowledge. To identify various content tactics used by
preachers, this study analysed content on 7ikTok, particularly in the FYP (For You Page)
section. FYP is a section of TikTok where users can find videos tailored to their current
preferences, behaviours, and trends. It evaluates the types of content produced by various
content creators by discussing their production techniques in detail. Each piece of content also
has unique characteristics that 7ikTok users can remember (Aji & Bhakti, 2021).

In addition to 7ikTok, YouTube is also a means of spreading Islamic teachings. YouTube
is one of the most popular da’wah platforms that build a positive image of Islam in cyberspace
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by applying theories of intercultural communication, such as Nizam al-Ukhuwwah, Hasan Al-
Banna, and Ting-Toomey. Many of the younger generation are active in spreading da’wah
through YouTube, which allows positive expressions of Islam. The importance of increasing
religiosity among adolescents can be achieved by watching da’wah videos on YouTube, which
can change their view of the importance of understanding and learning their religious teachings
(Romadi, 2020). Many generations visit YouTube more often than other platforms, so in an
effort to develop Islamic da’wah, individuals can create good content and share their opinions.
Two strategies found in this context are content creation and collaboration. In this way, users
can promote Islamic da’wah on YouTube and develop it into a reference source for Islamic
studies (Yahya et al., 2020).

Then there is Instagram, a social media platform that requires internet access to upload
content. Instagram offers features that can be used for da’wah activities, such as uploading
photos and videos to Instagram feeds to increase engagement. Da’wah content uploaded on
Instagram can quickly reach audiences due to the speed of internet access and digital
technologies that have added value in this era. In addition, /nstagram is one of the popular and
in-demand social media, especially if the account offers an attractive visual appearance, thereby
increasing the value of the account in the eyes of many people, especially those who have
similar tastes (Kholik, 2021) with attractive and easy-to-use features, da’wah can be delivered
quickly and widely. The expressives also make Instagram an effective social platform for
spreading information.

Islamic values play a crucial role in directing actions and relationships between people,
especially in today’s digital era. In the midst of technological advances and rapid digital
developments, Islamic principles have become a solid basis to guide individuals in using and
interacting with these technologies. Allah SWT said in Q.S. Ibrahim ayah 44, which explains
giving warnings and guiding humans to the right path. Da’wabh is an invitation to do good that
Allah is pleased with and prohibits unrighteous acts that are hated by Him, to spread goodness
to fellow humans. By integrating Islamic values into the use of technology, people can form a
useful digital environment. Conceptually, Islamic values come from the most reliable source
and teaching, the Qur’an which points in the right direction. Education based on Islamic values
needs to be taught from an early age and must be supported by the school environment and its
surroundings. Thus, in this digital era, Muslim individuals need to commit to upholding Islamic
values as a guideline in their every interaction on social media.

Conclusion

The Qur’an is the primary source of inspiration for Muslims engaged in da’wah. This research
emphasises the importance of da’wah in the digital era as a response to the times. In the current
digital era, da’wah is becoming. The results of the study confirm that the use of social media
and modern technology is the right step in reaching a wide audience and increasing
understanding of da’wah. The use of social media as a means of da’wah is considered effective
in influencing people’s thoughts and behaviours in the digital era when it is done with the right
strategy, relevant content, and active audience engagement, as it can help spread da’wah.
Based on these three verses, it can be concluded that social media as a digital da’wah
space has a strong foundation in the Qur’an. Q.S. An-Nah! ayah 125 emphasises that the digital
da’wah method must be based on wisdom, good advice, and polite dialogue. Q.S. Ali ‘Imran
ayah 105 aftirms the collective responsibility of Muslims to spread goodness through various
digital platforms. As for Q.S. Fussilat ayah 33, it emphasises the character and integrity of
digital da 7, namely conveying Islamic teachings through good words and concrete examples.
Thus, social media in the perspective of the Qur’an can be understood as a modern da’wah
wasilah (means) that allows the spread of Islamic messages widely, quickly, and effectively, as
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long as its use is still based on the principles of wisdom, amar ma 'riif nahi munkar, and moral
exemplary as taught by the Qur’an. This interpretation shows that the development of digital
technology does not contradict Islamic da’wah but can be a strategic instrument for realising
the mission of rahmatan lil ‘alamin in the digital era.
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Introduction

Modernity accords excessive importance to progress, development, and innovation across all
fields of knowledge. As a result, both societies and individuals have become disoriented
regarding their direction and ultimate purpose in life, particularly under the influence of secular
pragmatism (Abd Jelani, 2018, p. 20-22). Al-Attas characterises this condition as one shaped
by “the spirit of here and now” (Al-Attas, 1978).

This is especially true for Muslims who are caught in the spirit emanated from the
Islamic Movements beginning from the end of the 19th Century (Siddiqui, 1982, p. 6-7), a
period marked by political dissonance during the Ottoman rule as well as the rise of Western
scientific paradigms that questioned inherited religious beliefs and long-standing traditions.
Various phases of social overhauls (reformations) have taken place since then that would alter
the very foundation of one’s position in religion.

This happened to coincide with the proliferations of modern educational initiatives
(Shafie, 2004) in the form of institutionalisations of political authority, legal and economic
development (Choueiri, 2010, p. 86). A significant portion of these educational and institutional
developments drew upon the organizational frameworks and normative commitments of socio-
political Islamic movements such as the Egypt’s Muslim Brotherhood (Wonder, 2008),
Turkey’s Hizmet (Atay, 2019), Indonesia’s Muhammadiyyah (Muhammadiyah Education
Council, 2014) and Malaysia’s ABIM (Angkatan Belia Islam Malaysia) (Sundaram & Cheek,
1992; Hassan, 2003).

Despite their diverse national contexts, these movements share a common orientation.
Which is a movement that predominantly focuses on achieving political and economic gains.
With neoliberalism rising globally in the 1980s, education, healthcare, and religion was
increasingly viewed in terms of efficiency, productivity, and market values. Institutions were
reframed not just as cultural or moral spaces, let alone as a religious establishment, but as mere
economic enablers. Islamic Movements are unfortunately mistakenly seen by Muslims
themselves to bring about only social overhauls solely meant to aid economic stability
masqueraded by its various political resurgence in the name of Islamic Reformation (Al-Attas,
1975; Sheikh Idris, 1977, p. 1; Wan Daud, 1998, p. 405-406). This predominant focus on
political and economic outcomes has come at the expense of a deeper vision of education.

This paper is aimed to present a preliminary analysis on the criteria that preserves order
and integrity of knowledge in ourselves as a condition for the Islamic educational movement
to take place. To do this, we must first (1) identify the type of order that we seek and second,
(2) preserve the integrity of knowledge through action. The two objectives will require an
intellectual investigation basing from the works of Syed Muhammad Naquib Al-Attas’
proposition of the solution to the vicious cycle fuelled by systemic corruptions of knowledge
breeding false leaderships which results into injustice where the discipline and order of reality
(termed as adab) were compromised. The following sections elaborate this argument by first
diagnosing the crisis of early modern movements, then expounding Al-Attas’ concepts of
justice and adab, and finally deriving the two preconditions for an authentic Islamic
educational movement.
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The Crisis of Early Modern Islamic Movements

Before returning to Al-Attas’ solution, it is necessary to understand precisely why existing
movements have failed to address the inner moral dimension of reform. In the time where
movements such as organized intellectual activism most commonly adapt organizational
systems (Dumovich, 2026; Alsoos, 2023; Mitchell, 1933; Abdul Malek, 2011) of orders under
neoliberal values (Wan Daud, 2013), it poses a challenge to delineate the Islamic Movements
from the other (Kramer, 1986). The deliberations regarding Islamic Reformation have always
been concerned with ways of restoring order in our communities through establishing political
authority and reformation of the system (Abdul Hamid, 2001). These instruments of change
initiated by the self-proclaimed fundamentalists are mainly for the purpose of establishing a
stable economic stand of achieving the ideal notion of an Islamic State to perturb the lost
balance of the Muslim societies (Choueiri, 2010, p. 1-2). This explains why the current and
existing discourse on institutions (or products of movements) always ties back to economics
(North, 1991, p. 97). Yet this economic and political framing conceals a deeper problem.

Moreover, the focus on reform has more often than not been towards achieving social
order, it is devoid of any concern on the inner order of the individual as human beings.
Consequently, the reforming process has ignored the importance of individual moral
judgement, a neglect which is often reflected in their leadership and pursuance of indefinite
forms of justice. Ironically, in most cases of structured activism in NGOs or welfare
organisations, leader-reformers in organizations often distanced themselves from the very
process of substantive reform. They frequently overlook the fact that their prevailing condition
is characterized by the absence of the essential element of genuine transformation; i.e. self-
reformation (Abd Jelani, 2018; Almahdaly & Sufi, 2019). This is reflected in the dialectical
tension between their conception of the ummabh as a collective authority and their dismissal of
individual moral responsibilities (Al-Attas, 1978, p. 106-107; Wan Daud, 1998, p. 405-406).
This tension between collective ambition and individual neglect is not accidental but structural.

The reformer’s role is often conceived without due regard for the personal
responsibility that position demands (Wan Daud, 2000; Wan Daud, 2010). This encourages
false leadership and to extrapolate this further, would be the cause for disorder in the workings
of organization and hence a confusion of legitimacy and authority. How are we to respond
when confronted with a systemic condition in which both leadership and the structures of
knowledge production have become functionally inoperative? This condition is what Von
Grunebaum describes as an effect of the disintegration of cohesive religious and intellectual
traditions in the face of modern pressures that has often led to cultural disorientation. In other
words, it creates disturbance and displacement in one’s peaceful existence (Von Grunebaum,
1983). The consequences extend beyond leadership into everyday interactions.

Equally, this is also the case where at an individual level, interactions with an immediate
person are constantly an act of identifying our place in relation to others by embracing a set of
values that would be the basis of that placement (Al-Attas, 2015, p. 3; Abd Jelani, 2018, p. 23).
Moreover, in the experience within a modern capitalistic environment, not only does it prolong
one’s ignorance of the existing problem, a matter of resolving it has become problematic.

Al-Attas’s Solution and Framework for Proper Education Movement

Al-Attas offers a framework that directly addresses the neglect of internal dilemma identified
above. This dilemma we constantly find ourselves in is precisely the condition of which Islam
encourages us to act upon, and that is, to preserve both order and integrity of knowledge within
ourselves for self-identification of our role in life. In Islam and Secularism, Al-Attas
represented this predicament as the condition of being in a “vicious circle” (Al-Attas, 1978, p.
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106), where truth is confused with falsehood, so much so that the resultant inability to recognize
true authority begets wrong action. This relational condition is obvious when the realization of
justice depends on the integrity of the agent in question. The outcome is what Al-Attas terms
as the loss of ability to do right action (adab) towards oneself and others: a dichotomy between
work and its meaning, leading to the disorderly and corrupted condition of a person unable to
recognise right and wrong in their own actions (Al-Attas, 1995, p. 15-16).

Syed Muhammad Naquib Al-Attas revisits the central concerns articulated in his
seminal work Islam and Secularism published over fifty years earlier, he returns to this theme
in a later work with renewed precision. In one of his last recent works On Justice and the
Nature of Man: A Commentary on Sirah al-Nisa’ (4):58 and Surah al-Mu 'miniin (23): 12-14
(Al-Attas, 2015). In this later work, he gave a renewed perspective to the predicament on the
displacement of the self and ultimately of others, rearticulating both the fundamental problem
and its solution through the concept of Justice (‘adl) in Islam. Through the ayah of Sirah al-
Nisa’(4):58 (Al-Attas, 2015, p. 1), Al-Attas identified two key players that exercise justice: (1)
the Keepers (ahl) of Trust and (2) Possessors of Command (i/ii al-amr) that in our times, the
two key players have failed to recognize each other’s place and positions due to the systematic
(Al-Attas, 2015, p. 5) neglect of the possessors of command on religious knowledge in the
intellectual tradition, as well as possessing inadequate ‘knowledge of human nature to rightly
identify individual persons of moral integrity and authentic knowledge’ (Al-Attas, 2015, p. 5)
in the keepers of trust.

Justice (‘adl) as Al-Attas formulated it, and is original in its conception, is the condition
of which things are in its rightful places.

“Justice is a harmonious condition or state of the affairs whereby
everything is in its right and proper place- such as the cosmos, or
similarly, a state of equilibrium [italics mine], whether it refers to
things or living beings. With respect to man, we say that justice
means basically a condition and situation whereby he is in his
right and proper place.” (Al-Attas, 1995, p. 65)

A state of equilibrium is a state where a mean is found in between two extremes. In the
case of falling into two extremes, Al-Ghazali mentioned that justice is the only virtue that
extremes do not apply; i.e. an orderly condition can never be disharmonious, it can only be in
either a state of order or disorder (Sherif, 1975, p. 72). Al-Ghazali distinguished three different
varieties of justice as moral justice, political justice, and economic justice (Fakhry, 1991, p.
201; Sherif, 1975, p. 72-73; Badrom, 2011, p. 34). Moral justice is the orderly relations of the
different faculties of the soul to each other, whereas the last two fall under the fold of ethics for
it is orderly relations with others in relation to the society and transactions (Badrom, 2011, p.
34).

What can be extracted from this precise rearticulation is the fact that the self-
reformation is held in high regard into what would be the direct, albeit, not simple, solution to
break the vicious cycle. The bridge between this and Justice ( ‘adl) is in the rearticulation of
what he calls as ‘right action’ in adab. Al-Attas stresses on the integral components of adab to
be both knowledge (recognition) and action (acknowledgement) where the discipline of order
took place. Wherein the former is not up to the self to attain but instead are given as a gift and
trust (amanah) from God. Recognition of any form of relation transpires during the process of
discernment, in which confusion, contradiction, or ambiguity will be gradually diminished as
one reaches certainty. This understanding of adab has both recognition and acknowledgement
as concrete implications for how individuals relate to their roles.
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Amidst the confusion in scientific discourse over what constitutes man, Al-Attas
provides a critical corrective by grounding the understanding of human reality not in
evolutionary reductionism (Al-Attas, 2015, p. 41-42; Denisova, 2019), but by reasserting a
metaphysical vision of man that is a spiritual, rational and purposeful dimension that modern
science often neglects. Moreover, the nature of knowledge is such that when it arrives unto
man, it provides meaning to oneself. The knowledge once understood, becomes meaningful
when it is translated into action, hence the importance of the act of acknowledgement (Ahmad,
2002).

Understanding the nature of knowledge (Ismail, 2009) and how it arrives in the soul is
significant in shaping the modes of action that seek to practice what is true and good. This is
where Al-Attas’ major contribution lies: he not only brought back the importance of knowledge
as practiced in the Tradition by demonstrating the knowledge culture in all his intellectual
pursuits and actions, he also specifically emphasized the acknowledgement and recognition of
the right placement of knowledge and its spiritual influence to those who pursue it through his
deliberation on adab (Al-Attas, 1995, p. 17; Ismail, 2012). As Al-Attas explains:

“Since meaning, knowledge and education pertain to man alone,
and by extension to society, the recognition and acknowledgement
of the proper places of things in the order of creation, must
primarily apply to man's own recognition and acknowledgement
of his proper place - that is, his station and condition in life in
relation to his self, his family, his people, his community, his
society - and to his self-discipline in actualising within his self the
recognition by the acknowledgement.” (Al-Attas, 2018, p. 27)

Al-Attas rightly define adab as:

“Adab is recognition and acknowledgement [italics mine] of the
reality that knowledge and being are ordered hierarchically
according to their various grades and degrees of rank, and of
one s proper place in relation to that reality and to one s physical,
intellectual and spiritual capacities and potentials.” (Al-Attas,
1980, p. 27)

Recognition ( i/m) and acknowledgement ( ‘amal) of the proper places of things simply
means that before any action is taken, understanding the aim and purpose of the action must
first unfold. The arrival of knowledge itself within the soul is not within one’s direct order or
control, but is instead, given as a gift and a trust from God, it is meant only for those who
uphold the religious virtues.

He later on related the microcosm into the macro where individuals will find themselves
in the position of being the Keepers (akl) of various trusts (amanah) in the religious, intellectual
trusts, as well as cultural, political, economic, finance and defense trusts.

In simple terms, it means that once an individual assumes a particular role - such as that
of a student, a mother, a community leader, a khdadim and so on - the role necessarily entails
corresponding responsibilities and accountabilities that comes with the role by means of the
trust (amanah) given by God. This particular trust comes in both personal and societal form for
it to be realised. On the matters of action through acknowledgement, it is through the
understanding of amanah in terms of both its personal and societal form which are reflected in
one’s ultimate judgement (hakama) based on both theoretical and practical wisdom (hikmah).
This hold of amanah is a legitimate security that needs to be achieved so that no oppression,
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or a condition where power is exercised by ignorance of the order of the rightful place it resides.
From this follows a crucial distinction about the nature of educational methods.

The strategic approach to educational methods of which a movement necessarily
operationalizes does not presuppose a sort of standard operating procedure, but a standard
operating preparations; preparations of the soul in receiving this knowledge for proper action
to occur. A procedure merely concerns the governing of an outward consequential results of
one’s action instead of one’s internal conviction. Before we go further, let’s take a look at the
defining elements that makes Islamic educational movement.

Defining Islamic Educational Movement

Unlike Hodgson’s “Islamicate” (Hodgson, 1974), which denotes culturally associated but not
necessarily religious phenomena, this paper’s usage of “Islamic” in “Islamic education” is also
not intended to merely denote a narrow set of religious sciences (such as Qur’anic recitation,
theology, or jurisprudence alone). Rather, “Islamic” here functions as a qualifier indicating that
the educational principles, aims, and practices under discussion are grounded in the worldview
of Islam. In this sense, Islamic education claims universal value that addresses all aspects of
life.

With Al-Attas’ concepts of justice and adab established, the paper now defines what
constitutes an Islamic educational movement in contrast to merely political or social
movements. A movement that is educational must involve knowledge. The nature of knowledge
is such that it is a property of man. For knowledge to be inculcated, re-cognition is keys; it is
the return of cognition, which is ultimately an act of the intellect in man that is innate and
potential (fitr) in man since the day that the covenant was made with God (Al-Attas, 2023;
Ahmad, 2017). For man to know and understand, man needs to return to the state where all was
made known (Al-Attas, 1995, p. 47,111; Al-Attas, 1978, p. 12). Al-Attas’ exposition of the
Nature of Man emphasizes that the natural disposition of man (fifrah) is that man is a rational
being (al-hayyawan al-natig) such that the intellect (ndatiq) sits in man (Al-Attas, 2015, p. 31).

This conception of knowledge differs fundamentally from modern Western
assumptions. Unlike the way knowledge is perceived by the West, where pure reason is bereft
of transcendent virtues, the nature of knowledge as understood in Islam does not experience
the dichotomy between theory and practice. For a practice within an initiative that aims to
arrive at knowledge, it must be undertaken with a virtuous attitude. Knowledge culture not only
warrants internalizing the love of knowledge but also the inculcating of spiritual maturity and
ethical qualities in order to realize the individual and collective potential, as explained by Wan
Daud’s An Exposition of the Knowledge Culture (Wan Daud, 2019; Wan Daud, 1989). As an
initiative, the implementation of a knowledge culture occurs within the individuals which later
addresses the problem of the confusion of knowledge by having wisdom as the driving force
and direction.

He provided in his deliberation, a case of a fresh re-embodiment of how it was practiced
in the Islamic Civilization; of which the word per-adab-an is rightly termed. Having knowledge
culture is not just internalizing the love of knowledge but also on the inculcation of mature
character and ethical qualities (akhlag) in order to realize the individual and collective
potentials (Wan Daud, 2012, p. 27). The implementation of a knowledge culture within the
individuals is an initiative that addresses the problem of knowledge by making truth as the
main criteria of any action.

All of these elements converge in a single term; therefore, what is meant by the Islamic
educational movement is due to education — in its true sense — a ta 'dib, being its core and proper
aim, method, purpose and outcome of mobilization. Initiating knowledge culture within a
person or society can thus be categorized as a type of movement that is educational (fa 'dibi),
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which means that it encompasses any form of action which is made to pattern after a system of
order and discipline that reflects both truth and reality, passed down through authoritative
sources of knowledge.

Islam considers knowledge ( 7/m) to be a universal aspect such that it encompasses the
totality of life — the spiritual, intellectual, religious, cultural, individual and social. Knowledge
based on truth which is practiced at the level manifested in both personal and societal is what
knowledge culture represents (Wan Daud, 2012, p. 27). Islam’s fundamental principle in
disseminating knowledge is that true knowledge is preserved such that it fulfils the system of
order and discipline pertaining to the kulliyyah — a concept conveying the idea of the universal
- over particulars. The reason for this is to ensure that the educational experience is appropriate
with the level of understanding of the knowledge itself. With this definition in place, the paper
now turns to the two preconditions that must be fulfilled for such a movement to emerge.

Preconditions of the Emergence of an Islamic Educational Movement

Two preconditions are necessary: first, recognising the type of order sought; second, preserving
the integrity of knowledge through action.

Recognizing the type of order

As mentioned in the previous section, we can conclude that in Islam, the rise and fall of a
community should not occur in the direction of a vicious circle. A system of authority exists
within the types of order that cater for communal needs during the times when leadership is
well in place, but in the situation when leadership is replaced, a method of preserving harmony
through education was developed.

The term order presupposes a position and place of something within a system. A thing
that is situated unto a position without it making any connection or relation would not be
considered as being in a system, hence a disorder. The key term here is ‘being within a system’
that represents a situation where a thing is united (Al-Attas, 1995, p. 14). In this case, the system
of order in Islam is the reflection of the Qur’anic conceptual scheme (Al-Attas, 1995, p. 134;
Al-Attas, 1980, p. 10; Acikgenc, 1996). Therefore, any system will reveal its centrality based
on its sets of principles.

Let us see how a system of order in knowledge is connected by meaning making. The
transference of knowledge of the object by the subject will usually arrive at meaning when its
purpose and significance are recognized (Al-Attas, 1995, p. 15). Al-Attas said that meaning is
the “...recognition of the place of anything in a system, which occurs when the relation a thing
has with others in the system becomes clarified and understood” (Al-Attas, 1995, p. 16). This
is the same as Ogden’s definition of meaning as “...the meaning of anything is said to have
been grasped when it has been understood as related to other things or as having its place in
some system as a whole” (Ogden & Richards, 1946, p. 196). Therefore, it can be said that
meaning is recognition of things in relation to another. It is a system of relation having
connected to each other in accordance with its rightful places. Consequently, the arrival of
meaning occurs when one recognizes the relations and their concomitant places.

“The apparent and obvious meanings of the objects of knowledge
have to do with their respective places within the system of
relations; and their ‘proper’ places become apparent to our
understanding when the limits of their significance are
recognized. This then is the position of truth; that there are limits
to the meaning of things in the way they are meant to be known,
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and their proper places are profoundly bound up with the limits
of their significance.” (Al-Attas, 1995, p. 15)

This conception of meaning as recognition of place has been challenged by modern and
postmodern thought. Since the rising influence of modernism that seeks to reconstruct reality
through its own reason, a strong counter narrative of deconstructing it with postmodern
proposals, on the other hand, has exacerbated the problem which sees the notion of having a
system and order of things impossible to achieve (Mobus & Kalton, 2015; Capra & Luisi, 2014;
Pradhana, 2021, p. 123; West, 2017). However, Al-Attas reiterated, based on the consensus of
authoritative scholars in Islam that ontologically, things are already in their rightful places, but
mankind creates error in judgements thus exacerbating the confusion of knowledge concerning
them which further generates disorder i.e. injustice (Al-Attas, 2015). Despite these challenges,
Al-Attas insists on the ontological reality of order.

As it is the nature of reality with its many dimensions, there exist different types of order
according to the factor that unifies it into a system. The unifying factor could be further divided
into two; the external, and internal factors of an ontological unity. External factors like
biological or material wealth, constitute temporal forms of order, since they are contingent upon
time and space. Internal factors, such as knowledge, are eternal and timeless orders. Hence to
preserve external order would merely require a consistent maintenance of its temporal features
as long as they remain relevant; for instance, sustaining an economic system demands continual
adjustments to material circumstances. By contrast, preserving internal orders demands
consistent commitment and conscious recognition of the act itself, such as safeguarding the
integrity of knowledge through adab, which ensures its proper transmission, hierarchy, and
purpose. When order is achieved, the result is justice.

A situation when things are in their orderly mode is defined as a condition of justice. It
is within the internal factors that sustain and preserve the order of discipline such that they
provide a harmonious environment for the soul and things around us to absorb knowledge.
Knowing the order of things is only a partial step towards fulfilling justice. Complying with it
would require one to be true to the trust that is the belief (iman) placed upon them (amanah)
(Al-Attas, 2015, p. 5-7,112). Modern Western political theory, by contrast, reduces justice to
either political convention or natural right, Al-Attas notes:

“Looking back into their historical past on the debates and
deliberations about the origin and nature of justice, modern
scholars and thinkers sum up in evidence that all human
institutions, i.e. the state, its constitution, its laws, its contracts
under seal, its treaties and agreements, its organization and
operations, involve justice [Highlights mine]. This means,
according to them, that justice is either something political or
something natural. In this either/or dichotomy in their conception
of justice, those who take the position that justice is political
believe that justice is subsequent to the state and logically follows
from it; that the determination of what is just and unjust is relative
entirely to the constitution of the state and dependent upon its
power and consequent upon its laws, that the institution of the
state emerged in human history as a result of a transition of man
from a ‘state of nature’ in which there is no justice and injustice
for there to be such a thing as natural justice.” (Al-Attas, 2015,
p. 24)

38



Sharifah Hajar Almahdaly & Tatiana Denisova (2026)
Journal of Al-Falah, Vol 2, Issue 1 AL FAIAH

Al-Attas’ own position, however, integrates all three types of justice. while prioritising
moral justice as their foundation. We can extrapolate that the division between three types of
justice represents the outcome of orders that exists in relation to what we have been discussing
above. Orderly relations in a condition of political justice is the type of order that takes into
account the external factor of power in social relations and its functions in different classes in
society as well as the natural order of things, whereby economic justice is, in the same way,
taking the external factor of wealth. The last outcome of orderly relations is of moral justice,
and this is the most important form of order of all as it determines the course of the two justices
through internal recognition and acknowledgement of the proper places of the faculties in the
human soul; vegetative (al-nabatiyyah), animal (al-hayawaniyyah) and rational (al-natiqah)
(Al-Attas, 1995, p. 148-149). Hence recognizing the type of order is the beginning of achieving
justice. The second part of inculcating right action (adab) as articulated by Al-Attas requires
one to acknowledge the unifying factor of relations such that it will preserve its integrity.

Preserving the Integrity of Knowledge

The second precondition concerns not just what order is sought, but how knowledge itself is
preserved. The centrality of knowledge has been emphasized as the unifying force that brings
individuals together both spiritually and intellectually. Its purpose is to bring common belief
and willing acceptance of truth as revealed through the Prophet (wahy-Qur’an) and exemplified
through his action (sunnah). Knowledge in this sense is not mere acquisition of information,
but a transformative process. Integrity is an internal consistency and adherence to the moral
principles that occurred in man's character (Badron, 2011, p. 47). In the Islamic tradition, the
term sidg was used to represent both integrity and probity (Badron, 2011, p. 47). When
preserving the integrity of knowledge, the knowledge needs to be internalized by upholding
(amanah) and becoming true to the trust (of knowledge) given (iman); knowledge does not exist
independently of the human being, rather it resides within the knower, who later shapes,
embodies, and transmits it. Thus, the preservation of knowledge is inseparable from the moral
and spiritual integrity of the individual. This is why Al-Attas emphasises the production of good
men of adab rather than merely efficient administrators (Al-Attas, 2001, p. 54).

For an Islamic educational movement to occur, ‘understanding’ must precede action.
The pursuit of ‘understanding’ is not merely preparatory, but constitutes a critical phase of the
movement itself. In simple terms, one needs to understand first before one acts; and that in
itself is a progressive movement. Any meaningful action must be grounded in prior clarity of
the purpose of that action. This is what preserving the integrity of knowledge entails.
Knowledge should not be considered as a peripheral function that merely follows action, as is
often the case in the scientific method. Spiritual strength is a responsibility to sustain one’s
humanity whereas intellectual strength is to safeguard one’s principles of belief - one’s ‘agidah,
one’s worldview - not only for oneself, but for future generations, so that truth may be faithfully
transmitted. A person is not asked to merely believe (iman), but to believe with knowledge. As
Al-Attas states regarding the intellectual power of justice:

“The Intellectual power of justice operates by means of
theoretical and practical reason, the latter acting in agreement
with the rules and principles of the former. This means, as a
general rule applicable to everyone, that in order to act justly,
theoretical reason must be developed and trained by proper
discipline, otherwise practical reason will not be able to achieve
right action or to avoid error.” (Al-Attas, 2015, p. 14-15)
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This theoretical discipline as mentioned above must be complemented by right practice.
Preserving harmony through education should be seen as a natural inclination that encourages
man to act justly according to the knowledge entrusted unto them. This gives an indication for
us to look into the two actors that are central to the act of preservation of harmony through adab
towards knowledge itself; the knowledgeable ( ‘alim) and the seeker of knowledge (muta’allim).
Having said that, the traditional practices of education would never regard the knowledgeable
and the seeker of knowledge as two opposing corporate entities (Wan Daud, 1998, p. 215). The
contrast between Islamic and Western conceptions of corporate identity is instructive.

The term corporate entities here is the point of departure between the Western
conception of human relations and Islam’s. The idea of a corporation in the West assumes
relations between abstract personalities (like an institution, a river or a planet) bestowed with
legal rights and responsibilities (Makdisi, 1981, p. 224), to which this abstract personality’s
existential position is relative according to the desires of the socio-politico-economic
surroundings (Wan Daud, 1995; Wan Daud, 1998, p. 165). In Islam however, only an actual
individual has an ontological position with a legal responsibility obligated by Shari’ah to uphold
the integrity of knowledge based on the trust given by God (Ramli, 2020; Ramli, 2025). This
individual responsibility has actual rights derived from interdependence of a socially
constructed contract (Ceri¢, 1995). Going back to the discussion on order and its relation, only
when a position has actual rights does its relation with others become clear and legitimate. The
‘alim-muta’allim relationship is built upon cognitive, spiritual and ethical criteria as compared
to the father-son relationship (Wan Daud, 1998, p. 213); which is built upon heredity in terms
of wealth (inheritance) and blood ties (genealogical). These two preconditions, once
established, provide a yardstick for evaluating existing reform efforts.

As emphasized above, any authentic Islamic educational movement necessarily begins
with two essential preconditions: first the identification of the order or vision of society it seeks
to realize; and second the preservation of the integrity of knowledge through its embodiment in
practice. When these foundations are neglected, reform efforts tend to devolve into
overemphasis of organizational techniques, the subordination of contestation of authority and
reliance on popular trends. Such approaches are insufficient for shaping one’s identity; as they
fail to reflect the wisdom inherent in collective identity as represented in any community or
organization or in the religious term, the ummah. The fragility of contemporary identity makes
this reflection urgent.

Islamic Educational Movement as Proper Social Change

Al-Attas elaborates on the importance of restoring right action (adab), namely, to produce good
men of adab, persons who are conscious of their identity and sincerely place themselves and at
the same time fulfil their duties placed upon them according to their capacities and potentialities
(Wan Daud, 1998, p. 56,165).

“Good character is a stable state of the soul achieved by means
of deliberate, purposeful and disciplined interaction by and
within the soul of the principal virtues of wisdom, courage
(shaja’ah), temperance (‘iffah), and justice.” (Al-Attas, 2015, p.
10)

Reducing the refinement of adab to mere good conduct without grounding it with right
knowledge risks narrowing reform to social change alone; such reduction misdirects reform
efforts, transforming them into merely social movements driven primarily by pragmatism rather
than principled and intellectual foundations. This leads to a false prominence and exaggeration
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of the Khaldunian framework; that is, the belief that the beginning stages of reform is social
through ‘asabiyyah (group feeling); or, political through khilafah (caliphate) by most Muslim
reformists in the 1970s (Tahir & Jalal Nori, 2023, p. 315).

Al-Attas had already diagnosed this tendency decades earlier. This was first highlighted
by Al-Attas in the published proceedings a year after the International Islamic Conference on
Islam and the Challenge of our Age, the 1977 First World Conference on Muslim Education
which was held in Mecca. Al-Attas wrote a letter to the Council four years prior, urging the
Council to take the matter and answer the call for solution to the Muslim predicament at the
time.

6

. they preoccupied themselves instead with sociology and
politics, and aspects of jurisprudence that bear upon these
subjects. Their experience of the decline of Muslim rule and the
disintegration of Muslim empires made them take notice of Ibn
Khaldun and they concentrated their efforts on the concept of
Ummah and of the state in Islam. They naturally neglected to lay
as much stress on the concept of the individual and the role the
individual plays in realizing and establishing the Ummah and the
Islamic state. Now it is true that the Ummah and the Islamic state
are paramount in Islam, but so is the individual Muslim. For how
can the Ummah and the Islamic state be developed and
established if individually Muslims have become confused and
ignorant about Islam and its world-view and are no longer good
Muslims? When they say that the decline of the Muslims was
caused by corrupt leadership, their identification of cause with
corrupt leadership is not quite correct. If we ask ourselves what
it is that is corrupt about their leadership, we will recognize at
once that it is their knowledge that is corrupt, which renders their
leadership corrupt. Corrupt leadership is the effect, and not the
cause; and it is the effect of confusion and error in the knowledge
of Islam and its world-view.” (Al-Attas, 1979, p. 6)

The effects of a Khaldunian framework interpreted by sociologists and anthropologists
alike fail to see the essential ingredients that connect people together to form these ‘asabiyyah.
For example, this leads Montgomery Watt in his Muhammad at Medina to emphasize that the
unity of the Muslim ummah is merely an extension of the tribal tradition of solidarity of the
pre-Islamic era. He calls Ummah “the federation of tribes” (Watt, 1956). However, ‘asabiyyah
is merely the behavioural outcome of the unanimity, not the essence behind the relation. The
consequences of misdiagnosing the cause of decline is the result of abuse of power, as Al-Attas
warns:

“..the ayah 58 of al-Nisd’ is to warn us against our habitual
tendency to stray from the right course in the exercise of power.
This means that the Community in relation to the state as well as
the individual in relation to the self, collectively and individually
must not betray the trust of power to act justly. Without proper
knowledge of individual character and understanding the way
how this knowledge operates in its semantic as well as ethical
relation to justice, the abuse of power is difficult to avoid.” (Al-
Attas, 2015, p. 17)
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The solution, therefore, is to reorient collective action toward the inculcation of adab in
the individual self. This personal action will result in collective movement when all individuals
recognize the type of order that particular initiative sought to achieve and acknowledge it by
preservation of knowledge within the epistemic order.

Hence, Al-Attas’ vision of the collective movement can be inferred as aiming to
establish the individual role in realizing the common purpose in Islam, and the internal unity of
ideas and mind is what brings meaning beyond social, economic or political solidarity (Al-
Attas, 1995, p. 29; Al-Attas, 1978, p. 73). The unity in the ideas and mind occurs when
recognition and acknowledgement of proper places of things in relation to each other are
realized; this Al-Attas called as adab in the mind (Al-Attas, 1995, p. 17). Education (ta 'dib),
however, is the inculcation of adab in the self. Therefore, the collective initiative brought out
of this should be rightly termed an Islamic educational movement. This reorientation requires
a fundamental reordering of priorities.

Recovering the Locus of Authority

Nowadays, the tendency to be either overly structural or to function in anarchy is gaining more
traction than relying on the content of the structure itself. This is largely due to the fragile
condition of one’s affinity to the factors that define one’s identity. The support system of
education (ta’dib) preserves and sustains knowledge through individuals who associate
themselves to those who are knowledgeable, seekers of knowledge, and upholders of truth
(insan adabi). The immediate hierarchy of this type of relation is such that those considered
more knowledgeable and noble are granted authority over the rest as they themselves are
expected to possess a high level of integrity compatible with the degree of knowledge entrusted
to them. But in this day and age, this kind of structure could not retain its authority due to the
perpetual secular philosophical program that levels everything. Wan Mohd Nor Wan Daud
analyses that

“...modern education, due to its preoccupation with the
production of useful citizens, transfers the locus of authority
[italics mine] from the teachers to the university as a corporate
institution.” (Wan Daud, 1998, p. 232)

Recovering that locus of authority is therefore a central task of any Islamic educational
movement. The relationship of the knowledgeable (‘alim) and the seeker of knowledge
(muta’allim) is a crucial point to be addressed in the refinement of one’s character. The purpose
of man is to actualize his potentialities such that he progresses towards perfection (Al-Attas,
1995, p. 56); and that is, towards becoming a good man. In achieving this, one must go through
a refinement of character through education, such that

“...education as the inculcation of adab in the self, a process that
cannot, properly speaking, be obtained through a particular
‘method’.” (Wan Daud, 1998, p. 226)

This is why the cultivation of adab resists standardisation and requires personal
commitment. Consequently, as mentioned previously, the integral components of adab as
defined by Al-Attas, are knowledge ( ‘i/m) and action (‘amal), where the former is not up to the
self to attain but instead are given as a gift and trust from God. It comes as no surprise that both
intellectual activism and the inculcation of knowledge culture are challenging, as they demand
commitment from the self to undergo the necessary change internally before influencing the
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external. The bigger the responsibility one holds over society, the higher the priority in
monitoring one’s spiritual state so as to be resilient in facing challenges. Therefore, the reminder
that Al-Attas and some of our teachers used to repeat to seekers of knowledge is to always be
consistent and sincere in one’s aims and objectives (); be patient when receiving challenges
ahead; and have gratitude towards whatever condition one is in, all for the sake of cultivating
the spiritual self to be a worthy recipient of the trust.

Conclusion

Finally, all these factors taken into account reaffirms Al-Attas’ vision for the challenges of
reforming the existing predicament of the Muslim world seeking to revive itself through
education, and not mere empty activism or criticism. A common symptom that usually occurs
in most organizations, moreover the ones based on intellectual activism, is precisely the
struggle to maintain patience, sincerity and gratitude over the constructed hierarchy of
authority. A struggle that comes up as part of the individuals’ drive to retain the meaning behind
the purpose of the sacrifices and efforts in bringing this knowledge to the masses.

At an individual level, the crossings of territories between different cultures (Glenn,
2010; Scollon & Scollon, 1995; Kuhn, 1962; Feyerabend, 1978) have made it more challenging
for men to construct a coherent sense of identity and to discern their place in society in
accordance to their purpose in life. Many who sought to find answers to that anxious state have
found a sense of clarity and certainty through the framework of renewal and deliberation of the
contemporary problems befalling Muslims in Syed Muhammad Naquib Al-Attas’ works. This
intellectual grounding consistently instils the courage to participate in the knowledge culture
as it was understood.

The need for strengthening the Muslim collective understanding about the meaning of
the self becomes ever more crucial today due to the nature of the challenges that face
contemporary societies. The understanding of one’s true self can lead to the enhancement of
knowledge culture through educational activities. An Islamic educational movement sets the
core of an Islamic movement which has been proven in history (Hussain, 2013).

However, the present study is only a first step. This paper has offered a preliminary
philosophical analysis based on Al-Attas’ written works. Empirical studies of contemporary
educational initiatives and how far existing organisations embody or neglect the two
preconditions of order of knowledge and integrity remain a necessary next step. Further
research might also explore how the ‘a@lim-muta’allim relationship can be operationalised in
modern institutional settings without succumbing to corporatisation. Finally, the most
fundamental lesson is this:

Without the recovery of adab in the soul of the individual, no movement, however well
organised, can restore justice and truth. The Islamic educational movement, when properly
understood, begins not with a programme but with a prepared soul.
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Introduction

Artificial Intelligence stands as a transformative and indispensable tool harnessed by academics
and students alike. The integration of Artificial Intelligence within Malaysian higher education,
particularly in Islamic Studies, presents a compromise of opportunities and significant ethical
challenges (Hj Mohammad et al., 2025). There is increasing use of Al among both students and
lecturers in Islamic Studies programs at Malaysian universities (Hj Mohammad et al., 2025;
Ahmad Taha et al., 2025). This pervasive adoption triggered various ethical issues. For
example, the capabilities of large language models like ChatGPT introduce concerns regarding
academic integrity and the potential for misinterpretation of sacred texts (Ahmad Taha et al.,
2025; Nawi et al., 2023). This highlights the concerns on the reliability of this technology.
These concerns are heightened by the perceived lack of scholarly authority in Al-generated
content. Which in Islamic discourse, the chain of transmission and contextual religious
evidence are crucial for legitimizing knowledge (Nawi et al., 2023). Not to mention, over-
reliance on Al and the misinterpretation of religious information have shown to pose risks to
users’ spirituality and religiosity. Studies have suggested that users with higher misuses of Al
portray lower religious values (Oktaviyani et al., 2022).

Since Turnitin launched its Al writing detection tool in April 2023, the 2024 Turnitin
Study has identified 1 in 10 assignments containing Al-generated content. Meanwhile, many
survey in Malaysia have stressed this same problem, for instance, the 2022 Al Survey Report
by the Ministry of Education Malaysia revealed that 65% of undergraduate students reported
using Al tools for completing assignments (Ministry of Education, 2022). This situation results
in many studies calls for examining responsible Al integration in Islamic higher education to
align technology with core Islamic ethics and academic standards (Ahmad Taha et al., 2025;
Kahfi et al., 2025). However, specialized ethical standards for the Islamic context are still
lacking. Despite the introduction of Malaysia’s National Guidelines on Al Governance and
Ethics (AIGE) by Malaysian Science, Technology Information Centre (MASTIC) in 2024,
which advocate for responsible, transparent, and ethical Al development, guidelines attuned to
Islamic principles remain notably deficient, notwithstanding Islam’s designation as the
federation’s official religion. Numerous scholars highlight the absence of specialized Islamic
ethical standards for Al use in universities and urge attention to the emerging ethical issues in
Islamic higher education (Ahmad Taha et al., 2025; Marwantika et al., 2025; Eldeib et al., 2025;
Ali et al., 2025).

These raise questions of (i) what are the current phenomenon of the ethical challenges
related to Al in higher education? (i1) what are the fundamentals Islamic principles needed to
be implemented in regard of these challenges? (ii1) what are the mechanisms to help guide the
responsible use of Al in Islamic higher education?. Thus, this paper aims to explore these
ethical challenges and propose Islamic professional standards to guide the responsible and
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beneficial implementation of Al in Malaysian Islamic higher education. As this is to respond
to research calls for ensuring that technological progress is harmonized with spiritual integrity
and academic rigor (Kahfi et al., 2025; Kannike & Fahm, 2025).

Literature Review

Human-Al interaction refers to the diverse ways individuals engage with intelligent systems,
ranging from routine daily tasks to complex collaborative problem-solving (An et al., 2024). It
examines how people and artificial intelligence (Al) systems communicate, collaborate, and
influence one another (Jiang et al., 2024). Known as Human-AlI Interaction (HAX), this field
covers two directions: how Al interacts with humans and how humans interact with AI (Heyder
et al., 2023). Managing AI’s interaction with humans draws on duty ethics, which emphasizes
embedding ethical principles into Al design. Managing human interaction with Al involves
both duty ethics to guide proper user behavior, and virtue ethics, which aims to align human
values with Al use (Heyder et al., 2023).

The ethics of Al interaction with humans, or Al ethics, focus on ensuring that Al
systems behave morally, such as fair, unbiased, and accountable (An et al., 2024). In contrast,
the ethics of human interaction with Al examine how individuals understand, use, and manage
Al systems responsibly (Jiang et al., 2024). In Islamic higher education, Al ethics require
examining the moral values that should shape the design, development, and deployment of Al
technologies in culturally and religiously sensitive settings (Kannike & Fahm, 2025).
Meanwhile, in Islamic higher education, the ethics of human interaction with Al, consists of
how students, educators, and institutions should interact with Al responsibly, as students and
educators now rely on Al for research, content creation, and administrative work, underscoring
the need for clear ethical guidelines (Marwantika et al., 2025).

Alongside Al ethics, related terms include Ethical Al Ethics of Al, and Responsible Al
(Jiang et al., 2024). Numerous scholars, organizations, and research institutions have proposed
frameworks intended to protect human rights, ensure fairness, and support societal well-being
(Heyder et al., 2023). Common principles across these frameworks include fairness, non-
discrimination, transparency, explainability, accountability, privacy, safety, security, control,
beneficence, non-maleficence, reliability, sustainability, inclusivity, pursuit of human well-
being, and a human-centered approach. However, these principles focus primarily on Al ethics
and offer little guidance on the ethical responsibilities of Al users. Several frameworks attempt
to address both dimensions by integrating principles for ethical Al design with expectations for
ethical user conduct (Heyder et al., 2023; An et al., 2024). Still, they remain inadequate for
Islamic settings. Islam provides comprehensive and infallible principles for conduct
(Elmahjub, 2023; Raquib et al., 2022), making it directly relevant to guiding ethical behavior
when interacting with modern technologies, including Al.

However, existing secular frameworks rooted in Western ethical traditions such as
consequentialism, deontology, and virtue ethics, remain insufficient for Islamic higher
education (Elmahjub, 2023; Raquib et al., 2022). Although they emphasize transparency,
justice, fairness, non-maleficence, privacy, and responsibility, they often lack theological
grounding and exhibit conceptual ambiguities. Their limitations risk cultural insensitivity,
algorithmic bias, distortions in religious knowledge, and erosion of academic integrity.
Consequently, scholars emphasize the necessity of an Islamic ethical framework to uphold
human dignity and autonomy (Elmahjub, 2023; Kannike & Fahm, 2025), preserve academic
integrity and the authenticity of religious knowledge (Septiana et al., 2025), and protect the
epistemological foundations of Islamic traditions from misinterpretation or bias in Al systems
(Kannike & Fahm, 2025).

49



Raja Batrisyia Raja Muhammad Ariff & Yusmini Md Yusoff (2026)
Journal of Al-Falah, Vol 2, Issue 1 AL FAIAH

Existing literature only discussed a correspondence between the principles of Al ethics
by organizations such as UNESCO and IEEE, and the foundational guidance provided within
the Quran (Gorian & Osman, 2024; Mohd Azhar et al., 2025; IThami et al., 2025; Meerangani
et al., 2025). For example, the necessity for ‘Proportionality and Do No Harm’ and ‘Safety and
Security’ is mandated through commands that stress the sanctity of life and the avoidance of
societal destruction. Specifically, verses such as al-Bagarah 2:195 and an-Nahl 16:125 warn
against putting oneself into destruction (Taha et al., 2025; Eldeib et al., 2025), while al-Ma’idah
5:32 profoundly equates saving a single life to saving all of humanity, requiring Al systems to
minimize risk and promote security. Similarly, the principles of ‘Fairness and Non-
Discrimination are comprehensively addressed by the strict Quranic directive to uphold justice
(al- ‘adalah) universally (Gorian & Osman, 2024). This is evidenced in verses like an-Nisa’
4:135 (Gorian & Osman, 2024), which demands adherence to justice even if it opposes personal
interest or bias, and al-Ma’idah 5:8 (Eldeib et al., 2025), which states that being just is “closer
to righteousness,” ensuring Al systems are designed to operate without prejudice. This also
includes inclusivity of access as stated from al-Hashr 59:7 (Eldeib et al., 2025). Furthermore,
the ‘Right to Privacy and Data Protection’ is established through explicit moral prohibitions
against spying and backbiting found in al-Hujurat 49:12 (Gorian & Osman, 2024), and the
requirement for seeking permission before intrusion, as detailed in an-Nir 24:27-28 (Gorian &
Osman, 2024; Ilhami et al., 2025), which ethically translates to securing informed consent,
respecting privacies (ihtiram al-khusiisiyyah) and boundaries in data handling.

The remaining principles, which govern the development and deployment of Al, are
anchored in the Islamic concepts of stewardship and accountability. ‘Responsibility and
Accountability’ are framed through the principle of trustworthiness (al-amanah), compelling
developers to handle Al systems ethically and judge fairly, as dictated by an-Nisa’ 4:58 (Gorian
& Osman, 2024). This accountability and responsibity (al-mas ‘iiliyyah) extends to the
knowledge used by the system, as al-Isra’ 17:3 and al-Muddathir 74:38 hold individuals
accountable for acting without sure knowledge (Gorian & Osman, 2024; Meerangani et al.,
2025). The need for ‘Transparency and Explainability’ is supported by al-Bagarah 2:42, which
prohibits mixing truth with falsehood or hiding information, requiring that the processes and
rationale behind Al decisions are open to scrutiny (Gorian & Osman, 2024). For ‘Human
Oversight and Determination’, the human role as khalifah (steward) on Earth, highlighted in
al-Bagarah 2:30, necessitates continuous human control and intervention. As well as protection
of human dignity as in a/-Isra’ 17:70 (Eldeib et al., 2025). Critically, this includes the command
for verification (tatabbut) in al-Hujurat 49:6 (Eldeib et al., 2025; Meerangani et al., 2025),
ensuring Al does not act on unverified data. Governance, captured by the ‘Multi- stakeholder
and Adaptive Governance & Collaboration’ principle, is underpinned by al-Ma’idah 5:2, which
advocates for cooperation in goodness (birr and tagwa), and Maryam 19:95, which encourages
mutual consultation (shurd) and collective responsibility (Eldeib et al., 2025). Finally,
‘Sustainability’ is derived from verses like al-4 ’raf 7:31 (Al-Dairos et al., 2013), which urges
moderation and forbids waste, requiring Al development to conserve resources, and the entire
ethical framework is built upon ‘Awareness & Literacy’, fundamentally encouraged by the
Quran’s first command from al-Mu 'minin 23:3 and al-Isra’ 17:3&31 (Eldeib et al., 2025;
Meerangani et al., 2025; Al-Dairos et al., 2013).

Within Malaysian Islamic higher education, scholars have emphasized that these
principles highlight the need for a comprehensive ethical framework that governs both Al
development and its use. Existing studies argue that such a framework must reflect core Islamic
values - including justice, compassion, beneficence, accountability, ddab, maslahah, ‘adl,
rahmah, ihsan, and muhasabah (Septiana et al., 2025; Elmahjub, 2023). Drawing on the
objectives of the Shari‘ah (Magqdasid al-Shari ‘ah), researchers further note that this approach
would serve to protect fundamental human rights, strengthen global Muslim communities, and
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preserve the integrity of religious scholarship. This includes safeguarding processes such as
hadith authentication, Qur’anic interpretation, and the transmission of Islamic jurisprudence
(Nawi et al., 2023).

While these studies offer valuable insights into Al from an Islamic perspective -
particularly in areas such as ethical conduct, jurisprudential considerations, and the
preservation of Islamic values - they remain largely conceptual and descriptive. Much of the
existing literature focuses on normative principles or theological reflections rather than real-
life firsthand accounts from individuals drawn from current and regional educational contexts.
As a result, current scholarship does not sufficiently examine how Al use is experienced and
perceived by Islamic Studies academicians themselves, nor does it address how the issues can
be efficiently and effectively handled, both technically and naturally.

Methodology

This study employed a qualitative research design using in-depth structured interviews. In-
depth structured interviews use a predefined set of questions to elicit detailed and comparable
insights from participants, allowing a consistent yet thorough examination of ethical issues in
Al The structured interviews were conducted in Malay language via online (Google Meet),
ranging from 45-60 minutes. The interviews involved six expert informants; senior academics
and lecturers in Islamic Studies at Malaysian universities (UTM, UNIPSAS, USIM, UniSZA,
UiTM), to explore Al usage patterns, ethical challenges, and proposed standards. This study
utilized a Purposive-Convenience Sampling (or Convenience Purposive Sampling). To ensure
the selection of key informants capable of providing information-rich data, specific inclusion
and exclusion criteria were established for this study. Participants were included if they were
active academic staff specializing in Islamic Studies affiliated with the targeted higher learning
institutions. Crucially, eligible informants were required to possess professional seniority
(typically 5 to 10 years of experience) combined with direct administrative or governance
exposure, having served in leadership capacities such as Dean, Deputy Dean, Head of
Department, Program Coordinator, or Academic Committee Chair, while also being accessible
and willing to give voluntary consent. Conversely, candidates were excluded if their primary
academic background fell outside Islamic Studies, if they functioned purely in teaching or
research roles without institutional policy or management exposure, or if they were unreachable
within the study's timeframe. The rationale behind this sampling design rests on the intentional
alignment between the institutional context, participant expertise, and qualitative inquiry
standards. Selecting these universities provides a comprehensive cross-section of Malaysian
higher education, combining premier research universities, specialized Islamic institutions, and
state-level universities to yield a wide view across varied operational frameworks. In
accordance with qualitative methodology principles (Creswell & Poth, 2018; Patton, 2015),
purposive expert sampling was utilized to secure deep, authoritative insights rather than
statistical generalizability, capitalizing on the informants’ dual perspectives in Islamic subject
matter and practical administrative compliance. The focused sample size of six key informants
(N = 6) was deemed appropriate, as qualitative expert inquiry prioritizes thematic depth and
data saturation over numerical representation (Guest et al., 2006; Fusch & Ness, 2015).

This study then utilized a qualitative thematic analysis approach that integrates primary
data from structured with secondary insights from existing literature. The analysis
systematically extracts findings from the interview data and categorizes them under four
primary themes: Al usage patterns and benefits, ethical challenges and dilemmas, proposed
ethical principles, and regulatory oversight mechanisms. These findings are then synthesized
using a comparative matrix analysis in the discussion section, directly mapping the

51



Raja Batrisyia Raja Muhammad Ariff & Yusmini Md Yusoff (2026)
Journal of Al-Falah, Vol 2, Issue 1 AL FAIAH

recommendations against theoretical gaps identified in the literature review to suggest an
actionable, Shari ‘ah-compliant operational framework.

Findings
Al Usage and Benefits in Islamic Higher Education
Al Usage

Finding 1: Academicians predominantly rely on large language models, specifically
ChatGPT, often supplemented by specialized tools for research and content generation like
Perplexity, ResearchRabbit, Gamma, and Canva. Academician 4, detailing her personal
reliance on Al for daily tasks, provided a numerical breakdown of the tools she utilizes: “Untuk
ustazah sendiri secara peribadinya memang gunakan ChatGPT tu lebih kurang kalau kita bagi
portion tu... percentage dia adalah 80%. Okey. Kemudiannya yang selebihnya contoh... apa...
Perplexity tu dalam 15% gunakanlah sebab kadang-kadang Perplexity ni dia macam ada dia
punya rujukan di situ... dan juga ada kadang-kadang guna juga ResearchRabbit dalam 5%
lah”. This high dependence on ChatGPT is widely reflected across the interviewees.
Academician 2 also listed ChatGPT, Gen, Gamma, and Canva as tools used. Academician 1
mentioned using ChatGPT and Envs.ai. Academician 5 specified that she uses the ChatGPT
Premium subscription. Academician 3 noted the use of apps related to Islamic studies,
including the popular traditional tool Maktabah Syamilah, alongside modern platforms like
ChatGPT and Perplexity.

Finding 2: The main application of Al is to assist in generating, compiling, structuring,
and refining content across both teaching (PnP) and research, specifically assignments, reports,
and academic papers. Academician 2 described how he integrates Al into the teaching
environment, encouraging students to use it for organizational tasks within their assignments:
“Dan juga ada juga kadang-kadang... dalam gerak kerja ataupun tugasan-tugasan... tugasan
seperti assignment dan sebagainya, saya minta pelajar untuk menggunakan Al itu untuk... apa
ni untuk mengumpulkan idea, untuk menyusun idea, untuk menyusun ayat, untuk... membuat

jadual (table) dan sebagainya”. This function of structuring and refining ideas is essential
across academic roles. Academician 4 uses Al in penyelidikan (research) and penulisan modul
(module writing) to “memurnikan ayat” (refine sentences) to avoid plagiarisme. Academician
5 uses the Al to “menstruktur nota-nota” (structure notes) for PnP (Pengajaran dan
Pembelajaran/Teaching and Learning). Academician 1 also noted its use in helping scholars
“membuat analisa teks ayat-ayat Quran” (text analysis of Quranic verses).

Finding 3: All academicians view Artificial Intelligence (Al) primarily as a necessary
auxiliary tool (“alat bantu”) to enhance efficiency and access to Islamic knowledge, rather
than a primary source of scholarly authority. Academician 1, while discussing his personal
experience using Al tools like ChatGPT in Islamic Studies, emphasized that Al should serve
merely as a supporting instrument: “Kerana pada saya, bila sebut Al ni, itu hanyalah alat. Alat
ni sepatutnya membantu kita. Maksudnya, kita tak boleh bergantung kepada alat itu 100%,
tetapi alat itu sebagai satu wahana untuk memudahkan, membantu menyelesaikan kerja kita™.
This perspective is strongly echoed by Academician 2, who gave the analogy that Al is like a
calculator, assisting work but requiring the user to retain control. Academician 5 also
subscribed to this view, stressing that Al is only a tool (“hanyalah alat”) but helps to shorten
the work period. Academician 3 reinforced this by describing AI’s benefit as acting like a
“miftah” (key) to basic knowledge.
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Al Benefits

Finding 4: Al is extensively used to enhance operational efficiency by significantly
reducing the time and cost associated with accessing Islamic sources, conducting literature
reviews, and handling administrative workload. Academician 5 highlighted the substantial
time-saving benefit of Al in simplifying difficult writing tasks, such as drafting official
speeches: “Bantuan Al membantu untuk saya memperindahkan bahasa, gaya bahasa...
membantu mencari di mana data data primer duduk letaknya... dan membantu untuk...
menyelaraskanlah teks-teks ucapan tersebut dalam masa yang singkat. Kalau tak dulu,
masalah untuk penulis skrip ni adalah mencari ayat pertama untuk ditulis... sekarang... kita
bagi prompter saja minta Al yang buat”. The benefit of efficiency is highly emphasized by
several academicians. Academician 1 states that Al functions as a medium (“wahana’) to
facilitate ( “memudahkan’) work. Academician 4 confirmed that Al greatly facilitates searches
(“sangat memudahkan carian”), making it faster (“lebih cepat”) and saving time and money
(“masa dan wang”). Academician 3 described Al as a “miftah” (key) to basic knowledge and
noted that it offers the widest access to the widest access ( “ruang akses sebesar-besarnya”) to
great books ( “kitab-kitab hebat”), thus shortening the phase of literature review that previously
took months in the library (“berbulan-bulan dekat library”). Furthermore, Academician 5
utilizes Al to execute administrative tasks, such as replacing a personal assistant (PA) or clerk
in handling correspondence.

Finding 5: A key benefit is AI’s ability to digitize and preserve Islamic heritage,
improving speed, cost-effectiveness, and accessibility to traditional sources. Academician 1,
discussing the advantages of Al, specifically mentioned its role in safeguarding Islamic legacy:
“Antaranya, misalnya, boleh memelihara warisan Islam kita. Sebab bila kita telah
mendigitalkannya (digitalize), mudah untuk kita cari buku-buku lama, kitab-kitab lama. Itu
yang baik”. Similar to Finding 4, this benefit of accessibility is supported by Academician 3,
as mentioned before, who noted that Al gives the widest access (“ruang akses sebesar-
besarnya”) to various Islamic sources, including historical texts (“kitab-kitab hebat”)
previously difficult to access. Academician 4 further highlighted the financial and time benefits
(similar in Finding 4), noting that Al is fast and saves money, unlike the old days of spending
months looking for books in the library.

Ethical Challenges and Dillemas in Islamic Higher Education
Data Authenticity and Accuracy

Finding 6: The most critical challenge is AI’s tendency toward data inaccuracy and
manipulation, including the fabrication of non-existent information and subsequent risks of
academic malpractice. Academician 2 warned that data provided by Al can sometimes be
misleading and characterized by Al hallucination: “Pengurangannya ialah kadang-kadang
data yang diberikan itu... berbentuk... dia panggil apa halusinasi... Dia bukan satu data yang
betul tapi data yang ditambah”. This concern about fabricated information is strongly
supported by Academician 3, who found that Al can “menciptakan rujukan yang tak wujud”
(create non-existent references). Academician 5 also experienced this challenge, noting that
“Al banyak menipu saya” (Al lies to me a lot) and uses sources that, upon checking, are non-
existent, necessitating constant checking (“semak balik”). Academician 5 highlighted the
ideological threat, linking the technical flaw of data manipulation (“pemalsuan data’) to the
specific risk of introducing non-Islamic fabricated narratives ( “israiliyyat”) and leading to
confusion regarding the veracity of religious rulings and doctrines. Academician 1 emphasized
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that this data overflow makes it difficult for users without basic knowledge ( “ilmu asas”) to
determine the most accurate information.

Academic Misconduct

Finding 7: A dominant ethical concern is the pervasive student misconduct involving
direct copy- pasting of Al-generated content, undermining the intellectual rigor and integrity
of assignments and theses. Academician 4 described a case where students used ChatGPT to
fabricate interview responses for a field assignment. “Rupa-rupanya dalam separuh daripada
pelajar dalam kelas tu, responden tu jawab soalan yang sama. So kita sebagai pensyarah kita
boleh detect ini bukan jawapan daripada responden yang mereka temu bual. Mereka tak buat
pun sesi temubual melainkan mereka hanya ambil jawapan daripada ChatGPT. Memang
sama...”. This academic dishonesty is corroborated by Academician 2, who confirmed finding
clear signs of Al language, including unedited Al text, remaining in PhD theses. Academician
1 used the term “copy paste, send” to describe this malpractice. Academician 5 noted that this
widespread issue forces lecturers to find alternative examination mechanisms to test true
student comprehension.

Disregard for Islamic Teachings

Finding 8: The core ethical challenge for scholars is the potential violation of
fundamental Prophetic traits, specifically Siddig (Truthfulness) and Amanah (Trustworthiness),
when dealing with Al-generated content. Academician 1 used the four core traits of the Prophet
(Siddiq, Amanah, Fatanah, Tabligh) to frame specific ethical issues arising from Al usage: “Isu
dekat sini ialah adakah semua bahan yang telah dikeluarkan (diproduce) oleh Al itu memang
telah terbukti kebenarannya. Itu satu, Siddiq itu bagi saya tu sangat serius... Dari segi Amanah,
kalau kita yang menggunakan Al tu, sejauh mana amanahnya kita dengan bahan yang kita
dapat? Adakah kita dah dapat dan kita kongsikan (share) saja, atau kita dapat kita semak
(check) dulu dan sebagainya”. The emphasis on Amanah is shared by Academician 4, who
cited Surah al-Anfal [8:27], stating that “ilmu” (knowledge) is an amanah and users must retain
a sense of integrity regarding their academic output. Academician 1 stressed that lacking this
ethical foundation can lead to “kefahaman yang salah” (incorrect understanding) regarding the
fundamentals of Islam. Academician 3 further highlighted the loss of amanah when students
merely copy verses without providing the source.

Decline in Cognitive and Traditional Education

Finding 9: The use of Al introduces specific theological and jurisprudential dilemmas,
particularly as Al cannot replace the essential traditional Islamic educational method of
“talaqqi” (learning directly from a teacher). Academician 3 stressed that while Al represents a
revolutionary development, the traditional concept of learning must be preserved: “Kita perlu...
orang kata... kekalkan juga konsep asas dalam tradisi Islam, iaitu talaqqi... dia tak mampu
sama sekali menggantikan sentuhan kemanusiaan (the human touch) antara guru dan murid”.
Academician 1 strongly agreed that learning must be done with a teacher ( “berguru’’) and
cannot be done merely via online ( “secara online saja’’) or by reading alone, as this risks fatal
errors. Academician 5 also noted that students are increasingly neglecting talagqi due to the
availability of Al. Academician 3 further noted that the loss of talaggi means the loss of “adab ™
(etiquette) and “hikmah” (wisdom) that accompany traditional learning.
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Proposed Ethical Principles
Magqasid al-Shari’ah Compliance

Finding 10: The necessity of grounding Al guidelines in the principle of Magasid al-
Shari’ah (Objectives of Islamic Law), particularly the preservation of religion (hifz al-din) and
intellect (hifz al-"aql), is a consensus among the academicians. Academician 4, when outlining
the ethical principles for Al usage, stressed that any activity must align with the higher
objectives of Islam: “Prinsip yang kedua, bila kita menggunakan Al, Al tu biarlah berpaksikan
kepada maqasid... yang selalu kita pegang ialah hifz al-’aql penjagaan akal. So... Bila kita nak
jaga ilmu kita, kita tak nak ilmu kita itu diseleweng”. Academician 5 reinforced this by stating
that Al guidelines must comply with the principles of hifz al-din (preservation of religion) and
the five main principles of Magasid al-Shari’ah. Academician 3 similarly suggested that the
new framework should be shari’ah compliance and adhere to Magdsid al-Shari’ah, adding that
all Al content must adhere to the Tawhidic Paradigm ( “paradigma tawhid”) and display the
true Islamic Tasawwur (worldview).

Compulsory Tabayyun

Finding 11: The most crucial requirement for scholars and educators using Al is the
compulsory implementation of 7abayyun (verification) and adherence to the traditional Sanad
(chain of narration) methodology. Academician 1 proposed Tabayyun as a mandatory
requirement for academics when dealing with Al-generated information: “Antara yang khusus
yvang saya nampak tak lain tak bukan iaitu kewajaran dan kemestian untuk kita, bila dapat
sesuatu maklumat itu, kita mesti pastikan kita ada istilahnya Tabayyun. Pada saya dalam dunia
yang sangat mencabar ini... sifat tabayyun itu wajib ”. Academician 3 elaborated on Tabayyun
by requiring researchers to have foundational Islamic knowledge and to return to the tradition
of sanad (chain of narration), which is crucial for verifying authenticity. Academician 1
supported this by recommending applying the core elements of ‘Ulium al-Hadith (Hadith
sciences), like evaluating matan (text) and rawi (narrator), as a necessary “semak dan imbang”
(check and balance) when using Al. Academician 2 also listed checking the sources of sensitive
data (like Quranic verses and Hadith) as a specific guideline.

Intrinsic Values Advocacy

Finding 12: The proposed ethical framework must prioritize Ihsan and Murdaqabah
(inner consciousness/self-supervision) to ensure internal accountability, moving beyond mere
external legal enforcement. Academician 2, drawing on his expertise in psycho-spiritual
studies, argued that an effective Islamic guideline must incorporate inner ethical concepts like
Ihsan: “Dia kena... dia kena ada konsep Ihsan itu... ataupun dengan dalam konteks
Muraqgabah. Muragabah ini dalam konteks merasakan bahawa segala tindakan itu di dalam
perhatian... Dan juga kita perlu terapkan dari segi dari sudut Sabr itu”. Academician 1 also
identified the quality of /hsan as very important ( “sangat penting”) in using Al and needing
cultivation. Academician 5 concurred, emphasizing that strengthening religious knowledge and
the concept of lhsan (believing Allah is watching) provides essential intrinsic control
(“kawalan kendiri’’) over misuse. Academician 2 contrasted this internal focus with general
international guidelines, which tend to focus only on external factors like law enforcement.
However, the external factors can be taken as initiatives like awareness programs or policies
with concentration on advocating the goal of using Al ethically for “their own sake” and the
intrinsic value of personal responsibility/accountability in using Al.
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Proposed Regulatory and Oversight Mechanism
Mandatory Declaration, Audit, and Penalties

Finding 13: There is a strong consensus on the immediate need for formal institutional
regulations and special oversight mechanisms, which must include mandatory declarations of
Al usage in academic work. Academician 3 strongly proposed that university regulations must
mandate users to declare Al usage in their writing to maintain accountability: “Kalau peraturan
institusi, saya nak mencadangkan, kalau guna Al anda isytiharkan (declare) dalam penulisan...
kita memang iktiraf kita ada Al tu dah jadi sebagai sumber rujukan”. Academician 2 also
supported this, stating that every user must “declare” the purpose for which they used Al in
their work. Academician 5 suggested establishing a task force and implementing an audit
mechanism specifically for Al usage among lecturers and students, especially concerning
theses. Academician 1 added that these regulations must be followed by punitive action (nahi
munkar) to ensure effectiveness and that otherwise, merely having guidelines is “fak
sempurna’ (incomplete).

Pedagogical Reform and Promoting Closed-Al

Finding 14: The urgent need for practical mechanisms to mitigate the academic
challenges posed by Al has led to proposals centered on revising assessment strategies to test
higher-order cognitive skills and promoting the development and institutional adoption of
closed, shari’ah-compliant Al applications that are curated by experts. Academician 5’s
proposal to increase the weighting of summative/final assessments and focus continuous
assessment on “interpersonal skills such as field project, outreach, experiential learning, or
even occasional ad hoc quizzes in offline class” aims to force students to apply knowledge in
real-world contexts that Al cannot simulate, thereby circumventing the “copy paste, send”
issue noted by Academician 1. Academician 1 proposed to address the challenge of Al
providing fast answers, examination questions must be advanced to test higher cognitive levels-
Bloom’s Taxonomy (Level 3, 4, 5, 6: application, analysis, evaluation, creation), rather than
simple recall (Level 1, 2). This approach directly addresses the challenge raised by
Academician 2, who noted that Al-generated information is often “surface” and not reflective
of deep academic engagement. Academician 1 and Academician 2 similarly advocated for this
shift, suggesting that examination questions must test “higher cognitive levels”. Another
strategy proposed is encouragements by academician 4 of “specialized Islamic applications
(categorized as close Al) that are shari’ah-compliant, curated by experts, and funded by waqf
(endowment), such as Aifigh.com”. This provides a crucial infrastructural solution. This
mechanism directly tackles the deep-seated ethical concerns regarding Al bias and the
introduction of false data (israiliyyat) raised by Academician 5, who saw Al as potentially
behaving like an “orientalist”. By developing Close Al applications (which restrict answers to
pre-programmed, verified Islamic databases), institutions can ensure that the Al content
adheres to the Tawhidic Paradigm and 7asawwur Islam, as mandated by Academician 3.

National Standardization

Finding 15: National-level standardization and endorsement from religious and
academic authorities (like JAKIM and the Council of Deans of Islamic Studies) are necessary
to enforce consistency and ensure shari’ah compliance. Academician 4 proposed elevating Al
guidelines beyond individual universities to the national level, involving major religious and
academic bodies: “Mungkin salah satu caranya ialah melalui Majlis Dekan Pengajian Islam
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ini kita boleh menetapkan garis panduan tersebut. Okey. Boleh jadi tadi yang ustazah sebut
mungkin dalam konteks di peringkat universiti... kemudiannya boleh bawa ke peringkat
Malaysia sendiri lah”. Academician 3 supported the creation of a shari’ah compliance
framework endorsed by official bodies like the National Fatwa Council. Academician 4 further
highlighted that these institutional guidelines should involve the “Jawatankuasa Pengawasan
Syariah” (Shari’ah Monitoring Committee) to ensure they are relevant to academic output.
Academician 1 noted that current guidelines are insufficient, being only “bersifat umum”
(general in nature), reinforcing the need for formal national standardization.

Reinterpreting Islamic Frameworks and Mechanism

Finding 16: There is a crucial need to reinterpret and adapt existing Islamic ethical
frameworks (Akhlaq Islam) to address the specific challenges and contemporary reality (wagqi”)
posed by Al technology. Academician 5 argued that religious rulings must evolve with time,
necessitating the adaptation of the ethical framework: “Oh kena ada, sebab kita kena berubah
mengikut zaman. Dan hukum-hukum tu pun kena bergerak mengikut kepada realiti (waqi’)
pada zaman tersebut”. Academician 1 confirmed that while the core Islamic ethics (akhldg
Islam) are “supreme” and universally applicable (“whatever condition, whatever time,
whatever place”), the method of application must be adapted to technology. Academician 4
noted that this adaptation requires the active involvement of experts (“pakar”) to ensure Al
development remains balanced (“wasatiah”). As a practical mechanism mentioned before,
Academician 4 cited Aifigh.com, an Islamic Al application operating with a Shari’ah advisory
panel as necessity for providing accurate, and expert- reviewed Islamic knowledge.

Discussion

While the Literature Review (LR) relies on secondary data and extant scholarship to outline
the necessity for specialized Islamic ethical standards, noting that existing secular frameworks
are deficient and lack focus on the ethical conduct of users, the Research Findings (RF) utilize
primary data from in-depth interviews with six expert academicians. This divergence allows
the RF to provide context-specific detail that directly fills the gaps identified by the LR. The
RF section brings three critical dimensions that fundamentally enhance the study: specificity
of the crisis, theological depth, and actionable regulatory mechanisms.

Specification and Validation of the Core Ethical Crisis

The LR broadly identifies ethical challenges, such as the general risk to academic integrity and
the potential for misinterpretation of sacred texts due to Al’s pervasive adoption. The RF,
however, gives the crisis a defined empirical shape:

1. Pinpointing the Technical Flaw: The RF confirms that the most critical challenge is the
technical flaw of Al hallucination, characterized by data inaccuracy and the fabrication
of non-existent information or references ( “menciptakan rujukan yang tak wujud”).
This directly links the issue of unreliability, previously highlighted by the LR, to
specific evidence of from expert experience ( “Al banyak menipu saya”).

ii. Defining Academic Misconduct: The RF moves past the general concern of plagiarism
by detailing the dominant student misconduct as the “copy paste, send” phenomenon,
including instances where students fabricate field data, such as identical interview
responses from non-existent respondents
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Centering the Framework on Human Agency and Foundational Islamic Virtues

While the LR notes the minimal focus on the Human Ethics of Using Al within existing
frameworks, the RF elevates this aspect by grounding the challenges and solutions in the
foundational concept of Akhldq Islam (Islamic Ethics):

i.  The Theological Breakdown: The RF frames the ethical challenge for scholars not as a
failure of system transparency (Al ethics), but as a potential violation of fundamental
Prophetic traits, specifically Siddig (Truthfulness) and Amanah (Trustworthiness),
when interacting with Al-generated content. This moves the debate from secular
standards to intrinsic Islamic values, emphasizing that “ilmu” (knowledge) is an
amanabh.

ii. The Preservation Dilemma: Experts confirm specific theological and jurisprudential
dilemmas, such as the erosion of the essential traditional learning method of talaqqi
(learning directly from a teacher), which is crucial for transmitting adab (etiquette) and
hikmah (wisdom). The RF also introduces the ideological threat of Al potentially
introducing non-Islamic fabricated narratives (israiliyyat).

Providing Actionable Mechanisms and Institutional Standardization

The LR concludes with a general call for adaptation, urging the development of a framework
that integrates ethical Al design with human conduct through Islamic principles. The RF
provides the operational blueprint to achieve this via four categories of concrete
recommendations:

Table 1: Recommendations of Solutions to Ethical Challenges of Al in Islamic Studies

LR Gap (General Need) RF Recommendations of Solutions

Regulatory Mechanism: Mandatory user declaration of Al usage in
Need for Accountability academic writing to maintain accountability, followed by
institutional audits and necessary punitive action (nahi munkar).

Ethical Principle: The most crucial requirement is the compulsory
implementation of Tabayyun (verification) and the application of
the Sanad methodology (Hadith sciences check and balance) to Al
output.

Need for Verification

Pedagogical Reform: Revising assessment strategies to test higher
Need to Uphold Academic cognitive skills (Bloom’s Taxonomy Levels 3-6: application,
Rigor analysis, evaluation, creation), forcing students beyond the “copy
paste, send” issue.

Infrastructural & Standardization Solutions: Encouraging the
development of syariah-compliant “Closed AI” applications (like
Aifigh.com), curated by experts, and mandating National-level
standardization endorsed by religious authorities (JAKIM and the
Council of Deans).

Need to Mitigate
Bias/Distortion

*Keywords: LR=Literature Review; RF=Research Findings

In sum, the RF translates the LR’s theoretical concerns into practical solutions by:
validating the actual problems, centering the discussion on Islamic ethical principles, and
offering concrete institutional strategies for ethical Al integration in Islamic higher education.

58



Raja Batrisyia Raja Muhammad Ariff & Yusmini Md Yusoff (2026)
Journal of Al-Falah, Vol 2, Issue 1 AL FAIAH

Conclusion

It is hope is that the proposed standards will inspire readers and institutions to sternly
harmonize technological progress with spiritual integrity and academic rigor. Institutions are
urged to adopt the operational mechanisms, such as mandatory declarations of Al usage and
pedagogical reforms, to uphold the principles of Islam. National authorities, specifically
JAKIM and the Council of Deans of Islamic Studies, are encouraged to endorse these
guidelines at a national level to ensure consistent Shari’ah compliance and standardization
across Malaysian Islamic Higher Education. For future research, it is recommended to conduct
empirical studies to test the effectiveness of the proposed shari’ah-compliant “Closed AI”
applications (like Aifigh.com) in mitigating data inaccuracies. Further investigation is also
needed on the practical implementation and impact of fostering intrinsic values such as /hsan
and Muragabah (inner consciousness) as essential tools for self-supervision against Al misuse.
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Introduction

In Islam, travel is actively encouraged and is seen as a means to attain various spiritual and
practical benefits. Because Islam places a strong emphasis on the acquisition of knowledge,
the Prophet Muhammad encouraged his followers to seek it, even if it meant traveling to distant
lands. This highlights the importance of travel as a fundamental means to gain wisdom and
understanding within the Islamic tradition. Furthermore, traveling to historical sites holds
particular significance, especially to places associated with the Prophets and pivotal events in
Islamic history. Such journeys serve as an opportunity for reflection, allowing Muslims to
witness firsthand the historical context of their beliefs and fostering a deeper connection to the
faith’s roots.

Consequently, providing assistance to [/bn al-Sabil (wayfarers) is considered a
fundamental act of charity and kindness that holds deep significance in the Islamic ethos, both
spiritually and socially. Financially supporting travellers who find themselves in need is not
only a moral obligation but also a means of attaining spiritual growth and earning rewards in
the eyes of Allah. From a practical standpoint, it is understood that alms-giving to wayfarers
aids in alleviating their immediate hardships and necessities. Since traveling can often be
arduous and unpredictable, providing monetary assistance can significantly ease the burdens
they may face. This act of generosity ensures that wayfarers have the means to procure food,
shelter, and other essential provisions, ultimately contributing to their overall well-being and
safety.

Moreover, offering assistance to travellers reflects the broader Islamic value of
fostering a compassionate and empathetic society. It reinforces the sense of community and
solidarity among Muslims, emphasizing the shared responsibility to look out for one another—
especially those who are far from home or facing challenging circumstances. Ultimately, this
practice builds a strong social fabric where individuals are supported in times of need,
regardless of their location or situation.

Definition of Ibn al-Sabil

The term “Ibn al-Sabil” refers to those in need who are on a journey and lack the means to
continue or meet their basic needs. It is worth noting that the mention of “/bn al-Sabil” in the
Qur’an signifies the importance of aiding travellers, recognizing the challenges they may face
away from their familiar surroundings.

Islamic scholars and jurists have expounded upon the concept of “Ibn al-Sabil” in
various classical texts. They emphasize that the criteria for an individual to be considered an
“Ibn al-Sabil” are stringent. Imam Ibn Jarir al-Tabari, in his famous Qur’anic commentary
Jami’ al-Bayan fi Tafsir al-Qur’an, elaborates on the derivation of the word ‘Ibn al-Sabil’ and
its nuances as follows:

“The Sabil” means the path, or the way, and the Arabic word “ibn’’ means ‘son of”. So,
the one who strikes it is said to be the son of the path, or Ibn al-Sabil, because of his adherence
to it. As the poet said:
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“I am the son of war. You raised me as a child...until I grew old

and became mature enough to give birth.”
(Al-Tabar1, 2001, p. 115)
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“The Sabeel is the path, and the traveler was attributed to it

because he stayed with it and passed by it; this is what the Arabs
do.”

They call what is necessary for something known by it: “I/bn.” Thus, as a conclusion, it is clear
that Ibn al-Sabil defines the wayfarers eligible for Zakat in Islam. As another poet eloquently
expressed:
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“If you ask me about passion, then I am passion...and the son of
passion and the brother of passion and its father.”

(Al-Qurtubi, 2006, p. 274)

The term Ibn al-Sabil is extensively mentioned in various ayat of the Qur’an and
prophetic hadiths. Islam places great emphasis on hospitality and kindness towards travellers.
Providing Zakat to Ibn al-Sabil is a manifestation of this virtue, demonstrating a welcoming
attitude towards strangers and travellers, as exemplified by the Prophet Muhammad.

From a jurisprudential perspective, regarding the eighth category of Zakat recipients
(the wayfarer), Imam Al-Shafi’'t (may God have mercy on him) established a clear definition:
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“The eighth category: the wayfarer. Al-Shafi’1, may God have
mercy on him, said: The wayfarer who is deserving of charity is
the one who wants to travel without committing a sin, but is
unable to complete his journey except by assistance. The
companions of Al-Shafi’t said: Whoever starts out journey from
his country for a need, it is permissible for the share of a wayfarer
to be paid to him.”
(Al Razi, 1981, p. 115)

Qur’an on Wayfarers
The Qur’an, the holy book of Islam, addresses various aspects of human development,

including moral, spiritual, social, and intellectual growth. It provides guidance on how
individuals can lead a balanced and fulfilling life, emphasizing virtues such as patience,
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kindness, honesty, and justice. In the Qur’an, there are many ayat that mentions /bn al-Sabil as
zakat recipient and encouraging the believers to give their respective Zakat share to the eight
category recipients.

In Siirah Al-Baqarah, Chapter 2, Ayah 177, Almighty Allah said: “It is not Al-Birr
(piety, righteousness, and every act of obedience to Allah) that you turn your faces towards east
and (or) west (in prayers); but A/-Birr is (the quality of) the one who believes in Allah, the Last
Day, the Angels, the Book, the Prophets; and gives his wealth, in spite of love for it, to the
kinsfolk, to the orphans, and to 4/-Masdakin (the poor), and to the wayfarer, and to those who
ask, and to set slaves free, performs As-Salat (Igamat as-Salat), and gives the Zakat, and who
fulfil their covenant when they make it, and who are patient in extreme poverty and ailment
(disease) and at the time of fighting (during the battles). Such are the people of the truth and
they are A/-Muttaqgiin.” (Al-Hilali & Khan, 1997, p. 47)

In the same chapter, it is again mentioned about wayfarers, as the believers as to prophet
about in which way they need to spend their wealth, so Allah said to prophet to order them to
spend their money to wayfarers, orphans, needy etc. In Al-Bagarah, Chapter 2, Ayah 215,
“They ask you (O Muhammad what they should spend. Say: “Whatever you spend of good
must be for parents and kindred and orphans and 4/-Masakin (the poor) and the wayfarers, and
whatever you do of good deeds, truly, Allah knows it well.” (Al-Hilali & Khan, 1997, p. 58)

Qur’an emphasizes the value of community and social responsibility. It encourages
believers to care for the less fortunate, support the needy, and promote justice and equality in
society. By adhering to these teachings, individuals can contribute to the overall development
and well-being of their communities. There are various ayat from different sizrah which
mentions about wayfarers, which includes:

In Siirah An-Nisa’, Chapter 4, Ayah 36, “Worship Allah and join none with Him (in
worship); and do good to parents, kinsfolk, orphans, Al-Masakin (the poor), the neighbour who
is near of kin, the neighbour who is a stranger, the companion by your side, the wayfarer (you
meet), and those (slaves) whom your right hands possess. Verily, Allah does not like such as
are proud and boastful”. (Al-Hilali & Khan, 1997, p. 130)

In Al-Anfal, Chapter 8, Ayah 41, “And know that whatever of war-booty that you may
gain, verily, one-fifth (1/5th) of it is assigned to Allah, and to the Messenger, and to the near
relatives [of the Messenger (Muhammad)], (and also) the orphans, A-Masdkin (the poor) and
the wayfarer, if you have believed in Allah and in that which We sent down to Our slave
(Muhammad) on the Day of Criterion (between right and wrong), the Day when the two forces
met (the battle of Badr); and Allah is able to do all things.” (Al-Hilali & Khan, 1997, p. 261)

In At-Tawbah, Chapter 9, Ayah 60, “As-Sadaqat (here it means Zakat) are only for the
al-Fugara’ (poor), and Al-Masakin (the poor) and those employed to collect (the funds); and
to attract the hearts of those who have been inclined (towards Islam); and to free the captives;
and for those in debt; and for Allah’s Cause (i.e. for Mujahidin - those fighting in a holy battle),
and for the wayfarer (a traveller who is cut off from everything); a duty imposed by Allah. And
Allah is All-Knower, All-Wise.” (Al-Hilali & Khan, 1997, p. 403)

Empowering Travelers Through Zakat

Zakat, one of the Five Pillars of Islam, holds significant importance in the lives of Muslims
worldwide. Derived from the Arabic word meaning “to purify” or “to increase,” Zakat refers
to the obligatory act of giving a portion of wealth to those in need. This practice plays a crucial
role in fostering social justice and equality within the Islamic community. With reference to
Islamic teachings, the significance of Zakat lies in its ability to cleanse one’s soul, promote
compassion towards the less fortunate, strengthen societal bonds, and ultimately contribute
towards the establishment of a just and equitable society.
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Islam advocates for the elimination of poverty and strives for the well-being of all
individuals regardless of their socio-economic status. Through the indispensable act of Zakat,
resources are redistributed from the affluent to the underprivileged, effectively narrowing the
wealth gap. By implementing this system, Islam aims to create a society that is fair and free
from socio-economic disparities. Thus, the significance of Zakat in Islam is multi-dimensional
and far-reaching.

Furthermore, traveling is highly encouraged in Islam. Besides aiming to witness the
historical impacts of previous nations who denied the Prophets’ teachings, there are many other
benefits associated with travel, such as performing Hajj or pilgrimage, earning a living, and
conducting business. This has historically become a vibrant culture in Arab society. The Qur’an
also encourages believers to travel the earth to reflect upon how life and the universe began.
As traveling opens different doors of discovery, it serves as a profound means for individuals
to acquire divine knowledge and gain a deeper understanding of their Lord.

Why Alms-giving to Wayfarers?

Giving assistance to wayfarers is consistently promoted and encouraged in Islam—mentally,
physically, and financially. There is profound wisdom behind counting /bn al-Sabil as an
eligible recipient of Zakat, which includes:

To Relieve Wayfarers from Their Sufferings

As traveling is a complex process, the wayfarer may navigate their journey through various
circumstances and difficulties. These challenges include:

Loss of wealth during the journey.

Physical fatigue, discomfort, and potential health issues.

Unfamiliar environments and unpredictable weather.

Financial constraints: Travel expenses, including transportation, accommodation, and
food, which can severely strain one’s finances.

e Separation from loved ones.

e Limited resources: Access to basic necessities like clean water, food, or medical
facilities may be restricted.
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The Prophet Muhammad (peace be upon him) said: “Travelling
is a piece of torment. It deprives one of you of his food, drink, and

sleep, so when he fulfils his need, let him hasten to his family.”
(Imam Bukhari, 2016, v. 2, p. 483)

Therefore, providing financial assistance to the wayfarer is considered one of the most
rewarding deeds in Islam.

To Establish Compassion and Empathy among Believers
Encouraging believers to give to those in need fosters a strong sense of community and

solidarity. It is essential to educate and remind individuals about the positive impact their
contributions can have on improving the lives of others. Religious teachings consistently
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emphasize compassion and empathy. Providing alms to travellers reflects these core values,
promoting a more compassionate society and leading to spiritual rewards in the afterlife.
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“Allah will help a servant as long as he helps his brother.”
(Imam Muslim, 2013, v.9, p. 22)

By extending assistance to wayfarers, Muslims strengthen the bonds of brotherhood and
sisterhood within the global Muslim community. This practice emphasizes a sense of unity and
mutual responsibility that transcends geographical boundaries.

To Preserve Human Dignity

Providing Zakat to wayfarers in Islam is a practice deeply rooted in the principle of preserving
human dignity. This act of charity serves as a powerful testament to the compassion and
empathy that lie at the heart of Islamic teachings. When individuals find themselves on a
journey, away from the familiarity and security of their homes, they are often in a state of
vulnerability. In such circumstances, their sense of dignity and self-worth can be easily
compromised as they may face challenges in meeting basic needs like food, water, shelter, and
transportation. This is where Zakat steps in as a safeguard against the erosion of their dignity.

By extending financial assistance to wayfarers, Islam aims to shield them from the
indignity of having to beg or rely on the goodwill of strangers. Begging, in many cultures, is
accompanied by a sense of shame and can lead to a loss of self-respect. By providing Zakat,
the Muslim community ensures that those in need can maintain their dignity, upholding their
sense of self-worth and pride. Furthermore, Zakat helps to prevent individuals from
compromising their integrity in order to meet their immediate needs. Desperation can drive
people to engage in activities that may be ethically questionable. By offering financial support,
Zakat acts as a buffer against such situations, allowing individuals to maintain their moral
standards.

Preserving human dignity through Zakat is a manifestation of the broader Islamic value
of respecting the innate worthiness of every individual. It reflects the belief that every human
being, regardless of their circumstances, possesses inherent dignity that should be upheld and
protected. This practice also underscores the communal responsibility that Muslims bear
towards one another, exemplifying the unity and mutual support that defines the community.
In essence, providing Zakat to wayfarers is a powerful affirmation of the intrinsic worth of
every human being. It stands as a testament to the Islamic belief that no one should be left to
suffer the indignity of begging or compromising their integrity due to circumstances beyond
their control.

Impacts of Alms-giving to Wayfarers
Easy Travel Planning and Execution

Travel planning is essential for a well-organized, enjoyable, and stress-free trip, as it helps
individuals make informed decisions. It involves several key requirements to ensure a smooth
and successful journey. Financial assistance can play a crucial role in meeting these
requirements. Here are the essential elements for travel planning and how financial aid can be
beneficial:
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e Destination and Purpose: Determine the destination and purpose of the trip. This
includes considering factors like cultural, educational, or business-related objectives.

e Accommodation: Arrange for suitable accommodation, which may range from hotels
and hostels to private rentals or staying with friends or family.

e Transportation: Arrange for reliable transportation, whether it is by plane, train, bus, or
car. This includes booking tickets, reserving seats, and ensuring the necessary travel
documents like passports and visas are obtained.

e Financial Considerations: Estimate the overall cost of the trip, including
accommodation, transportation, food, activities, and contingencies for unexpected
expenses.

e Health Precautions: Check if any vaccinations or health precautions are required or
recommended for the destination.

Consequently, financial assistance plays a vital role in enabling individuals to plan and
undertake their journeys with confidence and security. This ultimately enhances the overall
travel experience through various measures, such as covering travel expenses—including
accommodation, transportation, food, and activities. It provides a safety net for unexpected
emergencies, such as medical expenses and travel disruptions. Furthermore, financial aid can
open up opportunities for travel that might not have been feasible otherwise, particularly for
individuals or families facing economic difficulties.

Fulfilling Religious Duties

Supporting religious pilgrimages or missions allows travellers to fulfil their religious duties. It
also purifies the receivers because it saves them from the humiliation of begging and prevents
them from envying the rich. Providing Zakat to wayfarers is viewed as an act of worship in
Islam. It is believed to purify the giver’s wealth and soul, earning them immense blessings and
rewards from Allah. This act contributes to the spiritual growth and development of the
individual. By providing for the needs of wayfarers, Muslims fulfil this obligation, earning
spiritual rewards and strengthening their relationship with their Creator.

In addition, financial aid enables travellers to engage in cultural activities and events,
preserving and promoting local culture. Travelers can engage in cultural exchange in various
ways, fostering mutual understanding and appreciation for different cultures. Ultimately, this
facilitates systematic cultural exchanges.

Satisfying Economic Needs

Through travel, there is also a significant effect on the local economy. Wayfarers spending
money locally contributes to the economic activity of the destination. By aiding wayfarers, this
leads to the development of the local economy through expenditures on accommodation, food,
and other travel needs from various local places. Providing financial support empowers
travellers, especially those facing economic difficulties. Travelers are a community that must
be aided because of the myriad of sufferings and difficulties they may face. Therefore, by
empowering these individuals, it leads to the overall development of the traveling community.
As seen in the modern generation, a growing number of travellers are journeying across the
world for diverse purposes such as pilgrimage, higher education, and business.
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Eligibility Criteria

The jurists of Islamic jurisprudence have established specific conditions to qualify an /bn al-
Sabil to receive Zakat, namely:

1. Islam: The recipient must be a Muslim.

Independent: The recipient must be a free individual.

3. Not a descendant of Banii or Bani Hashim: This condition is specifically stated in the
Mailiki sect.

4. Foreigner or Traveller: This condition is unanimously agreed upon by the jurists.
However, Shafi’i jurists hold that an /bn al-Sabil can also consist of the original
inhabitants of a place, a person who lives there, or anyone who wants to travel from a
certain Zakat collection area. In this context, Imam AI-Shafi’t often uses the term
“property neighbourhood charity.”

5. Interrupted Travel: The traveller must be facing difficulties as a result of their journey
being interrupted or having inadequate supplies to meet their needs. While this is agreed
upon by most jurists, Shafi’i jurists added that individuals who reside in a place and
intend to start a journey but lack sufficient property are also eligible to receive Zakat.

6. Lawful Intent: The trip must not be intended for immoral purposes. Instead, the travel
should involve matters that are required, permissible, or mandatory in religion (Abd
Khafidz & Mohd Subri, 2012).

In the distribution of Zakat, if a traveller does not require financial assistance, then
Zakat does not need to be given to him. For instance, a traveller whose trip is interrupted may
still want to continue his journey or settle in a foreign country, but he might be able to do so by
riding with traders or using other people’s vehicles without spending any money. The
fundamental basis for distributing Zakat to general recipients is their need for financial or
material aid. However, the basis for distributing Zakat to an Ibn al-Sabil is specifically because
they are cut off from the supply of property needed to reach their destination and require
financial or material assistance to fulfil this objective. Therefore, only individuals who
genuinely need financial help are eligible to receive the Zakat allocation designated for /bn al-
Sabil.

Conclusion

In this exploration of the significance of Ibn al-Sabil as a Zakat recipient in human
development, we have delved into the multifaceted impact of this charitable practice on the
well-being and growth of travellers in Islam. The findings of this research shed light on the
profound implications of providing support to those in transit, underscoring its importance in
fostering a more inclusive and compassionate society.

Through the lens of human development, it is evident that Zakat directed towards /bn
al-Sabil goes beyond mere financial assistance. It symbolizes a commitment to upholding the
dignity and safety of travellers, ensuring that they can navigate their journeys with resilience
and confidence. This act of kindness also serves as a powerful catalyst for social cohesion,
bridging the gap between communities and affirming the universal brotherhood of humanity.
Ultimately, assisting travellers in Islam promotes empathy, compassion, and community
support. It aligns with the core principles of charity and cultivates a harmonious society by
encouraging generosity, which in turn leads to the personal growth and spiritual development
of individuals.
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suggest that the Conversion Guidance Classes play a crucial role in
enhancing the level of basic Islamic practices among Muslim converts.

Keywords: converts, Conversion Guidance Class, basic Islamic
Practice, Hidayah Centre Foundation

Abstrak

Peningkatan bilangan mualaf menuntut komitmen berterusan daripada
komuniti Muslim untuk membimbing mereka mendalami ajaran agama
Islam. Di Malaysia, pelbagai agensi kerajaan dan bukan kerajaan
berperanan menyediakan kelas bimbingan mualaf sebagai medium
pendidikan bagi memperkukuhkan kefahaman asas Islam. Kefahaman
terhadap asas-asas Islam amat penting agar mualaf dapat
mengamalkannya secara konsisten dalam kehidupan seharian.
Sehubungan dengan itu, kajian ini dijalankan bertujuan untuk
menganalisis tahap pengamalan asas Islam dalam kalangan mualaf
melalui Kelas Bimbingan Mualaf di Hidayah Centre Foundation,
Lembah Klang. Kajian ini menggunakan pendekatan kaedah campuran
iaitu kaedah kuantitatif dan kaedah kualitatif melalui pengedaran soal
selidik kepada 118 orang responden mualaf serta temu bual lima orang
informan mualaf. Data soal selidik dianalisis menggunakan perisian
Statistical Package for Social Science (SPSS) versi 26.0 menerusi
analisis statistik deskriptif, manakala data temu bual dianalisis dan
dibentangkan secara deskriptif. Dapatan kajian menunjukkan bahawa
majoriti mualaf mempunyai tahap pengamalan asas Islam yang tinggi
berdasarkan hasil temu bual informan dan nilai min kesemua item yang
dikemukakan. Tahap pengamalan asas Islam dinilai berdasarkan dua
aspek utama iaitu ibadah dan akhlak. Secara khususnya, tahap
pengamalan ibadah mualaf mencatatkan nilai min yang tinggi bagi
semua item, iaitu antara 4.69 hingga 4.92. Bagi aspek akhlak pula,
semua item turut memperolehi nilai min yang tinggi iaitu antara 4.81
hingga 4.95. Secara keseluruhannya, dapatan kajian ini menunjukkan
bahawa Kelas Bimbingan Mualaf memainkan peranan penting untuk
meningkatkan tahap pengamalan asas Islam dalam kalangan mualaf.

Kata kunci: mualaf, Kelas Bimbingan Mualaf, pengamalan asas
Islam, Hidayah Centre Foundation
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Pendahuluan

Tujuan penciptaan manusia menurut perspektif Islam adalah untuk beribadah kepada Allah
SWT dan melaksanakan Amanah sebagai khalifah di muka bumi. Bagi merealisasikan kedua-
dua tanggungjawab tersebut, Allah SWT telah mengutuskan para nabi dan rasul untuk
membimbing manusia agar melaksanakan dua tanggungjawab tersebut. Al-Quran pula
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diturunkan kepada Nabi Muhammad SAW untuk diajarkan kepada umat manusia serta
dijadikan sebagai panduan hidup. Agama Islam merupakan satu-satunya agama yang diredai
oleh Allah SWT dan ditetapkan sebagai cara hidup yang menyeluruh bagi setiap Muslim.
Kejayaan para nabi dan rasul dalam menyampaikan dakwah Islam kepada umat mereka telah
menyumbang kepada penyebaran agama Islam secara meluas sehingga ke hari ini. Usaha
dakwah ini kemudiannya diteruskan oleh umat Islam yang memahami tujuan penciptaan
manusia, sekali gus menyumbang kepada peningkatan bilangan individu bukan Islam yang
memeluk Islam. Golongan yang menerima Islam ini dikenali sebagai mualaf.

Peningkatan bilangan mualaf menuntut komitmen berterusan daripada komuniti
Muslim untuk membimbing dan membantu mereka memahami ajaran agama Islam agar dapat
diamalkan dalam kehidupan. Di Malaysia, terdapat pelbagai agensi kerajaan dan bukan
kerajaan yang berperanan membantu golongan mualaf, khususnya melalui penyediaan kelas
bimbingan mualaf sebagai medium pembelajaran dan penghayatan agama Islam. Walaupun
terdapat banyak kajian lepas yang dilakukan mengenai mualaf termasuk kajian terhadap
agensi-agensi yang menguruskan hal ehwal mualaf, kajian yang meneliti secara khusus tahap
pengamalan asas Islam di Kelas Bimbingan Mualaf oleh Hidayah Centre Foundation, Lembah
Klang masih terhad.

Penyataan Masalah

Islam adalah agama fitrah, iaitu agama yang benar dan satu-satunya agama yang diredai oleh
Allah SWT serta sentiasa berada di bawah pemeliharaan Allah SWT daripada segala bentuk
penyimpangan sehingga ke hari kiamat. Kesempurnaan ajaran agama Islam yang merangkumi
aspek akidah, ibadah dan akhlak menjadikannya satu sistem yang holistik dan relevan untuk
diamalkan dalam kehidupan seharian manusia.

Sehubungan dengan itu, agama Islam dilihat semakin mendapat penerimaan dalam
kalangan non-Muslim, yang dapat diperhatikan melalui peningkatan penglibatan individu non-
Muslim dalam pelbagai program dan aktiviti yang dianjurkan oleh agensi-agensi agama Islam.
Hasilnya, ramai non-Muslim telah kembali ke agama fitrah mereka iaitu agama Islam.
Berdasarkan laporan Lembaga Zakat Selangor (LZS) pada tahun 2019, seramai 11,652 orang
mualaf telah disantuni (Hamizul, 2020). Manakala, dalam Majlis Iftar Bersama Mualaf, Asnaf
dan OKU yang dianjurkan oleh PERKIM Cawangan Klang dan Masjid Jamek Ar-Rahimiah,
telah dilaporkan bahawa seramai kira-kira 450 orang mualaf telah terlibat dalam program
tersebut (Ruwaida, 2023).

Sebagai golongan yang baru memeluk agama Islam, mualaf memerlukan bimbingan
agama yang berterusan dan terancang bagi memantapkan kefahaman agama Islam mereka agar
dapat diamalkan secara menyeluruh dalam kehidupan seharian. Walaupun pelbagai kelas
bimbingan untuk golongan mualaf telah disediakan oleh agensi-agensi agama Islam seperti
Jabatan Agama Islam Negeri (JAIN), Majlis Agama Islam Negeri (MAIN) dan Badan Bukan
Kerajaan (NGO) untuk membimbing mualaf mempelajari agama Islam, isu berkaitan tahap
pengamalan asas Islam dalam kalangan mualaf masih menjadi persoalan yang perlu diberi
perhatian. Hal ini merangkumi pengamalan aspek asas Islam seperti ibadah fardhu dan akhlak
Islamiah dalam kehidupan seharian. Perkara ini berlaku kerana mualaf tidak mendapat
bimbingan yang baik, tidak memahami ajaran agama Islam serta tidak mengamalkannya
walaupun telah memeluk agama Islam melebihi tempoh lima tahun (Noraini et al., 2017).

Berdasarkan konteks tersebut, kajian ini dilaksanakan bagi menganalisis tahap
pengamalan asas Islam dalam kalangan mualaf yang menyertai kelas bimbingan mualaf. Fokus
kajian ini adalah untuk menilai sejauhmana penglibatan mualaf dalam kelas bimbingan dapat
menyumbang kepada pengamalan asas Islam dalam kehidupan mereka.
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Objektif Kajian

Objektif kajian ini adalah bertujuan untuk menganalisis tahap pengamalan asas Islam dalam
kalangan mualaf melalui Kelas Bimbingan Mualaf oleh Hidayah Centre Foundation di Lembah
Klang.

Kajian Literatur

Dalam pemerkasaan mualaf, Kelas Bimbingan Mualaf memainkan peranan penting dalam
membantu mualaf mengamalkan asas-asas Islam dalam kehidupan. Dalam kajian yang
dilakukan oleh Hajar Opir et al., bertajuk Pembangunan Insan Terhadap Saudara Baru Melalui
Pendidikan Berasaskan Filantropi di Hidayah Centre Foundation, beliau telah mengkaji
keberkesanan kelas bimbingan mualaf. Hasil kajian menunjukkan bahawa kelas bimbingan
mualaf tersebut berjaya membantu mualaf untuk memahami Islam dan mengamalkan Islam
dalam kehidupan (Hajar Opir et al., 2023).

Dalam kajian yang dilakukan oleh Mohd Sabri bin Ismail, beliau menyatakan bahawa
matlamat kelas fardhu ‘ain yang dilaksanakan kepada mualaf adalah untuk meningkatkan
pengetahuan agama Islam dalam kalangan mualaf. Matlamat tersebut dapat membantu mualaf
untuk mengamalkan Islam secara berterusan walaupun bersendirian (Mohd Sabri, 2009).
Kajian yang dilaksanakan oleh Mohd Aswan Mohd Amin dan Abdul Ghafar Don ke atas dua
organisasi dakwah Islam di Sabah, United Sabah Islamic Association (USIA) dan Jabatan Hal
Ehwal Agama Islam Negeri Sabah (JHEAINS) pula mendapati bahawa sekolah-sekolah agama
telah diwujudkan untuk membantu para mualaf mempelajari agama Islam. Sebagai contoh,
USIA telah menubuhkan Baitun Nur (Rumah Cahaya) yang dikenali juga sebagai Pusat
Bimbingan Saudara Kita pada tahun 2008 untuk membimbing saudara baru mengenal Islam.
Manakala, mualaf yang memeluk Islam di bawah JHEAINS akan mempelajari Islam di dalam
program-program khas yang telah dirancang untuk membantu mualaf memahami Islam
(Aswan, 2021). Hasil kajian ini dikuatkan lagi dengan hasil kajian yang dilaksanakan oleh Siti
Nurjannati Mohamed & Razaleigh Muhamat @ Kawangit ke atas mualaf di Hulu Langat yang
mendapati bahawa seramai 123 orang daripada 132 orang mualaf (97%) bersetuju bahawa
kelas bimbingan mualaf dapat membantu mualaf memahami Islam. Secara tidak langsung,
ianya dapat membantu mualaf berterusan untuk mengamalkan asas Islam dalam kehidupan
(Nujannati, 2020).

Namun begitu, bukan semua kelas pengajian agama Islam mualaf yang dilaksanakan
oleh mana-mana organisasi kerajaan atau bukan kerajaan mendapat maklum balas yang
memberangsangkan dari pihak mualaf. Dalam satu kajian yang melibatkan 13 orang mualaf
sebagai informan dan menggunakan kaedah temu bual telah dilakukan oleh Norhana Abdullah
et al. (2023). Hasil kajiannya mendapati terdapat ramai mualaf yang masih tidak dapat
mengamalkan ajaran agama Islam secara konsisten seperti solat dan puasa kerana tidak
memahami ajaran Islam dengan baik. Berdasarkan kajian yang dilakukan oleh Nur A’thiroh
Masyaa’il Tan (2013) pula mendapati bahawa keberkesanan program pembangunan mualaf
yang dianjurkan oleh Pertubuhan Kebajikan Islam Malaysia (PERKIM) terhadap tahap
pemahaman ilmu tauhid, feqah, akhlak, al-Quran dan sirah Rasulullah SAW berada di tahap
sederhana. Begitu juga hasil kajian terhadap keberkesanan program pemerkasaan mualaf
mengenai tahap peningkatan amal ibadah seharian juga berada di tahap yang sederhana.

Secara keseluruhan, sorotan literatur menunjukkan bahawa tahap pengamalan asas-asas
Islam dalam kalangan mualaf berkait rapat dengan tahap kefahaman asas Islam mereka. Hasil
kajian mendapati bahawa kelas bimbingan mualaf dapat membantu mualaf meningkatkan
kefahaman dan pengamalan asas-asas Islam dalam kehidupan. Walau bagaimanapun, beberapa
kajian turut menunjukkan wujud kekangan dalam pelaksanaan kelas bimbingan yang
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menjejaskan kefahaman mualaf. Namun begitu, kekangan-kekangan tersebut bersifat boleh
diperbaiki melalui penambahbaikan oleh pihak penganjur.

Metodologi Kajian

Kajian ini memfokuskan kepada pengamalan asas Islam dalam kalangan mualaf melalui Kelas
Bimbingan Mualaf anjuran Hidayah Centre Foundation di Lembah Klang. Kajian ini,
dijalankan di empat buat pusat Hidayah Centre Foundation (HCF) di Lembah Klang iaitu Ibu
Pejabat HCF di Taman Melawati, Pejabat HCF di Damansara, Pejabat HCF di Bandar Tun
Razak dan Pusat Komuniti IKRAM Kawasan Batu. Pengumpulan data kajian ini diperolehi
melalui kaedah soal selidik dan temu bual. Instrumen borang soal selidik telah melalui proses
semakan pakar bagi memastikan kesahan kandungan, dan beberapa penambahbaikan telah
dilakukan berdasarkan perakuan penyelia sebelum diedarkan kepada responden. Data soal
selidik yang telah diperolehi kemudiannya dianalisis menggunakan perisian Statistical
Package for Social Science (SPSS) versi 26.0 bagi tujuan pemprosesan dan analisis data.
Responden kajian ini terdiri daripada 118 orang mualaf yang mengikuti Kelas Bimbingan
Mualaf anjuran Hidayah Centre Foundation, Lembah Klang. Selain itu, kaedah temu bual
separa berstruktur turut dilaksanakan melibatkan lima orang mualaf bagi mendapatkan maklum
balas yang lebih mendalam berkaitan pengamalan asas Islam selepas mengikuti kelas
bimbingan tersebut. Data temu bual ini dianalisis secara deskriptif dan digunakan untuk
menyokong dan menghuraikan data soal selidik.

Dapatan Kajian dan Perbincangan

Penglibatan mualaf dalam kelas bimbingan mualaf seharusnya menghasilkan pengamalan asas
Islam yang konsisten setelah mereka mempelajari dan memahami ajaran agama Islam. Dapatan
kajian ini bertujuan untuk memberikan gambaran latar belakang responden dan menganalisis
tahap pengamalan asas Islam dalam kalangan mualaf.

Demografi Responden

Bahagian ini membincangkan berkaitan demografi responden bagi menggambarkan latar
belakang responden kajian. Sebanyak sembilan item demografi telah dikemukakan kepada
responden iaitu jantina, umur, kewarganegaraan, bangsa, status perkahwinan, tahap pendidikan,
sektor pekerjaan, tempoh memeluk Islam dan sebab memeluk Islam. Taburan demografi bagi
item-item terpilih dalam bahagian ini dirumuskan dalam Jadual 1 di bawah seperti berikut:

Jadual 1: Taburan Demografi Responden

Bil Perkara Frekuensi Peratus
1 Jantina:
Lelaki 37 31.4%
Perempuan 81 68.6%
2 Umur:
18-29 21 17.8%
30-40 42 35.6%
40 ke atas 55 46.6%
3 Kewarganegaraan:
Warganegara 110 93.2%
Bukan warganegara 5 4.2%
Penduduk tetap 3 2.5%
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4 Bangsa:
Cina 34 28.8%
India 18 15.3%
Etnik Sarawak 23 19.5%
Etnik Sabah 29 24.6%
Lain-lain 14 11.9%
5 Tahap Pendidikan:
Doktor Falsafah/Sarjana 3 2.5%
Sarjana Muda 27 22.9%
Diploma/STPM 21 17.8%
SPM/MCE 48 40.7%
PMR/SRP 5 4.2%
Tiada kelulusan 14 11.9%
6 Tempoh memeluk Islam:
6 bulan — 9 tahun 39 33.1%
10-19 tahun 28 23.7%
20 tahun ke atas 51 43.2%
7 Sebab memeluk Islam:
Sebab berkahwin 43 36.4%
Mudah mendapat bantuan 1 0.8%
Hasil kajian 2 1.7%
Pengaruh kawan 2 1.7%
Mencari kebenaran 26 22%
Lain-lain 44 37.3%

Berdasarkan jantina dalam Jadual 1 di atas, seramai 37 orang responden (31.4%) adalah
lelaki manakala 81 orang responden (68.6%) adalah perempuan. Dapatan ini menunjukkan
bahawa lebih daripada separuh jumlah responden kajian ini terdiri daripada mualaf perempuan.
Kajian ini menunjukkan bahawa penglibatan mualaf perempuan lebih tinggi dalam menghadiri
kelas bimbingan mualaf yang dianjurkan oleh Hidayah Centre Foundation di Lembah Klang
berbanding mualaf lelaki.

Dari segi umur, responden terdiri beberapa peringkat umur, iaitu 21 orang responden
(17.8%) berumur 18-29 tahun, 42 orang responden (35.6%) berumur 30-40 dan 55 orang
responden (46.6%) terdiri daripada kalangan berumur 40 tahun ke atas. Majoriti responden
bagi kajian berada dalam kategori umur 40 tahun ke atas.

Berdasarkan item “kewarganegaraan”, seramai 110 orang responden (93.2%) adalah
warganegara Malaysia, seramai 5 orang responden (4.2%) adalah bukan warganegara Malaysia
manakala seramai 3 orang responden (2.5%) adalah penduduk tetap. Hasil kajian mendapati
bahawa majoriti mualaf yang menghadiri kelas bimbingan mualaf di Hidayah Centre
Foundation Lembah Klang terdiri daripada warganegara Malaysia.

Bagi item “bangsa”, responden terdiri daripada pelbagai latar belakang bangsa dan
etnik, iaitu 34 orang responden (28.8%) berbangsa Cina, 18 orang responden (15.3%)
berbangsa India, 23 orang responden (19.5%) daripada etnik Sarawak, 29 orang responden
(24.6%) daripada etnik Sabah dan 14 orang responden (11.9%) adalah daripada lain-lain bangsa
seperti Punjabi, Jepun, Thailand, Filipina, Portugis, British, Nepal. Responden berbangsa Cina
mencatatkan jumlah tertinggi, diikuti oleh etnik Sabah, etnik Sarawak, dan lain-lain bangsa.

Dari aspek status perkahwinan, majoriti responden terdiri daripada individu yang telah
berkahwin, iaitu seramai 76 orang (64.4%). Selebihnya terdiri daripada 25 orang bujang
(21.2%), 16 orang janda (13.6%) dan seorang duda (0.8%). Dapatan kajian ini menunjukkan
bahawa sebahagian besar responden kajian merupakan mualaf yang telah berkeluarga.

Berdasarkan item “latar belakang pendidikan”, 3 orang responden (2.5%) berkelulusan
Doktor Falsafah/Sarjana, 27 orang responden (22.9%) adalah berkelulusan Sarjana Muda, 21
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orang responden (17.8%) mempunyai diploma/STPM, 48 orang responden (40.7%)
berkelulusan SPM/MCE, 5 orang responden (4.2%) berkelulusan PMR/SRP dan seramai 14
orang responden (11.9%) tidak mempunyai sebarang kelulusan akademik. Secara
keseluruhannya, dapatan ini menunjukkan bahawa majoriti responden mempunyai tahap
pendidikan yang sederhana.

Dari segi sektor pekerjaan, seramai 21 orang responden (17.8%) bekerja dalam sektor
kerajaan, seramai 34 orang responden (28.8%) dalam sektor swasta, 17 orang responden
(14.4%) bekerja sendiri, manakala seramai 46 orang responden (39%) adalah tidak bekerja.
Dapatan kajian ini menunjukkan bahawa jumlah mualaf yang tidak bekerja adalah lebih tinggi
berbanding mereka yang bekerja dalam pelbagai sektor pekerjaan.

Bagi item “tempoh memeluk Islam”, seramai 39 orang responden (33.1%) telah
memeluk Islam antara 6 bulan hingga 9 tahun, seramai 28 orang responden (23.7%) memeluk
Islam antara 10-19 tahun dan seramai 51 orang responden (43.2%) memeluk Islam antara 20
tahun dan ke atas. Data menunjukkan majoriti responden yang menghadiri Kelas Bimbingan
Mualaf di Hidayah Centre Foundation Lembah Klang telah memeluk Islam antara 20 tahun
dan ke atas.

Seterusnya, item ‘“sebab mualaf memeluk Islam” menunjukkan bahawa 43 orang
responden (36.4%) memeluk Islam kerana perkahwinan, seorang responden (0.8%) kerana
mudah mendapat bantuan, dua orang responden pula (1.7%) kerana hasil kajian, manakala dua
orang responden (1.7%) adalah disebabkan pengaruh kawan, manakala seramai 26 orang
responden (22%) kerana mencari kebenaran, dan seramai 44 orang responden (37.3%)
menyatakan pelbagai sebab lain seperti mendapat bimbingan, memeluk Islam kerana Allah,
tertarik dengan ajaran Islam, mendapat hidayah, suka mendengar laungan azan dan bermimpi.
Dapatan ini menunjukkan bahawa faktor pelbagai sebab dan perkahwinan merupakan
pendorong utama kepada pengislaman responden kajian.

Tahap Pengamalan Asas Islam Mualaf Melalui Kelas Bimbingan Mualaf oleh Hidayah
Centre Foundation (HCF) Lembah Klang

Dalam kajian ini, tahap pengamalan asas Islam dalam kalangan mualaf yang mengikuti Kelas
Bimbingan Mualaf anjuran Hidayah Centre Foundation di Lembah Klang dinilai berdasarkan
dua aspek utama, iaitu ibadah dan akhlak. Pemilihan kedua-dua aspek ini adalah berasaskan
peranannya sebagai kayu ukur dalam menilai sejauh mana ajaran agama Islam diamalkan oleh
mualaf dalam kehidupan seharian. Bagi menilai tahap pengamalan asas Islam tersebut, kajian
ini menggunakan kaedah pengukuran berdasarkan kekerapan (frekuensi), peratus kepada skala
likert yang meliputi pilihan ‘sangat tidak’ ‘setuju’, ‘tidak setuju’, ‘tidak pasti’, ‘setuju’ dan
‘sangat setuju’ serta nilai purata min.

Pengamalan Ibadah

Ibadah merujuk kepada pelaksanaan rukun Islam dan amalan harian seorang Muslim sebagai
manifestasi kepatuhan dan pengabdian kepada Allah SWT. Perkara berkaitan ibadah perlu
dipelajari dan difahami dengan sebaiknya kemudian diamalkan. Pelaksanaan ibadah menuntut
kefahaman yang tepat terhadap tatacara dan prinsip sebelum ia dilaksanakan secara konsisten
dalam kehidupan. Pengamalan ibadah yang berterusan ini mencerminkan komitmen seseorang
sebagai hamba Allah (Muhammad Husain, 2018). Dalam konteks mualaf, proses mempelajari
dan melaksanakan ibadah merupakan fasa yang sangat penting dalam pembentukan identiti dan
jati diri sebagai seorang Muslim. Kefahaman yang benar dan kukuh terhadap ibadah dapat
melahirkan mualaf yang istiqgamah dalam melaksanakan ajaran agama Islam. Sehubungan
dengan itu, melalui Kelas Bimbingan Mualaf yang dianjurkan oleh Hidayah Centre Foundation
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(HCF) di Lembah Klang, mualaf dibimbing dengan sistematik agar dapat membantu mualaf
menghayati dan mengamalkan ibadah-ibadah asas selaras dengan tahap kefahaman dan
pengamalan ibadah mereka. Dalam kajian ini, lima item soalan telah dikemukakan kepada
mualaf selaku responden untuk menilai tahap pengamalan ibadah mereka. Hasil kajian
mengenai tahap pengamalan ibadah mualaf telah dihuraikan dalam Jadual 2.

Jadual 2: Tahap Pengamalan Ibadah Mualaf

Bil TItem STS* TS* TP* S* SS* Min SP*
1 Sentiasa - - - 10 108 4.92 0.280
membersihkan (8.5%) (91.5%)
diri dari najis dan
hadas untuk
berwuduk dan
solat.
2 Sentiasa - - - 9 109 4.92 0.267
berwuduk (7.6%)  (92.4%)
sebelum solat.
3 Sentiasa solat - 4 - 8 106 4.83 0.589
fardhu 5 kali (3.4%) (6.8%)  (89.8%)
sehari.
4  Kerap membaca - 5 - 22 91 4.69 0.688
iqra’/al-quran. (4.2%) (18.6%) (77.1%)
5 Berpuasa di bulan - - - 7 111 4.94 0.237
Ramadan. (5.9%) (94.1%)

*Kata Kunci: STS=Sangat Tidak Setuju; TS=Tidak Setuju; TP=Tidak Pasti; S=Setuju;
SS=Sangat Setuju; SP=Sisihan Piawai.

Berdasarkan Jadual 2, item 1 menyatakan: “Sentiasa membersihkan diri dari najis dan
hadas untuk berwuduk dan solat.”, seramai 91.5% (108) responden memilih ‘sangat setuju’ dan
8.5% (10) responden memilih ‘setuju’. Tiada responden yang menyatakan ‘tidak pasti’, ‘tidak
setuju’ dan ‘sangat tidak setuju’. Ini menunjukkan bahawa majoriti mualaf mempunyai tahap
pengamalan ibadah berkaitan taharah yang sangat baik dan disokong dengan nilai min = 4.92.
Dapatan ini turut menunjukkan kesedaran tinggi mualaf terhadap kepentingan menjaga
kebersihan diri yang merupakan syarat sah wuduk dan ibadah seperti solat, membaca al-Quran
dan tawaf.

Hasil kajian temu bual selari dengan dapatan soal selidik, di mana kebanyakan informan
kajian menyatakan bahawa mereka sentiasa membersihkan diri daripada najis dan hadas untuk
melakukan wuduk dan menunaikan solat. Sebagai contoh, kesemua informan kajian
menyatakan bahawa mereka sentiasa membersihkan diri sebelum wuduk dan solat. Informan
3 berkata:

“Antara sebab saya suka dan tertarik dengan agama Islam kerana
ianya sangat menitikberatkan kebersihan. Saya  belajar
bersungguh-sungguh tajuk taharah yang melibatkan jenis-jenis
najis, hadas kecil dan hadas besar sebab risau ibadah saya tidak
diterima. Nak berwuduk pun saya akan pastikan diri saya, pakaian
saya dan Kawasan sekeliling saya bersih dari najis.”

Namun begitu, terdapat informan yang menyatakan bahawa beliau mengalami kekeliruan
mengenai mandi wajib. Informan 1 menjelaskan:
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“Saya tahu kita kena mandi wajib selepas habis haid. Tetapi,
kadang-kadang saya terlupa untuk mandi wajib selepas haid, dan
terus menunaikan solat seperti biasa. Selepas beberapa kali
solat, baru saya teringat saya kena mandi wajib.”

Bagi item 2: “Sentiasa berwuduk sebelum solat.”, seramai 92.4% (109) responden
menyatakan ‘sangat setuju’ dan 7.6% (9) responden menyatakan ‘setuju’. Tiada responden
yang menyatakan ‘tidak pasti’, ‘tidak setuju’ dan ‘sangat tidak setuju’. Hasil kajian
menunjukkan bahawa majoriti mualaf selaku responden kajian memahami kewajipan
berwuduk sebagai syarat sah solat dan mengamalkannya setiap kali menunaikan solat. Ini
dibuktikan dengan nilai min = 4.92. Dapatan ini menunjukkan bahawa Kelas Bimbingan
Mualaf yang dihadiri oleh mualaf telah berjaya mendidik mualaf memahami kepentingan
wuduk sebagai syarat sah solat.

Hasil kajian soal selidik ini juga selari dengan hasil kajian melalui temu bual. Semua
informan menyatakan bahawa mereka sentiasa berwuduk sebelum menunaikan solat. Informan
3 berkata:

“Bagi saya, wuduk itu mudah. Mula-mula saya berwuduk dengan
anggota wuduk yang rukun dulu. Kemudian, saya amalkan
berwuduk dengan anggota sunat pula. Itu yang membuatkan saya
rasa wuduk itu mudah.”

Informan 4 pula menyatakan:

“Ustaz yang mengajar kami wuduk memberi penerangan yang
sangat jelas. Selepas sebulan saya menghadiri kelas ini, saya dah
berjaya mengambil wuduk dengan baik.”

Walau bagaimanapun, terdapat beberapa informan yang masih belum mahir mengenai
ibadah wuduk. Informan 1 menjelaskan:

“Saya tahu kena ambil wuduk setiap kali nak solat, tapi saya
masih keliru antara anggota wuduk yang wajib dengan anggota
sunat.”

Informan 2 pula menyatakan:

“Setiap kali wuduk, saya hanya buat yang rukun sahaja. Sebab
itu yang mudah untuk saya amalkan.”

Ramai mualaf berwuduk dengan mengamalkan anggota rukun dahulu. Setelah mereka
mahir, mereka mula mengamalkan berwuduk dengan anggota sunat. Hasil kajian mendapati
bahawa mualaf memerlukan masa untuk melaksanakan wuduk mengikut urutan yang betul
melibatkan rukun wuduk dan sunat wuduk. Kenyataan ini dikuatkan lagi dengan kenyataan
Informan 5:

“Saya masih terlupa urutan wuduk yang betul. Jadi ustaz cakap
buat yang wajib dulu, baru buat bersama-sama dengan anggota
wuduk yang sunat.”
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Seterusnya dalam item 3: “Sentiasa solat fardhu 5 kali sehari.”, mencatatkan 89.9%
(106) responden menyatakan ‘sangat setuju’, 6.8% (8) responden menyatakan ‘setuju’
manakala seramai 3.4% (4) responden menyatakan ‘tidak setuju’. Dapatan kajian menunjukkan
komitmen majoriti 96.7% (114) responden dalam menunaikan solat fardhu sebagai tiang agama
dan medium perhubungan dengan Allah SWT dan disokong dengan nilai min = 4.83. Dapatan
ini juga menunjukkan bahawa Kelas Bimbingan Hidayah Centre Foundation (HCF) Lembah
Klang berkesan dalam penerapan mengamalkan ibadah solat dalam kalangan mualaf.

Namun begitu, dapatan minoriti 3.4% (4) responden menyatakan ‘tidak setuju’
menunjukkan bahawa mereka perlu dibantu untuk mendirikan solat 5 waktu setiap hari.
Dapatan temu bual menunjukkan cabaran yang dihadapi oleh mualaf untuk menunaikan solat
fardhu. Menurut Informan 1:

“Saya susah untuk menunaikan solat Subuh sebab rushing untuk
keluar pergi kerja. Lepas balik kerja pula, saya selalu tertidur
sebab penat dan terlepas menunaikan solat Isyak sekali.”

Informan 5 pula berkata:

“Antara sebab saya masih susah nak tunaikan solat lima waktu
ialah saya masih belum lancar dan hafal membaca bacaan dalam
solat sebab bacaan dalam solat semuanya dalam Bahasa Arab.”

Bagi item 4: “Kerap membaca iqra’/al-quran”, seramai 77.1% (91) responden
menyatakan ‘sangat setuju’, 18.6% (2) responden menyatakan ‘setuju’, manakala 4.2% (5)
responden menyatakan ‘tidak setuju’. Dapatan kajian menunjukkan pengamalan mualaf
terhadap amalan membaca Al-Quran adalah tinggi disokong oleh nilai min = 4.69. Item ini
diajukan kepada responden adalah untuk menilai tahap pengamalan mualaf terhadap usaha
dalam membaca Al-Quran. Kekerapan mualaf secara konsisten dalam membaca ‘iqra di rumah
selain di kelas membolehkan mualaf cepat dan mudah untuk membaca Al-Quran. Informan 5
menjelaskan:

“Saya sekarang sudah berada di Iqra’ 4 dan hampir masuk Iqra’
5. Di rumah, saya akan baca sekurang-kurangnya dua kali
seminggu. Sebelum ke kelas, biasanya saya akan mengulangkaji
bacaan Igra’ sebelum saya mengaji dengan ustaz/ustazah”.

Informan 3 telah menceritakan mengenai perasaan beliau ketika membaca Al-Quran. Beliau
menceritakan:

“Saya rasa saya telah jatuh cinta dengan Al-Quran. Setiap kali
saya membaca Al-Quran, hati dan jiwa saya berasa sangat
tenang. Perasaan ini menyebakan saya sentiasa berusaha untuk
memahami isi kandungan Al-Quran. Saya juga sering mendengar
kisah tadabbur Al-Quran di YouTube untuk lebih menghayati
kisah-kisah yang ada di dalam Al-Quran.”

Manakala Informan 4 berkata:

“Saya daftar kelas mengaji online tiga kali seminggu dan saya
berjaya menghabiskan bacaan Igra’ saya dalam masa enam
bulan. Sekarang saya masih meneruskan bacaan Al-Quran
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dengan kelas tersebut. Di sini, saya juga bantu pihak HCF

»

mengajar mualaf baru membaca Iqra’.

Namun begitu, mualaf yang hanya membaca Iqra’ di Kelas Bimbingan Mualaf sahaja
didapati mengambil masa yang lebih lama untuk mencapai tahap kemahiran membaca Al-
Quran. Perkara ini disokong oleh dapatan temu bual dengan Informan 1 yang menyatakan:

“Saya masih berada di Igra 2 sebab saya tidak membaca Igra’ di
rumah. Saya belajar Iqra’di kelas ini sahaja sebab ada guru yang
mengajar.”’

Berdasarkan item 5: “Berpuasa di bulan Ramadan”, seramai 94.1% (111) responden
menyatakan “sangat setuju’ dan seramai 5.9% (7) responden menyatakan ‘setuju’. Tiada
responden yang menyatakan sebaliknya. Nilai min = 4.94 menunjukkan pengamalan ibadah
puasa yang tinggi dalam kalangan responden. Dapatan ini juga bertepatan dengan dapatan temu
bual. Menurut Informan 3:

“Sepanjang dua tahun saya menjadi Muslim, saya berjaya
berpuasa penuh di bulan Ramadan kecuali bila datang haid. Saya
juga biasa melakukan puasa sunat.”

Informan 4 berkata:

“Puasa ini memang sudah menjadi kebiasaan saya walaupun
sebelum saya masuk Islam.”

Namun, terdapat juga informan yang menghadapi cabaran untuk melaksanakan puasa
penuh di bulan Ramadan. Informan 2 menjelaskan:

“Kadang-kadang saya tidak berpuasa pada bulan Ramadan
kerana terlalu penat dan cuaca terlalu panas.”

Informan 1 pula berkata:

“Saya masih belum biasa berpuasa 30 hari berturut-turut, tapi
saya usahakan juga melakukan puasa.”

Kesimpulannya, dapatan kajian menunjukkan bahawa pengamalan asas ibadah mualaf
berada pada tahap yang tinggi, menggambarkan kesiapsiagaan mereka untuk menempuhi
kehidupan seharian sebagai seorang Muslim dan berusaha memperbaiki kualiti ibadah masing-
masing. Kelas Bimbingan Mualaf yang dianjurkan oleh Hidayah Centre Foundation Lembah
Klang dapat memberi kesan yang positif terhadap pengamalan asas ibadah dalam kehidupan
seharian mualaf.

Pengamalan Akhlak

Akhlak mulia merupakan tuntutan utama dalam agama Islam, yang wajib diamalkan oleh setiap
Muslim berdasarkan ajaran Al-Quran dan As-Sunnah. Hal ini kerana, akhlak yang mulia
berperanan sebagai asas keamanan dan keharmonian hidup dalam masyarakat. Dalam konteks
pemerkasaan mualaf, pemahaman yang benar tentang konsep akhlak dapat melahirkan individu
yang berakhlak mulia. Pengamalan asas akhlak mulia ini mencerminkan tahap pemahaman
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mualaf terhadap prinsip-prinsip akhlak Islamiah yang telah diajarkan kepada mereka.
Sehubungan itu, Kelas Bimbingan Mualaf yang dianjurkan oleh Hidayah Centre Foundation
(HCF) di Lembah Klang, telah menyediakan bimbingan yang sistematik kepada mualaf untuk
menghayati dan mengamalkan asas-asas akhlak Islamiah sebagai hiasan diri. Dalam kajian ini,
lima item soalan telah dikemukakan kepada mualaf selaku responden untuk menilai tahap
pengamalan asas akhlak mereka. Hasil kajian mengenai tahap pengamalan akhlak mualaf telah
dihuraikan dalam Jadual 3.

Jadual 3: Tahap Pengamalan Akhlak Mualaf

Bil Item STS* TS* TP* S* SS* Min SP*

11  Berbuat baik - - - 6 112 4.95 0.221
kepada ahli (5.1%) (94.9%)
keluarga.

12 Memberi salam - 1 - 15 102 4.85 0.426
kepada sesama (0.8%) (12.7%) (86.4%)
Muslim.

13 Mudah - 1 - 19 98 4.81 0.452
memaafkan orang (0.8%) (16.1%) (83.1%)
lain.

14  Menutup aurat. - 2 - 8 108 4.88 0.456

(1.7%) (6.8%) (91.5%)

15 Membantu ibu - 1 - 8 109 491 0.370

bapa. (0.8%) (6.8%)  (92.4%)

*Kata Kunci: STS=Sangat Tidak Setuju; TS=Tidak Setuju; TP=Tidak Pasti; S=Setuju;
SS=Sangat Setuju; SP=Sisihan Piawai.

Berdasarkan Jadual 3, item 11: “Berbuat baik kepada ahli keluarga.”, seramai 94.9%
(112) responden menyatakan ‘sangat setuju’ dan 5.1% (6) responden menyatakan ‘setuju’.
Tiada responden yang memilih ‘tidak pasti’, ‘tidak setuju’ dan ‘sangat tidak setuju’. Dapatan
ni menunjukkan bahawa majoriti mualaf memiliki tahap pengamalan akhlak yang sangat baik
dalam berbuat baik kepada semua ahli keluarga, walaupun ahli keluarga tersebut belum Muslim
dan disokong dengan nilai min = 4.95. Walaupun sebahagian mualaf mungkin menghadapi
cabaran dan tekanan daripada ahli keluarga yang belum dapat menerima pengislaman mereka,
hasil kajian menunjukkan bahawa mereka sedaya upaya melakukan kebaikan kepada ahli
keluarga mereka. Hal ini menunjukkan bahawa mualaf sangat memahami kepentingan
berakhlak mulia kepada ahli keluarga agar ahli keluarga dapat melihat keindahan ajaran Islam
dari diri mereka. Dalam temu bual, Informan 1 menyatakan:

“Sebelum ini, saya seorang anak yang keras kepala dan selalu
bergaduh dengan adik-beradik. Sejak saya memeluk Islam dan
mempelajari ajaran agama Islam, ibu bapa saya cakap saya dah
banyak berubah kepada yang lebih baik. Lebih banyak
bertoleransi dan bertolak ansur.”

Informan 4 pula berkata:
“Saya seorang yang mudah melenting sebelum ini. Selepas

memeluk Islam, saya menjadi seorang yang lebih penyabar. Ibu
bapa saya sangat gembira dengan perubahan saya. Adik saya
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juga menunjukkan minat untuk belajar Islam. Pada saya,
berdakwah melalui akhlak mulia itu benar-benar berlaku
walaupun saya sedar masih banyak yang saya perlu perbaiki.”

Menurut Informan 5, beliau menyatakan bahawa beliau memang sentiasa berbuat baik
kepada ahli keluarga walaupun sebelum memeluk Islam. Namun, selepas memeluk Islam dan
menghadiri kelas bimbingan mualaf, beliau lebih bermotivasi untuk berbuat baik kepada semua
orang kerana beliau tahu setiap kebaikan yang beliau lakukan akan mendapat ganjaran pahala
di sisi Allah.

Bagi item 12: “Memberi salam kepada sesama Muslim”, seramai 86.4% (102)
responden menyatakan ‘sangat setuju’ dan 12.7% (15) responden menyatakan ‘setuju’. Hanya
terdapat seorang (0.8%) responden sahaja menjawab ‘tidak setuju’. Dapatan kajian mendapati
bahawa majoriti responden kajian mempunyai tahap pengamalan akhlak yang baik dalam
mengamalkan sunnah memberi salam sebagai cara menyuburkan kasih sayang dan
mengeratkan ukhuwah sesama Muslim dan dibuktikan dengan nilai min = 4.92. Informan 3
melaporkan:

“Saya sangat terkesan dengan pengalaman ustazah saya yang
belajar di Timur Tengah. Beliau menceritakan bahawa
masyarakat Arab sentiasa memberi salam kepada sesiapa yang
mereka jumpa walaupun mereka tidak mengenali antara satu
sama lain. Jadi kisah ustazah saya ini menjadi motivasi kepada
saya untuk memberi salam kepada orang lain.”

Namun begitu, terdapat beberapa informan yang masih menghadapi kekangan. Informan 1
berkata:

“Saya masih berasa segan untuk memberi salam kepada orang
yang saya tidak kenal. Jadi saya hanya akan beri salam kepada
orang yang dikenali sahaja.”

Informan 2 menjelaskan:

“Saya rasa awkward untuk memberi salam kepada setiap orang
Islam yang dijumpai. Sedangkan orang yang born Muslim pun
ada yang saya lihat mereka tidak memberi salam pun kepada
sesama Muslim.”

Manakala Informan 5 pula menyatakan bahawa beliau masih belum ada kekuatan untuk
memberi salam kepada sesama Muslim yang tidak dikenali.

Seterusnya bagi item 13: “Mudah memaafkan orang lain.”, seramai 83.1% (98)
responden menyatakan ‘sangat setuju’ dan 16.1% (19) responden menyatakan ‘setuju’. Namun,
terdapat seorang 0.8% responden menyatakan ‘tidak setuju’ terhadap pernyataan ini. Ini
menunjukkan bahawa majoriti mualaf berjaya mengamalkan sifat pemaaf, selaras dengan
sunnah Nabi Muhammad SAW, yang dapat memperbaiki dan merapatkan hubungan sesama
manusia serta mengelakkan berlakunya permusuhan dan disokong dengan nilai min = 4.81.
Informan 1 berkata:

“Dulu saya susah nak maafkan orang lain sebab ego saya tinggi.
Tapi, sekarang selepas menghadiri kelas bimbingan dan
mendengar sirah Rasulullah SAW yang selalu memaafkan musuh.
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Jadi, saya pun berusaha merendahkan ego dan bersifat lebih
pemaaf.”

Bagi item 14: “Menutup aurat”, seramai 91.5% (108) responden menyatakan ‘sangat
setuju’ dan 6.8% (8) responden menyatakan ‘setuju’ sahaja. Hanya 41.7% (2) responden sahaja
menyatakan ‘tidak setuju’. Nilai min = 4.88 yang diperolehi menunjukkan pengamalan
menutup aurat di kalangan majoriti mualaf berada pada tahap yang tinggi. Informan 3 berkata:

“Saya selesa memakai tudung, pakaian yang labuh dan longgar.
Bagi saya, pemakaian yang digariskan oleh agama Islam ini
sangat menjaga kehormatan dan kemuliaan seorang wanita.”

Namun begitu, terdapat informan yang masih sukar untuk menutup aurat secara
konsisten. Informan 5 menjelaskan:

“Saya hanya memakai tudung semasa hadir ke kelas bimbingan
ini sahaja. Di luar kelas, saya masih belum bersedia untuk
memakai tudung kerana ahli keluarga saya masih belum tahu
mengenai keislaman saya.”

Bagi item 15: “Membantu ibu bapa”, 92.4% (109) responden menyatakan ‘sangat
setuju’ dan seramai 6.8% (8) responden menyatakan ‘setuju’. Hanya seorang 0.8% responden
sahaja yang menyatakan ‘tidak setuju’. Nilai min =4.91 yang diperolehi menunjukkan majoriti
mualaf memahami tanggungjawab anak terhadap ibu bapa walaupun mereka masih belum
Muslim. Dalam temu bual, Informan 1 menyatakan:

“Ibu bapa saya telah meninggal dunia sejak saya kecil dan
dibesarkan oleh pak cik dan mak cik saya. Mereka ibarat ibu
bapa kandung saya dan saya sering membantu mereka bila
diperlukan.”

Informan 4 berkata:

“Saya sentiasa memberikan bantuan yang terbaik kepada ibu
bapa saya. Sebelum saya memeluk Islam, agama sebelum ini
memang mengajar memuliakan ibu. Selepas saya memeluk Islam,
saya meningkatkan lagi kualiti khidmat bakti saya kepada
mereka.”

Informan 5 menjelaskan:

“Saya tinggal jauh daripada ibu bapa saya kerana saya bekerja di
bandar. Setiap kali pulang ke kampung, saya berusaha membantu
mereka sebanyak mungkin dan manfaatkan masa bersama
mereka.”

Secara keseluruhan, dapatan kajian menunjukkan bahawa majoriti responden dan
informan telah melaksanakan pengamalan asas-asas akhlak Islam dalam kehidupan mereka.
Walaupun terdapat ruang untuk penambahbaikan dalam mengamalkan sepenuhnya akhlak
Islamiyyah, majoriti mualaf berusaha meningkatkan diri untuk menjadi Muslim yang lebih
baik. Kelas Bimbingan Mualaf yang dianjurkan oleh Hidayah Centre Foundation di Lembah
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Klang ini telah menunjukkan kesan positif yang sangat baik dan cemerlang dalam
pembentukan akhlak mualaf.

Kesimpulan

Kelas Bimbingan Mualaf yang dianjurkan oleh Hidayah Centre Foundation di Lembah Klang
bertujuan untuk membentuk mualaf yang mampu mengamalkan asas-asas ajaran Islam secara
berterusan dalam kehidupan. Pengamalan asas-asas Islam yang merangkumi aspek ibadah dan
akhlak merupakan elemen penting yang perlu diterapkan dalam diri mualaf bagi membolehkan
mereka menjalani kehidupan sebagai seorang Muslim. Hal ini bertepatan dengan prinsip Islam
sebagai cara hidup yang menyeluruh. Oleh itu, setiap Muslim dipertanggungjawabkan untuk
melaksanakan ibadah wajib seperti menunaikan solat fardu lima waktu dan berpuasa di bulan
Ramadan, serta menunaikan zakat dan haji apabila telah memenuhi syarat-syarat yang
ditetapkan oleh syariat. Pengamalan ibadah dapat membezakan kehidupan seorang Muslim
daripada bukan Muslim. Ibadah juga menunjukkan hubungan yang erat di antara hamba dengan
Pencipta (habl min Allah). Manakala pengamalan akhlak pula menunjukkan hubungan yang
baik sesama manusia (habl min al-nas). Justeru itu, setiap Muslim dituntut untuk menghiasi
diri dengan akhlak Islamiah. Hal ini kerana akhlak yang baik merupakan cerminan agama serta
salah satu medium dakwah untuk menunjukkan keindahan agama Islam.
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Abstrak
Kajian ini meneliti peranan dan cabaran Persatuan Ulama’ Malaysia
(PUM) dalam memperkasakan perjuangan ulama di Malaysia sejak
penubuhannya pada tahun 1972. PUM ditubuhkan sebagai respons
terhadap keperluan menyatukan suara ulama dalam menghadapi
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cabaran sosio-politik dan ideologi semasa. Kajian ini menganalisis
sumbangan PUM dalam pelbagai dimensi termasuk pendidikan,
dakwah, advokasi dasar Islam, pembelaan hak wanita, penggunaan
media digital, dan aktiviti kemasyarakatan. Selain itu, artikel ini
menelusuri cabaran-cabaran dalaman seperti kepimpinan, penglibatan
ulama muda, dan keterbatasan sumber, serta cabaran luaran seperti
pengaruh sekularisme, liberalisme, pluralisme agama dan cabaran
teknologi maklumat. Dapatan kajian menunjukkan bahawa meskipun
berdepan pelbagai tekanan ideologi dan struktural, PUM tetap
konsisten memainkan peranan strategik dalam memperkukuh wibawa
ulama sebagai pembimbing umat dan benteng kepada ketulenan ajaran
Islam. Kajian ini mencadangkan pengukuhan kepimpinan ulama muda,
peningkatan penggunaan teknologi digital dan strategi kerjasama
rentas institusi sebagai antara langkah memperkasakan peranan PUM
dalam mendepani cabaran mendatang.

Kata kunci: Persatuan Ulama’ Malaysia, perjuangan ulama, cabaran
kontemporari, dakwah digital, sekularisme, liberalisme

Cite as: Mohd Bakri, M. F., Mohd Nor, M. R., Abd Rahim, N., & Ab Rahman, A. R. (2026).
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Pengenalan

Peranan ulama dalam membimbing umat Islam sepanjang sejarah telah menjadi asas kepada
kemajuan intelektual dan spiritual dalam masyarakat. Di Malaysia, Persatuan Ulama’ Malaysia
(PUM) yang ditubuhkan pada tahun 1972, berperanan penting dalam memperkasakan suara
ulama dalam pelbagai aspek kehidupan umat Islam, terutamanya dalam menghadapi cabaran-
cabaran kontemporari yang semakin kompleks. PUM bukan sahaja bertindak sebagai sebuah
organisasi yang menyatukan para ulama, tetapi juga sebagai sebuah badan yang
memperjuangkan penegakan nilai-nilai Islam melalui dakwah, pendidikan dan advokasi
terhadap dasar-dasar kerajaan yang berteraskan prinsip Islam.

Namun, dalam menjalankan peranannya, PUM menghadapi pelbagai cabaran yang
datang daripada faktor-faktor luar dan dalam. Secara luaran, globalisasi, kemajuan teknologi
serta pengaruh sekularisme dan liberalisme memberikan impak yang besar terhadap cara ulama
diterima dan dihormati dalam masyarakat. Selain itu, kecenderungan untuk menjarakkan diri
daripada autoriti agama dalam isu-isu sosial dan politik turut menguji keberkesanan peranan
ulama dalam memimpin umat. Dalam konteks dalaman pula, cabaran berkaitan dengan
pengukuhan kepimpinan ulama, penglibatan ulama muda serta strategi organisasi PUM itu
sendiri turut mempengaruhi keupayaan PUM untuk memperkasakan perjuangan ulama dalam
menghadapi cabaran semasa.

Artikel ini bertujuan untuk membincangkan peranan yang dimainkan oleh PUM dalam
memperkasakan perjuangan ulama dalam konteks semasa serta menganalisis cabaran-cabaran
yang dihadapi oleh PUM dalam melaksanakan tugas tersebut. Dengan meneliti sejarah
penubuhan PUM, peranannya dalam memperkasa suara ulama serta responsnya terhadap
cabaran-cabaran kontemporari, artikel ini akan memberikan gambaran yang lebih mendalam
mengenai sumbangan PUM terhadap umat Islam di Malaysia serta langkah-langkah yang perlu
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diambil untuk memastikan keberkesanan perjuangan ulama dalam menghadapi cabaran masa
depan.

Sejarah dan Matlamat Penubuhan PUM

Persatuan Ulama’ Malaysia (PUM) ditubuhkan pada tahun 1972, berperanan sebagai sebuah
organisasi yang menyatukan para ulama di Malaysia sebagai alternatif untuk memperjuangkan
kepentingan Islam, umat Islam dan membina kesatuan di kalangan ilmuwan agama. Penubuhan
PUM berakar dari keperluan untuk mewujudkan platform yang menghubungkan ulama-ulama
di Malaysia dengan tujuan memperkasakan peranan mereka dalam masyarakat, terutamanya
dalam menangani pelbagai cabaran semasa yang melibatkan isu-isu kontemporari dalam
bidang agama, politik, sosial dan pendidikan (Nik Wan, N.M.S, 2019). Hal ini juga dilihat
sebagai reaksi terhadap keadaan di mana terdapat kekurangan saluran rasmi untuk ulama
berbincang, berkolaborasi dan menyuarakan pandangan mereka terhadap isu-isu masyarakat
dan negara.

Kongres Ekonomi Islam Kedua anjuran Kementerian Pembangunan Luar Bandar 1972
berfungsi sebagai pemangkin utama dalam mencetuskan idea penubuhan PUM bagi
menunjukkan satu komitmen bahawa isu-isu ekonomi dan sosial tidak dapat dipisahkan
daripada peranan ulama sebagai pemandu moral serta penggerak pemikiran umat. Kongres ini
berlangsung pada 7 hingga 9 April 1972 yang bertempat di Dewan al-Malik Faisal MPI (Kolej
Islam Malaya), Seksyen 17, Petaling Jaya, Selangor Darul Ehsan (Kassim, 2017). Keputusan
dari kongres ini telah bersetuju untuk menubuhkan beberapa agensi utama yang dilihat sebagai
pemangkin kepada kesedaran kolektif terhadap pemikiran dan pembangunan umat Islam di
Malaysia antaranya 1) Tabung Pembangunan Ekonomi Islam, 2) Tabung Kewangan Orang-
orang Islam, 3) Kompleks Kewangan dan Permodalan, 4) Persatuan Ulama Malaysia dan 5)
Yayasan Sebaran [slam (Persatuan Ulama’ Malaysia, 2025).

Berdasarkan perbincangan awal pada tahun 1972, struktur organisasi awal Persatuan
Ulama’ Malaysia (PUM) telah dibentuk dengan melantik beberapa tokoh terkemuka dalam
jawatankuasa penaja. Allahyarham Prof. Tan Sri Ahmad Ibrahim memainkan peranan sebagai
Penasihat Jawatankuasa Penaja, manakala Allahyarham Haji Nik Muhyiddin Haji Musa
dilantik sebagai Pengerusi Penaja. Dr. Mohd Zin Othman berkhidmat sebagai Timbalan
Pengerusi, Dato’ Haji Mohd Nakhaie Haji Ahmad sebagai Setiausaha Penaja, dan Syed Harun
Syed Abd. Rahman Al-Habsyi sebagai Bendahari. Selain itu, Datuk Haji Ghazali Abdullah dan
Tuan Haji Arshad Masjuri turut dilantik sebagai ahli jawatankuasa penaja. Dua tahun selepas
perancangan awal, PUM akhirnya ditubuhkan secara rasmi pada tahun 1974 melalui Mesyuarat
Agung Khas Pertama yang diadakan di Kolej Islam Kelang, Selangor. Dalam mesyuarat
tersebut, draf perlembagaan PUM telah diluluskan, sekaligus menandakan kelahiran rasmi
persatuan ini. Seiring dengan penubuhannya, sebuah seminar mengenai pendidikan Islam dan
peranan ulama’ turut diadakan, yang dihadiri oleh tokoh-tokoh Islam terkemuka, termasuk
mufti-mufti. Mesyuarat Agung tersebut juga melantik Allahyarham Haji Nik Muhyiddin Musa
sebagai Yang Dipertua PUM yang pertama (Persatuan Ulama’ Malaysia, 2025).

Dengan tertubuhnya PUM, ia dilihat langkah penting untuk menghubungkan ulama-
ulama di Malaysia dengan ulama-ulama dari seluruh dunia dengan membentuk satu jaringan
yang lebih luas dalam menegakkan prinsip-prinsip Islam. Menanggapi situasi ketika itu, dunia
Islam berada dalam situasi yang mencabar dengan banyak negara Islam berhadapan dengan
cabaran globalisasi, sekularisme dan ideologi-ideologi asing yang mengancam integriti ajaran
Islam. Di Malaysia sendiri, keadaan ini turut dirasai dengan perubahan sosial yang pesat,
termasuklah dalam bidang pendidikan, ekonomi dan dasar-dasar kerajaan. Sebagai sebuah
organisasi, PUM muncul dengan tujuan utama untuk memperkukuh suara ulama, memberi
panduan dalam memahami dan mengaplikasikan ajaran Islam dalam konteks masyarakat
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moden serta memastikan bahawa ajaran Islam terus relevan dalam menghadapi zaman yang
semakin mencabar. PUM menjadi platform untuk menyalurkan wacana ilmiah dan perbahasan
antara ulama tempatan dan ulama dari negara-negara Islam yang lain, memperkukuhkan
hubungan antarabangsa dalam konteks dakwah dan penyebaran ilmu Islam (Kassim, 2017).

PUM vyang didaftarkan sebagai sebuah badan bukan kerajaan (NGO) adalah bersifat
non-partisan yang berperanan penting di dalam arena kebajikan masyarakat serta bertindak
sebagai wadah penyatuan ulama, asatizah dan cendekiawan Islam dalam menangani isu-isu
kontemporari umat Islam terutamanya dalam mencetuskan idea-idea progresif berkaitan
pendidikan, ekonomi, budaya dan politik umat Islam (Tumin, M., & Nurhadi, R., 2007).
Bertitik tolak dari itu, Perlembagaan Persatuan Ulama Malaysia (PUM) khususnya melalui
Fasal 111, memperincikan lapan matlamat utama penubuhannya yang dapat diklasifikasikan
kepada tiga dimensi utama, iaitu intelektual, sosial dan kerjasama institusi. Dari segi dimensi
intelektual dan keilmuan, PUM berusaha menyatukan ulama dalam satu gerakan Islam
(harakah Islamiyyah) yang tersusun bagi memastikan keseragaman dalam perjuangan
menegakkan syariat Islam. Inisiatif ini mencerminkan kesedaran terhadap pentingnya
perpaduan dalam kalangan ulama bagi menghadapi cabaran pemikiran kontemporari dan
kekacauan sosial. Selain itu, PUM turut menekankan kepentingan penyelidikan dan penerbitan
ilmiah, termasuk usaha menghidupkan semula khazanah keilmuan klasik Islam. Pendekatan ini
sejajar dengan tradisi keilmuan Islam yang menitikberatkan integrasi antara warisan turath dan
keperluan semasa umat (Othman et al., 2022).

Adapun dari sudut sosial dan pembangunan ummah, PUM berperanan memperkasa
kedudukan ulama dalam masyarakat terutama dalam konteks kemerosotan pengaruh institusi
ulama akibat arus sekularisasi dan perubahan sistem nilai. Organisasi ini turut mengangkat
peranan sosialnya sebagai agen pembaharuan moral dengan berusaha menangani keruntuhan
akhlak melalui promosi nilai-nilai Islamiah. Selanjutnya, PUM menyasarkan bimbingan
masyarakat ke arah pembangunan menyeluruh yang seimbang antara aspek material dan
spiritual, selari dengan kerangka Magasid al-Syari’ah yang menekankan kemaslahatan umat
secara holistik.

Dari aspek kerjasama institusi, PUM menunjukkan keterbukaan untuk menjalin
hubungan dengan pertubuhan Islam lain sekali gus mengelakkan sikap eksklusif dalam gerakan
dakwah. Jaringan ini bukan sahaja memperluas pengaruh bersama, bahkan meningkatkan
keupayaan kolektif dalam menangani isu-isu umat. Di samping itu, PUM turut menekankan
pentingnya peningkatan imej dan keberkesanan organisasinya, menandakan kesedaran
strategik terhadap keperluan pengurusan reputasi dan tadbir urus yang cekap dalam
memastikan kesinambungan dan impak gerakan Islam yang berwibawa. Penubuhan PUM
dengan objektif-objektif tersebut mencerminkan kesinambungan tradisi ulama sebagai pewaris
Nabi (warathat al-anbiya’), sekali gus menyesuaikannya dengan konteks sosio-politik moden.
Fokusnya terhadap penyelidikan dan penerbitan ilmiah menunjukkan komitmen terhadap
pemerkasaan epistemologi Islam, manakala penekanan pada kerjasama institusi
menggambarkan pendekatan strategik dalam gerakan Islam.

Peranan PUM dalam Memperkasakan Perjuangan Ulama

Persatuan Ulama’ Malaysia (PUM) memainkan peranan yang sangat signifikan dalam
memperkasakan perjuangan ulama di Malaysia, terutamanya dalam menghadapi cabaran yang
semakin kompleks pada zaman kontemporari. Sebagai badan yang menghimpunkan ulama dari
pelbagai latar belakang dan disiplin, PUM berusaha untuk memperkukuhkan suara ulama
dalam pelbagai aspek kehidupan umat Islam di Malaysia. Peranan ini merangkumi pelbagai
dimensi, termasuk pendidikan, dakwah, penglibatan dalam dasar negara serta advokasi
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terhadap nilai-nilai Islam. Di bawah ini, akan dibincangkan secara terperinci peranan-peranan
utama PUM dalam memperkasakan perjuangan ulama.

Intelektual

Dalam aspek pendidikan Islam, PUM turut memainkan peranan yang sangat penting dalam
memperkasakan pendidikan Islam melalui program-program yang dianjurkan di peringkat
sekolah-sekolah, universiti dan institusi pendidikan tinggi. Melalui penganjuran seminar,
bengkel dan kuliah umum, PUM memperluaskan penyebaran ilmu Islam yang sahih dan
memperkasa pengetahuan masyarakat tentang agama mereka. PUM juga memberi fokus kepada
pendidikan ulama muda dengan menyediakan platform bagi mereka untuk berkongsi ilmu,
pengalaman dan pendapat mereka dalam pelbagai isu semasa. Beberapa siri seminar di
peringkat kebangsaan mahupun antarabangsa telah dianjurkan PUM bahkan menjadi acara
wajib saban tahun sebagai platform pertemuan para sarjana serantau Malaysia dan ahli-ahli
PUM sendiri untuk berdiskusi sekitar isu-isu semasa yang berlegar dalam kalangan masyarakat.
Sejak awal penubuhannya, PUM telah menganjurkan sekurang-kurangnya 54 siri seminar,
persidangan, konvensyen dan wacana ilmiah yang berskala melebihi 150 orang penyertaan.
Adapun kategori penganjurannya di peringkat kebangsaan sebanyak 48 kali, serantau 4 kali dan
antarabangsa 2 kali. Siri seminar Madrasah Ulama’ adalah antara wacana yang paling mendapat
sambutan dengan memberi peluang kepada para peserta yang hadir untuk bertukar idea dan
pandangan bagi sesuatu masalah atau isu. Pada tahun 2000, 3 kali siri Seminar Madrasah Ulama
dilaksanakan iaitu pada 8 April 2000 (bertempat di Kompleks Darul Hikmah, Masjid UIA
Petaling Jaya) dengan fokus perbahasan mengenai cabaran aqidah dan pemikiran umat Islam
alaf ini, 10 Jun 2000 (bertempat di Akademi Pengajian Islam Universiti Malaya) yang
bertemakan Islamofobia-K-Islam vs K-Sekular yang turut menyentuh usaha pihak orientalis
menerapkan nilai-nilai sekular dalam sistem pendidikan, pentadbiran, ekonomi, sosiobudaya
dan sebagainya, manakala siri ketiga dilaksanakan pada 9 September 2000 (bertempat di
Kompleks Darul Hikmah, Masjid UIA Petaling Jaya) membawa tema Menelusuri Khazanah
Sufistik yang memberi penekanan terhadap pengertian Tasawuf yang sihat, tidak terkeluar dari
landasan aqidah dan syariah supaya dapat dipraktikkan dengan betul oleh pengamal (Kassim,
2017).

Di samping itu, PUM menerusi PUM Cawangan Negeri Perak turut menggagaskan
rangkaian sekolah tahfiz di peringkat menengah. Sistem sekolah ini menekankan penggubalan
silibus pendidikan agama yang bersesuaian dengan keperluan zaman moden tanpa
meninggalkan silibus tradisi turath yang menjadi pendekatan pengajaran Rasulullah SAW dan
ulama terdahulu (Azizan, N.I, et al., 2024). Mereka memastikan agar pendidikan agama yang
diberikan tidak hanya tertumpu pada aspek ibadah, tetapi juga menyentuh soal-soal semasa
yang dihadapi oleh umat Islam, seperti isu sosial, etika profesional dan sains. Dengan cara ini,
PUM berusaha untuk melahirkan ulama yang tidak hanya berilmu agama tetapi juga mampu
berhadapan dengan cabaran dunia moden. PUM juga tidak ketinggalan dalam menerbitkan
bahan bacaan sebagai satu cara menunjukkan komitmen pertubuhan ini dalam mendidik umat
Islam dalam mendepani isu-isu semasa di Malaysia. Sebagai contoh, pada tahun 2022, PUM
telah menerbitkan sejumlah buku antaranya Pemilikan Harta dan Pengurusan Wakaf (Falsafah,
Pelaksanaan & Impak), Aturan Perkahwinan (Undang-undang Keluarga Islam) Sebuah
Pendekatan Berdasarkan Amalan Semasa, Pemerkasaan Islam Dalam Keluarga Malaysia:
Konsep, Gagasan & Realiti, Keluarga Malaysia dan Perpaduan Umat: Konsep, Gagasan &
Realiti. Manakala pada tahun 2023, buku yang diterbitkan oleh PUM ialah 50 Wasiat
Rasulullah Untuk Wanita dan Konflik Duka Palestin Israel: Bumi, Darah & Airmata. Buku-
buku yang diterbitkan kebanyakannya ditulis oleh pensyarah serta penyelidik yang juga
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mempunyai kepakaran dalam bidang mereka, disesuaikan dengan perbahasan dan
perbincangan yang melibatkan konteks semasa di Malaysia.

Sosio-politik

Dalam era globalisasi yang penuh dengan cabaran ideologi, PUM berperanan penting dalam
mempertahankan ajaran Islam daripada pengaruh pemikiran sekular dan liberal yang semakin
meluas. PUM mengambil pendirian tegas terhadap ideologi-ideologi yang bertentangan dengan
prinsip Islam, seperti pluralisme agama, hak asasi manusia yang ekstrem dan liberalisme dalam
soal-soal agama. PUM memberi penekanan terhadap pemahaman Islam yang holistik,
menekankan kesyumulan ajaran Islam dalam kehidupan seharian dan menentang usaha-usaha
yang cuba untuk mengubah atau menyesuaikan ajaran Islam dengan pemikiran asing yang
bertentangan dengan syariah.

Salah satu peranan terpenting PUM adalah menyatukan ulama Malaysia dalam
menyuarakan pandangan mereka terhadap isu-isu agama dan sosial yang mempengaruhi umat
Islam. PUM berfungsi sebagai platform untuk para ulama berdialog dan berkolaborasi dalam
membincangkan pelbagai isu semasa yang memerlukan pandangan Islam yang jelas dan sahih.
Dengan kekuatan kolektif ulama yang disatukan dalam satu wadah, PUM dapat memberikan
suara yang lebih kuat dan berkesan dalam menyelesaikan masalah umat Islam, sama ada di
peringkat domestik atau global. Sebagai contoh, PUM sering mengeluarkan kenyataan
mengenai isu-isu semasa seperti kedudukan Islam dalam negara, hak-hak wanita dalam Islam,
isu LGBT dan pengaruh sekularisme. Dengan menyatukan pandangan ulama, PUM membantu
umat Islam untuk melihat penyelesaian masalah berdasarkan ajaran Islam yang sahih dan
menghindari kecenderungan pemikiran yang bertentangan dengan prinsip-prinsip syariah.

Contoh yang paling signifikan yang boleh dilihat pada kenyataan media yang
dikeluarkan oleh PUM berkenaan keputusan mahkamah persekutuan dalam kes SIS Forum
(Malaysia) & Seorang Lagi lawan Jawatankuasa Fatwa Negeri Selangor & lain-lain pada 19
Jun 2025. PUM kekal dengan pandangan bahawa umat Islam di Malaysia perlu menjauhi
fahaman liberalisme dan pluralisme yang telah difatwakan sebagai sesat serta mengajak kepada
umat Islam untuk menghormati serta mematuhi fatwa yang telah diwartakan. PUM juga
menyeru supaya bersatu dalam memperkukuh institusi agama dan menghormati kedaulatan
Raja-Raja Melayu sebagai ketua agama Islam di negeri-negeri (Parzi M.N., 2025). Ini
menunjukkan bagaimana PUM tegas dalam memberikan advokasi berkaitan dasar pendirian
terhadap fahaman yang jelas bertentangan di sisi agama Islam.

PUM juga komited dalam menghapuskan stereotaip segelintir pihak yang masih
menganggap wanita di sisi Islam sebagai golongan kelas kedua atau golongan yang
dipinggirkan (Kassim, 2017). Tanggapan ini tidak berasas, kerana PUM sendiri menjulang
tinggi martabat wanita serta tidak menolak penglibatan wanita dalam pembangunan negara
bahkan menggalakkan lebih ramai lagi muslimat bergiat aktif menggembleng tenaga dalam
mencorakkan masyarakat sesuai seperti mana yang digariskan oleh Islam. Justeru, PUM
mengambil pelbagai inisiatif sebagai usaha memecahkan tembok kekeliruan masyarakat
dengan memberikan pencerahan yang menyentuh kerencaman isu di sekitar penglibatan wanita
melalui penganjuran beberapa seminar, wacana dan kuliah yang menghimpunkan muslimat
dari latar belakang dan pendidikan yang berbeza. Hal ini boleh dilihat menerusi penganjuran
julung kalinya Wacana Semasa [lmuwan Wanita Islam: Globalisasi dan Hak Wanita, yang turut
diserikan dengan sesi forum sebagai wadah pertukaran intelektual, dan merupakan antara
program yang berjaya menarik seramai lebih 600 orang peserta sekali gus mencerminkan
sambutan yang terima amat memberangsangkan.

Selain itu, PUM turut terlibat dalam perbincangan tentang perundangan syariah,
penguatkuasaan hukum Islam dalam masyarakat dan pembentukan dasar pendidikan Islam.
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Melalui peranan ini, PUM berusaha untuk memastikan bahawa Malaysia terus menegakkan
syiar Islam dalam pentadbiran negara dan kehidupan masyarakat. Ia berperanan sebagai
pengimbang, memastikan bahawa kebijakan yang diambil oleh kerajaan adalah bersesuaian
dengan prinsip-prinsip Islam dan tidak terpengaruh dengan ideologi luar yang bertentangan
dengan ajaran agama. Dari satu sisi, PUM mengingatkan pihak berkuasa bahawa keputusan
yang diambil dalam aspek undang-undang dan pentadbiran negara haruslah selaras dengan
nilai-nilai Islam, terutamanya dalam hal-hal yang berkaitan dengan hak asasi manusia, ekonomi
dan sosial.

PUM tidak hanya terhad kepada masalah dalaman negara, namun turut memainkan
peranan dalam advokasi terhadap keadilan sosial di peringkat global. Dalam konteks ini, PUM
memberikan sokongan moral dan praktikal yang tidak berbelah bahagi terhadap perjuangan
umat Islam di seluruh dunia seperti isu Palestin, Rohingya dan kezaliman yang dihadapi oleh
umat Islam di negara-negara tertentu (Malaysia Gazette, 2025). Sebagai organisasi yang
mempunyai pengaruh dalam kalangan ulama, PUM turut menggerakkan solidariti dalam
kalangan masyarakat Islam di Malaysia untuk membantu perjuangan umat Islam di negara-
negara tersebut, baik melalui derma, bantuan kemanusiaan, atau penekanan politik terhadap
negara-negara yang bertanggungjawab. Selain itu, PUM juga turut memperjuangkan isu-isu
seperti Islamophobia, diskriminasi terhadap umat Islam di luar negara, dan hak asasi manusia
untuk umat Islam di negara-negara minoriti. PUM memberi tumpuan kepada pembinaan
kesedaran global terhadap situasi umat Islam yang terpinggir dan berusaha untuk memberi
sumbangan yang signifikan dalam menyelesaikan masalah ini.

Dakwah Digital

Dalam era teknologi revolusi industri 4.0 yang bergerak seiring dengan dunia digital,
penyebaran informasi dan maklumat juga semakin berkembang menjadikan komunikasi dan
interaksi manusia menjadi lebih mudah (Abdullah et al., 2022). Tambahan pula, dengan
perkembangan teknologi dan media sosial yang pesat, PUM juga berusaha untuk
memanfaatkan media baru dalam menjalankan dakwah dan memperkasa perjuangan ulama.
PUM menggunakan media sosial, platform digital dan teknologi terkini untuk menyebarkan
ilmu Islam, menjawab persoalan umat Islam dan menangani isu-isu semasa yang berkaitan
dengan agama. Ini termasuklah penganjuran ceramah agama secara dalam talian, penerbitan
artikel, video dakwah dan penglibatan dalam forum-forum ilmiah yang melibatkan masyarakat
umum. Melalui pendekatan ini, PUM dapat menjangkau lebih ramai golongan muda dan
masyarakat yang lebih luas, termasuk mereka yang tidak dapat menghadiri majlis-majlis ilmu
secara fizikal. [a juga memberi peluang kepada ulama untuk terlibat dalam perbincangan global
mengenai isu-isu Islam, tanpa terhad kepada sempadan negara. PUM turut memberi penekanan
terhadap penggunaan teknologi dalam memastikan bahawa dakwah yang disampaikan adalah
berkesan dan memenuhi kehendak zaman. Ini kerana dakwah di dalam media digital bukan lagi
satu pilihan akan tetapi menjadi wadah yang utama dalam mengembangkan syariat Islam di
Malaysia (Abdullah et al., 2022).

Unsur hikmah serta pemilihan pendekatan yang bersesuaian ditegaskan sebagai tunjang
utama dalam pelaksanaan dakwah yang berkesan merangkumi kesesuaian strategi atau medium
yang digunakan seiring dengan tuntutan zaman. Perkara ini dinyatakan secara jelas dalam
Sirah An-Nahl melalui firman-Nya:
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Terjemahan: Serulah ke jalan Tuhanmu (wahai Muhammad)
dengan hikmat kebijaksanaan dan nasihat pengajaran yang baik,
dan berbahaslah dengan mereka (yang engkau serukan itu)
dengan cara yang lebih baik; sesungguhnya Tuhanmu Dia la jua
yang lebih mengetahui akan orang yang sesat dari jalan-Nya, dan
Dia lah jua yang lebih mengetahui akan orang-orang yang
mendapat hidayah petunjuk.

An-Nahl 16:125

Maka, para pendakwah perlu mendapatkan latihan bukan sahaja kemahiran insani
seperti komunikasi berkesan atau keyakinan yang utuh akan tetapi kemahiran yang lain juga
seperti penulisan jurnal, analisis wacana berbentuk kritis dan kreatif, fotografi penggunaan
audio visual melalui aplikasi yang semakin bertambah baik sebagai media sosial. Dengan
motivasi intrinsik di mana para pendakwah faham di mana apa yang mereka teroka ini adalah
untuk kepentingan ummah, mereka mampu untuk menarik perhatian masyarakat menerima
kejelasan agama Islam. Inilah antara bahagian yang perlu dimainkan terutama oleh PUM pada
masa ini lebih-lebih lagi pendakwah generasi milenium apabila berhadapan dengan generasi
milenium atau generasi Z masa kini (Kassim, 2017). Sebagai contoh video pengenalan PUM,
siaran langsung pengisian seperti forum di saluran YouTube PUM menjadi antara salah satu
usaha dalam menjadikan para pendakwah lebih fleksibel dalam menyampaikan ajaran Islam
sesuai dengan perkembangan generasi terkini.

Aktiviti Kemasyarakatan

Seiring dengan tujuan asas penubuhannya, PUM terus proaktif mendekati masyarakat di
peringkat akar umbi, menyantuni pelbagai lapisan komuniti serta memperkukuh jalinan
silaturrahim tanpa mengira latar belakang dan pangkat. Meskipun dunia kini di ambang
revolusi teknologi yang serba canggih, ia tidak akan mampu menggantikan sentuhan insani dan
interaksi langsung dalam menyampaikan mesej dakwah yang lebih efektif. Melalui penglibatan
secara langsung dalam komuniti, PUM dapat menginterpretasi cabaran dan keperluan semasa
masyarakat dengan lebih holistik. Sebagai manifestasi kecaknaannya terhadap masyarakat,
PUM mengambil pelbagai pendekatan seperti menganjurkan sambutan hari-hari kebesaran
Islam, majlis meraikan anak-anak yatim malah turut turun padang menyantuni mangsa bencana
alam menerusi misi bantuan banjir. Antara contoh aktiviti kemasyarakatan yang paling jelas
dapat dilihat ialah Majlis Silaturrahim dan Penyampaian Sumbangan Aidilfitri yang dianjurkan
pada tahun 2008 dengan penglibatan daripada seluruh barisan kepimpinan dan penggerak
utama PUM. Majlis tersebut diimarahkan lagi melalui amalan berkongsi rezeki bersama Orang
Kurang Upaya (OKU), anak-anak yatim, ibu-ibu tunggal, saudara baharu yang memeluk Islam
serta kanak-kanak (Kassim, 2017). Dalam majlis berkenaan, PUM telah menghulurkan bantuan
berupa duit raya kepada semua penerima bagi meringankan sedikit sebanyak beban mereka,
seterusnya membuka ruang kepada mereka untuk turut sama menyambut hari kemenangan
tanpa rasa terpinggir. Jelaslah bahawa dalam kerangka memperkukuh kesatuan umat Islam,
PUM sentiasa membumikan penganjuran aktiviti sosial dan kemasyarakatan sebagai nadi
utama untuk menghidupkan nilai ihsan dan kasih sayang dalam komuniti Islam khususnya
(Lubti, N., & Osman, K., 2024).

Cabaran-cabaran yang Dihadapi PUM

Walaupun Persatuan Ulama' Malaysia (PUM) memainkan peranan yang sangat penting dalam
memperkasakan perjuangan ulama dan menegakkan nilai-nilai Islam di Malaysia, ia juga
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berhadapan dengan pelbagai cabaran yang datang daripada faktor-faktor luaran dan dalaman.
Cabaran-cabaran ini mempengaruhi keberkesanan dan kemampuan PUM dalam menjalankan
tugas-tugasnya, serta menjejaskan impak yang ingin dicapai dalam usaha memperkukuh
peranan ulama di negara ini. Menerusi penjelasan yang dibuat oleh al-Siba‘i (2021) menerusi
karyanya mengenai Sirah Rasulullah SAW, beliau menegaskan bahawa keperitan dan kesulitan
yang dihadapi seorang pendakwah merupakan sunnatullah dalam perjuangan dakwah dalam
menyampaikan risalah Islam (Mardhiah, A.S., & Ibtisam, 1., 2022).

Kepimpinan dan Struktur Organisasi

Salah satu cabaran utama yang dihadapi oleh Pertubuhan Ummah Malaysia (PUM) adalah
berkaitan dengan kepimpinan dan struktur organisasinya. PUM perlu memastikan bahawa
kepimpinan yang sedia ada memiliki kemampuan dan komitmen yang tinggi untuk memikul
tanggungjawab besar dalam memperjuangkan hak dan kepentingan umat Islam. Selain itu,
sebagai sebuah organisasi besar yang terdiri daripada pelbagai individu dengan latar belakang
yang berbeza, PUM juga berdepan dengan risiko perbezaan pendapat atau konflik dalaman,
terutamanya apabila membincangkan isu-isu sensitif atau kontroversial. Bagi menangani
cabaran ini, PUM telah memperkenalkan konsep “Kepimpinan Jama’ie”, yang menekankan
penghargaan terhadap ilmu, pengalaman dan kepakaran setiap individu dalam organisasi.
Menurut Zainab Mohamad (2009), pendekatan ini bertujuan untuk memupuk kerjasama dan
kesepakatan dalam kalangan pemimpin dan ahli, sekaligus mengukuhkan perpaduan dan
kecekapan organisasi.

Di samping itu, kepimpinan ulama muda juga menjadi cabaran yang semakin penting
dalam era moden ini. PUM perlu memastikan bahawa generasi ulama muda terlibat secara aktif
dalam aktiviti persatuan dan diberi ruang untuk menyuarakan pandangan serta idea segar
mereka. Tanpa penglibatan aktif golongan ini, kesinambungan dan kelangsungan perjuangan
PUM mungkin terancam, terutamanya dalam menarik minat generasi baharu untuk bersama-
sama memajukan organisasi (Md Arof, F., 2025). Tambahan pula, penglibatan ulama muda ini
mampu dijadikan ikon kepada generasi muda negara sebagai contoh yang baik kepada
masyarakat. Sebelum ini golongan remaja banyak menjadikan ikon artis sebagai pujaan. Maka
melalui platform dan sokongan dari PUM, beberapa individu atau program dapat diatur bagi
mengedepankan golongan ulama muda sebagai ikon yang boleh diteladani (Md Arof, F., 2025).
Di sisi yang lain, masalah kekurangan sumber daya manusia dan sokongan logistik dilihat
berpotensi untuk membatasi keupayaan PUM dalam menyelaras program-program besar,
seterusnya menjejaskan keberkesanan organisasi dalam mencapai matlamatnya. Untuk
mengatasi halangan ini, PUM perlu memperkukuh jaringan kerjasama dengan institusi
pendidikan, badan bukan kerajaan (NGO) dan pihak berkepentingan lain bagi memastikan
kelancaran operasi. Penggunaan teknologi digital juga boleh dimanfaatkan untuk
meningkatkan penyelarasan dan komunikasi dalam kalangan ahli terutamanya dari golongan
muda yang aktif di media sosial kini. Dengan pendekatan yang lebih dinamik dan inklusif,
PUM dapat terus relevan dan efektif dalam memperjuangkan aspirasi umat Islam di Malaysia.

Pengaruh Sekularisme dan Liberalisme

Salah satu cabaran besar yang dihadapi oleh PUM adalah pengaruh sekularisme dan liberalisme
yang semakin meluas di Malaysia. Dalam era globalisasi ini, pemikiran sekular yang sentiasa
dikaitkan dengan kebebasan berfikir sehingga memisahkan agama daripada kehidupan awam
semakin berkembang, termasuk dalam kalangan golongan muda dan intelektual (Aziz, A.,
2016). Ideologi ini boleh memberi kesan kepada penerimaan masyarakat terhadap peranan
ulama dalam membimbing kehidupan mereka, kerana sekularisme menganggap bahawa
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kehidupan sosial dan politik seharusnya berlandaskan prinsip-prinsip yang tidak bergantung
kepada agama (Utusan Malaysia, 2025). Selain itu, aliran liberalisme agama yang
memperjuangkan interpretasi bebas terhadap ajaran agama, serta menuntut hak-hak tertentu
yang bertentangan dengan syariah, turut memberi cabaran kepada PUM. PUM terpaksa
menangkis hujah-hujah yang menentang kedudukan Islam sebagai agama negara, mengekalkan
prinsip-prinsip syariah dalam dasar-dasar negara dan isu-isu lain lagi. Cabaran ini memerlukan
PUM untuk lebih agresif dalam mempertahankan ajaran Islam yang sahih dan menegaskan
peranan ulama dalam menjaga kesucian dan ketulenan agama melalui platform yang pelbagai,
baik dengan berdiskusi dengan pihak kerajaan, kolaborasi sesama NGO Islam mahupun
kenyataan-kenyataan media yang menegaskan pendirian dan kritikan PUM terhadap isu-isu
tertentu. Sebagai contoh, PUM pernah mengutarakan pandangan dan mempertahankan JAKIM
dalam isu GISB Holdings yang dilihat seolah-olah JAKIM sebelum ini telah berlepas tangan
dari mengambil tindakan terhadap syarikat tersebut (Jaafar, N., 2025).

Teknologi dan Media Sosial

Selain itu, senario ledakan teknologi maklumat dan perkembangan media sosial telah memberi
dimensi baru kepada cabaran yang dihadapi oleh PUM. Walaupun media sosial memberi
peluang untuk dakwah dan penyebaran ilmu, ia juga membawa cabaran dalam bentuk
penyebaran pemikiran radikal, dakyah palsu dan fitnah yang boleh merosakkan pemahaman
agama (Abdul Majeed, A. B, 2005). Media sosial memberi ruang kepada individu-individu
yang tidak berkelayakan untuk menyebarkan pandangan mereka tentang agama, yang sering
kali bercanggah dengan ajaran Islam yang sahih. Penyebaran maklumat yang tidak disaring
dengan teliti juga menyebabkan kekeliruan dalam kalangan umat Islam, terutamanya golongan
muda yang lebih cenderung untuk menerima informasi secara pantas tanpa mengkritiknya
terlebih dahulu. PUM perlu berusaha lebih gigih untuk memanfaatkan media sosial sebagai
platform yang berkesan untuk menakluk hati masyarakat dengan memberi penjelasan yang
jelas mengenai isu-isu agama, serta menangkis maklumat yang salah atau sesat (Abdul Talib,
N. A, Abdullah, M.Y., & Mohamad Salleh, M. A., 2017).

Mempolitikkan Agama

Satu lagi cabaran besar yang dihadapi oleh PUM adalah mempolitikkan agama, di mana isu-
isu agama terkadang digunakan sebagai alat untuk meraih sokongan politik. Dalam beberapa
kes, pthak tertentu mungkin cuba untuk memanipulasi institusi agama untuk kepentingan
politik mereka, yang boleh menjejaskan objektiviti dan keberkesanan suara ulama. PUM,
sebagai organisasi ulama yang bebas dan berwibawa, sentiasa berhati-hati dalam memastikan
ia tidak terjebak dalam permainan politik yang boleh merosakkan integriti dan objektiviti
perjuangannya. Dari satu sisi, mempolitikkan agama juga boleh membawa perpecahan dalam
kalangan umat Islam, di mana sesetengah pihak menggunakan agama untuk meraih pengaruh
atau kuasa politik, sedangkan tugas ulama adalah untuk menjaga kepentingan umat Islam
secara keseluruhan tanpa dipengaruhi oleh kepentingan politik. PUM perlu berusaha untuk
menegakkan prinsip keadilan dan kesatuan umat Islam, serta mengelakkan sebarang bentuk
campur tangan politik yang boleh merosakkan kesatuan dan perjuangan ulama.

Pendanaan dan Sumber Daya

Walaupun PUM merupakan sebuah organisasi yang berperanan besar dalam memperkasakan
perjuangan ulama, ia juga menghadapi cabaran dalam hal pendanaan dan sumber daya. Seperti
kebanyakan organisasi bukan kerajaan (NGO) yang lain, PUM bergantung kepada dana untuk
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melaksanakan program-program dakwah, seminar, penerbitan dan aktiviti-aktiviti lain yang
bertujuan untuk mengembangkan ilmu dan memperkasa perjuangan ulama. Kekurangan dana
yang mencukupi dapat membataskan kemampuan PUM untuk melaksanakan program-
program yang lebih meluas dan berkesan. Selain itu, kekurangan tenaga kerja yang
berkemahiran dalam pengurusan dan pemasaran program juga menjadi cabaran. PUM perlu
meningkatkan usaha dalam mendapatkan sumber daya manusia yang berkualiti dan
berkelayakan untuk mengendalikan pelbagai inisiatifnya, termasuk dalam bidang pengurusan
acara, pemasaran dakwah, dan pengumpulan dana.

Menghadapi Pemikiran Progresif dan Pluralisme Agama

Di samping cabaran-cabaran tersebut, PUM turut berhadapan dengan perkembangan pemikiran
progresif dalam kalangan sesetengah golongan yang memperjuangkan interpretasi Islam yang
lebih liberal dan ‘sesuai’ dengan perkembangan zaman. Pemikiran ini sering kali bertentangan
dengan ajaran tradisional Islam yang lebih ketat dan terikat dengan syariah. PUM perlu
mengambil pendekatan yang berhati-hati dalam mengawal dan menanggapi pemikiran ini tanpa
menimbulkan perpecahan dalam kalangan umat Islam. Selain itu, pluralisme agama yang
menyarankan kesetaraan antara semua agama yang membawa kepada kelunturan akidah
sebahagian umat Islam juga menjadi cabaran. PUM berpendapat bahawa ajaran Islam adalah
agama yang lengkap dan benar dan tidak ada agama lain yang sebanding dengannya. Justeru,
PUM perlu menegaskan pendirian ini dalam menghadapi usaha-usaha untuk mengubah atau
meredakan kedudukan Islam dalam masyarakat majmuk di Malaysia.

Kesimpulan

Secara keseluruhan, makalah ini telah membincangkan peranan penting Persatuan Ulama’
Malaysia (PUM) dalam memperkasakan perjuangan ulama di negara ini, serta cabaran-cabaran
yang dihadapinya dalam menjalankan tanggungjawab tersebut. PUM memainkan peranan yang
tidak ternilai dalam menyatukan ulama, memberikan platform untuk perbincangan ilmiah dan
menjadi suara kolektif yang memperjuangkan ajaran Islam dalam pelbagai aspek kehidupan
masyarakat. Melalui aktiviti pendidikan, dakwah dan advokasi, PUM berusaha untuk
memastikan ajaran Islam terus relevan dalam menghadapi cabaran zaman moden, serta
memastikan bahawa prinsip-prinsip Islam tetap menjadi panduan dalam dasar-dasar negara.

Namun, dalam perjalanan ini, PUM tidak terlepas daripada cabaran yang datang
daripada faktor-faktor dalaman dan luaran. Cabaran dalaman seperti kepimpinan yang berkesan
dan penglibatan ulama muda, serta cabaran luaran seperti pengaruh sekularisme, liberalisme
dan teknologi digital, memerlukan PUM untuk beradaptasi dan bertindak dengan bijaksana. Di
samping itu, isu mempolitikkan agama dan kekurangan dana serta sumber daya juga memberi
kesan terhadap keberkesanan PUM dalam menjalankan tugasnya. Walaupun begitu, PUM terus
memainkan peranan yang sangat penting dalam memperkasakan perjuangan ulama di
Malaysia, dengan komitmen yang teguh untuk mempertahankan ajaran Islam yang sahih,
memelihara kesatuan umat dan memberikan panduan kepada masyarakat. Untuk memastikan
kelangsungan dan keberkesanan perjuangan ini, PUM perlu terus memperkukuh organisasi,
memperluaskan penglibatan generasi ulama muda, serta memanfaatkan kemajuan teknologi
dan media sosial dengan bijak. Dengan menangani cabaran-cabaran ini secara proaktif, PUM
akan terus menjadi wadah utama dalam memperjuangkan kepentingan umat Islam di Malaysia
dan dunia.
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Abstrak
Sejak awal kemerdekaan, Malaysia konsisten bersolidariti terhadap
Palestin, namun kini perjuangan beralih ke ruang siber menerusi
pempengaruh Muslim di TikTok yang berdepan cabaran algoritma
filter bubble dan echo chamber. Bagi menembusi kekangan tersebut,
kajian kualitatif berteraskan kerangka teori Retorik Aristotle (Ethos,
Pathos, Logos) ini dijalankan melalui analisis kandungan bertema ke
atas hantaran video TikTok. Kajian ini bertujuan menghuraikan konsep
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retorik pembujukan dakwah, menganalisis strategi pempengaruh
Muslim, serta mengkaji respons dan sentimen audiens terkait isu
Palestin. Hasil dapatan menunjukkan Ahmad Faezal dan Ardell Aryana
memanfaatkan elemen retorik secara bersepadu; Ahmad Faezal
mengukuhkan Ethos dan Logos melalui fakta geopolitik, manakala
Ardell Aryana membina Pathos dominan menerusi pengalaman
lapangan yang autentik. Sinergi ini terbukti berkesan menghasilkan
pengucapan digital berkualiti demi memelihara momentum kesedaran,
sekaligus menyumbang kepada pengukuhan model komunikasi
dakwah digital yang kontekstual dalam mendepani cabaran sekatan
algoritma media sosial.

Kata kunci: Retorik Pembujukan, Pempengaruh Muslim, Isu Palestin,
TikTok, Solidariti Malaysia

Cite as: Mahayuddin, N. M., & Hj Siren, N. R. (2026). Analisis Retorik Pembujukan
Pempengaruh Muslim Mengenai Isu Palestin Di TikTok. Journal of Al-Falah, 2(1), 100—
114.

Pengenalan

Isu Palestin merupakan krisis kemanusiaan global yang sentiasa relevan dan emosional dalam
wacana masyarakat Muslim, di mana sokongan padu Malaysia terhadap pembebasan wilayah
tersebut telah berakar umbi sejak saluran diplomatik tradisi lagi. Ini kerana salah satu detik
bersejarah bermula apabila Malaysia menjadi tuan rumah Persidangan Islam Antarabangsa
pada tahun 1969 di bawah pimpinan Tunku Abdul Rahman bagi mendepani isu pencerobohan
Masjid al-Agsa, yang seterusnya menjadi titik tolak kepada penubuhan Pertubuhan Kerjasama
Islam (OIC) (Atika Shafinaz, 2022). Seiring dengan ledakan teknologi maklumat, naratif
perjuangan diplomatik ini kini mengalami anjakan paradigma apabila beralih ke ruang digital
bagi mendepani cabaran perang persepsi global. Platform TikTok telah muncul sebagai
medium siber paling berpengaruh dalam kalangan generasi muda menerusi ciri video pendek
dan algoritma yang pantas, sekali gus meletakkan pempengaruh Muslim sebagai pemimpin
pendapat yang penting untuk menyebarkan mesej dakwah, kesedaran kemanusiaan, dan seruan
solidariti ummabh.

Di alaf digital ini, TikTok telah muncul sebagai platform media sosial yang sangat
berpengaruh dalam kalangan generasi muda Muslim. Keberkesanan penyampaian mesej sangat
bergantung kepada manipulasi elemen multimedia dan kekuatan simbol visual. Penggunaan
visual seperti imej, video, dan infografik bertindak sebagai alat strategik yang mampu
mencorak persepsi mendalam audiens melampaui komunikasi verbal, seumpama eksploitasi
foto penderitaan orang awam di Twitter semasa konflik pembunuhan Ahmed Said Khalil al-
Jabari pada tahun 2012 oleh pihak Israel dan Briged al-Qassam demi meraih sokongan global
(Saiful Nizam & Nurathirah, 2025). Bagi mendepani dinamika tersebut, pempengaruh Muslim
perlu mengadun kandungan mereka dengan elemen retorik pembujukan kontemporari yang
sarat dengan hujah teks agama, naratif emosi, dan seruan moral (Suhaila Zailani & Nuha
Farhana, 2026). Pendekatan pembujukan siber ini dilihat mempunyai persamaan dengan
strategi komunikasi tokoh ikonik global, seperti jurucakap Abu Ubaidah yang memanfaatkan
retorik klasik Aristotle (ethos, pathos, logos) untuk memperkukuh kredibiliti perjuangan,
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meraih simpati, dan memberikan hujah rasional, serta pendekatan diplomasi Presiden
Mahmoud Abbas di PBB.

Sehubungan itu, kajian ini dijalankan untuk menganalisis secara mendalam bagaimana
elemen retorik pembujukan diadaptasi oleh pempengaruh Muslim di TikTok bagi membentuk
wacana kontemporari isu Palestin serta menggerakkan kesedaran massa dalam ruang digital.

Definisi Retorik Pembujukan Dakwah

Retorik pembujukan merupakan elemen teras dalam komunikasi manusia yang bertujuan untuk
mempengaruhi persepsi, emosi, serta tindakan khalayak. Secara linguistik, retorik
didefinisikan sebagai seni atau teknik pemakaian bahasa secara berkesan sama ada dalam
bentuk penulisan mahupun pertuturan. Sejarah disiplin ini membuktikan bahawa retorik
merupakan seni pembujukan (art of persuasion) dinamik yang berakar umbi sejak zaman
Yunani Purba sebagai alat penyampaian hujah masyarakat (Hariri1 et al, 2025).

Sementara itu, istilah "pembujukan" yang berasal daripada kata dasar "pujuk" merujuk
kepada kaedah diplomasi dalam berkomunikasi. Dari sudut konseptual, komunikasi
pembujukan (persuasive communication) merupakan suatu usaha terancang untuk
mempengaruhi sikap, pemikiran, dan tingkah laku orang lain melalui penyampaian mesej
verbal mahupun nonverbal yang menggabungkan hujah intelektual serta rayuan emosi (Maria
Ulfa et al, 2025). Dalam ekosistem digital, elemen pembujukan ini sering kali dipacu oleh
visual yang ringkas dan padat bagi menyasarkan kumpulan audiens yang khusus.

Apabila diintegrasikan ke dalam konteks penyampaian Islam, gagasan ini membentuk
istilah retorik pembujukan dakwah. Secara amnya, fokus utama dakwah adalah untuk
menyampaikan maklumat keagamaan dan memberikan motivasi kepada masyarakat demi
memelihara hukum-hakam Islam (Dewi Hj Samri, 2022). Namun, keberkesanan agenda ini
sangat bergantung kepada kebijaksanaan pendakwah dalam mengolah gaya bahasa yang
mampu menyentuh jiwa audiens.

Oleh itu, retorik dalam dakwah menuntut seseorang da ’ie atau pempengaruh Muslim
untuk memiliki kelayakan sebagai pembujuk (persuader) yang berwibawa. Mereka perlu
menyampaikan kebaikan, menawarkan jalan penyelesaian secara bijaksana, serta berhujah
dengan penuh kesantunan tanpa sebarang unsur paksaan (Erlan & Lilis, 2024). Melalui strategi
retorik yang tepat, penyampaian dakwah bukan sahaja tampil jelas dari sudut penyampaian
maklumat, malah bertindak sebagai jambatan rohani yang menggerakkan tindakan positif dan
kesedaran dalam sanubari masyarakat secara sukarela.

Konsep Retorik dalam Uslub Dakwah

Dari perspektif Islam, integrasi elemen retorik klasik ini sebenarnya berakar umbi daripada
uslub dakwah Rasulullah SAW yang bersifat holistik. Baginda bukan sahaja menyampaikan
kebenaran melalui kekuatan lisan (verbal), malah setiap gerak-geri baginda merupakan mese;j
dakwah yang hidup dan menjadi simbol kepada kesempurnaan aspek ethos (karakter dan
kredibiliti). Dalam hal ini, komunikasi nonverbal seperti kelembutan ekspresi wajah, senyuman
yang ikhlas, serta isyarat tubuh yang penuh kesungguhan berfungsi sebagai instrumen emosi
(pathos) yang sangat berkesan untuk memikat hati sasaran dakwah (Ala-uddin et al, 2025).
Melalui pancaran emosi ini, pelbagai keadaan psikologi seperti rasa sedih, gembira, atau tegas
dapat disalurkan secara langsung tanpa memerlukan untaian perkataan yang panjang.
Signifikannya gaya komunikasi nonverbal ini jelas terpancar melalui sabda Rasulullah SAW:
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Bip S0 Slal adg 3 BLLS

Maksudnya: "Senyumanmu di hadapan saudaramu adalah
sedekah bagimu."
(Riwayat al-Tirmidhi)

Secara tersirat, hadis ini membuktikan bahawa ekspresi wajah yang positif mampu
memberikan impak psikologi yang besar kepada penerima mesej, sekali gus mempermudah
proses penerimaan dakwah.

Dalam konteks komunikasi moden, keberkesanan sesuatu interaksi digital amat
dipengaruhi oleh elemen nonverbal ini bagi membina kepercayaan dan kredibiliti (Ala-uddin et
al, 2025). Bagi seseorang pempengaruh Muslim di media sosial, hubungan mata, kejelasan nada
suara, dan ketulusan riak wajah merupakan instrumen kritikal untuk memperkukuh ethos diri
agar terus diyakini oleh pengikutnya. Integrasi yang sepadan antara aspek verbal dan bukan
lisan bukan sahaja melonjakkan kefahaman audiens, malah menghasilkan impak penyampaian
yang jauh lebih dinamik dan berimpak tinggi. Pendekatan ini secara langsung merefleksikan
manhaj kepimpinan Rasulullah SAW yang sentiasa mengaplikasikan komunikasi bukan lisan
menerusi wajah yang ceria dan bahasa tubuh yang sarat dengan kasih sayang sebagai sumber
inspirasi serta teladan sepanjang zaman.

Konsep Teori Retorik Aristotle dan Integrasinya dalam Dakwah Digital

Sejarah perkembangan disiplin retorik diasaskan melalui perdebatan falsafah Yunani klasik.
Pada awalnya, Plato menentang retorik kerana menganggapnya sebagai alat pemujukan tanpa
asas pengetahuan dan moral yang sering disalahgunakan untuk tujuan negatif. Walau
bagaimanapun, Aristotle menyangkal pandangan tersebut dengan menegaskan bahawa retorik
amat bermanfaat jika digunakan secara bijak (Hariri et a, 2025). Bagi Aristotle,
penyalahgunaan retorik bukanlah berpunca daripada ilmu itu sendiri, melainkan cara
penyampaian yang dipersembahkan kepada masyarakat. Beliau mendefinisikan retorik sebagai
satu bentuk seni (techné) untuk memerhati dan mengenal pasti segala instrumen pembujukan
yang wujud dalam sesuatu situasi. Teras teori ini dimuatkan dalam karyanya, Rhetorica, yang
menekankan tiga prinsip utama di bawah komponen inventio (pengumpulan maklumat), iaitu
ethos, pathos, dan logos.

Prinsip pertama yang digariskan ialah ethos, iaitu karakter, integriti, dan kredibiliti
peribadi penyampai (Cope, 1867). Dalam ekosistem siber, pembentukan elemen kepercayaan
(trust) menerusi ethos menjadi sangat kritikal memandangkan interaksi fizikal antara
pempengaruh dan pengikut adalah terbatas. Bagi pempengaruh Muslim di media sosial, ethos
dibina secara visual menerusi imej kepakaran, kejujuran, dan konsistensi kandungan demi
meruntuhkan keraguan pengikut untuk menyokong sesuatu misi kemanusiaan. Kesannya,
kekuatan dakwah digital amat bergantung kepada sejauh mana audiens melihat penyampai
sebagai figura yang berintegriti tinggi dalam dwi-dimensi siber.

Prinsip kedua ialah pathos, yang berfungsi merangsang emosi, jiwa, dan perasaan
audiens. Keupayaan pathos dalam mengubah suai pertimbangan (judgement) khalayak
dilakukan menerusi manipulasi keadaan emosi (Rapp, 2023). Sifat emosi manusia bertindak
sebagai penapis utama dalam memproses maklumat, di mana peralihan emosi daripada sikap
tidak peduli kepada empati yang mendalam akan membuka akal audiens untuk menerima
mesej. Dalam konteks isu Palestin, pempengaruh Muslim memanfaatkan taktik ini bagi
membangkitkan simpati atau kemarahan terhadap ketidakadilan sejagat menerusi naratif tragis
dan visual kemanusiaan yang menyentuh hati.
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Prinsip ketiga ialah logos, yang merujuk kepada bukti logik, hujah rasional, dan pembuktian
empirikal dalam struktur ucapan. Kekuatan /ogos memastikan hujah tidak menjadi sekadar
retorik kosong, sebaliknya berdiri di atas paksi data, statistik, kronologi peristiwa, dan
pengesahan fakta (fact-checking) yang sahih (Muna Hajar et al, 2024). Dalam dakwah digital
kontemporari, logos bertindak sebagai jambatan logik yang menghubungkan teks keagamaan
dengan krisis semasa. Pendekatan dakwah yang sistematik dan objektif ini terbukti
meningkatkan tahap penerimaan dalam kalangan audiens muda yang lebih cenderung kepada
naratif intelektual (Khotimah & Fitri Shafa, 2022).

Ketiga-tiga elemen ini jika diintegrasikannya dalam komunikasi digital masa kini,
retorik klasik ini telah menjadi instrumen utama bagi pempengaruh Muslim di TikTok untuk
mempengaruhi audiens dalam durasi video yang singkat. Gabungan teknik bahasa seperti
narasi tragis, metafora, dan pengulangan visual dikesan sebagai pemangkin emosi yang paling
efektif untuk menggerakkan tindakan afektif berbanding hujah teknikal (Adinda Afifah et al,
2025). Secara teoritis, proses pembujukan siber ini boleh diterangkan menerusi Elaboration
Likelihood Model (ELM), di mana penilaian kritikal terhadap fakta (logos) diproses melalui
laluan pusat (central route), manakala petunjuk luaran seperti tarikan visual dan kredibiliti
watak (pathos dan ethos) diproses melalui laluan periferi (peripheral route) (Maria Ulfah et al,
2025). Secara tuntasnya, kejayaan wacana dakwah digital di TikTok bergantung kepada
kebijaksanaan pempengaruh mengintegrasikan adab, emosi, dan fakta secara strategik bagi
menggerakkan perubahan sosial yang signifikan.

Objektif Kajian

Sebelum menjengah dengan lebih mendalam tentang permasalahan kajian, terdapat beberapa
perkara penting yang menjadi objektif bagi penyelidikan ini. Antaranya ialah untuk
menghuraikan konsep retorik pembujukan dakwah pempengaruh Muslim dalam isu Palestin di
TikTok, menganalisis strategi retorik pembujukan yang digunakan oleh pempengaruh Muslim
dalam kandungan video pendek di platform tersebut, serta mengkaji respons dan sentimen
audiens berkaitan isu Palestin di TikTok.

Permasalahan Kajian

Melihat daripada perspektif permasalahan, kajian ini meneliti beberapa cabaran dinamik yang
timbul berkaitan dengan keberkesanan penyampaian mesej dakwah digital masa kini. Mutakhir
ini, penggunaan bahasa yang estetik dan menarik dikenal pasti sebagai teras utama dalam
mempengaruhi atau membujuk khalayak terhadap sesuatu isu (Akmal Rosli et al, 2025),
terutamanya apabila menyentuh aspek kesantunan serta keterampilan berbahasa. Walau
bagaimanapun, wujud jurang yang ketara antara retorik tradisional dengan amalan
pempengaruh Muslim di TikTok. Mereka kini dituntut untuk mengadunkan elemen emosi
(pathos) dan hujah logik (logos) secara strategik dalam kekangan durasi video pendek yang
sangat singkat. Kegagalan mengoptimumkan strategi linguistik dalam tempoh masa yang
terhad ini akan menjejaskan kualiti serta impak pembujukan, sekali gus mengekang
keberkesanan dakwah dalam membela isu Palestin di era digital.

Di samping kekangan durasi tersebut, terdapat juga cabaran digital yang semakin kerap
dibincangkan iaitu fenomena filter bubble (gelembung penapis). Fenomena ini merujuk kepada
situasi di mana algoritma platform hanya memaparkan maklumat yang selari dengan
kecenderungan pengguna (Adica Syazaid et al, 2025) sehingga menyekat akses kepada
kepelbagaian perspektif yang lain. Keadaan ini menjadi lebih parah dengan kehadiran echo
chamber (kebuk gema) yang menyebabkan pengguna hanya berinteraksi dalam kelompok yang
mempunyai pandangan serupa. Hal ini secara langsung menimbulkan masalah retorik yang
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kritikal sekiranya pempengaruh Muslim gagal mempelbagaikan teknik pembujukan siber
mereka. Tanpa variasi strategi yang kreatif, sebaran dakwah dan maklumat mengenai isu
Palestin dikhuatiri hanya akan berputar dalam kalangan kelompok audiens yang sedia ada
setuju sahaja, tanpa mampu menembusi khalayak yang lebih luas.

Seterusnya, dari sudut kebebasan bersuara, platform TikTok sememangnya dilihat
memberikan ruang yang luas kepada pengguna untuk menyuarakan pendapat berkaitan isu
global seperti krisis di Palestin (Istikana & Danang, 2024). Namun demikian, realitinya
halangan digital tetap wujud dalam bentuk penapisan yang ketat atau shadowban. Kekangan
sistemik ini memaksa pempengaruh Muslim untuk mengolah gaya retorik mereka secara lebih
kreatif, termasuklah memanipulasi kod teks dan penggunaan ejaan alternatif bagi mengelakkan
kandungan daripada disekat atau dihadkan tayangannya oleh sistem algoritma platform.

Meskipun begitu, lambakan kajian mengenai retorik dakwah di Malaysia sebelum ini
didapati masih mempunyai kelompangan. Kebanyakan kajian lepas lebih tertumpu kepada
tokoh agama atau pengucapan dakwah tradisional seperti kajian Nurul Nadiah Zamri dan
Zulkefli Aini (2021) terhadap Tuan Guru Nik Abdul Aziz, serta kajian Haziq Aisha (2023)
mengenai penyampaian khutbah Jumaat di Brunei Darussalam. Analisis terhadap retorik
pembujukan pempengaruh Muslim di media sosial masih lagi kekurangan dokumentasi
akademik yang komprehensif.

Sebagai pelengkap kepada permasalahan ini, timbul juga kebimbangan moral yang
dicetuskan oleh fenomena video tular di media sosial. Dalam konteks ini, kesahihan kandungan
pempengaruh dakwah adakalanya dipersoalkan apabila strategi pemasaran diri dilihat lebih
mendominasi demi mengejar keterlihatan (visibility) berbanding ketulenan penyampaian ilmu
yang berlandaskan syariat (Muna Hajar et al, 2024). Oleh yang demikian, kajian ini sangat
signifikan untuk dilaksanakan bagi meneliti bagaimana pempengaruh Muslim mengimbangi
strategi retorik mereka di TikTok. Usaha ini penting bagi memastikan mesej perjuangan
Palestin kekal berlandaskan syariat dan fakta yang sahih tanpa tenggelam dalam elemen sensasi
populariti semata-mata, sekali gus membentuk garis panduan komunikasi dakwah siber yang
Jjujur, beretika, dan berkesan demi membina kesedaran ummah yang sebenar.

Metodologi Kajian
Kaedah Pengumpulan Data dan Persampelan

Kajian kualitatif in1i menggunakan kaedah analisis kandungan sebagai kerangka utama untuk
meneroka strategi pembujukan digital, dengan sokongan data sekunder daripada buku dan
jurnal akademik bagi membina asas teori. Bagi data primer, teknik persampelan bertujuan
(purposive sampling) digunakan untuk memilih dua pempengaruh TikTok, 1aitu Ahmad Faezal
(gaya analitikal) dan Ardell Aryana (menerusi akaun TikTok rasmi pertubuhan bukan kerajaan
miliknya, Aryana Care) (gaya emosi/lapangan), berdasarkan kredibiliti dan komitmen mereka
terhadap isu Palestin. Sebanyak sepuluh video sampel (lima hantaran bagi setiap pempengaruh)
dalam sela masa Januari hingga Disember 2025 dipilih secara tidak rawak, dengan tumpuan
khusus pada fasa kemuncak isu antara Ogos hingga Disember 2025 yang merangkumi garis
masa Misi Sumud Flotilla. Pemilihan sampel ini didasarkan pada metrik interaksi tertinggi
(views, likes, shares) serta kekayaan elemen retorik klasik bagi menjawab objektif kajian secara
tuntas.

Kaedah Analisis Data

Proses analisis data primer dilaksanakan secara tematik menerusi dua fasa penilaian yang
tersusun. Fasa pertama melibatkan transkripsi penuh kandungan video ke dalam bentuk teks
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untuk melalui prosedur pengekodan berpandukan komponen ethos, pathos, dan logos bagi
meneliti kaedah penjanaan solidariti digital oleh pempengaruh. Fasa kedua pula memfokuskan
kepada analisis respons audiens melalui saringan manual pada ruangan komen video sampel
bagi menilai pola pemikiran dan reaksi khalayak. Untuk memastikan keabsahan dapatan,
sebanyak 20 komen teratas (fop comments dengan likes tertinggi) dipilih daripada setiap video
bagi mewakili sentimen dominan masyarakat daripada total keseluruhan 200 komen. Penapisan
secara manual turut dilakukan bagi mengetepikan komen tidak substantif seperti emoji, iklan,
dan spam sebelum baki ulasan diklasifikasikan ke dalam dimensi sentimen positif, neutral, atau
negatif demi menjamin ketepatan hasil kajian.

Dapatan Kajian
Profil dan Latar Belakang Subjek Kajian
Latar Belakang dan Kredibiliti Pempengaruh Ahmad Faezal (@ahmadfaezal4)

Ahmad Faezal merupakan penganalisis geopolitik, sejarah ekonomi, dan pengarang prolifik
yang juga berkhidmat sebagai Branch Editor di platform The Patriots. Beliau membina jenama
digital yang kukuh menerusi cadangan analisis kritikal seperti "Kenapa Penting Kita Kena
Tahu..." dan telah menerbitkan pelbagai karya penulisan utama termasuk Amerika: Penguasa
Dunia Baharu dan Langkah Sheraton. Walaupun maklumat peribadinya tidak didedahkan
secara meluas, kredibiliti (ethos) beliau dibina secara konsisten menerusi kepakaran intelektual
yang bermula daripada bidang astronomi sehingga analisis isu global. Pengaruh beliau
diperkukuh dengan pangkalan pengikut yang signifikan di media sosial, meletakkannya
sebagai figuran wacana intelektual yang berimpak tinggi di ruang digital.

Selain itu, gaya penyampaian Ahmad Faezal bersifat didaktik, bersistematik, dan
berorientasikan kronologi dengan mengintegrasikan elemen retorik secara seimbang. Beliau
memanfaatkan bahan bantuan visual autoritatif menerusi fungsi green screen seperti peta
satelit, statistik, dan dokumen arkib sebagai bukti logik (logos) yang memupuk kepercayaan
audiens (Ethos). Walaupun mengulas isu-isu tergempar atau krisis mendesak, penyampaian
beliau kekal tenang, tersusun, dan serius. Pendekatan naratif sebab-akibat yang tenang ini
secara tidak langsung menyuntik elemen emosi (pathos) yang mendalam kepada audiens,
sekali gus menetapkan standard baharu dalam wacana dan dakwah digital berasaskan fakta.

Latar Belakang dan Aktivisme Kemanusiaan Ardell Aryana ((@aryana.care)

Ardell Aryana (Nurul Hidayah binti Mohd Amin) membina (ethos) yang unik di TikTok
menerusi proses "Penghijrahan Imej" daripada seorang pelakon kepada aktivis kemanusiaan
dan ikona keagamaan. Kredibiliti beliau diperkukuh menerusi peranan sebagai "saksi mata"
yang turun secara fizikal ke zon krisis global serta pengurusan aktivisme yang telus melalui
NGO miliknya, Aryana Care. Gabungan identiti sebagai seorang ibu, isteri, dan aktivis
lapangan memberikan asas yang sangat kukuh terhadap setiap mesej emosi (pathos) yang
disampaikannya. Menerusi akaun peribadi dan platform NGO tersebut, beliau berjaya
mengumpul jutaan pengikut dan menggerakkan sokongan solidariti kemanusiaan secara
berstruktur.

Berbeza dengan pendekatan analitikal, gaya penyampaian Ardell Aryana berteraskan
Situational Rhetoric yang spontan, fragmentari, dan bergantung kepada realisme lapangan.
Beliau memanfaatkan persekitaran fizikal yang mencabar seperti situasi cemas di atas bot atau
ancaman di kawasan konflik sebagai bukti visual dinamik yang menggantikan kebergantungan
kepada data konseptual (logos). Perubahan ton suara yang spontan daripada nada luluh kepada
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getaran cemas dan zikir intensif mendedahkan tindak balas psikologi yang tulen. Seiring
dengan konsep Lloyd Bitzer, eksigensi (exigence) iaitu kewujudan suatu ketidaksempurnaan
atau rintangan mendesak yang menanti penyelesaian segera (Ciurrel, 2022). Beliau
memanfaatkan ketidaksempurnaan krisis mendesak ini untuk memindahkan trauma krisis terus
kepada audiens, sekali gus mencetuskan impak emosi dan tindakan solidariti digital global.

Strategi Pembujukan Retorik Pempengaruh

Analisis terhadap sepuluh video sampel membuktikan bahawa Ahmad Faezal dan Ardell
Aryana tidak bersandarkan kepada satu elemen retorik semata-mata, sebaliknya mengadun
ketiga-tiga retorik Aristotle secara dinamik dan saling melengkapi sebagai bentuk strategi uslub
dakwah di media sosial. Walau bagaimanapun, terdapat corak pembujukan yang berbeza secara
polarisasi antara kedua-dua pempengaruh tersebut mengikut domain kekuatan masing-masing.

Di sebalik perbezaan pendekatan mereka, kedua-dua pempengaruh berkongsi
kebijaksanaan retorik digital yang sama melalui taktik penapisan linguistik kreatif, seperti
ejaan "iswell" atau penggunaan simbol asterisk (*), demi memastikan mesej solidariti Palestin
mereka terselamat daripada pemadaman sistem algoritma TikTok. Implikasinya, gabungan
strategi retorik yang holistik ini bukan sahaja berjaya membongkar kezaliman musuh secara
objektif, malah berupaya menggerakkan kesedaran afektif netizen Malaysia daripada sekadar
penonton pasif kepada penyokong solidariti yang aktif di alam siber.

Jadual 1: Strategi Retorik Pembujukan Pempengaruh Antara Dua Pempengaruh TikTok

Pempengaruh | Elemen Petikan Teks (Ekstrak | Huraian
Retorik Transkripsi Video)
Ahmad Faezal | Ethos "Kita kena buat dua Membina ethos intelektual
benda je. Bersuara dan yang objektif dengan
(Kredibiliti) | perdoa. Bukannya mengekalkan integriti wacana.
meramal." Beliau secara  konsisten
menolak  desakan  audiens
untuk  membuat  spekulasi
rawak, sekali gus menanam
rasa percaya terhadap
kewibawaan ilmunya.
Pathos Mendedahkan kisah Memanipulasi pathos melalui
(Rayuan trauma serangan di pendekatan berskala makro dan
Emosi) Nusairat yang mikro dengan mengetengahkan
menyebabkan "kepala kerapuhan  fizikal  subjek.
kanak-kanak yang Naratif tragis ini digunakan
secara strategik untuk
Kecacatan pada meruntuhkan tembok jarak
tempurung kepalanya”. | geografi penonton.
Logos "530,000 orang tak Mendominasi hujah sebab-
(Hujah makan selama berhari- akibat dengan membentangkan
Logik) hari secara berturut- data empirikal konkrit daripada
turut” badan antarabangsa. Rantaian
logik ini merangsang kognitif
penonton untuk menilai krisis
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secara kritis, matang, dan
berasaskan pembuktian (fact-
checking).

Ardell Aryana | Ethos "Patah tumbuh, hilang | Menzahirkan ethos lapangan
| berganti. Kami dah tak yang konsisten melalui
(Kredibiliti) | ada nanti, akan ada lagi | ketekunan watak siber.

pemberani-pemberani Walaupun keselamatannya
dan sukarelawan yang terancam  oleh  kepungan
lain." tentera, komitmen realiti ini

meruntuhkan tembok keraguan
pengikut dan membuktikan
perjuangannya adalah sahih.

Pathos "Tolonglah dapat masuk. | Menggunakan getaran suara
(Rayuan Tolonglah. Tolonglah..." | yang serak menahan tangis
Emosi) bertemakan landskap suasana

laut di atas bot sebagai
pemangkin emosi agresif untuk
menggerakkan tindakan afektif

audiens.
Logos "Korang record dan Membina  struktur  hujah
(Hujah cakap IDF ni memang pembalikan moral dengan
Logik) pengecut. Pengecut mendedahkan tindakan
sebab serang semua bot- | angkatan tentera rasmi
bot sukarelawan orang bersenjata yang menyerang
awam." sukarelawan awam  tanpa

senjata, beliau membuktikan
kelemahan  moraliti  rejim
musuh secara logik kepada
audiens.

Sumber: Tiktok Ahmad Faezal dan Aryana Care sepanjang bulan Ogos sehingga Disember
2025

Hubungan Strategi Retorik dan Dinamika Respons Audiens

Hasil kajian menunjukkan wujudnya hubungan langsung antara dimensi retorik pempengaruh
dengan corak interaksi digital audiens di TikTok. Pola pertama membabitkan wacana Logos
(fakta) dan kitaran kognitif audiens, di mana strategi data geopolitik dan analisis kronologi oleh
Ahmad Faezal menyebabkan metrik Shares dan Views mendominasi landskap interaksi. Hal ini
dibuktikan menerusi video sampel AF-V3 (Pendedahan tentang Greta & Para Aktivis) yang
meraih rekod interaksi tertinggi iaitu 5.7 juta tontonan, 672.9k sukaan, 88.7k kongsian, dan
12.8k komen, manakala video data AF-V2 (Serangan Tentera Laut Israel ke atas Misi Flotilla
Sumud) mencecah 3.3 juta tontonan.
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Rajah 1: Video Ahmad Faezal yang mendapat interaksi tertinggi

e e T 2 —

i — i
L Pendedahan Tentang Greta |

D 5.7M - i bo-
Sumber: Akaun TikTok Ahmad Faezal
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Jadual 2: Data Interaksi dan Metrik Digital Video Sampel TikTok Ahmad Faezal

Id
Sampel

Tarikh

Fokus Utama Isu

Tontonan
(Views)

Sukaan
(Likes)

Kongsian
(Shares)

Komen

AF-V1

5/8/2025

Kebuluran & Kes
Atef Abu Khater
(Pathos)

97.8k

8264

312

185

AF-V2

24/9/2025

Serangan Tentera
Laut Israel ke atas
Misi Flotilla
Sumud (Logos-
Ethos)

3.3m

324.1k

20.4k

2415

AF-V3

5/10/2025

Pendedahan
tentang Greta &
Para Aktivis
(Logos-Ethos)

5.7m

672.9k

88.7k

12.8k

AF- V4

22/11/2025

Misi Action-Based
Menyelamatkan
Nyawa Kanak-
kanak Ahmad
Nasrallah (Ethos-
Pathos)

2m

270.8k

33.8k

4646

AF- V5

30/12/2025

Taktik Halus
Rampasan Tanah
dan Sekatan
Ekonomi di Tebing
Barat (Logos-
Pathos)

193k

29.1k

3489

400

Sumber: Tiktok Ahmad Faezal sepanjang bulan Ogos sehingga Disember 2025
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Jadual 3: Respons dan Huraian dari komen di video Sampel TikTok Ahmad Faezal

Elemen | Respons

Huraian

Logos "bang  buka  tabung,kita
semua blh donate, InshaAllah
org Malaysia semuanya
prihatin dan baik hati dgn
izin Allah yg Maha Berkuasa
anak ahmad pasti sembuh,
Aamiin”

mendedahkan bahawa hujah rasional empirikal
yang disampaikan bukan sahaja membina
kesedaran, malah berupaya mendorong audiens
untuk terlibat dalam tindakan berasaskan aksi
nyata (action-based response). Melalui pendekatan
logik yang kukuh, penonton terdorong untuk
beralih daripada sekadar pengguna pasif kepada
penggerak bantuan fizikal dengan mendesak
penubuhan dana sumbangan siber.

Sumber: Tiktok Ahmad Faezal sepanjang bulan Ogos sehingga Disember 2025

Pola kedua pula melibatkan impak emosi visual menerusi komponen emosi (pathos) dan
kitaran afektif audiens, di mana strategi emosi tragis dan pengorbanan fizikal oleh Ardell
Aryana melonjakkan metrik Likes serta ulasan emosional .Video AA-V5 yang menggunakan
"Retorik Berdiam Diri" (rhetoric of silence) melalui kekuatan visual pegun meraih tontonan
tertinggi sebanyak 1.2 juta, manakala video krisis AA-V3 (Situasi Cemas Dikepung Tentera
Israel) dan AA-V4 (SOS Mohon Bantuan Kecemasan) masing-masing meraih 959.7k dan

&79.4k tontonan.

Rajah 2: Video Ardell Aryana yang menggunakan Retorik Berdiam Diri dan Situasi Cemas
Ketika Dikepung Tentera Israel

Sampai begitu sekali iswell

™ buat dekat kamu. « e

+ Macam mana kamu boleh
tahan dell. Semoga Allah
angkat semua sakit mu dell.

Amin

/

YA ALLAH NAMPAK TAK
LAMPU LAMPU PUTIH TU

Sumber: Akaun Aryana Care
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Jadual 4 : Data Interaksi dan Metrik Digital Video Sampel TikTok Ardell Aryana

Id Tarikh Fokus Utama Isu | Tontonan | Sukaan | Kongsian | Komen
Sampel (Views) (Likes) (Shares)
AA- 4/9/2025 | Pergerakan Mula | 775.2k 86.2k 5507 2996
Vi Berlayar Misi

Sumud (Ethos)
AA- 14/9/2025 | Misi Agihan Susu | 470.3k 57.3k 2906 1751
V3 Bayi & Makanan

(Pathos-Ethos)
AA- 2/10/2025 | Situasi Cemas 959.7k 39k 1802 1257
V3 Dikepung Tentera

Israel (Pathos)
AA- 2/10/2025 | SOS Mohon 879.4k 80.2k 554 3449
V4 Bantuan

Kecemasan

(Pathos)
AA- 5/10/2025 | Retorik Berdiam 1.2m 61.3k 2035 1742
\'A Diri / Kesan

Visual (Pathos)

Sumber : Tiktok Aryana Care sepanjang bulan Ogos sehingga Disember 2025

Jadual 5 : Respons dan Huraian dari komen di video Sampel TikTok Ardell Aryana

Elemen

Respons

Huraian

Pathos

“Patah  tumbuh..hilang  berganti...
Allahuakbar...kuat semangat walau
detik itu..belum tentu bagaimana nasib
mereka..kini..mereka kena lagi
kuat.moga? mereka tidak siapal
kan.insyaAllah”

Membuktikan bahawa naratif emosi
lapangan dan isyarat krisis berupaya
mengetepikan sikap pasif pengguna
siber, sekali gus menukarkan emosi
tragis menjadi bentuk solidariti digital
yang intim untuk = mendoakan
keselamatan fizikal pempengaruh.

Sumber : Tiktok Aryana Care sepanjang bulan Ogos sehingga Disember 2025

Seterusnya, data interaksi dua hala menunjukkan corak nisbah ulasan yang unik melalui
kombinasi kredibiliti (ethos) dan isyarat kecemasan (urgency). Walaupun video AF-V3
mendominasi jumlah komen (12.8k) disebabkan perdebatan fakta, video Ardell Aryana seperti
AA-V4 (SOS Mohon Bantuan) dan AA-V1 (Mula Berlayar Misi Sumud) mencatatkan jumlah
komen yang sangat tinggi nisbah tontonannya, iaitu masing-masing sebanyak 3,449 dan 2,996
komen. Lambakan komen pada AA-V4 dipicu oleh rasa cemas penonton terhadap keselamatan
fizikal aktivis, manakala interaksi rancak penyampai bersama aktivis lain pada AA-V1I
mencerminkan sokongan moral awal khalayak terhadap kredibiliti (ethos) Ardell yang berani
memulakan pelayaran sivil. Secara tuntasnya, analisis metrik ini memberikan bukti forensik
digital bahawa pembujukan retorik kedua-dua pempengaruh adalah sangat berkesan.
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Analisis Dan Perbincangan
Keabsahan Teori Klasik dalam Ruang Siber

Penemuan bahawa komponen pathos memandu interaksi emosi manakala /ogos memandu
penyimpanan serta perkongsian maklumat menyokong kuat keabsahan Teori Retorik Aristotle
dalam ekosistem siber kontemporari. Aristotle menegaskan bahawa pemujukan yang sempurna
tidak boleh bergantung kepada satu elemen sahaja, sebaliknya memerlukan keseimbangan
instrumen afektif (emosi) dan logikal (bukti). Di era digital, prinsip ini terbukti apabila hujah
logos Ahmad Faezal membina kefahaman struktur geopolitik yang jitu sehingga mencatatkan
38% sentimen neutral, manakala impak pathos Ardell Aryana membina kedekatan jiwa yang
mendalam melalui lonjakan 91% sentimen positif. Melalui integrasi silang ini, kedua-dua
pendekatan berjaya menekan kadar sentimen negatif atau skeptikal ke paras paling minimum,
1aitu hanya 3% bagi Ahmad Faezal dan 1% bagi Ardell Aryana. Bukti nyata ini mengesahkan
bahawa gabungan retorik klasik bukan sahaja berguna merentas zaman, malah menjadi formula
kritikal dalam mengukuhkan wacana dakwah kebenaran dan menolak prejudis khalayak di
media sosial.

Jadual 6: Taburan Peratusan Sentimen Komen Audiens Pempengaruh

Pempengaruh | Sentimen Sentimen Sentimen Total Komen
Positif (%) Neutral (%) Negatif/ Disaring
Skeptikal (%)
Ahmad Faezal 59 38 3 100 Komen
(Top 20 x 5 Video)
Ardell Aryana 91 8 1 100 Komen
(Top 20 x 5 Video)

Sumber: Tiktok Ahmad Faezal dan Aryana Care sepanjang bulan Ogos sehingga Disember
2025

Kekuatan Simbol Visual dan Naratif Lapangan

Kecenderungan audiens untuk memberikan respons afektif yang tinggi sehingga menyumbang
kepada dominasi 91% sentimen positif terhadap hantaran Ardell Aryana adalah kerana
penggunaan simbol visual dan naratif realiti di TikTok. Hal ini terbukti mempunyai kuasa
pembujukan (persuasive power) yang melangkaui kekuatan komunikasi lisan tradisional. Di
sebalik hantaran berbaur emosi tersebut, ketulenan maklumat lapangan ini turut berupaya
mengekalkan 8% sentimen neutral dalam kalangan audiens yang menilai secara objektif seperti
bentuk pertanyaan dan juga sebagai boost video. Contohnya, “kapal zizi dah kena tangkap
kan?” dan “Orang Malaysia sila sahkan kehadiran anda!” . Visualisasi keadaan bot aktivis
yang dikepung atau paparan pempengaruh sedang berjuang menahan kesakitan di lapangan
siber bukan sekadar memindahkan maklumat bersifat faktual, bahkan memancarkan getaran
emosi (pathos) yang merentasi sempadan geografi khalayak. Sebagai bukti di jadual 3.2 b,
video sampel Ardell Aryana yang kelima merupakan retorik berdiam diri yang hanya hantaran
berbentuk gambar Ardell dan kapsyen yang menyatakan dia telah cedera ketika berada di
tahanan tentera Israel teleh menerima tontonan sebanyak 1.2 juta.
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Transformasi kepada Solidariti Tindakan (Action-Oriented Solidarity)

Kajian ini turut mendapati bahawa pemujukan retorik digital berupaya mentransformasikan
ulasan siber pasif menjadi desakan gerakan fizikal yang nyata di luar talian, seperti mobilisasi
kempen boikot ekonomi secara massa dan desakan pembukaan tabung bantuan kewangan
secara rasmi. Tindak balas siber yang seimbang antara corak kognitif-intelektual Ahmad Faezal
(59% sentimen positif) dan corak afektif-lapangan Ardell Aryana (91% sentimen positif)
menjadi pemacu utama kepada anjakan paradigma ini. Ciri-ciri struktur media sosial, termasuk
kemudahan infrastruktur butang Like, Share, dan Comment membolehkan ekspresi emosi
digunakan secara kolektif menjadi satu gerakan aktivisme siber yang tersusun. Keadaan ini
sekali gus membuktikan kekuatan retorik digital dalam mencorakkan landskap solidariti
ummah masa kini daripada sekadar luahan simpati pasif kepada tindakan nyata yang berimpak
tinggi di alam realiti.

Kesimpulan

Secara tuntasnya, kajian ini merumuskan bahawa kejayaan penyebaran wacana Isu Palestin dan
pembentukan solidariti digital di platform TikTok bukanlah hasil daripada pengaruh algoritma
semata-mata, sebaliknya merupakan manifestasi keberkesanan pengadunan strategi retorik
klasik Aristotle dan uslub dakwah Islam secara bijaksana. Pengintegrasian elemen ethos,
pathos, dan logos yang dipersembahkan dalam bentuk kandungan kreatif terbukti berjaya
melampaui batasan skrin digital untuk meresap ke dalam kesedaran afektif serta kognitif
masyarakat siber.

Bahkan pendekatan antara kejituan fakta geopolitik Ahmad Faezal dan kedekatan emosi
lapangan Ardell Aryana menunjukkan bahawa kepelbagaian dimensi pembujukan adalah perlu
untuk menembusi tembok kekangan siber seperti filter bubble dan shadowban. Kajian ini juga
memberikan implikasi penting bahawa apabila adab dan nilai syariat diletakkan sebagai teras
utama interaksi, digabungkan pula dengan hujah rasional yang berasaskan fakta tulen,
komunikasi digital mampu mentransformasikan audiens daripada sekadar penonton pasif
kepada komuniti siber yang mempunyai rasa empati dan solidariti yang tinggi dalam
menggerakkan tindakan nyata di alam realiti seperti boikot, sumbangan dan menyokong
kepada pihak yang benar.
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between the Foundation's location and the State of Qatar, nor did use
questionnaires because data on the research topic is abundantly
available on the Foundation’s website. Through this approach, the
researcher arrived at the desired results of the research.
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