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Abstract

This article was conducted to discuss the fading of the response of some people to religion. This
response grew in line with emerge of various social phenomena of disappointment. Faith is also
considered by some people to no longer be able to support the problem of life. Religion is deemed
to be irrelevant to the demands of modernity. God and Religion in the perspective of some
societies are then different from the views of the community in general. The authority of the life
guidance held by humans is that religion is often only understood as a system of belief or belief in
the teachings of God, which has implications for the understanding that religion is a theological
doctrine. It is due to the cult of "religion" rather than understanding the "core" of the teachings of
religion itself. Religion is only seen as "form" and not as "essence" that teaches submission to God,
truth, justice, ethics, and morality.
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A. INTRODUCTION

Religion as part of primordial identity (Shani, 2014, p. 5) turns out to experience pressures from the
current of globalization (Haynes, 1999, p. 126). Johan Meuleman said that there were three forms
of response by Muslims to respond to the development of globalization and modernism, namely: an
attitude of escape into, escape and critical openness (Meuleman, 1998).

Globalization means liberalization of trade and investment, regulation, privatization, adoption of
democratic political systems and regional autonomy (Haque, 2002; Guttal, 2007) In other words
globalization is neo-liberalism which essentially allows the market to work freely (A'la, 2006, p. 7).
One form of religious resistance to globalization (Herrington, 2013) is the attitude to run into and re-
explore ethical values to be used as a counter system (Beit-Hallahmi, 2003) against systems born
of the flow of modernization and globalization (Pasha, 2000).

This resistance attitude then aroused the birth of religious fundamentalism movements (Lehmann,
1998), namely a change that tried to understand religion in a rigid and textual manner (Canetti-
Nisim, 2003) and closed itself to various modern developments which were sustained by the power
of rationality (Barkun, 2003). Although the mention of fundamentalism for a movement that wants
to actualize religious teachings in social life (Ben-Dor & Pedahzur, 2003) is very problematic and
debatable, in general, these movements have the desire to make religion an ideological tool to
oppose secular ideologies produced by modern society (Fox, 2003).

This resistance perspective then aroused the birth of spiritual Protestantism movements (Lehmann,
1998), particularly a campaign that attempted to know faith during a rigid and matter manner
(Canetti-Nisim, 2003) and closed itself to numerous trendy developments that were sustained by
the ability of rationality (Barkun, 2003). Though the mention of Protestantism for a movement that
desires to actualize non secular teachings in social life (Ben-Dor & Pedahzur, 2003) is hugely
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problematic and debatable, in general, these movements need to form faith associate degree
philosophic tool to oppose lay ideologies made by contemporary society (Fox, 2003).

With a high militant attitude and sometimes spiced up with radical views, fundamentalism emerged
(Koopmans, 2015) as a phenomenon that was born along with the pace of globalization, even as
an inevitable part of the global system. Is this what is called the aspect of "religious revival"
(Riesebrodt, 2000) in the common era or as a religious paradox we cannot just make judgments.
Only perhaps what can be said is that the insistence of globalization has aroused people's longing
for primordial values and attached cultural and religious identities that have long been uprooted
from their roots (Machasin, 2009). Globalization, which has an extraordinary scope, is recognized
or not has marginalized the joints of society rooted in traditions inspired by the breath of religion.
Then returning to the bones of faith is a possible alternative to stem the pace of globalization,
however paradoxical the religious movement that is (van der Vyver, 1996).

The second attitude that arises concerning globalization is an attempt to escape or over
accommodative stance so that it is more of an impression of resistance (Nurullah, 2008). This
attitude assumes that both within and outside the Western world, humans are developing towards
a uniform and Western pattern of life (Abbas, 2011). It's just that the stages achieved by each
region and society are different, but in the end, everything will arrive at the same pattern, namely
the "modern" pattern (Inglehart & Norris, 2009).

The attitude is expressed optimistically by Francis Fukuyama at The End of History and The Last
Man, with his assumption that the peak of human history is to reach a single point, namely in the
system of liberal democracy and capitalism. In other words, modernism which is supported by the
global system is the estuary of the journey of human life. He states that liberal democracy as a
system of government has covered the entire world in recent years, overcoming other ideologies
such as monarchy, fascism, and communism. Moreover, Fukuyama argues that liberal democracy
is "the endpoint of the evolution of human ideology” as “the end point of mankind's ideological
evolution,” “final form of human government" and because it is "the end of history." He also
predicted that there would be no more major ideological conflicts at the end of history (Fukuyama,
2006).

This second view originated in the epoch of European enlightenment. The era was characterized
by almost unlimited criticism of tradition and religion (Grote, 2014) along with a positive evaluation
of the success of enlightenment thoughts (Aufklarung) and extraordinary optimism for the future of
humans controlled by sovereign reason (Dominguez, 2017). Although European enlightenment
thinkers were in no way not paying attention and even appreciating certain aspects of civilizations
outside Europe, most of them assumed that European culture was the most advanced and brought
about universal human reasoning that would bring all human beings to similar thoughts and
civilizations (Israel, 2001, p. vi)

Although in different forms and contexts, in the following centuries the same view remained
prominent, both in the idealist philosophy G.W.F. Hegel, materialism of Karl Marx, positivism of
Auguste Comte, as well as in a number of descriptions in the fields of sociology, economics, and
politics such as the theories put forward by Max Weber, W. Rostow, and Carl Deutsch. The
influence of this view was also very much felt in the colonial policy, which, besides various other
reasons, was also driven by a sense of rights and the obligation to "civilize" underdeveloped
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nations (A'la, 2003, p. 112). With this attitude, religion is only a decoration and lies rigid in a
historical tomb (Warburton, 2012, p. 140) whose role is totally ignored and even considered as
nothing at all. The way of thinking that denies the role of religion and strongly believes in this
sovereign reasoning is for some people to be a very rational choice to follow, therefore religion
should only occupy positions in places of worship alone and may not interfere in worldly life which
is only open to rationality and empirical (Quiggle, 2008, p. 95).

The third attitude taken by religion to the contemporary world and the insistence of globalization is
a critical attitude of openness, namely by not rejecting developments in the outside world, but also
not surrendering blindly to them (Guénon, 2001, p. 62). The attitude, on the one hand, is aware of
good and useful things from outside the tradition's environment and is happy to enjoy it, on the
other hand is mindfu of its values and ideas and controls relations with the outside world on the
basis of values and ideals (Mulkhan, 1992, p. 87).

The thought proposed in connection with the third attitude is an awareness that modernization in
addition to having a negative impact turns out that there are also many positive values that can be
taken as a reference in religion (Menhas, Umer, Akhtar, & Shabbir, 2015). Many positive benefits
of modernism are compatible with the values of religious teachings even religion must strive to
guide the modernization so that it is always in line and continues to run on the tracks of spiritual
truth (Igbal, 2016). Refusing modernism blindly and not having a critical attitude to him will only
give birth to a backward position and give birth to an intolerant attitude towards the identity and
culture of other people (Parray, 2013; Iribarnegaray & Jenkins, 2016). In the context of that
discussion, this article was written.

B. METHOD

This article is written using library surveys (Jackson, 2005). The sources that were successfully
tracked, which are related to the theme of the discussion in this article are cited, to complete data
or sharpen analysis and interpretation of data. There are two primary references cited for writing
this article, namely books (Mittman & Borman, 1975, p. 5) and journal articles (Flynn, 1986, p. 313;
Corti, Eynden, Bishop, & Woollard, 2014, p. 203). Analysis and interpretation are carried out, in
addition to the sources of the two sources, also based on the development of concepts and ideas
carried out by the author himself.

C. RESULT AND DISCUSSION

Religion is often only understood as a system of belief or belief in the teachings of God so that it
has implications for the understanding that religion is a theological doctrine. It is caused by the cult
of "religion" rather than understanding the "core" of the teachings of religion itself. Religion is only
seen as "form" and not as "essence" that teaches submission to God, truth, justice, ethics, and
morals (Affifi, 2018).

It was alleged by some parties; this temporary religion was placed as a life guide that offered
various principles of order about how humans live and where the ultimate goal of humans is. Every
follower faith tends to obey and follow the teachings of the religion he believes. For example, Gibb
in The Modern Trend in Islam states that every adherent of a religion should be submissive and
obedient to the religious teachings he adheres to everyone must obey his or her own religious rules
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(Gibb, 1972). This view not only positions religion as a belief but also as a legal system (Mulkhan,
1992, p. 45).

Whereas Hassan Hanafi draws the direction of understanding to the hermeneutic pattern, namely
the knowledge of religion should be placed on the relationship between consciousness and its
object, namely sacred texts. According to him, religious understanding can be built on the basis of:
first, historical awareness of the authenticity of a holy book and its originality; second, eidetic
awareness that explains how we can understand the sacred text in a rational and logical way; and
third, practical awareness as a form of theoretical framework that will bring human consciousness
to essential truth (Prasetya, 2013).

We often see debates about religious teachings rather than understanding spiritual teachings. It
was agreed or not, the emergence of a form of "liberal" understanding of religious teachings should
not be considered a "war drum" against "fundamentalists." Non-literalist interpretations and re-
interpretations of the understanding of religious teachings initiated by liberals are part of
understanding spiritual teachings (Nashir, 2007, p. 160; Saidi, 2007, p. 205).

On the contrary, the view that religion is understood as a complete (kdfah) belief or teaching
through literal and dogmatic understanding also does not entirely give birth to the roots of
fundamentalism. Because all forms of human interpretation of something excessive will become a
justification and give birth to certain "ideologies" that consider themselves "right." Therefore to build
a pluralistic awareness of religion, in the author opinion, we need to examine more deeply how we
understand the underlying meaning of faith, the purpose of following religion and attitudes in
religion (Farchan, 2016).

Religion is not only a piece of belief born of human will and consciousness towards God. Faith is
also not just a belief system that carries legal messages formed from the reality of human history.
The essential nature of religion is the basic guideline of divinity and humanity. In other words, how
humans relate to God and how human relations with each other (Nasution, 2002, p. 65). If only
there is an understanding that religion is born from the reality of human history in the past, this
means that religion is merely an ancient building that is worth a museum. Religion is no longer a
primary value that must be held as a guideline, but faith is seen only as a "monument" abstract
about a belief. This phenomenon is the "bell of death" for the existence of religion and at the same
time opens the opportunity for the appearance of an atheist attitude (Yusuf, 2012).

Likewise, if religion is only seen as a result of human thought engineering which contains the
philosophy of divinity and humanity, then faith is just a pile of ideas in the human mind formed from
the effects of imagination, spiritual experience and extraordinary sharpness of reason. Perhaps it is
the precise human reason that in turn will be placed as a religion. It means that the authority of
human motivation is seen as more capable of penetrating the essence of truth more than what is
taught by God (Edge, 2013, p. 133). Is religion seen as a legal system?

If religion is seen as a legal system, it means that religion only teaches all forms of life guidelines
for humans about norms and justice. A person can be claimed not to be religious or not practicing
spiritual teachings when he does not obey religious laws. More extreme, say he has quit religion
and then becomes mutually affirming or apostatizing. As | alluded to earlier belief was an essential
guide to divinity and humanity (Horosz, 2012).
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This article tries to reiterate that impossibility a specific form of belief in others. It is contrary to the
principles of religious freedom (the freedom of religion) in human rights. The misuse of
fundamental ethical values caused by erroneous understanding can drag people to a map of
conflict. Excessive religious fanaticism can arise because of understanding the narrow one towards
religion. So there emerged religious fundamentalism and secular fundamentalists (Sharma, 2011,
p. 74).

The excessive attitude in interpreting the teachings of religion has dragged some people or specific
groups to the map of conflict in carrying out the necessity and submission to carry out religious
teachings. In turn, this can lead someone to a particular form of spiritual awareness. From here,
the seeds of sectarianism will be born in religion. Even though what needs to be observed is a form
of inclusive consciousness that is humanist, open and tolerant (Maulana, 2017).

In Islam, it is taught that a form of general awareness is realized with mutual respect (tasamuh).
This principle of spiritual consciousness is based on the policy of freedom and tolerance for mutual
openness and mutual respect for the religious rights of others. The opinion that this is in line with
the principle that we must respect one's rights and freedoms in religion, but that must also be rights
and religious freedom for others (Qomaruzzaman, 2018).

Religious pluralism in terms of the human rights approach lies in the extent to which humans
understand the core teachings of religion that they adhered. Because all religions teach goodness
and justice. In turn, all religions place ethical and moral principles as the primary and guiding
principles for human life. Religious pluralism can be built not only based on mere knowledge and
understanding but realized in a wise manner (Meuleman, 1998).

Therefore, the attitude of religious pluralism from the point of view of human rights can at least be
based on the following principles: first, adhering to a religion is the fundamental human rights that
humans have and in accordance with the nature of humanity itself, second, to understand as
deeply as possible the understanding of religious teachings as a way of life that provides guidance
for life; and third, a deep knowledge of spiritual teachings will lead to spiritual awareness and
pluralist attitudes in viewing other religions (Madjid, 1995, p. 98).

Based on the hierarchical categorization of values in the category of universal values and particular
values, religious significance is an integral part of universal values. It is based on the theological
dimension itself as a transcendent-metaphysical. Ethical values are born values from the spiritual
(psychological-religious) aspect of Muslim humans through their true and straight beliefs and
experiences (hantf) to God. In this case, the Qur'an mentions:

And who is better than the person who is willing to give himself to God, while he is
doing good, and he follows the straight religion of Abraham? And God took
Abraham to be His favorite. (Q.S. Al-Nis&', 4: 125).

Spiritual value in the Islamic context accumulates in the concept of monotheism. Where in this
concept, theological value functions as a world view that covers all the benefits in Islam. The idea
of tawhid is a concept of a system of belief in God, but tawhid is also a value in Islam (Ahmad,
1991, p. 71). Tawhid as the essence of theological value departs from human consciousness of the
existence of God (theology) as a place of dependence (Alld al-Samad), self-consciousness
(anthropology) as an individual (‘abd) and God's mandate (khalifah) that carries the mandate of
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God on earth and the cosmological world as a place for humans to carry out God's mission
(Mulkhan, 1992, p. 87).

In this context, it is apparent that the religious values in the Islamic perspective precisely at the
human level are quite theocentric (God-centered) nuances. While the philosophy of secular
education views humans as too anthropo-centric, while in the view of Islamic teachings humans
are understood to be theocentric beings. The look of humans as anthropocentric beings is only one
of the essential aspects of the theocentric concepts of the Islamic Philosophy (Mastuhu, 1999, pp.
4, 19). Nevertheless, the reality in God's view itself is the central issue of God's creation of
everything that exists (all cosmic reality) is nothing but human (anthropological / micro-nature)
itself.

The implication of monotheistic consciousness as a worldview (universal value order) in Islam for
every Muslim individual gives birth to several values inherent and crystallized internally in the realm
of knowledge. Awareness of the existence of God as a source of life will give birth to an attitude of
submission and obedience due to science and faith which can reduce the nature of humility while
elevating humanity to the nature of divinity. Whereas the awareness of his understanding as the
creation of Allah's best created birth to a spirit of pious charity to prosper the earth by optimizing all
human potential that is creative and innovative in observing and engineering cosmic reality (natural
phenomena) through the process of studying science (Abdullah, 2010).

Relationships and attachments between God, humanity, and nature in Islamic theological
discourse are quite clear. Awareness of interdependence like this in its actual level gives birth to
and shapes religious values on Muslim students. In this cosmological order, students as the totality
of creation feel the need for God's presence in the awareness of his life. The demand and
dependence of the students on God is what makes human life meaningful (Farugi, 2007). Without
this awareness, consequently, human life becomes meaningless.

Awareness of the existence of God as a religious value in Islamic doctrine because it boils down to
a view of life reflected in behavior (ethics) basically in a primordial manner has existed in all
humans without exception (Muslim or non-Muslim). In this case, the Qur'an mentions:

And (remember), when your Lord took the descendants of the sons of Adam from their ribs,
and God took a testimony against their souls (saying): "Am | not your Lord?" They replied:
"Yes (You are our Lord); we are witnesses." (We do this) so that you do not say on the Day
of Resurrection: "We (the children of Adam) are those who are unaware of this (oneness of
God)." (Q.S. Al-A'raf / 7: 172).

The awareness expressed by the Qur'an is an innate potential (heredity) known as fitrah.
Knowledge and belief in the existence of God are fundamental needs in an empirical form can be
stated, that humans always experience feelings of anxiety, fear, hope, helplessness and so on.
Humans need a sense of security and certainty — humans, not yet from the dimension of the truth
of God who is God. Therefore, the search and discovery of God is the culmination of the invention
of religious needs. Thus, religion is not only seen from the dimension of function, but also in divinity
in humans. However, this primordial awareness is not yet adequate, because it is still in the
potential level (when the realm of the spirit) is not yet actually in the life behavior in the world. and
again in the form of spiritual abstractions (Edis & Bix, 2005).

International Journal of Nusantara Islam Vol. 06 No. 02 2018: (154-164)
DOI: 10.15575/ijni.v6i2.4545

159



Religious Authority as Human Life Guidelines

The awareness must play an active role in real life where humans have been able to play a role in
determining the outlook on life, especially regarding the concept of God, especially the dimensions
of God's truth. According to the Qur'an, human beings created by Allah have religious instincts,
namely religion of monotheism, because according to Paulo F. Freire, the concept of education
must be able to uncover and develop fundamental human awareness as the key to human
understanding in the process of developing their world (Mastuhu, 1999, pp. 71-73).

At this level, making faith as the basis of God's view through the heart's eye (zawq) becomes
imperfect. Teaching will be less tested, developed but less solid and not penetrate the mind,
because without being supported by an understanding of God's majesty. The majesty of God can
be observed in natural phenomena that are empirical through sensory observation (bagirah). It
looks real. Information about this is stated by the Qur'an, including:

We will show them the signs (power). We are in all horizons and themselves, so it
is clear to them that the Qur'an is right. And is your Lord not enough (for you) that
He saw everything? (Q.S. Al-Fussilat / 41: 53).

In this connection, as expressed by Mulkhan that the internalization of the theological value is
expected to realize harmonious and appropriate warmth of relationships and the ropes between the
motion of the world life immanent with the transcendent world. is an abstract framework of concrete
and empirical human life (Mulkhan, 1992, p. 167). Thus it can be concluded that the religious value
referred to in the context of the discussion of this thesis is the whole attitude and behavior of
Muslim students reflecting an awareness of their presence in life so that it becomes a kind of
mardji, personal ethical norms in every mobility of their lives. Where this value is obtained starting
from family institutions, educational institutions and in social life (Rahman, 1994).

This understanding is also understood by Cak Nur, where according to him theological value (al-
qimat al-rabbaniyyah) is a value system inspired by the awareness that life originates from God and
leads to God, then God in this order of values is of origin and purpose of life (Madjid, 1995, p. 1). In
the Qur'an, it is explained:

They say, "We are from God, and we will return to Him." (Q.S. Al-Baqgarah / 2:
156).

In summary, the religious value is the moral qualities of the human subjects of Muslim arising
through intensive reflection on Divine attributes such as the Compassionate and Merciful,
Forgiving, Just and others that are summarized in al-asma" al-husng Muslim students live up to
these high values of independence, virtue, and morality.

Thus, the essence of religious value rests on monotheism. That is on the unity of God the
existence of God as rabb and ild in one full capacity. The awareness of the students about the
position of God as a murabb in the universe is expected to deliver it to the sensitization to obey
everything He commands. These are the two aspects of religious values, each of which values
cognitive aspects; knowledge that God is al-Khdiq, affection aspect; the emergence of
consciousness ‘ubdliyyah, and the three psycho-motoric aspects; personification in attitude
(‘amaliyyah).

D. CONCLUSION
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The authority for life guidance held by humans is religion. However, it is often only understood as a
system of belief or belief in the teachings of God, which has implications for the understanding that
religion is a theological doctrine. This is caused by cult of "religion" rather than understanding the
"core" of the teachings of religion itself. Religion is only seen as "form" and not as "essence" that
teaches submission to God, truth, justice, ethics, and morals. It was alleged by some parties, this
temporary religion was placed as a life guide that offered various principles of order about how
humans live and where the ultimate goal of humans is. Every follower of religion has a tendency to
obey and obey the teachings of the religion he believes.

The three religious attitudes in response to globalization have shown that religion is a part of
human life that is quite unique which cannot be thrown away. It may be that someone rejects
religion on a personal level, but there is a very perfect religious heritage on a collective level that
cannot be denied. It will not be possible to understand and explain most of history and human
culture without this inheritance. Religious traditions are often cultural matrices. Globally religious
traditions are not only important cultural sources of the past, the wealth of their inheritance can give
us another way that is just as important to think creatively in the present.
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