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Abstract

This study analyses the concept of Public administrative reform from an Islamic
perspective. In addition, it provides an Islamic foundation to the topic though analyzing
the objectives of Islamic Law in order to establish a theoretical understanding for public
administrative reform.

The study has come to the conclusion that the public administrative reform in Islam
is a gradual positive change in laws and regulations stemmed from stable code of ethics
rooted in the Islamic creed.

Introduction:

Throughout centuries, the Muslim reformers had different views regarding the process of reform;
some of them gave a great importance to the reform of creed, others considered the war against evil
and corruption as a main aspect in reform. In this regard, 'Imam Hasan al-Banna, had a deep vision
toward reform in which he focused on understanding the origins of Islam then he set pillars in order
to bring people from evil to guidance.

As a matter of fact, one cannot depend on one of these views solely. But rather, the necessity
to have a comprehensive vision and analysis very important to cover all the aspects of reform.

The concept of PAR is not mentioned in Islam. But rather, there are a lot of texts in the Holy
Qur'an and Sunnah point to the Islamic orientation toward reform and PAR in particular. Islam is a

blessed source for PAR, it lays down a macro system deals with general guidelines that open a door
for the injunctions and laws that encourage the PAR and eliminate everything leads to corruption.
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The researcher would like to tackle the Islamic bases of I-PAR with deep focus on the
perspectives of the objectives of Shari'ah then the study will link the vicegerency on earth with |-
PAR and at last it will suggest three levels for the leaders of reform.

Section One: The Objectives of Islamic Law (Magasid al-Shari‘ah) and Their Role in
Public administrative reform:

This section aims at exploring the relationship between the objectives of the Shari‘ah and I-PAR.
First of all, it is important to explain the
meaning of interest (Maslahah).

The objectives of Shari'ah refer to the purposes of the Islamic law. The main base of these
objectives is to serve the public interest of people by securing benefit and preventing harm. In this
context, 'lbn Ashur demonstrated that the main purpose of Islamic legislation is to preserve the
nature of man (Fitrah) and protect it form any kind of corruption®. Thereupon, there is a
fundamental rule for interest (Maslahah) states that: "A purpose is not valid unless it leads to the
fulfillment of some good (Maslahah) or the avoidance of some mischief (Mafsadah)" ®. And the
same rule can be applied in the administrative field considering that any administrative decision,
procedure or strategy should fulfill an interest, remove corruption or avoid mischief.

In order to reform, the public administrators should focus first on the goal they are trying to
accomplish, and then they should manage their work with regard to the target of serving the public
interest and satisfying the needs of people.

In fact, the concept of PAR responds to the function of interest (Maslahah). In other means, the
PAR and the Objectives of Shari'ah have similar intent. Indeed, governmental policies and
administrative functions must not contradict with the public interest. As a result the researcher
considers I-PAR as a practical side for the objectives of Shari'ah.

THE LAW IN Islam is Divine; that is why one can notice the spiritual dimension in its
objectives; it aims at achieving human welfare in life and in the hereafter. And this is part of Allah's

mercy towards mankind. Allah says:
Aol a3 ¥) il gy
¢And We have sent you (O Muhammad SAW) not but as a mercy for the 'Alamin (mankind, jinns

and all that exists) #.{21:107}.

Thus, Islam calls for the acquisition of what is good and the rejection of what is harmful. The
general purpose of Shari‘ah is to achieve righteousness in the world and remove corruption from it.
This is called: the rule of attainment of good (Jalb al-Manfa‘ah) and rejection of evil (Dar' al-

Mafsadah). It is the standard of the rules and laws regulating social dealings (Mu'amalat
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Madaniyyah)®, which can be done by reforming humankind affairs and removing corruption it
produces®.
The objectives of Shari‘ah are divided into three levels according to their necessity to human life:

necessities (Darurat), needs (Hajiyyat), and luxuries (Tahsiniyyat)®.

Necessities are essential matters for human life. They are classified into five essentials: the
preservation of religion, soul, wealth, mind and offspring. Other jurists added the preservation of
honor. Needs are less important than the necessities. The difference between them is that the lack of
Needs does not affect human life or cause death to him. Such as: marriage and trade. And finally,
Luxuries include things that Islam encourages to
show the generosity of Allah. Indeed, these embellishments take a lower priority in human life, such
as, owning beautiful homes®”.

From an administrative perspective, the administrative work should have priorities in its intents.
Indeed, the priority should be given to the urgent matters that have impact on the continuity of the
public corporation. Then the other matters come in sequence.

Stephen covey in his book: (the seven habits of the highly effective people) stated that the third
habit is to put first things first. In other words. In order to be effective, man should begin with the
end in mind by doing what really matters first®. The researcher views that as part of Magasid; For
instance, if any public administration face a financial trouble and decided to make cost reduction
strategy, then it should reduce the cost on what is considered as Needs (Hajiyyat) and Luxuries
(Tahsiniyyat) but not the necessities (Darurat). It is important to note that the classification of the
contents in each level differs from public administration to another according to their end in mind
and priorities.

Furthermore, the logic of Magasid influences man to observe phenomena and seek the reasons that
caused it, so it gives the attention to reaching the intent and do not focus on the out looking
appearance of the phenomena. For instance, if an administrator or any public employee goes to
work from 8an to 5pm, this does not assure that the employee will increase the productivity and the
performance of his company since it may only be a daily habit (he may not spend all the time
working). Suggested solutions for this problem are setting violation records and having more

effective employee monitoring systems.
Moreover, the researcher points that the logic of Magasid enhances the habit of proactively.

Indeed the word proactive is very common in the field of management. It denotes taking initiative
and making the human responsible for their choices in life and let them be value driven®. In the
same manner, proactive administrators should recognize their responsibility, they have their own

choice in adopting any decisions and they do not blame conditions for any administrative problem
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they face nor they allow circumstances to have impact on their attitude and performance as their
attitudes flow out of their values.

The Islamic Maxims (al-Qawa'id al-Fighiyyah) organizes and interprets the inner relation of
Magasid al-Shari‘ah. The researcher clains that it also helps in predicting the future, and setting
precautionary solutions to any probable problem. For example, any public administration might face
a problem in the organizational environment or defections in human relation within the work place;
this implies the significance of having predicting tools that point to the problem and analyzes its

reasons. Moreover, applying I-PAR is a guarantee for preserving Magasid al-Shari'ah.

For the significance, the researcher would like to focus on two essentials of the objectives of
Shari'ah which are: the preservation of religion and the preservation of wealth. The reader might wonder
the reason behind not explaining all of the five essentials with regard to the topic. In fact, as far as the study
concerned, the left essentials are out of the target.

Section Two: The Role of Preserving Religion in I-PAR:

The researcher believes that the preservation of religion has two faces:

First: the preservation of religion in self. This refers to the commitment of human to his belief and
the practice of religion in his daily life. As in the verse below:

Y s Y &) oa5)
{And your Lord has decreed that you worship none but Him... *{17:23}
Second: the preservation of religion in others through preaching it and enjoining good and
prohibiting evil. Allah says:

M1 b Al 08 0 O e 5h 83 &) Gkl (b (AL pglalay sl Al 3y Aakally &) Jovia () £30)
(LAl
¢Invite (mankind, O Muhammad SAW) to the Way of your Lord (i.e. Islam) with wisdom (i.e. with the

Divine Inspiration and the Quran) and fair preaching, and argue with them in a way that is better.
Truly, your Lord knows best who has gone astray from Hits Path, and He is the Best Aware of those
who are guided # {16: 125}

The question in this context is: what is the connection between preservation of religion in its' two
faces and I-PAR?

Indeed, the researcher will answer this question through clarifying the Islamic roots of I-PAR by
shedding the light on the foundations of Islam, which are: faith, forms of worship, ethics and
morals™®, considering them as ways to preserve religion as well. Besides, the researcher will

explain the role of enjoining good and prohibiting evil in I-PAR:

The Role of Faith (‘Iman) and worshiping (‘lbadah) in I-PAR:

The base of Islamic creed is Faith (‘Iman). It includes belief in Allah, angels, revealed books,

Prophets, life after death and predestination®®. It encompasses both saying and action. Saying refers
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to believing in Allah and of what he revealed which affects the actions of limbs in piety and doing
good deeds™. In this sense, the Holy Qur'an links faith and good deeds. In Islam the believer
should perform good deeds because whoever believes in Allah, He will guide his heart. Allah says:

| 1S 131 341 & lalial ¢yshaig 0ol Guia'sa) 585 381 o AL g GIAN 13 &)
€Truly this Qur'an guides to that, to that way, which is straightest, most upright and correct ... #

{17: 9}
o A s iy 003 005 .
€... whosoever believes in Allah, He guides his heart to the true Faith with certainty... » {64: 11}
The believer has a clear conscience and an incorruptible heart that guides him to the truth and
goodness*?, the Prophet P.B.U.H said:
"Truly in the body there is a morsel of flesh which, if it be whole, all the body is whole and which, if

it be diseased, all of it is diseased. Truly it is the heart"®,

The Muslim should not bring harm to others. It is narrated by Abu Musa (May Allah be pleased
with him) that:

Some people asked the Prophet: "Whose Islam is the best? i.e. (Who is a very good Muslim) He

replied "One who avoids harming the Muslims with his tongue and hands"®>.

‘Iman is the base of I-PAR because it influences the human behaviors and attitudes toward Allah
and his creatures through the moral filter it provides. It is narrated on the authority of Sufyan bin
‘Abdullah al-Thagafi that he said: | asked the Messenger of Allah P.B.U.H to tell me about Islam a
thing which might dispense with the necessity of my asking anybody after you-In the Hadith of Abu
‘Usama the (words) are: other than you — the Holy Prophet remarked:

“Say | affirm my faith in Allah and then remain steadfast to it"®.

Indeed, the oneness of Allah (unity of God) liberates man from slavery to anyone and anything
but Allah says:
O3 & 85 Ul pgile &1 Gl o &)
¢Verily! My slaves (i.e the true believers of Islamic Monotheism), you have no authority over them.
And All-Sufficient is your Lord as a Guardian # {17: 65}.

More precisely, man will not be a slave to money, power or authority. So that he administers all of
his affairs by divine. 'Iman frees oneself from subjection to anyone and anything else™”. This
distinguishes the Islamic way of life from others. Thus, the believing community will to the law of the
Lord in the political order, social organization and economic policy. Their aspects of life depend on

subservient to the will of Allah®®. Prophet Muhammad P.B.U.H said:
"There is no faith ('iman) for one who is not trustworthy and no religion for one who does not keep

his promise”®?.
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Based on that, 'Iman creates the feeling of self control which will let the believer posses and
spend money in accordance with legislation of Allah® and the principle of self control is very
significant in I-PAR.

The relationship between ‘Iman and ‘lIbadah is that 'Iman leads to ‘Ibadah and the belief in Allah
will weaken without 'Ibadah. In this context, Prophet Muhammad P.B.U.H said:

"One who feels joy and gratification on doing good deeds, and feel fear and diminishing hope on
committing an error or asin is a believer"®,

In addition, man has not been created in vain. Instead, Islam enhances the purposive life for
human in a way that makes all of his life activities acts of worship. Allah says:
¢Do you think we have created you purposeless # {23: 115}

The purpose of creating man is to worship Allah and build land according to his law. The Qur'an
says:

Cossaal Y) Gu) 3 Gl GBI L)
¢And | (Allah) created not the Jinns and humans except they should worship Me (Along) 3.

This section will not discuss the way worshiping acts are done, but it only notifies the effect of
worship on I-PAR.

Worshipping Allah lets mankind become righteous and pious. It also increases the faith of man
and enlightens his heart by divine. It is a way to communicate with Allah.

For example, prayer is the second of the five pillars of Islam. The real spirit of it is to be in
constant communion with Allah®. The bases of prayer are intention. Devotion and contemplation
of heart which compels human to submit to the commands of Allah and avoid any mischief®.
Allah says:

€05t L alig S0y 8T 8305 gially pLnadll ce 5 S5all &) Sl pdl3 i) (e ) a ) e 1)
¢Verily, As-Salat (the prayer) prevents from Al-Fahsha' (i.e. great sins of every kind, unlawful sexual

intercourse, etc.) and Al-Munkar (i.e. disbelief, polytheism, and every kind of evil wicked deed,
etc... #{29:45}

In this verse Allah obligated to maintain prayer; since prayer prevents indecency according to the
Law.

The wisdom behinds legislating prayer is to provide humanity with the spiritual strength needed
to reform the community®”. It is the weapon of the believer®. Besides, the fact that prayer is to be
done five times a day: dawn, noon, afternoon, sunset and night. This reflects the importance of time
in the administrative work. Provided that wasting the work time is a form of corruption. Moreover,
the destination of prayer is toward Ka'bah. So, it implies the unity of goal for Muslims.
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Indeed, collective prayer, in which all prayers stand in straight lines behind ‘Imam (leader of
prayer) to perform prayer as group, is a social exercise that reflects the unity and solidarity of the
Muslim community. It affirms the importance of obeying the leaders®. Prophet Muhammad
P.B.U.H said:

"The collective prayer is superior to the individual prayer by twenty — five ranks
Another religious ordinance is fasting (Sawm)® which works to suppress the tendency of evil and

n(27)

improve the tendency of good in man®. Hence, Sawm plays a great role in I-PAR by pushing man
to control minor desires such as the desire for money and power. And thus, it curbs the desires and
habits that prompt the corruption. It also enhances the importance of time in the life of Muslim
because all Muslims fast and breakfast at the same times.

Besides, it is a social exercise for all Muslims, rich, poor, old and young. They all feel their social
responsibility toward each other and toward the community. Therefore, Sawm is a source of equality®”.
The Holy Qur'an says:

€ aiad 2208 (0 Gl e G L dlulall akile kil Gl g3 G)
¢O you who believe! Observing As-Saum (the fasting) is prescribed for you as it was prescribed for
those before you. That you may become Al-Muttaqun (the pious) #{2:183}

In this verse Allah shows a reason for prescribing sawm as to guard communities against the acts of
evil and disobedience. Philips commented on this verse that the purpose of fasting is to develop Tagwa
(consciousness of God)®Y. Moreover, 'Iman and acts of worship enhance the Tagwa (fear of Allah) of

man. Accordingly, the believer fears displeasing Allah so he avoids his prohibitions®?.

Tagwa places a shield between one's self and Allah's wrath. The product of Tagwa is
safeguarding the Muslim community from any kind of corruption by being conscious to Allah and
his commandments and avoiding the prohibited (Haram) as well as the undesirable (Makruh) ©?.

To conclude, 'Ibadah entrenches the significant principles of Islam and reflects it in the life of Muslims
respecting the system, protecting values of cooperation, equality and collective responsibility to clinch all
forms of corruption®. Accordingly, worshiping builds a good decent Muslim character by elevating
moralities and eliminating evil desires and enhancing the inner self restraint, Briefly, it has three types of

benefits: moral, spiritual and material®.

The qualities of 'Iman, Ibadah and Tagwa enable Muslim to fulfill his role as Khatifah
(vicegerent) and governor on the earth®®.
The Role of the Islamic Moral System in I-PAR:

The concept of Moral Hazard has spread among modern business writings. The reason behind its
existence is that the western philosophy had separated between morals and management through giving

more attention to private interests instead of the public ones®”.
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On the other side, the Islamic code of ethics is combined with all ruling and legislations®®. In this
context, Al-Qardawi assured that the state should oblige the commitment to morals in economics by
issuing legislations and laws that keeps them®. In addition, morals in Islam are controllers of
behaviors.

This section aims at shedding the light on the on the Islamic philosophy of ethics and its'
relationship with I-PAR.

Morals are not only theoretical principles; it is sense, words and deeds that associate together in
formulating a system and a methodology for social conduct. The importance of moral system came from
its' role in forming the social conduct of people.

In order to keep the moral system effective, there should be a strong motive and a clear goal. In
this context, the philosophy of moral system in Islam is unique as it provides more attention to the
spiritual intuition/motive of behaviors. This kind of motive is stable, since it is derived from the

Islamic creed. From this point, one can observe the linkages between faith and morals in Islam.

In other means, the revelation is considered as a source of morals; these morals are compatible
with the innate human nature, which approves that Islam gives a definite and balanced code of
ethics. Moreover, Morals are exemplified in the obligations and prohibitions of Shari'ah. So, the
standard through which Islam judges all conducts is its' compatibility with Islamic laws. In this
context, a thinker commented that the Islamic code of ethics is one of the fruits of faith and a result

for the commitment to Islamic laws“?,

Some Islamic thinkers, like Taha Abdul Rahman, consider religion and morals as one thing as

(41)

there is no religion without morals and no morals without a religion*”. Islam is a complete system,

anyone who belongs to Islam should be committed to all parts of that system and the Islamic code
of ethics is part of that system®?.

On the other side, the goal of the Islamic code of ethics is seeking the pleasure of humanity by
guarding human from failing in corruption and keeping a healthy society full of fairness and
equality. As a result, the moral system in Islam is a way of reform in all behavioral means. It is a
universal system with stable standards that can be applied wherever and to whomever. Another idea
is that the accountability in the Day of Judgment creates a sense of responsibility in Muslims mind
which pushes them to commit to Islamic rulings that save moralities.

In fact, the foremost purpose of sending Prophet Muhammad, P.B.U.H, was to strengthen morals of
people®®. In fact, this was the duty of all Prophets as well; this enhances the commitment of people
to noblest virtues. It is narrated that he, P.B.U.H, said:

"1 have been sent only for the purpose of perfecting good morals"®.
Prophet Muhammad. (P.B.U.H), was the ideal model reflecting good manners in all of his life

activities. Allah has praised his morals in the verse:
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(oo g2 M 205)

¢And verily, you (O Muhammad SAW) are on an exalted standard of character #{68: 4}.
Accordingly, there is a functional and integrative relationship between PAR and morals. More
deeply, Ethics are the standard to adjust the Administrative work by dropping the Islamic values on
Public Administration and they will both work on reforming individuals and purifying societies.
Concluding that, I-PAR is value-oriented. Hence, the Islamic code of ethics prevents political and

administrative misuse any power positions.

The researcher supposes that the real value added by the religious approach to public
administrative system is ethical by nature. Similarly, the value that religious approach adds to
political system is guiding the ethical, moral and religious aspects of life“?. According to the
believer, the ethical criterion is firmly restricted to the pleasure of Allah, obedience to his
commands and avoidance of his prohibitions“?. It is important to note that the moral system in
Islam has a clear outline determines the positively desired virtues and the undesired evils.

Section Three: The Impact of Enjoining good and Prohibiting evil in 1-PAR:

The rule of commanding good and forbidding evil in the manner Allah commanded is mandatory
for each capable Muslim“”. Allah the exalted says:

osaliad) gh dutyly S oo s chasaaly (il AT ) 8 Al i o4il5)

¢Let there arise ou t of you a group of people inviting to all that is good (Islam), enjoining Al-
Ma'ruf (i.e. Islamic Monotheism and all that Islam orders one to do) and forbidding Al-Munkar
(polytheism and disbelief and all that Islam has forbidden). And it is they who are the
successful #.{3:104}

The objective of this verse is that there should be a segment of this Muslim community
(‘Ummabh) fulfilling this task, even though it is also an obligation on every member of this 'Ummah,
each according to his ability®®. In addition, this rule makes the Muslim community as the best
community (‘'Ummabh) raised for mankind for their guidance and reform. And thus, they will attain
felicity in the life and life after.

o il G5y R0 08 35 oty (g0l Gl g A1 44 5 )
gyou [true believers in Islamic Monotheism, and real followers of Prophet Muhammad SAW and his
Sunnah (legal ways, etc)] are the best of peoples ever raised up for mankind: you enjoin Al-Ma'ruf
(i.e. Islamic Monotheism and all that Islam has ordained) and forbid Al-Munkar (polytheism,
disbelief and all that Islam has forbidden), and you believe in Allah .... *{3:110}

Ibn Kathir attributed the uniqueness of Muslims in their character and morals to their practical
commitment to the rule of enjoining good and prohibiting evil, leading to truly righteous

leadership“®).
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The hadith below assures on the obligation of forbidding evil: On the authority of Abu hurairah
that the Prophet P.B.U.H said:

"Whoever among you witnesses an evil, let him change it with his hand. If he is unable, then let him
change it with his tongue. If he is unable, then let him change it with his heart, and this is the
weakest faith"®?,

Within the light of this Hadith, people should have role in fighting corruption in three levels; the
first is by hand which denotes any kind of action that could be done to suppress any mischief in the
administrative field, such as punishment system. The second is by tongue, which points to rejection
of corruption by advice or formal complaints. The third level is more like a psychological reaction

through which the person refuse corruption by heart.
The Prophet P.B.U.H said:

If the people see an evil and they do not change it, soon Allah will inflict them all with His
Punishment®V.

The Prophet said:
"... Enjoining any good is a Sadaga and forbidding any evil is sadaga..."®?.

The researcher concludes that, the nature of (I-PAR) reflects the commandment of
enjoining good and forbidding evil. In the sense of removing any act of administrative corruption by
any public employee in any position in the state hierarchy. And even in its role in adopting
reforming strategies and decisions. Besides, this collective responsibility encourages the spirit of

team work within the public corporation.

Section Four: The Role of Preserving Wealth in 1-PAR:

The process of preserving wealth in Islam is a comprehensive and complete one; it pays attention to
wealth from the moment it is gained until it is spent.

In this contest, wealth refers to individual earnings and the national wealth as well; both of them
are material means in human life that is why wealth should be safeguarded against any corruption,

usurpation or waste. Thus, I-PAR is needed to secure property.

There are two kinds of ownership: first; the public ownership which refers to those with the
joint use, such as: public roads and gardens. Second: the private ownership which belongs to
individuals®?.

There are many Islamic rulings concerns the property ownership which are not to be explained
in details in this chapter. But basically, The Sources of possession of property should be permissible
(Halal), and they are classified into categories, such as gift (Hiba), sale, mortgage, rent, bequest of
property after the death of its owner one endowment (Wagf) and so forth®?.

In his book, Islam and the moral economy, Charles Tripp stated that: “ownership should be
informed by a moral sense which would safeguard virtue and ensure proper conduct®® Indeed, Islam
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orders all who are involved in trade to be virtuous in their business transactions, it even warns them not
to use any dirty means. Prophet Muhammad said:
"He who cheats does not belong to us"®®.

The owner should always be aware of public good as part of his social responsibility, thus
Islam strongly forbids the exploitation of human needs. Furthermore, Islam institutes some
provisions for purifying wealth; the researcher will tackle two of them.
1. Mandatory charity (Zakah).

"It is a mandatory institutionalized charity on every Muslim whose wealth or money remains
n(57)

in his property for a whole year after paying his debts

2. Voluntary charity.
The researcher claims that any problem in gathering charity or distributing it leads to corruption,

the role of I-PAR appears in administering collecting Zakah and assuring that it is given to the
needy. And any attempt not to give it shall be punished by law.

As a result wealth belongs to Allah and man is responsible to use it in a manner that
benefits his mission as vicegerent (Khalifah) and a trustee of Allah and earth. Islam realizes the
importance of wealth as a necessity for livelihood, thus, it allows the private property for human
beings provided that they commit to the rules and regulation of Shari'ah in acquiring, investing and

spending it, because man hold it as a trust.

Section Five: The Role of Vicegerency in I-PAR:
Allah is the creator, owner and provider of all resources and the sustainer of all creations®®.
Allah says:

Conai 3 (05 Ga ) (98 02 81 Ly G g o laal) Al A0 2 G 4l Ay
¢Know you not that it is Allah to Whom belongs the dominion of the heavens and the earth? And
besides Allah you have neither any Wali (protector or guardian) nor any helper # {2:107}

(Rad) ) 5h's %003 B0 &9 A3 Jadd ¥ 4003 0 58 3)
¢And so many a moving (living) creature there is, that carries not its own provision! Allah provides
for it and for you. And He is the All-Hearer, the All Knower #{29:60}

The Cosmo belongs to Allah and people are equal in utilizing the sources in it without
preference to anyone over others®®. Note that the speech in the verse below is to all mankind.
il ) &) Al ) a1 e g o slaldl By oy A (b o 35 iy (a1 (B 1 o1 AL N G 5 )
€an] gy
¢See you not that Allah has subjected to you (mankind) all that is on the earth, and the ships that
sail through the sea by His command? He withholds the heaven from falling on the earth except by
His Leave. Verily, Allah is, for mankind, full of Kindness, Most Merciful #{22:65}
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In addition, the natural factors are bestowed freely upon individuals and that's what makes
nations and mankind unequal and different®. In other words, the bounties given by Allah differ in
accordance with means, aims and actions of man. For that reason man should always seek the

greater grace to win the hereafter®, and this is of Allah's justice. Allah says:

Liai agiaiy 1A% a3 sy (53 agoicany Uiad s LS4 SLAY) 8 agiies agiy U G5 &) 4ad ) () saddy 201D

(Opady Wa Jd ) Gl p G Al
¢ls it they who would portion out the Mercy of your Lord? It is we who portion out between them
their livelihood in this world, and we raised some of them above others in ranks. So that some may
employ others in their work. But the Mercy (Paradise) of your Lord (O Muhammad SAW) is better
than the (wealth of this world) which they amass #{43:32}.

Glacals 581y la ;3 581 583 ity e agany Uliab S i)
¢See how we prefer one above another (in this world) and verily, the Hereafter will be greater in
degrees and greater in preference 417:21}.

Man is Khalifah (vicegerent or trustee of God on earth) his function is to extract, produce,
consume, share and distribute resources in a just manner®. Allah says:
& (puliy Aaang feiead (AT slall) ALy o dndl (i Lo 331 16018 40t3 (a1 B Jola () ASSUall &) 0 31 5)
LOsalS Y L ale A g
¢Behold, thy Lord said to the angels: "I will create a vicegerent on earth... #{2: 30}

There are two kind of vicegerency on earth (Khalifah): Public, which is the responsibility of all
mankind, and private concerns the state and individual. The vicegerency of statee means to have its own
authority and protect its interests, while the vicegerency of individual is related to the leadership of the
state®,

According to the researcher both kinds of vicegerency hve role in I-PAR; if man pursues his
activities in consistency with the teachings of Allah, then he will fulfill the function of Khalifah and
consequently, the function of PAR will be done. Moreover, the private vicegerency involving the
state governance (Hukm) which is a main aspect in PAR, because, as mentioned previously, PAR is
concerned with the executive authority. Concluding that, the role of vicegerent is related to the
functions of the reformer. As both of them are responsible in realizing the divine will and applying
it. In addition, vicegerency, I-PAR and any kind of good deeds is considered as a way of worshiping
provided that the sincere intention is to Allah.

From that, the Islamic creed works to reform Muslim's character and orient it to be positive
and work hard to build the earth. Allah says:

(&l S8 ey o000 BTN il e ) (93 g Cusiasally Ad gy adlad S0 s b Tk Jag)
¢And say (O Muhammad SAW) "Do deeds! Allah will see your deeds, and (so will) Hits Messenger

and the believers. And you will be brought back to the All-Knower of the unseen and the seen. Then

He will inform you of what you used to do_#{9:105}
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Indeed, the ownership of the estate remains to Allah, and man executes his will and fulfils his
mission as administrator of this trust. He exercises his authority within the limits and instructions of

Qur'an and Sunnah®.

Section Six: The Leaders of Reform:

This section is important because it discusses a critical topic to the study which discusses
some practical positions for reform throughout Islamic history. It is divided into three parts; the first
one analyzes the role of Prophet in the process of reform, the second one mentions the impact of
scholars in reform and the third one notifies briefly to the role of Rulers in reform:

1- Prophets:

Sending Prophets involves benefits; they helped in attaining knowledge of good, evil,
beneficial and harmful things. Moreover, Prophets teach moral and political policies that man needs
to order his life affairs by clarifying the permissible and the impermissible acts®®. Prophets were sent
to settle the disputes that take place among people and to settle the mental and social difficulties
people face®.

Prophets were the leaders of reform, they were sent by Allah as guides for people to save
them from misguidance and lead them to reform and warn them from corruption and evil®”. Allah
says:

(Onale 16385 BLE3 £y s 35Lal alhly i i) Jab agall a5l U ah ¢y 5340 dadl abilas )
¢And we made them leaders, guiding (mankind) by Our Command, and we inspired in them the
doing of good deeds, performing Salat (Igamat — as — Salat), and the giving of Zakat and of Us
(Alone) they were worshippers # {21:73}

In this manner, Prophets had role in solving the problem of opposition between the interest
of the individual and of community by reforming the social life and organizing behaviors through
finding a social system to regulate human life by Divine in a way that safeguards the public interests

in the shade of peace, unity and equality®®. The verse says:
Eoa) ¥) bl &) A AT ) AT G ) ey L ) A (8335 ot 0 A (e ) A011 238 5 O
(ol s 88 e ) i Ly ki
¢He said: "O my people! Tell me, if | have a clear evidence from my Lord, and he has given me a
good sustenance from himself (shall I corrupt it by mixing it with the unlawfully earned money). |
wish not, in contradiction to you, to do that which I forbid you. I only desire reform so far as | am
able, to the best of my power, And my guidance cannot come except from Allah, in Him I trust and
unto Him I repent #{11:88}.
At another phase, the life of mankind got more complicated and the spread of evil has

increased and the incline to domination has appeared. The need for Prophets became necessary
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because people could not establish justice by themselves; they could not make laws that are pleasing
to Allah and to them. The need for Allah's guidance is delivered by his messengers®. The verse
says:

.. Tl () 5 B0 G 5aall s GASH agaa WGl 5 ey UL Ul i 26y
¢Indeed we have sent our Messengers with clear proofs, and revealed with them the scripture and
the Balance (justice) that mankind may keep up justice... #{57:25}

As a result, Prophets had role in bringing laws and justice to humanity. Government and
political power were established with the help of prophets.

2- Scholars and Rulers:

The process of reforming needs collaborations between all elements of the Muslim society.
One of the most important elements of Muslim society is the scholars. A special status is given to
scholars in the Holy Qur'an and Sunnah for their knowledge and role in motivating and reforming
the society. Allah says:

st 508 1 &) slaldll osie b 845 W) L)

¢... It is only those who have knowledge among His slaves that fear Allah. Verily , Allah is All-
Mighty, Oft Forgiving #{35:28}

In addition, the main task for the scholars is to continue the duty of Prophets after they have

passed away. Indeed, Allah the All-Mighty ordered Muslims to obey the guidance of the scholars
after obeying Him and his Prophet (P.B.U.H), the verse says:

o 3850 a9 505 I 1 ghubaly 0 1 gk Tl il 30 )
¢you who believe, obey God and the Messenger, and those in authority among you #{4:59}

In this verse, the sentence: (People of the authority) refer to the Rulers or the scholars that
Muslims should obey®. This order gives scholars a distinct position in the society because their
guidance should be followed by the entire community.

Furthermore, the Prophet P.B.U.H expressed his appreciation to the role that scholars
perform in the society. The Prophet stated that: "The 'Ulama’ (scholars) are the inheritors of the
Prophets"". They inherited their knowledge and that is what distinguishes them.

One can conclude that the Holy Qur'an and Sunnah emphasize the special status that
scholars have in Islam for their extraordinary impact on the society. On the other hand this special
position given to scholars laid a huge responsibility on their shoulders. This responsibility is given
also by Allah and his Prophet P.B.U.H Allah says:

Ua G St Uil acy T30 5 a0 s 13 6 5 A 508 9 Gl A5 i 551 ) (i 500 34T 313D

(osiid
¢God took a pledge from those who were given the Scripture — 'Make it known to people; do not

conceal it #4{3: 187}
(Osied) agdalis sy apda i gf il b Gl S W i3 coe o35 il a3 W &5 G D
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¢As for those who hide the proofs and guidance we send down, after we have made them clear to
people in the Scripture, God rejects them, and so do others #{2: 159}

The responsibility of the scholar as the Holy Qur'an expresses it is to teach people the

knowledge they have and not to hide it for any excuse. Evidence that proves the sensitive
responsibility held by scholars is the Hadith that is narrated by Abdullah bin Amr Ibn al-'As (may
Allah be pleased with him) he said: | heard the Prophet (P.B.U.H) saying:
"Allah does not take away knowledge by taking it away from the hearts of the worshippers. But he
takes he takes knowledge by taking away the "Ulama' (Scholars) until there are hardly any scholars
then people will take ignorant leaders and they will be asked questions and they will give rulings
without knowledge so hence they go astray and lead others a stray".

One of the most needed class in the society to be reminded of God words are those who
participate in administrating the public life of Muslim, especially the Rulers. The impact of
abandoning this responsibility dose not damages the status of scholars alone but it destroys the
entire society™.

Finally, the success of the Muslim state depends on the administration of their leaders and
they cannot accomplish their mission unless they have good scholars to advice and remind them.
Therefore, any Ruler must respect scholars and listen to their advice in order to guarantee the
success of his state”™. Furthermore, when Rulers abandon the scholars the corruption will spread in
the community which causes their distraction™. More clarifications about the role of Rulers in the

process of reform are discussed on the second section of the third chapter.
Conclusion:

The study arrives at the following conclusions:

First of all, the concept of public administrative reform.

But rather, there are a lot of texts in the Holy Qur'an and Sunnah point to the Islamic
orientation toward reform and public administrative reform.

Public administrative reform in Islam is a gradual positive change in laws, regulations and
structures stemmed from stable code of ethics rooted in the Islamic creed. This change aims at
achieving the objectives of the state in the most efficient manner to spread happiness among people,
support the public interest and satisfy Allah the All mighty.

Faith ('Iman) is the base of public administrative reform in Islam because in influences the

human behaviors and attitude toward Allah and His creatures through the moral filter it provides.
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