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Abstract: This article discusses the implementation and problems of 
integration of science and religion in Madurese Islamic boarding schools 
and Islamic education institutions in Selangor, Malaysia. The development 
of a modern Muslim society requires Islamic education institutions to 
reform and actualize their syllabus. Using a phenomenological approach, 
the study data were collected through interviews, observations, and online 
materials. The main research samples are IISM School Gombak, Al 
Hamra Integrated School, Akademi Tahfiz Al-Hidayah in Kuala Lumpur, 
Malaysia and Pondok Pesantren Al Amien Prenduan in Sumenep, 
Pondok Pesantren Annuqayah Sumenep, and Pondok Pesantren Darul 
Ulum Banyuanyar Pamekasan in Madura, Indonesia. It was found that the 
Islamic boarding schools in Madura implement adoptive-adaptive formal 
integration where some parts of the education subsystem are carried out 
separately, while the Islamic schools in Selangor follow a holistic 
approach. Both systems attempt to offer an inclusive syllabus; however, 
the integration of science in Madurese pesantren leans more towards 
constructive integration with concurrent traditionalist elements, while 
Islamic schools in Selangor have adopted a more modern and progressive 
syllabus. 
 
Keywords: Science; religion, integration; Islamic education institution. 



 

 

The Challenge of Integrating Science and Religion in Indonesia and Malaysia 

Volume 14, Issue 1, June 2024  97 

Introduction 
The integration of science in Islamic education is not a recent 

issue; however, it has remained a relevant one. At present, the 
integration of science is still an important topic of discussion, 
especially in Islamic education, although the discourse is largely 
academic. The most important issues center on implementation, 
patterns, and integration problems.  

Ian G. Barbour1 and John Haught2 developed a typology of the 
relationship between science and metaphysics (religion and 
philosophy), which is commonly used to describe the relationship 
between religion and science. Barbour’s four types of relationships are 
conflict, independent-autonomous, dialogue, and synthesis, while 
Haught’s are conflict, contrast, contact, and confirmation. Barbour 
identified a main difference between Haught’s later typology, which 
combines dialogue and synthesis integration.3 

According to Barbour, the last model of integrative or 
confirmatory synthesis is the most logical choice to bring science and 
theology-philosophy together.4 In his view, the dialectical method 
helps combine aspects of several schools of thought into a 
constructive synthesis.5 Comprehensive and holistic construction is an 
important key phrase in his approach to science-religion integration. 

 
1 Ian G. Barbour, Issues in Science and Religion (New Jersey: Prentice-Hall, 1966), 1-11. 
These objectives are combined using the dialectical method where the author’s 
point of view is defined in the context of current discussions on these issues. 
2 John F. Haught, Science and Religion: From Conflict to Conversation, trans. Fransiskus 
Borgias (Bandung: Mizan, 2004), 1-2. Haught acknowledged the similarity of his 
views with Barbour but he differs on the fourth point. Barbour referred to his four 
paths as conflict, independence, dialog, and integration. Haught merged Barbour’s 
dialog and integration into contact and then added confirmation. Eugene E. Selk, 
“Science and Religion: From Conflict to Conversation”, American Journal of Physics 64 
(1996). DOI: 10.1119/1.184411533 
3 According to Barbour, Haught’s concept which emerged in 1995, five years after it 
first appeared in 1990 in his book Religion in an Age of Science seems easier to 
remember because all the terms begin with the same letter. Robert Ian Damper, 
Science and Religion in Conflict, Part 1: Preliminaries. Found Sci (2022). 
https://doi.org/10.1007/s10699-022-09870-0. Ian G. Barbour, Myths, Models, and 
Paradigms: A Comparative Study in Science and Religion (New York: Harper, 1974). 
4 Ian G. Barbour, Menemukan Tuhan dalam Sains Kontemporer dan Agama, trans. 
Fransiskus Borgias M. (Bandung: Mizan, 2005), 33. 
5 Barbour, Issues in Science, 10. Andreas Losch, “Constructive-critical Realism as a 
Philosophy of Science and Religion”, HTS Teologiese Studies/Theological Studies 78, no. 
2 (2022), a7742. https://doi.org/10.4102/hts.v78i2.7742. 
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He understood holism as a rejection of ontological reductionism and 
a statement about the whole affecting the parts.6 The current 
discourse focuses on how the concept-model of integration-
confirmation between religion and science is implemented to support 
Islamic education reform. 

The theme of scientific integration is still exclusive to higher 
education academic circles and is limited to the context of Islamic 
higher education orientation. 

The concept of scientific integration is almost exclusively 
discussed by university academics and is limited to the context of the 
orientation of Islamic universities. However, this concept has also 
resonated with generations of education stakeholders at various levels 
of Islamic education, who have attempted to use it as a basis for their 
educational design. However, the issue of integration is not a foreign 
idea to Islamic education institutions at other education levels, such as 
the pesantren in Indonesia. The pesantren institutions that offer formal 
education face the challenge of harmonizing local and national 
curricula. The presence of the latest model of the “Independent 
Learning—Independent Campus” (Merdeka Belajar Kampus 
Merdeka/MBKM) curriculum gives pesantren space to integrate the 
local curriculum with the national curriculum freely. 

Therefore, it is interesting to learn how the integration of 
science is implemented at a broader level outside of higher education. 
The purpose of this article is to phenomenologically reveal the 
implementation of the integration of science and its dialectic in the 
pesantren that provide formal education as well as formal Islamic 
education institutions that provide education at the lower secondary 
school level. The locus is several pesantrens in Madura, Indonesia, and 
Islami schools in Selangor, Malaysia. This research is useful for 
understanding the gaps and implementation problems in realizing 
integrative and holistic science and education. 

This article looks at the “other space” in the discourse 
developed by integration thinkers in the modern Islamic scientific 
tradition, such as Isma’il Raji al-Faruqi, Abdul Hamid Abu Sulayman, 
Mulyadhi Kartanegara, Taha Jabir al-‘Alwani, Armahedi Mahzar, and 
Syahrin Harahap. The space is the discursive implementation of 
scientific integration in Islamic educational institutions.  

 
6 Barbour, Menemukan Tuhan, 72. 
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The research approach used is qualitative, using data collection 
techniques, namely observation, interviews, and documentation 
studies. The data sources are educational institutions in Selangor, 
Malaysia: IISM Secondary Gombak, Al Hamra Integrated School, and 
Akademi Tahfiz Al Hidayah Kuala Lumpur. In Madura, Indonesia, 
the educational institutions are Pesantren Al-Amien in Sumenep 
Madura, Pesantren Annuqayah in Sumenep Madura, and Pesantren 
Darul Ulum Banyuanyar in Pamekasan Madura. The field data was 
analyzed based on the literature on reformers’ thoughts on the 
integration of religion and science. 

 
Key Concepts of Science Integration 

The Arabic word for integration is takāmul. However, it also 
means unification into a perfect whole or inclusion and unification to 
form a perfect whole. The root word is k-m-l, which denotes being or 
becoming whole, entire, integral, perfect, finished, completed, and 
achieved.7 Further, this root word and its derivations mean 

completion (itmām) and completeness (inhā᾿), indicating the gathering 
of something in a whole (jamma‘ahu ay ja‘alahu jumlatan). In the context 
of the transaction (mu‘āmalah), takāmul is the bringing together of 
different products that complement and support each other to 
achieve a goal.8 The meaning of takāmul as integration in the modern 
sense is, of course, not acknowledged in older dictionaries.9 

Thus, the notion of integration is based on assumptions or facts 
of segregation conditions that are not ideal. Integration is a 
multifaceted effort that includes a) combining several separate and 
segregated elements, b) integrating these elements, and c) forming 
interrelationships that support and perfect each other. 

Sidek Baba defined the Islamization of knowledge as a process 
of infusing an Islamic worldview into an existing body of knowledge. 
He asserted that integration is a process of harmonization between 

triadic concepts: the paradigm of unity (tawh}īd), values, and human 
potential in the contemporary Muslim education system. Meanwhile, 

 
7 Hans Wehr, A Dictionary of Modern Written Arabic (New York: Spoken Language 
Service Inc., 1976), 840-841. 
8 Ahmad Mukhtar ‘Umar, Mu‘jam al-Lughah al-‘Arabīyah al-Mu‘ās}irah 3 (Cairo: ‘Ālam 
al-Kutub, 2008), 1959. 
9 See the entries for kāf, mīm, and lām. Majd al-Dīn Muh}ammad b. Ya‘qūb al-

Fayrūzābādī, al-Qāmūs al-Muh}īt } (Cairo: Dār al-H {adīth, 2008), 1434. 
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Abu Sulaiman defined integration as a union between religious 
sciences and non-religious sciences.10 

Taha Jabir al-‘Alwani described the Islamization of knowledge 
as an effort to find and develop an Islamic paradigm of knowledge to 
serve as an alternative to the secular positivist paradigm that currently 
dominates art and science. The alternative Islamic scientific paradigm 
is formed by combining Islamic and universalistic perspectives, 
addressing the intellectual and conceptual problems of all humanity, 

and a tawh}īd-based reconstruction of the concept of life, humanity, 
and universe.11 

The issue of integration is contrasted with dichotomy. In 
traditional Islamic thought, the classification of sciences was based on 
the division of the legal sciences (al-‘ulūm al-shar‘īyah) and the 
intellectual or philosophical sciences (al-‘ulūm al-‘aqlīyah) in the view of 

Abū H{āmid al-Ghazālī (d. 1111) and the sciences based on revealed 
knowledge (al-‘ulūm al-naqlīyah) and the intellectual sciences (al-‘ulūm 
al-‘aqlīyah) according to Ibn Khaldūn (d. 1406). Both classifications 
recognized the validity and scientific status of each scientific group.12 
According to Mulyadhi Kartanegara, the classification, hierarchy, and 
specialization of knowledge do not cause significant problems in the 
Islamic education system.13 

The issue of the dichotomy-integration of sciences intensified 
when Western imperialism forced secularism and modernism onto 
the Muslim world.14 Secularism creates special corners for religion so 
as not to hinder the physical innovations of modern science. The 
term dichotomy emerged as a result of the isolation of religion as a 
private matter distinct from non-religious matters (economics, 
politics, and science). Initially, the defenders of the metaphysics of 

 
10 Ahmad Tijani Surajudeen and Muhamad Zahiri Awang Mat, “Classification and 
Integration of Knowledge: The Qur’ānic Educational Model”, Revelation and Science 
3, no. 2 (2013), 9-22. https://doi.org/10.31436/revival.v3i2.95. 
11 Taha Jabir Al-Alwani, “Some Remarks on Islamic and Secular Paradigms of 
Knowledge”, The American Journal of Islamic Social Sciences 12, no. 4 (1995), 540. 
12 The classification of knowledge is a fact in all academic disciplines, based on a 
genealogical network of the existent sciences, where every branch of science is part 
of a scientific group (family). See the classification of science in Western and Islamic 
civilization in Sholihan, Falsafah Kesatuan Ilmu: Paradigma Keilmuan Universitas Islam 
Negeri Walisongo Semarang (Semarang: Rasail Media Grup, 2021), 84-98. 
13 Mulyadhi Kartanegara, Integrasi Ilmu: Sebuah Rekonstruksi Holistik (Bandung: Arasy 
Mizan, 2005), 19, 26, 56. 
14 Ibid., 19. 
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religion opposed the formation and crystallization of this dichotomy 
between religious and non-religious knowledge and its ontological 
instruments; however, it soon became the accepted norm. The gap 
between religion and especially science became so wide that scientific 
hierarchies, classifications, and specializations became highly 
dichotomous.15 

The classification into revealed knowledge and empirical 
knowledge in Islamic thought has multiple variants. The scientific 
dichotomy, to borrow Syahrin Harahap’s division, is realized in at 
least four variants, namely the first vertical theocentric-
anthropocentric dichotomy. Second, there is a horizontal dichotomy 
between Islamic sciences themselves and between the Islamic sciences 
and the social-humanities sciences. Third, there is the applicative 
dichotomy between pure sciences and applied sciences. Fourth, it can 
be argued that there is also an ethical dichotomy between value-free 
scientific products and their ethical functions in society.16 

The exclusive focus on either Islamic sciences or empirical 
sciences in the modern Muslim world has brought about an 
imbalance that has inspired Muslim intellectuals. The growing rift 
between religion and science was breaking apart the unity of the 
Islamic worldview. In response, Renewal movements were 
persistently called for, for example, by Syed Ahmad Khan (1817-
1898) and Muhammad ‘Abduh (1849-1905), who called for education 
reform in the Muslim world to integrate religious and modern 
sciences and strike a balance between tradition and modernity.17  

An important impetus for mainstreaming the discourse on 
(re)integrating religion and science was provided in the First World 
Conference on Muslim Education held in Mecca in 1977, organized 
by the King Abdul Aziz University under the auspices of King Khalid 
bin ‘Abdul ‘Aziz Al Sa‘ud (1913-1982).18 Efforts to implement science 

 
15 Ibid., 26. 
16 Syahrin Harahap et.al., Wahdatul ‘Ulum: Paradigma Integrasi Keilmuan dan Karakter 
Lulusan Universitas Islam Negeri (UIN) Sumatera Utara Medan (Jakarta: Kencana 2022), 
10-18. 
17 Their call was heeded in 1960 when several Islamic universities were converted 
into modern universities. See Isma’il Raji al-Faruqi, “Islamization of Knowledge: 
Problems, Principles and Prospective”, in Islam: Sources and Purpose of Knowledge 
(Herndon: lIlT, 1988), 16. 
18 The conference was held against the backdrop of the Cold War and the identity 
crisis following the Arab defeat of Israel in 1967. The speakers took stock of the 
reform movements since the 19th century, which intensified in the colonization 
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education in Islamic education have been made since then; however, 
the results varied. According to Harahap, this is due to three factors: 
the effects of secularism, incomplete integration efforts, and the 
unpopularity of the paradigm in various layers of Muslim society.19 

After the conference, the theme of the Islamization of 
knowledge and the integration of science was finalized in the Second 
Conference on Islamization of Knowledge in Islamabad in 1982 by 
Isma’il Raji al-Faruqi’s contribution entitled The Islamization of 
Knowledge: Problems, Principles and Prospective.20 This work was later 
republished in more depth under the title The Islamization of Knowledge: 
General Principles and Work Plan as a joint work of Isma’il Raji al-Faruqi 
and Abdul Hamid A. Abu Sulayman.21 The latter noted that the 
project of Islamization of knowledge towards the integration of 
science is based on the five principles of Islamic methodology: the 
unity of Allah, the unity of creation, the unity of truth and knowledge, 
the unity of life, and the unity of humanity.22 

Armahedi Mahzar suggested integralism as what he called a 
“reconstruction of traditional Islamic philosophy” and proposed an 
alternative to traditional Islamic philosophy, which is no longer in line 
with the development of modern science.23 The traditional Islamic 
philosophy referred to by Mahzar is the school of kalām, which only 
emphasizes God—the school of wisdom, which emphasizes nature, 

and the school of tas}awwuf, which emphasizes humans. Integralism for 
Mahzar is a synthesis of these three aspects, which—if developed in a 
critical tradition—will be able to become a supra-ideology for Islamic 
civilization in the future.24 Islamic civilization is a unit that is arranged 
in hierarchical tiers like the layers of soil and rocks observed by 

 
period, decrying the fate of the Muslim world in the face of Western hegemony. 
Mona Abaza, Debates on Islam and Knowledge in Malaysia and Egypt: Shifting Worlds 
(London-New York: Routledge, 2002), 23, 192. 
19 Harahap, et.al., Wahdatul ‘Ulum, 3. 
20 This article is a paper collected in the Second Conference on Islamization of Knowledge in 
Islamabad in 1982 and compiled in Islam: Sources and Purpose of Knowledge. 
21 Published by The International Institute of Islamic Thought (IIIT) in 1989. 
22 Abdul Hamid Abu Sulayman and Isma’il Raji al-Faruqi, The Islamization of 
Knowledge: General Principles and Work Plan (Herndon-Virginia: International Institute 
of Islamic Thought (IIIT), 1989), 33-51. 
23 Armahedi Mahzar, Integralisme: Sebuah Rekonstruksi Filsafat Islam (Bandung: 
Pustaka, 1983), 131. 
24 Ibid., 4, 131, and 134. 
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structural geologists. Therefore, Islamic civilization will appear intact 
as a whole when understood structurally according to its hierarchical 
framework.25 

Mahzar’s integralism requires a structuralist approach and a 
systems approach that views the fields of life in hierarchical patterns26 
that form an integrated and harmonious superprism. The unity 
(integrality) of the structural hierarchy works in a dynamic unity that 
is organically interdependent, suprasystemically-transystemically, 
intersystemically, and subsystemically. Dynamical unity signifies 
functional unity. The fundamental integrality of values sustains 
hierarchical, dynamic, and functional integrality.27 The core of 

structuralism is the unity of being (wah }dat al-wujūd) in mystical 
philosophy.28 In the Qur’an, integralism is the multiplicity of the 
universe, which contains multiple worlds (‘ālamīn) governed by their 

Lord (rabb), as stated in the second verse of Q.S al-Fātih}ah.29 
At the beginning of creation, the whole is comprised of the 

unity of al-Rabb, which then radiates into parts and forms planes 
(fragmentation). The dichotomy arises because the fragmentation 
moves away from its circular point. Therefore, reintegration is needed 
to rebuild harmony and cohesion of unity. Harmony must be 
maintained so that integration, which requires collaboration and 
substantive coherence of the unities, does not deny the dialectic 
between the fragments to enrich the unities and their meanings. This 
harmony is like holism in ecology, which views the parts of the 
ecosystem as inseparable from one another because changes in one 
part have a pervasive effect.30 

Thus, the reintegration of science in Islamic education must be 
done by completing the reconstruction of ontological integration, 
integration of science classification, and epistemological-
methodological integration. Without constructive reconstruction, the 
implementation of scientific integration will only result in pseudo-
integration or false integration because it merely places two entities in 
one space but with a spirit that remains fragmented.31 

 
25 Ibid., 78. 
26 Ibid., 101. 
27 Ibid., 101-105. 
28 Ibid., 131 dan 134. 
29 Ibid., 132. 
30 Barbour, Menemukan Tuhan, 72. 
31 Kartanegara, Integrasi Ilmu, 208. 
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The Secularization of Education in Indonesia 

In the archipelago context, Dutch colonization has deeply 
impacted various aspects and changed the order of people’s lives, 
ranging from politics, economics, social stratification, law, 
architecture, education, and science. The colonization shifted the local 
population’s basis and way of thinking, including their worldview. 
This also happened to the communities in Madura, Java, which 
includes four regencies: Bangkalan, Sampang, Pamekasan, and 
Sumenep.32 However, one indigenous institution survived and resisted 
colonization: the pesantren. 

The pesantren proved itself to be culturally resistant, even to the 
point of militancy and armed warfare. These local Islamic boarding 
schools closed themselves off from foreign influence. They continued 
to instruct their students in the traditional Islamic sciences (‘aqīdah, 

fiqh, us}ūl al-fiqh, tafsīr, h}adīth, and tas}awwuf) based on textbooks written 
by Nusantaran scholars who had studied in Mecca, Medina, and 
Yemen. The religious leaders (kiai) in Java and Madura fortified the 
Muslim identity of their community by teaching them the religious 
sciences (‘ulūm al-dīn). This anti-colonial attitude continued until the 
early 20th century when the Dutch colonial government established 
modern schools with general subjects and a European-style 
management and ethos. For centuries, the pesantren continued to 
impart Islamic religious knowledge in their unique Islamic classic book 
reading (bandongan-sorogan) style.  

Islamic boarding schools in Java and Madura have existed since 
the 17th century and maintained links with the rest of the Muslim 
world, especially with Islamic educational institutions in the Middle 
East, India, and Malacca. Nusantara’s relations with the outside world 
for trade, politics, and exchange of ideas are well-documented. Even 
before the coming of Islam, the Archipelago had established trade 
relations with Egypt and Yemen. Already in the 9th century, Muslim 

 
32 Culturally, the Madurese community includes all people who use Madurese as the 
language of daily communication. This applies to the districts in the coastal area of 
East Java which stretches from Surabaya to Banyuwangi, including Jember, 
Lumajang, and South Malang, in addition to four districts known as the Horseshoe 
area. Some Madurese also settled in West Kalimantan and Central Kalimantan. On 
the Madurese identity see Mien Ahmad Rifai, Manusia Madura: Pembawaan, Perilaku, 
Etos Kerja, Penampilan, dan Pandangan Hidupnya Seperti Dicitrakan Peribahasanya 
(Yogyakarta: Pilar Media, 2007), 479. 
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scholars in Persia and Iraq had already mastered the religious and 
technological sciences, and there was no separation among the 
disciplines.33 In Java and Madura, the pesantren institution is an 
inseparable part of the Islamic scientific learning model where all the 
sciences are taught in an integrative manner, each complementing the 
other. 

While the Muslim world slowly descended into stagnation, 
Europe began to review its own stock of classical knowledge, 
rediscover the Greek philosophers, produce new ideas, and discover 
new methods. By the 17th century, Europe was able to surpass the 
Muslim world in wealth, productivity, and power. In due course, the 
Muslim powers were forced to accept European dominance and 
realized that their advancements were due to their scientific and 
technological progress. Soon, bright and promising Muslim students 
were dispatched to the West so that they could attend European 
universities and learn the technological sciences. However, this 
intense cultural contact, according to Abu Sulayman, created serious 
challenges in Muslim society, which was now divided into a Western-
educated elite and the rest of the population who still identified with 
traditional religious attitudes.34 The violent encounter of old and new 
values created a scientific dichotomy in the circulation of rejection 
and reception. 
 
Patterns of Science Integration: Islamic Education Institutions 
Indonesia and Malaysia  

Integration efforts are made in several educational institutions 
in Indonesia and Malaysia to re-integrate science education into 

 
33 Shipbuilding technology developed in the early days of Islam by adopting the 
Mediterranean approach of building the ship’s frame first before installing the hull. 
Julian Whitewright, “Tracing Technology: The Material Culture of Maritime 
Technology in the Ancient Mediterranean and Contemporary Indian Ocean” 
Proceedings of the Eleventh International Symposium on Boat and Ship Archaeology (Mainz, 
2006), 491, 493. 
34 Abdul Hamid A. Abu Sulayman, Toward an Islamic Theory of International Relations: 
New Directions for Methodology and Thought (Herndon-Virginia: International Institute 
of Islamic Thought (IIIT), 1993), 3-4. 
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Islamic education.35 These institutions follow their own integration 
model,36 especially the pesantren. 

Based on data from the Directorate of Early Childhood 
Education and Islamic Boarding Schools of the Ministry of Religious 
Affairs, there are 30,494 Islamic boarding schools with a total of 4.37 
million students37 in Indonesia as of 2020. West Java accounts for the 
largest number of boarding schools. The number reached 9,310 
boarding schools or around 30.53% of the total boarding schools in 
Indonesia, followed by Banten with 5,344 boarding schools and East 
Java with 5,121 boarding schools.38 East Java was recorded as the 
province with the highest number of students in that period, namely 
970,541 students or 22.19%.39 However, each pesantren has its own 
unique history, tradition, and characteristics, including its approach to 
integrating religion and science. 

Malaysia has taken great strides in its scientific integration 
efforts, guided by the ideas of Syed Hossein Nasr, Osman Bakar, and 
Ismail R. Faruqi about the Islamization of knowledge. The fourth 
Malaysian prime minister, Tun Dr. Mahatir Mohamad, founded the 

 
35 Taha Abdurrahman, Tajdīd al-Manhaj fī Taqwīn al-Turāth (Casablanca: al-Markaz al-
Thaqāfī al-‘Arabī, 1993), 83-123. 
36 Istikomah, “Integrasi Ilmu Sebuah Konsep Pendidikan Islam Ideal”, Tribakti: 
Jurnal Pemikiran Keislaman 28, no. 2 (2017), 408-433. 
https://doi.org/10.33367/tribakti.v28i2.490. 
37 There are more male students than female students; 2.3 million male students and 
2.07 million female students. Based on their place of residence, the majority of santri 
(3.85 million) live in boarding schools. https://databoks.katadata.co.id/datapublish 
/2023/03/06/ada-437-juta-santri-di-seluruh-indonesia-pada-tahun-ajaran-
20202021-jawa-timur-terbanyak 
38 Fourth, there are 3,927 Islamic boarding schools in Central Java, 1,286 boarding 
schools in Aceh and 904 boarding schools in Lampung. West Nusa Tenggara has 
730 boarding schools. South Sumatra, South Sulawesi, and DI Yogyakarta have 378, 
342, and 337 boarding schools, respectively. The province with the least number of 
boarding schools is West Papua with 18 boarding schools, while North Sulawesi 
and North Kalimantan have 22 and 23 boarding schools, respectively. 
https://databoks.katadata.co.id/datapublish/2023/03/06/kemenag-ada-lebih-dari-
30-ribu-pesantren-di-indonesia-ini-sebarannya 
39 The province with the highest number of students is West Java with 901,222 
students, followed by Central Java with 558,620 students, Banten with 467,175 
students, West Nusa Tenggara with 291,464, and Aceh with 272,601 students. The 
least number of students are in Maluku with 1,200 students, Maluku with 1,564 
students, and West Papua and North Kalimantan with 3,406 students. 
https://databoks.katadata.co.id/datapublish/2023/03/06/ada-437-juta-santri-di-
seluruh-indonesia-pada-tahun-ajaran-20202021-jawa-timur-terbanyak 
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International Islamic University Malaysia (IIUM) in 1982, which was 
established with the ambitious aim of being a pioneering institution in 
the advancement of the Islamization of knowledge in the region. Its 
second rector was Abdul Hamid A. Abu Sulayman.40 Also worth 
mentioning is the Institute of Islamic Thought and Civilization 
(ISTAC), founded in 1987 as a postgraduate institute by Naquib al-
Attas, the former dean of the Arts Faculty at the University of Malaya 
(UM). ISTAC is now the Ibn Khaldun International Institute of 
Advanced Research and part of IIUM. Sidek (2009) argued that 
knowledge integration is one of the priorities of IIUM in bridging the 
gap between Islam and the West.41 

Educational institutions in Indonesia and Malaysia, along with 
many other Muslim countries all over the world, have yet to agree on 
the best formula for the integration of religion and science in Islamic 
education. It seems that religion and science are difficult to 
reconcile,42 as both countries have opted for a secular public 
education model. Most Islamic schools have opted to run as 
integrated schools offering the national syllabus alongside the Islamic 
syllabus. The right framework has to be chosen to formulate an 
effective integration model. According to Ian Babour, there is no 
reason why religion and science should stand in opposition to each 
other or have to be segregated; instead, they should be in dialogue 
with each other and be integrated into education.43  

 
Characteristics of the Integration of Religion and Science in 
Malaysia and Indonesia 
1. Islamic Education in Selangor Malaysia 

Islamic education in the region that forms the modern country 
of Malaysia today began during the Malacca Sultanate (1414–1511). 
Malacca witnessed the birth of the prototype of pesantren known as 
Pondok. Malay students began studying at al-Azhar University in Cairo 

 
40 During his rectory, IIUM grew from a humble madrasah into a world-class 
university with 15,000 student enrolments, drawing renowned academicians and 
bright and promising young students from all over the world.  
41 Surajudeen and Mat, “Classification and Integration of Knowledge”, 9-22.  
42 R. Pucci and G.G.N. Angilella, “Science and Religion: A Difficult Relationship”, 
in G. Angilella and A. La Magna (eds), Correlations in Condensed Matter under Extreme 
Conditions (Springer: Cham, 2017). https://doi.org/10.1007/978-3-319-53664-4_26. 
43 Ted Peters, “Cult Books Revisited: Ian Barbour’s Issues in Science and Religion,” 
Theology, 2017, https://doi.org/10.1177/0040571X16684417. 



 

 

Saiful Hadi, Syukron Affani, Muhammad Ayman Al-Akiti 

Teosofi: Jurnal Tasawuf dan Pemikiran Islam 108 

in the 1920s. Upon their return to Malaya, this new generation of 
Middle East graduates made significant contributions to the changing 
face of Islamic education by combining Islamic fundamentals with 
Western-influenced pedagogy. Recognizing the Malays’ deep 
attachment to Islam, the British incorporated some form of Islamic 
education into Malay-language schools. With Malaya’s independence 
in 1957, there were continuous efforts to end the dualism between 
secular and religious education, as manifested in the integration of 
Islamic and secular sciences in tertiary institutions.44 

Educational institutions in Malaysia are generally managed with 
an international flair in the context of being a British colony that 
successfully injected the values of modern British Commonwealth 
education. IIUM Schools Sdn Bhd (ISSB) is one of the schools in 
Malaysia that strives to realize the ideals of educational integration in 
Malaysia. This school is part (holding) of IIUM (International Islamic 
University Malaysia) or what Malaysians popularly call UIA 
(University Islam Antarbangsa). ISSB itself is a private school that 
oversees two schools, Sekolah Setiabudi and International Islamic 
School Malaysia (IISM). 

According to Ahmad Syihan bin Md Yusoff, the executive of 
the corporate affairs department, and Ahmad Zaki bin Mohd Zainal 
as its manager,45 ISSB seeks to combine elements of Islamic, Malay, 
and Western (Cambridge) education in an Islamic international 
setting. However, the emphasis on Malaysian language and culture at 
Sekolah Setiabudi (Setiabudi) is much stronger than at International 
Islamic School Malaysia (IISM) because of its international student 
population. According to Ahmad Zaki and Ahmad Syihan, Sekolah 
Setiabudi caters to local students, while IISM has a mixed student 
population. The ethos of both schools is “Nurturing Future 
Khalifahs.” Khalifah is used as an acronym for knowledgeable, 
humanistic, trustworthy, leadership, innovative, future-ready, adab, 
and holistic.46 

IIUM Schools Sdn Bhd (ISSB) started as a private education 
provider in 1997. The company provides integrated and holistic 
education that adheres to the teachings and values of Islam at the 

 
44 Holger Daund and Reza Arjmand, Handbook of Islamic Education (Switzerland: 
Springer, 2018), 745-761. 
45 Tuesday and Friday, 01 and 04 August 2023 in Central Complex, IIUM Schools 
Sdn Bhd, in Gombak, Kuala Lumpur, Malaysia. 
46 https://iium-schools.edu.my/v3/. 
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primary, secondary, and A-levels, thus enabling all children to 
experience learning success and become lifelong learners and 
contributing members of society. IISM and Sekolah Setiabudi have 
the best attributes of a private institution, i.e., small class sizes, focus 
on high academic performance, well-trained and experienced teachers, 
and high-quality programs, as well as state-of-the-art school facilities. 

Through the Malaysian National Curriculum and Cambridge 
International Curriculum implemented at Sekolah Setiabudi and 
International Islamic School Malaysia (IISM), coupled with various 
Islamic programs, ISSB has managed to attract many students both 
locally and internationally. The establishment of the IISM Kuantan 
Branch in September 2013 marks the company’s initiative to establish 
more branches across Malaysia in the future.47 

ISSB makes good use of online media to display its institutional 
profile. Institutional information is displayed in full on its official 
website, portraying itself as a modern Islamic educational institution. 
Former IIUM professor and pioneer of ISSB, Rosnani Hashim, 
explained that integration at ISSB means the complete integration of 
the entire Malaysian national curriculum and the Cambridge 
curriculum. Hashim’s statement suggests that ISSB has achieved 
holistic integration, which is just the percentage of each curriculum 
adopted in the ISSB curriculum. In Indonesia, integration is the 
combined percentage of general and local content. 

For Rosnani Hashim, the technical issue of educational 
integration is not as important as the ‘know-how’ of implementing 
the curriculum efficiently and achieving the expected educational 
goals. Therefore, she believes that the role of the teacher is most 
central. “Trained teachers are very important,” she said, highlighting 
the teachers’ ability to implement inquiring philosophy in the 
classroom and encourage students to ask questions. She also 
mentioned the importance of teaching the students good adab in the 
sense of respectful behavior and good habits, referring to character 
education as practiced in Japan, where students are expected to 
practice what they have learned. 

Rosnani Hashim also acknowledged that Indonesia also 
influences the Malaysian education model. She mentioned Pondok 
Modern Gontor as one of the reference models for integrated 
education in Malaysia. However, improvements upon the current 

 
47 https://iiumholdings.com.my/v3/issb. 
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system are still called for, and Malaysia is advised to study the 
approaches followed in other countries that have implemented a 
successful education model. Further, she sees the real challenge in the 
fact that Malaysia has focused too much on importing foreign models, 
banking on their international prestige, such as the British curriculum. 

Apart from ISSB, integrated education is also a concern at Al-
Hamra Integrated School. The current Board Director, Nur Aliatul 
Husna bin Hasni, shared that Hasni Muhammad established Al-
Hamra as a sister school of Adni Islamic School (Sekolah Islam 
Adni).48 According to the institution’s profile, Adni Islamic School 
was established in 1994 to provide quality and integrated Islamic 
programs for children from pre-school to secondary level. Registered 
with the Malaysian Ministry of Education, the school currently has 
more than 1,000 students and 100 teachers from various countries. 
The school is determined to play a significant role in the development 
of a strong Ummah based on solid Islamic values and identity by 
providing holistic, quality, and affordable education to all, regardless 
of creed and color. Therefore, the Adni program is geared toward 
motivating individuals to realize their full spiritual, intellectual, 
emotional, and physical potential. Students’ innate and acquired 
abilities vary, and these differences are considered in each child's 
educational process.49 

Husna mentioned that the path and sustainability of an 
educational institution are related to its education system. The 
education system in Al-Hamra was formulated by Hasni Muhammad, 
who developed the Integrated and Holistic Education System (IHES). 
IHES is an integrated and holistic education system that seeks to 
foster the human potential of learners to become muttaqīn: individuals 
with personalities as referred to in the Qur’an and Sunnah and 
focuses not only on academic excellence but also on holistic and 
comprehensive individual character.50 

IHES is implemented through a) five subjects offered as core 
curriculum, co-curriculum, extra curriculum, national curriculum, and 
international curriculum; b) efficacy learning program (based on 

 
48 Located in Ampang, Kuala Lumpur.  
49 https://adni.edu.my/integrated-holistic-education-system/ 
50 Interviewed in the school office, Al-Hamra Integrated School in Kota 
Damansara, Petaling Jaya, 02 August 2023. 
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potential/ability); c) trained teachers integrating Islamic values in 
lessons. 

Al-Hamra and Adni Islamic School also make good use of 
online media to display their institutional profiles.51 The school also 
has a relationship with Jaringan Sekolah Islam Terpadu (JSIT) in 
Jakarta. 

Brainy Bunch International Islamic Montessori52 (BBIIM) is a 
primary and secondary school that implements its own integration 
model, simplified by the slogan, “Success in both worlds”. According 
to Mohammad Ali Nurdin (Deden), the school’s Principal and 
Shari‘ah Advisor Management,53 this slogan was inspired by Q.S al-
Baqarah 2:201. 

Besides its Montessori approach, BBIM is not much different 
from ISSB and Adni Islamic School in its integration of Islamic and 
modern education by offering religious education as outlined in the 
Malaysian national curriculum and Cambridge curriculum. However, 
entrepreneurial education is added through several independent 
business activities. 

In addition to modern education with international labels, the 
research team also visited educational institutions with a more local 
style and relatively more affordable education costs, namely the 
Tahfiz al-Hidayah Academy and An-Nahdloh Islamic Boarding 
School. Akademi Tahfiz al-Hidayah (ATAH) is headed by 
Roslailawati bt Mohamad,54 who explained that her school strives to 
provide the best education services with a stronger emphasis on 
religious education. Ayman al-Akiti, a lecturer at IIUM who is also a 
board member of ATAH, temporarily gives kitābiyah lessons as 
practiced in Indonesia. 

Meanwhile, Pondok Pesantren An-Nahdloh provides traditional 
education services in the style of the Indonesian pesantren that was 
pioneered under the management of PCINU, the Special Branch 
Management of Nahdlatul Ulama in Malaysia. About 30 students 
were present at the school during our visit, most of them of 
Indonesian origin.55  

 
51 https://alhamra.edu.my/ and https://adni.edu.my/ 
52 https://www.brainybunch.com/ 
53 Interviewed in the school office of Brainy Bunch in Cyberjaya on Tuesday, 02 
August 2023. 
54 Interviewed in the school office, ATAH on Thursday, 03 August 2023. 
55 Visited on Wednesday, 02 August 2023. 
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Islamic education in Malaysia generally implements the 
integrated system whereby the national curriculum is taught alongside 
the Islamic curriculum, and in some cases, the international 
curriculum is supported by modern facilities. Adequate school 
buildings and teacher welfare are the norm; however, the education 
sector faces serious challenges. Experienced education practitioners 
like Rosnani Hashim view the over-emphasis in international 
curriculums as a reflection of a crisis of cultural identity and a sign of 
the rampant commodification of education. As a result, Malaysia lacks 
a clearly defined national character and the cost of education is high, 
especially in the private sector.  

 
2. Islamic Education in Madura, Indonesia 

The Islamic education system in Indonesia follows the 
dynamics of national education design, and the pesantren are no 
exception. The pesantren institution has an independent learning 
tradition. The observations at Pesantren Kalaba’an in Sumenep 
showed a consistent set of pure religious sciences (al-‘ulūm al-dīnīyah) 

subjects, including fiqh, us}ūl al-fiqh, tafsīr, h}adīth, and Arabic 
language.56 The custodian testified that the pesantren maintains the 
norms and ideals of the ancestors of the previous generation to build 
the ideology of religious attitudes and behavior of the community.57 

Pesantren education offers the traditional curriculum alongside 
the national curriculum. The two distinct groups of pesantren in 
Madura are Pondok Pesantren Annuqayah Guluk-guluk, Pondok 
Pesantren Darul Ulum Banyuanyar and Pondok Pesantren Mamba’ul 
Ulum Bata-Bata, which serve as references for other pesantrens in 
Sampang and Bangkalan, wishing to integrate science in their religious 
activities.58  

Offering religious and science subjects in parallel has both a 
positive and a negative impact on the students. On the one hand, the 
pesantren graduates have equal access to formal education and are not 
limited in their future choices; however, on the other hand they have 
to carry a heavy learning load because they study an additional set of 
core subjects. The internal curriculum for religious studies is quite 
challenging as it requires the santri to study a number of ambitious 

 
56 Observation on 12 September 2023. 
57 Interview on 13 September 2023. 
58 Observation on 1 October 2023. 
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textbooks. On top of this, they study the entire national curriculum. 
There are other pesantren that focus on religious knowledge alongside 
general learning subjects that are primarily science subjects, such as 
Pesantren Al Amien Preduan.59 

The old values integrated into pesantren education in Madura aim 
to create a balanced attitude towards modernity; however, its 
implementation is far from ideal. A growing gap is noticeable between 
a progressive, young generation of students and the older generation 
who have never learned to use technology and are concerned with its 
excesses. This reserved attitude is reflected in the prohibition of 
smartphones in Annuqayah. Only Pesantren al-Amien allows students 
to use certain smartphone applications to monitor their parents’ 
shopping and consumer behavior.60 

The acceptance of old knowledge and values (al-qadīm al-s}ālih}) 

alongside new knowledge and values (al-jadīd al-as}lah }) in Madurese 
pesantren means that the santri have to study both formal and informal 
tracks.61 The issue of integration of science education is a modern and 
relatively recent development. Pesantren in the past were rural and 
traditional centers of education, focusing on passing religious 
knowledge onto the next generation while increasingly forced to 
respond to new challenges and keep pace with modern Indonesia.  

The first type of pesantren is the modern institution eager to 
embrace the spirit of modernity, while the second type accommodates 
change while holding on to the positive values of their tradition. The 
third type of pesantren acknowledges the positive aspects of modernity 
while protecting the spirit of traditionalism. The fourth type of 
pesantren rejects modernization on principle. Currently, the most 
common type of pesantren in Indonesia is the second type of pesantren. 
The fiqh principle commonly adopted by the pesantren is “preserving 
the good traditions and adopting new traditions that are better” (al-

muh}āfaz}ah ‘alā al-qadīm al-s}ālih} wa al-akhdh bi al-jadīd al-as }lah}). This 
principle becomes one of the foundations of educational integration 
in pesantren: the integration of tradition and modernity.62 

Overall, the local Islamic boarding schools in Indonesia have 
retained their traditional character while adopting integrative 

 
59 Observation on 10 October 2023. 
60 Interview (N) on 14 October 2023. 
61 Interview (Z) on 11 October 2023. 
62 Interview (B) on 13 October 2023. 
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education patterns so that their santri can make informed choices for 
their future career paths and orientation. 

The approach of integrating religion and science taken by 
Madurese Pesantren tends to be institutional integration rather than 
streaming subjects into science or religious subjects. New subjects are 
introduced into traditional pesantren-style education, with added 
educational units such as language, arts, and economics. However, the 
basic curriculum is still loaded with metaphysics and philosophy, 
while English is relegated to the status of an elective subject and easily 
avoided altogether. However, today’s santri are integrated into the 
global village and actively engaging with the rest of the world through 
online media and increased mobility. However, integration is still 
achieved more at the individual rather than the institutional level.63 

 
Analysis of Integration Models in Malaysia and Indonesia 

Modern pesantren education in Indonesia has taken the initiative 
to reformulate the integration of religion and science through 
different models, while educational institutions in Selangor Malaysia 
have taken their own approach. In Petaling Kuala Lumpur, Malaysia, 
educational institutions developed an integration pattern in the form 

of Al Hambra Integrated School where tawh }īd forms the basis of 

knowledge, and Qur᾿anic knowledge and scientific knowledge are in 
dialogue with each other. The systematic integration pattern identified 
by Ian Barbour points the way towards the Islamization of science 

based on tawh}īd.64 
Al-Attas defined the Islamization of knowledge as the 

“deliverance of knowledge from its interpretations based on secular 
ideology and from meanings and expressions of the secular”.65 
Islamization of knowledge in al-Attas’ view is to isolate science from 
foreign elements and filter it to get key concepts before imbuing it 
with Islamic elements and key concepts.66 

The integration model in the form of Islamization developed by 
the Brainy Bunch International Islamic Montessori in Cyberjaya, 

 
63 Interview (MA) on 17 October 2023. 
64 Stefano Bigliardi, “Barbour’s Typologies and the Contemporary Debate on Islam 
and Science”, Zygon: Journal of Religion and Science 47, no. 3 (2012), 501–519. 
https://doi.org/10.1111/j.1467-9744.2012.01269.x. 
65 Syed Muhammad Naquib al-Attas, The Concept of Education in Islam (Kuala 
Lumpur: ISTAC, 1999), 42. 
66 Ibid. 
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Malaysia, is along the lines of Barbour’s model, which uses the values 
of religious tradition to support scientific knowledge and practice. 
The process of linking metaphysical ideas to scientific observation 
produces critical thinking guided by religious values.67 For example, 
the school develops the children’s business acumen within the 
framework of the shari‘ah in their economic business unit.  

Integrating religion, science, and civilization is not an unfamiliar 
concept, and it has been discussed since the second half of the 20th 
century. The modern Muslim philosopher Seyyed Hossein Nasr 
formulated the concept of “sacred science”68 based on perennial 
philosophy. According to Nasr, modern science has gone beyond the 
limits and is essentially reductionist, stripping human existence from 
its metaphysical underpinnings and creating a new, materialistic 
worldview that serves the role of religion. Modern science is believed 
to solve all the problems of mankind.69 The philosophical basis of 
modern science revolves around materialism, secularism, and the 
profane. The solution offered by Nasr is a “sacred science” based on 
perennial philosophy, which contains spirituality that crosses all 
religious boundaries.70 

Ismail Raji al-Faruqi later developed the concept of 
“Islamization of knowledge” by reconstructing science within the 
framework of Islamic principles, epistemology, and values. The 
knowledge that has undergone an Islamization process is a guarantee 
for the advancement of Islamic civilization in the global arena.71 

 
67 Robert John Russell, “Ian G. Barbour (1923-2013): In Memoriam to the Pioneer 
of Science and Religion”, Theology and Science 12, no. 2 (2014), 123–128. 
https://doi.org/10.1080/14746700.2014.894728. Robert John Russell, “Assessing 
Ian G. Barbour’s Contributions to Theology and Science”, Theology and Science 15, 
no. 1 (2017), 10-4. https://doi.org/10.1080/14746700.2016.1265225 
68 Asfa Widiyanto, “Traditional Science and Scientia Sacra: Origin and Dimensions 
of Seyyed Hossein Nasr’s Concept of Science”, Intellectual Discourse 25, no. 1 (2017). 
https://doi.org/10.31436/id.v25i1.1000. 
69 Kaleem Hussain, “Islam and the Contemporary World: Interview with Professor 
Seyyed Hossein Nasr”, Islam and Christian–Muslim Relations 34, no. 4 (2023), 365-380. 
https://doi.org/10.1080/09596410.2023.2292935. Ibrahim Kalin, “The Sacred 
versus the Secular: Nasr on Science”, in L.E. Hahn, R. E. Auxier, and L. W. Stone 
(eds.), Library of Living Philosophers: Seyyed Hossein Nasr (Chicago: Open Court Press, 
2001), 446.  
70 Seyyed Hossein Nasr, The Need for a Sacred Science (London: Routledge, 1995). 
https://doi.org/10.4324/9780203990599. 
71 Isma’il Raji Al-Faruqi, Aslimat al-Ma‘rifah (Kuwait: Dār al-Buh}ūth al-‘Ilmīyah, 
1984). 
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The integration of religion and science, especially in Madurese 
pesantren, differs in their approach from the Islamic schools in 
Selangor, Malaysia. One of which has a normative-idealistic 
dimension called by M. Amin Abdullah, the main bearer of the idea of 
integration-interconnection of science. The core of his idea lies in the 
necessary dialogue between various disciplines in a network like a 
spiderweb of knowledge. Only with this kind of paradigm can the 
natural sciences, social sciences, and humanities complement each 
other to face the increasingly complex challenges of humanity.72 The 
integration pattern is complementary between one science and 
another, and there is a connection between both sciences. 

The issue of integration, however, is not only a problem in 
Muslim society. Western society has also struggled with this issue 
when public life became completely secularized and separated from 
the Church. The scientific revolution has created a modern society 
whose members have become increasingly alienated from social 
values and have learned to objectify nature and even their own self. 
Pesantren education in Indonesia acknowledges that modern science 
has to have a place in education; however, scientific knowledge must 
be supported by religious knowledge, each occupying a reasonable 
space within the curriculum. This school unit model implements a 
new, better perspective and maintains something old that is still good 
in pesantren education. However, the challenge for each pesantren in 
Madura is to decide the level and extent of this desired integration so 
as to achieve balance and prevent fragmented knowledge. 

Western education has created a deep chasm between the 
humanities and the natural sciences, each side accusing the other of 
only focusing on one aspect while neglecting the other.73 The 
pesantren education that separates religion and science is the 
Pesantren Kalaba’an Sumenep, which uses the religious sciences as 
the basis for studying the natural sciences. Barbour called this setting 
the conflicted relationship between two different science groups.74 

 
72 M. Amin Abdullah, “Religion, Science, and Culture: An Integrated, 
Interconnected Paradigm of Science,” Al-Jami’ah: Journal of Islamic Studies 52, no. 1 
(2014): 175–203. https://doi.org/10.14421/ajis.2014.521.175-203. 
73 Mikko Siponen and Tuula Klaavuniemi, “Demystifying Beliefs about the Natural 
Sciences in Information System”, Journal of Information Technology 36, no. 1 (2021), 56-
68. https://doi.org/10.1177/0268396220901535. 
74 Barbour, Issues in Science and Religion, 1-11. 
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Maintaining traditional morality with ethical reinforcement and based 
on religious knowledge.  

Table: A dynamical map of the Integration of Religious 
Knowledge with Science (general) in Educational Institutions in 

Selangor and Pesantren Education in Madura 
Type Integration of Religion 

and Science in 
Educational Institutions 

in Malaysia 

Integration of Religion 
and Science in 
Educational 

Institutions Indonesia 

Variant Integration of modernistic 
scientism 

Integration of partialistic 
institutionalism 

Paradigm style Modernist Traditionalist 

Value-based Theological, spiritual 

values, tawh}īd 

Traditional values of 
pesantren civilization 

Dialectical 
challenge 

Al-Quran and h}adīth Based on traditional 
morality and ethical 
reinforcement  

Integration 
design 

Based on the morality of 
Islamic civilization, 
cosmopolitanism  

Bottom-up: traditional 
Islamic scholarship 

Curriculum Top-down: Al-Quran and 
hadith 

Economic 
progressiveness 

Nature of 
integration 

Cultural conservation Moderate with complex 
and complicated 
educational design  

Tools Praxis and consistent with 
the influence of the British 
secular education model.  

Local nuances that are 
thick with nuances of 
religious education and 
ukhrāwī oriented. 

Philosophical 
awareness 

Thick international 
nuances with English 
language communication 

Broad religious 
curriculum, local content, 
and national curriculum 

Weaknesses Religious curriculum, 
national curriculum, and 
international curriculum 
(Cambridge) 

Complementary 

The modern era has successfully expanded knowledge and 
progress. However, these achievements have come at a high price, as 
modernity has created new problems on a global scale. The 
exponential growth of information has resulted in such a vast pool of 
knowledge. Knowledge must be divided into separate fields and 
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specializations to cope with this situation. The more knowledge 
grows, the more fragmented it should be. This trend encourages 
pesantren education in Madura, Indonesia, to integrate religion with 
science or general science, as implemented by Pesantren Al Amien 
Prenduan through an integration pattern in the form of balanced 
education. 

As argued by the chemist Allen Utke, this phenomenon has 
given rise to an educational system and a society that is sorting and 
dividing knowledge into many specializations and sub-specializations. 
From this process, individuals have emerged with a reductionist view 
of the world that focuses on particular pieces of truth while losing 
touch with history and the larger picture of existence. In short, as we 
come to know more and more about fewer and fewer things, we 

understand less and less about more and more things.75 

 
Concluding Remarks 

Islamic educational institutions in Selangor, Malaysia, have a 
discursive awareness of the integration of science into their 
educational services. As a result, their educational orientation is based 
on the Malaysian national education philosophy of holistic 
integration. On the other hand, Islamic educational institutions in 
Madura, Indonesia, are not directly influenced by the issues of 
integration of science and its philosophical discourse. Nevertheless, 
both countries are aware of the challenges of modern society that can 
only be addressed through integral and not partial educational 
reforms. The implementation response is diverse and layered; 
however, the traditional models are retained as basic frameworks. 

It is noted that Islamic educational institutions in Selangor, 
Malaysia, are more willing to adopt modern educational instruments. 
At the same time, pesantren in Madura, Indonesia, prefer to preserve 
traditional education so as not to endanger religious education’s 
integrity. 

 
 

 
75 Allen Utke, “The (Re)unification of Knowledge: Why? How? Where? When?” in 
G. Benson, R. Glasberg and B. Griffith, Perspectives on the Unity and Integration of 
Knowledge (New York: Peter Lange, 1998). Fathi Hasan Malkawi, Epistemological 
Integration: Essentials of an Islamic Methodology, Trans. Nancy Roberts (London-
Washingtong: The International Institute of Islamic Thought, 2014), 7. 
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