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Abstract 
 

In the era of fast-paced development, a dā„ī is constantly faced with a variety of challenges as a result of 

globalization, among which are attacks on mentality headed and sponsored by other religious groups. A strong 

element of true fitrah (which translates as „disposition‟) is a critical requirement in dealing with these challenges 
by supplying oneself with knowledge, faith and good deeds. With these elements, a dā„ī can face the era of 

globalization that is so rife with tribulations. A dā„ī that has no true identity is an easy mark for exploitation by 

those with interest in doing so.  
 

Introduction 
 

Fitrah is a highly important factor in shaping the identity of a dā„ī who is capable of carrying out a successful 
mission in his da‟wah movements. A dā„ī who is not in possession of an element of fitrah that has been sown 

with the seeds of an untainted personality cannot face the trials he will encounter from the target audience of his 

da‟wah. This is especially so if a comparison is made to the missionaries of other religions such as Christianity, 

whose missions move systematically and with detailed planning.   
 

Fitrah in Developing the Personality of a Dā‘ī  
 

In Islam, “tendency” may bear similarity to the term “fitrah”. According to the Kamus Dewan,
1
 the term “fitrah” 

is a natural disposition or tendency. It is also defined as religious sentiment. From an etymological perspective, 

the word fitrah comes from the Arabic word fiṭrah which means „to originate,‟ „tendencies from birth,‟ 
„disposition‟ and/or „instinct‟. The al-Qur‟ān mentions the concept of fitrah many times with a pronouncement of 

lafaẓ mushtarak that holds a variety of connotations
2
, for example origins in the word Faṭara, and linguistic 

studies have given even more possible originating words such as Fāṭir, and fitrah
3
, which means “Creator” or  

“He who Creates”. In the firman (decree) of Allah s.w.t: 
 

َٗاىْؤَسْضِ َٗاخِ  ََا ِٔ فَاطِشِ اىسَّ َْذُ ىِيَ  اىْحَ

Meaning: 

All the praises and thanks be to Allah, the (only) Originator [or the 
(Only) Creator] of the heavens and the earth. 

Sūrah al-Fāthir (35): 1 

 

The word Fuṭûr in this verse means “rift ”, as per the firman of Allah s.w.t : 

 

ٍِِ فُطُ٘سٍ َٕوْ ذَشَٙ  ُٗخٍ فَاسْجِغِ اىْثَصَشَ  ٍِِ ذَفَا  ِِ ََ ٍَا ذَشَٙ فِٜ خَيْقِ اىشَحْ َٗاخٍ طِثَاقاً  ََا اىَزِٛ خَيَقَ سَثْغَ سَ  

Meaning: 
Who has created the seven heavens one above another; you can see no fault in the 

creation of the Most Gracious. Then look again: “Can you see any rifts?” 

Sūrah al-Mulk (67): 3. 
 

                                                             
1
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Also, the word Munfaṭir translates as “cleft asunder.” This is based on the firman of Allah s.w.t: 

ٍَفْؼُ٘لًا  ُٓ َٗػْذُ  َُ ِٔ مَا ٍُْفَطِشٌ تِ ََاء   اىسَّ

 

Meaning: 
Whereon the heaven will be cleft asunder? His Promise is certainly to be 

accomplished.   

Sūrah al-Muzzammil (73): 18 
And in yet another firman by Allah s.w.t : 

 

َِ أَمْثَشَ اىَْاسِ  َٗىَنِ  ٌُ ُِ اىْقَِٞ ِٔ رَىِلَ اىذِٝ َٖا ىَا ذَثْذِٝوَ ىِخَيْقِ اىيَ ْٞ ِٔ اىَرِٜ فَطَشَ اىَْاسَ ػَيَ ِِ حَِْٞفاً فِطْشَجَ اىيَ َٖلَ ىِيذِٝ َٗجْ  ٌْ فَؤَقِ

َُ َُ٘  ىَا َٝؼْيَ
Meaning:  

So set you (O Muhammad S.A.W) your face towards the religion (of pure 

IslamicMonotheism) Hanif (worship none but Allah Alone). Allah‟s Fitrah with 
which He has created mankind. No change let there be in Khalq-illah (i.e. the 

religion of Allah – Islamic Monotheism), that is the straight religion, but most of 

men know not.  
Sūrah al-Rūm (30): 30 

 

In other verses it is mentioned that at the time the roh (spirit) is blown into the feotus while still in the womb, the 

spirit is requested to testify or declare witness to the Existence of Allah s.w.t. as his God. The spirit will then 
acknowledge and bear witness. This shows that man, by virtue of Allah‟s Divine Creation, possesses a specific 

tendency towards the path the Almighty has shown him.  
 

 In Islam, fitrah is a creation from Allah s.w.t. bestowed upon  every child that is born while still in his mothers‟ 

womb. In short, fitrah is a natural instinct in the form of tendencies that are present in every human being from 

the time they are born to this world. Firman Allah s.w.t : 
َٕا َ٘ا َٗذَقْ َٕا  َٖا فُجُ٘سَ ََ َٖ  فَؤَىْ

Meaning: 

Then He showed him what is wrong for him and what is right for him.   
Sūrah al-Syams (91): 8  

Ibn 
c
Asyur (w1393H/1973M) opined that the meaning of the term al-hamaha above is a blessing or gift from 

Allah s.w.t. that enables one to have a deep understanding of knowledge that is akhioma in nature. It begins with 

instinctual tendencies for self-preservation or benefit such as the need to nurse, protect oneself from harm or 
danger and other similar things until one reaches the early stages of knowledge that is 

c
akliyyah in nature. Sayyid 

Qutb (1906M – 1966M) thought that the meaning of the verse above clarified the view of Islam towards mankind 

in all aspects. Man‟s habits, potentials and tendencies are two-dimensional, meaning they can lean toward one 
way or another. The nature of his creation as a being made from clay and a soul breathed into him by the 

Almighty Allah makes him the possessor of the same potential for good or bad, guidance or deviance. Man is 

capable of distinguishing between good and bad, and is also capable of directing himself to do either in the same 
magnitude.  

 

These potentials can however be influenced by the patterns in which man is raised, the level of his education and 

his life experiences. H. M. Arifin (1994) had produced several verses from the al-Qur‟ān and al-ḤadÊtḥ as well 

as the interpretations of the ulama regarding them, which triggered other views that leaned towards the concepts 
of nativism and empiricism.

4
 

 

According to Arifin (1994), fitrah is defined as the potential tendencies inherent in man to develop as a human 
being. This basic potential progresses integrally, which shifts all aspects of a personality by influencing one 

another to achieve a given purpose.  

 
 

                                                             
4
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He continues that the aspect of fitrah comprises several basic components (talent, instinct, aspiration, character 

and intuition) that are dynamic in nature and react to the influence of the surrounding environment, including 
education.

5
 

 

The existence of the role played by the surrounding environment in a child‟s developmental process, who is born 
with a fitting fitrah, is confirmed in the saying of Rasulullah s.a.w: 

 مو ٍ٘ى٘د ٝ٘ىذ ػيٚ فطشج الإسلاً ثٌ أت٘آ ٖٝ٘دأّ ْٗٝصشأّ َٗٝجسّأّ

Meaning:  
Every child is born with fitrah. Only his parents (i.e. his environment) make him a 

Jew, Christian or Zoroastrian.
6
 

 

In Islam, the relation between fitrah and the surrounding environment in influencing human development is not 
neutral, as per the view put forward by empiricists who see newborn babies as uncorrupted and free of any 

potential tendencies towards good or bad. On the contrary, in Islam the interaction between the inborn fitrah of 

man and his external surroundings is active and dynamic over the course of his developmental process.  
 

According to Hasan Langgulung, fitrah can be viewed from two aspects. The first is from the aspect of human 

potential, i.e. the potential to cultivate and nurture the virtuous attributes of God in oneself. The second is that 
fitrah can also be viewed as God‟s revelations (wahyu) to His prophets (messengers) in the form of Islam and 

tauhid. Therefore, man‟s potential and religious revelations are things (fitrah) that are parallel to one another. This 

means that the religion revealed by Allah s.w.t. to His messengers through His Revelations is suited to the basic 

potential or fitrah (nature) of mankind.
7
 

 

Based on Hasan Langgulung‟s viewpoint, it is understood that fitrah is orientated towards good. In other words, 

man is essentially „good‟ or has basic tendencies to develop in the direction of good. According to Islam, 
everything that is good and pure in nature comes from Allah s.w.t. This consequently shows that there is a 

difference of opinion between Islam and the views of some Western secularists who presume that potential for 

good is relative and comes from man himself (anthropocentrism).  
 

In relation to education, the concept of fitrah is almost similar to that of naturalism, which hypothesizes that man 

is essentially good; but, it is important to note that Islam does not take any negative stances the question of 

education. According to Abdurrahman Saleh Abdullah, aside from working hard to ensure avoidance of bad 
habits, a parent must also work hard to instill good behaviour in a child via education as fitrah does not, and 

cannot, develop by itself.     
 

Theory of Development of Fitrah in Mankind 
 

i)    The relation between potential with heredity and aptitude 
 

This theory explains that all potential carried from birth is inherent in a person and known as tendencies. 

According to Calverly (1994), „heredity‟ refers to the similarities in ones nature or hereditary character to his 
parents that he received via genetic transfer. Heredity therefore also includes potential tendencies. Despite the 

nature of hereditary tendencies as part of fitrah, not all tendencies from birth can be said to be hereditary. This is 

because there are some tendencies which are not genetically inherited, but are caused by factors present at the 

time of conception and during the growth of the embryo in its mother‟s womb. For example, diseases that are 
hereditary will influence a person‟s behaviour and physical structure, thus forming an individual character with its 

own unique nature.
8
 As for the term „aptitude‟, it is more or less similar in meaning to the word „talent‟, which 

refers to tendencies in the form of certain potential. Therefore, „aptitude‟ does not include potential in the form of 
disposition or a characteristic that is not a measure of skill, intelligence or agility. From the explanation given 

above, it is thus understood that the term „tendency‟ includes the meaning of both heredity and aptitude.   
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Environment 
 

In this case, „environment‟ refers to all that influences the development of human beings and animals on the 

pretext that education only affects human development. In the opinions of Pavlov and F. Skinner, „environment‟ 

is the impression that emanates from other people, the stars, nature, culture, religion, traditions, the weather and 
so on and their collective affect on a developing human being. One American psychologist

9
 categorized 

„environment‟ into three aspects:  

a) External or physical environment, which is basically anything and everything in this world.   

b) Internal environment, which comprises everything we enter into our body that can affect our growth, for 
example, the food we digest and the enzymes that enter our bloodstream. .  

c) Social environment, which consists of every person or other human beings that influence us.  

Ralph Linton (1962), an American anthropologist, expresses the above as the „human environment.‟ 
According to him, the human environment encompasses society and the specific way of life in that 

society, i.e. culture. Sartain and Linton concur that the influence of the human environment has the 

greatest effect on the personal development of a given human being.  
 

ii) Theories on Tendencies and Environment 
 

a) Empiricism 
 

Empiricism is a theory that knowledge comes only or primarily via sensory experience. According to the 

philosophers associated with this theory, the experiences of a given person are actually potentials that are realized 
through education, or similarly, a result of the sensations he has perceived in the form of his education. Therefore, 

external factors are directly responsible for human development. John Locke (1632 – 1714 AD), a renowned 

English philosopher in empiricism, is famously attributed with the proposition that the human mind is a tabula 
rasa.  According to his theory, a child born unto the world is akin to “a sheet of white paper (tabula rasa, void of 

all characters).
10

 Man is born neutral, and does not possess any potentiality for good or bad. With that, they are 

thus shaped in the mould of their parents. In other words, only the parents and the surrounding environment play a 

role in forming a child‟s personality.   
 

The influence of this philosophy also crosses paths with the psychological field of behaviorism. Philosophers of 

behaviorism such as Thorndike, Pavlov, J.B. Watson and F. Skinner opine that man is a passive creature capable 
of being manipulated, such as through behavioral modification. They see man as being reactive; an object or 

living thing that can only respond to sensations perceived from its environment.
11

  Empiricism is thus of the view 

that parents play the role of determining the process in which their child‟s tendencies are produced. Parents, 

teachers and friends are the people responsible for preparing the environment to a person which he accepts as 
experience. The result of these experiences will thus form the structure in which those persons‟ personal habits 

will lie.  
 

b) Nativism 
 

In reaction to the philosophy of empiricism, the philosophy of nativism came about, the term originating from the 
Latin word „natives‟ which means „birth‟. Nativism posits that every child is born with knowledge of objects in an 

innate, a priori way, these „objects‟ (or potentialities) capable of development by themselves. In nativism, the 

surrounding environment is of no consequence because it is not capable of influencing a child‟s development. 
Schopenhauer (1788- 1860) was of the opinion that a child is born with inherent or innate tendencies, which could 

be either good or bad. A child that has innate potentiality for goodness will grow up to be good. On the other 

hand, a child who has wicked tendencies will in all probability grow up to be wicked. These tendencies, whether 

good or bad, cannot be changed by the influence of the surrounding environment. Thus, it can be understood that 
this philosophy prescribes that the effectiveness of education is determined by internal sensations within the child 

himself. In other words, the resulting personality of a person is determined by his innate potentiality that he has 

possessed since birth.
12

  

                                                             
9
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c) Naturalism 
 

The term naturalism comes from the word „nature‟, and in this context means what is carried from birth. This 

philosophy dictates the opinion that a child is in possession of his potentiality or tendencies from birth.
13

 Despite 

both naturalism and nativism sharing similarities from the aspect of human tendency, the philosopher J.J. 

Rousseau (1712 – 1778), one of the forerunners of naturalism, had a dissenting view from that of Schopenhauer 
(nativism) regarding those tendencies. Schopenhauer opined that babies are born with two potentialities, i.e. for 

good or bad, whereas Rosseau claimed that all newborn babies were born with only good tendencies.
14

 
 

Based on the similarity between naturalism, nativism and empiricism regarding the influence of the surrounding 

environment, Rousseau opined that all children are good at the time they come from The Creator, but are subject 

to ruin at the hands of mankind.  
 

Therefore, even if man is born with potential tendencies for good, his development is influenced by the education 

he receives. If the surrounding environment is good, then man has potential for good, but if the surrounding 
environment is bad, the resulting potentiality will also be bad. Based on this theory, Rosseau‟s opinion on 

education is that the education imparted by man can cause detriment to a child with potentiality for goodness. 

Because of this, the philosophy of naturalism is also known as negativism. The theory is that parents must entrust 
the education of their children to nature, known as „natural education.‟ Through natural education, a child is left to 

develop according to the nature of His Creation, and society cannot therefore influence him so that the goodness 

of his surroundings will be tainted by the hand of mankind through the education process and activities they 

commit to.
15

 
 

With that, it can be understood that naturalism and nativism do not condone the necessity for education from 

society; rather, with the presumption that education can ruin a child‟s good environment, naturalism in fact 
condemns the education of man by man.  
 

iv. Fatalist View 
 

Fatalists believe that, through the paths that Allah s.w.t. has deemed for them, every man is inherently good or 

bad in his creation. This predestined condition is in acccordance with the will and power of the Almighty Allah 

s.w.t. upon His subjects as they are all suited to their own qada‟ and qadar that is a rukun (pillar) of faith (iman) 

for a practising Muslim.
16

  
 

Ibn Mubārak (1551-1602M), who was a major influence in this philosophy, interpeted a ḥaditḥ that the children 

of the mushrikeen were born in either a state of kufur or iman.
17

 Syeikh 
c
Abdul Qadir Jailani (H 470H/561H), 

another leading fatalist, stated that a person who has sinned may still yet enter heaven (jannah) if that is the fate 
determined and willed for him by Allah s.w.t. 
 

v. Neutral View 
 

The primary representative ulama who prescribes to the neutral philosophy is Ibn 
c
Abd al-Barr. He sees the 

moment of birth as a time of no knowledge, a „void‟ that is pure and holy. It is a condition of perfection and 

strength, but void of any influences, be they good or bad. According to this view, iman (goodness) or kufur (evil) 
only come into existence when a child is of age (taklif). Once a child is taklif, he is responsible for his every 

action.
18

    
 

vi. Positive View 
 

Among the noted philospohers who prescribed to this view are Ibn Taimiyyah, Ibn Qayyim al-Jauziyyah (classic), 

Muḥammad 
c
Ali Ash-ShabūnÊ, Mufti Muhammad Syafi

c
i and others.  
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According to Ibn Taimiyyah, all children are born in a condition of fitrah, which is to mean in a condition of 
certain potentiality or tendencies. However, the influence of the social environment will cause an individual to 

deviate from this condition.
19

 
 

Further, according to Sayyid Qutb, there are two elements that shape a man, which are the spirit/soul (roh) and the 

earth, where both can result in good or evil as two equal potentialities in him (the potentiality to follow God or the 

potentiality to deviate from the righteous path).  
 

On the other hand, Shari
c
ati opined that man is axised to two strengths which are not only different, but also polar 

opposites. The first is a tendency towards material elements, and the second is a tendency towards holiness of 

Spirit/Soul (the creation) of Allah s.w.t.
20

 
 

Mankind is in actuality born in a state of fitrah that leans towards the path of righteousness or the straight religion. 

They possess the tendency to know the Almighty God, to side with truth, and to perform good deeds. Fitrah is 

mentioned in the al-Qur‟ān as many as 20 times, such as in the follwing verse from the Qur‟ān: 
 

َِ أَمْثَشَ اىَْاسِ   َٗىَنِ  ٌُ ُِ اىْقَِٞ ِٔ رَىِلَ اىذِٝ َٖا ىَا ذَثْذِٝوَ ىِخَيْقِ اىيَ ْٞ ِٔ اىَرِٜ فَطَشَ اىَْاسَ ػَيَ ِِ حَِْٞفاً فِطْشَجَ اىيَ َٖلَ ىِيذِٝ َٗجْ  ٌْ فَؤَقِ

َُ َُ٘  ىَا َٝؼْيَ
Meaning:  

So set you your face towards the religion (of pure Islamic Monotheism) with 

Hanif (worship none but Allah Alone). Allah‟s Fitrah with which He has created 

mankind. No change let there be in Khalq-illah (Allah‟s creation and Fitrah). 
That is the straight religion, but most of men know not.  

Sūrah al-Rūm (30): 30 
 

This verse from the Holy Quran above shows that man was created by Allah s.w.t.according to his ftrah. This 

fitrah represents the form of man, the creation of which will bear no change. This is because if a change occurs, 

the existentialism of man will be lost. Even so, this form can be directly adapted according to the wants and 
choices of man himself.   
 

With the  presence of fitrah, man can choose between truth and falsehood. In any case, the context of „form‟ here 
is a depiction of man‟s self that relates to his human tendencies which are Sunnatullah and have been carried with 

him since he was born. 
 

Inside of man lies both positive and negative tendencies. With regard to the latter, the Holy al-Qur‟ān has 
mentioned in several verses that man is both unjust and ignorant. In the firman of Allah s.w.t.: 

 ُٔ ُُ إَِّ َٖا اىْئِّسَّا ََيَ َٗحَ َٖا  ْْ ٍِ  َِ َٗأَشْفَقْ َٖا  َْ َِيْ َِ أَُ َٝحْ ْٞ َٗاىْجِثَاهِ فَؤَتَ َٗاىْؤَسْضِ  َٗاخِ  ََا ٍَاَّحَ ػَيَٚ اىسَّ إَِّا ػَشَضَْْا اىْؤَ

ُٖ٘لًا َُ ظَيٍُ٘اً جَ  مَا
Meaning:  

Truly, we did offer Al-Amanah (the trust or moral responsibility or honesty and 

all the duties which Allah has ordained) to the heavens and the earth, and the 

mountains, but they declined to bear it and were afraid of it (i.e. afraid of Allah‟s 
Torment). But man bore it. Verily, he was unjust (to himself) and ignorant (of its 

results).  

       Sūrah al-Aḥzāb (33): 72 
 

Aside from this, man is also depicted as creatures of whom half are praised and the other half are despised; but, 

they are not praised or despised because of the above-mentioned traits. Certain verses in the al-Qur‟ān clearly 
make a distinction between the praiseworthy and the despicable. In these verses it is mentioned that man who has 

no iman or faith in Allah is not truly a man, as found in Surah al-
c
Asr:  

ْ٘ا تِاىصَثْشِ َ٘اصَ َٗذَ ْ٘ا تِاىْحَق  َ٘اصَ َٗذَ َِيُ٘ا اىصَاىِحَاخِ  َٗػَ ٍَُْ٘ا  َِ آ ) إِىَا اىَزِٝ َُ ىَفِٜ خُسّْشٍ  َُ اىْئِّسَّا 2 )إِ َٗاىْؼَصْش ( 1)        
  Meaning:  
 

 

                                                             
19
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By Al-Asr (the time). Verily, man is in loss, except those who believe (in Islamic 

Monotheism) and do righteous good deeds, and recommend one another to 

patience.  

        Sūrah al-
c
Asr (103): 1-3 

 

The significance of man‟s potentiality in Islamic psychology is reduced because he is born with a good 

personality, i.e. the carrier of righteous potentiality, a Muslim, possessor of tauhid and a khalifah on the face of 
the earth. Man possesses a soul that originates from God, which is the core of human life. The real center of a 

man‟s behaviour and personality is from within, and not puppeted by the brain or the physical body. A man 

obtains that knowledge with no required effort, such as intuitive knowledge in the form of revelations, epiphanies 
and inspiration. Man‟s being does not end at the level of humanity or sociality, but reaches a higher level of 

religious faith anf belief.
21

  

 A ḥadÊtḥ of the Prophet s.a.w. states: 
 

 مو ٍ٘ى٘د ٝ٘ىذ ػيٚ فطشج الإسلاً ثٌ أت٘آ ٖٝ٘دأّ ْٗٝصشأّ َٗٝجسّأّ

 Meaning: 

 
Every child is born with fitrah. Only his parents (environment) make him a Jew, 

Christian or Zoroastrian.
22

  
 

This hadÊtḥ  depicts that every man is born in a condition of fitrah, meaning that physically, man is born in a 

weak state, but not to mean that he is a “sheet of white paper” or “blank slate” as thought by John Locke
23

 or 

helpless as per the view of Jabariyah philosophy.
24

  
 

From this appear several scrutinisations that result in the conclusion that since the dawn of creation, man has 
possessed a variety of potentials, including a religious potential that is very influential to his physical and mental 

development. When viewed from the structure of his creation, man is essentially comprised of two elements; the 

body element and the spiritual element, each with its own potential or capabilities. The body element consists of 

physical abilities such as hearing, sight, taste, touch, smell and movement, whereas the spiritual element in man 
which is mentioned in the al-Qur‟ān is called al-Nafs, which has two capabilities, i.e. the the ability to think with 

the mind that is centered in the head, and the ability to feel which is centered in the heart.
25

  
 

As a result of the different levels of man‟s development, classes or castes are formed within his society. Greek 

philosophers such as Plato and Artistotle stressed more on spirituality rather than the physical body. According to 

them, man is, at the end of the day, an animal capable of speech and thought. What sets him apart from other 
animals is his spirituality, his mind and his thoughts.

26
 Aristotle categorised the souls of living things that are 

present in this world into three groups, which are plants, animals and intelligent beings (al-Nafsu „Aqilah). Man is 

an intelligent animal, therefore of a different category than animals per se. Islam at its very foundation does not 
recognise any differences between men except on the basis of taqwa to Allah s.w.t and the goodness of his actions 

in his lifetime. With this ground, Islam provides an immeasurable opportunity to its followers to think, learn and 

refine knowledge to increase their taqwa, without regard to race, creed, tribe, or lineage. However, if man‟s soul 

is void of taqwa and good deeds, it does not exclude the possibility of him regressing into the soul and behaviour 
of an animal similar to Aristotle‟s. 
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Verily, in the creation of every living being, they have been bestowed with a variety of potentials that make it 
easier for them to develop after their birth, for example the potential for survival instinct in animals such as how 

to nurse, protect themselves from predators and how to find food. This instinct differs from that in men, in that 

man‟s instincts are stronger. This may be due to the source from which they are created, which is all living things 
are created from water. In the firman of Allah s.w.t.:  

َُ ٍُِْ٘ ٍٜ أَفَيَا ُٝؤْ ْٜءٍ حَ ََاء مُوَ شَ َِ اىْ ٍِ َٗجَؼَيَْْا    

Meaning: 

And We have made from water every living thing. Will they not then believe? 
Sūrah al-Anbiyā‟ (21):30 

 

ٍَاء   ٍِِ ُٔ خَيَقَ مُوَ دَاتَحٍ  َٗاىيَ  
Meaning: 

And Allah has created every moving (living) creature from water. 
 

 Sūrah al-Nūr (24): 45. 
 

Man on the other hand is created from earth in a variety of terminology, the first explaining that man was created 

out of clay (Sulālah Min ṬhÊn). In the firman of Allah s.w.t: 

 

ٍِ ٍِِ طِٞ ٍِِ سُيَاىَحٍ   َُ َٗىَقَذْ خَيَقَْْا اىْئِّسَّا  

Meaning: 
And indeed We created man (Adam) out of an extract of clay (water and earth). 

Sūrah al-Mu‟minun (23): 12 

 
And in the firman of Allah s.w.t.: 

ٍِ ٍِِ طِٞ ََيَائِنَحِ إِِّٜ خَاىِقٌ تَشَشاً   إِرْ قَاهَ سَتُلَ ىِيْ

 Meaning: 

(Remember) when you Lord said to the angels: “Truly, I am going to create man 
from clay.” 

Sūrah al-Ṣhad (38): 71 
 

In other verses, it is mentioned that man was created from a thick, earthy substance  (Thin LāẓÊb) 
 

ٍِ ىَاصِبٍ ٍِِ طِٞ  ٌُٕ ِْ خَيَقَْْا إَِّا خَيَقَْْا ٍَ ٌْ أَشَذُ خَيْقاً أًَ  ُٕ ٌْ أَ ِٖ  فَاسْرَفْرِ

Meaning: 

Then ask them (these polytheists): “Are they stronger as creation, or those 
(others like the heavens and the earth and the mountains) whom We have 

created?”  Verily, We created them of a sticky clay.. 

Sūrah al-Ṣhafat (37): 11 
 

Another verse mentions that man was created from dust (Turāb) 

ٍِِ ذُشَابٍ  فَئَِّا خَيَقَْْامٌُ   

Meaning: 
(Then verily know) We have created you (i.e Adam) from dust...   

Sūrah al-Hajj (22): 5 
 

Man was created from a clay similar to that used in pottery (Ṣholṣhol kal Fakhkhor). 
 

ٍِِ صَيْصَاهٍ مَاىْفَخَاسِ  َُ  خَيَقَ اىْئِّسَّا

Meaning: 

He created man (Adam) from sounding clay like the clay of pottery. 
 

Sūrah al-Rahmān (55): 14 
 

It is also mentioned that he is created from altered mud  (Sholshol Min Hamain Masnūn). 
 

ٍُ ٍَسُّْْ٘ ََئٍ  ِْ حَ ٍِ ٍِِ صَيْصَاهٍ   َُ َٗىَقَذْ خَيَقَْْا الِإّسَّا  
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Meaning: 

And indeed, we created man from dried (sounding clay) of altered mud.  
Sūrah al-Hijr (15): 26 

 

It is thus from these ingredients that man is created to be the greatest creation. 
 

ًَ َْا تَِْٜ آدَ ٍْ َٗىَقَذْ مَشَ  

Meaning: 
And indeed We have honoured the children of Adam... 

Sūrah al-Isra‟(17):  70 

 And thus prepared man to be a khalifah who is responsible for managing and protecting this world for the better, 

armed with the knowledge needed to carry out the duties of mankind on this borrowed earth. The firman of Allah 
s.w.t.: 

 

ٍَا لَا   ٌُ َُّٗقَذِسُ ىَلَ قَاهَ إِِّٜ أَػْيَ َْذِكَ  ُِ ُّسَّثِحُ تِحَ ََّٗحْ ٍَاء  ََٗٝسّْفِلُ اىذِ َٖا  ٍَِ ُٝفْسِّذُ فِٞ َٖا  ََلَائِنَحِ إِِّٜ جَاػِوٌ فِٜ الَأسْضِ خَيِٞفَحً قَاىُ٘اْ أَذَجْؼَوُ فِٞ َٗإِرْ قَاهَ سَتُلَ ىِيْ
َُ َُ٘  ذَؼْيَ

Meaning: 

And (remember) when your Lord said to the angels: “Verily, I am going to place 

mankind generations after generations on earth.” They said: “Will you place 
therein those who will make mischief therein and shed blood, while we glorify 

You with praises and thanks and sanctify You?” He (Allah) said: “I know that 

which you do not know.”.  
Sūrah al-Baqarah (2) : 30 

   

Bearing in mind the earlier discussion on mankind‟s potential that is innate or present early on in the process of 
his creation, several verses in the al-Qur‟ān mention it as the term Qalb: 

ٌٍ َٔ تِقَيْةٍ سَيِٞ ِْ أَذَٚ اىيَ ٍَ  إِىَا 

Meaning: 
 

Except him who brings to Allah a clean heart. 

Sūrah al-Syu
c
ara‟(26): 89. 

 

And also with the term  Fuād: 

َِ ِْٞ ٍِ َُؤْ َٗرِمْشَٙ ىِيْ ْ٘ػِظَحٌ  ٍَ َٗ ِٓ اىْحَقُ  َٕـزِ َٗجَاءكَ فِٜ  ِٔ فُؤَادَكَ  ٍَا ُّثَثِدُ تِ ِْ أَّثَاء اىشُسُوِ  ٍِ ْٞلَ  َٗمُـلًا َّقُصُّ ػَيَ  

Meaning: 

And all that We relate to you of the news of the Messengers is in order that we may make strong 
and firm your heart thereby; And in this Chapter of the Quran has come to you the truth, as well 

as an admonition and a reminder for the believers. 

Sūrah al-Hūd (11): 120 
 

With the term Hāwā: 

ٌٌ َُ سَتِٜ غَفُ٘سٌ سَحِٞ َٜ إِ ٌَ سَتِ ٍَا سَحِ ٍَاسَجٌ تِاىسُّ٘ءِ إِلَا  َُ اىَْفْسَ لَأ ٍَا أُتَشِاُ َّفْسِّٜ إِ َٗ  

Meaning: 
“And I free not myself (from the blame). Verily, the human (self) is inclined to 

evil, except when my Lord bestows His Mercy (upon whom He wills). Verily, my 

Lord is Oft-Forgiving, Most Merciful.” 
         Sūrah Yūsuf (12): 53 

 

With the term 
c
Aql: 

َُ َِ لَا َٝؼْقِيُ٘ ٌُ اىَزِٝ ٌُ اىْثُنْ ِٔ اىصُ َٗابِ ػِْذَ اىيّ َُ شَشَ اىذَ  إِ

Meaning: 
 

Verily, the worst of living creatures with Allah are the deaf and the dumb, who 

understand not (i.e. the disbelievers).  
 

      Sūrah al-Anfāl (8): 22 
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Man‟s structure is planned suited to the objective of his creation, where in the context of nafs (which means self, 

psyche, ego or soul) as it occurs the Al-Qur‟ān, man‟s soul is the target of the Almighty‟s education. Nafs in Islam 
is often spoken of as the inner self, whereas the term hāwā in Qur'āni context possesses its own particluar 

meaning. The aspect of hāwā in man is coupled with what we know as lust (syahwat), whereas what is meant by 

an-Nafs Amārtun  Bissū' is the primitive nafs (soul) that has yet to be blessed by Allah s.w.t. 

 
ٌٌ َُ سَتِٜ غَفُ٘سٌ سَحِٞ َٜ إِ ٌَ سَتِ ٍَا سَحِ ٍَاسَجٌ تِاىسُّ٘ءِ إِلَا  َُ اىَْفْسَ لَأ ٍَا أُتَشِاُ َّفْسِّٜ إِ َٗ  

Meaning: 

“Yet I claim not my nafs was innocent;  Verily, the nafs of man is  inclined to evil, 
except when my Lord bestows His Mercy [upon whom (the nafs) He wills]. Verily, 

my Lord is Oft-Forgiving, Most Merciful.” 

         Sūrah Yūsuf (12): 53. 
        

 Hāwā refers to tendencies that are non-material and related to existentialism and self-esteem, tings that are more 

abstract in nature. Hāwā is the entity between nafs and the body, whereas syahwat refers to man‟s tendencies 

from a material aspect, i.e. the things he covets.
27

  In Allah‟s s.w.t firman: 
 

ٍَحِ  َ٘ َُسَّ ْٞوِ اىْ َٗاىْخَ َٗاىْفِضَّحِ  َٕةِ  َِ اىزَ ٍِ َُقَْطَشَجِ  َٗاىْقََْاطِٞشِ اىْ  َِ َٗاىْثَِْٞ َِ اىِْسَّاء  ٍِ َ٘اخِ  َٖ َِ ىِيَْاسِ حُةُ اىشَ صُِٝ

ََآبِ ُِ اىْ ُٓ حُسّْ ُٔ ػِْذَ َٗاىيّ َٞا  ّْ ٍَرَاعُ اىْحََٞاجِ اىذُ َٗاىْحَشْزِ رَىِلَ   ًِ ّْؼَا َٗالَأ  
Meaning: 

 

Beautiful for men is the love of things they covet; women, children, much of gold 
and silver, branded beautiful horses, cattle and well-tilled land. This is the 

pleasure of this world‟s life; but Allah has the excellent return (Paradise with 

flowing rivers) with Him. 

        Sūrah  al-
c
Imrān (3): 14 

 

This is based on the body of man which was created based on the earth‟s material elements (air, earth, water, fire). 

Man‟s nafs is constantly tested between two poles, the physical needs pole which is centered in the body and the 
spiritual pole which is centered in the soul.   
 

This spirit (al-Ruh), together with the winds of its will (Nafakh Ruh), is an existence that yearns to achieve the 
Lord‟s Pleasure and to abide by the laws of a Jabarut nature. This aspect of the soul (jamak arwah) is pure and 

untainted by material weaknesses and sin; the spectrum of the soul is indeed the source of all that exists in this 

universe.  
 

In his creation, man has always possessed one specific tendency. He also possesses knowledge and certain 

potentials that come from his inner self and not from his external surroundings. The potentials that lie within 
man‟s inward existence are partly related to his animal nature, and partly related to his human (insaan) nature.

28
 

Allah‟s fitrah to man only concern man‟s tendencies towards his humanity, and does not in any way associate 

itself with man‟s baser instincts, such as sexual desire. It is these tendencies that makes man different – and 

superior -  to the animals he shares this world with. Therefore, a person who loses these human tendencies is no 
more than an animal in human form. These tendencies are what makes the human species human; meaning, they 

are not limited to only a few people or specifically owned by certain societies for a specific time. These 

tendencies are possessed by all mankind at all times and places and in all situations, but they can only be 
developed depending on the effort put in by every individual human being. If man can protect and nurture his 

tendencies for good, he will be the perfected man (insaan kamil), better even than the angels, and completely 

surrendered and inspired by Allah. But conversely, if his human tendencies are lost, therefore the natural course of 

things will lead his animal instincts to take over and overpower man, and his station will be lower than that of 
every animal, and his place will be in the lowest bowels of hell.  
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Tendency can thus be summarized as a concept regarding man‟s base potentials which can either develop on its 

own or develop via external surrounding factors. There are also other terms which bring the meanings of ancestry, 
lineage or seed. Tendencies are all the possibilities or potentials present in man since his birth, and can be either 

of a physical or personal nature.
29

 Hair colour and the shape of the eyes are examples of traits of a physical nature. 

On the other hand, laziness, quick-temperedness and lechery are traits of a personal nature based on the aspect of 
a given man‟s tendencies.

30
  

 

The features of the various potentials found in an individual bear strong relation to one another and are ever-
influential on each other, strengthening and weakening each other in turn. Man was not born carrying the nature 

of his potentials standing alone, but based on the absolute nature of his potentials. The structure of those 

potentials will determine the kind of personality that a person will ultimately have.  
 

Conclusion 
 

In conclusion, the fitrah of mankind is divided into two, which are the fitrah (potential) for good or the potential 

for bad. When external stimulus or negative parenting which is congruent with evil tendencies have been instilled 

into a person, it is therefore simple for him to have the characteristics of a negative dā„ī. But, when good external 
influence encounters and overcomes evil tendencies, his character will be positive and encourage the success of 

his da‟wah.  
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