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Abstract

Various intelligence theories have been put forward in the West, including
the most popular is the Multiple Intelligences (MI) proposed by Gardner
(1983). MI theory includes eight constructs, i.e. verbal-linguistic intelligence
(VL), logical-mathematical intelligence (LM), visual-spatial intelligence (VS),
bodily-kinesthetic intelligence (BK), musical intelligence (MZ), interpersonal
intelligence (IE), intrapersonal intelligence (IA) and naturalist intelligence
(NR). Spiritual intelligence (SI) is the ninth intelligence introduced by Gard-
ner (1999). This concept paper aims to compare the theory of MI by the West
with Islamic perspectives in the context of spiritual intelligence. Researchers
feel called upon to discuss this issue as the construction of the MI is still being
debated among Western scholars. It was also has been widely discussed among
Islamic scholars. In the Islamic perspective, the MI constructions are based
on the Quran and the As-Sunnah which consists of seven domains, namely,
the soul (al-ruh), galbu (al-qalb), heart (al-nafs), intellect (al-’aql)), faith,
practice and morals. Discussions of spiritual intelligence constructs which are
one of the constructs in MI theory, are needed to gain a deeper understand-
ing. The discussion must be emphasizing on how the implementation of MI
theory for teaching and learning processes can achieve its objectives. In addi-
tion, the comparative analysis of spiritual intelligence between Western and
Islamic concepts will highlight the convergence of interesting ideas in MI
theory to enhance spiritual intelligence looks more contextualized with the
predominantly Muslim Malaysian community.

Keywords

Multiple Intelligence, Spiritual Intelligence, Western and Islamic Perspectives

DOI: 10.4236/ce.2019.1012208 Nov. 28, 2019

2815 Creative Education


https://www.scirp.org/journal/ce
https://doi.org/10.4236/ce.2019.1012208
https://www.scirp.org/
https://doi.org/10.4236/ce.2019.1012208
http://creativecommons.org/licenses/by/4.0/
http://creativecommons.org/licenses/by/4.0/
http://creativecommons.org/licenses/by/4.0/
http://creativecommons.org/licenses/by/4.0/

S. Shaari, M. E. E. M. Matore

1. Introduction

More recently, the concept of multiple intelligences has been widely discussed in
the field of education. Many people think of the concept of various intelligences
emerging earlier in the Western world. In fact, Muslim scholars and intellectuals
in ancient times pioneered this concept without using the same terms. Pasiak
(2008) explained that various theories of intelligence, including the theory of MI
have been discussed in the Quran since 1400 years ago. There are not many pre-
vious studies that describe the comparison of MI between these two beliefs, es-
pecially in MI construct. Thus, this paper is a researcher’s attempt to compare
the concept of multiple intelligences according to the West with Islamic perspec-
tives in the spiritual aspects. These comparisons in turn can lead to an interest-
ing idea in further strengthening the MI construct to be implemented in Malay-

sian society, where the majority of the population is Muslim.

2. Multiple Intelligences from Western Perspectives

The theory of intelligence began to exist in the field of modern psychology in the
late 19th century. The field of modern psychology is strongly influenced by the
concept of human intelligence. Early theories of human intelligence were pio-
neered by Francis Galton (Cohen & Swerdlik, 2009). However, the theory of
human intelligence is not able to reach the affective domain of humans because
it is limited to the functions of cognitive operations only. Meanwhile, Spearman
(1904) debated the concept of intelligence based on Two-Factor Theory. This
theory explains that all human intelligence has an overlap called the “g” factor
(general) (Arifin, Arifin, & Makki, 2008). This factor refers to the intelligence of
the individual due to genetic or hereditary factors. In addition, each of these in-

« »

telligence abilities has a “s” (specific) factor as a complement of intelligence. In
other words, the “s” (specific) factor complements the “g” (general) factor in de-
scribing the individual’s intelligence holistically. The “s” (specific) factor refers
to an individual’s intelligence caused by only one factor.

However, Gardner from Harvard University, USA in the 1980s, developed a
theory, namely the MI theory. This theory denies assumption that human intel-
ligence is only focused on one factor. Instead, human intelligence can be devel-
oped either by the environment, education and experience. Gardner (1983) as-
serts that every intelligence is separate and independent of each other as a per-
son may excel in a particular field of expertise, but poor in other areas of intelli-
gence. Initially, the theory of Multiple Intelligences proved that all individuals
had seven types of intelligence, namely Verbal Linguistics (VL), Logical Mathe-
matical (LM), Visual Spatial (VS), Bodily-Kinesthetic (BK), Music (MZ), Inter-
personal (IE), and Intrapersonal (IA). Gardner (1999) redefined the meaning of
intelligence and subsequently introduced the eighth intelligence, namely the na-
turalist (NA), referring to the ability to identify and categorize living species in
the environment. In addition, he also identified the existence of the ninth intel-
ligence, namely the “spiritual intelligence” (SQ), which was later replaced by the
“existential intelligence” which he called “intelligence of big questions”.
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Each type of intelligence in multiple intelligence has its own meaning. Gard-
ner (1983) defined Verbal Linguistic Intelligence (VL) as the ability to speak,
write, remember information, persuade others and communicate about the lan-
guage itself. Logical Mathematical Intelligence (LM) is the ability to use numbers
effectively, argue wisely, to understand the set of basic numbers, the principles of
cause and effect and the ability to anticipate an event. Visual Spatial (VS) is the
ability to detect and visualize shapes, spaces, colors and lines as well as present
visual and spatial ideas graphically. Kinesthetic Intelligence (KI) is the ability to
use the body to express ideas, feelings and solve problems, including physical
skills such as coordination, elasticity, speed and balance. Music Intelligence
(MZ) is the ability to detect rhythms and songs, recognize, differentiate or
change the rhythm and tempo of a melody. Interpersonal intelligence (IE) refers
to the ability to understand other people’s feelings, motivations, habits or desires
and the ability to act effectively toward others practically. Intrapersonal Intelli-
gence (IA) is the ability to understand oneself in terms of strengths, weaknesses,
desires or wishes, the same or different skills with others and able to deal with
feelings, civilized manners and control anger or sadness. The last intelligence,
namely the Naturalist Intelligence (NA) is the ability to recognize and categorize
plants, minerals, and animals, including grass and rocks, flora and fauna and the
ability to recognize cultural artifacts in terms of clothing and food (Gardner,
1993). Another intelligence that not involved in this discussions is Adversity
Quotient or being called as Adversity Intelligence from some researcher. This
intelligence related to resilience and how well of someone facing challenges in
their life. Many research related to AQ in Malaysia have been done (Effendi &
Matore, 2019a, 2019b; Effendi, Matore, Ahmad Zamri, & Nordin, 2018; Effendi,
Matore et al., 2018).

In short, the concept of multiple intelligences from the perspective of the
West is based on nine types of constructs of intelligence, namely Verbal Linguis-
tics (VL), Logical Mathematical (ML), Visual Spatial (VS), Bodily-Kinesthetic
(BK), Music (MZ), Interpersonal (IE), Intrapersonal (IA), Naturalist Intelligence
(NA) and Spiritual Intelligence (SI). Gardner has clearly outlined each type of
intelligence. However, Arifin, Arifin, & Makki (2008) said that Gardner has not
yet confirmed the construction of this MI. This view was further reinforced by
Maryam Safara & Bhatia (2013) who explained that Gardner rejected MI con-
structs because there was no experimental investigation of psychology or psy-

chometric findings.

3. Multiple Intelligences from Islamic Perspectives

In fact, Gardner’s MI theory was originally pioneered by Muslim scholars of old,
but in different context. For example, Ibn-Khaldun had previously touched on
several types of intelligence, namely a/-aq/ at-Tamyizi (discerning intellectual),
al-aql at-Tajribi (experimental intellectual) and a/-aq/ an-Nazari (speculative in-
tellectual) (Gamal, 2003). A/-aq/ at-Tamyizi is the intellect that senses the things

that are outside of the person and the characteristics of them so that one can
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take advantage or avoid the danger of such objects. A/-aq/ at-Tajribiis a person’s
ability to distinguish good and bad through interaction among people and can
make quick decisions about what must be done and must be avoided in daily in-
teractions. On the other hand, al-aglan-Nazari is an idea or desire that has
nothing to do with action (Gamal, 2003). In short, Ibn-Khaldun believes that
humans learn through experience, senses and intellectual process.

In addition, Ariffin & Ismail (2007) also stated that the MI theory presented
by Gardner is similar to the concept of the Prophet’s education, which respects
individual differences. For example, He was once asked by one of His compa-
nions about a good deed that is most pleasing to God. He answered, “prayer in
time”, when the same question was asked by his other Companions, he replied,
“be kind to both parents”. That is how he responds to the circumstances and
situations of the individuals who asked the question (Ariffin & Ismail, 2007).

This statement is in line with Yusuf Al-Qardhawi (2003) who argued that a
good and effective teacher is a teacher who can impart knowledge according to
the level of student development. He has listed five facts show that the prophet
SAW was an educator who took into account individual differences in delivering
his teachings, 1) He gave appropriate advice on the differences of each individual
who sought advice. 2) Provide different answers to the same questions tailored
to the individual asking the questions. 3) Showed different behaviors and atti-
tudes appropriate person to get along with him. 4) Conveyed a command and
law of a suit that is tailored to the ability of the person receiving it. 5) Imposed
punishment and accept a person’s attitude but does not accept it from another
person because of the circumstances of the situation. This is reinforced by the
Quran, saying that “It is He who has sent among the unlettered a Messenger
from themselves reciting to them His verses and purifying them and teaching
them the Book and wisdom, although they were before in clear error.” (Al-Quran,
Al-Jumuah 62:2).

This verse describes the personality of the Prophet SAW who was also a great
and mighty man (protected from sin), but still a human being who could make
mistakes and weaknesses such as “Ummiy”, that is, unable to read and write.
However, he was endowed with various other intelligences, such as Bodily-Kines-
thetic Intelligence (BK), Interpersonal Intelligence (IE) and Intrapersonal Intel-
ligence (IA). The most important intelligence that reveals the greatest personali-
ty of the prophet SAW is the spiritual aspect or SI. This is evidenced by the

power of his message across time and geographical boundaries.

4. Spiritual Intelligence

Spiritual Intelligence (SI) is a term that is gaining popularity among academics
and professionals, particularly in the fields of philosophy, religion and psychol-
ogy. Effendi & Matore (2015) explained that spiritual is derived from the Latin
word, “spiritus” which means the principle of importance in an organism. In

addition, the “S” also derives from the word “sapientia” which means intelli-
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gence of wisdom (Effendi & Matore, 2015). In Islam, SI is derived from the Qu-
ran and Sunnah. Whereas in the West, the SI was introduced by a pair of hus-
band and wife scientists, Danah Zohar and Ian Marshall in early 2000. Zohar &
Marshall (2000) argued that the introduction of self, especially self-awareness, is
the inner consciousness of the brain. According to him, the process takes place
in the brain alone, without the influence of the senses and the outside world that
make up the true human consciousness.

Currently, there are many studies on SI that have been conducted both do-
mestically and abroad (Emmons, 2000; Genia, 2001; Schulte, Skinner, & Clai-
born, 2002; Elmi, 2007, 2013; Hafsa, 2008; Zainab, Wan Ibrahim, & Elmi, 2012,
2014; Elmi & Zainab, 2013; Effendi et al., 2016; Shamsiah, Che Zarina, & Saedah,
2016; Ismail, 2017). Emmons (2000) explained that there was good potential in
the SI to solve the problem of spiritual and religious. Emmons’ statement was
supported by a study by Genia (2001) that found that there was a scale of impact
on the assessment of spiritual intelligence in a group of students. Meanwhile,
Schulte et al. (2002) described the cultural diversity of religions and spiritual
concepts. Makki (2008) found that oral Linguistic intelligence contributes 18.8%
to spiritual intelligence.

A study conducted by Baharuddin (2007), Ismail et al. (2012) and Ismail et al.
(2014) noted that there is a relationship between religious knowledge and reli-
gious activity among the elderly. In addition, Baharuddin & Ismail (2013) found
that knowledge of the elderly is one of the indicators that can determine a per-
son’s spiritual intelligence. In fact, Baharuddin (2013) concludes that Islamic
spiritual intelligence is the inner strength of man that comes from the soul,
heart, feelings, deep faith, perseverance of practice based on Allah’s guidance
and good morals. This statement was evidenced by Effendi & Matore (2015) who
found that there is a significant relationship between Adversity Quotient (AQ),
which is an individual’s ability to cope with challenges, and Spiritual Intelligence
among polytechnic students. Fry & Wigglesworth (2013) also describes the Spi-
ritual Intelligence (SQ) that can strengthen and integrate the Intellectual Quo-
tient (IQ) and Emotional Intelligence (EQ). Meanwhile, Hanefar et al. (2016)
synthesized the theme of spiritual intelligence from the Islamic point of view and
Western philosophy which has been able to produce a new theoretical frame-
work. Ismail (2017) concludes that every human being has some intelligence, in-
cluding spiritual intelligence covering aspects of faith and worship.

From these studies, it can be concluded that there is a significant relationship
between SI and individual life in terms of intellectual, emotional and religious
aspects. In other words, SI is the dominant domain of intelligence in the diversi-

ty of human intelligence that can directly or indirectly influence an individual’s life.

5. Spiritual Intelligence in Multiple Intelligence Theory

At the initial stage, the emergence of SI theory proposed by Gardner (1983), a
total of eight intelligences were introduced. Then, in 1999, he was able to identi-

fy the ninth intelligence, namely the Spiritual Intelligence. He has interpreted
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this SI into three connotations. First, he refers to cosmic issues or existence.
Second, he emphasized SI as an individual’s psychological achievement and ex-
traordinary spiritual experience. Third, SI is defined in the social aspect, how
one person influences or affects others. It includes these two connotations in
their lives (Fry & Wigglesworth, 2013).

Gardner (2000) described the first SI connotation to refer to an individual’s
ability to attain a state in which he or she can control himself or herself as having
meditation. He considers that this intelligence involves the ability to physiologi-
cally control the body. Therefore, he argues that it is more appropriate to label
such intelligence as Bodily-Kinesthetic Intelligence (BK).

The second SI connotation is to refer to the individual’s ability to reach a state
in which he is united with nature and the Creator and to experience a special re-
lationship with God. In the language of Islamic Sufism, the term may be referred
to as zouq or fana'. In other words, this definition refers to the feelings expe-
rienced by the individual. According to Gardner (2000), the activity involved
feeling is something that cannot be measured. For example, if three individuals
show the same efficiency in the fields of mathematics, but expressed different
feelings about the training given. He emphasized that the expression of feelings
was outside the context of intelligence.

Meanwhile, the connotation of the third SI is the social aspect in delivering
the two connotations above. This connotation means that individuals with high
SI can influence others in exploring cosmic issues. In addition, the individual is
also capable of improving the relationship of other individuals with the Creator
(Halama & Strizenec, 2004). However, Gardner (2000) rejected the SI as a kind
of intelligence. He argued that the basis for intelligence is the ability to perform
measurements. For example, Verbal-Linguistic Intelligence measures sound and
language, Visual Spatial Intelligence measures the position and perspective of
objects in space and Interpersonal Intelligence assesses the status, attitudes and
motivations of other individuals in relation to oneself.

Therefore, Gardner (2000) has labeled this SI as Existential Intelligence. Exis-
tential Intelligence is described as an individual that reflects and ponders the
fundamental questions of existence (Gardner, 1999). For example, questions like
who are humans? Where do humans come from? Why do humans live and die?
Thus, he argued that the term is more appropriate because the means in accor-
dance with the nature of human existence as an individual in the cosmos and the
human ability to think about this. He also added that this intelligence is highly
relevant to the eight other intelligences that he had introduced earlier.

Siti Rahayah et al. (2008) stated that Gardner has not yet confirmed this spiri-
tual intelligence. This is because most elements of spiritual intelligence do not
represent cognitive activity (Gardner, 2000). Nonetheless, he believes that when
one speaks of spirituality, it means that the individual has the existential intelli-
gence. This statement is supported by Furnham (2009), who stated that Gardner
ultimately rejected the existence of two types of intelligence, namely spiritual in-

telligence and existential intelligence. The rationale is that these two intelligences
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do not meet his “liberal” criteria. In Gardner’s definition, intelligence is a bio-
logical potential to process information that can be activated in a cultural situa-
tion to solve problems or create products with a value in that culture (Furnham,
2009).

Vialle (2007) also agreed with Furnham on Gardner’s rejection of existential
intelligence. He said Gardner had concluded that the existential intelligence was
a spiritual intelligence in a more specific form which required more empirical

evidence support.

6. Spiritual Intelligence Concept from Islamic Perspectives

Like Western scholars, many Muslim scholars also discuss about SI. Most of
them associate SI with the intimacy of an individual to God. In some studies
(Ary Ginanjar Agustian, 2001; Muhammad, 2004; Ismail et al., 2011; Baharuddin
& Ismail, 2013), SI is defined as one’s ability to achieve excellence in relation-
ships with Allah SWT, fellow human beings and nature by doing good and pre-
venting evil (amr bi al-ma ruf wa nahy ‘ani al-munkar).

Whereas, Baharuddin & Ramli (2014) summarized that SI is the inner strength
of man which is the result of spirit, heart, feeling, soul, deep faith, a practice that
is based on the law of God and is praised and capable of living life in harmony
with the Islamic environment. This opinion is supported by Fallah, Khosroabadi,
& Usefi (2015) found that SI brings man to achieve the pleasure of Allah by
means of guiding the hearts of people towards the right path.

In this case, SI refers to the role played by the human heart (ga/b). For exam-
ple, every Muslim is obliged to pray five times a day. A committed Muslim will
fulfill this duty of prayer in accordance with the prescribed Islamic shariah. In
the practice of prayer, the heart plays a very important role in ensuring a ser-
vant’s devotion while worshiping the Creator. Fallah et al. (2015) stated that a
person who has the SI is a pious and able to manifest good moral in the charac-
ter and behavior.

Spiritual Intelligence Domain

The study found that the Spiritual Intelligence (SI) comprises seven domains,
which is the spirit (a/-ruh), heart (al-qgalb), soul (al-nafs), mind (al-aql), faith,
practices and morals. Baharuddin & Ismail (2015) concluded that this domain is
important for Muslims to practice in life as a guide in obeying the Creator, Allah
Almighty.

Baharuddin & Ismail (2015) in their study, outlined the seven domains;

a) The spiritual domain (a/-ruh) is defined as the ability of the internal power
emitted by the spirit of God that cannot be seen by the human senses and are not
bound by the dimensions or size of the material that transcends space and time
and distributed throughout the universe (Baharuddin & Ramli, 2014). Al-Ghazali
(1988) divided divides the spiritual domain into two types, namely the elastic
mass (jisim latif) and al-latifah al- alimah al-mudrikah. Elastic mass (jisim latif)

means a mass containing black blood originating from the body, then flowing
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through the muscles, bones and blood throughout the body. Life, sensation,
sight, hearing and smell originate in this spiritual domain. It acts as a generator
for the whole body. Meanwhile, al-/atifah al- alimah al-mudrikah is also one of
the interpretations of heart (al-galb). It is the power of God and cannot be un-
derstood by the human mind (Al-Ghazali, 1988).

There are many verses in the Quran that explain the meaning of the spiritual
domain. Among them is Surah Yasin (40) verse 15 describing the spiritual do-
main as a matter of Allah SWT and people are ignorant about it. Surah Maryam
(19) verse 17 describes the spiritual domain as an angel; Surah al-Shura (42)
verse 52 describes the spiritual domain as the Quran. There is a Hadith of the
Prophet SAW narrated by Imam Muslim explaining that a/-ruh is a spirit that
exists in the womb of women. A/-ruh in this Hadith refers to the spirit that be-
gins with the creation of man in the womb; starting from the semen, the blood
clots, the bones and the flesh, and then they are wrapped in skin and finally the
spirit is blown into the womb. In short, it can be concluded that the spirit is the
absolute right and power of Allah Almighty. Humans are only given limited
knowledge of the nature of the spirit.

b) The heart domain (a/-galb) is defined as the ability to change one’s belief
system in order to know Allah Almighty and to fulfill the law of Allah Almighty
or vice versa. It is based on the development of the heart (a/-galb) whether one
has a good or bad relationship with one’s life with Allah Almighty, fellow man
and all beings created by Allah Almighty. The heart domain has two senses,
namely a/-qgalb (physical) and al-galb (spiritual). Al-qalb (physical) is a physical
lump of blood in which a black hole contains blood. Whereas, a/-ga/b (spiritual)
is subtle elements, namely /atifah Ilahi rabbaniyah rihaniyyah (Al-Ghazali,
1998).

The word A/-galb can be found in the Quran, surah al-Anfaal (8), verse 2 de-
scribes the hearts of believers who fear the greatness and power of Allah Al-
mighty. The description of a/-galb is in the form of positive and negative. For
example, description of a/-ga/b dalam in the form of positive is a good heart
(Quran, al-Shir ara’ 26: 88-89), a testable heart (Quran, a/-Hujurat 49:3) and the
heart that obeys Allah’s guidance (Quran, al-Nur 64:11). Whereas, the meaning
of al-qalb in the negative form is that the heart can become blind (Quran, al-Hajj
22:46), hard-hearted (Quran, al-Hajj 22:53), the heart that can get sick (Quran,
al-Bagarah 2:10), a heart that can be locked to death and rusty (Quran, al-Mutaf-
fifin 83:14; and Quran, al-Baqarah 2: 7), a heart that can follow the whisper of
Satan (Quran, al-An’am 6: 113) and a heart that is ignorant (Quran, a/-Anfaal
8:24).

There are also some hadiths that mentioned about a/-galb. The hadith nar-
rated by Imam Bukhari explains that the Prophet SAW told about the heart can
shape behavior and personality. In addition, Imam Bukhari also narrated a ha-
dith from the Prophet SAW, which stated that whoever has in his heart goodness
the weight of aan atom (seed), will be brought out of Hell. In another hadith,
narrated by Imam Bukhari, the Prophet SAW said that the heart is obedience to

DOI: 10.4236/ce.2019.1012208

2822 Creative Education


https://doi.org/10.4236/ce.2019.1012208

S. Shaari, M. E. E. M. Matore

Allah Almighty.

In line with Islamic spiritual intelligence, the study found that a/-ga/b is a do-
main of spiritual intelligence that can change one’s existing belief system to
know God and to practice the law of Allah Almighty or vice versa. This is be-
cause the change of heart (a/-qgalb) able to determine the good or bad relation-
ship between a person with Allah Almighty, fellow man and all creation of Allah
Almighty. In short, it can be concluded that the heart domain (a/-ga/b) is an
element that can generate good or bad personality in a person.

¢) The soul domain (a/-nafs) defined as the ability to make one good and ob-
edient to the law of Allah SWT or bad and disobey Allah’s command based on
evil spirits (al-nafs al-ammarah bi al-si7'), a soul that cannot attain perfect peace,
but continues to fight against lust (a/-nafs al-lawwamah) and noble soul (a/-nafs
al-mutmainnah) (Baharuddin & Ramli, 2014). In short, the three types of souls
in this spiritual intelligence are between the two extremes; evil and noble.
Therefore, in order to find peace in the domain of the soul, Allah Almighty
commands believers to always remember Him. Four approaches to remember-
ing Allah Almighty, by performing prayers five times a day, remembering the
blessings He has bestowed, keeping the promises of Allah SWT to mankind and
constantly reciting the Quran (Elmi Baharuddin & Zainab Ismail, 2015).

There are many verses in the Quran that explain the meaning of the soul do-
main (al-nafsu). For example, A/-nafsu, a soul that can lead to error and fear
(Quran, al-Shams 91: 7-10); A/-nafsu those who fear the greatness of Allah Al-
mighty and refrain from the pleasure of doing evil (Quran, a/-Naz/at 79:40);
Al-nafsu as the soul which is in line with the desire of the human lust is forbid-
den by Allah Almighty (Quran, a/-Nisa’ 4:27); Al-nafsu as a cruel man (Quran,
al-Qasas 28:50); as a person without the guidance of Allah Almighty (Quran,
al-Rum 30:29); and al-nafsu as a person who wishes to oppose his heart and
hearing (Quran, al- Jathiyyah 45:23).

In short, the soul domain a/-nafsu in spiritual intelligence has the ability to do
good and obey or do evil and disobey the law of Allah Almighty. This is because
there are three types of lust in the human body, namely a/-nafsual alammara bi
al-sutt, al-nafsu al-lawwamah and al-nafsu al-Mutmainnah. To prevent the soul
being directed to al-nafsu al-ammara bi al-su’ and al-nafsu al-lawwamah and
obtain al-nafsu al-Mutmainnah, Muslim individuals must purify the soul do-
main (a/-nafsu) by obeying the Islamic law, abandoning the prohibition of Allah
Almighty, al-zikr to remember Allah and adopting the recommended behavior
in everyday life.

d) The sense domain (a/- agl) is defined as the ability to imagine and reflect on
the greatness and power of Allah Almighty. At the same time, the domain of
reason builds the human SI to lead humans to govern and manage nature with
the guidance and advice of Allah Almighty to conform to the purpose and goals
of human creation (Baharuddin & Ramli, 2014).

Sense is fundamental to humanity. By using that, the position of humans and

other beings can be distinguished. It is also the main and fundamental concept
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that causes the person to accept responsibility and the conditions of one’s per-
fection. Therefore, Allah grants the human sense as a great favor and mercy.
Therefore, Islam strictly forbids acts of damaging mental health, such as drink-
ing alcoholic beverages and drug addiction. In another hadith, the Prophet SAW
said about the significance of mind, as narrated by al-Tabarani:

Meaning: Aisyah reported, “ When I asked the Propeht, “ Oo Messenger of Al-
lah; with what is man different from his advantage in the life of the world?” He
replied,” In a sense. “I asked,” What about the hereafter? Is not the man re-
warded according to their deeds? “ The Messenger of Allah (May peace be upon
him) replied: They do not practice according to the intellect that Allah Almighty
has given them. Therefore, their practices are according to their level of sense
and according to the rate they are rewarded.”

According to these principles, the sensible mind is a condition of the covering
and one is charged with responsibility, both in matters of faith and worship.
Therefore, in a sense, humans are free to choose their ways, whether they are
disbelievers or believers. Baharuddin & Ismail (2015) explained that the domain
al-aql enables people to measure SI whether he thinks something in the world to
glorify Allah Almighty or vice versa, as Allah Almighty says in the Quran,
al-Alaq (96) verse 1 to 5. In short, the domain a/-aq/ is a source of strength for
imagining and thinking about the greatness and power of Allah Almighty, thus
nurturing the human SI. Human life would be more meaningful if they used the
domain a/-aq/in self-management, family, community and country based on Is-
lamic truth.

e) The faith domain is defined as the ability of a person to know Allah SWT as
his Creator, believing, virtuous and refined in heart before obeying Allah’s
command and seeking forgiveness from Allah Almighty. There are several pas-
sages from the Quran regarding the faith domain (Quran, Muhammad (47): 19,
Quran, 7aha (20): 13-14). Hamka (1999) explained verse 19 in the Quran, Mu-
hammad (47), it is about the true practice of faith. He explained that the first
duty of a Muslim is to have knowledge and experience before speaking about Is-
lam. In addition, Muslims are encouraged to remember and pray to Allah.

In other words, the faith domain refers to trust in God. This belief includes
the belief in the existence of things, the nature and deeds of God, the truth of the
Prophet, the belief in all things heard through the teachings of the religious faith,
such as heaven and hell and the belief in the pillars of Islam. In conclusion, faith
is a domain of reference to spiritual intelligence, an ability to acknowledge God’s
power and position in daily life.

f) The worship domain is defined as one’s ability to carry out all the com-
mands of Allah Almighty and abandon all His prohibitions in carrying out the
demands of religious practice in daily life. Baharuddin and Ismail (2015) stated
that the indicator of worship is religious practice. The word ibadah comes from
the Arabic word “abda” which means slave. Thus, worship is a form of ob-
edience and respect for a person to his God after believing that he is only a help-

less and weak servant. Any form of obedience to God because obedience and
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humiliation are considered worship (Masroom & Dagang, 2013).

Worship is divided into two types, namely, special worship (khassah), namely
prayer, fasting, zakat and pilgrimage. This is the main worship in which the
conditions and their implementation have been set by Allah Almighty. Next,
general worship (‘ammah) such as drinking, eating, and working for a living.
This worship refers to all acts of kindness and good faith in Allah Almighty.

Al-Qaradawi (2001) in Baharuddin & Ismail (2015), stated that worship is
prayer, alms, fasting, performing Hajj, speaking the truth, holding charity deeds,
doing good to parents, maintaining a relationship of friendship, upholding the
promise , refrain from doing wrong, jihad against infidels and hypocrites, do
good to neighbors, orphans, the poor, do good to humans and animals, pray and
reading the Quran. Thus, this domain of worship can improve one’s piety (Qu-
ran, Al Imran 3:8). In addition, this domain is an SI indicator among believers.

g) The moral domain is defined as a person’s ability to express the personality
of the good and leave the bad behavior that stems from spiritual soul (Baharud-
din & Ramli, 2014). Al-Ghazali (1988) stated that morals and manners actually
reflect the state of the soul (ruhiyyah). Good character and integrity are manife-
stations of SI. Meanwhile, bad behavior is the result of a dirty heart that exists in
every human being (Al-Ghazali, 1988).

In other words, the moral domain through the spirit domain (a/-ruf) which is
part of the SI, can be measured by one’s ability to act through good behavior.
Baharuddin & Ismail (2015) stated that moral domains can increase public
awareness of human nature that has three different characteristics to each other
according to one’s situation. The first characteristic is a person who has a/-nafs
al mutmainnah, which is a person who always at peace in obeying Allah and
overcoming his desire (Quran, a/-Fajr 89: 27-28). Such individuals are those who
accept all of Allah’s destiny.

The second characteristic of the human character is the reference to the per-
son who has a/l-nafs al-lawwamah, which is a person who cannot attain perfect
peace, but continues to fight lust, as Allah says in the Quran, a/-Qiyamah (75),
verse 2. In addition, a/-nafs al-lawwamah always seeks perfection for good or
bad. Whereas, the third character is al-nafs al-ammara bi al-si’, which is a per-
son who always follows his evil desires (Quran, Yusuf (12), verse 53). This level
of human desire is discussed more fully and in detail in the book of Sufism.

In conclusion, Spiritual Intelligence in Islam refers to the ability of individuals
to give meaning based on faith and piety to Allah Almighty. This can be realized
by practicing these seven SI domains in relationships, either vertically (human
with God) or horizontal (human with the creature of God), to achieve happiness

in the world and the hereafter.

7. Recommendations and Implications

The Multiple Intelligence Theory (MI) presented by Gardner (1983, 1999) has
been widely used throughout the world, including Malaysia, in various fields.

The same goes for education. In Malaysia, MI theory implemented in primary
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schools in psychometric test called Aptitude Test was conducted on students in
Year Three and Year Six. This test aims to identify the tends, strengths or weak-
nesses, interests, talents and levels of student readiness. In addition, this test also
measures innate ability and acquired ability such as personality, career interests,
aptitude or ability, problem solving skills and student thinking skills (Kemente-
rian Pendidikan Malaysia). Therefore, this test involves the measurement of all
MI constructs including SI, which is labeled as Existential Intelligence.

Gardner (1999) used existential terms to replace spirituality as a problematic
connotation (Gardner, 1999). According to him, spirituality is more related to
religion and divinity (Halama & Strizenec, 2004). Based on this statement, Ha-
lama & Strizenec (2004) considered that religious and divine issues are not
properly associated with the SI concept because they cannot be clearly explained.
Thus, Gardner argued that the concept of existential intelligence is more accu-
rate because the concept has been covering the spiritual aspect.

In addition, Gardner also emphasized that SI does not involve cognitive activ-
ity, but only emotion, which is something that cannot be measured. In fact,
based on his understanding, the basis of the concept of intelligence is the ability
to conduct any form of measurement (Gardner, 2000). Accordingly, Gardner
rejected the concept of Spiritual Intelligence and replaced it with the broader
concept of Existential Intelligence.

Halama & Strizenec (2004) stated that Gardner defined the Existential Intelli-
gence as the ability of an individual to position himself or herself to understand
the issues of cosmic and human existence. However, Gardner is still not con-
vinced to validate this Existential Intelligence as the ninth intelligence due to the
lack of solid evidence of brain structure and measurement processes involved in
evaluating this intelligence (Gardner, 2000). This statement was supported by Si-
ti Rahayah et al. (2008). Therefore, Gardner (2000) jokingly stated that the Exis-
tential Intelligence is “the 8% intelligence. This shows that Gardner himself was
not sure about SI and Existential Intelligence he pioneered. Nonetheless, the
statement does not mean that he completely rejected it, but opened the door to
another more comprehensive and in-depth scientific study.

In Islam, Spiritual Intelligence consists of seven domains, namely, the spirit
(al-ruh), heart (al-galb), soul (al-nafs), mind (a/- aql), faith, practice and morals
(Baharuddin & Ismail, 2015). All of these domains are related to each other. This
means that when the domain of heart (a/-galb) changes in the positive way, the
other domains also tend to be positive and vice versa. For example, a person
with a good heart will surely radiate goodness to his soul, mind, faith, practice
and morals. Abdullah (2012) pointed out that spiritual intelligence involves the
study of the nature and tendency of the human psyche that includes all aspects
of life which is manifested in a meaningful and prosperous life. These domains
are widely mentioned in the Quran and the hadith.

On the whole, the concept of SI in Islam refers to the inner strength of man

that comes from spirit, heart, soul, mind, deep faith, perseverance in practice
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based on God’s command and noble morals. Not only that, this intelligence re-
fers to the human ability to maintain a good relationship with God, fellow hu-
man beings and nature as a whole. Therefore, these seven domains need to be
developed and practiced literally to create individuals and societies with Islamic
Spiritual Intelligence. This is in line with the views of the Quran, Hadith, ex-
perts, Islamic and Western psychologists, spiritual experts and contemporary

researchers.

8. Conclusion

From an Islamic perspective, there is no contradiction at all in eight domains of
SI theory, but it is widely explained in Quran, Hadith and Muslim scholarly opi-
nion, especially in the field of Sufism. However, the understanding of SI con-
struction is necessarily different from western theory, especially Gardner be-
cause the West is generally limited to secularism which does not associate reli-
gion and spirituality with worldly affairs. This is the main point of difference
between Islam and the West. From a Western perspective, especially the founder
of SI theory, Gardner considers this SI construct unacceptable as a form of intel-
ligence. Rationally, this intelligence cannot be measured and does not involve
cognitive activity, but only emotion (feelings).

Islam is a comprehensive religion built on 3 fundamentals; namely, Islam (the
outward and ascetic practice found in the 5 Pillars of Islam), Faith (the practice
of the heart, involving the heart and belief of the 6 Pillars of Faith), Virtue (the
essence of Islam and Faith in connection with spirituality and affirming the truth
outward and hearty practices). So, there is no separation between daily affairs
and practices with regard to heart and spirituality because no matter how small
the outward actions or trajectories, they will be held accountable in the hereafter.
From the descriptions and conclusions above, it can be concluded that the con-
cept of SI in Islam clearly states the relationship between man and religion and
god. This concept can be realized through seven domains; namely spirit (a/-ruh),
heart (a/-qgalb), soul (al-nafs), mind (a/- aqgl), faith, practice and morals. If the in-
dividual owns the domain in a positive way, then the individual is able to build
his or her identity as a great Muslim. On the other hand, if an individual has
such a domain in a negative way, it will contribute to an unwanted person by re-
ligion, society and country.

As the “Master Teacher” in SI theory, Gardner does not completely reject the
concept of SI. He labeled SI as the 8th domain. It can be concluded that Gardner
himself opened the definition and dimensions of SI to a more comprehensive
and holistic debate and study. This is a challenge for Muslim scholars to high-
light the truth of SI theory from an Islamic perspective as a missionary responsi-
bility. In addition, SI constructs should be taken not only as a theory, but as a
domain that supports all MI domains to be practiced in society. Furthermore,
the adoption of a strong SI structure in the field of education in particular will

enable the National Philosophy of Education to produce citizens who are know-
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ledgeable, skilled, virtuous, responsible and capable of achieving personal well-

being.
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