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Toward an Ummatic Paradigm for Psychology 

Before writing a textbook in a specific scientific discipline one has to re- 
mind one that a textbook is but a compilation of data based on research con- 
ducted by a group of researchers dealing with different topics in a specific 
discipline. Research is therefore the most important part of the series of ac- 
tivities that should be done in the field of psychology before the textbook 
writers in psychology are able to do their work. Before the researchers can 
function properly, however, they have to bear in mind the diversity of 
research methodologies under which their approaches will be categorized. 
The most dominant of these are the realist and the idealist approaches. The 
following is an attempt to highlight these approaches and to suggest some ap- 
proaches by which we hope Muslim researchers will be able to create the um- 
matic paradigm. 

Much of the uncertainty surrounding the social sciences can be traced to 
the question of the purpose of science. J. K. Smith suggests that confusion 
over the appropriate goals and methodologies for social science can be linked 
to an epistemological conflict which is currently dividing social scientists. I 

Smith characterizes this epistemological dispute as a conflict between the 
realist and idealist positions. He describes the followers of realist 
epistemology as believing that the purpose of science is to discover universal 
truth. Scientists who have adopted the realist position believe that “knowledge 
and truth are questions of correspondence - what is true is what corresponds 
to reality,” (p. 8) The ultimate goal of the realists in the social sciences is to 
discover universally true laws that can be communicated through a neutral, 
culture-free language and that can be applied in any situation to predict, 
understand, and govern behavior. The realists believe that it is “possible to 
have a definitive, objective science for all society that would eventually pro- 
duce the system of laws [and that these] laws are, by definition, universally 
applicable, regardless of time and place.” (pp. 8, 11) 
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The followers of the idealist epistemology, on the other hand, are 
characterized as believing that what humans learn about the world around 
them is filtered through their senses, and that therefore scientific knowledge 
does not reflect the true nature of the world. Instead, it represents our best opi- 
nions about what is the true nature of the world. For the idealists, the idea that 
people can possess universal knowledge independent of themselves and that 
this universal knowledge can be expressed through a neutral or culture-free 
language is absurd. Idealists believe that human experience is culturally and 
contextually dependent and that “what is to count as knowledge or to be con- 
sidered true is a matter of agreement within a socially and historically bound- 
ed context.” (p. 8) Smith concludes his analysis of the realist-idealist conflict 
in social science by observing that “the issue brings to the forefront the 
epistemological question of what is to count as knowledge. If researchers do 
not discuss this question, they are forfeiting any participation in determining 
the basis for the authority of their knowledge .” (pp . 12 - 13) It is my belief that 
implementing a variation of the idealist epistemology in social science would 
improve the effectiveness of social sciences or human sciences as they relate 
to the Islamic paradigm and would help resolve the field‘s feeling of self- 
doubt. 

I. Paradigmatic Epistemology and Scientific Progress 

In his brief description of the history of epistemological disputes in 
science, Smith erred when he assumed that the conflict between the realist and 
idealist epistemologies was confined to the social sciences. In fact, the 
philosophical and epistemological soul- searching that cumntly pervades the 
social sciences also has been occurring in the physical sciences.2 Kuhn’s 
research, for example, challenges the traditional realist belief that the physical 
sciences have historically progressed through the accumulation of context- 
free facts; instead it suggests that researchers in the physical sciences have 
always progressed through a variation of the idealist epistemology, an 
epistemology we will henceforth refer to as the paradigmatic epistemology. 

Kuhn examined the development of selected scientific achievements in 
fields such as chemistry and physics and concluded that in the physical 
sciences, scientific progress historically has occurred through what he termed 
“scientific paradigms.” According to Kuhn, a scientific paradigm is a 
theoretical framework, or a way of perceiving and understanding the world, 
that a group of scientists has adopted as their worldview. Scientific paradigms 
act as lenses through which scientists are able to perceive and understand the 
scientific problems in their field and formulate scientific answers to these pro- 
blems. A scientific paradigm can be thought of as a socially shared cognitive 
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schema. Just as one’s cognitive schema provides each one of us, as an in- 
dividual person, with a way of making sense of the world around us, a scien- 
tific paradigm provides a group of scientists with a way of collectively making 
sense of their scientific world. When a scientist observes a phenomenon and 
interprets what this observation means, that scientist is using a particular 
scientific paradigm to give that observation meaning. In the same way that the 
meaning a cat has for a child depends on the cognitive structure (or schema) 
the child has developed about cats, the meaning that a scientific fact has for a 
scientist depends on the scientific paradigm through which the scientist 
perceives and interprets that fact.3 

Kuhn refers to a group of scientists who have adopted a common view of 
the world that is, a common scientific paradigm, as a scientific community. 
The term “scientific community” is not meant to imply a group of scientists 
working in the same physical location; a scientific community is an intellec- 
tual community. The members of a scientific community who share a com- 
mon paradigmatic view of their scientific world share common language, 
values, assumptions, goals, norms, and beliefs. 

The interdependency of scientific paradigms and scientific communities is 
one of the keys to Kuhn’s understanding of how the physical sciences 
historically have progressed. According to Kuhn, by definition, scientific 
paradigms and scientific communities cannot exist independently of one 
another: “A paradigm is what the members of a scientific community share, 
and conversely, a scientific community consists of [scientists] who share a 
paradigm.” (p. 176) Implicit in this interdependency is the understanding that 
science is a social process based on socially agreed-upon rules designed to 
facilitate the development of social process. Understanding the sociological 
dynamics of how scientific communities are organized and how they function 
is essential to understanding science itself. 

Kuhn’s research suggests that scientific communities in the physical 
sciences historically have progressed through the interdependent processes of 
normal and extraordinary science. Normal and extraordinary sciences are 
social processes that assume the existence of scientific communities organized 
around scientific paradigms. 

Normal science refers to the research that a scientific community does in 
an attempt to interpret its scientific world through its scientific paradigm. 
Kuhn describes normal science as a strenuous and devoted attempt by scien- 
tists to force nature into the conceptual boxes supplied by their scientific 
paradigm. For the purpose of illustration, he equates normal science with put- 
ting together a jigsaw puzzle. Just as the solvers ofjigsaw puzzles use the pic- 
ture on the box to guide them as they fit the pieces together, a scientific 
paradigm provides a scientific community with a picture of what their scien- 
tific world should look like once all the pieces of their scientific research have 
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been properly fit together. Progress in normal science is measured in terms of 
how many pieces of the puzzle have been assembled, that is, how much of 
their scientific environment a scientific community is able to perceive and 
understand; the more of their world a community of scientists is able to assem- 
ble (that is, explain) through the lenses of their scientific paradigm, the more 
scientific progress they make. For example, the more behavior the members 
of the behavioristic community in psychology are able to explain through the 
use of their various stimulus-response models, the more scientific progress 
they make. 

Extraordinary science occurs when, during the course of normal science, a 
scientific community begins accumulating data that are inconsistent with their 
paradigmatic view of the world. As these inconsistencies, called anomalies, 
begin to accumulate, the scientific community begins to question whether its 
paradigm is adequate and whether a new paradigmatic view of the world is 
needed. 

When a scientific community begins questioning the adequacy of its 
paradigm, it slips into what Kuhn refers to as a state of crisis. The 
community’s attempt to resolve the crisis is the process of extraordinary 
science. Crises occur only after prolonged periods of normal science and are a 
necessary step in the process of scientific advancement. According to Kuhn, a 
crisis is a “self-correcting mechanism which ensures that the rigidity of nor- 
mal science will not forever go unchallenged.” (p. 181) The question the 
members of a scientific community attempt to answer during the process of 
extraordinary science is: “Which scientific paradigm will best allow us to 
engage in successful1 puzzle-solving?” 

If a scientific community resolves its state of crisis by reorganizing itself 
according to a new paradigm, a scientific revolution occurs. Kuhn suggests 
that scientists who participate in such a revolution experience a Gestalt-like 
switch in the way they perceive and understand the world: 

It is rather as if the professional community had been suddenly transported to another 
planet where familiar objects are seen in a different light and are joined by unfamiliar 
ones as well. After a revolution scientists are responding to a different world [p. 1 11 .  

After a scientific community experiences a revolution and the accompanying 
Gestalt-like switch, the puzzle-solving progress previously achieved during 
the period of normal science must be totally reevaluated -the process of put- 
ting the jigsaw puzzle together must begin anew because the final picture has 
changed. When a scientific community reorganizes itself around a new 
paradigmatic view, it adopts new values, norms, assumptions, language, and 
ways of perceiving and understanding its scientific world. To summarize, 
Kihn’s model to explain how the physical sciences have historically progress- 
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ed supports a version of the idealist view of knowledge, which we have refer/ 
red to as the paradigmatic epistemology. Kuhn’s paradigmatic epistemology is 
founded on the notion that the knowledge accumulated through science does 
not represent universal truth that is true in all contexts, as the realists contend, 
but instead represents as socially agreed-upon theoretical and contextual 
truth, as the idealists maintain. Kuhn’s research has shown that knowledge in 
the physical sciences has not evolved through a gradual accumulation of 
context- free facts but rather through successive periods of paradigmatic 
development (normal science), questioning (crisis caused by anomalies), and 
change (scientific revolutions). 

11. Psychology and Paradigmatic Epistemology 

Although Kuhn developed his model for scientific progress by examining 
the history of scientific achievements in the physical sciences, we believe his 
paradigmatic epistemology is as applicable to the social sciences as it is to the 
physical sicences. If Kuhn is correct in suggesting that researchers in the 
physical sciences perceive and understand their scientific world through the 
lenses of their scientific paradigm, and if he is correct when he suggests that 
the knowledge accumulated by these physical-science researchers is not true 
in all contexts but is true only within a given paradigmatic context, then it 
seems logical to assume that researchers in the social sciences must likewise 
perceive and understand their scientific world through paradigmatic lenses. 
There is nothing in the nature of the physical or social sciences to suggest that 
social scientists are able to perceive and understand universal truth, while 
physical scientists are not. In fact, as Smith has pointed out, social scientists 
traditionally have believed that the epistemology and methodology of the 
physical sciences could be applied effectively to the social sciences: 

When Durkheim said that we should treat social facts as things, he was saying in 
effect that the objects of study in the social sciences should be treated in the same way 
physical scientists treat physical things. This means that if physical scientists can stand 
apart from their subject and thinkof it as having an independent, object-like existence, 
with no intrinsic meaning, the same is true for social scientists [p. 71. 

The irony here is that according to Kuhn’s research the realist methodologies 
that most social scientists have been attempting to replicate since the nine- 
teenth century do not exist and in fact never have. 

In psychology, for example, empirical psychologists believe in the 
materialistic concept of the soul as the only concept that justifies the study of 
the correlation between psychic phenomena and physiological processes .4  

Recently, there were attempts to apply Kuhn’s paradigmatic epistemology to 
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psychology - with little success because there has never been any modifica- 
tion and adjustment made. For example, although the concept of scientific 
paradigm, as Kuhn defined it, might be adequate to explain scientific progress 
in fields such as physics or chemistry, the concept is clearly too limiting in the 
social sciences, for example, psychology. k e  concept of scientific paradigm 
must be expanded if it is to be applicable to the social sciences because the 
context in which social scientists solve problems differs so greatly from the 
context in which physical scientists solve problems. Kuhn, in response to Sir 
Karl Popper, recognized these contextual differences as the primary reason 
why the social sciences have taken longer to mature than have the physical 
 science^:^ 

Whenever Sir Karl contrasts science with philosophy, as he does at the start of his 
paper, or physics with sociology, psycology, and history, as he does at the end, he is 
contrasting an esoteric, isolated, and largely self-contained discipline with one that 
still aims to communicate with and persuade an audience larger than a single profes- 
sion. [Physical] science is not the only activity the practitioners of which can be 
grouped into communities, but it is the only one in which each community is its own 
exclusive audience. 

In. Psychology and the Ummatic Paradigm 

Islam demands the existence of a Muslim community or ummah on earth. 
Allah said: And there may spring from you a community ( u m h )  who invite 
to goodness, and enjoin good conduct and forbid indecency. Such are they 
who are successful. (Qur‘an 3:104) The Muslim community represents a 
system of social relations meant, among other aims, to maximize the enjoy- 
ment of the goods on earth within the Divine Plan. It is a system meant to 
facilitate the flowering of spiritual aspiration while at the same time represent- 
ing an ordered way in exercisng the amSinah regarding life, intelligence, 
power, and property. In effect, the emergence of the ummah is to actualize or 
make operative the trust or umiinuh desired by All&. It can thus clearly be 
seen that Islam is a religion that does not define relations merely between 
Allah and mankind but also between individuals and society as well as those 
between mankind and the resources of this world. Regarding this last detail on 
earth’s resources All& said: “See ye not how Allah had made serviceable unto 
you whatsoever is in the skies and whatsoever is in the earth and hath loaded 
you with His favors both without and within?” (Qur‘an 3 1 :20) 

Accordingly, Islam demands that the material cares of mens must not be at 
all neglected but should be a matter of concern provided that one holds fast to 
the fundamental guidelines. Islam demands the development and search for 
knowledge in accordance with the prescribed prayer: nMy Lord! Increase my 
knowledge.” (Qur’an 20: 114) Knowledge here includes the kind of 
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knowledge that comes about in the study of the different manifestations of 
nature -veritable revelations of All&. Besides the development of the in- 
tellect, a virtuous and moral life is enjoined. Then and only then can the 
desired ummah be realized. Allah said: "Ye are the best ummuh that hath been 
raised up for mankind. Ye enjoin right conduct and forbid indecency; and ye 
believe in Allah." (Qufan 3: 110) 

But the fact that Islam requires a community as a witness to it implies that 
Islam has a social function. In other words, it is not confined solely to the 
definition of the relations between the individual as such and his Lord and 
Creator. It prescribes a strong, healthy, and well-organized social life. This 
has been one of the aims of the shuri'ah. Another function is to sustain the in- 
tellectual life of the Muslim community without which the whole community 
will disintegrate. As Allah says: 

If a @$ah (community) 
From every expedition Remained behind 
They could devote themselves 
To studies of Religion and admonish the 
People when they return to them 
That thus they (may learn) to guard 
Themselves (against evil). [Qur'an 9: 1221 

The above verse demands that a community (f&$zh) within the Muslim 
u m h  has to confine itself to the study of religion to sustain the life of the 
community. In other words, a community within the ummuh has to pursue 
knowledge for the whole ummuh to survive. lhis fiitjiah of knowledgable 
members of the u m h  form a scientific community within the ummah. This 
scientific community is not meant to imply a group of scientists working in the 
same physical location, but rather is an intellectual community. The members 
of this early scientific community, mentioned in the above verse, share a com- 
mon language, values, assumptions, goals, norms, and beliefs due to their 
membership in the u m h .  

The history of the early development of science in the Muslim world 
shows that a scientist mastered all the branches of knowledge exisiting in his 
lifetime. The history and development of revealed knowledge in the early 
history of Islam showed the existence of a group of scholars, especially 
among the companions who learned and recited the Qur'm and S ~ n n a h . ~  
Those were the pioneers, such as Mu'adh Ibin Jabal (R.A.A.), who spread 
Islam to newly discovered territory. Therefore anything pertaining to 
Muslims' affairs in those early days was always referred to those groups 
(fatifah) of companions who had mastered the Qur'm and Sunnah, and 
especially to those knowledgable in FbTiriTrf, family, economics, education, 
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and so on. In the first few centuries of Islam, however, on account of political 
changes as well as the emergence of new social situations, the Muslims coum- 
munity was led to produce various schools of jurisprudence (madhihi). In 
effect, these schools, at least in the minds and interpretations of their founders 
and immediate disciples, represented an effort to maintain a well-ordered 
Muslim society which while adhering closely to the imperatives of revelation 
could, at the same time, confront the exigencies of the times as brought about 
by new economic, social, and other forces. During the historical development 
of Islam, these schools, by means of certain jurisprudential techniques such as 
ijma', qiyas, istihsan, and istisfah succeeded in generating certain social struc- 
tures and cultural institutions, many of which have persisted up to the present. 
The schools in jurisprudence are the clear evidence of the existence of tarfah 
(community) within the Muslims ummah dealing with paradigmatic 
epistemology concerning certain aspects of the Shari'ah, that is jurisprudence. 

Having described the development of one of the sciences in Islam dealing 
with Revelation, namely, jurisprudence in terms of paradigmatic 
epistemology, let us proceed to see how psychology could be perceived from 
a paradigmatic point of view. Psychology, as can be seen from Figure 1, is 
one of the sciences categorized as human sciences, which in turn are a branch 
of the acquired sciences as contrasted with the revealed sciences.' We will 
describe below how scientific progress will occur through psychological com- 
munity. 

IV. Scientific Progress Through Psychological Community 

The organization of psychological communities around psychological 
paradigms, as done by physical science communities around physical 
paradigms, will make psychological progress through normal and extraor- 
dinary science possible. Let us assume, for example, that one group of 
psychological researchers is organized around a paradigm based on the prin- 
ciples and methodologies of behaviorism, while another psychological com- 
munity is organized on the principles and methodologies of humanism. Dur- 
ing the period of normal science, psychological researchers in both com- 
munities would be functioning as normal scientists, trying to solve 
psychological problems (that is, paradigmatic puzzles) through their respec- 
tive paradigms. The more effective each paradigmatic community is in 
developing psychological technologies that are consistent with their 
paradigm's goals, the more scientific progress each community will make. 

The psychological pmblem-solving that occurs during normal science 
provides that best illustration of why the membership of psychological com- 
munities must include psychological researchers as well as practitioners. Dur- 
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ing normal science the job of the psychological scientists and practitioners is 
the same; to develop, implement, and evaluate a psychological technology 
based on their paradigmatic assumptions. For a scientific community to make 
progress during normal science, psychological scientists and practitioners 
must realize that their jobs are interrelated and that they are dependent on each 
other for success. 

It is also important to remember that the scientific progress achieved by the 
humanistic community during normal science is of little use to the 
behavioristic community that is attempting to solve a different paradigmatic 
puzzle through the use of different norms, values, language, assumptions, and 
goals. One community’s attempt to solve the problems of another 
paradigmatic community is like trying to assemble a jigsaw puzzle with the 
pieces from two different puzzles; as the current failure of the psychological 
sciences indicates, this is not the most effective method of puzzle-solving 
(meta-analysis is an example of this type of misguided activity). During 
periods of normal science, scientific progress for the behavioristic community 
can be measured only in terms of how many problems are solved within the 
behavioristic paradigm. 

As Kuhn’s research in the physical sciences has shown, the scientific pro- 
gress made during normal science makes extraordinary science possible. If 
the members of the behavioristic community found that despite their best 
research efforts they were not able to develop an effective educational 
technology to achieve the educational goals articulated by their paradigm, the 
behavioristic community would cease the technical problem-solving of the 
normal science and begin the philosophical and theoretical questioning that is 
characteristic of extraordinary science. If these technical failures continue, 
the members of the behavioristic community will begin to question the ade- 
quacy and comctness of the behavioristic paradigm. To resolve their doubt, 
the members of the behavioristic community could decide to revise some of 
the basic assumptions implicit in the behavioristic paradigm and, in effect, 
organize a new psychological community around a new psychological 
paradigm, or they could simply adopt the values, goals, norms, and way-of- 
perceiving of the humanistic paradigm and become members of this already 
existing psychological community. If the behavioristic community does aban- 
don the behavioristic paradigm for a new or competing psychological 
paradigm, a scientific revolution will have occurred. A scientific revolution 
represents scientific progress because the members of the behavioristic com- 
munity would not discard the behavioristic paradigm and the work they put in- 
to developing this paradigmatic view of psychology unless there were over- 
whelming evidence that a new or already existing psychological paradigm 
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was more effective than the behavioristic paradigm. 
During periods of extmordinary science, the field of psychology must 

decide which of the competing paradigmatic communities has developed the 
most effective psychological technology. The reason that normal science is so 
crucial to this process is that the answer to this question can be determined only 
after the prolonged period of normal science during which the members of the 
competing psychological communities have developed the best possible 
psychological technology based on the assumption of their psychological 
paradigm. Without the accomplishments (and failures) of normal science to 
guide them, the members of the psychological communities would have no 
basis on which to choose between the competing psychological paradigms. 

Seen from an ummatic point of view, especially in jurisprudence fiqh) and 
theology (kakm), the above conception of scientiffic progress is very perti- 
nent. The schools ofjurisprudence, such as Hanafi, Malikr, Shaf'Piand Han- 
bali, as well as the schools of theology-Ash'ariyuh and Mu'tuziluh- 
went through successive paradigmatic developments from normal science 
through the extraordinary science of questioning and change (scientific 
revolution) at which point the old schools abandoned their paradigmatic view 
to adopt the new paradigms. 

V. Resolving Paradigmatic Disputes 

In his writings, Kuhn has been vague about how paradigmatic disputes are 
resolved, suggesting simply that the specifics of this process probably could 
be understood with the assistance of psychology and sociology.8 

Fortunately, Muslims have their own tradition of resolving such disputes 
from the history of the development of jurisprudence fiqh), as we have men- 
tioned earlier. As already stated, the two fundamental or primary souxes of 
Islamic law are the Qur'an and the Hadtth. But since the @fan and the 
Hadrth did not specify all the details for every legal problem that a social 
organization could potentially generate, Muslim jurists were led to apply cer- 
tain juristic techniques so that any emerging problem would fall within the 
scope of religious and moral precepts. Among these are: ijmii', or the consen- 
sus of the community, in our case the psychological or the paradigmatic com- 
munity, which became, in effect, the consensus or the learned: qiyas, or 
reasoning by analogy; istihsan, or juristic preference (in our case 
paradigmatic preference), and istislah, or taking public welfare or interest in- 
to account, or, in present terminology, taking the pragmatic approach. Jurists 
have also used ijtihad, or disciplined individual reasoning, to deduce a legal 
rule from other legal premises. It is accepted that the Fiqh and Usid al-Fiqh 
are the greatest expressions of Islamic spirit as well as the most developed 
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disciplines in the history of Islamic civilization. This tradition should be con- 
tinued if psychology is to develop an Islamic spirit as well as a strong and 
mature scientific fiield. 

VI. The Hierarchical Nature of Paradigmatic Communities 

Another major concern that needs to be addressed is the question: How 
will members of competing psychological communities, with different 
values, norms, languages, and ways of perceiving and understanding the 
psychological process, be able to communicate well enough to arrive at 
Islamically satisfactory resolutions? We believe that psychological scientists 
and practitioners will be able to communicate well enough to resolve 
paradigmatic disputes Islamically for two reasons : first, because paradigmatic 
communities are organized in a hierarchical fashion, and second, because 
psychological scientists and practitioners are members of several hierarchical- 
ly organized paradigmatic communities at the same time. For example, as 
scientists we are members of the community of all scientists in the disciplines 
of acquired knowledge. As members of this community of “acquired scien- 
tists” we share a belief with chemists, biologists, geologists, and other scien- 
tists in the importance of science and join them in subscribing to common 
values, norms, assumptions, and ways of giving meaning to our experience. 
As members of the “community of acquired scientists” we are members of the 
general community (ta’ifah) of all scientists. As members of this ra’ifah we 
share a belief with the jurists, theologians, philosophers, and sfifis, and join 
them in subscribing to common values, norms, assumptions, and ways of giv- 
ing meaning to our experience. All these scientists believe in the Unity of 
Allah, the Unity of Creation, the Unity of Knowledge, the Unity of Life, and 
the Unity of Humanity, as described by Isma‘il a1 Fa~Iiqi,~ and believe that 
science is a never-ending process, which constantly seeks to expand the quali- 
ty of our existing body of knowledge, in accordance with the prayer taught by 
Allah to the Prophets Muhammad (pbuh): “Oh Lord! Increase my 
knowledge.” Qur’an 20: 114 This general community of all scientists breaks 
down into subcommunities. 

As psychologists, we are not only members of the scientific community at 
large, but are also members of communities of specialists in acquired science, 
of human scientists, and of all psychologists. In addition to sharing the values 
and assumptions of the entire scientific community (tu’ifah), as psychologists 
we also share values, norms, language, assumptions, and ways of perceiving 
and understanding the world with other human scientists and especially with 
other members of the psychologists’ community. The paradigmatic view of 
the world that all psychologists share as members of the psychologists’ com- 
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munity is not shared by biologists and physicists. Biologists, physicists, 
geologists, and other scientists have likewise organized themselves into 
smaller subcommunities that are based on their unique paradigmatic views of 
the world. So even though psychologists, biologists, and physicists may all be 
members of the same paradigmatic community at the general level, we are all 
members of different paradigmatic communities at a more specific level. The 
paradigmatic puzzles that physicists are trying to solve are not generally the 
same puzzles that occupy psychologists. Progress made by psychologists in 
understanding some aspect of human behavior, for example, does not help 
physicists gain a better understanding of the nature of matter at the sub- 
molecular level, though at least one scholar of paradigms does suggest a 
parallel. l o  

The community of psychologists also breaks down into subcommunities. 
Behaviorism and cognitivism, for example, are subcommunities within the 
larger psychological community. Psychologists who are members of the 
behaviorist community believe that behavior can be understood and explained 
by examining physically observable (and measurable) stimuli and responses. 
Members of the cognitivist community believe that psychologists must take 
into account mental operations if they are to understand and explain behavior. 
The paradigmatic view of the world that all behaviorists share is different from 
the paradigmatic view shared by all cognitivists, even though behaviorists and 
cognitivists all share a common paradigmatic view as members of the com- 
munity of all psychologists. Because cognitivists and behaviorists are work- 
ing on different paradigmatic puzzles, the progress made by the behavioristic 
community during periods of normal science is of little use to the cognitivist 
community, and vice versa. So how is the paradigmatic dispute between the 
cognitivists and the behaviorists to be resolved urnmutically if the members of 
the competing communities perceive and understand human behavior through 
different paradigmatic lenses? The paradigmatic dispute between behaviorism 
and cognitivism cannot be resolved at the paradigmatic level at which the 
dispute has occurred; instead, it must be resolved by a community at a higher 
paradigmatic level. The dispute between the Miiliki and Shiifi’i schools of 
jurisprudence cannot be resolved between Malikrand Shiifi’ischools but by a 
paradigmatic community at a higher level, that is the community of jurists 
(Fuquha 3. 

The dispute between the cognitivists’ community and the behaviorist com- 
munity will not be ummaricully resolved by cognitivists or behaviorists byt by 
the community of all psychologists. It is necessary to resolve paradigmatic 
disputes at a higher paradigmatic level because the quality of communication 
and understanding necessary to resolve these disputes ummatically does not 
exist at level of the conflict. Because all psychologists share a paradigmatic 
view of the world they are able to communicate well enough to eventually 
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reach an ummatic resolution of the behaviorist/cognitivist dispute. Members 
of the behaviorist and cognitivist communities will of course participate in the 
resolution process, but they will do it as members of the community of 
psychologists and not as members of the behaviorist or cognitivist com- 
munities. As long as they continue to perceive and understand the world strict- 
ly as cognitivists or behaviorists, they will be unable to decide which 
paradigmatic view is best able to explain and understand behavior. Disputes 
between psychological communities will be resolved by communities that are 
functioning at a higher paradigmatic level. 

The same principle, it has been suggested, can operate even among devout 
members of different religions, which is the major purpose of interfaith 
dialogue.” 

VII. Toward an Ummatic Paradigm 

The term ummah is not translatable and must be taken in its original 
Islamic Arabic form.I1 The ummah is a universal society (Qur’iin 21:29) 
whose membership includes the widest possible variety of ethnicities or com- 
munities, but whose commitment to Islam binds them to a specific social 
order. Its temtory is not only the whole earth but all of creation. It is trans- 
racial and regards all humanity as its actual or potential members. The ummah 
is not a state because it is a transnational world-polity within which it may in- 
clude and contain several nations. Persons may be members of the ummah 
even though they may not fall under the political sovereignty of any Islamic 
“state.” The ummah is a sort of United Nations. The ummuh is the social order 
of Islam, and the movement that seeks to actualize its goals is called urn- 
matism. 

The social order of Islam therefore is universal, enveloping the whole of 
mankind without exception. Islam recognizes the nature of groupings of 
humans into families, tribes, and nations as a God-created and God-ordained 
arrangement.12 But it rejects every concept of groupings as ultimate or ab- 
solute, that is, as definitive of man and as constituting a final criterion of good 
and evil. 

Although the message of Islam is universal in intent and character, it 
defines the conditions for the emergence and formation of a Muslim ummah 
with the assumption that there will always be other religious communities ex- 
isting alongside it. The ummah is meant to serve as a witness to the concretiza- 
tion of the Divine Message as expounded in the Q u r b  or, as Professor a1 
Fariiqi puts it, in particular, the operationalization of both worship and 
amiinah. 

The ummuh therefore is the uniting force among the diverse paradigms and 
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communities within the Muslim community. Diversity in paradigms is 
welcomed as it is a sign of progress, so long as it does not exceed the boundary 
of the ummah. The ummatic model also provides for resolving disputes bet- 
ween scientific communities (tuwa'ijl within the ummah. The application of 
the model to nonscientific communities - political, economic, social, and so 
on - is possible with some modification. 
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