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Abstract

This paper examines ideologies of the state and religion to establish and understand,
their relationships, more so in creating stability in the worldwide management structure
of countries. Studies have revealed a very significant relationship between religion and
state. Religion and the state are 'twins', to those who promote their side-by-side existence,
where religion is considered a foundation, while the state is the guardian of the religion is
peaceful existence. The concept of the state and religion’s co-existence is based on the
argument that something without a foundation can easily collapse and also noted that an
unguarded foundation can easily disappear. In this paper, it is therefore emphasized that
the existence of a state is a necessity for world order, world order is a necessity for
religious order, and religious order is a necessity for the achievement of welfare in this
world and the hereafter. Through literature, it is established that countries that ignore
morals and moral ethics have gradually experienced destruction. For this reason, it is
concluded that there should be sincere interdependence towards happiness through a
combination of science with religion, comprised of general morals and political morals,
which have roots in region.

Keywords: Humanity, ldeological Concepts of Human Existence, Morals and Ethics,
Nation-sate, Religion.

Introduction

The discussions surrounding the concepts of the state and religion are classic ones and
interesting phenomenons (Quilter, 2002), since they are about the constructed worldwide
structures affecting the daily lives of the people in society (Meyer, Boli, Thomas and
Ramirez, 1997). It is important to note that these discussions regarding the state and
religion are old issues, which are ongoing and still under discourse analysis (Sasson,
Tabory and Selinger-Abutbul, 2010). Although it has been the subject of discussion for
centuries, as admitted by Madjid (1995), the issues of religion and nation-state have never
been completely resolved (Logan, McRant, Jordan and Clyburn, 2014), because the
worldwide nation structures originate from varying cultural, social, political and religious
backgrounds (Nagel, 1994; Meyer and Jepperson, 2000; Williams, 2007; Kiling, 2014).
When religion and state are discussed, the question that arises is that of whether religion
is an integral part of the state or whether the state is part of religious dogma (Al-Ghazali,
1975).
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There are several types of relationship patterns recorded in human history (Borgman,
2015; Foley, 2016; Vanderburg, 2016; Grajetzki, 2020) which include: firstly, a
relationship that tends to be based on rivalry and antagonism (Hedi, 1992) between the
two, where each side seeks to destroy the other. Secondly, the mutually supportive
relationship between religion and state (Krindatch, 2006; Chan and Hu, 2015;
McGaughey and Cochrane, 2017). Wahid calls this latter type of relationship as a
symbiotic mutualism relationship (Wahid, 1996). Meanwhile, Hemiptera calls it a
collaborative relationship (Hemiptera, 1993). According to Ismatullah and Syahid (2007)
the study of the relationship between religion and the state has contributed to the birth of
four schools of thought, which are:

Theocracy, the view that assumes or states that there is a significant relationship between
state and religion (Al-Atawneh, 2009). In other words, religion and state are believed by
this school of thought to be inseparable (Buckley, 2015). Religion is united with the state
because government is run based on religious values and principles (Barro and McCleary,
2005). All systems of life in society, nation and state are carried based on the religious
principles and guidelines (Maussen, 2014). Theocracy itself is divided into two, namely
direct theocracy and indirect theocracy (McGuire, 2018). The first view holds that
government is believed to be God's direct authority (Khalid, 1972). It is belived that the
existence of any give nation in this world is directly dependent on God's will. The second
understanding believes that it is not God himself who governs the government and the
state, but the state or the head of state who has authority in the name of God (Kreisel,
2015). In other words, the head of state is believed to rule because of God’s will.

Secularism, a school of thought that considers religion and state to have no relationship
with each other. This understanding separates and differentiates between religion and
state (Buckley, 2016). In this understanding it is believed that the state is purely a matter
of the relationship between human beings or a worldly affair (Bronk, 2012), while
religion is purely a matter of the relationship between humans and God (Fout, 2015).

Communism, a school of thought which holds that the relationship between religion and
state is based on the materialism-dialectical and historical materialism philosophies
(Aronowicz, 2021). In other words, understanding communism is an ideology that
negates the role of God (Gomel, 2004). Communism, looks at man to man cooperation
than the relationship between man and God.

Moderation, a school of thought that was born as a synthesis of theocratic and secular
understandings (Bahri, 2012). This understanding assumes that religion and state do not
have a relationship like the relationship believed by theocracy. This understanding also
disagrees with the secular notion that separates and differentiates religion from the state
(Shapiro, 2014). Moderation views that in religion there are good values, such as justice,
morals and a system of order (Seok, Chang and Kim, 2019). The state has a power system
to embody state goals (Backer, 2008), such as the value of the welfare and convenience of
citizens (Wayne, 2003). Thus, from this point of view, the relationship between state and
religion is linked by common values and systems.

Religion and State Relationships

Most of the times, people worldwide tend to identify themselves with religion as one of
the communal and national identities in society (International IDEA, 2017). Defenders of
religious inclinations have gone an extrac inchi of seeking for recognition through the
constitution (International IDEA, 2017). According to Al-Ghazali (1975) in his theory of
statehood, just like other political scientists, he argues that human beings are social
creatures, whose living together as a society is crucial. This means that human beings as
God’s creatures are meant to live with others and cannot live alone, they need to be with
other creatures of their kind (Al-Ghazali, 1975). However, though Al-Ghazali’s Argument
is based on religion, it has been established that there are at least two factors that make
human beings unable to live alone. The two factors are: firstly, the need for offspring as a
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way for the survival of mankind and continuity of the human race. Secondly, dependence
on one another for basic provisions such as food, clothing, shelter and education
(Sjadzali, 1993).

According to Al-Ghazali (1975) the goal of human beings in society and as a state is not
merely to fulfill biological and material needs, but it is more than that, that is to prepare
themselves for a prosperous life in the hereafter through the experience and true
appreciation of religious teachings and values. However, this cannot be possible without
the harmony of worldly life (Ismatullah and Syahid, 2007). Al-Ghazali (1975)
emphasizes that the world is a field to attain provisions for the afterlife in form of deeds.
He believes that the world is a vehicle for seeking God's pleasure to those who consider it
a vehicle and a bridge, and not a permanent place to stay, is only to be used as a place for
striving to achieve the heavenly goal (Al-Ghazali, 1975), something that is only possible,
if there is order, security and prosperity that is evenly distributed in the world (Newman,
2001). For this reason, there is need for a leader and manager of the state who is trusted
and with dignity, can distribute duties and responsibilities to each citizen basing on
competences (Al-Ghazali, 1975). In otherwords, is able to assign the citizens with tasks
most suitable for each of them, and manages all state affairs justily (Sjadzali, 1993).

Al-Ghazali (1975) further notes that from an Islamic religious perspective, the obligation
to appoint a Head of State or State Leader is not based on ratio, but it is based on
religious necessity. This Al-Ghazali argument, originates from the belief that the
preparations for the welfare of the hereafter must be carried out through the correct
experience and appreciation of religious teachings (Wilde, 2016). This is only evident in
an orderly, safe, and peaceful world (World Conference on Religion and Peace
Proceedings, 1969; Kumar, 1989). For that, we need a leader or head of state who is
obeyed. In this context, Al-Ghazali analogized religion and the state as 'twins' (Al-Ghzali,
1975). Religion is the foundation, while the state is the guardian (Ghannouchi, 2013).
Something without a foundation will easily collapse and a foundation without a guard
will be lost (Hannesson, 2021). The existence of a state is a necessity for world order,
world order is a necessity for religious order, and religious order is a necessity for the
attainment of welfare in the hereafter (Sjadzali, 1993).

Those who promote religion as an integral part of the state (Leustean, 2005), point out
that there should be a parallel relationship between state and religion (Montemaggi and
Schwartz, 2014), as exemplified in the parallelism of the prophet and the state (Akhtar,
2009). According to Al-Ghazali (1975) if God sent prophets and gave them revelations,
then He had also sent states and given them "divine powers". Both have the same goal, to
address the problems of human life (Syamsuddin, 2000). Due to several challenges faced
by nations, studies have emphasized that the state needs a number of elements that
guarantee its existence in peace and harmony (Lavie, 2017). The elements referred to are
human activities, such as agriculture for food security; industrial production to ensure
added value of a country’s raw materials and all other community development programs,
political, economic and social, which lead to cooperation between citizens to ensure
common interests, disputes resolution and protection of both internal and external threats
and dangers (Nelles, 2001).

In the political field, according to Al-Ghazali (1975) the state needs several tools, which
include: land surveyors-to establish the size of the people's land and its fair distribution,
the military to maintain national security and defense; the judiciary to resolve disputes
between citizens; and the laws that maintain public morals which the masses must obey,
such that there are no disputes and violations of rights, and compliance to God's law in
the perspective of muamalah (translated as human relationship in social interaction basing
on Sharia). To regulate all this, a head of state is required to manage all the affairs of the
people and the State (Nelson and Nolan, 2017) equally and justily without discrimination.
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The powers of the heads of state or kingship, according to Al-Ghazali (1975) does not
come from the people as Al-Mawardi argues, but from Allah which is given only to a
small number of chosen servants who in most cases are reffered to as "elites” (Suara
Muhammadiyah, 2016). Therefore, the power of the Head of State is mugaddas (which is
translated as holy) representing all people in a given country. To be elected as head of
state according to Al-Ghazali (1975) there are at least ten conditions that must be
fulfilled, which include: adulthood; healthy mind, being upright in thinking; free and not
a slave; male; have healthy hearing and vision; can exercise power justily; able to provide
guidance and leadership; embrace changes based on knowledge; and pure with a clean
record. In otherwords, one can restrain self from engaging in forbidden acts by the
Creator (Ismatullah and Syihad, 2007).

The Concept of Moral- State and the Interdepence of the Human Nature

Al-Ghazali (1975) offers five basic concepts of a moral state, which are: interdependent
towards happiness; unity of knowledge with religion and morality; political morality;
moral leadership; and morality in international relations and deeds. The basic concepts of
a moral state, are founded on the assumption that the main motive for humans to live in
association and relation to one another is constructed based on communal values (White,
2013) which is described as moral values. The various needs of life are what cause people
not only to get along, but depend on one another (Hossain and Ali, 2014). According to
Al-Ghazali (1975) the need of people living in association and gathering together with
others is for two reasons, namely: the need to have offspring to continue the human race
in the world, of course, this requires gathering together as a family consisting the mixing
of the male and female. Secondly, need for help from others to access and aquired
basically, the basic needs of life require a supply chain which is only complete when
people live and work together. Therefore, it is impossible for a human to live alone,
because he desperately needs to live together and gather with others (Ahmad, 1975).

There are three elements according to Al-Ghazali (1975) which makeup the world,
namely objects that exist, human beings have a part in them, and these human beings
work to build these objects. According to Al-Ghazali (1975) it is wrong to think that
people who are affected by worldly issues (earthly matters) are wrong, and it is wrong for
people to think that world objects are there to be left on their own, if they are not
associated with other third party, namely human beings who must work to build them,
either for their interests, as well as for common interests, then such objects are rendered
useless, since man was created as a vicegerent on earth (Idris, 1990). However, this is not
enough, if the human being does not realize the "goal" pursued by all three, which
includes satisfaction based on religious values and communal interests (Anshel, 2010;
Elegido, 2013).

Al-Ghazali (1975) has strong reasons for his theory of "interdependence", because he
believes that the word of God found in the Qur’an in QS. Al-Ma‘idah verse 2, mentions
that the content of the verse commands human beings to help one another for virtue and
piety, because of the interdependence nature of the human creature. However, God
forbids man to help one another to commit crime and enmity (Farnsworth, 2002; Badawy,
2009), because they destroy the spirit of mutual dependence. Besides basing the argument
on the verses of Qur‘an, Al-Ghazali (1975) also bases his theory on two hadiths of the
Prophet Muhammad (PBUH) these hadiths their translations are:

Prophet (PBUH) said: “People are equal like the teeth of a comb”, and also in another
saying, the Prophet (PBUH) said: "A believer to another believer is like a building whose
different parts enforce each other."

This means, that humans are commended to be one, without divisions because of
humanism nature of human creation, equality as man is equal as it appears in the hadith,
and personality, which basically focuses on individual capacity and competences (Ansari,
2021) which are requirements for survival in society. The theory of Al-Ghazali (1975)
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based on the adoption of these two hadiths, if related to the context of development was
recognized and called the "theory of interdependence”. It this conceptual paper we
conclude that this theory is much more advanced than the "social contract” theory, which
is associated to the Greek theory about human as a social creature known as "the
Avristotelian doctrine of the social nature" (Kraynak, 2018).

Al-Ghazali's theory of interdependence concludes that it is not just association, and not
just a social contract, but humans are interdependent with one another (Al-Ghazali, 1975).
This dependence is not only person to person, but also of one country to another
(McShane, 2018). Because human motivation drives individuals to strive to get the
necessities of life that must be worked out every moment and every day through
collaboration with others. Because human needs are not only associating, but more
closely the need of dependence on one another (Lawson, 2003). The ultimate goal of Al-
Ghazali's theory of "interdependence” is how dependence on one another can produce
complete happiness (Al-Ghazali, 1975). It means that the final goal of the
interdependence nuture of humanity is happiness (Seymour, 2016), and its for this reason
that a state is formed based on popular views expressed through struggles which are full
of blood shed and loss of lives (N&jera, 2009). The end purpose of integrating religion
and the states is happiness" (Haller and Hadler, 2006). In other words, the goal of a
nation-state formation is the citizens being happy (Lepenies, 2019).

Creation of a Knowledge State based on Moral Values

A fundamental question asked by Al-Ghazali (1975) is that of how important it is to
combine knowledge with religion and morality. This question is not only important for
every human being who has to live with that knowledge, but it is also very necessary for
the Nation’s growth, established as an entity bringing together human beings. According
to Al-Ghazali (1975) is of the view that knowledge without charity is crazy and that
charity without knowledge is not valid. Knowledge alone does not keep away from deeds
of sin and evil, nor does it draw near to obedience and goodness (Berg, 2013), while
living in this world, knowledge should be accompanied by good intentions and of purpose
to humanity (Dakubu, 1987). From a religious moral perspective, knowledge is not able
to free human beings from the punishment of hell, if not put to use properly during one is
earthly life time. This means that acquired should be used for goodness in this world,
hence knowledge is for piety and morality alone.

Al-Ghazali (1975) further asserts that a state needs truthful and since knowledge, which
combines three main elements, namely: scientific values, religious values and morality
being. When this unity is ignored or let go, until the three elements fall apart, it can cause
a great catastrophe to humanity. The catastrophic fire will lick more and more not only
will it burn the human self, but it will be able to burn the whole country, it may even lead
the whole world to end up catching international fire, such the first world war and second
world war and currently, the Russian and Ukrainian war which is the verge of the causing
the third war, if not well handled (Mankof, 2022).

Political-Morals and the State

Al-Ghazali (1975) stance is in line with the opinion of Greek philosophers, such as Plato
and Avristotle, who said that morals and politics are twins that cannot be separated
(Demuijnck, 2015). Where morals are needed by the society to determine the good and
bad values or right and wrong of every action and desire of everyone in society
(Waligorski, 1990), while politics is needed to regulate society in accordance with moral
rules accepted by members of society (Kresse, 1998). However, according to Al-Ghazali
(1975) morals and politics are not only twins that cannot be separated, but both are one
that cannot be divided. Al-Ghazali (1975) was not willing to mention "moral and
political”, but consistently he said with one similar compound word, namely "moral-
politics" or "politico-moral™, which is mentioned in Arabic "Siyaasatul Akhlag".
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With unanimous conviction, Al-Ghazali (1975) emphasizes that the moral-political or
political-moral stance is the establishment of Islam, or in other words it is called Islamic
ideology, where all Islamic teachings are directed towards this stance, namely the
realization of political-moral and the achievement of political-moral. On this basis, Al-
Ghazali concluded that the State needs a moral-political or moral politics (Ahmad, 1975).
The moral-politics referred to by Al-Ghazali are morals based on religion.

Moral-politics based on religion in the guidance of Al-Ghazali (1975) is about inculcating
the spirit of Sufism, which in the Western sense is called "mysticism". According to Al-
Ghazali (1975) every human character or what is called moral or ethical behavior has a
deep source in the human soul, namely the "heart", and that heart has two doors, namely:
first, the outer door which is accepting all external influences and which emit all actions
that determine human morals; and second, the inner door which receives revelation --- for
every Prophet --- and inspiration --- for all other human beings --- from God who guides
his life, both spiritual and physical.

The outer door receives all directions from all the outer realms (Al-Ghazali, 1975), either
through education (Hirsh and Killion, 2009), association with others (Heyman, 2008),
training or through the five senses plus the sixth sense, namely the mind (Knoll,
Fuhrmann, Sakhardande, Stamp, Speekenbrink and Blakemore, 2016). The knowledge
that comes from this exodus is called by Al-Ghazali (1975) the science of mu'amalah”
meaning the knowledge acquired from people-to-people interaction. The inner door from
the heart receives guidance from a source that is clear, and clean, namely revelation or
inspiration from God (Al-Ghazali, 1975). This second source of knowledge is called
"mukasyafah science"”, which means knowing the hidden. This source of knowledge
cannot possibly be opened, if it has not been through continuous practice. According to
Al-Ghazali (1975) from the Islamic perspectyive, it is only by having these two sources
of knowledge or scientific understanding, comprising of the knowledge of muamalah and
science of mukasyafah, is when human hearts can attain and achieve the noble morals as
taught by the Prophet Muhammad (PHBUH),

This is where Al-Ghazali (1975) sees the soul of sufism into moral-politics perspective
which is based on religious values. By bringing the "heart" into the political struggle in
addition to the "mind" which makes regular calculations, is the morality meant by Al-
Ghazali (Ahmad, 1975). With that, Al-Ghazali is considered a Sufi-Politician, namely a
politician who hears his inner voice which is Sufism or mystical (Ahmad, 1975).

Morality in Leadership for the Head of State

On this point according to Al-Ghazali (1975) 'religious aspects' that can be linked to the
caliphate as head of state, are not a matter of descent, nor a matter of "sanctity"”, but the
most important point to note is the concern of all parties, that is to say by both the
candidates for state leadership and the people, especially those with the power to elect or
appoint the right leadership from the many candidates to head the state as determined by
the ideal criteria established in the existing structures. The knowledge aspect should be
taken in consideration as the main area that should receive special attention, where
according to Al-Ghazali (1975) and Ahmad (1975) the knowledge aspect consists of some
concerns, which include: first, the need to know that humans must be aware of why and
what purpose they exist in this world. According to the teachings of Islam, this world is
not a place to stay forever for human beings, but it is a place for one’s way to the eternal
life, which is referred to as the hereafter.

Second, it must be known that fearing God is a command to follow by each soul born in
this world (Ahmed, 2016). Both the head of state and the people at large must be
devoutees by heart to save their lives, in this world (in other words live happily) and live
eternal life in the hereafter.
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Third, in the Islamic context, humans are Allah’s representatives on earth (Dakake, 2017).
In order to narture the world population properly, the head of state (God's representative)
must have sufficient ability to narture human values (Martin, Maris and Simberloff,
2016), which must start from himself, extend to his family, continue to his citizens and to
other races the worldover, peacefully. It means that as leaders, heads of state must always,
think of saving humanity (John, Dayal and Lal, 2018). It should be noted that there are
two categories of power, which consist of the holy power from God to His Angels and the
lower power given to us human beings (Al-Ghazali, 1975). The holy power of angels
leads to good morals, and human power most of the time leads to arrogance, greed and
immorality. The best example of human power, which maybe poorly used is war, for
instance the war declared by the Russian leadership on Ukrain (Mankof, 2022). In
relation to the Russian-Ukrainan war, there are varying views (Beauchamp, 2022) which
leave many confused on what power is all about in leadership of the world today.

Al-Ghazali (1975) proposes something tod be done by sincere leadership. The proposal is
regarded as the criterion for good leadership. The criterion list should be implemented in
actions and attitudes depending on the daily situation. Al-Ghazali (1975) mentions 11
attitudes that must be possessed by every head of state, which are presented as in the table
below:

Table 1. List of Attitudes as a Working Guide for Choosing a Righteous Head of State
o feel the hardships and bitterness of other people's lives;

e should be thirst for the advice of scholars;

e  should not look down on those who need his help;

e must stay away from the royal nature and live a life of idealness;

e have plenty of time to devote themselves to God;

e  be gentle, do not be rude to anyone;

e  seek the pleasure of the people and their love, in accordance with the Divine pleasure;

o the pleasure of the people must be sought to fulfill the teachings of religion, because obedience to
the ruler is as long as the ruler walks according to the pleasure of God.

e should be aware that the position of the Head of State is a big issue;

e the rulers must be close to the scholars; and

e the rulers must be concerned about the nature of forgiveness, restraining anger and so on.

From the table above, we see the values comprising of points such as putting one’self in
the situation of others, mostly those led. Leadership being virtuous, a leader is expected
to seek for knowledge on a daily basis for proper governance. In general, a leader should
be a person who takes care of all the people he leads, without segregation and
discrimination.

Morals in International Relations and Actions

Studies have revealed that for long states have been held responseible for moral
development among citizens of each country the worldwide (Williams, 1923). Morality is
important in politics because it is the foundation of conscience which inter-relate with
power, and it is the ethical mind and coerciveness nature of human beings (Amstutz,
2019) that makes people to cooperate and workout compromises with easy. Being morally
right is a necessity for all people.

Since, religion is about teaching good and prohibiting the wrong (Shaw, 2011), the
function of man as God's vicegerent on earth (Glaser, 1998), means there should be
improvement and building human character in a positive direction (Guorong, Moeller and
Meyers, 2016). Immoral leadership has no capacity of helping its people to grow socially,
morally, economically, culturally neither politically in this world (Duggan and Piper,
2013), and it is not enough to develop citizens, yet they are unable to repair their
households. Because development must start by repairing one’s heart and controlling his
desires (Tomlinson and Mayer, 2009). As for people who are not able to build themselves
and have a great desire to build others, they just deceive themselves (Al-Ghazali, 1975).
According to Al-Ghazali (1975) international moral principles are meant to create:
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A world of Eternal Peace-Individual peace is the lowest foundation for a lasting peaceful
world. It is impossible for world peace to occur, if the state is not peaceful, it is
impossible to achieve a peaceful country, if a family is not peaceful, and in the end, it is
impossible for family peace to occur, if peace is not first cultivated in the souls of each
individual. The spirit of peace should be fostered and carried out continuously through
education and awareness creation, so that it permeates the conscience of every person,
especially into the conscience of state rulers, who in essence are absolute representatives
of the people.

Mutual Respect for Religious and Ideological Beliefs- This mutual respect for each
other's religious beliefs is what Al-Ghazali (1975) refers to as the second foundation for
international morals. Mutual respect is a requirement, for international cooperation.

Brotherhood and Friendship- in the association between nations, the spirit of brotherhood
and friendship is very much needed, as is the case in human interaction in people’s daily
lives. A familiar feeling, not mutual suspicion, but instead mutual trust between one
nation and another, which is a moral necessity in international relations. Furthermore, Al-
Ghazali emphasized that the spirit of brotherhood and friendship creates reciprocal rights
between siblings in 8 respects. The eight things are:

Table 2. Shows Aspects of Life which Strengthen Brotherhood and Friendship
e Assist with material things or property;

Help oneself, to the sacrifice of the soul;

Keeping all secrets of friends and aquittences with silence;

Verbally talk about something needed;

Forgive all mistakes;

Pray for safety;

Be honest and sincere; and

Lighten up and do not be burdensome nor show any objection

Mutual Cooperation from the Economic Needs Perspective

Interdependence between nations requires the spirit of 'mutual cooperation' (that is
working together to achieve coveted results), which in the language of Al-Ghazali (1975)
is called "ta'awun".

Good Neighborly Politics and Defensive Weapons

Just as the relationship between humans includes a "neighbor" relationship by virtue of
living together, so it is with the state-state relationship. This neighborly relationship
entails rights that must be respected. Each country must regulate the politics of a good
neighbor to other countries. As for the basis of good neighbor politics, according to Al-
Ghazali is brotherhood and friendship. Therefore, there is no place for the character of
fear and jealousy, let alone the nature of disturbing and attacstate other countries for their
own benefit.

It is through this understanding that the meaning of war is laid. Warfare should not be
aggressive and hostile, but warfare should be merely defensive. Al-Ghazali (1975)
considered that war was only an attempt to defend friendship and brotherhood from the
disturbance of aggressiveness, and to restore good neighborly politics. Based on this
opinion, united neighborly politics with the principle of deffensive weaponry is a
neccessity. This means that countries should not make weapons with the intention being
aggressive to others, where such weapons can end up being used badly against other
countries deemed weak. It must not be used as an arsenal for an evil race driven by fear or
suspicion (Boyd-Judson, 2005).

Based on the above it is impossible to abolish warfare altogether and completely disarm a
country, as long as humans are humans, they have good qualities and bad qualities. But
those wars and weapons can only be prevented, reduced and limited, if each country
adheres to good neighborly politics both on the basis of brotherhood and friendship.
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Conclusion

Based on the review of literature, it is clear that religion and state have a very significant
relationship. The Ghazalian school of thouth describes religion and state as 'twins', where
religion is the foundation, while the state is the guardian of peace and prosperity of a
nation. It has been concluded, that a state-religion relationship is vital because without a
foundation of this nature, there can be easily collapse of a state and a foundation without
a guardian can be easily lost, this is the reflection of religion. The existence of a state is a
necessity for the world order, world order is a necessity for religious order, and religious
order is a necessity for the achievement of welfare in this world and the hereafter. The
extraction from the discussion presented based on litertuer leaves the authors with a belief
that a country that ignores morals and ethics will gradually experience destruction or
extinction. For this reason, the concept of and ideal state is vital and a fundamental
ideology.
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