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Introduction

This is a preliminary study of the curriculum development for Islamic Studies, with the
maqāṣid paradigm serving as its driving force and framework. Frequently, the term maqāṣid is
interpreted as referring to the technical imperatives of the legal aspect of sharīʿah. This is not
surprising given that the discourse of maqāṣid is usually intimated by the scholars of fiqh and
uṣūl al-fiqh. On the other hand, some have attached a negative connotation to the term,
implying the relaxation of laws and religious regulations. With the development of discussion
pertinent to the field of maqāṣid, various approaches have been observed, such as the
classification of research in the field into theoretical research and applied research. This study
delves into a more difficult topic: does maqāṣid play any role in the design of Islamic studies, or
is Islamic studies the designer of the maqāṣid framework? In the context of this investigation,
“Islamic Studies” refers to the study of the Islamic scriptures and the sciences that are directly
involved in the preservation, interpretation, and application of the scriptures and the relevant
religious texts. Obviously, the terminology and connotations of this term are appropriately
considered in this study. The term postmodern is chosen solely for conversational convenience,
although there are pertinent issues that have an impact in the understanding of Islamic
epistemology. For instance, the problem of liquefaction of authority and institution as well as
the democratisation and publication of knowledge. They could not be thoroughly covered in
this research. Although the term curriculum development may raise some concerns about the
adequacy of the space and time allotted by this research to treat such a vast and intricate
subject, the main goal of this research is to lay the maqasidic foundation for the exercise. In the
traditional tone, a much simpler question of this research would be: can there be a maqāṣid-
based programme to produce the future ʿulamāʾ of the Revelation? By reviewing relevant
literatures on maqāṣid, Islamic Studies, and curriculum development, this study seeks an
operational framework that could provide an answer. The ultimate objective is to produce a
blueprint for the application of maqāṣid in the development of Islamic Studies curricula.

Problem Statement



There have been many studies carried out identifying the problem of Islamic education,
particularly of Islamic studies.1 Apart from official audits and reviews conducted annually by
formal agencies and ministries in some countries, countless of conferences, workshops, and
seminars have been hosted to address the subject. Books and reports were published to
explicate the main issues faced by contemporary Islamic scholarship. We will here summarise
some points highlighted by Rosnani Hashim in her book Towards an Islamic Curriculum:
Principles and Issues under the subtopic Problems with the Existing Curriculum of Most Muslim
Educational Institutions. Rosnani grouped the problems into three interconnecting categories:
Educational Objectives, Educational Content and Educational Evaluation. The theme of
educational objectives, which reflects the philosophical foundation of education, discusses
problems such as the compartmentalisation of sciences without any foundational basis in faith
that binds them at any level; the secular as well as puritanic approach; the subscription to a
curricular framework borrowed wholesale or partially from the West (read: materialism); the
absence of a core curriculum; the selection of subject matter by utilitarian and pragmatic aims
rather than the Islamic educational goals; and the industrialisation of education. In terms of
educational content, she highlighted the secular values and dualism, the inaccurate and non-
adequate learning, the obsession with theoretical discussion at the cost of practicality and hence
employability, and the gender-blind nature of the curriculum. Rosnani did not elaborate much
on educational evaluation, but she suggested that our evaluation corresponds to our
educational goals and pedagogy.2 Perhaps the issue of learning being too exam-oriented, and
the neglected assessment of values and ethics should be included. Nevertheless, Rosnani’s work
is more interested in reforming the curriculum based on philosophical reconstruction,
integrating instructional methods, and emphasising on thinking and identity, and her treatment
covers Islamic education in general. We will in this paper look at the possibility of applied
maqāṣid approach in addressing the problem of curriculum and limit ourselves to the
scholarship of Islamic revealed knowledge and heritage.

1 I use the term Islamic Studies here for the sake of convenience in the early parts of this paper. The
term will be discussed further in future parts.
2 Rosnani Hashim, Towards an Islamic Curriculum: Principles and Issues (Kuala Lumpur: IIUM Press,
2020), 5–9.



From another perspective, many have also propounded methodological problems in
modern Islamic scholarship. AbdulHamid AbuSulayman, for instance, talked of several causes for
the crisis of the Muslim mind, such as the intellectual isolation, taqlīd and backwardness,
confused traditionality and aṣālah, the neglect of social sciences, the conflict between reason
and revelation, the absence of a methodological framework of Islamic thought, the
misunderstanding of the objectivity of truth and relativity of circumstances, and the lack of
understanding of important Islamic concepts such as justice, freedom, causality, tawakkul, etc.
AbuSulayman pointed out, for example, that,

“… the traditional studies of the Qurʾan and the Sunnah often confuse the one with the
other and actually dispute each other’s positions and the ways in which they are
interrelated. It is almost impossible to discern in these studies any sort of distinguishing
role or any particular contribution for either of them. This is why contemporary Islamic
studies have been overshadowed by traditional historical taqlīd and the concept of
abrogation (naskh), with the result that the wisdom of the higher purposes of the Shariʿah
and the concept of a relevant and responsive fiqh were lost.”3

In a recent publication, Jasser Auda traces the methodological limitations of
contemporary approaches in Islamic scholarship and expands them beyond taqlīd (imitation) to
include tajzīʾ (partialism), tabrīr (apologism), tanāqud (contradiction), and tafkīk
(deconstructionism).4 These analyses of methodological problems from the ground do not fare
far from the message of methodological deviations indicated in the verses 35-47 of surah al-
Qalam. Verse 37 stresses on fixed principles (kitāb) without which corruptive deconstruction
(tafkīk) will take place. Verse 39 speaks of non-proven claims due to which new claims would fall
into contradicting one’s own standard (tanāqud). Verse 41 emphasises corroborations without
which one would be inclined to partialism (tajzīʾ). Verse 46 illustrates an example of justification
(tabrīr) which is not acceptable. Verse 47 indicates that the methodological error is due to not
having the right metaphysical framework, which often compels people to absorb tangible
standards, i.e., taqlīd. The above findings from the ground and the reflections from the Quranic

3 AbdulHamid A. AbuSulayman, Crisis in the Muslim Mind, 1st ed. (Herndon, Virginia: International
Institute of Islamic Thought, 2004), 40.
4 Jasser Auda, Re-Envisioning Islamic Scholarship: Maqāṣid Methodology as a New Approach
(Swansea: Claritas Books, 2021), 43–68.



wisdom support the need for a comprehensive methodological framework for applying the
maqāṣid of religion in the scholarship of Islamic revealed knowledge and heritage.

Another point of departure for the applied research of maqāṣid in the development of a
post-modern Islamic studies curriculum is the need for a holistic, comprehensive, and dynamic
orientation. Again, Jasser Auda touched upon the subject whilst maintaining the need for an
objective-based maqāṣid approach. For him,

“the maqāṣid approach for re-envisioning the Islamic scholarship is indispensable for a
number of pressing reasons that not only honour the textual sources but that also
respond with greater relevance to the challenges of our times. Methodologically, the
Maqāṣid approach exhibits future, critical, and comprehensive orientations. Together,
these three orientations represent important shifts from the methodologies of
mainstream disciplines, which is much needed on all levels.”5

Although what Auda highlighted was extremely crucial and convincing, we would
suggest here a revision of the dimensions of orientation that are needed in Islamic scholarship.
These dimensions are derived from our long and extensive study of the epistemological
framework of ḥadīth in the scholarship of al-Khatib al-Baghdadi.6 First, Islamic scholarship needs
to maintain the traditional riwāyah orientation. This is a call to embrace fundamental principles,
respect legacies, and benefit from historical research. Without adopting this orientation, the
maqāṣid approach may fall into breaking ties with tradition and reinventing the wheel. Riwāyah
dimension represents the study and preservation of heritage, upon which the right framework of
maqāṣid approach is constructed. Second, as Jasser Auda has also explained, the maqāṣid
approach pursues both the critical and comprehensive orientations. We will call this dimension
the critical and comprehensive dirāyah orientation. The dimension of dirāyah represents the
discovery of meaning, the critical engagement with texts, the dynamicity of ijtihad, and so on
and so forth. We combine the critical and comprehensive orientations because any incomplete
assessment will imply a failed critical analysis. Third, we suggest the applicable and futuristic
riʿāyah orientation. The riʿāyah dimension encompasses the practicality, the relevantisation, the
care for sustainability, the care for future generations, the futuristic vision, and even the intuitive,

5 Auda, 32.
6 See: Khairil Husaini Bin Jamil, ‘Traditional Sunni Epistemology in the Scholarship of Al-Hafiz Al-
Khatib Al-Baghdadi (463AH/1071CE)’ (SOAS, University of London, 2017).



spiritual, and mystical dimension of Islamic scholarship. This third dimension also seems
agreeable with the teleological aspect of Islamic scholarship. Hence, we could also say that
Islamic scholarship should pay adequate attention to all axes: science, technology, and teleology.
It is often that the third dimension is neglected, which contributes to the imbalance of RADAR
(riwāyah, dirāyah and riʿāyah) in Islamic scholarship.

Based on these concerns, there is undoubtedly a pressing need to explore the possibility
of applying the maqāṣid approach to the development of a post-modern Islamic studies
curriculum. Add to this, the various perspectives of Muslim scholars on the discourse of maqāṣid
itself, as well as the various methodologies of those who support the approach of deriving
maqāṣid from religious scriptures and Muslim tradition. The complexity of the subject in both
aspects, the theoretical construct of maqāṣid and the practical application in the development
of Islamic scholarship, demands a thorough study of it in both stages, theoretical and
application. The first stage may have had a plethora of writings addressing its scope. However,
until today, there have been no studies conducted and published to explicate the method of
applying maqāṣid in the formation and advancement of Islamic studies. The current research
aims to fill this void and contribute to the better construction, understanding, and application of
maqāṣid discourse.

Preliminary Considerations

Before delving into the crux of the study, some preliminary considerations are crucial with
regard to the use of concepts and terminologies. These are:

a. AppliedMaqāṣid

This term assumes that there is a ready framework of maqāṣid which will be studied in
terms of its application on the ground. Traditionally and theoretically, there is indeed a common
acceptance of the five verticals of maqāṣid which were propounded by al- Ghazzali as he
maintained,

“The very objective of Sharīʿah is to promote the well-being of the people, which lies in
safeguarding their faith (dīn), their self (nafs), their intellect (ʿaql), their progeny (nasl), and
their wealth (māl). Whatever ensures the safeguard of these five serves the public interest



and is desirable, and whatever hurts them is against public interest and its removal is
desirable.”

Furthermore, al-Ghazzali also arranged the levels of maqāṣid into three and placed the
five verticals at the top level. These levels are ḍarūriyyāt, ḥājiyyāt and taḥsīniyyāt. Hence, the five
verticals were known as al-ḍarūriyyāt al-khamsah or al-kulliyyāt al-khamsah. We will call these
levels the “3E of maqāṣid” which reflects the following translation: ḍarūriyyāt (essential needs),
ḥājiyyāt (exigent needs), taḥsīniyyāt (embellishment needs).

In general, it is assumed that Applied Maqāṣid should only deal with this framework.
However, studying it in light of the discourse of Islamic Studies would demand another strategy.
This is because Islamic Studies has changed its framework, which can be summed up as follows:

i. Refinement Approach

There are many issues amongst those who adopted the refinement approach to the
above formula. First, concerning the concept of ḥifẓ whether it is confined to preservation or
includes the “enhancement” and “progress” of the fives. Second, concerning the order of these
pillars, which are also known as al-kulliyyāt al-khams. There are three major stances on this
matter:

1. Tacit arrangement as observed in the treatment of al-Ghazzali.
2. Explicit arrangement as expressed by al-Āmidī, al-Qarāfī and al-Shawkānī.
3. Free arrangement as seen in the works of al-Rāzī, al-Bayḍāwī, Ibn Amīr al-Ḥājj

and possibly al-Qarāfī as well.7

There have also been debates on the arrangement between certain two pillars such as
between dīn and nafs, between nasl and ʿaql, between nasl and māl, and between worldly
matters and matters of the hereafter. The reasons for these disputes are differences in the
identification of the essentials of the present and the next world, the understanding of the
meaning of certain terms such as dīn whether it refers to Islam in general or the ritual acts, and

7 See further elaboration in: Sīdī Muḥammad Aḥmad ʿĪsā, ‘Ishkālāt Fi Tartīb Al-Maqāṣid Al-Kulliyyah’,
Islamonline.net, accessed 1 January 2022, https://islamonline.net/المقاصد-الكلية/.



the presence of several maqāṣid in one particular issue, which necessitates the weighing
exercise.8

Moreover, the refinement approach also led to attempts to add another one or two
verticals to the five essential needs. Al-Qarafi alluded to the addition of al-aʿrāḍ (human dignity).
Al-Shawkani confirmed that it is an addition introduced by later scholars. Ibn ʿĀshur proposed
the maqsad of niẓām al-ummah (composure or equilibrium of the nation). Ultimately, al-Raysūnī
concluded, “Anyway, confining the ḍarūriyyāt (essential needs) in these five verticals, although
there has been a near consensus believed to have formed around it, should definitely be revised
and studied again.”

ii. Reformulation Approach

Another challenge in defining the Applied Maqāṣid comes from the reformulation of
maqāṣid approach. Those who adopt this approach tend to propose a new framework, an
alternative division, or a fresh perspective for the theoretical construct of maqāṣid. Jamāl al-Dīn
ʿAṭiyyah (2017), for instance, proposed four main areas of maqāṣid; maqāṣid as they pertain to
the individual, maqāṣid as they pertain to the family, maqāṣid as they pertain to the ummah,
and maqāṣid as they pertain to all of the humanity.9 ʿAbd al-Majīd al-Najjār forwarded a
broader and more effective articulation of maqāṣid al-Sharīʿah within four objectives and eight
corollaries; (1) safeguarding the value of human life, and the corollaries concern (a) faith and (b)
human rights; (2) safeguarding the human self, and the corollaries concern (a) self and (b)
intellect; (3) safeguarding society, and the corollaries concern (a) posterity and (b) social entity;
and (4) safeguarding the physical environment, and the corollaries concern (a) wealth and (b)
environment (ecology).

Furthermore, Jasser Auda has detailed the distinction between Maqāṣid Methodology
and its outcome, which is the Composite Framework. Based on mainly Cycles of Reflection,

8 See further elaboration in: Sālī Jamāl ʿAbd al-Ḥafīz, ‘Tartīb Al-Maqāṣid Al-Sharʿiyyah: Ruʾyah
Ḥaḍāriyyah’, Shabkah al-Alūkah, 2016, https://www.alukah.net/sharia/0/105662/-ترتيب-المقاصد-الشرعية

./رؤية-حضارية
9 See: Gamal Eldin Attia, Towards Realization of the Higher Intents of Islamic Law: Maqāṣid Al-
Sharīʿah A Functional Approach, South East (Kuala Lumpur: International Institute of Islamic
Thought & Islamic Book Trust, 2010).



Maqāṣid Methodology, according to him, will lead to the discovery of seven elements of the
composite framework, which are: concepts, objectives, values, commands, universal laws, groups,
and proofs.10

Recently, Mohd Daud Bakar, the former president of the International Islamic University
Malaysia, advanced a theoretical construct of maqāṣid that combines the refinement and
reformulation approaches. Bakar maintains the five verticals but adds other verticals. For Bakar,
his articulation of maqāṣid applied artificial intelligence (A.I.) that utilised big data analytics for
some of the themes and issues, particularly the new themes and issues which are being scanned,
selected, identified, and uploaded in his book for the first time in the historical literature of
maqāṣid al-Sharīʿah thus far.11 Bakar maintained, “We cannot afford to rely on the personal
mind of one scholar or even a few scholars.”12 For him, apart from collectivism, the right theory
and practice of maqāṣid must be derived from revelation and empirical data analytics. It is only
then that the verticals of maqāṣid can be substantiated methodologically.

Another significant proposal for Applied Maqāṣid was an attempt to realign the
Sustainable Development Goals with Maqāṣid. Dzulkifli Abdul Razak, the current IIUM rector,
has grouped the 17 SDG goals into five, which are partnership, peace, people, planet, and
prosperity, which correspond in turn with the standard five verticals of maqāṣid.13

iii. Areas of Proto-AppliedMaqāṣid

Although the term Applied Maqāṣid has not been generally accepted to refer to an area
of study, we can observe the early application of maqāṣid in many areas alongside the
theoretical development of the scholarship. Applied maqāṣid in Islamic revival thought can be
appreciated from the writings of Khayr al-Dīn Pāshā al-Tūnisī (d.1890),14 ʿAbd al-Rahmān al-

10 Auda, Re-Envisioning Islamic Scholarship: Maqāṣid Methodology as a New Approach, 141–53.
11 Mohd Daud Bakar, Maqasid Al-Shariah: The Face and Voice of Shariah Embbeded with Big Data
Analytics & Artificial Intelligence (Kuala Lumpur: Amanie Media Sdn Bhd, 2021), xxiii.
12 Bakar, 171.
13 See: Lihanna Borhan et al., eds., Sejahtera Academic Framework: Humanising Education for
Rahmatan Lil ‘Alamin Post-COVID-19 Disruptions (Kuala Lumpur: IIUM Press, 2021).
14 Khayr al-Dīn Pāshā Al-Tūnisī, Aqwam Al-Masālik Fī Maʿrifat Ah wāl Al-Mamālik (Tunisia: al-Dār
al-Tūnisiyyah li al-Nashr, 1972); Yāsīn Shaykh and Muḥammad al-Amīn Būgharārah, ‘Khayr Al-Dīn
Al-Tūnisī: Ḥayātuhu Wa Uṭrūḥātuhu Al-Iṣlaḥiyyah’ (Université Mohamed Boudiaf de M’sila, 2021);



Kawākibī (d.1902),15 Muḥammad ʿAbduh (d.1905).16 It was also pursed by the second
generation of reformers including Rashīd Riḍā (d.1935),17 undoubtedly Ibn ʿĀshūr (d.1973),18

Muḥammad ʿAllāl al-Fāsī (d.1974),19 Muḥammad Muṣtafā Shalabī (d.1997),20 and others.21

Likewise, we can observe Applied Maqāṣid in the sphere of fiqh and fatāwā. The scholars
who embraced the paradigm of maqāṣid are figures such as Muṣṭafa al-Zarqāʾ (d.1999),22 Yūsuf
al-Qaraḍāwī,23 and ʿAbd Allāh Bin Bayyah.24 In the modern Islamic thought dan daʿwah,25

Ridwan Al Sayyed, ‘Maqāṣid Al-Shari’ah (The Objectives Of Islamic Law): An Examination Of How
Usul Al-Fiqh (The Principles Of Islamic Jurisprudence) Are Applied To Progressive Trends And
Present-Day Situations’, Al-Tafahom 11, no. 1 (11AD): 11–28; Also, see the editorial remark in:
Muḥammad al-Ṭāhir ibn Muḥammad Ibn ʿĀshūr, Maqāṣid Al-Sharīʿah Al-Islāmiyyah, ed. Muḥammad
al-Ḥabīb Ibn al-Khawajah (Qatar: Ministry of Awqāf and Islamic Affairs, 2004), 1:98.
15 ʿAbd al-Raḥmān Al-Kawākibī, The Nature of Tyranny: And the Devastating Results of Oppression,
ed. Amer Chaikhouni, Online (Oxford: Oxford University Press, 2022),
https://doi.org/10.1093/oso/9780197631959.001.0001.
16 Yasir S. Ibrahim, ‘Muhammad ’Abduh and Maqāṣid Al-Shari’a’, Maghreb Review: Majallat Al-
Maghrib 32, no. 1 (2007): 2–30.
17 Manūbah Burhānī, ‘Al-Fikr Al-Maqāṣidī ʿinda Muḥammad Rashīd Riḍā’ (L’université de Batna Hadj
Lakhder, 2007).
18 Muḥammad al-Ṭāhir ibn Muḥammad Ibn ʿĀshūr, Ibn Ashur: Treatise on Maqāṣid Al-Sharīʿah,
trans. Muhammad el-Tahir El-Mesawi (Herndon, Virginia: International Institute of Islamic Thought,
2013); Mohamed Salim El-Awa et al., The Objectives of Sharīʿah in Al-Ṭāhir Bin ʿAshūr’s Thoughts
(London: Al-Furqān Islamic Heritage Foundation, 2013).
19 Mustapha Tajdin, ‘Sharīʿa as State Law: An Analysis of ʿAllāl Al-Fāsī’s Concept of the Objectives of
Islamic Law’, Journal of Law and Religion 35, no. 3 (2020): 494–514.
20 Mohamed Salim El-Awa, Al-Taʿlīl Bi Al-Ḥikmah: Jawāzuhu Wa-Wuqūʿuhu Fī Al-Sharīʿah Wa Al-
Fiqh: ʿAmal Al-ʿAllāmah Al-Shayk Muḥammad Muṣṭafā Shalabī Namūdhajan (London: Al-Furqān
Islamic Heritage Foundation, 2014).
21 See in general: Adis Duderija, Maqāṣıd Al-Sharīʿa and Contemporary Reformist Muslim Thought:
An Examination, Maqāṣid Al-Shari’a and Contemporary Reformist Muslim Thought: An Examination
(London: Palgrave Macmillan, 2014), https://doi.org/10.1057/9781137319418.
22 Abdulrahman Helli, ‘Munṭalaqāt Al-Tajdīd Fī Fiqh Al-Shaykh Muṣṭafā Al-Zarqāʾ’, al-Multaqā al-
Fikrī li al-Ibdāʿ, 2007, http://www.almultaka.org/site.php?id=329&idC=2&idSC=6; Majd Makkī,
‘Murāʿāt Al-Maqāṣid Fi Fatāwā Al-ʿAllāmah Muṣṭafā Al-Zarqāʾ’ (Nilai: Universiti Sains Islam Malaysia
(USIM), 2017).
23 Basri Ibrahim and Wan Mohd Yusuf Wan Chik, ‘Maqāṣid Shariyyah According to Al-Qaradawi in
the Book Al-Halal Wa Al-Haram Fi Al-Islam’, International Journal Of Business and Social Science 2,
no. 1 (2011).



scholars such as Ṭahā Jābir al-ʿAlwānī,26 Aḥmad al-Raysūnī,27 Bin Bayyah,28 Jasser Auda29 are
not outlandish to those who work in the field. Moreover, the implementation of Applied
Maqāṣid at the level of policies and political conduct has been propounded by many, including
as El-Awa30 and Mohd Daud Bakar,31 and attempted to be operationalised by the Malaysian
government as announced and deliberated by the former minister of religious affairs, Mujahid
Yūsuf Rawa.32

In recent times, more and more studies have been done to reveal and instil Applied
Maqāṣid in various areas and aspects of life. For instance, studies on Applied Maqāṣid in Islamic
finance, medicine, art, social studies, etc. Two organisations have been actively promoting,

24 Rezart Beka, ‘Maqāṣid and the Renewal of Islamic Legal Theory in ʿAbdullah Bin Bayyah’s
Discourse’, American Journal of Islam and Society 38, no. 3–4 (22 January 2022): 103–45,
https://doi.org/10.35632/AJIS.V38I3-4.2987.
25 For application in daʿwah in general, see: Esam Ahmed El-Bashir, ed., Iʿmāl Al-Maqāid Fī Al-Majāl
Al-Daʿwī, Courses (London: Al-Furqān Islamic Heritage Foundation, 2016).
26 Taha Jabir Al-Alwani, Maqāṣid Al-Shariah (Beirut: International Institute of Islamic Thought &
Dār al-Hādī, 2001); Muḥammad ʿAbd al-Ḥalīm Bīshī, ‘Al-Tajdīd Fī Maqāsid Al-Sharīʿah ʿinda Al-
Duktūr Ṭāhā Al-ʿAlwānī’, Dirāsāt Islāmiyyah 9 (2010): 9–22.
27 Ahmad al-Raysuni, Imam Al Shatibi’s Theory of the Higher Objectives and Intents of Islamic Law,
Imam Al Shatibi’s Theory of the Higher Objectives and Intents of Islamic Law (Herndon, Virginia:
International Institute of Islamic Thought, 2005), https://doi.org/10.2307/J.CTVKJB1W9; Aḥmad
Al-Raysūnī, ‘Al-Fikr Al-Maqāṣidī Bayna Muḥammad Al-Ṭahir Ibn ʿĀshūr Wa ʿAllāl Al-Fāsī’, in Al-
Ḥarakah Al-Salafiyyah Fī Al-Maghrib Al-ʿArabī (Morocco: Jamʿiyyah al-Muḥīṭ al-Thaqāfiyyah & al-
Jamʿiyyah al-Maghribiyyah li’l-Taḍāmun al-Islāmī, 2010), 289–311.
28 Fatimah Boua, ‘Al-Ijtihād Al-Maqāṣidī Fī Al-Fikr Al-Iṣlāḥī Al-Muʿaṣir Ladā Al-Shaykh ʿAbd Allāh
Bin Bayyah: Ruʾyah Maʿrifiyyah Manhajiyyah’, Majallah Al-Baḥthiyyah Li Al-ʿUlūm Al-Insāniyyah Wa
Al-Ijtimāʿiyyah 10 (2018): 66–80.
29 Jasser Auda, ‘The Maqāṣid Approach: Towards a Renewal of Islamic Thought’ (Turkey, 2019); As
the director of Maqāṣid Institute, Auda has also collaborated with IPSA to offer Masters in Applied
Islamic Thought, see: ‘Masters in Applied Islamic Thought’, International Peace College South Africa
(IPSA), 2015, https://www.ipsa-edu.org/courses/masters-in-applied-islamic-thought.
30 Mohamed Salim El-Awa, Tafʿīl Maqāṣid Al-Sharīah Fī Al-Majāl Al-Siyāsī (London: Al-Furqān
Islamic Heritage Foundation, 2014).
31 Bakar, Maqasid Al-Shariah: The Face and Voice of Shariah Embbeded with Big Data Analytics &
Artificial Intelligence, 144–49.
32 Mujahid Haji Yusof Rawa, Membumikan Rahmatan Lil ʿAlamin: 22 Bulan Pentadbiran Islam Di
Putrajaya (Kuala Lumpur: Ilham Books, 2021).



funding, and publishing literature pertinent to Applied Maqāṣid. They are al-Furqān Islamic
Heritage Foundation and the International Institute of Islamic Thought. With the involvement of
newcomers such as the Research Centre for Islamic Legislation and Ethics (CILE) and the
Maqāṣid Institute, it is hoped that Applied Maqāṣid will be established as a distinguished
discipline of its own, complementing the ongoing endeavour in Theoretical Maqāṣid.

Having elaborated the above, it is now clear that the framework of maqāṣid relies heavily
on the foundation of Islamic Studies. Applying a framework to the foundation that contributes
to the construct of that framework would lead to a circular direction in navigating the task.
Therefore, Applied Maqāṣid in the construct of Islamic Studies should be treated differently
from Applied Maqāṣid in other areas of scholarship of human life.

b. Islamic Studies

In general, Islamic Studies refers to the academic study of Islam, either for critical
purposes as mostly practised in foreign institutions or for practical purposes in the context of
observant Muslims. In other words, it is either critical Islamology or practical Islamology. In both
approaches, the discipline covers a wide range of subjects and fields, such as scriptural sciences,
theology, jurisprudence, social studies of religion, history, culture, art, and literature, as well as
applying transdisciplinary and multidisciplinary modes of studies. With regards to critical
Islamology, the philological and historical approaches were initially predominant. Such was the
case during the second half of the 19th century where early Orientalism was formed anew after
the ebbing of ancient Orientalism.33 It was pursued later by the Revisionist School of Islamic
Studies that questioned the uncritical approach to Islam, its historicity, and sources, and applied
what was termed the Historical Critical Method.34 Our attention in the present research is
dedicated to practical Islamology or Islamic studies in the Muslim context.

The first issue of concern is the very concept of Islamic studies. As can be glimpsed from
the above description, the term was closely connected with the rise of modern academia. It
produces connotations that have not been experienced in the classical and mediaeval eras of

33 See: Khairil Husaini Bin Jamil, ‘Dirāsāt Al-Mustashriqīn ʿan Sīrat Al-Nabī Ṣalla Allāh ʿAlayhi Wa
Sallam Wa Sunnatihi’, Multaqā Al-ʿUlamāʾ Li Nuṣrat Khātam Al-Anbiyāʾ (Kuala Lumpur, 2020).
34 Jonathan Brown, Hadith: Muhammad’s Legacy in the Medieval and Modern World, 2nd ed.
(Oxford: Oneworld Publication, 2009).



Islam. A browse through the titles of literature and historical accounts will not present us with
the Arabic term al-dirāsāt al-Islāmiyyah, being the translation of Islamic Studies. Hence, we
should first identify the object of reference for this term beyond the consolidation adopted in
modern academia. Since a detailed design of “Islamic Studies” will be provided later in this
paper, we will treat this subject here in a very general and loose way.

i. Between Islamic Studies and Islamic Education

Since academia is concerned with the delivery of education, members of the institutions
may have equated Islamic Studies with Islamic Education. For some, this is acceptable since
Islamic Studies refers to the object of learning and Islamic Education refers to the process.
However, there are rejections of this equation. For them, “Islamic education has often been
confused with ‘Islamic Studies’, a Western framing of the study of Islam that came out of the
Eurocentric discourse of Orientalism, and which is still not free from controversy.”35 Another
related term is Islamic Education Studies, which refers to the study of modern education design
from the Islamic perspective. The issue arises due to the fact that “one can think of education
Islamically and think of Islam educationally.” Hence, Islamic Education can be applied to
delivering Islamic Studies and Islamic Studies may ultimately end with the proper effectuation of
Islamic Education. Again, our examination of Applied Maqāṣid in this paper will address Islamic
Studies per se, and not Islamic Education as discussed above.

ii. What is “Islamic” in Islamic Studies?

In this regard, one is reminded of the book What is “Islamic” Art? Between Religion and
Perception by Wendy Shaw and the debate over several forwarded nomenclatures i.e., Islamic
philosophy, Arabic philosophy, Muslim philosophy, the oddly Arabic-language philosophy, and
even Islamicate philosophy.36 Academics are forced to choose between an unwieldy term or an

35 Charles J. Adams and Richard C. Martin, eds., Approaches to Islam in Religious Studies (London:
Oneworld Publications, 2001); Paul Morris et al., eds., The Teaching and Study of Islam in Western
Universities (London: Routledge, 2013); Abdullah Sahin, ‘Critical Issues in Islamic Education Studies:
Rethinking Islamic and Western Liberal Secular Values of Education’, Religions 9, no. 11 (2018):
335–64.
36 Wendy M. K. Shaw, What Is “Islamic” Art?: Between Religion and Perception (Cambridge:
Cambridge University Press, 2019); Rémi Brague, The Legend of the Middle Ages: Philosophical



unfamiliar one; both are not ideal.37 The word “Islamic” is usually meant in a cultural rather than
a religious sense, yet it is still viewed as an exclusive term. In his seminal Venture of Islam, the
historian Hodgson introduced the term ‘Islamdom’ and the adjective ‘Islamicate’ to denote Islam
as a culture and civilisation able to be embraced inclusively, separate from the notion of ‘Islam’
as a religious doctrine. According to him,

“…the adjective ‘Islamic’, must be restricted to ‘of or pertaining to’ Islam in the proper, the
religious, sense, ‘Islamicate’ would refer not directly to the religion, Islam, itself, but to the
social and cultural complex historically associated with Islam and the Muslims, both
among Muslims themselves and even when found among non-Muslims.”

It must be noted that the use of the term “Islamic Studies” is only found within the
modern milieu. It shares the same problem with all other nomenclatures that contain the same
adjective, such as Islamic finance, Islamic art, Islamic university, Islamic bank, etc. Dissenters
would suggest alternatives such as Islamicate, Muslim, Arabic, religious, sharʿī, Sharīʿah, and
even Middle Eastern or Oriental studies for “Islamic Studies.” Here, the rumination on the case of
the term “Islamic Education” may help to clarify some shared contention points. Abdullah Sahin
wrote on the reason for the adjective “Islamic”:

“By bringing the core Islamic values to bear on the meaning of education, the theological
framework springs from a deeper understanding of Islam itself. If this theological
dimension is disregarded or naively taken for granted, the ‘Islamic’ in the expression will
function as an ideological heuristic that leads to an inaccurate monolithic and dogmatic
conception of education in Islam. Above all, understanding education within Islamic
sources or interpreting education Islamically are human activities that are inevitably
limited, contextual, and subject to critique and revision.”

He continues to explain the contending views:

“However, some feel that the concept of ‘Islamic Education’ implies dogmatism, and so
they argue that it is a misleading and narrow description. Instead, it is suggested that the
expression ‘Muslim education’ is a broader and better depiction, as it ostensibly takes the
direct religious and dogmatic faith association away. However, changing the definition of

Explorations of Medieval Christianity, Judaism, and Islam, trans. Lydia G. Cochrane (Chicago: The
University of Chicago Press, 2009), 57–70.
37 Khaled El-Rouayheb and Sabine Schmidtke, eds., The Oxford Handbook of Islamic Philosophy
(Oxford: Oxford University Press, 2017), 5.



education from ‘Islamic’ to ‘Muslim’ is simply a semantic ploy, as ‘Muslim’ education
implies that the education activity is interpreted by Muslims, i.e., those who self-identify
with Islam even if this association can be limited to a broader cultural affiliation rather
than religious observance. Often there is a deeper motive behind this hair-splitting
semantics: the minority sects whose syncretic Muslim self-definition came from a
significant process of deconstruction of traditional Islam in favour of such differentiation.
By necessity, both of these expressions - ‘Islamic Education’ and ‘Muslim Education’-
require association and engagement with Islam. What is important is to have a self-
reflective theological awareness so that the descriptors ‘Islamic’ and ‘Muslim’ are not
merely employed to serve a process of ideological reification.”

iii. Between Islamic Studies, Religious Studies, and Islamic Revealed Knowledge and
Heritage

Based on the above debate, and since the term Islamic Studies has been associated with
orientalist underpinning, other terms were suggested to refer to the traditionally studied
subjects such as the Qurʾan, the ḥadīth, the fiqh, the ʿaqīdah, the taṣawwuf, etc., in the context
of practical Islamology. Looking at the Malaysian experience, higher learning institutions did
offer programmes pertaining to this area of concentration. When the International Islamic
University Malaysia was established, it did not offer such programmes. It was during the
administration of the second rector, AbdulHamid AbuSulayman that a college addressing these
subjects was founded and given the name Kulliyyah of Islamic Revealed Knowledge.
Commenting on this, a former professor, Ibrahim Zein stated:

“IIUM is different in the way in which Islam is taught, yet it is not clear how this is the case.
The programs of teaching and learning Islam in Universiti Malaya (UM) or Universiti
Kebangsaan Malaysia (UKM) seem to be the same in terms of the general content,
perhaps, the only difference is, largely due, to the fact that IIUM program does not follow
the Orientalist nomenclature “Islamic Studies” instead it opted for Islamic Revealed
Knowledge and Heritage (IRKH). At the beginning the difference was not more than a
preference for naming an academic discipline. Then later, it showed that this is indeed a
new set up for teaching and learning Islam within a university framework.”

It is elaborated later that this new nomenclature, with IIUM as the only university in the
world using it hitherto, fits the framework of the university agenda from two viewpoints. First, in
terms of Islamic epistemology. It is maintained that knowledge in Islam is of two kinds: Revealed



Knowledge and Acquired Knowledge. Hence, the adjective “revealed” is accentuated.
Furthermore, from the perspective of the agenda of Islamization of Knowledge, or Islamicisation
of Human Knowledge, and the recently coined Relevantisation of Revealed Knowledge, all
disciplines, including medical sciences, pharmacology, nursing, engineering, architecture,
environmental design, and information and communication technology, are deemed Islamic
Studies. They should not be regarded as secular sciences, which also forms the argument for the
rejection of the term “religious studies” or “religious sciences” to denote Islamic Revealed
Knowledge. It implies that the others are secular sciences. Moreover, the dīn-dunyā binary as
understood in classical and mediaeval usage is significantly different from the premodern idea
of the binary, which was loaded, again, with the Orientalist or Euro-centric worldview.38

The second viewpoint concerns the operative framework of the scholarship of Islamic
Revealed Knowledge and Heritage. The study should not be limited, as usually in the critical
Islamology approach, to the quantitative-qualitative binary which was founded first on the
Positivist philosophy of natural sciences, and later the Humanist that engenders the study of
Human Sciences or Social Sciences. Using the term Islamic Studies may lead to such praxis that
defies the agenda of de-secularisation and de-westernisation of human knowledge. For this very
reason, the college combines both revealed knowledge and human sciences. The adjective
“revealed” acts as a bastion against the rejection of nature-based and social-based research
methodologies, be it of empiricism or rationalism, of the sacred nature of ʿilm, maʿrifah and
ḥikmah in Islam.

It is, nevertheless, not clear why the adjective “Islamic” is retained for “Revealed
Knowledge” since the adjective “Islamic” in the name of the university has already implied, from
the Muslim perspective, that the only revelation acknowledged in the university is “Islamic”
revelation, and this could be understood in a broader sense compared to “Islam’s revelation,” for
other true celestial revelation can be deemed “Islamic.” The term “Islamic” was also once used,

38 See: Rushain Abbasi, ‘Did Premodern Muslims Distinguished the Religious and Secular? The Dīn-
Dunyā Binary in Medieval Islamic Thought’, Journal of Islamic Studies 31, no. 2 (2020): 185–225,
https://doi.org/10.1093/jis/etz048.



as opposed to “original Muslim,” to refer to Jewish individuals who converted to Islam.39

Interestingly, another university has followed suit by using the same nomenclature. The Islamic
University of Maldives has a Kulliyyah of Islamic Revealed Knowledge and Human Sciences that
offers a Bachelor of Islamic Studies. Simultaneously, the university also establishes Kulliyyah of
Qurʾan and Sunnah.40 It is not clear what the difference is between Revealed Knowledge and the
Qurʾan and Sunnah here.

The subsequent discovery of the reason for the nomenclature Islamic Revealed
Knowledge was rather surprising, because a faithful attention to the turāth,, as claimed by the
college, would already reveal that the adjective Islamic was never used before except very late,
such as in in Maqalāt al-Islamiyyīn of Abū al-Ḥasan al-Ashʿarī.41 Yet, it was not used with the
same premodern and modern connotation. The attribution adjectives or nisbah adjectives or
adjectives of relationship used for works or ideas in the past were linked to the individuals, the
eponymous founder of a school of thought, or the place. For instance, al-Aqīdah al-Ṭaḥāwiyyah,
al-Risālah al-Qushayriyyah, al-Lubāb fī al-Fiqh al-Shāfiʿī, al-Safīnah al-Baghdādiyyah, etc. There
is a pietistic moralism attributed to this attitude. Modern scholars, however, would have no
problem naming their works al-ʿAqīdah al-Islāmiyyah, al-Fiqh al-Islāmī, etc., with a more
assertive and authoritative tone, perhaps due to the advent of Islāmawiyyah or Pan-Islamism.42

Lastly, although the elaboration of this seemingly semantic gymnastics is rather long, it is
extremely crucial particularly in addressing the vertical of the protection and the promotion of
dīn in maqāsid framework. The question would be, why “Islamic Studies” and not Dīn Studies or
religious studies or the study of religion, which is closer to the language of maqāṣid? Likewise, if
the term Islamic is a premodern notion, should we retain it for Islamic Studies or even Islamic

39 As found in some Moroccan manuscripts belonging to the 18th and 19th century. See: ʿAbd al-
Raḥmān Abū Dhikrī, ‘Islāmiyyūn Am Muslimūn? (1-2)’, Iḍāʾāt, 2015,
https://www.ida2at.com/2-1-سسلميون-أم-مسلمون-؟/.
40 ‘Kulliyyah of Islamic Revealed Knowledge and Human Sciences’, Islamic University of Maldives,
2020, https://www.ium.edu.mv/kulliyyahs-centres/kulliyyah-of-islamic-revealed-knowledge-and-
human-sciences/#.
41 Badreddine Ayari, ‘Bayna Al-Muslim Wa Al-Islāmī: Muṣṭalaḥ Al-Islāmī Bayna Al-Ijtihād Wa Al-
Bidʿah’, Dr Ṣabrī Muḥammad Khalīl Khayrī’s Official Website, 2012,
https://drsabrikhalil.wordpress.com/2012/07/19/بين-المسلم-واسسلمىمصطلح-اسلمى-بين/.
42 ‘Al-Islāmawiyyah’, in Marefa, 2008.



Revealed Knowledge? Consider the situation of Universiti Sains Islam Malaysia and Universiti
Sains Malaysia where Muslims are part of scientific endeavours in the latter. On another note,
what has motivated the offshoot of the Islamic Party Malaysia (PAS) to name their party the
National Trust Party (AMANAH)?

iv. Global Approaches to Islamic Studies in Higher Education

In another research to identify the narrative of general maqāṣid or purpose amongst the
providers of “Islamic Studies”, my research team members and I have attempted to observe
whether a certain pattern or uniformity exists between statements of purpose in these providing
institutions, i.e., examining the Purposes of Islamic Studies programmes (PIS). The uniRank
website’s list of Islamic universities and colleges served as our main source of information.
However, other universities, colleges, and seminaries that offer Islamic studies or initially
assumed to have Islamic studies were also considered for further analysis. University branches
that are part of the same Islamic university operation were only counted once in order to avoid
duplication. For example, the Islamic Azad University has multiple branches across the world,
such as in Iran, the United Kingdom, the United Arab Emirates, Lebanon, and Afghanistan. The
same case applies to Universitas Muhammadiyah, which has multiple branches across Indonesia.
Ultimately, a total of 142 universities, colleges and seminaries were included in the findings of
the research. They were included on the basis that (1) they offer tertiary educational
programmes; (2) the presence of Islamic studies programs in the institution; and (3) the
accessibility to information on PIS or faculties offering Islamic studies on the university website.
This research has provided us with the concept of Islamic Studies from the ground up and in
operational settings.

In addition, the research team was fortunate to find a report by the Higher Education
Funding Council for England (HEFCE) titled International Approaches to Islamic Studies in Higher
Education. The report represents a contemporary attempt at the mapping of Islamic Studies in
higher education in a global context. In this report, the concept of “Islamic Studies” is taken

“…to include the study of Islam in a variety of disciplines and departments, including
named Islamic Studies programmes as well as Religious Studies, Middle East Studies, and
other relevant humanities and social science disciplines. Our approach to Islamic Studies
takes into consideration that the study of Islam has developed following different



trajectories related to disciplinary outlooks and to the history of interaction between
‘Western’ nations and the Muslim world(s). Approaches to Islamic Studies in Western
universities today include the study of Islam through classical texts and languages as well
as the study of Muslim communities and practice.”43

The report investigates:

“…historical development and current approaches to Islamic Studies in eight countries:
the United Kingdom, France, Germany, the Netherlands, the United States, Australia,
Malaysia, and Turkey. For each country special attention was paid to recent developments
in Islamic Studies and the responses of governments, policy makers and funding bodies,
as well as to interactions between institutions of higher education and faith-based
organisations and communities. Case studies were developed for each country, excluding
the UK, in order to highlight examples of innovative practice in relation to Islamic Studies
in higher education.”44

Some highlights from the Malaysian context, for instance, state: “According to two
interviewees, there is a lack of in-depth textual studies, whereas the sociological approach
towards the discipline has been growing in Malaysia. Many Malaysian universities offering
Islamic studies have developed a mixture of textual and sociological approaches to the field.”45

v. The Malaysian Islamic Studies Programme Standard

The Ministry of Higher Education Malaysia, via its agency named Malaysian Qualifications
Agency (MQA), has published documents stipulating basic requirements for designing higher
education programmes that abide by the regulations of the Malaysian Qualification Framework
(MQF). One of these documents is the Islamic Studies Programmes Standard, which will be of
concern to Higher Education Providers (HEP) who intend to offer “Islamic Studies” at their
respective institutions. This document details the minimum requirements and the suggested
design for (a) programme aims, (b) learning outcomes, (c) curriculum design and delivery, (d)
assessment of students, (e) student selection, (f) academic staff, (g) educational resources, (h)

43 Jasser Auda et al., International Approaches to Islamic Studies in Higher Education: A Report to
HEFCE (England: Higher Education Funding Council for England, 2008), 7.
44 Auda et al., 3.
45 Auda et al., 54.



leadership, governance, and administration, (i) programme monitoring and review, and (j)
continual quality improvement.

The document has also provided its definition of Islamic Studies. It states,

“The term Islamic Studies in this book includes all areas related to the study of Islam
which involves the study of the revelation embodied in the Qur’an and Sunnah and the
intellectual endeavour to comprehend it and to put it into practice. Hence, in the context
of this document, Islamic Studies is viewed as a discipline which involves one or more of
the following dimensions:
i. Study of the text of the Qur’an and Sunnah
ii. Elaborations of the Qur’an and Sunnah in the traditional Islamic sciences
iii. Manifestations of Islamic knowledge and teachings in Islamic civilization

throughout the centuries.
iv. Study of influential events in the history of the Muslims and others in light of the

Qur’anic precept of iʿtibār (religious reflection).
v. Study of intellectual endeavours and contributions to facilitate the

implementation of Islamic principles and teachings in society.”46

The members of the committee that prepares the document have also noticed new
trends in engaging Islamic studies present in

“Some notable attempts to include studies on Islamic management, Islamic counselling,
Islamic politics, Islamic education, halal products and services and so on. Existing
academic programmes such as Diploma of Administration of Islamic Justice, Diploma of
Islamic Judiciary, Bachelor of Islamic Development Management and Bachelor of Islamic
Affairs Management are some examples of this ‘new breed’ of Islamic studies.”47

Moreover, the document also tackles programmes where the study of Islamic teachings
and concepts is combined with components that train the students to be skilled practitioners in
a particular field, profession, or industry. It proposes a new convenient name to describe these
types of studies. According to the document,

“Since this category of studies is more applied in nature, the term ‘Applied Islamic
Studies’, which is a term coined in the earlier standards document on Islamic Studies

46 Programme Standards: ISLAMIC STUDIES (Putrajaya: Malaysian Qualifications Agency, 2012), 3.
47 Programme Standards: ISLAMIC STUDIES, 4–5.



(2007), will be used. The other orientation which embodies the age-old tradition in the
study of Islamic religious sciences will hence be termed ‘Classical Islamic Studies’.”48

Nevertheless, the principles outlined in the document apply to all academic programmes in
Islamic Studies, whether they have a classical emphasis or an applied one (Applied Islamic
Studies).

a. The Purpose of Islamic Studies in the Programme Standard

Should we attempt to excavate the notion of general maqāṣid of Islamic Studies from
the document, we will pay attention to the purpose of Islamic Studies proposed in it. The
document has specified distinct purposes for both Classical Islamic Studies and Applied Islamic
Studies:

Islamic Studies: Classical Orientation
Graduates will have the understanding, skills and/or expertise in the area of study
followed, and in addition, they also have good background knowledge of other areas of
Islamic studies. Core competencies include:

i. the ability to refer to classical texts related to the area of study.
ii. the ability to relate what is learnt to contemporary settings.
iii. the ability to articulate the teachings of Islam to contemporary audience.

Islamic Studies: Applied Orientation
Graduates will have the understanding, skills and/or expertise in the practical aspects of
implementation of Islamic principles and teachings in a particular job sector such as
education, management, counselling, judiciary, banking, finance and so on. Therefore,
apart from understanding the Islamic principles and ethical practices in theory, they are
expected to have industry related skills and competencies.49

Since the educational programme in Malaysia must address the subject of aims and
objectives at various levels, namely, programme educational objectives, programme learning
outcomes, course learning outcomes, and lesson learning outcomes, the term aims may be used
interchangeably with objectives/educational objectives for the purpose of programme design at
HEPs. The document, hence, outlines the general aims of Islamic Studies as:

48 Programme Standards: ISLAMIC STUDIES, 5.
49 Programme Standards: ISLAMIC STUDIES, 6.



1. to equip learners with true knowledge of Islam in both theory and practice according
to the doctrine of Ahl al-Sunnah wa al-Jamāʿah;

2. to ensure that learners are committed to Islamic moral, ethical and spiritual values;
and

3. to equip learners with competencies relevant to contemporary times and global
environment.

There is no supporting document that explicates the theoretical construct and the
processes involved in outlining these aims and other aims or objectives mentioned in this
programme standard. It opens the door for others to assume that the “standard” was developed
based on the “personal” knowledge and experience of the committee’s “limited members.”

b. Levels of Study for Islamic Studies

Levels of study provided for in the document are Certificate (MQF Level 3), Diploma
(MQF Level
4), Bachelor’s Degree (MQF Level 6), Postgraduate Diploma & Master’s Degree (MQF Level 7)
and Doctoral Degree (MQF Level 8).50

c. Approaches to Islamic Studies Programme Offering

There are three main approaches mentioned in the document:

i. Stand-alone approach
ii. Combination approach in which Islamic Studies features as Major

Example: Bachelor of Islamic Studies and Political Science, Bachelor of Arabic
Language and Information Technology.

iii. Combination approach in which Islamic Studies features as Minor

It should be noted that nowhere in the programme standard the term maqāṣid is mentioned, let
alone consulted as the paradigm for designing the standard for Islamic Studies. It appears only
once, as a subject for a bachelor’s degree in sharīʿah.51

c. Postmodern Curriculum Design

The term “postmodern curriculum design” implies that the curriculum’s planning and
development are in some way influenced by the prevailing philosophies of its time or its creator.

50 Programme Standards: ISLAMIC STUDIES, 6.
51 Programme Standards: ISLAMIC STUDIES, 66.



It is an undeniable fact that can in no way be called into question. As the classic statement of
Levi Hopkins put it: “Philosophy has entered into every important decision that has ever been
made about curriculum and teaching in the past and will continue to be the basis of every
important decision in the future … There is rarely a moment in a school day when a teacher is
not confronted with occasions where philosophy is a vital part of action.”52 This is true as well in
higher education. The philosopher Bernard Lonergan stated,

“Philosophy is a reflection on the human situation at an ultimate level. It is a fundamental
thinking about the human situation. And education is the great means for transforming
the human situation. It changes people’s minds and wills. Consequently, philosophy and
education are interdependent.”53

However, our use of the term “postmodern” in this context is not for the purpose of
adopting the philosophy of postmodernity and allowing it to influence the curriculum
development process. It is purely for the sake of convenience and familiarity. The term is used
loosely in recognition of the difficult task of defining modernity, let alone postmodernity, or
liquid modernity, and liquid non-rational materialism, according to some.54 Perhaps the most
prevalent values that can be used to illustrate the understanding of postmodernity in this
research are relativity, non-referentiality, and hyper-individualism. These are the conditions that
the curriculum design must address rather than embrace. To avoid the polemical connotation of
postmodernism, the term futuristic could be used to better reflect the purpose of this research.

The preceding point brings us to the issue of need analysis: Is it really necessary to
design a curriculum in today’s world? This is because, in the light of the postmodern paradigm,
learning has become liquefied to the point where the need for packaging and standards is
questioned. If the restaurant metaphor is used, does the curriculum still need to be offered in
sets or should customers be able to order a la carte? The current blended-learning design has

52 Levi Thomas Hopkins, Interaction: The Democratic Process (Boston, MA: D.C. Heath, 1941), 198–
200; See as well: Allan C. Ornstein, ‘Philosophy as a Basis for Curriculum Decisions’, The High School
Journal 74, no. 2 (1990): 102–9.
53 See Lectures on Education in Cincinnati in: Bernard Joseph Lonergan, Collected Works of Bernard
Lonergen (Topics in Education) (Toronto: University of Toronto Press, 1997), 10:4.
54 See: Haggag Ali, Mapping the Secular Mind: Modernity’s Quest for a Godless Utopia (London and
Washington: International Institute of Islamic Thought, 2013).



already introduced the a la carte model, benefitting from the approach of student-based
learning and the philosophy of heutagogy. Although a full-fledged a la carte learning design or
something akin to a buffet of courses has not yet been implemented, the challenge to the
notion of institution and organised ideology within the postmodern paradigm may pose a threat
to the traditional approach to curriculum design. As a result, any study on curriculum design
must consider this development as well as other issues such as current dynamics, future
challenges, and changes from either an ideological or technological standpoint. These include
concerns about ODL, life-long learning, artificial intelligence in education, and so on. Although
they are related to the maqāṣid narrative in education, space constraints prevent further
discussion on these topics.

Research Methodology

This research was conducted purely based on library research method as forwarded by
Thomas Mann. In his book, Library Research Model, he discusses the advantages and
disadvantages of five current models of library research and synthesises elements of these five
into a model of his own.55 Adapted from this work, the following steps were taken for the
current research:

1. The Keywords Search. The digital devices were used to search for pertinent keywords in
catalogues, indexes, search engines, and full-text resources.

2. The Subjects Search. Subject Headings (also known as Descriptors) are researched using
the library’s catalogue and databases. In this regard, the ICSI book has been an
invaluable resource.56

3. The Search for Recent Publication. The contents of catalogues and databases are sorted
by the most recent date, and books from scholarly presses and articles from scholarly

55 Thomas Mann, Library Research Models: A Guide to Classification, Cataloging and Computers
(Oxford & New York: Oxford University Press, 1993); See as well: Thomas Mann, The Oxford Guide
to Library Research (Oxford: Oxford University Press, 2005).
56 Arfah Md Isa et al., IIUM Library Classification System Fro Knowledge Resources on Islam (Gombak:
IIUM Press, 2021).



journals are identified. The more recent the source, the more current the references and
citations.

4. The Citations-Based Search. Within pertinent readings, references, footnotes, endnotes,
citations, etc., are located.

5. The Bibliography-based Search. Published bibliographies on specific topics frequently
include sources that were not found through other kinds of searches.

6. The Expert-based Search. Experts were consulted for the search, including professors of
Islamic studies and Islamic education, writers of Maqāṣid Shariah, librarians, and

researchers interested in maqāṣid who were reached via phone, email, etc.

7. Systematic Onsite Browsing. This was done primarily with full-text sources that were
organised in predictable subject groupings. Books in libraries are typically organised by
subject, with works on the same topic being shelved together, making it easy to find
works that are similar by browsing the stacks.

The process as a whole can be summed up as a Literature Survey. In this study, we
conducted a comprehensive literature review focusing on three main areas: Maqāṣid Sharīʿah,
Curriculum Development, and the Philosophy of Islamic Studies Education. The findings were
analysed, and a proposal was then developed based on the discussions.

Findings and Analysis

Based on the initial literature survey, the followings are observed:

a) Literature on Maqāṣid Sharīʿah

The researchers examined the literature on maqāṣid sharīʿah from its early period to the
most recent contemporary writings on the subject. The literature discovered was divided into
four major periods: (1) from al-Ḥakīm al-Tirmidhī to al-Juwaynī-al-Ghazzālī, (2) from Juwaynian-
Ghazzālian to al-Shāṭibī, (3) post al-Shāṭibī, and (4) contemporary scholarship. Prior to al-
Juwaynī and al-Ghazzālī, scholars had begun to treat maqāṣid sharīʿah in a quite dispersed
manner in their writings. Beginning with the Juwaynī-Ghazzālian works, maqāṣid is mostly
discussed in works on uṣūl al-fiqh. It can also be considered the proto-theoretical maqāṣid era.



al-Shāṭibī was regarded by scholars as the first to publish an almost full-fledged writing on the
theory of Maqāṣid Sharīʿah. Hence, for the post al-Shāṭibī literature on maqāṣid, mind maps
were digitally constructed to locate the scholars involved and their published writings on
maqāṣid sharīʿah. Finally, some books were selected to represent the most comprehensive
discussion on maqāṣid, namely “Re-envisioning Islamic Scholarship: Maqāṣid Methodology As A
New Approach” by Jasser Auda, a Malay book titled “Citra Maqāṣid al-Shariah: Dari Kelahiran
Hingga Kebangkitan” by Marwan Bukhari and “Maqāṣid Al-Shariah: The Face and Voice of
Shariah Embedded with Big Data Analytics & Artificial Intelligence” by Mohd Dud Bakar.

b) Literature on Curriculum Development

Second, the researchers conducted a literature review on the theme of curriculum
development. The literature on Islamic studies curriculum development was quite limited.57 As a
result, there was a need to search the Western literature for sample models of general
curriculum development.58 Professor Geraldine O’Neill’s e-book “Curriculum Design in Higher
Education: From Theory to Practice” was selected as an initial framework for further research on
the subject.59 A digital mind map was created to provide a more comprehensive overview of the
overall components involved in the process of designing curriculum for higher education
institutions. According to O’Neill, the curriculum design process consists of six steps: 1) choosing
the programme’s educational philosophy, 2) selecting a curriculum model, 3) constructing aims

57 See: Nadeem A. Memon, Mariam Alhashmi, and Mohamad Abdalla, Curriculum Renewal for
Islamic Education: Critical Perspectives on Teaching Islam in Primary and Secondary Schools (London:
Routledge, 2021); Bakheit Mohammed Nur, ‘Muslim Education Policies and Epistemologies in African
Tertiary Education’, in The Palgrave Handbook of African Education and Indigenous Knowledge, ed.
Jamaine M. Abidogun and Toyin Falola (Switzerland: Palgrave Macmillan Cham, 2020), 559–75.
58 Betty Leask, Internationalizing the Curriculum (London and New York: Routledge, 2015); Cheryl
Desha and Karlson Hargroves, Higher Education and Sustainable Development: A Model for
Curriculum Renewal (London and New York: Routledge, 2014); Maree Gosper and Dirk Ifenthaler,
eds., Curriculum Models for the 21st Century: Using Learning Technologies in Higher Education (New
York: Springer, 2014); Dilly Fung, A Connected Curriculum for Higher Education (London: University
College London Press, 2017); George J. Posner, Analyzing the Curriculum, 3rd ed. (New York:
McGraw-Hill, 2004); Caroline Koh, ed., Motivation, Leadership and Curriculum Design: Engaging the
Net Generation and 21st Century Learners (Singapore: Springer, 2015).
59 Geraldine O’Neill, Curriculum Design in Higher Education: From Theory to Practice (University
College Dublin. Teaching and Learning, 2015).



and outcomes, 4) managing the programme organisation and structure, 5) determining teaching
and learning methods, and 6) selecting programme assessment strategies. In addition, we have
also consulted Guidelines to Good Practice: Curriculum Design and Delivery issued by the
Malaysian Qualifications Agency.60

c) Literature on Islamic Studies Educational Philosophy

Third, the researchers have also conducted a survey on Islamic educational philosophies
that have been or are currently used as the foundation of an Islamic Studies programme.
Different institutions have different philosophies. Some of them utilised the philosophy of al-
Attas, while others utilised that of al-Faruqi.61 Additionally, Southeast Asian communities have
their own foundation for developing pesantren and madrasah curricula. When researching
Malaysian educational institutions, the Islamic studies curriculum was also required to adhere to
the National Educational Philosophy.62 Ultimately, there are numerous guiding philosophies that
may influence the development and implementation of an educational curriculum for Islamic
studies, either directly or indirectly.63 As mentioned previously, the researchers have also
conducted an analysis of the statements of purposes or programme educational outcomes of
more than 140 institutions. The idea is to observe the philosophical foundation that underpins
the Islamic Studies programme offered by those institutions.

This study’s findings are not limited to the three areas mentioned above. Rather, the
concept of education has evolved, and Islamic Studies programmes at higher education
institutions have been impacted. Digital communication technology has undergone such rapid

60 Guidelines to Good Practices: Curriculum Design and Delivery (Petaling Jaya: Malaysian
Qualifications Agency, 2011).
61 Syed Muhammad Naquib Al-Attas, The Concept of Education in Islam (Kuala Lumpur:
International Institute of Islamic Thought and Civilisation (ISTAC), 1991); Rāʾid Jamīl ʿUkāshah, Al-
Takāmul Al-Maʿrifī: Atharuhu Fī Al-Taʿlīm Al-Jāmiʿī Wa Ḍarūratuhu Al-Ḥaḍāriyyah (Virginia, United
States of America: International Institute of Islamic Thought, 2012).
62 See necessarily: Dzulkifli Abdul Razak and Rosnani Hashim, eds., Pentafsiran Baharu Falsafah
Pendidikan Kebangsaan Dan Pelaksanaannya Pasca 2020, Revised (Gombak: IIUM Press, 2020).
63 Jamil Farooqui and Sayed Uddin, ‘Towards a Composite Theory of Knowledge’, Man in India 94,
no. 1–2 (2014): 303–26; Abdullah Sahin, ‘Critical Issues in Islamic Education Studies: Rethinking
Islamic and Western Liberal Secular Values of Education’ 9 (2018): 335,
https://doi.org/10.3390/rel9110335.



change that educational researchers, decision-makers, and teachers are trying to figure out how
to incorporate these innovations into curriculum development, pedagogy, and assessment.
Reading and writing, for instance, are rarely done alone in digital communication. Hence, the
traditional notion of literacy as these two skills has changed. Many students are utilising
technology in more sophisticated ways, and social networking and gaming have significantly
altered social and cultural norms. Eventually, terms like “new literacies,” “multiliteracies,”
“transliteracy,” “metaliteracy,” and “multimodality” alter what it means to be literate.64

This has had an impact on the conventional distinction between literacy and education,
where literacy, defined as the capacity to write and read, was regarded as a step toward
education, which is a more thorough endeavour. However, with the new paradigm in
understanding literacy, the dividing line has become blurred. My group and I have used Peter
Stordy’s suggested taxonomies of literacy as a starting point for our treatment of the subject of
literacy.65 Stordy compared and categorised the literacies according to Lankshear and Knobel’s
2007 concept of traditional, paradigm, and peripheral literacies and Street’s 1984 distinction
between autonomous and ideological literacies.66 Engaging with new digital technologies and
the current literacy landscape, he concluded a new definition of literacy as “the abilities a person
or social group draws upon when interacting with digital technologies to derive or produce
meaning, and the social, learning and work-related practices that these abilities are applied to.”
In his research, Stordy came across a variety of literacies, including information literacy, digital
literacy, media literacy, health literacy, computer literacy, and new media literacy. After analysing
approaches to literacy, Stordy concluded that there are six categories or perspectives of literacy,
as shown in the table below.

64 See: ‘Literacies’, New Learning Online, n.d., https://newlearningonline.com/literacies/chapter-16.
65 Peter Stordy, ‘Taxonomy of Literacies’, Journal of Documentation 71, no. 3 (2015): 456–76,
https://doi.org/10.1108/JD-10-2013-0128.
66 Colin Lankshear and Michele Knobel, The New Literacies Sampler (New Literacies and Digital
Epistemologies) (New York: Peter Lang Publishing Inc., 2007); Brian V. Street, Literacy in Theory
and Practice (Cambridge: Cambridge University Press, 1984).



Complete literacy framework for identifying six perspectives on literacy. Source: Stordy, Peter.
Taxonomy of Literacies.

In the Islamic intellectual tradition, the shift in emphasis regarding literacy is not
unprecedented. As an illustration, tadwīn literacy was prevalent when ḥadīths were codified in
numerous compendia. Scholars instructed their students and audience on how to perform
tadwīn, from arranging ḥadīths by their sanad to arranging them by their themes. When modern
publication emerged, taḥqīq literacy was necessary to convert manuscripts into readable works.
Later on, the spread of tarqīm literacy followed the digitisation and indexing of kutub.67

Therefore, if the preservation of literature is regarded as a crucial step for the attainment of
maqāṣid in Islamic Studies, then it is essential that students acquire the type of literacy that
corresponds to this objective in the new development. This relates as well to the discourse on
the link between education and literacy, particularly the new literacy.

Based on the above exploration, several findings related to the application of maqāṣid in
the development of a futuristic Islamic Studies curriculum have been identified. First, the
position of maqāṣid in the contemporary discourse on the crucial import of science and
technology in education. There is also a call for the scientification and use of new technology in
the delivery of Islamic Studies. How the new discourse on Science, Technology, Engineering, and
Mathematics (also known as STEM education) will be implemented in Islamic studies remains to
be seen. In the researchers’ opinion, the emphasis on science and technology reflects a

67 Bin Jamil, Khairil Husaini, The semantic of tilāwah and the Islamic philosophy of literacy
(forthcoming publication).



paradigm that only considers knowledge and skills. If the triplex knowledge, skill, and attitude
framework is used, the third domain following science and technology will be missing. The same
is true for the implementation of Bloom’s cognitive, psychomotor, and affective domains, as well
as the Arab’s ʿilm, ʿamal, and adab. All of them reflect the mind, body, and soul trichotomy in
some way. The emphasis in educational content has been on science and technology, with the
third component missing. The same is true for educational delivery, where the science and
technology of education are heavily emphasised. When the ‘what’ and ‘how’ components are
addressed but the ‘why’ component is ignored, it is not difficult to understand the notion of
excellence without a soul advanced by some scholars.68 According to the researchers, the
maqāṣid discourse can be viewed as the platform for Islamic teleology or the ‘why’ component
for educational content and delivery. As a result, the balanced trifecta of science, technology,
and teleology will be appreciated.

The other finding with regard to the maqāṣid of Islamic studies is the emergence of
narrative for maqāṣid in a specific area of Islamic scholarship. Elsewhere, the first researcher has
traced the development of the subjects of maqāṣid al-Qurʾān and maqāṣid al-Sunnah.69

Modern scholars began to investigate the possibility of establishing the concepts of maqāṣid al-
Qurʾān and maqāṣid al-Sunnah as the discourse on the maqāṣid of sharīʿah progressed in the
modern era. They have simultaneously cautioned that the intention is not to divide the
objectives of sharīʿah and its scriptures, but rather to create an integrated framework that
assigns each component its essential function. The contemporary attempts at defining the
maqāṣid al-Qurʾān were chronologically and thematically traced by Abdulrahman Helali.70 Helali
highlighted works such as Maqāṣid al-Qurʾān, published by Muḥammad al-Ṣāliḥ al-Ṣiddīq al-

68 See for example: Harry R Lewis, Excellence Without a Soul: Does Liberal Education Have a Future?
(United States of America: PublicAffairs, 2007); Anthony T. Kronman, Education’s End: Why Our
Colleges and Universities Have Given Up on the Meaning of Life (New Haven and London: Yale
University Press, 2007); Thomas Leitch, Wikipedia U: Knowledge, Authority, and Liberal Education in
the Digital Age (Baltimore: Johns Hopkins University Press, 2014).
69 Khairil Husaini Bin Jamil, ‘Reasserting the Maqasid of Islamic Revealed Knowledge Curricula: The
Experience of the Department of Qurʾan and Sunnah Studies in IIUM’, Al-Burhān: Journal of Qurʾān
and Sunnah Studies 4, no. 2 (2020): 1–25.
70 ʿAbd al-Raḥmān Ḥellalī, ‘Muqārabāt Maqāṣid Al-Qurʾān Al-Karīm: Dirāsah Tārīkhiyyah’, Al-Tajdīd
20, no. 39A (2016): 193–234.



Jazāʾirī in 1955, Maqāṣid al-Qurʾān min Tashrīʿ al-Aḥkām by ʿAbd al-Karīm Ḥāmidī, Maqāṣid al-
Qurʾān al-Karīm by Ḥanān al-Laḥḥām, Ummahāt Maqāṣid al-Qurʾān by ʿIzz al-Dīn ibn Saʿd al-
Jazāʾirī, the famous Maqāṣid al-Maqāṣid by Aḥmad al-Raysūnī, and al-Maqāṣid al-Kulliyyah li’l-
Qurʾān al-Karīm fī al-Ḥayāh by al-Ṭayyib Barghūth.71 Apart from Helali, other writers such as
Massoud Boudoukha and Aissa Bouakkez have also delineated the contributions of scholars to
the conception of maqāṣid al-Qurʾān.72 From these writers, we come to learn that the notion
has been theoretically treated since the time of al-Ghazālī. Scholars after him, namely, Abū Bakr
Ibn al-ʿArabī, al-Rāzī, al-Baiḍāwī, Ibn Juzay al-Gharnāṭī, Abū Ḥayyān al-Andalusī, al-Zarkashī,
Majd al-Dīn al-Fayrūzʾābādī, al-Naysābūrī, al-Biqāʿī, al-Kūrānī, al-Suyūṭī and al-Alūsī, did
forward their opinions on the intentions from the revelation of the Qurʾān. The concept of
maqāsid al-Qurʾān was later extensively explored by modern luminaries such Rashīd Riḍā, al-
Zurqānī, Maḥmūd Shaltūt, Ibn ʿĀshūr, Muḥammad al-Ghazālī, Yūsuf al-Qaraḍāwī, and Ṭāha
Jābir al-ʿUlwānī.

Nonetheless, these works were unable to clearly define the concept’s boundaries. Some
have treated maqāṣid al-Qurʾān as ghāyāt inzāl al-Qurʾān (the purpose of revelation). Others
have blended it with maqāṣid al-aḥkām (the reason of laws). Some have turned it into a
synonym for mawḍūʿāt al-Qurʾān (themes of the Qurʾan). Some have combined them both and
others have moulded them in accordance with the framework of maqāṣid al-sharīʿah.73

Compared to the treatments of maqāṣid in the field of Quranic studies, dedicated discourse on
maqāṣid al-ḥadīth or maqāṣid al-Sunnah is rather uneventful. The most comprehensive
exploration of the subject would be a section in the book of al-Raysūnī, Maqāṣid al-Maqāṣid.
Raysūnī begins his work with a section detailing the concept of maqāṣid al-Qurʾān and starts
the second section by accentuating that the maqāṣid al-Sunnah is generally similar. This is
highlighted prior to the mention of the general and theoretical objectives of the Sunnah.
Furthermore, the two main objectives of maqāṣid juzʾiyyah taṭbīqiyyah (specific and practical
objectives) of the Sunnah according to him are: (i) to be able to identify the right place for each

71 Ḥellalī.
72 Massoud Boudoukha, ‘Juhūd Al-ʿUlamāʾ Fī Istinbāṭ Maqāṣid Al-Qurʾān Al-Karīm’, in Juḥud Al-
Ummah Fī Khidmat Al-Qurʾān Al-Karīm Wa ʿUlūmihi (Morocco: Foundation for Scientific Research
and Studies Mobdii, 2011); Aissa Bouakkez, ‘Maqāṣid Al-Qurʾān Al-Karīm Wa Maḥāwiruhu ʿinda Al-
Mutaqaddimīn Wa Al-Mutaʾakhkhirīn’, Al-Iḥyāʾ 17, no. 1 (2017): 81–106.
73 Ḥellalī, ‘Muqārabāt Maqāṣid Al-Qurʾān Al-Karīm: Dirāsah Tārīkhiyyah’.



tradition that corresponds at the same time to the maqāṣid of sharīʿah, and (ii) to avoid
misinterpretations and misapplications of the Sunnah that contradicts the maqāṣid of sharīʿah.
He continues to remind the readers about the importance of apprehending the Prophet’s
situations during the utterance of a ḥadīth and the socio-historical background of the ḥadīth.74

Despite the above, the discourse on maqāṣid of each field of study is thriving. A doctoral
thesis titled al-Maqāṣid al-Kulliyyah li al-Sunnah al-Nabawiyyah fī Ḍawʾ al-Ṣaḥīḥayn: Dirāsah
Taḥlīliyyah has been registered at the International Islamic University Malaysia. The maqāṣid has
been examined in the field of theology. A work titled The Higher Objectives of Islamic Theology:
Toward a Theory of Maqāṣid al-Aqida was recently published by Mohammed Gamal
Abdelnour.75 Prior to him, Muḥammad al-Mastīrī published a book titled Tajdīd ʿIlm al-Kalām: Fī
Taʾsīs ʿAqlāniyyah Dīniyyah Muʿāṣirah in which he emphasised on al-maqāṣid al-insaniyyah as
the objective of al-taʾṣīl al-kalāmī.76 All of this reminds us of Maqāṣid al-Falasifah of Abū Ḥāmid
al-Ghazzālī andMaqāṣid al-Tasawwuf of Abū Zakariyyā al-Nawawī.

As was previously elaborated with regard to the reformulation approach to maqāṣid,
alternative themes and categories were suggested to demonstrate a holistic approach to
maqāṣid.77 There are proposals for environmental protection, for instance. Some individuals add
human dignity to the verticals. There are also questions regarding the true meaning of
protecting religion and whether a broader concept, such as servitude (ʿubūdiyyah), should be
adopted instead. Recalling the proposal of Mohd Daud Bakar, the verticals of maqāṣid or its
categories, should be derived from the outcome of inductive research into the texts of revelation
and the conclusion of artificial intelligence’s reading of big data analysis. All of this suggests that
maqāṣid’s themes, areas, or categories are fluid and beyond consolidation. Nonetheless, the
current study has discovered permanent axes or dimensions. These axes or dimensions are
represented by the trichotomy of God, Human, and Nature, as noted in several writings

74 Aḥmad Al-Raysūnī, Maqāṣid Al-Maqāṣid: Alh-Ghāyāt Al-ʿIlmiyyah Wa Al-ʿAmaliyyah Li Maqāṣid
Al-Sharīʿah (Beirut: al-Shabakah al-ʿArabiyyah li al-Abḥāth wa al-Nashr, 2013).
75 Mohammed Gamal Abdelnour, The Higher Objectives of Islamic Theology: Toward a Theory of
Maqāṣid Al-Aqida (New York: Oxford University Press Inc, 2022).
76 Muḥammad Al-Mastīrī, Tajdīd ʿIlm Al-Kalām: Fī Taʾsīs ʿAqlāniyyah Dīniyyah Muʿāṣirah (Tunisia:
Manshūrāt Karem Sharif, 2019).
77 Jasser Auda, ‘A Maqāṣidī Approach to Contemporary Application of the Sharīʿah’, Intellectual
Discourse 19, no. 1 (2011): 193–217.



pertaining to the study of thoughts and ideologies.78 Therefore, we can set a universal and

consistent classification of maqāṣid while remaining open to new proposals for partial or
temporalmaqāṣid.

This categorisation, in point of fact, originates from the Holy Qurʾan. By scrutinising and
categorising praiseworthy acts associated with excellent outcomes such as khayr, ḥasan, ṣāliḥ,
falāḥ, birr, and other acts which are associated with the five purposes of creation,79 my team and
I have arrived at three main dimensions, which are: acts related to the rights of Allah; acts

78 Mirjam de Groot and Riyan J.G. van den Born, ‘Humans, Nature and God: Exploring Images of
Their Interrelationships in Victoria, Canada’, Worldviews 11 (2007): 324–51; Ian G. Barbour,
Nature, Human Nature, and God (Minneapolis: Fortress Press, 2002); Deborah Foster, ‘The Changing
Relationship of God, Humanity and Nature Between the Fifteenth and Eighteenth Centuries’
(University of Toronto, 2013); David Novak, ‘God, Humans, and Nature’, in Athens and Jerusalem:
God, Humans, and Nature (Toronto: University of Toronto Press, 2020), 43–77,
https://doi.org/https://doi.org/10.3138/9781487533434-003; Timucin Bugra Edman and Hacer
Gozen, ‘God, Man, and Nature: Life for Reason and the Reason Behind the Universe – A
Panentheistic Approach to Life of Pi’, Open Cultural Studies 5, no. 1 (2021): 161–68,
https://doi.org/https://doi.org/10.1515/culture-2020-0126; Richard L. Fern, Nature, God and
Humanity: Envisioning an Ethics of Nature (Cambridge: Cambridge University Press, 2009),
https://doi.org/https://doi.org/10.1017/CBO9780511487682.
79 Mohamed Abubakr Al-Musleh, ‘The Five Purposes of Creation and the Authentic Essence of Tarbiya
(Education): A Study in Light of the Holy Qurʾan’, Majallah Kulliyat Al-Sharīʿah Wa Al-Dirāsāt Al-
Islāmiyyah 38, no. 2 (2021): 177–204.

Dimensions of the theory of maqāṣid.
Source: Jasser Auda, A Maqāṣidī Approach to Contemporary Application of the



related to human self; and acts related to a servant and the others including other human

beings, animals, and the environment. These acts could simply be classified as theocentric,
anthropocentric, or socio-ecocentric. In a previous study, I have proposed three dimensions for
the agenda of naṣīḥah, which is the raison d’etre of dīn: al-buʿd raḥmānī, al-buʿd al-insānī, and
al-buʿd al-kawnī.80 Overall, this trichotomy can be used to designate the new axes for maqāṣid
al-shariʿah, which are maqāṣid related to al-Raḥmān, maqāṣid related to al-insān and maqāṣid
related to al-akwān.

Similar to the issue of categorisation is the problem of specialisation in Islamic Studies.
As indicated by the Islamic Studies Programme Standard mentioned previously, new
specialisations have been introduced in higher education, with the majority of them
emphasising the applied dimension of Islamic studies and knowledge integration as a goal. For

80 Khairil Husaini Bin Jamil, ‘The Concept of Naṣīḥah as the Philosophy of Islamic Spiritual Care’, in
E-Proceedings of International Conference on Islamic Spiritual Care 2021 (Conceptualising Islamic
Spiritual Care: Between Traditional Guidance and Modern Practices), ed. Khairil Husaini Bin Jamil,
Arnold Yasin Mol, and Muhammad Adli Musa (Kuala Lumpur: Department of Qurʾan and Sunnah
Studies and Islamic University of Applied Sciences Rotterdam, 2022), 21–24.



instance, Bachelor of Islamic Affairs Management or Bachelor of Quranic Studies with
Multimedia. The notion that this creative amalgamation of knowledge and skills would provide
better employment opportunities is understandable. However, it has been observed that, in
addition to producing students with half-baked knowledge, specialisation has also led to a
larger problem, which is mild sectarianism, if not extreme sectarianism. We can still recall the
mediaeval conflict between traditionists (ahl al-ḥadīth) and jurists (ahl al-fiqh). Remember the
larger conflict between aṣḥāb al-ḥadīth (ḥadīth folks) and mutakallimūn (theologians).81 There
are several hints in the edited volume titled Naḥwu Iʿādat Bināʾ al-Dirāsāt al-Islāmiyyah that
point in this direction.82 The paper on Ḥatmiyyat al-Tajdīd explicitly questions the authority of
those who do not specialise, such as those who call themselves Islamologues in Western
institutions, versus those who specialise, such as those at al-Azhar University. Nonetheless, the
author laments the current state of Islamic studies faculties, which have produced students with
either extreme Salafism or extreme liberalism.83

Especially in the wake of September 11th, the modern world has focused on the
madrasah’s function as an ideological propagandist.84 George Makdisi claimed in an early study
of the history of colleges and institutions that the advent of madrasah with the concept of
specialisation has resulted in the fading away of what is known as secular sciences. According to
Makdisi,

With the advent of the madrasa, the institutions inclusive of the foreign sciences began to
fade away, becoming extinct by the sixth/twelfth century. This was the century of the
madrasaħ’s cognate institution, the dar al-hadith, in Damascus, raising the rank of the
professor of hadith to that of the professor of law, and at the same time adopting the term

81 See: ʿAbd Allah ibn Muslim Abū Muḥammad Ibn Qutaybah, Taʾwīl Mukhtalif Al-Ḥadīth: An
Annotated Translation, trans. Che Amnah Bahari (Kuala Lumpur: IIUM Press, 2009).
82 Radwan Sayyid, Sari Hanafi, and Bilal Orfali, eds., Naḥw Iʿādat Binā Al-Dirāsāt Al-Islāmiyyah
(Beirut: Arab Scientific Publishers, Inc. S.A.L., 2019).
83 Husam Sebat, ‘Al-Dirāsāt Al-Islāmiyyah, Ḥatmiyyat Al-Tajdīd’, in Naḥw Iʿādat Binā Al-Dirāsāt
Al-Islāmiyyah, ed. Radwan Sayyid, Sari Hanafi, and Bilal Orfali (Beirut: Arab Scientific Publishers,
Inc. S.A.L., 2019), 347–72.
84 Mohammad Talib, ‘The Madrasa in Others’ and Its Own Terms: Contesting Narratives between
Community and State’, in Uluslararasi Islam Egitimi Kongresi (Istanbul: YEKDER Academy of
Religious Education, 2019).



dar, as though to accentuate the triumph of traditionalism over the mortal remains of the
institutions inclusive of foreign sciences: the dar al-ʿilm and cognate institutions. 85

Following 9/11 as well, the approach of memorisation in madrasah has been linked to
indoctrination and radicalism, despite contrary findings in certain field studies.86 The madrasah
narrative has received a lot of attention in recent scholarship.87 To look at some examples from
the ground, two Pakistani researchers have written about the role of madrasah in Pakistani
politics and its relationship to sectarian divisions in Pakistani society. They concluded that, as a
religious hub in society, madrasah could not save itself from sectarianism, and the madrasahs of
various sects have become the basecamps of politico-religious leaders.88 The same has been
observed at the tertiary level, as another two researchers discovered in their study on the effects
of sectarian culture on tertiary teaching and learning practises.89 On a larger scale, a lack of
exposure to others, other cultures, other methodologies, and other disciplines may result in a
distorted definition and understanding of religion, religiosity, religious studies, and so on. In his
analysis of religion in the aftermath of 9/11, Bruce Lincoln, citing Talal Asad, asserts that “any
definition that privileges one aspect, dimension, or component of the religious necessarily fails,
for in so doing it normalizes some specific traditions (or tendencies therein), while
simultaneously dismissing or stigmatizing others.”90

In a nutshell, more research and revisions to the current specialisation offerings should
be conducted to determine whether they have contributed to the persistence of conflicts
amongst graduates and amongst those who have become religious leaders. To what extent, for
example, have those who specialise in ḥadīth studies adhered to the organic uṣūl al-fiqh of

85 George Makdisi, The Rise of Colleges: Institutions of Learning in Islam and the West (Edinburgh:
Edinburgh University Press, 1981), 10.
86 See: Helen Boyle, ‘Memorization and Learning in Islamic Schools’, Comparative Education Review
50, no. 3 (2006): 478–95.
87 Ebrahim Moosa, What Is a Madrasa? (North Carolina: University of North Carolina Press, 2019).
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Madrasa and Politics’, Middle-East Journal of Scientific Research 19, no. 2 (2014): 196–201.
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at the Tertiary Level: A Case Study of a Public Sector University’, Pakistan Journal of Islamic
Research 19, no. 2 (2018): 1–14.
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fuqahāʾ aṣḥāb al-ḥadīth rather than the organised uṣūl al-fiqh of fuqahāʾ al-madhāhib? Is there
a similar case between those who are more inclined to the uṣūlī approach as opposed to the
approach of fuqahāʾ al-madhāhib? In the case of Islamic Studies in Malaysia, it is understood
that the component Islamic Studies Fundamental, which consists of several courses, is stipulated
in the Programme Standard, and made mandatory to avoid students lacking a solid foundation,
which may lead to the aforementioned problems. However, there were redundancy issues when
the traditional scheme was used to identify fundamental courses.

Several other important debates are among the significant findings of this research. To
give a few examples, the duration of the Islamic studies programme, the levels of students and
the psychology of learners, as well as the educational technology associated with the maqāṣid
discourse. The limited space of this research does not permit a thorough examination of each
subject.

Proposal for Application

At the conclusion of this report, the researchers will present a proposal to expedite the
implementation of maqāṣid in the development of Islamic Studies curricula. The proposed
actions are as follows:

a. The Macro Framework of Islamic Scholarship

Regarding this, Jasser Auda’s proposal is worthy of consideration and implementation.
Auda proposes a new classification of disciplines based on the following preliminary
classification:

1. Usuli Studies
2. Disciplinary Studies
3. Phenomena Studies



4. Strategic Studies

Auda recommends studying fundamentals of tafsīr, fundamentals of ḥadīth, Islamic
philosophy of religion, and fundamentals of jurisprudence at the Usuli Studies level. In terms of
Disciplinary Studies, he warns against categorising sciences into Islamic or secular based on the
Western worldview. Typically, the dominant Western academic classification is (1) Humanities, (2)
Social Sciences, (3) Natural Sciences, and (4) Applied Sciences. According to Auda, a discipline is
‘un-Islamic’ if it contradicts the concepts, objectives, values, commands, universal laws, groups,
or proofs as informed by Maqāṣid Methodology. For the Phenomena Studies, Auda encourages
us to incorporate the previous seven elements into phenomena-based research and curricula.
The final component is the Strategic Studies, which Auda believes are long overdue. This can
operate on two levels: grand visions and plans, and micro and mezzo levels that focus on the
strategies of individuals, organisations, groups, and governments in one or more fields.91

There are at least three points worth mentioning. First, this structure appears to address
the macro structure of Islamic scholarship in general and is not limited to Islamic revealed
knowledge scholarship. Second, the suggested Usuli Studies courses appear to indicate that, in
the context of the current university system, Usuli Studies should be completed at the
undergraduate level, while disciplinary studies could be covered at the master’s level, and the

91 Auda, Re-Envisioning Islamic Scholarship: Maqasid Methodology as a New Approach.

Jasser Auda’s Maqāṣid Research Network.
Source: Auda, Jasser, Re-envisioning Islamic

Scholarhsip.



other two at the doctoral level. Third, the structure could be considered to represent the
fundamental form (recall the riwāyah orientation) as in Usuli Studies, the comprehensive critical
stage (dirāyah) as in Disciplinary Studies, and the application and futuristic dimension (riʿāyah
orientation).

b. The Macro Axes of Maqāṣid for Islamic Studies

Based on the previous discussion on the construct of theoretical maqāṣid and its nexus
to Islamic Studies, the applied maqāṣid in Islamic Studies should observe the following macro
axes:

i. Maqāṣid related to al-Buʿd al-Raḥmānī (Theocentric)
ii. Maqāṣid related to al-Buʿd al-Insānī (Anthropocentric)
iii. Maqāṣid related to al-Buʿd al-Kawnī (Socio-cosmocentric)

In other words, three major subjects, along with all relevant perspectives and changes,
should be required of all Islamic Studies students, regardless of level: theology, anthropology,
and socio- and cosmology or socio-cosmology. The first restores Islamic revelation and
methodologies beyond the qualitative/quantitative spectrums that resulted from positivism,
humanism, and so on. The second exposes students to all human-related theories, ranging from
the monist or materialist viewpoint to the common triplex of mind, body, and soul, among
others. The third corresponds to many Muslim thinkers’ views that religious scholars should
engage in social and natural sciences. In this regard, science is regarded as the language of
society or a specific paradigm, or as the human expression of God’s designed realities (ḥaqāʾiq).

c. The Maqāṣidic Taxonomy of Teaching and Learning

In my previous research, I discussed the concept of taxonomy, several educational
taxonomies forwarded in the West, and the alternative taxonomies proposed by several
Muslims.92 I am proposing, in this context, a taxonomy that I believe fits the application of
maqāṣid paradigm in the development of an Islamic Studies curriculum. In other words, the
design of any syllabus and course content would be improved by embracing this taxonomy. This

92 Bin Jamil, Khairil Husaini; Bin Jamil, Asyraf Isyraqi, Constructing the taxonomy of educational
objectives in light of the role of the messengers of god in Islam, in Uluslararası İslam Eğitimi Kongresi
2019 (International Congress on Islamic Education), 12 (Forthcoming publication).



taxonomy was derived from the Qurʾanic explicit texts on the maqāṣid al-risālah, or the role and
task of the messengers of God. Thus, four verses of the Qurʾān were identified as highly relevant
to the subject. They are as follows:

يمم١٢٩﴾ كك حح ٱلل ُم ي ُك َح ٱلل َح أحن َح سكنن م مل ِك ي ّكك ُح يم وح ةح مح كل حك ٱلل وح بح تحت كك ٱلل مم ِم حلّكمم يَم وح َح تك ايحت َح مل ِك لحيل عح لمواا يحتل مل ِم نل ّمك سموسل رح مل ِك ِكي ۡل َح ٱبل وح بننحا ﴿رح

“Our Lord, make a messenger of their own rise up from among them, to recite (tilāwah)
Your revelations to them, teach them the Scripture (al-Kitāb) and wisdom (al-Ḥikmah), and
purify (tazkiyah) them: You are the Mighty, the Wise.” (Qurʾān 2:129)

﴾١٥١ ونح لحمم َل تح تحكمونمواا لحمل ا من كمم حلّكمم يَم وح ةح مح كل حك ٱلل وح بح تحت كك ٱلل كممم حلّكمم يَم وح يكممل ّكك ُح يم وح تكنحا ايحت َح كممل عحلحيل لمواا يحتل نكممل ّمك سموسل رح ِكيكممل نحا سحلل أحرل اا ﴿كحمح

“Just as We have sent among you a Messenger of your own to recite Our revelations to
you, purify you and teach you the Scripture, wisdom, and [other] things you did not know.”
(Qurʾān 2:151)

ن مك كحانمواا سكن وح ةح مح كل حك ٱلل وح بح تحت كك ٱلل مم ِم حلّكمم يَم وح مل ِك ي ّكك ُح يم وح ۦ ِك تك ايحت َح مل ِك لحيل عح لمواا يحتل مل ِك أحنُمسك نل ّمك سموسل رح مل ِك ِكي ۡح بحَح ۡل سك نكينح مك ؤل مم ٱلل عحلحى م ّن ٱ نن مح ﴿لحقحدل
﴾١٦٤ بكينن مم ٖل لحت ضح ُكي لح ٖم َحبل

“God has been truly gracious to the believers in sending them a Messenger from among
their own, to recite His revelations to them, to make them grow in purity, and to teach them the
Scripture and wisdom- before that they were clearly astray.” (Qurʾān 3:164)

ٖل لحت ضح ُكي لح ٖم َحبل ن مك كحانمواا سكن وح ةح مح كل حك ٱلل وح بح تحت كك ٱلل مم ِم حلّكمم يَم وح مل ِك ي ّكك ُح يم وح ۦ ِك تك ايحت َح مل ِك لحيل عح لمواا يحتل مل ِم نل ّمك سموسل رح يّۧكنح مّمك ٱأل ِكي ۡح بحَح ي ۡك ٱلن ُموح ﴿
﴾٢ بكينل مم

“It is He who raised a messenger, among the people who had no Scripture, to recite His
revelations to them, to make them grow spiritually and teach them the Scripture and wisdom –
before that they were clearly astray.” (Qurʾān 62:2)

The elaboration of the derivation process for this taxonomy would require another space.
The study finds that there are four tasks mentioned with regard to the role of the Messenger
towards the recipients of the message. These are: (1) tilāwah al-āyāt, (2) taʿlīm al-kitāb, (3) taʿlīm
al-ḥikmah, and (4) tazkiyah. Conclusively, the initial framework of an educational taxonomy
observes the following levels:

1. The level of tilāwah or recognising āyāt = reflects the recognition of forms, basics,
terms, the basic functions, the maqāṣid, etc.



2. The level of teaching and learning the kitāb dimension = reflects the recognition
of principles, history and evolution of a course, and fundamental and dynamic
meanings, etc.

3. The level of teaching and learning the ḥikmah dimension = reflects the
application, the implementation, the recognition of phenomena, the strategic
solution, the higher philosophy, etc.

4. The level of teaching and learning the tazkiyah dimension = reflects the intuitive
dimension of a course, the expertise, the progress, the future, the sustainment,
etc.

The operationality of this taxonomy and the more general meaning of the keywords
require further investigation. For example, there should be research into the semantics of
tilāwah and the Islamic philosophy of literacy. Interestingly, the above taxonomy, which includes
imitative, prescriptive, applicative, and intuitive domains or dimensions, is quite similar to the
revised Bloom taxonomy, which includes factual, conceptual, procedural, and metacognitive
knowledge dimensions. This taxonomy is thus feasible and can also be known as the maqāṣidic
taxonomy of teaching and learning because it follows the repeated maqāṣid of the sending of
Messenger as mentioned in the Qurʾan.

d. The Principle of Cycles

This principle is highlighted because the conventional understanding or implementation
of a framework is often read in a linear progression. This principle is also alluded to by Jasser
Auda when he speaks of the cycles of reflection on the Quran and the cycles of reflection to
discover the maqāṣid framework. In the context of this proposal, every recommendation should
be implemented at least twice. For example, students should have completed the previous
taxonomy in this order: tilāwah, kitāb, ḥikmah, tazkiyah, tilāwah, kitāb, ḥikmah, tazkiyah.
Between cycles, various degrees of dexterity or concentration must be observed.

The basis for this principle could be derived from verse of Surah al-Mulk:

نك تحيل كحرن رح بحصح ٱلل ِك ِك ٱرل ثممن ٣ ِمطمورل ن مك ٰت تحرح ٖل ُح رح بحصح ٱلل ِك ِك ِحٱرل َلم وم حت تُح ن مك نك محت حل ٱلرن ِك لل َح ِكي ٰت تحرح ا من ام َل بحا طك َل وحت سحمحت ِح بل سح ِح لح َح ي ۡك ﴿ٱلن
﴾٤ يرر سك حح ُموح وح ا ٗل اسك َح رم بحصح ٱلل َح سكلحيل يحنقحلكبل



“[And] who created seven heavens in layers. You do not see in the creation of the Most
Merciful any inconsistency. So, return [your] vision [to the sky]; do you see any breaks? Then
return [your] vision twice again. [Your] vision will return to you humbled while it is fatigued.” (al-
Qurʾān 67: 3-4)

The Seven Constructs of the Study of Islamic Revealed Knowledge

1. The Forms

This is the first step of any learning endeavour which is the recognition of form. Even the
reading and writing skills start with the recognition of alphabets. This step corresponds to
tilāwat al-āyāt (read: recognising the forms of signs) in the maqāṣidic taxonomy and the factual
domain in the revised Bloom’s taxonomy. This is also a step to familiarise students with the
traditional riwāyah orientation, i.e., the naqlī studies or the bayānī approach in certain scheme.93

Among the types of courses that should be introduced at this level is an introduction to
the form of learning itself, a revised version of ādāb ṭālib al-ʿilm that includes new and digital
forms of learning. Courses that introduce terms, names, fundamental references, etc., should be
treated at this level. Likewise, the application of ROTE learning and memorisation. Learning
Arabic for the study of Islamic Revealed Knowledge is another crucial component. If
undergraduate students have already taken basic Arabic at the pre-university level, this level
should introduce them to common asālīb (linguistic styles) and expressions used in tafsīr, ḥadīth
criticism and commentary, basic fiqh works, kalām, taṣawwuf, etc.

2. The Functions

This is the level where the defined maqāṣid of certain subjects are delivered to the
students. Topics such as Maqāṣid al-Qurʾān, Maqāṣid al-Sunnah, Maqāṣid al-Sharīʿah, Maqāṣid
of Theology, etc., should be tackled at this level. The course that engages the problem of ḥujjiyat
al-sunnah, for instance, can be addressed here, however through revising the concept of
hujjiyyah using a maqāṣid framework. In other words, the study at this level focuses on the
purpose of disciplines and the notion of authority.

93 Abdul Ghofur, Khoiruddin Nasution, and Makmun Efendi, ‘The Epistemology of Medieval Islamic
Educaiton: Historical Portraits of the Abbasid Dynasty During Caliph Harun Ar-Rashid’, International
Journal of Multicultural and Multireligious Understanding 8, no. 10 (2021): 28–36.



At this level, the tawhidic worldview should be introduced, and the courses should be
integrated with the worldview. A preliminary introduction to the concept of God and the logos,
sciences, philosophy, and theosophy developed around the concept of God should also be
provided. The goal is to maintain that the ultimate goal of all subjects is to achieve a content
relationship with God. For instance, the specific maqṣūd of ḥadīth criticism is to distinguish
between authentic and inauthentic ḥadīth. The textbook, however, should also emphasise the
maqṣad al-wuṣūl ila Allah.

3. The History and Formulation

It has been observed that a lack of exposure to the history of courses has left students
feeling insecure when dealing with issues that emerged due to the use of the historical critical
method. At this level, students are exposed to courses that resemble traditional courses, such as
the history of Quranic text, the history of riwāyah, tārīkh al-tashrīʿ, and all courses related to
compilation, codification, and crystallisation of specific subdisciplines. If necessary, a general
course such as the history of Islamic scripture could be introduced. In other words, the study of
thubūt and tawthīq should be approached at this level without being limited to the legal or
conventional narrative. The level should include all perspectives related to the thubūt of
religious sources.

4. The Interpretation

If there are tafsīr and uṣūl al-tafsīr in the field of the Qurʾan, shurūḥ and the study of
dirāyah in the field of ḥadīth, madhāhib and uṣūl al-fiqh in the field of fiqh, and the study of
dalālah as well, all of these represent the stage of interpretation in the study of Islamic revealed
knowledge. It is worth remembering that Abū al-Ḥasan al-Ashʿarī maintained that ʿilm
(knowledge), maʿrifah (cognition), yaqīn (certitude), fahm (understanding), fiṭnah (sagacity),
dirāyah (scire), ʿaql (intellect), fiqh (apprehension) are all generally synonymous terms.94 Hence,
an institution may offer a comprehensive course that covers the logos, science, and philosophy
of dalālah, tafsīr, dirāyah, sharḥ, taʾwīl, fiqh, etc., either for the derivation of aḥkām or the
derivation of ḥikam.

94 According to him, God is described only by the attribute of ʿilm and not the rest because
revelation employs only this attribute. See: Muḥammad ibn al-Ḥasan Ibn Fūrak, Mujarrad Maqālāt
Al-Shaykh Abī Al-Ḥasan Al-Ashʿarī (Beirut: Dār al-Mashriq, 1987), 11.



Since orientations are derived primarily from interpretation, introductory studies on
ittijāhāt, manāhij and approaches could also be introduced at this level.

5. The Application and Conveyance

At this level, courses that deal with taṭbīq, tawqīʿ, tanzīl, and other related terms should
be engaged. Conventionally, the study of uṣūl al-daʿwah has been considered as the bridge
between the uṣūl, the taʾṣīl and the tawṣīl. To connect this construct to the preceding discussion
on the axes of maqāṣid and the call for a focus on social sciences, this level should incorporate a
comprehensive engagement with social sciences, sociology, and socio-sophy. The engagement
with cosmology is another aspect of the socio-ecocentric dimension of maqāṣid. Students must
be exposed to the extreme of scientism with a proper guide as well as the fundamentals of the
philosophy of science. The logos, sciences, theology, philosophy, and theosophy related to
cosmology should be covered at least at an introductory level.

Jasser Auda’s proposal for phenomena and strategic studies can also be considered at
this level. A comprehensive overview of the idea of various logos, nomos, and sophos as well as
the notions of transdisciplinary and multidisciplinary can also be offered. In addition to the
scientific section, the technical section, including an introduction to higher order ethical
elocution and communication, should be developed for future scholars.

6. The Sustainment and Future Development

This level addresses the preservation of Islamic revealed knowledge scholarship. If the
conventional vertical of maqāṣid is intended, then the courses at this level will function perfectly
as the enabler for the preservation of dīn through the preservation of ʿulūm al-dīn. Courses that
are appropriate for this level include pedagogy of Scriptural studies, i.e., teaching the Quran to a
specific audience, teaching Arabic to non-natives, and studies on the preservation of
manuscripts, contemporary publications, and historical institutions. The exposure to historical
institutions differs from the study of the discipline's history because the former is approached
from a preservation perspective. Additionally, a discussion regarding the future of the
scholarship should be held.

What has been labelled Research Methodology can also be provided, albeit with caution
regarding the unwitting adoption of research methodology as the new kalām.



7. The Intuitive and Mastery (Expertise)

Although, the researchers are inclined to place this stage at the master’s level in the
context of modern university, some introductory courses particularly on the notion of intuition
and higher sources of knowledge and its relation to the scholarship or certain specialisation.

Before concluding the presentation of the seven constructs, the researchers recommend
that the programme providers apply the preceding principle of cycles. For example, the first
cycle may include introductory and intermediate levels of discussion, whereas the second cycle
is devoted to comparative studies. As a more concrete illustration, subjects such as ʿUlūm al-
Qurʾān and ʿUlūm al-Ḥadīth should be taught twice, with the first cycle emphasising the
introduction of terms and the second cycle emphasising comparative studies of terminologies. It
is also proposed that at each construct, the science, technology, and teleology components, i.e.,
the knowledge, technique, and goals of a subject or skill, be considered.

Lastly, it can be said that the seven constructs are consistent with the previous discussion
presented in this research. There are numerous additional schemes and frameworks that could
be integrated, but the scope of this presentation does not permit further development. The
following table summarises the proposed relationship between the seven constructs and other
frameworks and schemes:
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Conclusion

The philosophy of the maqāṣid and its methodological framework must be realised
before the Applied Maqasid can be implemented in the development of a futuristic curriculum
of Islamic revealed knowledge scholarship. Scholarship in both areas, the theoretical and applied
maqāṣid, should be pursued, supported, and advanced in order to achieve the higher objectives
of the Revelation for the betterment of the Muslim ummah and all of humanity. The study of
maqāṣid, thereupon, should not be approached solely through the lens of legal studies or the
limited perspective towards sharīʿah. It should encompass all aspects of life and be intertwined
with a variety of disciplines ranging from theology to cosmology. Therefore, the proposal of this
research to adopt the theocentric, anthropocentric, and socio-cosmocentric trichotomy should
be taken seriously for it addresses axes that are generally engaged across various religions,
philosophies, and ideologies, namely, the subjects of God, Human and Nature. Other partial or
temporal classifications or dimensions of maqāṣid are open to the dynamicity of ijtihād
amongst the scholars of the time.

Further research should be conducted to determine the feasibility of the proposal
advanced in this study for implementation across various types of institutions and styles in
delivering Islamic revealed knowledge scholarship. Although the concept of institution has been
undergoing liquefaction under the pretext of postmodernity, the Islamic principles of jamāʿah,
farḍ kifāʾī, nasl, etc., will remain the pillars for concepts such as madrasah or collective learning,
necessitating a proper plan for the delivery of Islamic scholarship in the world of metaverse and
virtual reality that may contest the notion of school and university. This necessitates exposure to
fundamental orientations, such as the traditional orientation (riwāyah), the comprehensive
orientation (dirāyah), and the futuristic strategic care orientation (riʿāyah) proposed by this
study. It is hoped that this will cultivate the personalities of those who penetrate a subject to its



core and past (ulū al-albāb), those who comprehend a subject in the present and with profound
insights (ulū al-abṣār), and those who can foresee the conclusion and continuation of a subject
(ulū al-nuhā).

Changes in the field of education have necessitated a thorough revision of the definition
of literacy. In addition to technological literacy, literacy involving the scientific or knowledge
component, such as multi-madhhab literacy at the level of academic discussion and community
experience, should be considered, especially in the context of a pluralistic society. From a
practical standpoint, proper literacy identification serves as an apparatus or mechanism for the
beneficial implementation of the maqāṣid framework in education. It will also be extremely
useful from implementing the operational framework of the maqasidic taxonomy of teaching
and learning, as proposed in this study. Despite the fact that there are numerous active
taxonomies and their proposed alternatives, this taxonomy is closer to the spirit of Applied
Maqasid for it reflects the Qurʾan-derived maqāṣid of the sending of the Messenger, who is the
teacher of all teachers. Therefore, it is of the utmost importance to conduct a comprehensive
study to investigate all of the courses that are available in Islamic Studies and their
correspondence to the levels of tilāwah, kitāb, ḥikmah, and tazkiyah, or in the terms derived
from these levels; imitative, prescriptive, applicative, and intuitive. Many researchers at higher
educational institutions have complained about the overly punctilious, overly technical, overly
robotic, and overly clerical nature of some taxonomies currently in use, which has hampered the
achievement of the goals of Islamic scholarship. Furthermore, most Islamic Studies educators
could not even recall the levels of taxonomy that were used. Apart from being simple to
remember, the maqasidic taxonomy encompasses all cognitive levels without the need to
exclude certain forms of cognition such as memorization, ROTE learning, and, most importantly,
exposure to the Islamic perspective of spiritual cognition.

Another two important findings from this study are the cycle principle, which
complements the current discussion of life-long learning, and the seven constructs of Islamic
revealed knowledge scholarship, which were built on a systematic thematization and can
demonstrate its theoretical underpinning. The researchers have shown that the seven constructs
are consistent with the maqasidic orientation, the maqasidic taxonomy, multiple frameworks of
Islamic epistemology, and even the modern secular taxonomy as well as taxonomy of cognitive



levels. In other words, it includes past, present, and future orientations recommended for new
Islamic scholarship. A comprehensive investigation of all courses and their relationship to the
seven constructs is, once more, of the utmost importance. In other words, the current research
should be expanded and transformed into a blueprint for applied maqāṣid in the scholarship of
revelation and scriptural studies, while recognising the distinction between this and general
Islamic scholarship. Through a comprehensive examination and systematic mapping of the
traditional and contemporary practises of Islamic studies scholarship, it is hoped that a new
generation of young scholars can be fostered for the benefit of the ummah and the entire
human race.
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