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Abstract 

This article revisits Ismail Raji al-Faruqi’s Islamization of Knowledge as one of the most 
influential epistemological projects in modern Islamic thought. The study aims to examine 
its theoretical foundations, historical and postcolonial contexts, major scholarly debates, and 
contemporary relevance for Islamic education and higher education. Using a qualitative 
library-based method with a conceptual-critical and hermeneutical approach, the article 
analyzes scholarly works on Islamic epistemology, knowledge integration, educational 
dualism, secular modernity, and postcolonial Muslim thought. The findings show that al-
Faruqi’s project should not be understood as a rejection of modern knowledge, but as an 
attempt to reconstruct the foundations, purposes, and ethical orientation of knowledge 
through tawhid, revelation, reason, empirical inquiry, and moral responsibility. However, the 
project remains contested due to methodological ambiguity, institutional barriers, and the 
risk of ideological reduction. This article argues that the Islamization of Knowledge remains 
relevant when reinterpreted as an ethical-epistemic framework that is plural, dialogical, 
interdisciplinary, and responsive to contemporary challenges such as globalization, digital 
transformation, and the changing landscape of Islamic higher education. 
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Abstrak 

Artikel ini mengkaji kembali Islamisasi Ilmu Pengetahuan yang digagas Ismail Raji al-
Faruqi sebagai salah satu proyek epistemologis paling berpengaruh dalam pemikiran Islam 
modern. Kajian ini bertujuan untuk menganalisis landasan teoretis, konteks historis dan 
pascakolonial, perdebatan akademik, serta relevansi kontemporer gagasan tersebut bagi 
pendidikan Islam dan pendidikan tinggi Islam. Dengan menggunakan metode penelitian 
kepustakaan kualitatif melalui pendekatan konseptual-kritis dan hermeneutis, artikel ini 
menelaah berbagai literatur tentang epistemologi Islam, integrasi ilmu, dualisme pendidikan, 
modernitas sekuler, dan pemikiran Muslim pascakolonial. Temuan kajian menunjukkan 
bahwa proyek al-Faruqi tidak tepat dipahami sebagai penolakan terhadap ilmu pengetahuan 
modern, melainkan sebagai upaya merekonstruksi dasar, tujuan, dan orientasi etis ilmu 
pengetahuan melalui tauhid, wahyu, akal, penyelidikan empiris, dan tanggung jawab moral. 
Namun demikian, proyek ini tetap diperdebatkan karena ambiguitas metodologis, hambatan 
institusional, dan risiko reduksi ideologis. Artikel ini berargumen bahwa Islamisasi Ilmu 
Pengetahuan tetap relevan apabila ditafsirkan kembali sebagai kerangka etis-epistemik yang 
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plural, dialogis, interdisipliner, dan responsif terhadap tantangan kontemporer, termasuk 
globalisasi, transformasi digital, dan perubahan lanskap pendidikan tinggi Islam. 
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Introduction 

Ismail Raji al-Faruqi’s project of the Islamization of Knowledge occupies a distinctive 
place in modern Islamic intellectual history. Muslih et al. (2024) describe this project as an 
ambitious attempt to reorient modern knowledge through an Islamic epistemological 
framework, while Chande (2023) situates it within a broader Muslim search for intellectual 
renewal after the disruptions of colonialism, secular modernity, and educational dualism. At 
its deepest level, the project was not merely about inserting Islamic terminology into modern 
disciplines. It was an attempt to ask a more fundamental question. What happens when 
knowledge is produced without reference to revelation, moral responsibility, and the unity 
of existence under God? This question, simple as it may sound, continues to disturb many 
assumptions in contemporary education, especially in Muslim societies that still negotiate 
between inherited Islamic traditions and dominant secular academic paradigms. 

The Islamization of Knowledge emerged from a specific historical wound. Datla (2013) 
and Had (2019) show that postcolonial Muslim societies inherited not only new political 
institutions but also epistemic structures shaped by colonial categories, languages, curricula, 
and hierarchies of knowledge. The problem was not simply that Western knowledge entered 
Muslim societies. That would be too narrow a reading. The deeper issue was that modern 
education often separated religious learning from scientific inquiry, ethics from expertise, 
and metaphysics from public reason. Al-Faruqi saw this separation as a civilizational crisis. 
Wyn Davies (1991) and Dzilo (2012) note that his response was built on the conviction that 
Muslim intellectual life could not be renewed unless the structure of knowledge itself was 
critically examined and reconstructed. 

in this sense, al-Faruqi’s project should be understood as both critical and constructive. 
Drammeh (2022) emphasizes that the Islamization of Knowledge challenges the reductionist 
tendencies of secular epistemology, but it does not necessarily imply a rejection of modern 
science. Rather, al-Faruqi sought to recover the ethical and metaphysical orientation of 
knowledge by grounding it in tawhid, the Islamic principle of divine unity. Tawhid, in this 
context, is not only a theological doctrine. It becomes an epistemological principle that links 
God, humanity, nature, society, and moral responsibility within a unified vision of reality. It 
is reasonable, therefore, to read al-Faruqi not merely as a reformer of Islamic education, but 
as a thinker who tried to formulate an alternative philosophy of knowledge. 

The importance of this project becomes clearer when placed within contemporary 
debates on knowledge integration. Laabdi (2024) argues that the Islamization discourse has 
often been criticized for being too idealistic, too broad, or insufficiently operational in 
institutional settings. Laabdi and Elbittioui (2024), however, also indicate that recent debates 
have moved toward more plural, dialogical, and integrative models of Islamic knowledge. 
This shift is important. It suggests that the question today is no longer whether Muslim 
scholars should engage modern knowledge, because they already do. The more serious 
question is how such engagement can be carried out without losing ethical direction, spiritual 
depth, and epistemic autonomy. 
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The contemporary relevance of al-Faruqi’s project also lies in its capacity to speak to 
the crisis of fragmented knowledge. Syeed and El-Muhammady (2024) point to the 
continuing need for epistemic frameworks that can integrate revelation, reason, empirical 
inquiry, and ethical reflection. in many modern universities, knowledge is often organized 
through specialization, efficiency, measurable output, and disciplinary boundaries. These are 
not inherently wrong. Yet, according to al-Faruqi’s concern, they become problematic when 
they produce technically competent individuals who lack moral orientation and civilizational 
consciousness. This is one of the reasons why the Islamization of Knowledge remains 
relevant to Islamic higher education, curriculum reform, and interdisciplinary Islamic 
studies. 

At the same time, it would be too easy, and perhaps too generous, to treat al-Faruqi’s 
project as a complete solution. Tayob (2013) reminds us that any attempt to integrate 
religion and modern knowledge must face difficult methodological questions, including the 
role of interpretation, the diversity of Muslim traditions, and the danger of reducing religious 
knowledge to ideological claims. Lumbard (2025) also raises concerns about the possibility 
of ideological overreach when religious frameworks are brought into academic knowledge 
production without sufficient methodological clarity. These critiques cannot simply be 
dismissed. They help us see that the Islamization of Knowledge is not a finished project, but 
an ongoing intellectual debate. 

This article revisits al-Faruqi’s Islamization of Knowledge by examining its theoretical 
foundations, historical contexts, scholarly critiques, and contemporary relevance. It argues 
that al-Faruqi’s project remains significant not because it provides a fully settled model of 
Islamic knowledge, but because it opens a necessary debate about the ethical, metaphysical, 
and civilizational assumptions behind modern knowledge production. According to Muslih 
et al. (2024), the project may be read as a call for a paradigm shift, yet this paradigm shift 
must be interpreted carefully. It should not be reduced to a rigid opposition between Islamic 
and Western knowledge. Rather, it may be better understood as a critical effort to 
reconstruct knowledge in light of tawhid, justice, human dignity, and moral responsibility. 

The central argument of this article is that the Islamization of Knowledge needs to be 
reconsidered beyond both apologetic celebration and dismissive critique. Chande (2023) and 
Dzilo (2012) help us see its civilizational ambition, while Laabdi (2024) and Tayob (2013) 
remind us of its unresolved methodological tensions. Between these positions, there is still a 
productive space for reinterpretation. Al-Faruqi’s project may remain valuable if it is 
approached not as a closed doctrine, but as an invitation to rethink the purposes, sources, 
methods, and ethical consequences of knowledge. in the contemporary context of 
globalization, digital transformation, and academic specialization, this invitation feels 
increasingly urgent, even if its practical realization remains uneven and contested. 

 
Methodology 

This study employs a qualitative library-based research design, with a conceptual-
critical orientation. The choice of this method is based on the nature of the article itself, which 
does not seek to measure social behavior statistically or test a causal hypothesis through field 
data. Rather, it seeks to examine, interpret, and reassess a major intellectual project in 
contemporary Islamic thought. in this sense, the Islamization of Knowledge is treated not 
merely as a historical idea, but as a living epistemological discourse that continues to shape 
debates on Islamic education, knowledge integration, and the relation between revelation 
and modern academic disciplines. Muslih et al. (2024) provide an important point of 
departure for this study because they frame al-Faruqi’s project as a paradigmatic effort to 
reconstruct knowledge through an Islamic worldview. This framing allows the present 
article to approach the topic analytically, not only descriptively. 
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The data used in this study are drawn from scholarly literature related to Ismail Raji 
al-Faruqi, the Islamization of Knowledge, Islamic epistemology, postcolonial Muslim 
thought, and contemporary debates on Islamic education and knowledge integration. The 
sources include books, peer-reviewed journal articles, conceptual essays, and recent academic 
discussions that engage with the theoretical, historical, institutional, and methodological 
dimensions of the Islamization project. Chande (2023), Dzilo (2012), and Drammeh (2022) 
are used to clarify the philosophical and epistemological foundations of the project, especially 
its relation to tawhid, secular modernity, and the reconstruction of scientific inquiry. 
Meanwhile, Datla (2013) and Had (2019) help situate the discussion within the wider 
postcolonial context in which Muslim societies experienced educational dualism, intellectual 
dependency, and the marginalization of Islamic intellectual traditions. 

The analysis is conducted through thematic and conceptual interpretation. Thematic 
analysis is used to identify recurring issues in the literature, including tawhidic epistemology, 
the relation between revelation and reason, critique of secular knowledge, educational 
dualism, institutional barriers, and contemporary reform. Conceptual analysis is then used 
to examine how these themes are constructed, contested, and reinterpreted across different 
scholarly positions. Tayob (2013), for example, is important for problematizing the relation 
between religious tradition and social scientific inquiry, while Laabdi (2024) and Laabdi and 
Elbittioui (2024) help reveal the movement from a more rigid Islamization discourse toward 
plural, dialogical, and integrative models of knowledge. This two-layered analysis is useful 
because the article is not only asking what al-Faruqi proposed, but also how his proposal has 
been received, criticized, and possibly reformulated. 

The study also adopts a critical-hermeneutical approach. By hermeneutical, this article 
refers to an interpretive effort to understand ideas within their intellectual, historical, and 
normative contexts. By critical, it means that the article does not simply reproduce al-
Faruqi’s claims as doctrinal truth. It also examines their limits, tensions, and implications. 
This point is important. A study of the Islamization of Knowledge can easily fall into two 
opposite tendencies. It may become apologetic, presenting the project as an unquestionable 
solution to all epistemic problems. Or it may become dismissive, treating the project as 
merely ideological or impractical. Neither tendency is sufficient. A more balanced reading 
requires sympathy toward al-Faruqi’s intellectual concern, but also a willingness to examine 
the unresolved methodological questions within his project. 

The literature is therefore read through three analytical lenses. The first lens is 
epistemological, focusing on how al-Faruqi conceptualizes the sources, structure, and 
purpose of knowledge. Syeed and El-Muhammady (2024) are particularly relevant here 
because they discuss the need to integrate revelation, reason, and empirical inquiry within 
contemporary Islamic thought. The second lens is historical-postcolonial, focusing on how 
colonial legacies, secular educational systems, and global modernity shaped the emergence 
of the Islamization discourse. Wyn Davies (1991) and Dzilo (2012) are useful in showing that 
the project cannot be separated from broader Muslim responses to Western epistemic 
dominance. The third lens is institutional and contemporary, focusing on how the project 
faces practical challenges in curriculum reform, higher education governance, digital 
transformation, and interdisciplinary research. 

This methodological position also recognizes the diversity of scholarly responses to 
the Islamization of Knowledge. Lumbard (2025) and Tibi (2005, 2012) represent critical 
concerns about ideological overreach, politicization, and the difficulty of reconciling religious 
frameworks with modern academic standards. on the other hand, Fouz Mohamed Zacky and 
Moniruzzaman (2024), Medani and Nur (2020), and Raimi (2024) indicate that the project 
continues to inspire educational reform and knowledge integration in Muslim academic 
institutions. The presence of these different voices is not treated as a weakness in the 
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literature. on the contrary, it reflects the vitality of the debate. A living intellectual project 
is rarely neat. It develops through disagreement, revision, and sometimes unresolved tension. 

Finally, this study does not claim to offer a comprehensive historical biography of al-
Faruqi or a complete survey of all Islamization movements across the Muslim world. Its 
scope is more focused. It examines al-Faruqi’s Islamization of Knowledge as an 
epistemological and educational project, then reassesses its contemporary relevance in light 
of current debates on Islamic higher education, interdisciplinary knowledge, and ethical 
epistemology. The article is based on the source manuscript and its existing references, which 
already identify the major themes of paradigm shift, historical context, scholarly critique, 
institutional barriers, and emerging trends in knowledge integration.  

 
Ismail Raji al-Faruqi and the Intellectual Genealogy of Islamization of Knowledge 

Ismail Raji al-Faruqi’s Islamization of Knowledge cannot be properly understood if it 
is detached from the wider genealogy of modern Islamic reform. His project emerged from a 
long intellectual anxiety within Muslim societies about the status of knowledge, the place of 
revelation in public reasoning, and the consequences of colonial modernity for Islamic 
education. Chande (2023) places al-Faruqi within this broader reformist landscape, where 
Muslim scholars were not merely asking how Islamic institutions could survive modernity, 
but how Islam could provide a coherent framework for engaging, judging, and reshaping 
modern knowledge itself. This distinction is important. Al-Faruqi was not simply defending 
tradition against modern science. He was trying, with considerable ambition, to reimagine 
the foundations on which knowledge is organized. 

Al-Faruqi’s intellectual formation reflected multiple worlds at once. He was shaped by 
Islamic intellectual traditions, Western philosophy, comparative religion, and the 
institutional culture of modern academia. Dzilo (2012) suggests that this hybrid intellectual 
background made his project both powerful and vulnerable. It was powerful because al-
Faruqi understood the language of modern disciplines and could engage them from within. 
Yet it was also vulnerable because the attempt to translate Islamic metaphysical 
commitments into modern disciplinary structures inevitably created tensions. How far can a 
modern discipline be reconstructed without losing its methodological identity? and how far 
can Islamic epistemology enter modern academia without being reduced to decorative 
religious language? These questions remain alive in later discussions of his project. 

The genealogy of the Islamization of Knowledge also reflects the postcolonial 
condition of Muslim societies. Datla (2013) shows that colonial education did not merely 
introduce new curricula, but also reorganized intellectual authority, linguistic hierarchy, and 
the social meaning of knowledge. Had (2019) similarly points to the intellectual malaise that 
followed colonial domination, especially the sense that Muslim societies had become 
consumers rather than producers of knowledge. Al-Faruqi’s project should be read against 
this background. It was, in part, a response to epistemic dependency. Yet it was not a 
nostalgic call to return to a premodern intellectual order. It was an effort to produce a new 
synthesis, even if that synthesis remained difficult and sometimes underdeveloped. 

The educational dualism inherited by many Muslim societies became one of the central 
concerns behind al-Faruqi’s thinking. Asran et al. (2015) and Heck (2017) show that the 
separation between religious sciences and modern secular disciplines has long shaped 
Muslim educational institutions. This separation did not only produce curricular 
fragmentation. It also created different types of intellectual subjects. One subject became 
religiously literate but often disconnected from modern disciplinary knowledge. Another 
became professionally competent but ethically and metaphysically unanchored. Al-Faruqi 
saw this split as dangerous, not because every modern discipline is hostile to Islam, but 
because a fragmented system of knowledge tends to produce fragmented human beings. 
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in this context, the Islamization of Knowledge was conceived as a civilizational project. 
Wyn Davies (1991) reads al-Faruqi’s work as part of a wider Muslim attempt to resist the 
secularization of knowledge and to restore the normative role of Islamic worldview in 
intellectual life. Muslih et al. (2024) develop this reading further by describing the project as 
a proposed paradigm shift. The language of paradigm shift is not incidental here. Al-Faruqi 
wanted more than reform at the level of content. He wanted transformation at the level of 
assumptions, categories, methods, and purposes. in simple terms, he wanted knowledge to 
ask again what it is for, whom it serves, and what moral universe it presupposes. 

Al-Faruqi’s engagement with Western thought also complicates any simplistic reading 
of his project as anti-Western. Drammeh (2022) indicates that al-Faruqi’s critique of 
Western knowledge was directed less at reason or scientific inquiry as such than at secular 
reductionism and the separation of knowledge from divine purpose. This matters because the 
Islamization of Knowledge has sometimes been misunderstood as a rejection of modern 
science. in fact, al-Faruqi’s concern was more subtle. He recognized the achievements of 
modern disciplines, but he questioned their metaphysical neutrality. For him, no knowledge 
system is completely free from assumptions about reality, human nature, value, and the good 
life. 

The intellectual genealogy of the project also includes debates across the Middle East, 
South Asia, and the wider Muslim world. Al-Daghistani (2022), Aljunied (2022), and Hanafi 
and Parker (2023) show that Muslim intellectual responses to modernity were never uniform. 
Some emphasized legal reform, others educational reconstruction, and still others cultural 
revival or political resistance. Al-Faruqi’s project belongs to this plural field of reform, but it 
is distinctive because it placed epistemology at the center. He seemed to believe that without 
reforming knowledge, other reforms would remain partial. This is perhaps one of the more 
compelling dimensions of his thought. He recognized that institutions, laws, and curricula 
are shaped by deeper ideas about what counts as truth. 

At the same time, the genealogy of Islamization should not be reduced to al-Faruqi 
alone. Tayob (2013) reminds us that modern Muslim debates on knowledge include multiple 
interpretive traditions, institutional experiences, and scholarly disagreements. Al-Faruqi’s 
model is one influential formulation, not the only possible Islamic response to modern 
knowledge. Paya (2023) also points to the need for greater plurality in Muslim 
epistemological debates. This observation is useful because it prevents the article from 
treating al-Faruqi’s framework as a final or totalizing answer. His project is best understood 
as an important intervention within a wider conversation, a conversation that includes 
agreement, critique, revision, and sometimes deep hesitation. 

The continuing relevance of al-Faruqi’s intellectual genealogy lies in its ability to 
reveal that the crisis of knowledge in Muslim societies is not merely technical. It is not only 
about weak research productivity, low university rankings, or insufficient scientific output, 
although these issues matter. The deeper question concerns the moral and epistemological 
direction of knowledge itself. Muslih et al. (2024) argue that al-Faruqi’s project sought to 
integrate revelation, reason, and ethics into all disciplines, and this ambition remains 
significant in an age when knowledge is increasingly specialized, commercialized, and 
digitally mediated. Whether one agrees fully with al-Faruqi or not, it is difficult to ignore 
the seriousness of the question he placed before modern Muslim scholarship. 
 
Theoretical Foundations of Al-Faruqi’s Islamization of Knowledge 

The theoretical foundation of al-Faruqi’s Islamization of Knowledge rests primarily on 
the concept of tawhid. in Islamic theology, tawhid refers to the oneness of God. in al-Faruqi’s 
epistemological framework, however, tawhid functions not only as a theological affirmation 
but also as an organizing principle of reality, knowledge, value, and human responsibility. 
Muslih et al. (2024) emphasize that al-Faruqi’s project seeks to integrate revelation, reason, 
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and ethics through a unified Islamic worldview. This means that knowledge cannot be 
treated as a morally neutral accumulation of facts. Knowledge is always connected to a view 
of reality, and for al-Faruqi, reality is ultimately grounded in divine unity. 

This tawhidic foundation challenges the fragmentation of modern knowledge. Chande 
(2023) notes that al-Faruqi’s project was built on the conviction that modern disciplines had 
been shaped by secular assumptions, especially the separation between empirical inquiry and 
metaphysical meaning. Al-Faruqi did not deny the importance of empirical investigation. 
Rather, he questioned whether empirical knowledge alone could provide an adequate account 
of human existence, moral obligation, and social purpose. Here we see one of the central 
tensions in his thought. He wanted Muslims to master modern disciplines, yet he also wanted 
those disciplines to be critically examined through Islamic categories of meaning. 

A key element in al-Faruqi’s framework is the integration of revelation and reason. 
Fouz Mohamed Zacky and Moniruzzaman (2024) describe this integration as central to 
Islamic educational renewal, while Syeed and El-Muhammady (2024) argue that 
contemporary Islamic thought requires a framework capable of bringing revelation, rational 
reflection, and empirical inquiry into a coherent relationship. in al-Faruqi’s view, revelation 
does not cancel reason. It guides, disciplines, and orients reason toward truth and moral 
accountability. Reason, on the other hand, is not rejected as a secular faculty. It is part of the 
human capacity to understand creation, interpret experience, and act responsibly within the 
world. 

This integration also implies a critique of the sacred and secular divide. Anwar and 
Elfiah (2019) argue that Islamic educational thought often seeks to overcome the dualism 
between religious and worldly knowledge. Al-Faruqi’s project develops this concern into a 
more systematic epistemological program. He viewed the division between religious sciences 
and modern sciences as artificial and historically damaging. Yet, one should be careful here. 
Overcoming dualism does not mean collapsing all disciplines into theology. Rather, it means 
recognizing that every discipline has ethical, ontological, and human implications. 
Economics, psychology, sociology, political science, education, and technology all carry 
assumptions about the human person and society. 

Al-Faruqi’s theoretical framework also includes a strong critique of secular modernity. 
Dzilo (2012) presents this critique as one of the defining features of the Islamization 
discourse, particularly in its concern with the secularization of knowledge. Amin (1994) and 
Cholidi and Fadlulah (2022) help clarify that the issue is not simply the use of modern 
methods, but the worldview embedded in modern scientific rationality when it becomes 
mechanistic, reductionist, and detached from moral purpose. According to al-Faruqi, modern 
knowledge often presents itself as objective and neutral, but it may carry implicit 
assumptions about autonomy, material progress, human desire, and the marginalization of 
transcendence. 

The notion of reconstruction is therefore central. The Islamization of Knowledge is 
not merely a process of adding Qur’anic verses to existing academic theories. Drammeh 
(2022) suggests that al-Faruqi’s project calls for a deeper intellectual transformation, one 
that reexamines the premises, categories, and objectives of modern disciplines. This is a 
demanding task. It requires scholars who are competent in Islamic sources and modern fields 
at the same time. It also requires patience, methodological clarity, and institutional support. 
Without these conditions, Islamization can easily become rhetorical, producing Islamic labels 
without genuine epistemological renewal. 

Ethics occupies a central place in this theoretical structure. Akhter (2026) and Akhter 
and Munir (2026) highlight Islamic values such as ijtihad, maslahah, adl, amanah, and shura 
as important ethical principles for social thought and institutional life. in al-Faruqi’s 
framework, such values are not external moral additions to knowledge. They shape the very 
purpose of inquiry. Knowledge should serve justice, public benefit, trust, consultation, and 
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responsible human flourishing. This point is especially relevant to the social sciences, where 
theories of society, law, economy, and education often influence public policy and human 
behavior. A social science without moral orientation may still be technically sophisticated, 
but it can become ethically thin. 

Tayob (2013), however, reminds us that the integration of religious values into social 
scientific inquiry is methodologically complex. It raises questions about interpretation, 
authority, pluralism, and the relationship between normative claims and empirical analysis. 
This critique is important because al-Faruqi’s theory sometimes appears stronger at the level 
of vision than at the level of operational procedure. How exactly should a sociological concept 
be Islamized? Who decides which interpretation of Islam becomes the basis for 
reconstruction? How can Islamic normativity guide research without closing intellectual 
debate? These questions do not destroy the project, but they show that its theoretical 
foundation needs careful refinement. 

Al-Faruqi’s framework also depends on the idea that Islamic tradition contains multiple 
sources of knowledge. Qatawneh and Hamat (2020) discuss the role of Islamic legal 
reasoning in mediating revelation and rational inquiry, while Arifin and Haqqi (2024) 
underline the relevance of ijtihad in contemporary Islamic thought. in this respect, al-
Faruqi’s epistemology is not simply scripturalist. It includes revelation, reason, empirical 
observation, interpretation, consensus, and ethical deliberation. Still, the Qur’an and Sunnah 
remain the ultimate normative references. The challenge lies in translating these references 
into disciplinary methods without flattening either Islamic tradition or modern scholarship. 

The theoretical ambition of the Islamization of Knowledge is sometimes described 
through the language of paradigm shift. Muslih et al. (2024) interpret al-Faruqi’s project as 
an attempt to initiate a Kuhnian transformation in the structure of modern knowledge, while 
Kaufman (1987) and Nope (2024) help us see why such shifts require more than conceptual 
persuasion. A paradigm becomes influential only when a scholarly community accepts its 
assumptions, methods, problems, and standards of validity. This is precisely where al-
Faruqi’s theory faces difficulty. It offers a bold alternative, but the institutional and 
disciplinary communities required to normalize that alternative remain unevenly developed. 

The feasibility of this paradigm shift has been widely debated. Laabdi (2024) argues 
that the Islamization project faces serious challenges related to methodological ambiguity 
and institutional implementation. Paya (2023) similarly warns against overly homogenizing 
approaches to Islamic knowledge. These criticisms are not minor. They touch the heart of 
the project. If Islamization is too general, it risks becoming a slogan. If it is too rigid, it risks 
suppressing intellectual plurality. The most productive reading may lie somewhere between 
these extremes. Al-Faruqi’s project can be seen as a normative framework for critical 
reconstruction, not as a ready-made formula applicable in the same way to every discipline. 

The theoretical foundations of al-Faruqi’s Islamization of Knowledge, therefore, are 
both compelling and unfinished. They are compelling because they insist that knowledge 
must be connected to truth, ethics, and divine purpose. They are unfinished because the 
movement from worldview to method, and from method to institutional practice, remains 
difficult. Laabdi and Elbittioui (2024) suggest that contemporary discussions increasingly 
move toward integrative and plural models, and this may be where al-Faruqi’s legacy can be 
renewed. His most lasting contribution may not be a completed system, but a serious 
intellectual demand. Muslim scholars must not only consume knowledge produced 
elsewhere. They must examine its assumptions, reconstruct its purposes, and participate 
creatively in the making of knowledge that is scientifically rigorous, ethically responsible, 
and spiritually meaningful. 
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Historical and Postcolonial Contexts of the Islamization Project 
The Islamization of Knowledge project emerged from a historical context marked by 

colonial disruption, postcolonial uncertainty, and a deep sense of intellectual dislocation in 
many Muslim societies. Datla (2013) shows that colonial education did not merely introduce 
new schools, languages, and administrative systems. It also reshaped the hierarchy of 
knowledge itself. Certain forms of knowledge became associated with modernity, progress, 
and public authority, while religious and traditional forms of knowledge were often pushed 
into narrower moral, ritual, or private domains. This historical shift is crucial for 
understanding al-Faruqi’s concern. He was not responding only to the existence of Western 
science. He was responding to a larger epistemic order that had made Muslim societies 
dependent on categories, institutions, and standards of knowledge produced elsewhere. 

Had (2019) describes this condition as part of a broader intellectual malaise within 
postcolonial Muslim societies. The term may sound strong, but it captures something 
important. Many Muslim societies gained political independence without necessarily 
recovering intellectual autonomy. Their universities, bureaucracies, and professional 
systems often continued to operate through inherited colonial assumptions. Muslih et al. 
(2024) place al-Faruqi’s project within this context by arguing that Islamization was 
designed as an attempt to restore Muslim agency in knowledge production. in other words, 
the project was not only educational. It was also civilizational. It sought to ask whether 
Muslims could become producers of knowledge rooted in their own worldview, rather than 
merely consumers of externally generated theories. 

The colonial legacy also produced a long-lasting division between religious and secular 
education. Asran et al. (2015) and Heck (2017) indicate that this dualism has shaped the 
structure of many Muslim educational institutions, where Islamic sciences and modern 
sciences often develop in separate intellectual worlds. This separation may appear 
administratively convenient, but intellectually it creates serious consequences. Students may 
learn theology, jurisprudence, and Qur’anic studies without sufficient engagement with 
contemporary social realities. At the same time, they may study economics, sociology, 
psychology, medicine, or technology without serious reflection on ethics, metaphysics, and 
divine accountability. It is not surprising, then, that al-Faruqi considered educational dualism 
one of the most urgent problems facing the Muslim world. 

Dzilo (2012) explains that the Islamization of Knowledge discourse was shaped by 
dissatisfaction with secularized models of knowledge that separated reason from revelation 
and facts from values. This dissatisfaction was not unique to al-Faruqi, but he gave it a 
systematic programmatic form. Wyn Davies (1991) reads the project as part of a wider 
Muslim attempt to respond to modernity without surrendering the epistemic authority of 
Islam. The key point here is that al-Faruqi was not arguing for intellectual isolation. His 
project assumed that Muslims must engage modern disciplines seriously. Yet he also insisted 
that engagement without critique would only reproduce dependency. That is perhaps one of 
the most enduring tensions in the project. 

The regional contexts of the Muslim world further shaped the Islamization discourse 
in diverse ways. Al-Daghistani (2022), Aljunied (2022), and Datla (2013) show that South 
Asian debates were deeply influenced by colonial education, language politics, religious 
reform, and the question of how Islamic tradition should respond to modern institutions. 
Devji (2011), Hanafi and Parker (2023), Mohiuddin (2024), and Reagan (2017) also help us 
see that the intellectual atmosphere in South Asia was never uniform. Some thinkers 
prioritized legal reform, others emphasized educational renewal, while others focused on the 
reconstruction of Muslim identity under modern political conditions. Al-Faruqi’s project 
may be placed within this wider field, although his formulation was more explicitly 
epistemological than many other reform movements. 
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The Middle Eastern context carried its own complexities. Abaza (2013), Avon (2016), 
and Bashir (2021) show that intellectual debates in the region were shaped by struggles over 
religious authority, state power, modernity, and the legitimacy of Western academic models. 
Bar Sadeh (2023), Oussedik (2003), Seneviratne (2003), and Tareen (2020) further indicate 
that Muslim engagements with modern knowledge were often mediated by political 
pressures, institutional constraints, and competing visions of reform. in such settings, the 
call to Islamize knowledge could be received in different ways. Some saw it as intellectual 
renewal. Others feared that it might become a tool for ideological control. Both reactions are 
historically understandable. 

Al-Faruqi’s project also developed during a period when Muslim intellectuals were 
actively engaging Western philosophy, social theory, and debates on scientific rationality. 
Drammeh (2022) and Majid and Aljunied (2023) suggest that al-Faruqi’s critique of secular 
knowledge was not produced from outside modern intellectual discourse. Rather, it emerged 
through engagement with it. This is a point that deserves emphasis. Al-Faruqi knew the 
language of modern academia, and his project tried to speak within that language while also 
challenging its deeper assumptions. Meerasahibu (2019) and Muslih et al. (2024) indicate 
that the language of paradigm shift became important because it allowed al-Faruqi to 
describe Islamization as more than content revision. It was a proposed transformation in 
worldview, method, and scholarly orientation. 

Kuhn’s notion of paradigm shift provided a useful vocabulary for al-Faruqi’s 
intellectual ambition. Ford (1993) and Weismann (2019) help us see that Muslim intellectual 
movements in the late twentieth century were not isolated from global philosophical debates. 
The idea that scientific knowledge is shaped by paradigms, communities, and assumptions 
gave al-Faruqi a framework for arguing that modern knowledge was not neutral in an 
absolute sense. This does not mean that every scientific finding is ideological. That would be 
an exaggeration. But it does mean that disciplines are shaped by prior assumptions about 
reality, human nature, value, causality, and purpose. Al-Faruqi’s historical intervention lies 
in making these assumptions visible from an Islamic perspective. 

Globalization intensified these concerns. Hamid (2013), Kenney (2013), and Majid and 
Aljunied (2023) show that Muslim societies have had to negotiate modernity not only as a 
political or economic process, but also as an epistemological condition. Modern universities, 
international publishing standards, global research rankings, and transnational academic 
networks all shape what counts as valid knowledge. Lumina (2025) extends this discussion 
by pointing to the continuing dominance of Eurocentric knowledge structures in many 
postcolonial contexts. Against this background, the Islamization of Knowledge may be read 
as a counter-hegemonic project. It was an attempt to resist the assumption that Western 
secular modernity represents the universal endpoint of knowledge. 

At the same time, the postcolonial context should not be romanticized. Tayob (2013) 
warns that critiques of Western knowledge can sometimes oversimplify both Western 
intellectual traditions and Islamic traditions. Not all Western knowledge is secular in the 
same way, and not all Muslim responses to modernity are equally reflective or coherent. This 
warning is useful because it keeps the discussion balanced. Al-Faruqi’s project gains its force 
from the postcolonial critique of epistemic domination, but its future depends on its ability 
to avoid reverse essentialism. If Islamization simply replaces one totalizing discourse with 
another, it loses much of its critical promise. 

The historical and postcolonial context of the Islamization project therefore reveals a 
complex picture. It was born from colonial wounds, educational dualism, intellectual 
dependency, and the search for civilizational renewal. Yet it also emerged from real 
engagement with modern disciplines, Western philosophy, and global debates on knowledge. 
According to Muslih et al. (2024), al-Faruqi’s project remains significant because it calls for 
the integration of revelation, reason, and ethics within knowledge production. But that call 
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must be read historically. It was not an abstract theological slogan. It was a response to a 
concrete world in which Muslim societies had to ask how they could think, educate, research, 
and build institutions without losing their ethical and spiritual center. 
 
Scholarly Debates and Critiques of Al-Faruqi’s Project 

Scholarly responses to al-Faruqi’s Islamization of Knowledge project have been wide-
ranging, and this diversity should not be treated as a weakness. It is, in fact, one reason the 
project remains intellectually alive. Chande (2023) views the project as a serious attempt to 
reconstruct Muslim intellectual life by reconnecting knowledge with Islamic worldview and 
civilizational purpose. Muslih et al. (2024) similarly interpret it as a paradigmatic effort to 
integrate revelation, reason, and ethics across modern disciplines. From this supportive 
perspective, al-Faruqi’s project is valuable because it refuses to accept the fragmentation of 
knowledge as normal. It insists that knowledge must remain connected to truth, morality, 
and human responsibility before God. 

Supporters of the project often emphasize its role in restoring Muslim epistemic 
confidence. Dzilo (2012) notes that the Islamization discourse emerged as a response to the 
secularization of knowledge and the marginalization of Islamic categories in modern 
academia. Laabdi and Elbittioui (2024) also suggest that the project has encouraged new 
models of knowledge integration, particularly in Islamic higher education and 
interdisciplinary studies. in this reading, al-Faruqi’s importance lies not in providing a 
perfect blueprint, but in opening a necessary conversation. He reminded Muslim scholars 
that the crisis of education is not only about curriculum, funding, or management. It is also 
about worldview. 

Yet the critiques are equally important. Laabdi (2024) argues that the Islamization of 
Knowledge has often been criticized for its methodological ambiguity and limited 
institutional translation. This critique cannot be ignored. A project may be philosophically 
attractive, but if it cannot explain how disciplines should be reconstructed in practice, it risks 
remaining a noble slogan. Had (2019) and Wyn Davies (1991) also point to the tension 
between the civilizational ambition of the project and its practical difficulty. The challenge 
is not merely to say that economics, psychology, education, or sociology should be Islamized. 
The harder task is to show how such reconstruction changes research questions, theories, 
concepts, methods, and standards of evidence. 

Another major critique concerns idealism. Chande (2023) acknowledges that al-
Faruqi’s project carries a strong normative vision, but critics argue that this vision 
sometimes moves faster than institutional reality. Muslim universities may adopt the 
language of integration, but their faculty structures, accreditation systems, publication 
expectations, and disciplinary cultures may still follow conventional secular models. Abdul 
Fattah Santoso et al. (2019) and Muthohirin et al. (2025) show that institutional reform in 
Islamic education often faces bureaucratic inertia and curricular rigidity. This gap between 
aspiration and implementation is one of the central problems in the Islamization discourse. 

Secular and Western academic critiques tend to focus on another issue. Lumbard (2025) 
raises concerns about ideological overreach when religious frameworks are brought into 
knowledge production without sufficient methodological safeguards. Tibi (2005, 2012) is also 
associated with strong criticism of projects that appear to blur the boundary between 
epistemological reform and political Islamism. These critiques may sometimes be too 
suspicious, but they raise a serious question. How can Islamic epistemology inform modern 
knowledge without turning academic inquiry into doctrinal enforcement? This question is 
uncomfortable, but it is necessary. 

Ozgen and El Shishtawy Hassan (2021), Syafaq et al. (2024), and Tausch (2020) further 
complicate the debate by showing that Islamic knowledge projects are often interpreted 
through broader political and cultural anxieties. in some contexts, Islamization is seen as a 
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legitimate attempt to decolonize knowledge. in other contexts, it is suspected of being 
ideological or exclusionary. Majid and Aljunied (2023) and Traore (2019) help clarify that 
the Islamization of Knowledge should be distinguished from political Islamism, even though 
the two may be conflated in public debate. This distinction is important. Al-Faruqi’s project 
was primarily epistemological and educational, not a program for political domination. Still, 
critics are right to insist that any knowledge project grounded in religious normativity must 
remain open to debate, interpretation, and scholarly accountability. 

Internal Muslim debates are no less complex. Arifin and Haqqi (2024), Henningsson 
(1994), and Qatawneh and Hamat (2020) show that the relation between revelation and 
reason has long been debated within Islamic intellectual traditions. Al-Faruqi’s project 
assumes that revelation and reason can be integrated within a tawhidic framework, but this 
assumption raises several methodological questions. What is the role of human 
interpretation in understanding revelation? How should scholars mediate between textual 
authority, rational inquiry, empirical data, and changing social realities? Jumarni et al. 
(2024), Kawakib and Syuhud (2021), and Muslih et al. (2024) indicate that ijtihad and qiyas 
may serve as important mediating tools, but their use also requires interpretive discipline 
and scholarly competence. 

Plurality within Islamic tradition is another important point of critique. Akbar (2019), 
Drammeh (2014), Ghasemi (2022), and Paya (2023) remind us that there is no single 
monolithic Islamic intellectual tradition. Islamic thought includes juristic, theological, 
philosophical, Sufi, ethical, and rationalist strands, often with internal disagreements. This 
plurality complicates any attempt to formulate one unified model of Islamized knowledge. It 
does not make the project impossible, but it requires humility. A model of Islamization that 
ignores plurality may become rigid. A model that takes plurality seriously may become more 
dialogical, but also more methodologically demanding. 

Hermeneutical debates further deepen the discussion. Abdoul-Hamid et al. (2026), 
Arman (2024), Johnston (2004), and Maróth (2024) show that the interpretation of revelation 
is always mediated by language, history, context, and scholarly tradition. Parrey (2024) and 
Qamarulzaman et al. (2024) likewise highlight the need for contextual and humanistic 
readings of Islamic sources. in relation to al-Faruqi, this means that Islamization cannot 
simply invoke the Qur’an and Sunnah as if their application to modern disciplines were 
automatic. Interpretation is required. and interpretation brings diversity, disagreement, and 
sometimes uncertainty. This is not a defect. It is part of serious scholarship. 

The critique of politicization also deserves careful attention. Hamid (2025) and Sahin 
(2018) show that Islamic education can become vulnerable to state control, ideological 
framing, or selective religious interpretation. Chande (2023) also recognizes that the 
institutionalization of Islamization may be shaped by power relations, not only by intellectual 
ideals. When states or institutions adopt the language of Islamization, the question becomes 
who controls the process, whose interpretation is privileged, and whether dissenting 
scholarly voices are allowed. These are not peripheral issues. They determine whether 
Islamization becomes an open intellectual project or a closed ideological instrument. 

Institutional barriers make the problem even more complicated. Askar et al. (2025), 
Muborakshoeva (2012), Nakissa (2023), Rafiq et al. (2025), Shaheen (2021), Syamsiah and 
Aisyah (2025), and Widodo (2024) indicate that governance, autonomy, policy 
fragmentation, and state regulation often influence the direction of Islamic education. Even 
when scholars support knowledge integration, institutions may lack the resources, academic 
freedom, interdisciplinary culture, or faculty capacity needed to implement it. This point is 
practical, but it is also theoretical. A theory of Islamization that does not account for 
institutions may underestimate the material conditions of knowledge production. 

Curricular and cultural challenges also shape the debate. Andayani (2017), Faishal et 
al. (2026), Huda et al. (2025), Medani and Nur (2020), Ritonga (2021), Sibawaihi et al. (2025), 
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Slamet (2023), and Suyadi et al. (2022) show that Islamic education reform often encounters 
resistance related to gender, hierarchy, disciplinary boundaries, and inherited pedagogical 
patterns. These challenges suggest that Islamization cannot be reduced to epistemological 
theory alone. It must also confront classroom practices, academic habits, institutional 
cultures, and social norms. A curriculum may declare integration, but teaching may remain 
authoritarian. A university may promote Islamic values, but its research culture may still 
reward technical output more than ethical reflection. 

The digital age introduces further debates. Ismail et al. (2025), Syamsiah and Aisyah 
(2025), and Tanti et al. (2025) point to digital divides that affect access to knowledge, 
especially among rural communities and female students. Munifah et al. (2025) show that 
socio-religious norms may shape how digital education is adopted in Muslim contexts. 
Amirudin et al. (2025), Badriyah et al. (2026), Firdaus et al. (2025), Hamdanah et al. (2024), 
Muliadi et al. (2025), Othman et al. (2017), Suwendi et al. (2025), and Widodo (2025) suggest 
that digital transformation creates opportunities for Islamic pedagogy, but also new ethical 
and epistemological risks. Al-Faruqi did not write in the age of artificial intelligence and 
algorithmic knowledge, yet his question about the moral direction of knowledge feels newly 
relevant here. 

Recent scholarship has begun to move beyond rigid debates between Islamization and 
secularization. Laabdi and Elbittioui (2024) argue for more integrative and plural models, 
while Syeed and El-Muhammady (2024) emphasize the need to reconnect revelation, reason, 
and empirical inquiry without collapsing one into the other. Bano (2018), Fouz Mohamed 
Zacky and Moniruzzaman (2024), Keim and Lapique (2025), and Traore (2019) indicate that 
emerging scholars and institutions are increasingly interested in collaborative, 
interdisciplinary, and context-sensitive approaches. This development is promising. It 
suggests that al-Faruqi’s legacy may survive not through strict repetition, but through 
careful reinterpretation. 

The scholarly debates and critiques of al-Faruqi’s project therefore reveal a mixed but 
productive landscape. His project is praised for its civilizational ambition, epistemological 
seriousness, and ethical critique of secular knowledge. It is criticized for idealism, 
methodological ambiguity, institutional weakness, and possible ideological misuse. 
According to Muslih et al. (2024), the project remains a call for paradigm shift, but according 
to Laabdi (2024), that call must be translated into clearer methods and more realistic 
institutional models. Perhaps this is where a balanced reading becomes possible. Al-Faruqi’s 
Islamization of Knowledge should not be treated as a finished system. It is better understood 
as a demanding intellectual agenda, one that still asks Muslim scholars to think more deeply 
about knowledge, power, ethics, and the purpose of education. 

 
Contemporary Relevance for Islamic Education and Higher Education 

The contemporary relevance of al-Faruqi’s Islamization of Knowledge can be seen 
most clearly in the field of Islamic education and higher education. Muslim educational 
institutions today are no longer dealing only with the old division between religious and 
secular sciences. They are also facing globalization, digital transformation, market-oriented 
university governance, and the growing pressure to produce graduates who are 
professionally competent but also ethically grounded. Muslih et al. (2024) help us understand 
why al-Faruqi’s project remains relevant in this context, because the project does not merely 
speak about curriculum content. It speaks about the deeper orientation of knowledge, 
education, and human formation. 

in Islamic higher education, the problem of knowledge fragmentation remains visible. 
Fouz Mohamed Zacky and Moniruzzaman (2024) argue that the integration of Islamic and 
modern knowledge continues to be an important concern in Muslim educational reform. 
Many Islamic universities have introduced integrated curricula, interdisciplinary programs, 
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and Islamically oriented academic visions. Yet, the practical implementation is often uneven. 
Sometimes integration appears only in institutional slogans, course names, or formal mission 
statements. This is understandable, but it is not enough. If al-Faruqi’s project is taken 
seriously, integration must shape the way disciplines define their objects of study, formulate 
research problems, develop theoretical frameworks, and assess the ethical consequences of 
knowledge. 

Curriculum reform is therefore one of the most important areas in which the 
Islamization of Knowledge can be reconsidered. Medani and Nur (2020) show that Islamic 
higher education needs more than the juxtaposition of religious courses and professional 
disciplines. A student of economics, for example, does not become Islamically educated 
simply by taking one or two courses in Islamic ethics if the rest of the curriculum remains 
governed by purely utilitarian assumptions. Similarly, a student of education does not 
necessarily develop an Islamic pedagogical worldview if educational theories are taught 
without serious reflection on human nature, moral responsibility, and the purpose of 
learning. The curriculum must be integrated from within, not merely decorated from outside. 

Teacher education is another important domain. Syafaq et al. (2024) indicate that 
Islamic educational reform requires lecturers and teachers who are able to move across 
disciplinary boundaries while maintaining intellectual rigor. This is not easy. A lecturer 
trained only in classical Islamic studies may find it difficult to engage contemporary 
psychology, sociology, or digital pedagogy. Conversely, a lecturer trained only in modern 
social science may not have sufficient grounding in Islamic epistemology, jurisprudence, 
theology, or ethics. Al-Faruqi’s project indirectly demands a new kind of scholar, one who is 
bilingual in a deeper intellectual sense. Not merely bilingual in language, but bilingual in 
epistemic traditions. 

The relevance of al-Faruqi’s project also appears in the development of academic 
culture. Raimi (2024) suggests that Islamically oriented higher education should strengthen 
research cultures that combine disciplinary excellence with ethical responsibility. This point 
deserves attention. Many universities today are driven by rankings, publication metrics, 
citation counts, and competitive funding. These indicators are not meaningless. They can 
encourage productivity and accountability. Yet, when they become the ultimate purpose of 
academic life, knowledge risks becoming detached from wisdom, service, and moral 
responsibility. Al-Faruqi’s project reminds Islamic universities that research should not only 
answer what works, but also what is just, beneficial, truthful, and spiritually meaningful. 

Interdisciplinary Islamic studies represent another space where the Islamization of 
Knowledge remains relevant. Daulay et al. (2025), Rahman et al. (2014), and Shehu (2018) 
show that Islamic frameworks have been developed in psychology, law, management, and 
other applied fields. These developments suggest that knowledge integration is possible, but 
they also show that integration must be discipline-sensitive. The Islamization of psychology 
cannot follow exactly the same procedure as the Islamization of economics, medicine, 
environmental studies, or artificial intelligence. Each discipline carries its own concepts, 
methods, assumptions, and ethical risks. This is why a rigid model of Islamization may be 
less useful than a flexible but principled framework. 

Institutional governance cannot be ignored either. Askar et al. (2025), Muborakshoeva 
(2012), and Nakissa (2023) show that higher education reform in Muslim contexts is often 
shaped by state policy, institutional autonomy, and political regulation. Even the most 
compelling epistemological vision will struggle if universities lack academic freedom, 
adequate resources, interdisciplinary structures, or supportive leadership. Rafiq et al. (2025), 
Shaheen (2021), and Widodo (2024) also indicate that governance frameworks strongly 
influence whether Islamic education can innovate or merely reproduce inherited patterns. in 
this regard, al-Faruqi’s project requires institutional imagination. It is not enough to call for 
Islamization at the level of ideas while leaving academic structures unchanged. 
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The contemporary challenge is made more complicated by digital transformation. 
Ismail et al. (2025), Syamsiah and Aisyah (2025), and Tanti et al. (2025) show that digital 
access remains uneven across social groups, especially in rural areas and among female 
students in certain contexts. This matters for Islamic education because digital inequality is 
also epistemic inequality. Those who have access to digital platforms, online databases, 
artificial intelligence tools, and global academic networks gain greater access to knowledge 
production. Those who are excluded remain dependent on limited sources and local 
infrastructures. Al-Faruqi’s concern with epistemic agency becomes newly relevant here, 
although the digital context was not his own historical setting. 

Digital religious learning also raises questions about authority and interpretation. 
Munifah et al. (2025) suggest that socio-religious norms influence how digital education is 
adopted in Muslim communities. Amirudin et al. (2025), Badriyah et al. (2026), Firdaus et al. 
(2025), and Hamdanah et al. (2024) show that digital pedagogy may support Islamic learning 
when it is designed with cultural sensitivity and ethical awareness. Still, one may ask a simple 
but serious question. What happens when religious knowledge is increasingly shaped by 
algorithms, platform visibility, and fragmented online authority? This question extends al-
Faruqi’s concern beyond modern secular disciplines into the new architecture of digital 
knowledge. 

The relevance of the Islamization of Knowledge for Islamic higher education, therefore, 
lies in its ability to reopen foundational questions. What is the purpose of the university in 
Muslim societies? What kind of human being should Islamic education form? What makes 
knowledge beneficial rather than merely useful? Laabdi and Elbittioui (2024) suggest that 
contemporary knowledge integration must move toward plural and dialogical models, and 
this direction seems more realistic than a rigid or uniform Islamization formula. Al-Faruqi’s 
project remains valuable not because it solves every institutional problem, but because it 
continues to disturb the assumption that modern education can be ethically neutral. 
 
Rethinking Islamization of Knowledge in the Contemporary Context 

Rethinking the Islamization of Knowledge today requires a careful movement between 
loyalty and critique. Loyalty is needed because al-Faruqi’s central concern remains 
important. Knowledge should not be separated from revelation, ethics, human dignity, and 
divine accountability. Critique is needed because the original project cannot simply be 
repeated in the same language without considering new intellectual, institutional, and 
technological conditions. Laabdi (2024) argues that one of the weaknesses of the Islamization 
discourse lies in its methodological ambiguity. This criticism should not be treated as an 
attack from outside. It can be read as an invitation to clarify and renew the project. 

One possible way forward is to reinterpret Islamization as ethical-epistemic 
integration. Syeed and El-Muhammady (2024) emphasize the importance of integrating 
revelation, reason, and empirical inquiry in contemporary Islamic thought. This formulation 
may help move the debate beyond the older question of whether a discipline is Islamic or 
Western. The more useful question may be whether a discipline can be critically examined, 
ethically redirected, and conceptually enriched through Islamic epistemology. This shift 
matters. It prevents Islamization from becoming a simplistic labeling exercise, while also 
preventing modern knowledge from claiming false neutrality. 

The ethical dimension should be placed at the center of this reinterpretation. Akhter 
(2026) and Akhter and Munir (2026) identify values such as ijtihad, maslahah, adl, amanah, 
and shura as important principles for Islamic social thought. These values can provide a more 
practical bridge between Islamic normativity and contemporary academic disciplines. For 
example, maslahah can guide discussions on public benefit in economics, law, education, and 
public policy. Adl can shape research on social justice and institutional governance. Amanah 
can inform academic ethics, data responsibility, and professional accountability. Shura can 
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support participatory models of leadership and curriculum reform. This is not yet a full 
methodology, but it is a promising direction. 

Rethinking Islamization also requires moving from civilizational polemic to dialogical 
engagement. Majid and Aljunied (2023) help us see that Muslim intellectual movements have 
often engaged Western thought in complex ways, not merely through rejection. A more 
mature model of Islamization should recognize that modern Western knowledge is not a 
single monolithic entity. It includes secular, religious, humanistic, critical, positivist, 
postcolonial, feminist, ecological, and decolonial traditions. Likewise, Islamic knowledge is 
internally diverse. Paya (2023) and Tayob (2013) remind us that any serious Islamic 
epistemological project must account for plurality, interpretation, and disagreement. 
Without this awareness, Islamization may become intellectually narrow. 

This dialogical approach does not mean surrendering Islamic epistemic commitments. 
It means engaging other traditions critically and creatively. Guessoum (2011) and Dangor 
(2014) raise important questions about how Islamic thought can engage modern science 
without dismissing empirical rigor or reducing scientific inquiry to theological assertion. 
Their concerns are useful because they prevent a shallow form of Islamization. If Islamic 
knowledge integration is to be credible in global academia, it must be methodologically clear, 
empirically responsible, and open to critique. A theory becomes stronger, not weaker, when 
it is able to face serious questions. 

Another necessary shift is from abstract theory to institutional practice. Abdul Fattah 
Santoso et al. (2019) and Muthohirin et al. (2025) show that Islamic educational reform often 
struggles because institutions are slow to change. This is where many Islamization projects 
face a practical dead end. They produce strong philosophical statements but weak 
institutional mechanisms. A renewed model must therefore address curriculum design, 
faculty development, research training, quality assurance, academic governance, publication 
culture, and student formation. We may say that Islamization must move from conference 
discourse to classroom practice, from philosophical aspiration to academic habit. 

Digital transformation also forces the project to be reconsidered. Muliadi et al. (2025), 
Othman et al. (2017), Suwendi et al. (2025), and Widodo (2025) show that digital technology 
has become part of contemporary Islamic education. Yet digitalization is not automatically 
humanizing or Islamically meaningful. It can expand access, but it can also intensify 
surveillance, commodify attention, and fragment authority. in this context, the Islamization 
of Knowledge should not only ask how Islamic content can be placed on digital platforms. It 
should ask how digital knowledge systems shape the human soul, moral judgment, 
community, and religious understanding. This is a difficult question, but it cannot be 
postponed. 

A renewed Islamization discourse must also take gender, social hierarchy, and cultural 
patterns seriously. Andayani (2017), Faishal et al. (2026), Huda et al. (2025), Ritonga (2021), 
Sibawaihi et al. (2025), Slamet (2023), and Suyadi et al. (2022) indicate that educational 
reform in Muslim contexts is often affected by patriarchal structures, inherited authority 
patterns, and resistance to inclusive change. If Islamization is genuinely committed to justice 
and human dignity, it must be willing to examine these internal problems as well. It would 
be inconsistent to criticize Western epistemic domination while ignoring injustice within 
Muslim educational cultures themselves. 

Collaborative and interdisciplinary models may provide a more productive future. 
Ahmad et al. (2025) and Kaplick et al. (2019) point to emerging frameworks that bring 
together Islamic ethics, educational design, and interdisciplinary collaboration. Traore 
(2019) and Bano (2018) also suggest that institutional networks and new generations of 
scholars can play an important role in renewing the discourse. This is encouraging. It 
suggests that the future of al-Faruqi’s project may not depend on preserving one fixed model, 
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but on cultivating communities of scholars who can think Islamically, critically, and 
collaboratively across fields. 

in this contemporary reinterpretation, Islamization of Knowledge should perhaps be 
understood less as a completed doctrine and more as an ongoing discipline of critique and 
reconstruction. It asks Muslim scholars to examine the assumptions behind knowledge, to 
recover the ethical purposes of inquiry, and to participate in global scholarship without 
intellectual dependency. Muslih et al. (2024) describe al-Faruqi’s project as a paradigm shift, 
while Laabdi and Elbittioui (2024) point toward more plural and integrative models. Taken 
together, these perspectives suggest a balanced path. The project should retain its tawhidic 
moral center, but its methods must become more dialogical, empirical, contextual, and 
institutionally grounded. 
 
Future Research Directions 

Future research on the Islamization of Knowledge needs to move beyond general 
theoretical affirmation. The field has produced many conceptual discussions, but it still 
requires more empirical, comparative, and discipline-specific studies. Laabdi (2024) notes 
that one of the continuing problems in the discourse is the gap between theoretical ambition 
and practical implementation. This gap should become a central research agenda. Scholars 
need to examine how Islamic universities, faculties, and research centers actually translate 
knowledge integration into curricula, teaching practices, research methods, and institutional 
governance. 

One important direction is empirical research on Islamic higher education institutions. 
Fouz Mohamed Zacky and Moniruzzaman (2024), Medani and Nur (2020), and Raimi (2024) 
suggest that many institutions have adopted the language of integration, but more research 
is needed to assess how this language works in practice. Future studies may investigate 
whether integrated curricula truly change students’ epistemological awareness, moral 
reasoning, and disciplinary competence. They may also examine how lecturers understand 
Islamization, how students experience it, and how institutional policies support or obstruct 
it. Without this kind of empirical work, the discourse may remain too abstract. 

Comparative studies are also needed. Al-Faruqi’s project should be compared more 
systematically with other Muslim thinkers and reformers, including Syed Muhammad 
Naquib al-Attas, Fazlur Rahman, Seyyed Hossein Nasr, Ziauddin Sardar, and contemporary 
scholars of maqasid, decolonial thought, and Islamic ethics. Paya (2023) and Tayob (2013) 
remind us that Muslim intellectual traditions are plural, and this plurality should become a 
source of analytical richness. Comparative research can help clarify what is distinctive in al-
Faruqi’s framework, what is shared with other reform projects, and where his model needs 
revision. 

Discipline-specific research is equally important. Daulay et al. (2025), Rahman et al. 
(2014), and Shehu (2018) show that Islamic approaches have already influenced fields such 
as psychology, law, and management. Future research should extend this work into 
education, economics, medicine, environmental studies, communication, data science, and 
artificial intelligence. Each discipline needs its own careful methodological discussion. It is 
not enough to declare that a field should be Islamized. Scholars must show how Islamic 
epistemology affects concepts, research questions, methods, ethical standards, and 
applications within that field. 

Digital epistemology should become a major area of future study. Ismail et al. (2025), 
Syamsiah and Aisyah (2025), and Tanti et al. (2025) point to the persistence of digital divides, 
while Amirudin et al. (2025), Badriyah et al. (2026), Firdaus et al. (2025), Hamdanah et al. 
(2024), and Widodo (2025) show that digital pedagogy is increasingly important in Islamic 
education. Future research should investigate how artificial intelligence, recommendation 
systems, online religious authority, digital learning platforms, and algorithmic knowledge 
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affect Islamic epistemology. This direction is urgent because knowledge today is not only 
produced in universities. It is also filtered, ranked, personalized, and circulated by digital 
systems. 

Institutional research also deserves greater attention. Askar et al. (2025), 
Muborakshoeva (2012), Nakissa (2023), Rafiq et al. (2025), Shaheen (2021), and Widodo 
(2024) indicate that governance, autonomy, policy, and regulation shape the possibilities of 
Islamic educational reform. Future studies should examine how leadership models, 
accreditation systems, funding structures, faculty development, and research policies 
influence the implementation of knowledge integration. This kind of research may look less 
philosophical, but it is essential. Ideas need institutions in order to live. 

Finally, future scholarship should develop more contextual and plural models of 
Islamic knowledge integration. Laabdi and Elbittioui (2024), Syeed and El-Muhammady 
(2024), and Traore (2019) suggest that the future of the discourse lies in interdisciplinary 
collaboration, methodological clarity, and openness to diverse Muslim intellectual traditions. 
Such research should avoid two extremes. It should not reduce Islamization to a symbolic 
religious label, but it should also avoid rigid models that ignore historical diversity and 
disciplinary complexity. The most promising future direction may be a model that is tawhidic 
in orientation, maqasid-based in ethical purpose, empirical in method, and dialogical in 
intellectual posture. This may not solve every problem, but it gives the Islamization of 
Knowledge a more realistic and academically credible path forward. 

 
Conclusion 

This article has revisited Ismail Raji al-Faruqi’s Islamization of Knowledge as one of 
the most significant epistemological and educational projects in modern Islamic thought. 
The central argument developed in this article is that al-Faruqi’s project should not be 
understood as a simple rejection of modern knowledge, nor as a superficial attempt to attach 
Islamic terminology to existing disciplines. Rather, it is best read as a serious effort to 
reconstruct the foundations, purposes, and ethical orientation of knowledge through tawhid, 
revelation, reason, empirical inquiry, and moral responsibility. in this sense, the Islamization 
of Knowledge remains important because it asks a question that is still relevant today. What 
kind of knowledge can form human beings who are intellectually competent, morally 
responsible, and spiritually aware? 

At the same time, this article has shown that the Islamization of Knowledge remains 
an unfinished and contested project. Its theoretical ambition is undeniable, but its 
methodological clarity, institutional implementation, and openness to intellectual plurality 
still require further refinement. This is not necessarily a weakness. It may be more accurate 
to say that al-Faruqi’s project remains alive precisely because it continues to generate debate. 
A living intellectual project is rarely final, neat, or free from tension. It develops through 
criticism, reinterpretation, and renewed attempts to translate its vision into more concrete 
academic and educational practices. 

in the contemporary context, the relevance of al-Faruqi’s project lies in its capacity 
to reopen foundational questions about the meaning and purpose of education. The 
Islamization of Knowledge should therefore be rethought not as a closed doctrine, but as an 
ongoing intellectual discipline of critique and reconstruction. Its future depends on the 
ability of Muslim scholars and institutions to produce knowledge that is academically 
rigorous, spiritually meaningful, socially just, and responsive to new challenges, including 
globalization, digital transformation, and the changing landscape of higher education. 
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