International Conference on Islam, Law, and Society (INCOILS)
Conference Proceedings 2025

Tafahhum al-Qut’an as the Core of the PAI Curriculum:
Reconstructing the Learning Paradigm Textual Towards
Consciousness Transformation
Dinifath Fitriani,'

"Mastet's Student in Islamic Religious Education (PAI), State Islamic University Sayyid Ali
Rahmatullah Tulungagung

'dinifathfitrianil 7(@gmail.com

ABSTRACT :

The prevailing learning paradigm of Islamic Religious Education (PAI) has largely been textually
oriented regarding knowledge transfer, failing to sufficiently address the transformation of students'
consciousness. This study aims to reconstruct the PAI learning paradigm from a textual otientation to
one of consciousness transformation through the Tafahhum al-Qur’an approach, based on Sahiron
Syamsuddin's Magna cum Maghza theory. This research employs a descriptive qualitative method
utilizing library research and a contextual interpretation of five primary verses: QS. An-Nisa’ [4]: 82;
QS. Al-Baqarah [2]: 164; QS. Al-Hujurat [49]: 13; QS. At-Tawbah [9]: 122; and QS. Al-A‘raf [7]: 179.
The results indicate that the concept of tafahhum yields five dimensions of learning transformation:
revelation, nature, social aspects, religious law, and the integration of heart and intellect. These five
dimensions, referred to as Magna, generate Maghza manifested as tadabbur (reflection), tafaqqur
(contemplation), tazkiyah (purification), and tanfidh (implementation). This leads to three major shifts:
an integrative, reflective, and ta’dibiyyah (character-building) paradigm. Through this approach, PAI
instruction is no longer merely about the textual transmission of knowledge but becomes a pivotal
means for forming reflective, moral, and humanitarian consciousness.
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INTRODUCTION
Curriculum of Islamic Religious Education (PAI) in Indonesia has formally positioned the

Qur'an and Sunnah as soutces of teaching, yet in practice, the learning often remains cognitive and
textual. Students are directed to memorize verses or Hadiths but are less guided to deeply
understand their meaning. Consequently, there is a gap between the mastery of religious knowledge
and the practical application of spiritual values'. However, the Qur'an was revealed not just to be
recited, but to be understood and implemented. This is affirmed in Q.S. Sad [38]: 29: "(This is) a
blessed Book which We have sent down to you, that they might reflect upon its verses and that
those of understanding would be reminded." This verse demonstrates that tafahhum (deep

understanding) is the core of the ideal human interaction with the Qur'an.

v Azyumardi Azra, Pendidikan Isiam: Tradisi Dan Modernisasi Di Tengalh Tantangan Milenium I1I (Prenada Media,
2019).


mailto:1dinifathfitriani17@gmail.com

One of the main challenges of modern Islamic education is the dominance of learning
models that are textual toward knowledge without internalizing spiritual value and meaning.
Islamic Religious Education (PAI) often stops at cognitive mastery, failing to proceed to
transformative consciousness within students. Consistent with Al-Attas (1993), the crisis of
modern Islamic education does not lie in a lack of knowledge, but rather in the loss of the true
goal of knowledge, which is to cultivate adab (proptiety/ethics) and the consciousness of tawhid
(Oneness of Allah)>. Therefore, it is necessary to reconstruct the PAI learning paradigm from
textual towards a transformation of reflective, moral, and humanistic consciousness.

The Qur'an emphasizes the concept of tafahhum (deep understanding), which integrates the
intellect (aql), the heart (qalb), and action (amal) as a means of recognizing the truth.Al-Ghazali,
in his book Thya’ ‘Ulumuddin, states that understanding the Qut’an is an effort to recognize the
signs of Allah’s greatness through the contemplation of the heart, or tadabbur al-qalb’. Meanwhile,
according to Ibn Qayyim (in Madarij as-Salikin), zafabbum is the key to unlocking the “wisdom
behind the Divine command.” It involves three elements: knowledge (ilm), remembrance (dhikr),
and action (amal)’. The deepening of revelation (the Qur'an and Sunnah) must not stop at the
cognitive dimension. Quraish Shihab (2019) states that Qut'anic education is a process of instilling
values through understanding meaning, not merely recitation’. Therefore, the PAI curriculum
needs to be designed not based on the sequence of topics (content-based), but based on the
significance of values (value-based learning).

Previous studies regarding the integration of Qur’anic values within the Islamic Religious
Education (PAI) system have sought to mold individuals who possess a balance between intellect,
heart, and action’. Furthermore, other research has reconstructed the PAI curriculum using the
concept of Tawhid. This approach positions Tawhid as the epistemological foundation, science as
the methodology, and technology as the instrument, thereby addressing the fragmentation of
knowledge and strengthening the spiritual dimension of students’. Building upon these studies,

there is a pressing need to understand the Qur’an deeply uncovering its inherent values to construct
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an Islamic education framework that fosters academic competitiveness alongside exemplary
character and conduct. Historically, while zafagqgub fid-din has frequently been employed to describe
the deepening of religious knowledge, tafahhum has rarely been positioned as a pedagogical
framework. Therefore, this study utilizes the Magna cum Maghza approach to elevate the meaning
of tafahhum from a mere process of comprehending revealed texts to a model of spiritual-scientific
consciousness transformation in learning. Moreover, the conventional paradigm in PAI remains
oriented toward the transfer of religious knowledge such as memorizing verses and understanding
laws lacking student reflective engagement. This research proposes a tafahhum-based
transformational learning model that positions students as reflective subjects and teachers as
murabbi (nurturers) of values.

Based on the context above, this study is important because the exploration of tafahhum
using the Magna cum Maghza approach holds strategic value in building a new Islamic education
paradigm that is meaning-based, spiritually-driven, and socially impactful. The title of this study is:
“Tafahhum al-Qur’an as the Core of the PAI Curriculum: Reconstructing the Learning Paradigm
Textual Towards Consciousness Transformation”. The research focuses are: 1. What is the
concept of Tafahhum in the Qur'an? 2. What are the stages of the Tafahhum concept? 3. How is
the learning paradigm reconstructed from textual towards consciousness transformation?
Methods

This study employs a descriptive qualitative approach utilizing thematic interpretation
(Tafsir Maudhu’i) to categorize and analyze verses with shared themes, thereby facilitating a
comprehensive understanding and interpretation. The primary analytical framework applied to the
Qur'anic verses is the Magna cum Maghza method. The research data sources are categorized as
follows: Primary Soutrces: The Qur'an, Hadith, and classical scholarly works such as Thya’
‘Ulumuddin (Al-Ghazali) and Al-Mugaddimah (Ibn Khaldun). Secondary Sources: Contemporary
works by scholars such as Al-Attas (1993), Azra (2019), and Quraish Shihab (2019), as well as
classical exegesis by Al-Tabari, Al-Razi, Sayyid Qutb, Al-Qurtubi, and Al-Maraghi. This study aims
to reconstruct a new paradigm for Islamic Religious Education (PAI) learning based on tafahhum
as the foundation for a transformative, integrative, and spiritual Qut'anic curriculum. The thematic
verses analyzed include: QS. An-Nisa’ [4]:82; QS. Al-Baqarah [2]:164; QS. Al-Hujurat [49]:13; QS.
At-Tawbah [9]:122; and QS. Al-A‘raf [7]:179. The verse analysis follows Sahiron Syamsuddin’s
Magna cum Maghza method, which involves the following interpretive stages: 1. Linguistic
analysis. 2. Historical analysis (encompassing both micro and macro contexts of the verses). 3.
Comparative analysis of various classical and contemporary interpretations. 4. Determination of

Magna (the original historical meaning, encompassing the context of revelation and literal meaning



during the Prophet's era) and Maghza (the contextual significance, identifying universal and moral
values relevant to contemporary issues). 5. Analysis of the Tafahhum concept stages. 7.
Reconstruction of the learning paradigm, shifting from a textual orientation toward contemporary
transformation. Data analysis is conducted using content analysis, which proceeds through three
stages: descriptive (presenting a concise exegesis of each verse), analytical (linking the maghza
findings to the context of Islamic education), and synthetic (formulating a conceptual model of

the Tafahhum-based PAI learning paradigm).

Result and Discussion
1. Exegesis of the Tafahhum Concept using the Magna cum Maghza Method

The word tafabhum otiginates from the root word a2 fahima, which means to understand,
comprehend, or reason. Derivatives of the root word fahima appear more than 20 times in the
Qur'an®. Its various derivative forms, such as yafqahiin, yatafaqqahd, afala-yafhamin, and
yatafakkartn, indicate a process of deep understanding toward Allah's signs ayat, both in the
form of revelation and the reality of creation.Conceptually, Zafahbum is not merely knowledge
ma'rifah, but an active and reflective understanding that guides one toward faith, righteous
action (amal), and wisdom (hikmah).

The Qur’an describes humans who fail to use their hearts and minds as those who “do
not comprehend” (Q.S. Al-A‘raf [7]: 179). Thus, fafabbum becomes an epistemological
movement from knowing to being conscious and believing. This concept can be divided into
five thematic dimensions in the Qur’an, each forming an important aspect of human spiritual
and intellectual intelligence. The following is the exegesis of the Tafabhum concept using the
Magna cum Maghza method, which utilizes sources including linguistic analysis, macro and
micro context analysis, and the interpretations of classical Mufassirin (commentators)’.

a. Understanding Revelation
Tafabbum towards Revelation means understanding the content, context, and
wisdom of Allah's verses. This understanding is not merely reading the text, but
contemplating the message, values, and direction of life indicated by the Qut'an, as
found in (Q.S. An-Nisa’ [4]:82):
| DS BSR4 ) sha sl el & dle e G515 OIAN 630505 S
Linguistic Analysis“>éi” (afald): This is an istjfham inkdri (a thetorical question

expressing strong disapproval or censure) a question that severely admonishes,
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meaning "Why do they not...?" This pattern creates a rhetorical effect, aiming to touch
the intellectual and moral consciousness of the reader.Cs 258 yatadabbarinRoot Word:
0 < 2 da-ba-ra which means to pay attention to the back part of something, to

contemplate the consequence or hidden meaning"

.Wazan (Morphological Pattern):
S8 tafala-tadabbara-yatadabbarnThe word yatadabbariin is in the muddri (present
progressive) form-indicating a continuous process of understanding, not a one-time
event. The usage of the word Al-Qur’an without a specific object indicates the vast
scope of tadabbur-every aspect of the revelation needs to be contemplated. There is a
phonetic symmetry between yatadabbarin and yajidii in the continuation of the verse
(lan wajadi fibi ikbtilafan). This emphasizes the connection between the absence of
tadabbur and the emergence of contradiction in thought.Semantic Meaning: To ponder
something deeply until its essence and purpose are understood. Although the root
words are different, fadabbur and tafabhum have a semantic relationship: both demand
reflective comprehension. This verse asserts the importance of critical understanding
of the revelation, not merely a literal reading.

Context AnalysisThis verse was revealed in Medina, at a time when Islam had
already become a political and social community. The hypoctites wunafigin began to
show contradictions between their words and their actions they claimed to believe but
were not consistent with the revelation. This verse serves as a call to rational faith and
moral consciousness for those who refuse to contemplate the content of the
revelation.According to Al-Razi, the verse was revealed in response to statements by
some hypocrites who doubted the legal rulings in the Qur'an and considered them
inconsistent'. The Qur'an challenges humanity to perform  fadabbur  (deep
contemplation), not merely passive acceptance.

Views of the Mufassirin (Commentators) on the Exegesis of Q.S. An-Nisa’ [4]:82.
Al-Tabari in his book Jami‘ al-Bayan: The verse admonishes the hypocrites to deeply
contemplate the Qut'an ( fadabbur)'®. Al-Razi in his exegesis Mafitih al-Ghayb: tadabbur
means understanding the structure, meaning, and wisdom of the Qut'anic text both
rationally and morally”. Ibn ‘Asyir (a/Tahrir wa al-Tanwir): This verse demands an

active thinking process and the proof of the truth of the revelation through

19 Ahmad Mukhtar Umar, “Mu’jam Lughah Arabiyah Muasirah Cetakan 1,” 2008.
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argumentation'!. Therefore, the verse becomes the foundation for analysis- and
evidence-based learning (inquiry learning).Sayyid Qutb in F7 Zilal al-Qur’an: tadabbur is
the movement of a living soul alongside the revelation, leading to the understanding
of the spirit (ruh) of the Qut'an, according to one's capacity, intelligence, expetience,
and piety"”. This emphasizes spiritual and moral internalization, which is the core of
educational transformation.It can be concluded from the views of the Mufassirin that
the understanding of revelation (Tafabbum wahyi) is both a rational and a spiritual
process. This supports the transformation of PAI learning from a mere transfer of
verses towards the internalization of meaning and values.
a. Understanding Nature

Nature is the "open book" of Allah. Tafahhum in this context means reading the

signs (ayat kauniyyah) to know the Creator, as found in (Q.S. Al-Baqgarah [2]: 164):
BRCAPLARE i SN FYER P PV [ EQ B

Linguistic Analysisb}i'é;-} (ya‘qilin) comes from the root word: d & ¢ (‘a-qa-la)
which means to tie, to restrain, or to reason'®.Wazan (Pattern): J= (faala) in the form
of the 1'%/ mudari(present progressive verb).Yagilun is detived from the root ‘aql (to
tie/bind), which provides a semantic effect: the intellect (agl) must restrain itself from
error through the bond of revelation.The affirmation with zzza and the repetition of
the symmetrical structural pattern (heavens-earth, night-day, rain-plants, animals, wind,
clouds) is noted.The verse ends with the phrase / gawmin ya'qilina restriction (qasr)
indicating that only those who use their intellect can grasp Allah's message in
nature. The plural form qawm (people/community) signifies a reflective community,
not merely isolated rational individuals.Semantic Meaning: To restrain something with
the intellect so that it does not slip away; to reason carefully.

Context AnalysisThis verse was revealed in Medina, at a time when the Muslim
community was establishing a new social and theological order after the Hijra
(migration). Many remnants of Jahiliyyah (pre-Islamic ignorance) thought were still
present; people worshipped celestial objects and regarded natural phenomena as
deities'" . The verse serves as a response to the skepticism of the polytheists mushrikin

regarding the Oneness of Allah and the Prophet's message. Allah directs their attention
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to the cosmic signs (ayat kauniyyah) as evidence of His Unity. Islam shifted the
community's orientation of thinking from myth towards reflective observation.In the
classical Islamic tradition, this verse triggered the birth of Islamic scientific tradition:
the understanding of nature as a manifestation of Allah's signs (ayat). In the curriculum
context, this becomes the basis for the integration of science and religion
(epistemological zawhid).

Views of the Mufassirin on the Exegesis of (QQ.S. Al-Baqarah [2]: 164) Ibn Kathir:
This verse points to the cosmic signs (ayat kauniyyah) as evidence of Tawhid
(Monotheism) for those with intellect'. This allows for the integration of natural
sciences with the value of faith. Al-Qurtubt: It requires humans to understand the laws
of nature to further recognize the greatness of Allah". This forms the basis for theistic
science education, rather than purely secular instruction. Fakhr al-Razi: He invites
humans to use their intellect to understand Allah's creation as an epistemological path
toward ma'rifah (knowledge of Allah)®, thus encouraging critical and reflective
reasoning. Tantawl JauharT (Scientific Tafsir): Nature is a "great madrasah" (school) for
reading the signs of Allah. This is relevant to the integrative IPTEK-IMTAQ (Science
and Technology Faith and Piety) curriculum.Conclusion: The verse reinforces
Tafabbum kauni (understanding of nature), which encourages the PAI curriculum to be
holistic and scientific, not dogmatic.

b. Understanding Social

Social Understanding means understanding humanity in terms of diversity,
empathy, and justice. Social Tafahbum teaches adab (propriety/ethics), tolerance, and
social sensitivity. As found in (Q.S. Al-Hujurat [49]: 13):

ol il S5 (e AR 1) T

Linguistic Analysis! s (lita“arafd) comes from the root word: <8 , ¢ (‘a-ra-fa)
which means to know, to recognize, or to understand mutually*.Wazan
(Morphological Pattern): Je\& fafi‘ala-ta‘drafa-yata‘arafu. 1.ita‘arafii ases lim ta‘'lil (the 1am
of causation/purpose), indicating the social wisdom of human creation: mutual
recognition and understanding, not mutual degradation.The zafi‘ala pattern (fa‘arafi)
indicates reciprocity mutual understanding. There is an antithesis between ja ‘a/nakum

syu‘siban wa gaba’il (We made you nations and tribes) and na akramakum (the most
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noble among you), illustrating a shift from external (ethnic/tribal) identity to moral
and spiritual identity. The universal call pattern Yz ayyubannas (O mankind) involves all
humanity.Morphological Meaning: A reciprocal process (mutual understanding)
among individuals: "We made you nations and tribes so that you may know one another
(lita‘arafin)."

Tafabbum =5 and Ta‘Graf <=5 originate from the fafi‘ala pattern, signifying a
two-way interaction. Therefore, zafabbum is not only about understanding something
personally, but also about understanding and being understood socially a dialogical
comprehension. Social understanding 7z'aruf becomes a form of tafabhum among
nations: recognizing one another not to create distinctions, but to build universal
human consciousness. This social fafabbum serves as the foundation for Qur'anic
character education, teaching empathy, dialogue, and spiritual diversity.

Context Analysis, this verse was revealed in Medina during a period when the
political stability of Islam was increasing, but tensions emerged between tribes (such
as the Aus and Khazraj, and Bedouin groups). This Surah is called the Surah of Social
Etiquette, focusing on regulating social relations, ethics, and the religious identity of
the Muslim community”. In a narration by Aba Dawid, this verse was revealed
concerning Abu Hind, whose daily job was a cupper (a type of therapist). The Prophet
asked the Bani Bayadah tribe to marty one of their daughters to Abu Hind, but they
were reluctant, arguing it was improper to marry their daughter to someone who was
formerly their slave.In another narration, Usaid Ibn Abi al-Ish commented upon
hearing Bilal calling the adhan (call to prayer) at the Ka'bah, saying, "Praise be to Allah,
my father died before seeing this." Another person commented, "Couldn't Muhammad
find anyone other than this raven to call the adhan?"These asbab al-nuzal (occasions
of revelation) assert that no one should belittle another person or feel superior. Thus,
the verse was revealed to correct the pre-Islamic Arab social structure which was based
on tribalism and caste. It establishes a new paradigm: brotherhood based on faith and
mutual recognition among peoples.”

Views of the Mufassirin on the Exegesis of Q.S. Al-Hujurat [49]: 13. Al-Tabart:
This verse asserts that social difference is sunnatullah (Allah's way/law of nature), not

a basis for discrimination®. In the realm of education, this supports Qurt'anic
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multicultural education. Ibn Kathir: The purpose of creating diverse tribes is for
mutual recognition (fz%ruf) and to perform good deeds™. This can foster social
empathy and human ethics.Al-Maraghi: Rejects racial fanaticism and calls for universal
human brotherthood (#kbuwah insaniyyah), serving as the basis for character
education”.Quraish Shihab in Tafsir al-Mishbah: Knowing one another here means
understanding the potential, differences, and strengths of others to build a civilized
society (masyarakat madani)”’. This is relevant to contextual PAI based on pluralism
and social collaboration values.One of the main values in this verse is cultivating the
character of mutual tolerance among human beings. Tolerance, however, has a limit:
it should not be practiced in the realm of ‘ubudiyyah (worship) and its rituals, but only
in the realm of humanity and worldly affairs®.Conclusion: The exegesis of this verse
confirms fafabbum jjtima‘7 (social understanding), which guides the PAI curriculum to
become a platform for shaping socio-ethical consciousness, rather than merely ritual
training.
c. Understanding Law & Religion

This understanding shows that Tafabhum is the foundation of j#ihad (independent
reasoning) and figh (Islamic jurisprudence). Not everyone is meant to be a wujabid (one
who struggles/fights for the cause of Allah); some become people of knowledge so
that the community is guided, as found in (Q.S. At-Tawbah [9]: 122):

0 ] i 1458 308 0K e oY 38

Linguistic Analysis! shaE (liyatafaqqaht) comes from the root word: » 3 < (fa-
qa-ha) which means to understand deeply, to research the essence of something (p.
574).Wazan  (Morphological — Pattern):  Ja&  (fafa“ald)  tafagqaha-yatafagqahn
[1].Morphological Meaning: This pattern indicates a diligent effort to understand
systematically and deeply (not merely knowing).The verse is constructed contrastively:
some go to war (physical jibad), while some go in order to /yatafagqabs (intellectual
Jjihad). The emphasis with /7 (in order that/so that) highlights the social-scientific duty
as an Intellectual jihadThe verb pattern yatafagqahi from tafa“ala conveys the
impression of mujahadah (earnestness and depth). Figh here is not merely formal law,

but a deep understanding of religion and human reality. This is the core of the Qut'anic
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curriculum: education that produces #/i al-albab (people of understanding/intellect),
who are reflective and transformative learners. It affirms that in religious education,
there must be a group of people who study religion scientifically and reflectively this is
the epistemological foundation of Islamic education.

Context AnalysisThis verse was revealed in Medina during the time of the Battle
of Tabuk (9 AH), a period of major military activity and international da‘wah (call to
Islam). Many Muslims participated in the war, leaving no one behind to pursue
knowledge.According to As-Suyuti, this verse was revealed as a reminder that not
everyone has to participate in physical jibad, some must engage in jzhad through
knowledge (figh al-din) so that they can teach the community upon their return from
war”. This context affirms the duality of jibid in Islam: physical and intellectual. It
serves as the historical foundation for early Islamic educational institutions (kuttab,
halagah, madrasah). In the modern context, it stresses the importance of deep and
contextual religious education, rather than merely normative instruction.

Views of the Mufassirin on the Exegesis of (Q.S. At-Tawbah [9]: 122) Ibn Kathir:
A group must deeply study the religion to teach the community after the war”, showing
the importance of specialization in religious knowledge. Al-Razi: Tafagqub fi al-din
means comprehensively understanding the religion™, not just memorizing rulings. This
serves as the foundation for understanding-centered learning.Al-Qurtubi: The
obligation of fafagqah highlights the role of the madrasah and the ‘ulama (scholars) as
agents of community education, establishing the basis for the institutionalization of
the PAI curriculum.Sayyid Qutb: The jzhad of knowledge is equal to physical jibad,

education is a form of jibad for building civilization®?, which is relevant to the

transformation of Islamic education as a movement for social change. Conclusion:
This verse affirms Tafabbhum dini (deep religious understanding) as an intellectual jzhad.
This aligns with a PAI paradigm that encourages active learning and intellectual
empowerment.

d. Understanding Intellect & Heart

Genuine Tafahbhum occurs when the intellect (aql) and the heart (qalb) synergize,

giving rise to an understanding that is not only logical but also ethical and

29 Imam As-Suyuti, Syahril Andi Muhammad, and Magashid Yasir, “Asbabun Nuzul” (Jakarta Timur:
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spiritual. Educational Value: This integrates intellectual intelligence (IQ), emotional
intelligence (EQ), and spiritual intelligence (SQ). It aims to form individuals who are
both knowledgeable and moral (berakhlak), as found in (Q.S. Al-A‘raf [7]: 179):
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Linguistic Analysisé 548 (yafqahiin) comes from the root word: o (3 <& (fa-qa-ha)
with the Wazan (faala) in the form of the fi% mudari{present progressive
verb).Semantic Meaning: To understand something with the heart; to penetrate the
meaning behind the apparent/literal. The text employs the style of fawkid (affirmation)
with laqad and labum quliibun, underscoring the irony: they possess hearts, but do not
use them to comprehend. The phrase /i yafgahina biba indicates an existential rejection
not that they cannot understand, but that they choose not to.The use of bi (with)
suggests that the heart (qalb) is an epistemic instrument.The verse uses a biological
metaphor to explain spiritual blindness a beauty of balighah (eloquence) that touches
the human psychological dimension.

Context Analysis: this Sarah is categorized as Makkiyyah (revealed in Mecca),
descending during the phase of ideological confrontation in Mecca. It responds to the
Quraysh tribe who rejected the truth despite having seen evidence of the veracity of
the Prophet's message™. This verse describes the spiritual degeneration of the Meccan
society: they possessed the potential for both intellect and heart, but deliberately closed
themselves off from the truth. This constitutes a strong critique of epistemological
blindness (blind faith). Islam establishes the intellect (agl) and the heart (qalb) as
instruments for the knowledge of revelation.

Views of the Mufassirin on the Exegesis of (Q.S. Al-A‘raf [7]: 179)Al-Tabart:
People who fail to use their intellect (aql) and heart (qalb) will lose their fitrab (innate
disposition/nature)*, emphasizing the importance of spiritual and moral
consciousness in education. Ibn Kathir: They see Allah’s signs but do not contemplate
their meaning; this is a disease of the heart™. This forms the basis for heart-based
learning (spiritual intelligence). Al-Ghazali (Ihya): Intellect without the heart leads to
spiritual ignorance; the heart without the intellect leads to worldly ignorance,
establishing the foundation for integrated aql-qalb education.Quraish Shihab: The

verse illustrates the degradation of humanity when the potential for Zafahbum is unused,

33 As-Suyuti, Syahtil Andi Muhammad, and Yasir, “Asbabun Nuzul.”
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35 5K ol i | ES7



leading to the loss of attainable happiness, serving as an impetus for PAI to build
reflective consciousness™.Conclusion: This verse affirms tafabbum qalbi (understanding
that involves inner consciousness). Transformative education must cultivate spiritual
and moral intelligence, not merely the cognitive aspect.
2. Stages of the Tafahhum Concept from the Magna cum Maghza Perspective
The Magna cum Maghza hermeneutics was developed by Sahiron Syamsuddin as a
contemporary exegesis approach that combines two dimensions: a/-Ma ‘na al-Tarikhi (Historical
Meaning ot Magna): The meaning of the Qut'anic text as understood by the initial generation.
al-Maghza al-Mu'‘asir (Contemporary Significance or Maghza): The contextual significance for
present-day realities’’. This approach aims to ensure that the Qur'an is not only understood
linguistically and historically, but is also revived in meaning within the current social, cultural,
and educational context. According to Sahiron, "contextual exegesis does not mean
abandoning the original meaning of the text, but rather transmitting its meaning (Magna)
towards its universal values and purpose (Maghza)"**. The subsequent steps detail the zafabhum
process using the Magna cum Maghza method. The first stage, al-Ma'na al-Tarikhi (Textual
Historical Meaning), has been presented previously, covering the understanding of revelation,
nature, social context, law and religion, and the intellect and heart. This section will continue
with the stages of a/-Maghza al-Kulli (Universal Value) and a/-Maghza al-Mu'‘asir (Contemporary
Significance).
a. Al-Maghza al-Kull1 (Universal Value)
This stage shifts from "what the text meant" to "what universal meaning the text
contains™." Tafahhum does not only mean understanding the text, but understanding
the meaning to cultivate moral and spiritual consciousness. In other words, this stage
focuses on the abstraction of universal values from the text.From the five dimensions
of tafabhum (revelation, nature, social, law, and heart), the following Qut'anic values are
found:
1) Tadabbur, This involves reading and contemplating the text; the community is
required to ponder Allah's messages. This indicates that fafabhum is not merely

reading, but cultivating a critical attitude. Tafabhum requires a critical attitude

36 Shihab, “Tafsir Al-Misbah.”
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2)

3)

4)

that extends beyond the text (revelation) into the cosmological realm (nature),
understanding Allah through His creation (ayat kauniyyah).

Tafagqur, This means engaging in critical and rational thinking, where the
intellect (aql) functions as a moral-spiritual tool, not just a means for logical
reasoning. Nature is also an 'open book' that must be 'read'. Intellectual
consciousness must be unified with spiritual consciousness®’, as zafabhum is an
affective-spiritual process. The intellect is used as a spiritual means to recognize
Allah's greatness. fafabhum in the Qur'anic sense is often associated with 7z ‘agqul
(the moral and spiritual use of the intellect).

Tazkiyah, This involves internalizing values into the heart (qalb).First, Social
Values: Understanding that social differences are sunnatullah and that nobility
is based on piety (taqwa), encouraging mutual understanding (72 ‘aruf) and social
harmony* . The process of mutual recognition (ta‘aruf) through the exchange
of ideas and dialogue encourages social harmony among individuals.Second,
Intellectual Values: Emphasizing the specialization of knowledge (as jihad
‘ilmi) and the necessity for knowledge to be read, contemplated, internalized,
and put into practice.

Tanfidh, The value: Applying knowledge and spiritual consciousness into social
action and community life. The knowledge gained from understanding the
revelation, nature, and social contexts is materialized through practical social
action in the community®. The achievement of reflective consciousness, the

integration of intellect and heart, and the formation of a conscious individual.

b. Al-Maghza al-Mu‘asir (Contemporary Significance)
This stage brings the values of fafabbum into the contemporary educational context.
Based on the understanding derived from a/-Maghza al-Kulli (Universal Value), the new

paradigm for PAI learning is formulated as follows:

1) al-Maghza al-Mu‘asir of Tadabbur

The shift mandates that education must train the ability to comprehend the
meaning of verses, not merely memorize them. This is a transition from Za i

al-ma‘rifah (teaching knowledge) toward 7ahqgiq al-ma‘rifab (tealizing knowledge

2025).

2024).
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into consciousness). The teacher's role shifts to a murabbi of meaning (nurturer
of meaning), not just a text conveyer. Learning methods should involve
reflective tadabbur, contextual exegesis discussions, and writing meaning
journals for the verses. Therefore, in education, there is a need to integrate
science and spirituality in understanding reality”. This is a shift from the
dichotomy of knowledge (religion vs. science) toward epistemological fawhid
(Oneness of Allah as the source of all knowledge). The PAI curriculum
becomes cross-disciplinary: incorporating Qut'anic ecoliteracy and the
exploration of natural phenomena as an open revelation (ayat kauniyyah).
Students are trained to read "two books": the Qur'an and nature.

2) al-Maghza al-Mu‘asir of Tafaqqur (Deep Thinking/Contemplation)
Education must produce reflective thinking that understands religion
contextually and practically. Education must integrate intellectual intelligence
(1Q), emotional intelligence (EQ), and spiritual intelligence (SQ)*.By
integrating the intellect (‘aql), the heart (qalb), and revelation (the Qur’an) as
the three pillars of learning epistemology, the purely cognitive model is no
longer dominant. Instead, it evolves into transformative spiritual
education.This gives rise to the idea of PAI as a tafaqqub wa tafabbum curriculum
not just the teaching of dogma, but the formation of critical religious
consciousness. The modern zafagguh-based PAI curriculum includes:
discussions on social ethics, case studies of Islamic law, and even ijtihad
simulations. The result is an intellectual jibad, not merely the repetition of
dogma®.

3) al-Maghza al-Mu‘asir of Tagkiyah (Putification) and Tanfidh (Implementation)
Islamic Education must instill empathy, social adab (ethics), and universal
humanity®. In PAI, this necessitates a curriculum shift: from exclusive
doctrinal instruction to social inclusion based on empathy and the
understanding of ethnic, gender, and cultural differences.Teachers should

encourage intercultural dialogue, social collaboration, and humanistic project-
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based activities. The result is that students develop a Qut'anic social

consciousness: understanding difference as a blessing (rahmah), not a threat”.

The Qur'anic values are translated into educational and social reality through learning based
on ‘tadabbur (reflection), contextual research, and social action. fafabbum here becomes a
transformational pedagogical approach, which means "understanding in order to change oneself
and the environment" (Syamsuddin, 2022: 61). Thus, the tafsir of Zafahbum does not stop at al-ma‘na
(literal meaning), but continues to a/-maghza (value meaning) and almaghza al-mu‘aSir (meaning
relevant to the present age). This is a dynamic and dialogical Zafabhum, as indicated in Q.S. Sad [38]:
29, which states that the Qur'an was revealed so that humans may contemplate its verses and take

lessons from them.

3. Reconstruction of the Learning Paradigm: From Textual Towards Consciousness
Transformation

Studies by Rahman indicate that PAI learning is still instructional and verbalistic*.
Meanwhile, Azra and Ma’arif state that the Islamic education system remains oriented towards
transfer of knowledge, which emphasizes cognitive mastery of material such as memorizing
verses, figh rulings, and agidah concepts”. This paradigm generates knowledge without
transformation of consciousness, where students "know religion" but do not necessarily
"understand religion," just as the Qurt'an itself criticizes knowledge that fails to change
behavior.

The Magna cum Maghza method developed by Sahiron Syamsuddin is presented to
bridge this gap by interpreting the text through two layers of meaning: Magna (Initial Historical
Meaning): The context of revelation and the literal meaning during the Prophet's era. Maghza
(Contextual Meaning): Universal and moral values relevant to the modern age™. Therefore,
Qur'anic education based on fafabbum must shift its orientation from studying the text (al-
maqru’) to revitalizing the meaning (al-ma‘na) this is the core of the contemporary Islamic
learning paradigm reconstruction’. Based on the five dimensions of fafabbum, the

Contemporary Tafahhum-Based paradigm results in four layers of contemporary educational

47 Muhammad Yusuf Firmansyah, Achmad Abu Bakar, “Membangun Kehidupan Beragam: Tafsir Tahlili
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48 Abdul Rahman et al., Mode/ Pembelajaran Pendidikan Agama Islam Berbasis Riset (Guepedia, 2021).
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transformation:I am ready to translate the details of the four layers of contemporary
educational transformation when you provide them.
a. The integrative paradigm

The integrative paradigm positions Islamic Religious Education (PAI) as a
system that unifies revelation (al-naql), reason (‘aql), and the heart (qalb) within a single
epistemological framework. Historically, approaches to Islamic education have tended
toward a dichotomy separating religious sciences from general sciences resulting in a
disconnect between rational knowledge and spirituality. The integrative paradigm
emerges to dissolve this dichotomy by unifying both realms under the framework of
epistemological Tawhid. This is the conviction that all knowledge originates from God
and must ultimately lead to a profound recognition of and devotion to Him.

Within the context of Tafahhum al-Qur’an, this integration is rooted in the
understanding that the signs (ayat) of Allah are not confined to the written scripture
(revelation as qauliyyah), but are also manifest in nature and life phenomena (revelation
as kauniyyah). Students are encouraged to read "two books" the Holy Scripture and
the Book of Nature as a form of holistic tatahhum. Consequently, PAI does not merely
teach doctrine; it cultivates both scientific and spiritual faculties to recognize the
greatness of Allah through His creation. This approach necessitates that educators
become murabbi al-ma‘na (guides of meaning) rather than mere deliverers of material.
The learning process is designed using contextual, dialogic, and cross-disciplinary
methods, such as linking verses on the creation of the universe with scientific inquiry.
In this manner, Qur’anic values become living principles within every field of study,
fostering the realization that true knowledge is never in conflict with revelation.

Pedagogically, the integrative paradigm shifts the focus of learning toward
meaning rather than rote memorization. Students are guided to understand the
correlation between spiritual values and empirical reality, establishing a balance
between intellectual and moral dimensions. This aligns with the Magna cum Maghza
framework, which directs the interpreter to trace both the textual meaning (Magna)
and the universal value (Maghza) of every verse. Ultimately, the integrative paradigm
fosters "civilized knowledge” knowledge that is not only practically beneficial but also
leads humanity toward the recognition of the Oneness of God (Tawhid). PAI learning
based on this integration no longer aims to produce merely knowledgeable graduates;
instead, it strives to cultivate the Ula al-Albab individuals who unify thought (fikr),

remembrance (dhikr), and action (‘amal) within a single spiritual-scientific unity.



The reflective paradigm

The reflective paradigm shifts the focus of learning from the mere transfer of
information toward the transformation of consciousness. Within the context of
Tafahhum al-Qur’an, reflection is not merely a cognitive activity but a profound
process that simultaneously engages both the heart and the intellect. Its objective is for
students to not only "know" the verses but to "experience" their meaning. This process
brings to life the principles of tadabbur (deep reflection) and tafaffur (contemplation)
as enjoined by the Qut'an contemplating Allah’s creation, pondering the meaning of
life, and anchoring these reflections in the values of faith.

In pedagogical practice, the reflective paradigm invites students to engage in
"learning by contemplation," a process of learning through deep reflection and
dialogue with reality. For instance, when discussing verses regarding justice, students
are not merely required to explain the definition; rather, they are encouraged to reflect
on its application within their social lives. In this context, the teacher acts as a facilitator
of consciousness, cultivating the students' capacity for critical thinking and empathy
toward societal conditions. This reflective approach transforms the learning process
into "living tadabbur" a reading of the Qut'an that is actively lived within daily
existence. The verses do not remain confined within the classroom; instead, they serve
as a catalyst for shifts in attitude and behavior. Ultimately, tafahhum serves as a bridge
between theory and action, and between comprehension (fahm) and implementation
(amaliyyah).

This paradigm further fosters both self-awareness and social awareness. Through
reflection on social-themed verses, such as Q.S. Al-Hujurat [49]:13, students come to
understand that human diversity is a divine blessing (rahmah) that must be managed
with adab (etiquette) and empathy. Such reflection shapes a "Qur’anic consciousness"
that is intellectually critical yet remains gentle and compassionate. In its entirety, the
reflective paradigm produces students who think, feel, and act in accordance with
Qur’anic values. It transcends mere cognitive education and moves toward
"consciousness-based education" a model where knowledge serves as a medium for
character formation rather than a mere accumulation of data.

The ta’dibiyyah paradigm

The ta’dibiyyah paradigm is rooted in the concept of adab within Islamic

education, defined by Syed Muhammad Naquib al-Attas as the "recognition and

acknowledgement of the right and proper place of things within the order of creation."



In the context of Tafahhum al-Qur’an, this paradigm asserts that the primary objective
of education is to cultivate civilized and refined human beings (insan adabi), rather
than merely individuals who are intellectually clever or technically skilled. Learning
based on ta’dibiyyah emphasizes the unification of knowledge, morality, and
spirituality. Every educational activity is directed toward fostering a sense of
responsibility, integrity, and reverence for divine values. In this framework, the teacher
is not merely an academic instructor but a moral exemplar (uswah hasanah) who instills
values through exemplary conduct and compassion.

Within this paradigm, ta’dib serves as the pinnacle of the tafahhum process.
Once an individual has comprehended (tafaqqur) and reflected upon (tadabbur) the
significance of a verse, the ultimate result is the formation of a civilized character
(ta’dibiyyah). Education, therefore, does not conclude with the transfer of meaning;
rather, it progresses toward the internalization of ethics (akhlaq) into tangible behavior.
The ta’dibiyyah approach also revitalizes the role of the murabbian educator who
nurtures both the soul and the character. The murabbi instills the realization that
knowledge is a divine trust (amanah) and that adab is the "crown of knowledge." This
positions PAI as a vehicle for the formation of al-insan al-kamil (the perfect/universal
human), who embodies a profound balance between knowledge (‘ilm), faith (iman),
and action (‘amal).

The following patterns outline the reconstruction of the Islamic Religious
Education (PAI) learning paradigm, shifting from mere knowledge transfer to a
profound transformation of consciousness, as derived from the Tafabbum, exegesis:

Table 1. Learning Reconstruction: From Tekstual to Transformation

Conventional Paradigm Reconstructed Paradigm Kev Outcome
(Tekstual) (Transformation) y
Source: Integrated Tawhid Epistemology:

Source: Primarily Al-Nagl

. Epistemology: Wahya Knowledge is holistic,
GS:SQREEZIESSSE jlilZs (Revelation), ‘Aql (Intellect), leading to wisdom
P p ' and Qalb (Heart). (hikmah).

. Focus: Tadabbur .
Focus: Memorizing and Consciousness:

understanding the literal al- (Contemplation) to achieve al- Reflective and ta’dibiyyah

. - ; maghza (universal . .
ma‘na (meaning). value/significance). (ethically guided).




Table 2. Short Module: Transformative PAI Learning

Tafahhum-Based Transformation

Aspect Transfer Paradigm Paradigm
Nature of Mastering material from . . . .
. Discovering meaning and consciousness.
Learning texts.
Role of Teacher Information giver. Murabbi (Nurturer/ Educator) and Tafahhum
Facilitator.
Role of Student Passive object. Active and reflective subject.
Methodology Lecture, memorization. Tadabbur (Contffrnp lauQn) » discussion,
reflective projects.
. .. Moral reflection, behavioral change, social
Evaluation Cognitive exams. .
projects.
Ultimate Goal Knowing religion. Internalizing and practicing religious values.
Conclusion

Tafahhum is defined as an active, reflective, and transformative engagement with the Qur'an
that transcends mere cognitive knowledge. This concept establishes five integrated dimensions of
understanding: Revelation, Nature, Social, Religious-Law, and Heart-Intellect. These dimensions
constitute the al-Ma‘na al-Tarikhi (the foundational historical meaning) of the analyzed verses.
Abstraction into al-Maghza al-Kulli (Universal Significance) These five dimensions progress into
al-Maghza al-Kulli to abstract universal values, resulting in four core transformative values:
Tadabbur: Deep reflection on the meaning of revelation. Tafaqqur: Contemplation of the universe
and empirical phenomena. Tazkiyah: Spiritual purification and emotional grounding. Tanfidh:
Practical implementation and ethical action. Reconstruction of the PAI Paradigm Tafahhum
successfully reconstructs the PAI framework from a textual orientation toward a paradigm of
consciousness transformation. This reconstruction manifests in three major shifts: Integrative
Paradigm: Unifying religious sciences with empirical and social knowledge. Reflective Paradigm:
Implementing "living tadabbur" where students engage personally with the text. Ta’dibiyyah
Paradigm: Focusing on the cultivation of adab (refined character) to produce civilized human

beings.
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