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THE CONCEPT OF MAQASID AL-SHARIAH
AND ITS EVOLVING ROLE IN A DYNAMIC LANDSCAPE

This article addresses the concept of Magasid al-Shariah (the objectives of Islamic law) and its evolv-
ing role in responding to the challenges of a rapidly changing modern world characterized by globaliza-
tion, technological development, and shifting social realities. This research is grounded in current Islamic
legal and ethical debates, where Magasid al-Shariah is being more frequently utilized as a foundation
for interpretation, adaptation, and renewal. The aim of this study is to elucidate the genuine meaning,
extent, and boundaries of Magasid al-Shariah, to differentiate it from subjective or manipulated interpre-
tations, and to show its appropriate methodological application. The research primarily aims to define
Magasid al-Shariah, analyze the goals of creation (magasid al-khalg) in relation to Shariah rulings, and
assess their use through examples from both traditional and modern perspectives. This research work
makes the case that Maqasid al-Shari’ah is not an independent alternative to textual sources (the Quran
and Sunnah), but rather an integrative interpretive framework based. This study’s scientific worth is de-
rived in its thorough, integrated analysis of “Magasid al-Shariah”, where fundamental legal principles are
carefully balanced with contemporary settings, avoiding both oversimplification and overstatement. In
terms of methodology, the study uses qualitative textual analysis, inductive inference, and a comparative
approach that critically examines both traditional legal writings and their contemporary interpretations
and applications. The study’s conclusions show that Maqasid al-Shari‘ah serves as a dynamic, principle-
based methodological paradigm that protects fundamental Islamic values while allowing for contextual
flexibility. This study enhances Islamic jurisprudence by providing a sophisticated framework for the
application of Magasid in the ethical, legal, financial, and social domains through the articulation of a
cogent and methodical methodology, thereby connecting classical theory with modern practice.

Keywords: Maqasid al-Shariah, Islamic jurisprudence, objectives of Shariah, contemporary Islamic
thought, Shariah methodology.
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Makacma, sw-LLlapus TyciHiri xaHe
OHbIH, AMHAMMUKAABIK, SAEMAETi AAMYLUbIAbIK, POAI

BbyAa Makarapa Makacup euw-Lllapura (MCAaM KYKbIFbIHBIH MakcaTTapbl) TY>XKbIPbIMAAMAChl XXoHe
OHbIH, >kahaHAQHY, TEXHOAOIUSIAbIK, AAMY MEH DAEYMETTIK LbIHABIKTapAbIH ©3repyiMeH cMnaTTaAaTbiH
3aMaHaym, KapKbIHAbl ©3repmeAi 9AemAeri CbiH-KaTepAepre >kayarn 6GepyAeri 3BOAIOUMSIAbIK POAI
KapacTbIpblAaAbl. 3epTTey Kasipri MCAaM KYKbIKTbIK, XX8HE 3TUKAAbIK, AUCKYPCbl asdCbIHAQ XXYPri3iAeAi,
MyHAQ Makacua sw-LLlapura TyCiHAIPY, GeniMaey XoHe XXaHFbIPTY 9AICHaMaAbIK, Heri3i peTiHAe GapFaH
CaiblH KEHiHEH KOAAAHbIAYAQ. 3ePTTEYAIH Heri3ri MakcaTbl — Makacua sw-LLlapuraHbiH WbIHaVibl MBHIH,
ayKbIMbl MEH LIEKTEPiH alkbIHAQY, OHbl CyObEKTUBTI HEMECe KYPaAAQHABIPbIAFAH TYCIHAIPMEAEPAEH
AXKbIPATY >K8HE OHbIH, AYPbIC SAICHAMAABIK, KOAAAHBIAYbIH KOPCETY. 3epTTeyAiH 6acTbl GarbiTTapbiHa
Makacma, ew-LLlapuFa yFbIMbIH aHbIKTay, >KapaTbIAbIC MaKCaTTapblH (MaKaCHA BA-XaAK) >KaHe Lapurat
YKIMAEPIHIH MakcaTTapblH TaAAQdy, COHAAM-aK, OAQpPAbIH, KAAQCCUMKAAbIK, >KOHE 3amMaHayu MblCaApap
apKblAbl KOAAAHBIAYBIH 3epAeAey »KaTaabl. Makarasa Makacma siw-Llapura MOTIHAIK AepekKe3AepAiH,
(KypaH meH CyHHeTTIH) OpHblHa AepOec 6anaMa emec, KepiCiHlle COA AEPEKKO3Aepre HerispeAreH
MHTErpaTmBTi TYCIHAIPY WweHbepi ekeHAiri HerisaeAeai. XKYMbICTbIH, FbIAbIMM MaHbI3bl Makacua, alu-
LLlapuraHbl >KyMeAi api TeHrepimMai TYpAe KapacTbipybIMEH, KAACCMKaAbIK, (oukh TeopusacbiH Kasipri
WbIHABIKTAPMEH YLITACTbIPa OTbIPbIN, aCblpa CIATEYLWIAIK MeH PeAYKUMOHM3MHEH ayAak, GOAybIMeH
aniKbIHAAAAADI. DAICHAMAABIK, TYPFbIAQH 3€PTTeY CarnaAblK, MOTIHAIK TaAAQYFa, MHAYKTUBTI O KOPbITYFa
JKOHE KAACCUKAABIK, KYKbIKTbIK, AEPEKKO3AEP MEH OAAPAbIH 3aMaHayu KOAAAHbIAYbIH CaAbICTbIPMaAbI
TYPAE KapacTbipyFa cCyMeHeai. 3epTrey HaTmxkeAepi Makacua ouw-LLlapuFaHbiH Herisri McAamabik,
KYHABIABIKTAPAbl CaKTal OTbIPbIM, COHbIMEH KaTap KOHTEKCTIK MKEMAIAIKKE MYMKIHAIK OepeTiH
AMHAMUKAABIK, 9pi KaFMAQTTbl 8AICHAMAAbIK, HEri3 peTiHAE KbI3MET eTeTiHiH KepceTeai. 3epTTey McAam
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MCAQM KYKbIKTaHy CaAaCblHA 3TUKAAbIK, KYKbIKTbIK, KAP>XKbIAbIK, )KOHE 9AeYMEeTTIK MaceAeaepAe Maka-
CUATI KOAAQHYADBIH, allKbIHAQAFaH ©AICHAMAABIK, YATICIH YCbIHY apKbIAbl YAEC KOCAAbI.

TyiiH ce3aep: Makacua auwi-LLlapura, McAaM KYKbIKTaHYbl, LAPUFATTbIH, MaKcaTTapbl, Kasipri nc-
AAMABIK, OM, LIApUFaT 8AiCHaMachl.

H. Ackerum, I'. O3ues’

MHCTUTYT MHTErpaumm 3Hanuin, Téuaucu, Ipysus
‘e-mail: gapur@iium.edu.my

KoHuenuus makacua alu-wiapua m
ee MeHSIIoLAsCs POAb B AMHAMMYHOM AaHALLAcTE

B cTtaTbe paccMaTpuBaeTCs KOHUENUMS Makacua, all-liapma (LeAM MCAAMCKOro fnpaea) U eé 3BO-
AIOUMOHMPYIOLLIAsi POAb B PEArMpoBaHMM Ha Bbi30Bbl COBPEMEHHOIO, CTPEMMUTEAbHO MEHSIIOLLErocs
MMpa, XapakTePU3YIOLLErocs raobaAmsaumeit, TEXHOAOMUYECKMM Pa3BUTUEM M TpaHC(OPMaLMen co-
LMaAbHbIX peaAnit. MccaepoBaHME BbIMOAHEHO B paMKaxX COBPEMEHHOIO MCAAMCKO-TIPaBOBOrO M 3TU-
YeCcKoro AMCKYpca, A€ Makacma alli-liapya BCE valle MCMOAb3YeTCs Kak METOAOAOrMYeckasi OCHOBA
MHTEpnpeTauumn, apantaumm n o6HOBAEHMS. LIeAblo MCCA@AOBaHNS ABASETCS YTOYHEHME NMOAAMHHOIO
CMbICAQ, 06bEMA M FPaHUL, MaKaCuA all-liapua, ero pasrpaHuyeHne ¢ CyObekTUBHbIMM UAUM UHCTPY-
MEHTaAM3MPOBAHHBIMW MHTEPNPETALMSAMM, @ TaKXKE AEMOHCTPALMS KOPPEKTHOIO METOAOAOTMYUYECKOrO
NPUMEHEHMS AQHHOTO NMoAXoAa. OCHOBHbIE HAaMpPABAEHMS MCCAEAOBaAHUSI BKAIOYAIOT OMNPEeAEAEHME MO~
HSATUS MaKacua all-lapra, aHaAu3 LieAei TBOPeHMS (Makacha, aAb-XaAk) U LeAei LapmuaTCKMxX NpeAnm-
CaHMiM, a Tak>)Ke PAaCCMOTPEHME MX MPUMEHEHMS Ha KAQCCUYECKMX M COBPEMEHHbIX NpumMepax. B ctatbe
060CHOBbBIBAETCS MOAOXKEHNE O TOM, YTO MaKacuA all-liapua He ABASIETCS CAMOCTOATEAbHOM 3aMeHO
TEKCTOBbIM MCTOYHMKAM, a MPEACTaBASET COOOM MHTErpaTUMBHYIO MHTEPMNPETALMOHHYIO PaMKY, YKO-
peHérnyto B KopaHe n CyHHe. HayuyHas 3HauMMOCTb paboTbl 3aKAIOYAETCS B CUCTEMHOM M COaAaH-
CMPOBAHHOM PAaCCMOTPEHMM MakKacKA all-llapua, COYeTaloleM KAACCUYECKYHO IOPUCTIPYAEHUMAAbHYIO
TEOPUIO C COBPEMEHHbIMM PeaAmIMM 1 M36EraloLeM Kak UYpe3MEPHOro PacLUMpPeHms], Tak U PeAyKLM-
OHHOMY. MEeTOAOAOrMYECKO OCHOBOM MCCAEAOBAHMS MOCAYXKMAM KQUeCTBEHHbIN TEKCTOAOrMYECKUIA
AHaAM3, MHAYKTMBHbBIA METOA M CPAaBHUTEAbHOE M3YyUYeHME KAACCMUECKMX MPABOBbIX MCTOYHMKOB U MX
COBpPEMEHHbIX NprMeHeHni. OCHOBHbIE pe3yAbTaTbl MOKa3bIBalOT, UTO MaKacuAa all-lapua pyHKLM-
OHMPYET KaK AMHaMMYecKas CUCTeMA, OAHAKO MPUHLMIMAABHO OHa SIBASIETCS (PMKCMPOBAHHOM METO-
AOAOTMYECKON CUCTEMOM, MO3BOASIOLLEN COXPaHATb Ga30Bble MCAAMCKME LIEHHOCTM M OAHOBPEMEHHO
obecrneumBaTb KOHTEKCTYaAbHYIO TMOKOCTb. MccAeAOBaHME NMpeAAaraeT METOAOAOTMYECKYIO MOAEAD,
YTOYHSIOLLYIO NMPUMEHEHME MaKaCKA B 3TUUECKMX, MPABOBbIX, (DMHAHCOBbIX M COLIMAAbHbIX BOMpOCax,
UTO BHOCUT BKAQA B PA3BUTME MCAAMCKOI IOPUCTIPYAEHLIMM.

KAroueBble cAOBa: MCAAMCKOE MPaBO, MakacuA all-liapua, LeAM Lapuata, METOAOAOIUS LapmaTa,
COBPEMEHHAS MICAAMCKast MbICAb.

Introduction

In today’s rapidly evolving world, marked by
unprecedented technological advancements, global-
ization, and shifting social structures, the question
of how to effectively implement religious principles
has become increasingly urgent. Maqasid al-Shari‘ah,
or the objectives of Islamic law, provides Muslims
with a vital framework to navigate these changes
while remaining authentic, sincere, and steadfast in
their faith. Over recent decades, Maqasid al-Shariah
has attracted significant scholarly attention within the
Muslim world. However, some researchers have at
times misappropriated this concept, using it to justify
diluting Islamic teachings or misinterpreting Shariah
texts, often to align them with Western social and eco-
nomic norms. The literature on Maqasid al-Shari‘ah,
which emphasizes the proper interpretation and
practical implementation of Shariah teachings, has

become increasingly popular among Muslims. How-
ever, this literature frequently presents al-Shari‘ah
as a cure-all that can solve any problem the Muslim
ummabh has, and it is occasionally prone to hyperbole
and misrepresentation. However, it is crucial to ac-
knowledge that the ideas of Maqasid al-Shari‘ah have
been ingrained in the Quran and Sunnah since the be-
ginning. Genuinely achieving these goals requires a
deep comprehension of Shariah laws and how they
are applied in daily life. We can determine the goals
by comprehending the Shariah writings. The meaning
and concept of Magqasid al-Shariah, as well as its two
essential components that is the objectives of creation
(maqgasid al-khalq) and the objectives of Shariah
(magqasid al-Shariah), which are further divided into
three divisions that will be covered in detail later will
therefore be the exclusive focus of this article, since
Magasid al-Shariah is one of the most important and
intricate branches of Shariah.
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Justification of the choice of articles and goals
and objectives

The selection of sources for this study is justi-
fied by the need for methodological reliability and
doctrinal authenticity in examining Maqasid al-Sha-
riah. Priority is given to primary textual sources, the
Qur’an and authentic Sunnah, because Magqasid are
epistemologically derived from revelation. Classi-
cal works of usul al-figh, particularly those of Al-
Ghazali, Al-Shatibi, Al-Amidi, and Ibn Ashur, are
selected due to their foundational role in formulat-
ing and systematizing Maqasid theory through in-
ductive reasoning (istiqra’). Contemporary schol-
arly works and institutional standards are included
to analyze modern applications while assessing their
consistency with classical methodology. The re-
search objectives are defined accordingly: to clarify
the authentic meaning, scope, and limits of Maqasid
al-Shariah; to distinguish principled methodological
use from subjective or instrumentalized interpreta-
tions; and to demonstrate responsible application in
contemporary contexts. This focused selection en-
sures analytical coherence, prevents methodological
deviation, and acknowledges that conclusions are
normative and interpretive rather than empirical.

Scientific research methodology

This study adopts a qualitative, theoretical, and
analytical research methodology appropriate for
examining Maqasid al-Shariah as a normative and
interpretive framework. In addition to traditional
usul al-figh writings and the Qur’an and Sunnah, the
study also draws from modern scholarly literature.
It uses textual analysis to look at the intertextual co-
herence, contextual backdrop, and linguistic subtle-
ties of Shariah writings. Inductive reasoning is ap-
plied in a methodical manner to extract broad goals
from specific legal decisions. After that, a com-
parative approach is used to assess traditional legal
formulations in light of their contemporary imple-
mentations. While acknowledging that the results
are interpretive and non-empirical in character, this
methodology guarantees both conceptual accuracy
and academic rigor.

Results and discussion
The meaning and concept of Maqasid al-Shariah
(Objectives of Shariah)

Magqasid is the plural of magsad from the root
word (3al 2aly laad laata5). The word al-magsid
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(2=ial)) is the intended place or destination. Ac-
cordingly, what is meant by maqasid al-Shariah (the
objectives of Shariah) are the ends and goals that
are intended to be achieved though the teachings of
Shariah. Allal Al-Fasi’s description of Magqasid al-
Shariah, “Purposes and the secrets that the Lawgiver
laid down for each of its rulings,” is among the best
technical definitions (Al-Fasi, 1963).

The objectives of creation (maqasid al-khalq)

Humanity’s existence in this universe serves in-
herent purposes, meticulously derived by Muslim
scholars from various Quranic verses using induc-
tive reasoning. This is yet another objective of cre-
ation, as Allah says: “And it is He who created the
heavens and the earth in six days — and His Throne
had been upon water — that He might test you as to
which of you is best in deed...” (11:7). This verse
clearly conveys that the reward for obedient ser-
vants who achieve this objective, and the punish-
ment for those who fail, is based on the outcome of
these tests.

The objectives of Shariah (Maqasid al-Shariah)

These objectives are related to the scriptural
texts of the Qur’an and the Sunnah. Based on the
methodology of Imam Al-Shatibi, they are com-
posed of three divisions, namely: a) the objectives
of Shariah texts; b) the objectives of Shariah rulings;
and c) the objectives of the Lawgiver in legislation
(Al-Shatibi, 2004).

The objectives of Shariah texts (Maqasid al-Kh-
itab al-Shar’1)

The objectives of Shariah texts constitute their
intended meanings. The Shariah texts (the Noble
Qur’an and the Sunnah of the Prophet) serve as the
channel of communication between God, the Cre-
ator, and human beings. The primary objective of
divine scripture is to guide mankind, directing them
towards achieving their well-being, warding off
evils, and accomplishing the mission for which they
were created. Therefore, understanding the objec-
tives of these texts requires a proper method of in-
terpretation. While each text of the Qur’an and the
Sunnah has its own specific objective(s), providing
a detailed exposition of each is beyond the scope
of this article. Consequently, this article will focus
on the general objectives of Shariah texts and the
requirements for their proper understanding.

General objectives of Shariah texts

The general objectives of Shariah texts may be
summarized in the followings:

Introducing man to the realities of this universe
including: the oneness of God the Creator, the facts
of the unseen world, how the universe was created,
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the aim of that creation, and the fate of this universe
and the creatures in it.

Introducing people to the history of the Messen-
gers of God to mankind.

Setting moral, social and legal norms and rules
that govern human affairs on the individual as well
as social level.

Determining rights and duties.

Nourishing souls and spiritual life.

Guiding and motivating people to follow the
path of faith and achieve the mission they were cre-
ated for.

Requirements for a proper understanding of the
objectives of Shariah texts

It is also important to realize that for a proper
understanding of the objectives of Shariah texts,
certain requirements must be observed:

Approach Shariah texts as a source of knowl-
edge, not a tool to justify preconceived ideas or the
status quo.

Develop the ability to free yourself from the in-
fluence of deception and preconceived ideas. You
must dare to rethink your personal views and opin-
ions in light of Sharia texts, without attempting to
circumvent these texts to misinterpret them or jus-
tify existing concepts.

Shariah rulings objectives (Maqasid al-Ahkam
al-Shar’iyah)

These goals relate to the basic wisdom under-
lying the Shariah rules and the benefits that can be
gained by applying them. Ibn Ashur classified the
goals of the Shariah rules into various categories,
such as: general goals, specific goals, individual
goals, universal goals, and partial goals. However,
this article will focus solely on the general and spe-
cific objectives. (Ibn Ashur, 2006)

The general objectives of Shariah (the five uni-
versal values) (Al-Ghazali, 1997; Al-Amidi, 1983).

It is common among writers on Maqasid al-
Shariah, starting from Al-Ghazali, to relate the ob-
jectives of legal rulings to five general objectives,
namely: preserving religion, life, intellect, lineage,
and wealth. These five are variously called the five
essentials, the five universal values, or the general
objectives of the Shariah. Scholars of Usul al-Figh
offer different justifications for limiting these gen-
eral objectives to these five values. Al-Amidi, for
instance, believed that these five values comprehen-
sively cover all aspects of human life (Al-Amidi,
2015). Indeed, it can be argued that these five values
encompass the fundamental needs and foundations
upon which human life is based. Religion represents
the spiritual aspect of humanity and the guidance by

which individuals achieve the purpose of their exis-
tence in this universe. The preservation of life per-
tains to safeguarding the material aspect of human
existence. The preservation of lineage signifies the
aspect of continuity in human life. The preservation
of intellect represents the safeguarding of the very
tool of perception, thinking, and managing life’s af-
fairs, and serves as the basis of takleef (obligation).
Finally, the preservation of wealth denotes the mate-
rial sources essential for human life.

It is common among classical and contemporary
scholars to describe these five universal values as
the five necessities (dharuriyyat). Each of these five
universal values is really thought to be preserved
on three different levels: i) needs (hajiyyat), ii) re-
quirements (dharuriyyat), and iii) embellishments/
luxuries (tahsiniyyat). In particular, the preserva-
tion of religion (hifz al-din) includes a basic level
(dartriyyat), which is necessary for a person’s re-
ligiosity and requires the fulfillment of certain in-
dispensable prerequisites. In addition, it has a sec-
ondary level of necessities (hajiyyat), which are
bolstered by resources that support and improve
religious practice. Finally, religious preservation
achieves an enrichment stage (tahsniyyat) at a ter-
tiary level, encouraging progress and refinement in
its observance. In a similar vein, the preservation of
life (hifz al-nafs) involves a necessary dimension
(dartiriyyat) that necessitates vital steps to protect it
from destruction, weakness, vulnerability, or other
disturbances that could cause serious harm or catas-
trophe. The enrichment (tahstniyyat), which offers
means for a more pleasant, secure, or refined stan-
dard of living, is the greatest stage in life preserva-
tion. This same three-tiered classification applies to
the remaining three universal values: the preserva-
tion of lineage, the preservation of intellect, and the
preservation of wealth.

It is worth mentioning that the Lawgiver did not
give a list of necessities (dharuriyyat) neither in the
Quran nor in the Sunnah. However, the Quran and
the Sunnah clearly state that human necessities are
highly considered to the extent that meeting them
may justify committing unlawful things as in the le-
gal maxim: “necessities may justify the unlawful.”
The Quran gave some examples such as the permis-
sibility of uttering blasphemy, while secretly one
remains on the faith, in the event of falling under
severe torture, and eating forbidden things under ex-
treme hunger.

Due to the absence of precise boundaries be-
tween necessities (dharuriyyat) and needs (fajiyyat),
the distinction between them may be, sometimes,
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subject to discretion. Certain necessities are agreed
upon among scholars, while some others may be
subject to different views. That is because the ne-
cessities are not identified by name but rather by
features which may be subject to discretion. An ex-
ample of this is the different views on preserving
honour. Some scholars raised it to the rank of neces-
sities, while some others put in the level of needs.
However, this difference does not have any impact
in practice because all scholars agree on the obli-
gation of protecting honour in all its forms, as well
as on the prohibition of any assault on it, “Every
Muslim’s blood, property, and honor are unlawful
to be violated by another Muslim,” according to the
Prophet (Sahih Muslim).

The specific objectives of Shariah rulings

Specific objectives are those observed by the
Lawgiver within individual figh chapters or groups
of similar chapters. Examples include the objectives
of worship, marital relations, fighting, financial
transactions, punishments, and the judicial system,
among others. However, this article will limit its
focus to objectives related to worship, specifically
the five pillars of Islam. Worship in Islam funda-
mentally aims at achieving submission to Allah by
establishing a strong relationship with Allah Al-
mighty, following His guidance, being mindful of
Him, and feeling the need for His assistance. Ibn
Rashid Al-Qafsi eloquently describes the purposes
of worship: “Following desires is the origin of moral
corruption, and controlling desires is the source of
its therapy. If you get that, then acts of worship are
the sole remedies for illnesses of the heart, and God
Almighty sent them down to show people kindness
and to shine the mirror of their hearts so that they
could enter His friendly atmosphere in the fold of
His holiness (Al-Qafsi, 2011). All of the aforemen-
tioned objectives are clearly evident in the five acts
of worship traditionally known as the pillars of Is-
lam: prayer, zakat, fasting, pilgrimage, and the dec-
laration of faith (Shahada). Other significant acts of
worship, such as remembrance (dhikr) and supplica-
tion (du’a), further reinforce these objectives.

Objectives of Prayers

Allah has ordained prayer for several objectives.
We know some of them, while some others may be
hidden. In this section, we limit our discussion to
several objectives which are explicitly expressed in
Shariah texts:

Humility towards Allah. The performance of
bowing down, prostration, and supplications is the
highest rank of submission to Allah: “O you who
have believed, bow and prostrate and worship your
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Lord and do good — that you may succeed.” (22:77).
The rationale for ordaining prayer, according to Ibn
Rashid Al-Qafsi, is “humility and submission to Al-
lah, Who is Worthy of glorification, and softening
hearts by Allah’s remembrance”(Al-Qafsi, 2011).

Refining behaviour: “And establish prayer. In-
deed, prayer prohibits immorality and wrongdoing,
and the remembrance of Allah is greater. And Allah
knows that which you do.” (29: 45).

Strengthening the bond of brotherhood among
Muslims. This can be achieved especially through
congregational prayer: “The believers, both men
and women, are allies of one another. They enjoin
good, forbid evil, establish Prayer, pay Zakah, and
obey Allah and His Messenger. Surely Allah will
show mercy to them. Allah is All-Mighty, All-
Wise.” (9:71)

The correct observance of prayer leads to puri-
fication from sins and moral offenses. According to
Uthman ibn Affan’s account, the Messenger of Al-
lah said that a Muslim’s prior minor transgressions
are forgiven as long as they refrain from committing
large transgressions (Muslim) when they complete
ablution correctly and offer prayer with humility
and proper kneeling at the appointed hour.

Achieving harmony and inner peace: “In this
world, women and perfume have been made dear to
me, and my comfort has been provided in prayer,”
revealed the Messenger of Allah (al-Nasai).

Fasting Objectives

A related prophetic tradition confirms that fast-
ing has an expiatory effect. According to a well-
known hadith, anyone who fasts during Ramadan
with genuine faith and the goal of seeking heavenly
benefit will have their past transgressions forgiven.
According to Sahih al-Bukhari, fasting is therefore
required by Islamic law with particular goals, such
as achieving spiritual reward and repentance for
misdeeds (al-Buhari).

In the Quran, Allah says: “O you who have be-
lieved, decreed upon you is fasting as it was decreed
upon those before you that you may become righ-
teous.” (2:183)

Ethical conduct: A person who fasts exhibits
forbearance by refraining from the most potent de-
sires in the human spirit, such as food, drink, and
sexual activity. He also strives to restrain his desire
for retribution.

Objectives of Zakat

Zakat also has certain objectives which can be
summarized as follows:

Purification of the soul and elevating it from
avarice and love of money: Allah says in Quran:
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“Take, [O, Muhammad], from their wealth a charity
by which you purify them and cause them increase,
and invoke [Allah ‘s blessings] upon them. Indeed,
your invocations are reassurance for them. And Al-
lah is Hearing and Knowing” (9:103).

Fostering brotherhood and harmony among com-
munity members. This happens when zakat payers
become compassionate to the poor and share a por-
tion of their wealth with them. On the other hand,
the poor feel gratefulness and affection which purify
their souls from envy and hatred towards the rich.

Materialising gratefulness to God. Expressing
gratitude to Allah is not a mere statement but rather
a God pleasing act. The rich must express gratitude
to God by spending some money on helping others:
“Work, O family of David, in gratitude. And few of
My servants are grateful” (34:13).

Building social solidarity by helping the poor
and needy: the Prophet said in relation to zakat:
“then inform them that Allah has made a duty to
them of alms taken from their rich and given to their
poor” (al-Bukhari).

Building social solidarity by helping the poor
and destitute: The Prophet is said to have said,
“Then inform them that Allah has ordained a charity
upon their wealth, which is to be taken from the rich
among them and given to the poor among them” in
reference to zakat.

Pilgrimage Objectives

Furthermore, the fifth pillar of Islam, the pil-
grimage, has the following goals: Faith in Allah:
In order to respond to the call to pilgrimage by de-
claring, “I am here answering Your call, O Allah”
(Labbaika Allahumma labbaika) and to seek Al-
lah’s grace and forgiveness, a person doing the Hajj
leaves behind their family, their money, and their
nation and travels to the Sacred House in Makkah.
Quran says: “And proclaim to the people the hajj
[pilgrimage]; they will come to you on foot and on
every lean camel; they will come from every distant
pass “. (22:27)

Honouring Allah’s sacred rites: The basis of this
is that the Sacred House (al_adl cull) is the symbol
of uniformity and submission to Allah, and it is the
first of God’s houses founded on earth, as Allah says:
“Indeed, the first House [of worship] established for
mankind was that at Makkah — blessed and a guid-
ance for the worlds. In it are clear signs [such as] the
standing place of Abraham. And whoever enters it
shall be safe. And [due] to Allah from the people is
a pilgrimage to the House — for whoever is able to
find thereto a way. But whoever disbelieves — Allah
is free from need of the worlds.” (3:96-97)

Seeking Allah’s bounty: It’s about seeking Al-
lah’s blessings in both worlds: “That they may wit-
ness benefits for themselves and mention the name
of Allah on known days over what He has provided
for them of [sacrificial] animals. So eat of them and
feed the miserable and poor.” (22:18)

Teaching patience in the obedience of God:
The pilgrimage journey, especially in ancient times,
was a difficult one. Travelling, standing at Arafatt,
sleeping in mina for 3 days, crowding into throwing
the pebbles (jamarat) and performing circumambu-
lation, and most importantly showing extreme pa-
tience by not responding to any mistaken rude or
inappropriate behaviour of other pilgrims: “Hajj is
(during) well-known months, so whoever has made
Hajj obligatory upon himself therein (by entering
the state of ihram), there is [to be for him] no sexual
relations and no disobedience and no disputing dur-
ing Hajj.” (2:197)

Objectives of the Lawgiver in the legislation
methodology (Maqasid Al-Shari’ fi manhaj al-
tashri’)

This part refers to the principles and criteria the
Lawgiver considered in legislating Shariah rulings
such as consideration of the fitrah (human nature),
ease and tolerance, the universality of Shariah rul-
ings, balancing between interests and evils, and
consideration of the consequences of actions and
rulings. However, this article will focus on consid-
eration of the fitrah (human nature), ease and toler-
ance. (Qur’an 22:78; Al-Bukhari, 2002)

Consideration of fitrah (human nature)

Ibn Attiya defined fitrah as: “The creation, char-
acter and appearance that is inside the child’s soul,
which was prepared to distinguish the creatures of
God, to lead him to his Lord, to know his laws, and
to believe in him (Ibn Attia al-Andalusi (n.d.). Fitrah
is the mental, physical and psychological disposi-
tions of a person as he was created. Ibn Taymiyah
says: “Allah created people with the capability of
knowing and believing the truth, knowing the false-
hood and disbelieving in it, knowing the appropriate
benefit and loving it, as well as knowing the harmful
and naturally detest it.” (Ibn Taymiyyah, 2005). The
basic criterion in determining what is compatible
with the human fitrah and what is contrary to it is the
teachings of the divine revelation. What the Shariah
imposes on believers represents the human fitrah,
and on the contrary, what Shariah forbids is contrary
to the human fifrah. Allah says: “So direct your face
toward the religion, inclining to truth. [Adhere to]
the filrah of Allah upon which He has created [all]
people. No change should there be in the creation
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of Allah. That is the correct religion, but most of
the people do not know.” (30:30). God’s religion
is innate, since the fitrah is based on monotheistic
belief in Allah and readiness to do good (Al-Razi,
2018). Our Creator acknowledges peoples’ need to
satisfy their innate desires as males and females,
love for children and money: “Beautified for people
is the love of that which they desire — of women and
children, heaped-up sums of gold and silver, fine
branded horses, and cattle and tilled land. That is the
enjoyment of worldly life, but Allah has with Him
the best return.” (3:14). The Shariah permits the ful-
filment of pleasure and the satisfaction of human
needs. However, it explicitly rejects immoralities
and vices that lead to the corruption of human nature
and cause harm to individuals. Simultaneously, ev-
ery believer is required to balance their own rights,
the rights of Allah, and the rights of others.

Ease and tolerance

The Holy Quran stated in several verses that the
Shariah is easy and tolerant, and that Allah did not
intend to legislate the Shariah to overwhelm and tire
people but rather to facilitate and ease their lives:
“And strive for Allah with the striving due to Him.
He has chosen you and has not placed upon you in
the religion any difficulty. [It is] the religion of your
father, Abraham. Allah named you “Muslims before
[in former scriptures] and in this [revelation] that the
Messenger may be a witness over you and you may
be witnesses over the people. So, establish prayer
and give zakat and hold fast to Allah. He is your pro-
tector; and excellent is the protector, and excellent is
the helper.” (22: 78). In one of his Hadiths, the Proph-
et emphasized the significance of this issue: “The
most beloved religious practice to Allah is tawheed
(monotheism) and tolerance” (al-Bukhari). It does
not, however, imply complete lack of weariness and
adversity, as that is not achievable in this life. Life is
by its very nature full of challenges and exhaustion.
Every desire has a price. In this case, Allah: “We
have certainly created man to face hardships.” (90:
4). However, the difficulty that is not covered by
Shariah is an uncommon burden that could mislead
people, alter their behavior, and increase their anxi-
ety about how to deal with it. The Shariah provides
concessions (rukh’ah) for these kinds of afflictions.
However, such acts are prohibited if the hardship
stems from extreme and exaggerated religious ritual
performance, which is burdening oneself. People
were required to exercise moderation and carry out
their rites in a way that did not put them under undue
strain. “You should do what you are able to do, for
Allah does not get tired of giving you rewards and
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He continues to do so until you are exhausted,” the
Prophet expressed. Therefore, a believer would be
better off doing something modest but consistently
until they achieve their goals rather than exhaust-
ing themselves by performing God-pleasing deeds
and then stopping entirely. The activities that are
performed most consistently are the ones that Allah
finds most pleasant (al-Bukhari). The difference be-
tween the usual bearable hardship and the real labo-
rious hardship in performing religious rituals is the
effect: if continuing with rituals leads to interrup-
tion and causes real harm to one’s body, wealth, or
mental condition, the hardship is out of the ordinary.
If there is none of that, it is a usual hardship that
should be tolerated.

The Evolving Role of Magqasid al-Shariah

Magqasid al-Shariah is not a static concept but a
dynamic framework that allows for the adaptation of
Shariah norms to changing circumstances, in certain
situations, while remaining true to its core princi-
ples. The following examples composed of histori-
cal as well as modern cases illustrate how Maqa-
sid al-Shariah has been applied to address evolving
challenges.

For example, a story about the legal treatment
of lost property is reported by Ibn Hibban. Ac-
cording to this account, a man asked the Prophet
Muhammad about the ruling on luqata (lost items).
The Prophet gave the finding instructions to take
particular note of the item’s unique characteristics,
such as its fastening and container, and to publicly
disclose the find for a year. The finder was allowed
to utilize the item for personal purposes if the gen-
uine owner did not come forward during that time.
In response to the questioner’s specific inquiry
regarding a lost sheep, the Prophet said that such
an animal might be seized because it would other-
wise be vulnerable, either helping the finder or an-
other person or being prey to a wild animal. When
questioned about a lost camel, the Prophet advised
against seizing it, stating that a camel could survive
on its own by carrying its own water and moving
to grazing and watering locations until its owner
found it. According to this narrative, it was forbid-
den at the time to retrieve missing camels as there
was no fear of theft and they were not in urgent
danger. However, further historical events changed
the practical application of this decision. ‘Uthman
ibn ‘Affan issued instructions that stray camels
should be collected and sold as public trust waned
and they were vulnerable to loss or misappropria-
tion. This was a context-sensitive implementation
of the original legal premise.
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If the owner subsequently appeared, they would
be given the sale price. The underlying objective of
the initial prohibition against picking up stray cam-
els was to prevent their theft; but when they became
unsafe, this specific objective of prohibition ceased
to exist. Consequently, the practical application of
the underlying objective shifted to whether stray
camels should or should not be picked up, dem-
onstrating how the means to achieve the objective
adapt to new realities. According to Imam Malik,
Ibn Shihab claimed that stray camels were com-
mon during ‘Umar ibn al-Khattab’s reign and were
purposefully left unattended, with no one stepping
in to claim or manage them. Up to the caliphate of
‘Uthman ibn ‘Affan, who instituted an alternative
administrative strategy, this practice persisted. Ac-
cording to Ibn Shihab, ‘Uthman commanded that
these camels be made public and then sold; if the
owner subsequently came forward, he was to be paid
with the sale proceeds (al-Muwattan). This report,
which was conveyed under Imam Malik’s author-
ity through Ibn Shihab, shows a change in policy
in response to evolving societal circumstances (al-
Muwatta; Malik ibn Anas, 1985; Ibn Hibban, 1993).

As another example the fundamental prohibition
of usury (Riba) in Islam is well-known and clear, as
stated in Quranic verses and Hadiths of the Prophet.
However, the development of Shariah-compliant fi-
nancial standards by institutions like the Accounting
and Auditing Organization for Islamic Financial In-
stitutions (AAOIFI) demonstrates the application of
Magqasid al-Shariah in the modern context. Criteria
such as the 30% debt-to-market capitalization ratio
seek to balance the need for economic activity with
the avoidance of excessive debt and its potential

harms, thus upholding the broader objectives of eco-
nomic justice and stability. It should by no means
be understood that contemporary Muslim scholars
permit Riba in every situation simply because it falls
within this 30% threshold. Instead, such allowances
are applied on a case-by-case basis under certain
strict conditions (AAOIFI, 2023).

Conclusion

The Magqasid al-Shari’ah represents a funda-
mental paradigm by which Muslims can meaning-
fully address the complex issues of our time by
placing Islamic teachings within a comprehensive
ethical framework. Grounded in the Qur’an, Sun-
nah, and classical usul al-figh, it provides a meth-
odology for interpreting Shariah texts, rulings, and
legislative objectives while maintaining their essen-
tial purposes. Textual analysis, inductive reasoning,
and comparative assessment show that Maqasid
adapts to changing circumstances. Historical ex-
amples, such as the legal handling of lost property,
and contemporary cases, such as Shariah-compliant
financial standards, demonstrate how objectives
guide practical solutions while safeguarding justice
and welfare. The framework emphasizes ease and
tolerance, ensuring that religious obligations remain
achievable and consistent with human nature. By
clarifying the authentic meaning, scope, and meth-
odology of Maqasid, this study strengthens Islamic
jurisprudence, linking classical theory with modern
practice. Maqasid al-Shari‘ah provides a principled
and adaptable guide for ethical, legal, financial, and
social decision-making, maintaining the objectives
of Islamic law in a changing world.
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