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Abstract:

Writing has always been a sacred and civilizational involvement in Islamic history, inspired by the command
of Igra’ (read) as the first revelation. Muslim scholars viewed writing not merely as a practical skill but as a
mission by purpose activity that shaped identity, preserved divine knowledge, and built civilizations. This
article explores the central role of writing in the development of Islamic intellectual tradition, emphasizing the
intentionality behind Muslim scholarly texts. Writings were composed not only to teach knowledge, but also
to counter falsehoods, initiate dialogue, document history, and inspire ethical living. From the particular
compilation of hadith to philosophical debates, encyclopedias, and spiritual poetry, these works anchored
Islamic thought and identity across centuries and geographies. The article categorizes the purposes behind
Muslim writings and connects them to broader civilizational outcomes, such as the flourishing of knowledge
in the Islamic Golden Age and the shaping of cultural memory through manuscript traditions. Using a
narrative review methodology, this article draws upon classical and modern texts, tracing writing traditions
from early Islamic scholars. It also uses textual analysis to identify the embedded purposes and strategies
within selected writings. The article argues that the legacy of Muslim scholars' "pens with a purpose" serves
as a model for contemporary knowledge production in the Islamic worldview, especially in a digital age
overwhelmed by information, yet hungry for wisdom, authenticity, and ethical guidance. Today’s Muslim
writers and thinkers bear a renewed responsibility to write with clarity, truth, and purpose, so they can
contribute not only to intellectual discourse but to ethical transformation and community resilience in an
increasingly fragmented world.
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1. Introduction "Read in the name of your Lord who created”
The role of writing in shaping Islamic (Quran al-Alag 96:1)
civilization is both foundational and transformative,
are emphasized from the first revelation to the Islam declared literacy, knowledge, and
Prophet Muhammad (pbuh) in the cave of Hira by documentation as spiritual obligations. Unlike
the words: civilizations where literacy was limited to elite
Igra’ bismi rabbika alladhi khalag priesthoods or bureaucracies, Islam democratized
*Correspondence: abdullah@darulfunun.id https://doi.org/ 10.58764/5.im.2025.6.88

© 2025 The Authors. Published by IDRIS Darulfunun Institute, Payakumbuh.
CC BY-SA 4.0 | Open access online at pub.darulfunun.id



148 Afifi / Al-Imam (2025) pp. 147-162. Pens with a Purpose: Muslim Scholars and Writing Identity ...

reading and writing as acts of worship and means of
cultivating human excellence. Thus, the Islamic
worldview placed the importance of writing at the
heart of the civilizational construction process (Afifi
& Abbas, 2023; Al-Attas, 1980; Nasr, 1994).

The Quran itself repeatedly emphasizes the act
of writing and recording. The verse “by the pen and
what they inscribe” (Quran al-Qalam 68:1) reflects
a divine oath underscoring the significance of the
written word. By this, we can understand that
writing is not merely a means of preserving facts but
also an instrument of moral responsibility,
reflection, and transmission of truth. In Islamic
tradition, the act of writing was closely associated
with the concepts of ‘ilm (knowledge) and hikmah
(wisdom), both highly revered in the Quranic and
prophetic ethos (Abbas, 2006; Afifi, 2022; Nasr,
2006).

Muslim scholars, also known as ulama al-Qalam
(writing scholars), were not just transmitters of
existing knowledge but authors, synthesizers, and
builders of civilizational thought. From the early
jurists and muhaddithun to philosophers, historians,
scientists, and poets, Muslim intellectuals wrote
with purpose, shaping the religious, ethical, legal,
and cultural landscapes of their societies (Farooq,
2003; Gutas, 1998; Nadwi, 2013). Their writings
represented both a continuity with revelation and a
dynamic engagement with evolving contexts. By
record, in a positive manner, history finds many
various approaches and methods of scholarly
thought in the Islamic world (Nurdin & Abbas,
2012; Nurdin et al., 2020). Historically, this culture
of purposeful writing produced an explosion of
knowledge across the Islamic world. Cities like
Baghdad, Cordoba, Cairo, and Samarkand became
global centers of learning, with vast libraries and
manuscript culture underpinning their rise. Bayt al-
Hikmah in Baghdad, for example, symbolized the
institutionalization of writing as an engine of
civilization (Abdukhalimov, 2016; Kaviani et al.,
2012; Zou’bi & Shah, 2017). These scholarly
outputs were not disconnected essays, but carefully
constructed texts serving educational, polemical,
ethical, and civilizational aims.

However, despite this rich heritage, the
contemporary Muslim world faces a literacy crisis.
According to UNESCO (2024), many Muslim-
majority countries still experience low literacy
rates, especially among women and rural
populations. For instance, adult literacy rates in
countries such as Pakistan (58%), Afghanistan
(37%), Mali (35%), Chad (30%), and Nigeria (63%)
fall significantly below global averages. These gaps
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are not merely just statistical numbers, but indeed
they indicate a deflation of the civilizational
continuity once maintained by scholarly
engagement with writing and literacy.

Compounding the issue is the disconnect
between traditional Islamic scholarship and modern
education frameworks. In many Muslim countries,
dualism persists between religious and secular
systems, limiting the synthesis needed to form
integrated worldviews (Afifi & Abbas, 2023; Al-
Attas, 1996; Halstead, 2004). As a result, students
are often exposed to fragmented knowledge
systems, sacred and modern, textual and
technological, without cohesive narratives to bind
them together as one integrative understanding.

In this context, writing with a clear
epistemological framework becomes essential.
Muslim scholars today must navigate the tensions
between tradition and modernity, faith and
empiricism, also textual depth and digital brevity.
The scholarly community can no longer afford to
write merely as an academic exercise; rather, it must
write to rebuild intellectual trust, foster ethical
reasoning, and bridge knowledge gaps in
fragmented societies (Afifi, 2024a; Aiyetoro, 2025;
Ramadan, 2009).

The rise of artificial intelligence and digital
technologies poses new challenges. The explosion
of content has not necessarily improved literacy or
deep learning. The internet age often promotes
surface-level engagement. For Muslim societies
already grappling with educational inconsistencies,
digital content saturation without critical
frameworks may widen the gap between
information and wisdom (Afifi, Arifin, Eliza,
Azami, & Salm, 2024).

Thus, the task of Muslim scholars is not only to
produce knowledge but to cultivate minds.
Scholarly writing must move beyond repetition of
classical texts and engage with contemporary
realities like economic injustice, political
instability, environmental crisis, and identity
confusion. This engagement requires renewed
methodologies, critical thinking, and dialogical
openness, all of which are grounded in a purposeful
writing tradition (Arifin & Abbas, 2007; Fitri, Afifi,
& Abbas, 2022; Ramadan, 2009).

What is needed today is a revival of pens with
purpose, enlightening texts that awaken the
curiosity and moral imagination of the youth. In a
time where many young Muslims turn to social
media influencers for religious and ideological
guidance, scholars must reclaim their narrative
power through meaningful writing. This does not
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mean abandoning tradition, but rearticulating it in
ways that resonate with present challenges and
context (Abbas, Eliza, & Afifi, 2024; Zarkasyi,
2013).

The role of scholarly writing also involves
countering misinformation (hoax), especially in the
age of algorithm-driven content. Conspiracy
theories, sectarian narratives, and ideological
extremism often spread faster than the truth.
Purposeful writing, rooted in ethical scholarship and
intellectual honesty, becomes a form of jihad al-
galam (struggle through the pen), upholding clarity
within confusion (Darraz, 2017; Esposito &
Mogahed, 2007; Kurniawan & Afifi, 2024). At the
same time, the act of writing itself should be viewed
as a dialogical process. Classical Muslim scholars
often wrote in response to questions, debates, or
errors in circulation. Their works were not
monologues, but carefully positioned arguments in
a larger discourse. Reviving this spirit requires more
than academic publishing; it calls for engaging
diverse audiences, broader scopes from school
children to policymakers, from mosque congregants
to entrepreneurs.

Reintegrating writing into the core of Islamic
educational models is critical. Curricula must be
designed to train students not only to consume texts
but to produce them, through essays, reflections,
research, and creative writing. Writing must be
taught not as an isolated skill, but as a spiritual and
civic responsibility, tied to adab, reasoning, and
contribution to the ummah. Through that, we
believe civilization thrives and exists on meaningful
texts. The memory, vision, and values of a people
are preserved through what they write and how they
write it. As Muslim thinkers look to the future, they
must see their pens not only as instruments of
learning but as tools of healing, reform, and
transformation. A civilization without writing with
purpose is a civilization in decline (Acemoglu &
Robinson, 2012; Al-Daghistani, 2022; Ibn Khaldun,
2015).

This article has positioned writing as a
civilizational identity in Islam, which is rooted in
divine revelation, developed through scholarship,
and challenged in the modern era contextually. As
the article unfolds, it will explore how the classical
purposes of Muslim writing, either by teaching,
refutation, dialogue, inspiration, and preservation,
can offer a framework for revitalizing scholarly
engagement today. In a world drowning in data, the
need for pens with purpose has never been more
urgent than today.

2. Methodology

This study adopts a narrative review to explore
the intellectual tradition of writing among Muslim
scholars and its civilizational significance. The
narrative review allows for a broad, thematic
synthesis of ideas across historical periods,
integrating classical Islamic scholarship with
contemporary discourse analysis. Unlike systematic
reviews that are limited by rigid inclusion criteria,
narrative reviews enable the researcher to construct
an interpretive framework that accounts for the
depth and context of evolving intellectual trends
(Greenhalgh, Thorne, & Malterud, 2018). This
methodology is especially suitable for exploring
meta-historical themes such as identity formation,
knowledge transmission, and moral intent in
writing, scopes that have very diverse genres and
schools of thought in Islamic history.

In addition to the narrative synthesis, the
research employs textual analysis to uncover the
embedded intentions and rhetorical strategies used
by classical and modern Muslim authors. Textual
analysis allows for a close reading of selected
works, focusing on how content, form, and structure
are utilized to teach, refute, dialogue, inspire, or
preserve knowledge. Drawing on qualitative
interpretive frameworks, this method evaluates the
symbolic and functional aspects of writing, how
Muslim scholars used texts as tools for social
change, identity assertion, and ethical engagement
(Fairclough, 2003). Selected classical texts and
contemporary thought serve as case studies within
this analytic approach.

By combining narrative review and textual
analysis, the study offers a holistic view of the
writing identity within Islamic civilization. It not
only maps the historical trajectory of Muslim
scholarship but also identifies patterns of purpose
that can inform present-day knowledge production.
This methodological blend is particularly relevant
in bridging the gap between classical Islamic
literature and modern academic frameworks as an
essential step in revitalizing intellectual culture in
contemporary Muslim societies. Through this point
of view, the article argues that scholarly writing is
both a historical force and a contemporary necessity
for educational reform, moral guidance, and
civilizational renewal.

3. Muslim scholarship
3.1. The order mandate of the knowledge

“By the pen and what they write”

https://doi.org/ 10.58764/j.im.2025.6.88
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Quran surah al-Qalam (68:1) stands as a
powerful testament to the sacredness of knowledge
and authorship in Islam. This divine oath elevates
the pen work, not merely as a writing instrument,
but as a symbol of accountability and truth.
Classical exegetes, such as at-Tabari and ar-Razi,
interpreted this verse as highlighting the pen’s role
in recording divine decrees and human deeds, thus
situating writing within a metaphysical framework
of witnessing and moral responsibility (Abbas,
2010; Nasr, 2009). In this context, the pen is not
neutral; it is both witness and judge, affirming the
ethical obligations tied to knowledge dissemination.

Islamic civilization was founded upon this
epistemological ethic of trust, where knowledge
(ilm) is seen as an amanah (trust) that must be
transmitted with integrity. Al-Ghazali emphasized
this trust in his /hya Ulum ad-Din, warning scholars
against the temptation of pursuing knowledge for
status or manipulation rather than for truth and
benefit (Al-Ghazali, 2004). Thus, writing becomes
a test of sincerity (ikhlas) and intention (niyyah),
where the scholar is accountable to both God and
society. In a world of rapid digital communication,
this traditional ethic urges a recalibration of purpose
among modern Muslim writers.

The enduring moral responsibility of the Muslim
writer lies in their role as conveyors of guidance and
stewards of civilization. Muslim thinkers are not
only bearers of facts but of frameworks that
construct meanings that shape societal values. As
Ibn Khaldun argued in his Mugaddimah, scholars
preserve civilizational memory and social cohesion
through their works (Ibn Khaldun, 2015). Their
pens do not merely record just history; they actively
shape it. This active role requires deep reflection on
the long-term consequences of what is written and
how it is interpreted.

Today, Muslim societies face a crisis of
information, where the democratization of content
has not led to the democratization of wisdom. The
rise of unverified social media posts, religious
misinformation, and  politicized narratives
undermines public trust in scholars and institutions
(Afifi, 2024a). In this climate, the Muslim writer has
a dual obligation: to preserve truth and to resist
distortion. This mirrors the Quranic ethic of gatabtu
bima ‘alimtu hagqqan, writing only what one knows
to be true and just (Kamali, 2015; Shihab, 2019;
Syamsuddin, 2016). The pen, therefore, is not just a
means of expression but a bearer of justice in the
human civilization landscape.

Awaken the tradition of meaningful writing
requires returning to the notion of intentionality.
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Classical Muslim authors, whether jurists,
philosophers, or poets, wrote with a clear awareness
of audience, purpose, and consequence. Their texts
were grounded in a worldview that integrated ethics,
spirituality, and reason (Afifi, 2024a; Al-Attas,
1996). For instance, the works of Ibn Taymiyyah,
Ibn Qayyim al-Jawziyyah, Abdul Qadir al-Jailani,
Ibn Arabi, al-Ghazali, and other Muslim scholars
were not abstract theological musings but practical
spiritual guides aimed at personal and communal
reform. This alignment of intellectual output with
ethical impact is what is most lacking in today’s
fragmented knowledge landscape.

In a time of content inflation and declining
attention spans, producing weighty, purposeful
writing is both challenging and essential. Muslim
writers must move beyond mere reactionary
discourse and instead offer constructive, visionary
contributions that address root issues in education,
governance, environment, and identity. This calls
for a revival of the prophetic model of
communication, where words are measured,
truthful, and aimed at transformation (Al-
Mubarakpuri, 2002; Ramadan, 2007).

The scholar’s pen must also serve as a bridge
between generations, between disciplines, and
between cultures. Muslim intellectual history is rich
with examples of writings that connected Greek
philosophy with Islamic theology, or Persian poetry
with Quranic ethics. Today, the need is to bridge
classical wisdom with contemporary challenges and
context, such as artificial intelligence, climate
change, gender equity, and civic ethics. Writing,
when done with such purpose, becomes a form of
ijtihad, a renewal of thought that keeps the ummah
intellectually alive (Aiyetoro, 2025; Nasr, 2009;
Ramadan, 2009).

To foster this revival, institutional reform is
essential. Muslim universities, seminaries, and
publishing houses must cultivate environments
where critical writing is encouraged, peer-reviewed,
and widely disseminated. The goal should not only
be academic recognition but also public
engagement. Journals, blogs, books, and podcasts
can all serve as platforms for ethical knowledge
production, if guided by the principle of writing as
shahadah (witnessing) rather than performance
(Eickelman & Jon W, 2003; Kurniawan & Afifi,
2024). Writers must view themselves as public
trustees, shaping not only academic debates but the
collective moral mind.

Furthermore, the Quranic symbolism of the pen
calls for a conscious revival of writing as a sacred
trust. Muslim scholars and writers today must
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recommit to the ethical standards exemplified by
their intellectual ancestors, producing texts that
teach, heal, challenge, and elevate. The act of
writing should be intentional, accountable, and
transformational. In doing so, the modern Muslim
writer honors the divine oath: “By the pen and what
they inscribe.”

3.2. Quran codification and the rise of civilization

The rise of Islamic civilization is remarkably
linked to the power of the written word. This begins
with the earliest institutionalization of writing,
particularly the codification of the Quran and the
collection of hadith. The Prophet Muhammad
(pbuh) emphasized the memorization of revelation,
but also encouraged the recording of divine
messages. After his passing, the compilation of the
Quran during the caliphate of Abu Bakr and then
Uthman ensured the preservation of the sacred text
(Philips, 1997; Saeed, 2005; Whelan, 1998). This
codification process laid the foundation for a culture
of writing as a means to secure divine knowledge,
an initiative that not only preserved revelation but
also institutionalized literacy.

In parallel, the documentation of hadith
(prophetic  traditions) emerged as another
monumental project in early Islamic civilization.
Initially transmitted orally, hadith were rigorously
collected, verified, and recorded by scholars such as
al-Bukhari, Muslim, and an-Nasa’i. Their efforts
culminated in comprehensive collections that
continue to inform Islamic theology and law. The
hadith sciences represent one of the earliest
examples of critical textual scholarship, involving
complex systems of verification (isnad) and content
analysis (matan). These compilations fueled not
only religious practice but a  broader
epistemological culture grounded in textual scrutiny
and preservation. Hadith scholars developed
sophisticated = methodologies  for  recording,
verifying, and transmitting the Prophet’s sayings,
forming a robust epistemic system grounded in
textual authentication (Brown, 2017; Philips, 2007).

These efforts laid the foundation for a
knowledge society, where the act of writing became
an act of worship and preservation. Knowledge
dissemination was institutionalized through
mosques, madrasahs, and libraries. Mosques
evolved into centers of learning where written texts
were read, copied, and debated. Madrasahs
formalized these learning spaces by offering
structured curricula, often anchored in written
commentaries and legal manuals (Makdisi, 2019;
Philips, 2006). Libraries, attached to mosques or

palaces, curated collections of manuscripts across
various fields, such as medicine, astronomy,
literature, and law, demonstrating the wide-ranging
ambition of Islamic scholarship. Such as those in
Nishapur, Cordoba, and Cairo, accumulated vast
collections of manuscripts and became intellectual
hubs that rivaled their counterparts in Europe and
Asia (Gutas, 1998).

The spread of written knowledge was
accelerated by the paper revolution, introduced into
the Muslim world after the Battle of Talas in 751
CE, where Chinese papermakers were captured.
Muslims rapidly improved paper production
techniques and established paper mills in Baghdad,
Damascus, and Cairo. This made writing more
accessible, enabling a wider reading public and
encouraging a vibrant book culture (Bloom, 2001).
The cost and size of paper spurred the writing of
commentaries, encyclopedias, and treatises,
promoting a knowledge economy grounded in
textual legacy.

The rise of book culture in the Islamic world also
led to the emergence of professional scribes,
bookbinders, and book markets, especially in cities
like Baghdad and Damascus. The book became an
object of both reverence and daily use, read in study
circles (halagah), quoted in debates, and passed
down through generations. Pedagogically, students
were trained to copy texts precisely, and scholarly
traditions like ijazah (authorization) developed to
ensure the integrity of transmission (Berkey, 1992).
This book-based learning culture found writing as
the backbone of Islamic intellectual life.

One of the most iconic symbols of this textual
civilization was Bayt al-Hikmah (House of
Wisdom) in Baghdad, founded during the Abbasid
Caliphate. This institution became a magnet for
translators, philosophers, and scientists, fostering
cross-cultural dialogues and translating Greek,
Persian, and Indian works into Arabic. It was a site
where writing facilitated both the preservation and
the innovation of knowledge (El-Abbadi, 2008;
Lyons, 2010; Zou’bi & Shah, 2017).

Similar institutions in Cordoba and Cairo
continued this legacy, enabling intellectual cross-
pollination across the Islamic world. Cordoba, in
Muslim Spain, emerged as a beacon of learning in
the western Islamic world. By the 10th century, it
boasted hundreds of libraries and institutions that
promoted both religious and secular sciences. The
library of Caliph Al-Hakam II reportedly housed
over 400,000 volumes of manuscripts (Menocal,
2009). Scholars like Ibn Hazm and Ibn Rushd
(Averroes) produced texts that shaped not only
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Islamic thought but also influenced Christian and
Jewish intellectuals, illustrating the transregional
and interfaith impact of Muslim scholarly writing.

In Cairo, the Fatimid Caliphate established the
Dar al-Ilm (House of Knowledge), which served
both elite scholars and the broader public. The
institution functioned as a hybrid of library and
university, promoting open learning and manuscript
dissemination. As Al-Azhar later developed into a
leading Sunni institution, Cairo sustained its
position as a key node in the Islamic intellectual
network. These educational structures were
sustained by waqf (charitable endowments),
highlighting how writing and reading were
embedded within social and economic frameworks
(Afifi, 2024c; Hodgson, 1974).

These intellectual centers were not merely about
accumulating knowledge but also about producing
new paradigms in  philosophy, science,
jurisprudence, and ethics. The Islamic writing
tradition allowed scholars to explore the harmony
between reason (‘aql) and revelation (naql),
generating a civilizational ethos that emphasized
reflection, balance, and purpose. Scholars like al-
Farabi, Ibn Sina, and al-Ghazali used writing to
build philosophical and spiritual systems that
integrated religious values with rational inquiry
(Abbas, 2012; Nasr, 2006).

This expansive textual and institutional
ecosystem fostered not only the preservation of
knowledge but its continuous innovation. Scholars
built upon each other’s works across generations,
producing encyclopedic texts in medicine (Ibn
Sina’s Canon of Medicine), optics (Ibn al-
Haytham’s Kitab al-Manazir), philosophy, and law.
Writing thus became a civilizational engine,
ensuring that Islamic societies were not merely
receivers of knowledge but producers and global
disseminators of it (Saliba, 2007).

Central to all of this was the Quran, not only as
a book of divine guidance but as a reference for
justice and civilization-building. The Quran is
fundamentally a scripture of justice and ethics,
commanding believers to uphold equity, fairness,
and compassion (Afifi, 2021). As it states:

“Indeed, Allah commands justice, excellence, and

giving to relatives, and forbids immorality, wrongdoing,
and oppression” (Qura an-Nahl 16:90).

It forms the bedrock of sharia, the moral-legal
system of Islam, whose objectives (maqasid sharia)
include the preservation of religion, life, intellect,
lineage, and property (Auda, 2008). These goals
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demonstrate how the Quran nurtures an ethical
framework for human flourishing.

The Quran's ethical imperatives not only
regulate individual behavior but also shape
communal and institutional responsibilities. Rulers
are urged to govern with justice (adl), trust
(amanah), compassion (rahmah), social welfare
(maslahah), and collective wisdom (hikmah bi
shura), while the ruled are expected to uphold
integrity (amanah) and cooperation (ta‘awun)
(Afifi, 2024a; Kamali, 1996). Economic relations
are also addressed: owners are warned against
exploitation, and workers are granted dignity and
fair compensation, echoing the verse:

“Give full measure and weight in justice” (Quran,
6:152).

These teachings were systematically articulated
in Islamic legal and ethical literature, reinforcing a
justice-centered civilization.

For rulers, the Quranic principles of justice (‘adl)
and consultation (shura) set the standards of
governance. Muslim political thought, as articulated
in classical works by al-Mawardi and Ibn
Taymiyyah, emphasized that authority must be
exercised with accountability, fairness, and
compassion. The Quran’s guidance prevented the
absolutization of power and anchored political
legitimacy in moral conduct. Such frameworks were
preserved, critiqued, and disseminated through
writing, reinforcing the idea that scholarship and
governance must remain in dialogue (Afifi, 2024a).

In labor and working contract relations, the
Quran upholds mutual rights and responsibilities. It
calls for fairness in wages, kindness in treatment,
and prohibition of oppression. These values were
elaborated by scholars in books on muamalah
(transactions), establishing a moral economy rooted
in equity and trust. Writings in this field served as
ethical blueprints for trade, business partnerships,
and labor arrangements, showing how faith and
function were closely linked in Islamic economic
life (Al-Daghistani, 2022; Asutay, 2013).

Moreover, the Quran encourages social cohesion
and intellectual striving, commanding Muslims to
reflect (tafakkur), logical thinking (ta‘aqqul), and
write. The famous verse “by the pen and what they
write” (Quran al-Qalam 68:1) elevates writing to a
sacred status, symbolizing the continuity of divine
wisdom through human agency. The classical
Muslim scholar understood that writing was a trust
(amanah), one that could either build a just society
or contribute to its moral decay. Hence, writings
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were not just a neutral act; they were civilizational
instruments to ensure justice and truth prevailed.

In this light, rekindling the tradition of
meaningful, purposeful writing is not just about
reviving a scholarly heritage; it is about responding
to the challenges of today’s fragmented and unjust
world. Muslim writers and intellectuals today must
rise to meet the crises of disinformation, social
inequality, and intellectual apathy. By grounding
their writings in Quranic justice and the higher
objectives of sharia, they can contribute to a new
phase of Islamic civilizational renewal, one that is
ethically grounded and intellectually robust.

The rise of Islamic civilization was inseparable
from the flourishing of written knowledge. The
codification of sacred texts, the expansion of
manuscript culture through the paper revolution,
and the establishment of transregional learning
centers created a civilization deeply rooted in
reading, writing, and reflecting. By this, meaning
the pen was not only a tool of preservation but a
catalyst of innovation and cross-cultural exchange.
These historical insights urge a reflection on
contemporary educational practices in Muslim
societies, where the revival of writing traditions
may once again serve as a path toward renewal and
progress.

3.3. The legacy of muslim writings

The Islamic civilization is deeply rooted in a
culture of writing, preservation, and transmission of
knowledge. From the earliest days of Islam,
Muslims placed a high regard on documenting
knowledge, as exemplified in the manuscript culture
that flourished from the 8th century onward. The
proliferation of manuscripts across the Islamic
world, from the Maghrib to the Indian subcontinent,
created a vast intellectual heritage that would serve
as a beacon for other civilizations. Public and
private libraries became central institutions in
Islamic cities, collecting not only religious works
but also scientific, philosophical, medical, and
literary texts. Cities such as Baghdad, Damascus,
Cairo, and Cordoba were known for their rich
library traditions (Gutas, 1998; Lyons, 2010).

This manuscript culture supported the
development of a scholarly ecosystem based on
careful transmission and commentary. Scholars
meticulously copied, critiqued, and expanded upon
earlier works, contributing to an ever-growing
repository of knowledge. The works of Muslim
scholars such as al-Ghazali, al-Farabi, Ibn Rushd,
and al-Tusi were preserved through this tradition.
Many of these texts were later translated into Latin

and played a vital role in shaping European
intellectual thought during the Middle Ages and the
Renaissance (Nasr, 2006). Through centers like
Toledo in Spain and Palermo in Sicily, Muslim texts
entered the European consciousness, influencing
figures like Thomas Aquinas and Roger Bacon
(Burnett, 2001; Shah, 2022). The Andalusian
libraries and scholars were particularly crucial in
this process. Cordoba alone boasted libraries with
hundreds of thousands of books, far outpacing
contemporary European collections. Through the
transmission of these works, Muslims served as a
conduit for ancient Greek, Persian, and Indian
knowledge to reach FEurope. The translation
movement not only preserved classical thought but
also enhanced it with original Muslim contributions
in fields like optics (Ibn al-Haytham), medicine (Ibn
Sina), and sociology (Ibn Khaldun) (Huxley, 2005;
Saliba, 2007).

Moreover, the written word was essential in
shaping a collective identity and historical memory
within the Islamic world. Chronicles, biographies
(tabaqgat), genealogies, and legal writings provided
a framework through which Muslims could
understand their origins, achievements, and
responsibilities. These texts preserved the memory
of political events, scholarly lineages, and the
development of religious thought, creating a
narrative of continuity and legitimacy. Writers like
al-Tabari and Ibn Kathir shaped Islamic historical
consciousness through monumental works of tafsir
and history (Donner, 2010). Writing also became a
tool for standardizing Islamic norms and ethical
behavior. Legal writings by jurists across various
madhahib (schools of law) codified shariah
principles and made them accessible across vast
territories. The use of writing to disseminate fatwas
(legal opinions) and scholarly treatises ensured that
Islamic jurisprudence remained dynamic and
responsive to changing circumstances while
preserving core principles (Hallaq, 2005; Philips,
2006). These efforts were integral to civilizational
development, offering moral and social blueprints
for Muslim societies.

Writing was employed to preserve and transmit
theological spirituality and ethical guidance. Some
text and script reflected deep introspective and
communal guidance, offering insights into how
individuals could live morally fulfilling lives in
alignment with divine will. These writings played a
critical role in the spiritual fabric of Islamic
civilization, shaping education, behavior, and
public life (Afifi, 2024b; Chittick, 2000).

The establishment of waqf (endowment)
documentation was another aspect of how writing
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helped institutionalize social welfare and education.
Waqf deeds preserved in written form helped
sustain schools, hospitals, mosques, and libraries,
linking writing with the long-term development of
civil society. These documents also ensured legal
continuity and accountability across generations
(Afifi, 2024c¢; Kuran, 2005; Singer, 2008). Muslim
writings served not only to preserve knowledge but
to transmit a worldview rooted in justice,
knowledge, piety, and community. They facilitated
the spread of Islamic civilization, inspired the
European Renaissance, and created a framework for
moral conduct and social justice. Their legacy,
encoded in ink, continues to inspire and challenge
the modern world to reengage with the ethics of
knowledge and the responsibilities of literacy.

4. Purposes of Muslim scholarly writings

Throughout Islamic history, writing has served
multifaceted purposes beyond mere record-keeping.
It has been a form of worship, a means of
safeguarding divine guidance, a method for building
communities of knowledge, and a tool for
civilizational ~development. With so much
functional demand for academics today, to produce
frequent articles. This situation induces the gaps
concerning the motivations behind Islamic
scholarly  output, including underexplored
dimensions such as ethical intention, communal
service, and integration of Islamic perspectives in
various genres of writing. Similarly, the intellectual
intentionality and spiritual accountability of Muslim
authors as distinguishing traits of Islamic
epistemology. However, modern scholarship has
yet to fully categorize and analyze these purposes
systematically, particularly in light of contemporary
issues such as digital disruption, misinformation,
and declining reading culture (Afifi, Arifin, et al.,
2024; Nasr, 2006; Ramadan, 2004).

Moreover, contemporary works urge renewed
attention to the role of maqasid sharia (protection of
religion, life, intellect, lineage, and wealth) as
guiding principles not only in jurisprudence but also
in knowledge production and dissemination. The
writings of past scholars were often aligned with
these objectives, whether they focused on religious
education, defending the faith, recording historical
memory, or inspiring ethical behavior (Afifi, 2024a;
Auda, 2008; Kamali, 2008). These dimensions
highlight the broader civilizational intention behind
Islamic writing traditions, bridging knowledge and
virtue.

This chapter categorizes six primary purposes of
Muslim scholarly writings: (1) teaching and
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transmitting knowledge; 2) countering
misinformation and defending the faith; (3)
stimulating intellectual dialogue; (4) documenting
and preserving knowledge; (5) inspiring moral and
spiritual reflection; and (6) translating and
synthesizing the global knowledge context. Each
category is illustrated through historical examples,
drawing from luminaries whose pens contributed
not just to scholarship but to the moral and cultural
fabric of the ummabh.

4.1. Teaching and transmitting knowledge

One of the most consistent and enduring
functions of Muslim scholarly writing is teaching.
Muslim scholars wrote with the explicit purpose of
transmitting divine, legal, and philosophical
knowledge to future generations. This includes the
composition of textbooks, commentaries (sharh),
and instructional manuals. Earlier main books of
figh scholars used by Imam Hanafi, Imam Malik,
Imam as-Syafii, and Imam Hanbali were the
collection of hadiths that they collected as
references in elaborate cases that came to them. The
used Quran and hadith (which are not yet firmly
mature on that day) are so crucial. Kitab al-Musnad
Hanafi, Muwatta Malik, al-Umm Syafii, and
Musnad Hanbali became the main bases of the
deduced fatwa (figh) used by muslim communities.
Later books like Shahih Bukhari, Shahih Muslim,
Sunan an-Nasai, Sunan Abi Dawud, Sunan Ibn
Majah, Sunan At-Tirmidzi, also an-Nawawi’s
Riyad as-Salihin serve as another example of the
writing action that consciousness to transmit the
knowledge in perfection (Abbas, 2015; Philips,
2006).

These references were used as educational texts,
which often operated within a broader network of
knowledge that included oral transmission, teacher-
student ijazah systems, and public instruction.
However, the permanence and reproducibility of the
written word elevated its significance. The
development of written pedagogical materials
allowed for the institutionalization of learning and
the standardization of curricula, which were central
to the expansion of the Islamic intellectual tradition
(Makdisi, 2019; Rosenthal, 2007). The legacy of
these writings persists in academic and religious
settings, though it faces challenges such as declining
reading comprehension and the prioritization of
entertainment-based digital content. Reclaiming
their intentional didactic function offers a model for
contemporary educators seeking to align their
writing with both intellectual rigor and moral

purpose.



Afifi / Al-Imam (2025) pp. 147-162. Pens with a Purpose: Muslim Scholars and Writing Identity ... 155

Table 1. Categories of purposes in Muslim scholarly writings

No. Category Characters Samples of Manuscripts
1 Teaching and Transmitting Main references, didactic, Al-Musnad (Abu Hanifah), Muwatta (Malik), al-
Knowledge instructional, explanatory, Musnad (As-Syafii), Musnad (Ibn Hanbal), Sahih al-
pedagogical, sharh Bukhari, Sahih al-Muslim, Sunan an-Nasai, Sunan Abi
(commentary) Dawud, Sunan al-Tirmidzi, Sunan Ibn Majah, Riyad al-
Salihin (an-Nawawi), Al-Umm (Syafii), Tafsir (Ibn
Kathir), Tafsir (al-Qurtubi), As-Sirah an-Nabawiyah
(Ibn Ishaq), etc.
2 Countering Misinformation Refutation (radd), theological ~ Al-Irshad (al-Juwayni), Ar-Radd (Ibn Taymiyyah), Al-
and Defending Faith debates, apologetics, and Ibanah (al-Ash‘ari), Dar Ta‘arud al-Aql wa al-Naql
clarification of creed (Ibn Taimiyyah), Tahafut al-Falasifah (al-Ghazali),
Tahafut al-Tahafut (Ibn Rusd), Dala’il an-Nubuwwah
(al-Bayhagqi), etc.
3 Stimulating Intellectual Letters, treatises, dialogues, Al-Risalah (Syafii), Al-Mustasfa (al-Ghazali), Al-
Dialogue dialectical reasoning, falsafah ~ Burhan (al-Juwaini), Al-Madkhal ila al-Mantiq (al-
Farabi), Rasa’il (al-Kindi), al-Mulakhkhas fi al-Mantiq
(ar-Razi), Tahafut al-Tahafut (Ibn Rushd), Siyar al-
Mulk (Nizal al-Mulk), Madinah al-Fadhilah (al-Farabi),
Al-Ahkam al-Sultaniyyah (al-Mawardi), Siyasah
Shar‘iyyah (Ibn Taymiyyah), Bidayat al-Mujtahid (Ibn
Rushd), Rawdat al-Nazir (Ibn Qudama), etc.
4 Documenting and Preserving ~ Chronicles, encyclopedias, Bidayah wa Nihayah (Ibn Kathir), Tarikh ar-Rusul wa
Knowledge biographies, scientific al-Muluk (al-Tabari), Kitab al-Ibar (Ibn Khaldun), al-
observation, and empirical Qanun al-Mas ‘udi (al-Biruni), Kamil fi al-Tarikh (Ibn
recording al-Athir), Rawdat al-Afkar (Ahmad Baba), Bustan al-
Salatin (Nuruddin al-Raniri), etc.
5 Inspiring Moral and Spiritual ~ Adab, poetry, tazkiyah, Thya Ulum ad-Din (al-Ghazali), Tazkiyatun Nafs (Ibn

Reflection

hikmah, ethics, sufism,
metaphysical guidance

Taimiyyah), Mathnawi (Rumi), Diwan (al-Mutanabbi),
Miftah Dar al-Sa‘adah (Ibn Qayyim), Tawq al-

6 Translating and Synthesizing  Translation, synthesis,

Global Knowledge Context

exchange, and new
knowledge

4.2. Countering misinformation

Another crucial category of Muslim writings
consists of polemical works aimed at protecting the
integrity of Islamic beliefs and practices. These
include refutations (radd), apologetic treatises, and
clarifications of orthodoxy. From al-Juwayni’s al-
Irshad, ar-Radd Ibn Taimiyah into Tahafut al-
Falasifah stands as a comprehensive response and
countering false information, demonstrating both
theological sophistication and strategic defense of
Muslim doctrine. All these writings emphasize not
merely arguing but preserving the moral and

adaptation, multicultural
influence, cross-cultural

Hamamabh (Ibn Hazm), Al-Wasiyyah (Ibn Qudama),
As-Shifa (Qadi Iyad), etc.

Kitab al-Mantiq - Organon Aristotle (Hunayn ibn
Ishaq), Rasa’il (al-Kindi), al-Jabr wa al-Mugqabala (al-
Khwarizmi), Ma’rifat al-Hiyal al-Handasiyya (al-
Jazari), Al-Hazen (Ibn Haytham), Al-Filaha (Ibn Al-
Awwam Sevillano), Al-Qanun fi al-Tibb (Ibn Sina),
etc.

epistemological integrity of Islamic teaching
(Hoover, 2025; Philips, 1995).

Earlier, al-Ash’ari’s theological texts and al-
Juwayni’s scholastic writings laid the groundwork
for ‘ilm al-kalam, which was pivotal in confronting
heterodox beliefs and reinforcing Sunni orthodoxy.
Their intellectual efforts addressed early Muslim
anxieties over divergent interpretations and
sectarianism. These works are essential examples of
how Muslim writings were not reactionary but
rooted in careful reasoning, aimed at communal
preservation. These refutations often engaged with
external philosophies (Greek, Christian, Persian)
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while developing internal coherence within Islamic
thought (Ash-Shallabi, 2020). This enabled Muslim
societies to navigate cross-cultural exchanges while
maintaining religious integrity. Thus, these writings
also functioned as bridges between civilizations, not
just barriers. Contemporary relevance is striking:
with the rise of Islamophobia, digital
misinformation, and the distortion of religious
concepts, Muslim scholars and writers must reclaim
this genre, not to be defensive in tone, but to
responsibly clarify faith and correct falsehoods
through reasoned and ethical communication.

4.3. Stimulating intellectual dialogue

Muslim scholarly writings also emerged from a
robust culture of debate and dialectics.
Philosophers, scientists, and theologians wrote
letters, treatises, and polemical dialogues to
challenge prevailing assumptions, propose new
interpretations, and engage interdisciplinary
questions. Al-Kindi’s philosophical essays, for
instance, addressed ethics, metaphysics, and
politics, aiming to reconcile rational inquiry with
revelation (Adamson, 2006). Al-Razi, known for his
encyclopedic intellect, often challenged prevailing
theological and scientific positions, contributing to
medicine, logic, and ethics. Ibn Rushd (Averroes),
through works like Tahafut al-Tahafut, famously
responded to Al-Ghazali’s critique of philosophy,
defending rationalism within an Islamic framework.
Such works exemplify a civilizational spirit of
inquiry (Gutas, 1998; Lyons, 2010).

These intellectual writings contributed not only
to Islamic thought but to the global philosophical
corpus, especially after Latin translations in
medieval Europe. More than intellectual exercises,
they were rooted in the ethics of inquiry: respect for
dissent, pursuit of truth, and humility before divine
knowledge. Reviving this culture of thoughtful
dialogue remains a challenge in polarized digital
spaces today. However, it presents an opportunity to
reintroduce nuanced discourse rooted in ethical
scholarship rather than sensationalism.

4.4. Documenting and preserving knowledge

A fourth purpose was preservation. Muslim
scholars systematically recorded historical events,
scientific discoveries, and biographical details to
ensure their transmission to future generations and
also as a form of administrative accountability. Al-
Tabari’s Tarikh al-Rusul wa al-Muluk is a
monumental example of historical writing that
combines political, theological, and chronological
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data. His method reflects an epistemic concern for
authentication and narrational ethics.

Also, with Ibn Khaldun’s Muqaddimah, which
not only preserved history but also theorized about
civilization, economics, and sociology, positioning
him as a precursor to modern social science. Al-
Biruni’s  scientific manuals in astronomy,
pharmacology, and geography preserved enormous
amounts of knowledge that would have otherwise
been lost (Afifi & Abbas, 2022; Saliba, 2007). This
archival function was so important, considering
how scientific and geographical data impacted
agriculture, trade, and governance. In today's digital
age, the challenge is not the lack of storage but the
loss of curation. Hence, Muslim scholars must
renew efforts to create organized, reliable, and
accessible knowledge databases that emulate the
integrity and order of classical works while it still
rooted in Islamic principles.

4.5. Inspiring moral and spiritual reflection

Another category includes writings intended to
inspire moral reform, spiritual reflection, and ethical
consciousness. These include adab literature, Sufi
expressions, and moral essays. Rumi’s Masnawi
and al-Mutanabbi’s poetry offered not only
aesthetic pleasure but also ethical provocation and
existential wisdom of marginalized voices.
Ghazali’s Thya ‘Ulum ad-Din exemplifies a didactic
work that integrates spiritual ethics with actionable
knowledge. Such texts became pedagogical anchors
in madrasahs across the Muslim world to teach
modesty and humble character.

Similarly, Ibn Taimiyyah’s Tazkiyatun Nafs,
Ash-Shifa Qadi Iyad is a philosophical approach to
self-motivation and internal contemplation, which
is based on Islamic teachings and values. Ibn
Qayyim al-Jawziyyah’s works on purification of the
soul and human conduct also exemplify this
category. His writings, such as Miftah Dar al-
Sa‘adah, synthesize Quranic insight, psychological
observation, and practical advice for spiritual
development. In many cases, they became the
foundation of communal ethos and educational
curricula. In an age of anxiety, burnout, and ethical
ambiguity, such literature offers timeless guidance.
Muslim writers today should revive this genre to
contribute to societal healing and moral clarity.

4.6. Translating and synthesizing global context

Muslim writings significantly contributed to the
translation and synthesis of global knowledge and
context. During the Abbasid period, scholars
translated Greek, Persian, and Indian works into



Afifi / Al-Imam (2025) pp. 147-162. Pens with a Purpose: Muslim Scholars and Writing Identity ... 157

Arabic, enhancing Islamic sciences while filtering
ideas through Quranic ethics. Hunayn ibn Ishaq’s
translations of Galen and Hippocrates, Al-Kindi’s
philosophical syntheses, and Al-Khwarizmi’s
adaptation of Hindu numerals transformed not only
Islamic knowledge systems but also Western
science (Dhanani, 2021; Lyons, 2010).

This function exemplifies the importance of the
process for the society's development and
civilization progress, as medical, mathematical, and
astronomical knowledge directly influenced
societal well-being and economic planning. Muslim
civilization was not merely a transmitter but an
innovator (Saliba, 2007). The challenge today is to
translate contemporary global knowledge, ranging
from Al to sustainability, into an Islamic
framework, synthesizing the ethical with the
technical for civilizational renewal.

5. Writing identity in the digital age

The digital age has introduced a transformative
shift in how knowledge is created, stored, and
disseminated. For Muslim scholars, writers, and
educators, this transformation is both an opportunity
and a challenge. Unlike previous centuries, where
access to books was a privilege, digital platforms
now offer unprecedented access to knowledge. Yet,
this very abundance raises questions about the
intention and integrity behind writing in the Muslim
scholarly tradition. In light of the classical legacy of
purposeful and sacred writing, the need to reclaim
intentionality in digital authorship is critical for
reviving the civilizational spirit rooted in
knowledge (Al-Attas, 1980; Nasr, 2006; Ramadan,
2009).

Scholars in the Islamic tradition were not merely
transmitters of information but caretakers of a
knowledge trust (amanah). In this context, the act of
writing was deeply ethical, with significant
attention paid to the accuracy of sources, clarity of
arguments, and communal benefit. The Quranic
ethos of writing, such as “By the pen and what they
inscribe” (Quran al-Qalam 68:1), invites reflection
in the digital realm, where information can easily
become superficial or manipulated. How writing
identity can be redefined through intentionality,
ethics, and responsibility in the age of algorithms,
content overload, and Al-generated text.

The digital world necessitates a renewed
consciousness of writing that is not only informed
by tradition but strategically forward-looking.
Islamic values, Islamic worldview, rooted in
magqasid sharia (higher objectives of the law), offer
a holistic lens to measure the effectiveness and

ethical boundaries of writing practices in this era
(Auda, 2008; Kamali, 2008). The need to reclaim
the Islamic tradition of writing with purpose in the
face of modern digital disruption. The digital era is
coming with the ease to gather sources, but still the
truth needs consciousness, and the new idea (ijtihad)
needs holistic synthesizing and contextual
adaptation, which is a complexity that until today
has been done by optimizing human potentials
(Abbas, 2012; Afifi, 2024a).

5.1. Repossessing intentionality of scholarship

Muslim scholarship has historically embodied
the ideal of writing as an act of devotion, service,
and preservation. The classical scholars like al-
Ghazali, Ibn Taymiyyah, and Ibn Khaldun wrote not
merely for reputation but for reform, social order,
and religious consciousness (Abbas, 2006;
Syamsuddin, 2016; Zaman, 2010). Their writings
show a deep intentionality to inform the public,
engage with rulers, or reform theological
misunderstandings. The digital age calls for a
revival of such intention. Intentionality in
scholarship is not only about choosing the right
subject matter, but about aligning content with a
higher ethical vision. For instance, when a Muslim
academic or influencer writes today, the guiding
question should be: Does this piece serve beneficial
knowledge (‘ilm nafi’an)? Or is it merely feeding an
algorithm or personal branding agenda? In this age,
where “likes”, “clicks”, and “citations” become
metrics of success, the Islamic imperative of niyyah
(intention) must be consciously re-centered.

Writing today must also be framed as a form of
da’wah (inviting to goodness), particularly in a
global environment where Muslims are often
misrepresented or underrepresented. Writers have
the opportunity to shape narratives, educate about
the faith, and bring clarity in an age of confusion.
However, reclaiming this role requires digital
literacy, authenticity, and commitment to producing
verified and thoughtful content (El-Nawawy &
Khamis, 2009; Kurniawan & Afifi, 2024). Digital
scholarship should also be inclusive, ensuring that
the voices of diverse Muslim communities (such as
women, minorities, and youth) are not sidelined.
Reclaiming intentionality thus includes expanding
authorship while grounding it in epistemic humility
and the prophetic ethics of speech and knowledge
transmission (Afifi, 2022; Ramadan, 2009). Lastly,
institutions have a role in fostering intentional
Muslim  writers. Through curriculum design,
publishing support, and digital platforms for open
access, universities and think tanks can inspire a
new generation of writers who embody Islamic
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ethical principles in modern formats (Eliza, Afifi,
Arifin, & Azami, 2024; Hashim, 1998).

5.2. Reviving the ethics of writing

The prophetic tradition emphasized speaking the
truth even if it is bitter. This ethic must guard
writing practices in the digital age. A revival of
Islamic ethics in writing entails resisting
sensationalism, clickbait, and the spread of
unverified information, all of which are rampant in
today's online spaces (Abdurezak A. Hashi, 2011;
Kurniawan & Afifi, 2024). The Quran repeatedly
warns against spreading falsehood without
verification (Quran al-Hujurat 49:6). Accuracy in
scholarship is a moral imperative. As digital content
is often quickly consumed and reshared, the
potential for misinformation is immense. Writers
must therefore double their commitment to
sourcing, transparency, and critical thinking. In this
regard, adopting a method similar to tahqiq (textual
verification) in traditional Islamic sciences could
serve as a model for online writing and publication
(Gacek, 2009; Philips, 1997).

Purpose-driven writing involves not just content
creation, but content curation. In a flood of
information, writers should help guide readers
toward meaningful, constructive knowledge. Like
classical scholars who compiled encyclopedic
works for the benefit of future generations, Muslim
writers today must ask how their words will serve
the ummah (community) five, ten, or fifty years
from now (Eickelman, 1992). Community service is
another core dimension. Writing should respond to
real-world problems, such as identity crises, ethical
dilemmas, social injustices, and environmental
degradation. Whether through blogs, essays, or
policy papers, Muslim writers must connect with the
needs of society and offer principled, practical
insights inspired by Islamic ethics (Abbas, 2006;
Ramadan, 2009)(Ramadan, 2009). Reviving the
ethics of writing in the digital era demands a
recalibration of motivation, methodology, and
mission. The legacy of Muslim scholarship must not
remain in archives; it should be embodied in how
we write today.

5.3. Future challenges and opportunities

One of the most pressing challenges today is
content overload. Millions of articles, posts, and
videos are produced daily, leaving users
overwhelmed and often unable to differentiate
between valuable and trivial information. This
phenomenon leads to what sociologists term
“informational fatigue,” a condition that erodes
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critical thinking and deep learning (Carr, 2020;
KPMG, 2017). Another major challenge is digital
misinformation. Unlike traditional publishing, the
digital world lacks gatekeeping mechanisms,
allowing for the rapid spread of falsehoods,
conspiracy theories, and half-truths. For Muslim
scholars and content creators, combating
misinformation is not just academic; it’s a religious
obligation rooted in amr ma’ruf nahi munkar
(enjoining good and forbidding harm).

Artificial Intelligence (Al) introduces a new
layer of complexity. While Al tools can aid in
content generation, they also raise ethical concerns.
Al-generated texts can lack the epistemological
grounding and moral accountability of human-
authored works. They may also unintentionally
reflect biases or inaccuracies, requiring scholars to
critically engage with Al tools and not rely on them
blindly (Cardon, Fleischmann, Aritz, Logemann, &
Heidewald, 2023). The challenge of voice
authenticity also looms large. In the world of
anonymous or pseudonymous digital writing, the
trust that historically undergirded Muslim
scholarship, where scholars took personal
accountability for their views, risks being diluted.
Anonymity must not be wused to escape
responsibility or promote division (Lewis, 2002).

Digital distractions (notifications, short-form
content, and gamified apps) diminish the
contemplative space needed for serious thinking and
writing. The rhythm of traditional scholarly life,
based on discipline and solitude, is increasingly
difficult to maintain in an always-online world
(Baym, 2015). This calls for intentional digital
practices. Despite its challenges, the digital age
holds immense promise. Muslim writers now have
tools that allow their voices to reach across borders
instantly. Social media, blogs, podcasts, and digital
journals provide a democratized platform for
knowledge dissemination and public engagement
(Afifi, Andriyaldi, & Adrian, 2024; Zaharna, 2005).
With proper ethics, these tools can amplify the
message of justice, compassion, and intellectual
vitality embedded in Islamic tradition.

The opportunity to revive adab al-bahth wa al-
munazarah (the ethics of scholarly discourse) in
new formats is now tangible. Digital roundtables,
webinars, and online publications can replicate the
dialogical spirit of classical Islamic discourse if
guided by humility, mutual respect, and the pursuit
of truth (Fadl, Cohen, & Chasman, 2004). Writers
today can also engage in digital mentorship.
Through writing guides, commentaries, and
interactive forums, experienced scholars can mentor
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younger generations, mirroring the teacher-student
relationships of the past, albeit virtually. This helps
preserve the isnad (chain of transmission) spirit,
even in nontraditional forms (Afifi, Arifin, et al.,
2024; Zaman, 2010).

Another key opportunity lies in multilingual,
multi-cultural engagement. Writing in Arabic,
English, Malay, French, Urdu, and other languages
allows Muslim thinkers to shape global narratives,
offer alternative worldviews, and decolonize
knowledge systems that have long marginalized
non-Western epistemologies (Sardar, 1991). Lastly,
building “pens with purpose” in the digital era
requires  institutional  support.  Universities,
mosques, and non-profits must invest in digital
literacy, ethical media training, and content creation
workshops rooted in Islamic values. Only then can
we truly build a new civilizational force, one that
honors our intellectual heritage while embracing the
tools of the future.

6. Conclusion

The story of Muslim scholarly writing is, at its
heart, the story of intention, identity, and purpose.
From the very beginning, the act of writing in
Islamic tradition has been rooted in a deep spiritual
consciousness means an awareness that every word
written carries meaning beyond the page. Whether
carved into rolls, calligraphed on manuscripts, or
typed into digital screens, the pen has been the
symbol of preservation, propagation, and
transformation in the Muslim world. This narration
began by exploring how writing served as a
civilizational pillar, linking revelation to reason,
spirituality to governance, and tradition to
innovation. We traced the emergence of manuscript
culture and saw how it gave rise to institutions,
ideas, and movements. From the central libraries of
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