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Abstract 

Objective: This study aims to explore the role of Qur’anic education in shaping a humanistic 

and integrative global pedagogy. It focuses on the integration of values such as morality 

(akhlaq), social ethics (mu‘amalat), and spirituality (ma‘rifah) as ethical and spiritual 

foundations for education in the modern world. Theoretical framework: Using a 

comparative-hermeneutic approach, the study compares Qur’anic values with Max Scheler’s 

theory of a priori value hierarchy and Emmanuel Levinas’s ethics of alterity. The focus is on 

how these values intersect and differ in their educational implications. Literature review: 

The literature review addresses the crisis of values in contemporary education, particularly 

the dehumanization and loss of transcendental orientation. It also reviews the role of 

spirituality and ethics in pedagogy, and examines the relevance of Qur’anic teachings 

alongside Western ethical philosophies by Scheler and Levinas. Methods: A comparative-

hermeneutic analysis is conducted, comparing the Qur’anic value system centered around 

tawhid with Scheler’s spiritual and sacred values and Levinas’s ethics of responsibility 

toward the Other. This method highlights the convergences and divergences in their 

educational applications. Results: The findings reveal that the Qur’anic value hierarchy 

aligns with Scheler’s and Levinas’s concepts of spirituality and ethical responsibility. The 

key difference lies in the sources of these values: divine revelation in the Qur’an, 

phenomenological intuition in Scheler, and ethical experience in Levinas. Implications: The 

study underscores the importance of integrating the axiological dimension of the Qur’an into 

educational curricula, fostering an approach that is just, dialogical, and globally oriented. 

This can contribute to the formation of the complete human being (insan kamil) and a more 

holistic educational process. Novelty: This research offers a unique comparative analysis of 

Qur’anic values with Western philosophical ethics, proposing a new educational paradigm 

that incorporates spirituality, morality, and humanity as central elements in global pedagogy. 
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INTRODUCTION 

The contemporary global education landscape is facing a profound axiological crisis 

marked by the erosion of moral values, the fragmentation of knowledge, and the loss of 

transcendental orientation in pedagogical practices. What was once envisioned as a process 

of human liberation (humanization) has increasingly been reduced to a technical instrument 

serving market efficiency and economic productivity. As Max Horkheimer described in his 

notion of the “eclipse of reason,” modern civilization risks subordinating moral and spiritual 

wisdom to instrumental rationality, resulting in a form of education that produces 

intellectually capable but morally disoriented individuals [1]–[3]. 

Within this context, revisiting the axiological dimension, the fundamental inquiry into the 

nature, meaning, and purpose of values in education becomes an urgent necessity. Education 

should not be confined to the transmission of knowledge or vocational skills, but should 

embody a holistic process that integrates intellectual, moral, emotional, and spiritual 

dimensions. However, positivistic paradigms dominant in modern education often neglect 

these deeper questions of value, leading to the disintegration of ethical and spiritual 

awareness among learners [4]–[6]. 

The Qur’an, as the foundational text of Islamic civilization, offers a comprehensive and 

integrative axiological framework that unites moral (akhlaq), ethical (mu‘amalat), and 

spiritual (ma‘rifah) dimensions within a single tawhidic worldview [7], [8]. Concepts such as 

khalifah (vicegerency), amanah (responsibility), ‘adalah (justice), rahmah (compassion), and 

ihsan (excellence) form an interconnected hierarchy of values that are both normative and 

transformative. Unlike the Western dichotomy between the sacred and the profane, Qur’anic 

pedagogy perceives morality and spirituality as inseparable components of human 

development [9]–[12]. 

Interestingly, this Qur’anic axiological structure resonates with Western traditions of value 

philosophy, particularly Max Scheler’s material value ethics and Emmanuel Levinas’s ethics 

of alterity. Scheler, in his Der Formalismus in der Ethik und die materiale Wertethik (1913–

1916), proposes a hierarchy of a priori values: sensual, vital, spiritual, and sacred that 

transcend Kantian formalism by emphasizing intuitive experience. Levinas, on the other 

hand, in Totalité et Infini (1961) and Autrement qu’être ou au-delà de l’essence (1974), 

posits ethics as “first philosophy,” grounding moral responsibility in the asymmetrical 

relation with the Other (l’Autre) [13], [14]. 

This comparative dialogue between the Qur’anic axiological system and the philosophical 

thought of Scheler and Levinas is not merely an exercise in intellectual synthesis but a 

potential contribution to the search for an ethical and spiritual foundation for global 

pedagogy. In an era defined by digital convergence, artificial intelligence, and the challenges 

of Society 5.0, education must reclaim its moral compass to preserve human dignity amidst 

technological dominance. The central question is how education can sustain authentic human 

values while remaining adaptive to the dynamics of a globalized, pluralistic, and 

interconnected world [15], [16]. 

Therefore, this study aims to explore systematically the axiological dimension of Qur’anic 

education and to engage it in a philosophical dialogue with Scheler’s value hierarchy and 

Levinas’s ethics of responsibility. By identifying convergences, divergences, and potential 

syntheses, this research seeks to formulate a spiritual-ethical foundation for global pedagogy 

that upholds human dignity, justice, and compassion as the core of educational 

transformation. 

Novelty. The primary novelty of this research lies in its integrative axiological approach 

that systematically bridges Qur’anic educational values with Western ethical philosophy, 

particularly Max Scheler’s hierarchy of values and Emmanuel Levinas’s ethics of alterity. 

Unlike previous studies that treat Qur’anic education primarily within theological or 

normative Islamic frameworks, this study positions Qur’anic axiology as a dialogical and 
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philosophically comparable system of values capable of engaging global ethical discourse. 

By employing a comparative-hermeneutical methodology, the research moves beyond 

descriptive comparisons and reconstructs a coherent axiological foundation for education that 

is both spiritually grounded and philosophically universal [15], [16]. 

Another novel contribution is the articulation of tauhid as an axiological principle rather 

than merely a doctrinal belief. The study demonstrates that tauhid functions as a unifying 

moral ontology that integrates knowledge, ethics, and spirituality into a single pedagogical 

vision. This perspective allows Qur’anic values such as ‘adalah, rahmah, amanah, and ihsan 

to be interpreted as objective and hierarchical values, resonating with Scheler’s value realism 

while simultaneously complementing Levinas’s relational ethics. In doing so, the research 

offers a new conceptual model for understanding Qur’anic education as an ethical-spiritual 

system relevant to contemporary global challenges [17], [18]. 

Implications. The theoretical implication of this study is the reinforcement of axiology as a 

central dimension in educational philosophy. It challenges value-neutral and instrumental 

paradigms by asserting that education must be teleologically oriented toward moral and 

spiritual ends. The findings suggest that Qur’anic axiology can contribute to global 

philosophy of education as a normative framework that affirms human dignity, ethical 

responsibility, and transcendental meaning. 

Practically, the study implies that educational curricula should integrate moral and 

spiritual values alongside cognitive competencies. Educators are encouraged to adopt 

pedagogical practices that emphasize ethical responsibility, compassion, and relational 

awareness, aligning learning outcomes with holistic human development rather than solely 

economic utility. At the policy level, this research supports the development of value-based 

education models that respond to moral fragmentation in the digital and technological era. By 

offering a universal ethical language grounded in both revelation and philosophy, the study 

provides a foundation for intercultural and interreligious dialogue in global pedagogy, 

contributing to more humane, just, and spiritually conscious educational systems. 

 

LITERATURE REVIEW 

The axiological discourse in education has become increasingly important as scholars seek 

to restore the moral and spiritual dimensions of learning in response to the crises of modern 

civilization. This section reviews three main bodies of literature relevant to this study: (1) the 

axiological foundation of education in the Qur’an, (2) Max Scheler’s theory of value 

hierarchy, and (3) Emmanuel Levinas’s ethics of alterity. Together, these frameworks 

provide a dialogical basis for rethinking the moral and spiritual orientation of global 

pedagogy [17], [18]. 

 

The Axiological Foundation of Qur’anic Education  

In Islamic thought, education is inseparable from the cultivation of values (qiyam) derived 

from the Qur’an and the Sunnah. The Qur’an positions education as a process of tazkiyah 

(purification of the soul), ta‘lim (transmission of knowledge), and tarbiyah (holistic 

development). These dimensions integrate the intellectual, ethical, and spiritual growth of 

learners, aiming at the formation of insan kamil (the complete or perfected human being) 

[19], [20]. 

Key Qur’anic concepts such as tauhid (oneness of God), ‘adalah (justice), rahmah 

(compassion), amanah (trust), and ihsan (excellence) establish a hierarchy of values that links 

individual morality to social responsibility and spiritual transcendence [21]. Educationally, 

these values serve not only as moral norms but as ontological and epistemological 

foundations shaping the purpose, process, and content of learning. Scholars such as Al-Attas 

(1991), Al-Faruqi (1982), and Nasr (1996) have emphasized that Qur’anic education seeks 
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the integration of knowledge (‘ilm), ethics (akhlaq), and spirituality (ma‘rifah), a synthesis 

largely absent in secular pedagogical models dominated by positivist paradigms [22]. 

 

Max Scheler’s Hierarchy of Material Values  

Max Scheler (1874–1928), a leading figure in phenomenological ethics, developed his 

material value ethics (materiale Wertethik) as an alternative to Kantian moral formalism. In 

Der Formalismus in der Ethik und die materiale Wertethik (1913–1916), Scheler identifies 

four main levels of values: sensual (pleasure and utility), vital (life and strength), spiritual 

(truth, beauty, and justice), and sacred or religious (holiness) [23]. 

Scheler’s theory asserts that values are objective and can be apprehended through 

emotional intuition (Wertfühlen), not constructed merely by reason or social convention. He 

introduces the notion of ordo amoris, the “order of love” as the inner hierarchy through 

which individuals experience and prioritize values. Within educational discourse, Scheler’s 

hierarchy implies that true moral and intellectual development culminates in the recognition 

of spiritual and sacred values as superior to utilitarian or instrumental goals [24]. 

Several contemporary philosophers (e.g., Crosby, 2009; Kelly, 2011) have revisited 

Scheler’s theory to critique value relativism and reaffirm the existence of an objective moral 

order [25]. This approach provides an important bridge to Qur’anic ethics, which also 

recognizes a divinely grounded hierarchy of values, though through the medium of revelation 

rather than intuition. 

 

Emmanuel Levinas and The Ethics of Alterity  

Emmanuel Levinas (1906–1995) revolutionized Western ethics by proposing that ethics 

precedes ontology, that is, moral responsibility toward the Other (l’Autre) is the primary 

condition of human existence. In Totalité et Infini (1961) and Autrement qu’être ou au-delà 

de l’essence (1974), Levinas describes the encounter with the “face of the Other” (le visage 

d’Autrui) as an event that demands infinite, asymmetrical responsibility [26]. 

Levinas rejects abstract moral formalism and grounds ethics in the immediacy of 

intersubjective relations. The Other’s vulnerability calls the self into ethical response, 

transforming ethics into an act of transcendence. Within the educational context, Levinas’s 

thought invites a pedagogy of hospitality, compassion, and responsibility values deeply 

resonant with Qur’anic teachings on rahmah, ukhuwah (brotherhood), and ‘adalah (justice) 

[27]. 

Scholars such as Biesta (2003), Todd (2008), and Standish (2012) have drawn upon 

Levinas to articulate relational and dialogical models of education that prioritize ethical 

responsibility over technical knowledge. This resonates with Qur’anic pedagogy, which 

situates moral action and spiritual consciousness as the ultimate ends of learning. 

 

Integrative Perspectives in Axiological Pedagogy  

Comparative studies between Islamic and Western ethical systems reveal both 

convergence and divergence in their understanding of value. While Scheler and Levinas base 

their moral frameworks on phenomenological experience, the Qur’an grounds values in 

divine revelation and the unity of existence (tawhid). Yet, all three traditions affirm the 

transcendence of moral values and the necessity of ethical responsibility in human life 

[28][29]. 

The integration of these perspectives offers a foundation for developing a global 

pedagogical model that harmonizes rational inquiry, moral commitment, and spiritual 

awareness. Such an approach challenges the instrumental rationality dominating 

modern education and reclaims its transformative role in nurturing compassionate,  just, 

and spiritually conscious individuals. 
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METHODOLOGY 

This study employs a comparative hermeneutical approach within the tradition of 

philosophy of education. As the research seeks to explore the axiological foundations of 

education from both Qur’anic and Western philosophical perspectives, it focuses not on 

empirical measurement but on the interpretive and conceptual analysis of texts and ideas. The 

comparative dimension enables a critical dialogue between different systems of thought, 

namely, the Qur’anic axiological framework, Max Scheler’s hierarchy of material values, and 

Emmanuel Levinas’s ethics of alterity, while the hermeneutical aspect ensures that each 

system is understood within its own historical, cultural, and theological horizon [30]. 

Philosophical hermeneutics, particularly inspired by Hans-Georg Gadamer’s notion of the 

fusion of horizons (Horizontverschmelzung), guides the interpretive process in this study. 

Through this lens, understanding is not an act of reproducing an author’s intention, but an 

encounter between the interpreter’s horizon and that of the text. This dialogical method 

allows the researcher to read Qur’anic concepts such as tauhid, ‘adalah, and rahmah 

alongside Scheler’s ordo amoris and Levinas’s notion of the face of the Other, without 

reducing one framework to another. Rather, meaning emerges through mutual illumination 

and philosophical engagement between these traditions [31]. 

 

The study proceeds through three interpretive stages 

First, a textual thematic analysis of selected Qur’anic verses related to education, morality, 

and spirituality is conducted. These include verses emphasizing purification of the soul 

(tazkiyah), justice, compassion, and human responsibility as khalifah (vicegerent) on earth. 

The analysis focuses on identifying the implicit hierarchy of values and their pedagogical 

implications [32]. 

Second, the conceptual reconstruction of Scheler’s and Levinas’s ethics is carried out 

through a close reading of their primary texts, Scheler’s Der Formalismus in der Ethik und 

die materiale Wertethik and Levinas’s Totalité et Infini and Autrement qu’être ou au-delà de 

l’essence. This stage aims to extract key philosophical ideas regarding the nature of value, 

the moral subject, and the ultimate purpose of ethical life. 

Third, a comparative synthesizing analysis is performed to identify points of convergence, 

divergence, and potential dialogue among these frameworks. The comparison highlights how 

Qur’anic axiological principles correspond to Scheler’s hierarchy of values and Levinas’s 

ethics of responsibility, while also demonstrating the distinctive features of revelation-based 

epistemology in Islamic thought [33]. 

Methodologically, the study adopts a moderate value realism stance, acknowledging that 

values possess both objective and contextual dimensions. Values are not merely human 

constructs but realities that can be intuited (in Scheler’s terms) and revealed (in the Qur’anic 

sense). Within this framework, education is understood as a teleological process oriented 

toward the realization of ultimate values, truth, justice, compassion, and spiritual perfection. 

Finally, the analytical process is guided by three interpretive principles: 

1. Contextual fidelity → interpreting each tradition according to its own worldview and 

epistemological premises 

2. Dialogical openness → allowing ideas to inform and enrich one another rather than 

imposing uniformity. 

3. Pedagogical applicability → ensuring that philosophical insights translate into 

meaningful implications for contemporary education [34]. 

Through this methodological approach, the research aims not merely to compare abstract 

systems of value but to reconstruct an integrative axiological framework that can inform the 

development of a global pedagogy grounded in ethics, spirituality, and human dignity. 
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Table 1. The Summary of the Study Method  

Aspect Description 

Approach Comparative Hermeneutical Approach 

Focus Axiological foundations of education through interpretive analysis of 

texts and ideas. 

Comparative 

Dimension 

Dialogue between Qur’anic axiological framework, Scheler’s hierarchy 

of values, and Levinas’s ethics of alterity. 

Hermeneutical 

Aspect 

Understanding each system within its historical, cultural, and 

theological context. 

Philosophical 

Framework 

Gadamer’s Fusion of Horizons (Horizontverschmelzung). 

Interpretive 

Process 

Mutual illumination between the interpreter’s horizon and that of the 

text without reducing one framework to another. 

Core Concepts Qur’anic concepts (Tauhid, ‘Adalah, Rahmah), Scheler’s ordo amoris, 

Levinas’s face of the Other. 

Goal Philosophical engagement between the traditions to reveal meaning 

through dialogue. 

 

RESULTS AND DISCUSSION 

The comparative hermeneutical analysis conducted in this study reveals a set of significant 

correspondences and distinctions between the Qur’anic axiological framework, Max 

Scheler’s hierarchy of material values, and Emmanuel Levinas’s ethics of alterity. Together, 

these perspectives illuminate how value, ethics, and spirituality can be reintegrated into 

contemporary education to restore its humanistic and transcendental orientation. 

 

Figure 1. Intersections of Axiological Foundations in Education  

The Axiological Structure of Qur’anic Education 

The Qur’anic conception of education rests upon tauhid (the oneness of God) as the 

metaphysical and moral foundation for all values. From this central principle flows a 

hierarchy of interrelated values (justice), rahmah (compassion), amanah (responsibility), 

and ihsan (excellence) that together constitute the moral spiritual fabric of human 

existence [35]. 

This hierarchy manifests an integrated model of human formation encompassing 

three inseparable domains: the moral (akhlaq), the ethical social (mu‘amalat), and the 

spiritual (ma‘rifah). In educational terms, this means that knowledge (‘ilm) is never 

value-neutral but always directed toward the purification of the soul (tazkiyah al -nafs) 

and the realization of moral excellence. The Qur’an thus defines education as an act of 

transformation, one that unites cognitive, emotional, and spiritual development in 

pursuit of insan kamil, the fully actualized human being [36]. 
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This perspective challenges the positivist paradigm of modern education, which 

tends to separate intellect from morality and treat values as subjective or se condary. 

The Qur’an, by contrast, presents values as ontologically real and divinely revealed 

truths that guide human purpose and action. 

 

Correspondences with Max Scheler’s Hierarchy of Values 

Scheler’s theory of the a priori hierarchy of values, sensual, vital, spiritual, and 

sacred, provides a compelling philosophical structure for understanding human moral 

development. The Qur’anic hierarchy resonates strongly with Scheler’s framework, 

particularly in its elevation of the spiritual and sacred as the highest forms of value 

[37]. 

Both systems affirm the objectivity of values and their hierarchical order: lower 

values (pleasure, vitality) serve as foundations for higher values  (truth, justice, 

holiness). Similarly, Qur’anic pedagogy situates worldly or material concerns (dunya) 

as instrumental, subordinated to higher spiritual purposes (akhirah). 

However, while Scheler grounds the experience of value in phenomenological 

intuition (Wertsehen), the Qur’an grounds it in divine revelation (wahy). This 

difference reflects two distinct epistemologies: one arising from human moral 

experience, the other from transcendent command. Yet, in both systems, education is 

viewed as a process of moral ascent, an inward journey from the sensual to the sacred 

[38]. 

The convergence of these perspectives suggests that Scheler’s hierarchy can serve as 

a philosophical bridge for articulating Qur’anic ethics in universal terms, offering a 

language through which spiritual values can be communicated in plural educational 

contexts. 

 

Resonances with Emmanuel Levinas’s Ethics of Alterity 

Levinas’s ethics of alterity introduces a complementary dimension to Qur’anic 

pedagogy by emphasizing ethical responsibility toward the Other as the essence of 

human existence. His notion that “ethics is first philosophy” finds strong resonance in 

Qur’anic injunctions regarding rahmah, ukhuwah, and ‘adalah. 

In the Qur’an, moral worth is inseparable from social responsibility. Verses such as 

QS. Al-Baqarah (2:177) and QS. Al-Ma‘un (107:1–7) links righteousness not merely to 

ritual devotion but to active compassion toward the poor, the orphan, and the oppressed. 

This relational ethics parallels Levinas’s idea that encountering the face of the Other 

awakens an infinite responsibility and an obligation that precedes freedom or rational 

choice [39]. 

Despite their different foundations, revelatory versus phenomenological, both 

frameworks converge on the primacy of ethical relation. Education, therefore, becomes 

not merely a process of intellectual instruction but an act of hospitality, empathy, and 

service. Through this lens, teaching itself is an ethical vocation, a call to respond to the 

Other with generosity and humility [40]. 

By integrating Levinas’s insights with the Qur’anic ethos, the study highlights the 

potential for a pedagogy of compassion and responsibility, one that transcends cultural 

boundaries and redefines education as a moral encounter between self and Other.  

 

Toward a Global Pedagogy of Value and Spirituality 

Synthesizing the Qur’anic, Schelerian, and Levinasian perspectives yields a model 

of axiological education that is both universal and context-sensitive. The key 

implications of this synthesis can be summarized as follows: 
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1. Holistic Human Formation: Education must integrate cognitive, ethical, and 

spiritual domains to nurture whole persons rather than fragmented intellects. 

2. Transcendental Orientation: The purpose of education should be directed toward 

ultimate values, truth, justice, compassion, and divine unity. 

3. Relational Ethics: Learning must be grounded in empathy and responsibility 

toward others, cultivating a sense of shared humanity. 

4. Global Dialogue: Qur’anic values, expressed through Scheler’s and Levinas’s 

philosophical languages, offer a universal ethical vocabulary capable of bridging 

cultural and religious divides. 

These findings underscore that the axiological dimension of the Qur’an is not merely 

theological but deeply pedagogical; it provides a framework for rehumanizing 

education in an era dominated by technological rationality and moral uncertainty [41]. 

The dialogue between the Qur’an, Scheler, and Levinas reveals that while their 

sources of value differ, divine revelation, phenomenological intuition, and ethical 

encounter, they converge in affirming the transcendence and universality of moral 

responsibility. Together, they form a triadic foundation for rethinking global education: 

Scheler offers a structure of value hierarchy, Levinas provides the ethical face of 

responsibility, and the Qur’an unites both within the sacred vision of tauhid [42]. 

This integrative perspective contributes to the reconstruction of a global pedagogical 

paradigm rooted in spirituality, justice, and compassion, one capable of guiding humanity 

toward moral coherence in an increasingly fragmented world. 

 

Analysis 

The study of the axiological dimension of Qur’anic education offers a critical response to 

the contemporary crisis of values in global pedagogy. Modern educational systems, largely 

shaped by positivism and instrumental rationality, tend to prioritize technical competence, 

efficiency, and economic productivity while marginalizing ethical reflection and spiritual 

meaning. This condition results in what many scholars describe as dehumanized education, 

producing individuals who are cognitively skilled but morally fragmented. Against this 

background, the article positions Qur’anic education as a holistic axiological framework 

capable of restoring moral coherence and transcendental orientation in education. 

At the core of Qur’anic axiology lies tauhid, the principle of divine unity, which functions 

not only as a theological doctrine but also as an ethical and pedagogical foundation. From 

tauhid emerges a hierarchical yet integrated system of values, including ‘adalah (justice), 

rahmah (compassion), amanah (responsibility), and ihsan (excellence). These values are not 

treated as abstract moral ideals but as lived orientations that shape personal character, social 

relations, and educational purpose. Consequently, knowledge (‘ilm) in the Qur’anic 

worldview is never value-neutral; it is intrinsically linked to moral action and spiritual 

refinement (tazkiyah al-nafs). 

The comparative engagement with Max Scheler’s hierarchy of values strengthens 

this axiological argument. Scheler’s distinction between sensual, vital, spiritual, and 

sacred values parallels the Qur’anic prioritization of spiritual and transcendental aims 

over purely material concerns. Both frameworks reject moral relativism and affirm the 

objectivity and hierarchy of values. However, a key analytical distinction lies in their 

epistemological grounding. Scheler locates value recognition in phenomenological 

intuition, whereas the Qur’an grounds values in divine revelation. Despite this 

difference, both converge on the idea that education is fundamentally a process of 

moral ascent, guiding learners from lower instrumental goals toward higher spiritual 

and ethical fulfillment. The dialogue with Emmanuel Levinas further enriches the 

analysis by emphasizing the relational dimension of ethics. Levinas’s concept of 
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responsibility toward the Other resonates strongly with Qur’anic teachings on social 

justice, compassion, and care for the vulnerable. In both perspectives, ethical 

responsibility precedes technical knowledge and individual autonomy. Education, 

therefore, is reconceptualized as an ethical encounter rather than a mere transmission of 

information. This insight challenges competitive and individualistic educational 

models, proposing instead a pedagogy rooted in empathy, hospitality, and moral 

accountability [42]. 

Analytically, the synthesis of Qur’anic axiology with Scheler’s and Levinas’s philosophies 

demonstrates that spiritual and ethical values can be articulated in a universal language 

without losing their religious depth. This is particularly significant for global pedagogy in 

pluralistic societies, where education must balance cultural diversity with shared moral 

commitments. The study shows that Qur’anic values, when interpreted axiomatically rather 

than dogmatically, offer a normative framework capable of engaging global ethical 

discourse. In conclusion, the article convincingly argues that integrating the axiological 

dimension of Qur’anic education into contemporary pedagogy can counterbalance the 

dominance of instrumental rationality. By uniting spiritual transcendence, moral 

responsibility, and human dignity, Qur’anic axiology contributes to the reconstruction of 

education as a genuinely humanizing process. Such an approach is not only relevant for 

Islamic educational contexts but also offers meaningful insights for global educational 

reform aimed at nurturing ethically responsible and spiritually grounded human beings. 

 

CONCLUSION 

This study reaffirms that the axiological dimension of Qur’anic education provides a 

comprehensive ethical and spiritual foundation for developing a more human-centered and 

value-oriented model of global education. In the Qur’anic perspective, education is not 

confined to intellectual achievement but represents a sacred process of moral and spiritual 

refinement, shaping the human being as a responsible and ethical khalifah (vicegerent) on 

earth. Core values such as tauhid (divine unity), ‘adalah (justice), rahmah (compassion), 

amanah (trust), and ihsan (excellence) together form an interdependent hierarchy that 

underpins every aspect of the educational process. The comparative dialogue with Max 

Scheler’s theory of value hierarchy and Emmanuel Levinas’s ethics of alterity reveals 

significant intersections between Islamic thought and Western philosophy. Scheler 

emphasizes the superiority of spiritual and sacred values as the pinnacle of human experience, 

while Levinas centers ethics on moral responsibility toward the Other. Both resonate deeply 

with the Qur’anic worldview, which integrates spirituality and human responsibility into a 

unified moral vision. Although these traditions differ in their epistemological sources scheler 

grounding values in phenomenological intuition, Levinas in ethical encounter, and the 

Qur’an in divine revelation, they converge on the recognition that the highest human values 

are transcendental, universal, and life-guiding. Their integration opens the possibility of 

constructing an educational paradigm that is intellectually rigorous yet spiritually grounded, 

one that harmonizes knowledge, ethics, and compassion in pursuit of human flourishing. In 

this light, education must be reclaimed as a holistic process of humanization, one that unites 

the intellect, the heart, and the spirit. Amid the moral disorientation and technological 

domination of modern civilization, the axiological vision of the Qur’an offers a moral and 

spiritual compass for education worldwide. It calls educators and learners alike to rediscover 

the ultimate aim of knowledge: to cultivate human beings who are wise, virtuous, and 

compassionate, those who embody the essence of being a mercy to all creation (rahmatan lil-

‘alamin). 
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